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A NOTE ON TRANSLITERATION AND DATING

In keeping with recent English-language scholarship in Islamic studies,
the transliteration of Arabic, Persian, Turkish, and Urdu words gener
ally follows the simplified scheme derived from the Enryclopaedia if Islam
used in the International Journal if Middle r-astern Studies with two main
exceptions. First, names, titles, and words of Turco-Mongol origin are
rendered in modern Turkish orthography whenever possible. Second,
although the vast majority of the sources employed in this study were
written in Arabic, I have not let that eclipse the presence of the other
languages in which al-SuhrawardI, his teachers, students, disciples, and
later biographers wrote or spoke, and thus have made some allowances
for the orthography and pronunciation of Persian and Urdu. For those
words, place names, and titles which have become significantly angli
cized, deference has been made to The Unabridged 010rd English Dictionary.
Naturally, such words are not italicized. In the case of Arabic personal
names, the definite article al- is not alphabetized. As pre-modern (and
most modern) Muslim historiographers use only the Islamic lunar
calendar for dating, dates are given first according to the hijri calendar
and then in Common Era (Gregorian calendar), separated by a slash.
Thus, the 1st of Mul).arram, 632-which corresponds to the 26th of
September, 123+-would be given as 1 Mul).arram, 632/26 September,
1234. Bibliographic references to materials published in Iran note the
Iranian-Islamic shamsl year with the abbreviation sh. followed by the
corresponding Gregorian year in brackets.
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INTRODUCTION

Over the course of the 6thl12th and early-7th/13th centuries, a not
entirely disparate group of charismatic Sufi masters beg~n· to emerge
across the Abode of Islam: 'Abd al-Qadir al:JI1anI (d. 561/1166) and
Al;lmad al-Rifa'I (d. 578/1182) in Iraq, Najm aI-DIn Kubra in Tran
soxiana (d. 61711220), MU'IIl al-DIn Chisha (d. 63311236) in India,
Abu '1-l:Iasan 'AIr al-ShadhilI (d. 656/1258) in North Mrica, and, in the
heart of the old imperial capital of Baghdad, Shihab al-DIn Abu l:Iaf~

'Dmar b. Mu1).ammad al-SuhrawardI (539-63211144 or 1145-1234).
Although each of these Sufis had much in common, their most signifi
cant affinity lay in their names being ever thereafter inextricably linked
with a complex of social, religious, and cultural trends subsumed under
the rubric of what is generally identified as a fundamental institution
of Islamic mysticism following the Mongol invasions of the 7th/13th
century: the Sufi order, or tariqa (pI. turuq), particular 'initiatory ways'
associated with the teachings of an eponymous Sufi master reflexively
'passed down' by his spiritual, and in no small number of cases blood,
heirs to their own confraternity of disciples and, in an oftentimes
divaricating fashion, they to theirs in a manner strikingly similar to the
Zen Buddhist lineages of pre- and early-modern Japan or the shoshalot
of the Hasidim.

Although a good deal has been written on the history of Sufism as a
system of thought, its teachers and theorists, major personalities, liter
ary productions, and general presence in Islamic social, cultural and
intellectual history over time and space, the· processes which contrib
uted to t~e emergence of the earliest tariqa lineages, however, are still
not well understood. Simply put, our collective understanding of the
nature, scope, and factors behind the institutionalizing drive in medieval
Sufism-and the eventual fraternalization of formerly decentralized Sufi
tariqas into transnational fraternities over the course of the late 9th/15th
to the 12th/18th centuries----'-is, to put it mildly, defective and· uneven.
In large part, this can be attributed to. the simple fact that many of the
key personalities involved in the process have not yet been thoroughly
examined, partially as a result of the (now largely abandoned) paradigm
of classicism. and decline, and partially as a result of the (still quite
vigorous) tendency to privilege Sufism's mystico-philosophic content
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4 Most notably the collecti~e vol!lmesedited by, A1exan~e Popovic ,an9 ?~les
Veinstein: Us ordies mystiquesaans l'islalTl:cI!eminem~lts;et S1./uatwn ae.tuelle (pans:, EditIons
dd'Ecole'd6 Hautes:Etudesen SciencesSociales,A986); and;Les voies d'Allah.: Us
ordtes mystiquesldtJrt$!£,,'ffjOTllk, mtISU~n 'desorigines ,t1,a,gourd'!p.ti, ,',(P<iris:lAbr;urie~c~e
Ea.ya,rq, 199/.il)";,, ....,,~,:i'" ,) :";\i'T,"', /':":',"f'''''"",'' ." "

5, j; Sperice~Trirn1ngham,TIw Suji. ()rders in 1slam(OXfdrd: Oxford,'University Press;
1971). • '

In. recent years, ,an 'ambitious group of French scholars have set out
to reeyaluate the.phenomenon of tanqa-based 'sufism,ffiost notably the
histoiyof the Sufi orders in their,diverse regional and, sectarian con
texts.4 In large part; however,the,focus of this body o£.workconcerns
the articulation: of, ta7iqa~based Sufism following the,age in which the
eponyms,of the majortariqa JineagesJived and'worked, and' makes no
comprehensivehistoriographicalor theotetkal revisionstCl'olderpara~

digmsconcerning,the,deve!opment,rise,anddiffusionof theearlytariqa
lineages. For this, scholars,of Sufisrn must still seekrecourse with, the
standard,. and still, very' influential, models of J. Spencer Trirningham
and Marshall,G:S. '. Hodgson, two accounts which despite their age
still play a sigriifit;ant (olein informing schOlarship relating to the rise,
development, spread, and social and political significance'oftanqa~based
Sufismfrorn the 6th/12th century forward. "

,Predicated olta three,.tiered· model,"Trimingham's 'readingmf; this
development posits ,that' the history of the Sufi orders _should 'he' seen
as occurring in three distinct stages" namely: 1) the "khiinaqiih. stage'
which came. to prominence in the 4th/ lOthcemury,and which was
chatacterized,byan individualistic and, elitist mastera,ncl a ,circle of
pupils,frequendy itine.tantand ,having, litdeorno communaLifegula~

tion; 2) the, 'tariqa stage', ,oriformative 'period;of the·6th/12th:"':9tl,1115th
century, a largely bourgeois movement characterizedbr the appearance
of 'silsila~tanqasand the conforming,of theeOrigillalmystical ~spirit to
a ,neworganizeclstandard>Qf tradition and legalism; "and, 3) the. 'WifO.
stage',which begf:\.n. in the 9th/ 15th century with.theconsolidatiQn of
(Dttorrtanh~geriloIlY!andwas characterized ,by the transmission of, an
allegiance alongside the proliferation of new sub"-orders withim.exist~

iilg ;tanqa. lines':>iTrirningham qualified his·typology,chowever,.positing
that it:gives theimpressicm of a precision ;which did~;not exist, and is
no more thanageneraliiation of trends, for'as he quite rightly points
out in thefinaLstage, the three inoneway,oranothercontinuedto ,exist
contemporaneously.,Although,his,typology"had""been much',criticized
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over and against reading it as part and parcel of the broader histori
cal patterns informing pre-modern Islamic societies. It is of course a
platitude to fault either the personal predilections of previous genera
tions of Orientalists or the ideological and institutional biases which
promoted such neglect, 'hut this is certainly a curious state ~f affairs
cOIl~iden~g, that it isthe S~fi b<rotherhoodsflnd,~()tSUfis~'s'~IassiC'al'
t~eoreticala~dliteraryh~rit~gewW'¥' come tb ,ITtind,~he~ th~ word
'i~awwuT)s 'evoked ill c(jntemporary Isiamic.coptext~. ! !~' ,',','

When it' is 'p1e~tioned; inlarg(';' part 'account~ of the g~nesis and
development oftmiqa~based,S.ufis~ between th~ 6th/12th-Qth/15th
cei1turies as we)llid the,min .thes,t~nda~d.~extbookson the~iitoryof
S}l6~m gen~rally!~re 1essth~Il'sati~fa~t9,ry.}n,hf~' n9w ?lassic M!sticql
Dimensions of Islam, Tor instance, the lat~ Annermlrie Schimmel offered

",I,,':' >':';:'.' ,..' '; ", 'i',' "'''i'',, .." ",,:,;.<,,; ,:",~' '~,''''''< ,::,> ;~,';"," ::':: :,'; .. "_ .,\:',". ~,,:":;; ,'" -0 ':,; ",; .:.' '.' ,"

(cursory readiIlg of 'the,develop~entOfJ(Jnqa~bas~d Sl;lfi~I11:saying
th'at: "i(must h~ve bee~ arespo~s~!to~n iriner n~ed qf the com~unity

th~t.was. riot be,~I,l;g m~tspirituiyyhy" the scJ'lolasti~ism of' orthodox
theol.ogians; p,eople craved a more intimate andp'ersonal 'ieIation-

• ! .•-:. ~:> __:: .-,,- _•• '.' . <---, ~:-- -.. -;p~:_;_.; I. c,-:',_ .'
ShIPWl~h G()dalld WIt,hthe Prop~et', the Sufi biothfrhoods literally
'\;9n~e,ftingSu~srninto, ~ n~ass~oveme,nt, "a~overm~it, i~ w~ich,t,h~
high~biti~ns ()f#ed~sical Sufis were <;onsid~rablyw,atered dO~>2
Similar appra.is~swere ,offered ,earlier by, AJ./~rb~rry in ~',yhapter' ~f
his introduction,,'to Sufism 'entitled "The Decay of Sufism", and by
G.c: §nawa~'alld<LouisGardet, Marjian Mole, andl'azhir::Rahman
just to cite 'the most represeiltative:3 ' ,~, <

, \

,I: On the construction of 'Oriental mystiCism' genetally,.see:'Richatd King,' Orienlalism
and, ReJigWn: Postcolonw.l Theory,,· Ind.ia and the .'1.'vfystic East' (London: Routledge, 19,99), esp.
7-35. James M,orris makes a similar aPPraisal in, his "Situating Islamic '¥ysticjsm':
Between Written Traditionsand'Popular Spirituality," in Mystics ij th£ Book: Therh.es,
Topics, aruJljpologies, ed:;Robert A Herrera (New York:. Peter Lang Publishing, lue:;
1~~3),,29~-~3~,(~W3Q,8::;310). Op"the, cqlQni~c,qg~trp~,tj()qof.Svfisf:\v~san,o9j~~t
of ~tl!dy and ~ts ~odeI'l1repe~Cussiops,th~,c?m~egts?fCad E~I1~t are insightful
(The Shambllall/GiHde toSujism[Boston & London: Shainbnala, (997]; 1~18i arid;
idem,' "Between Gyientalismand,Fundamenialism: 'I)roblematizing !be Teaching of
Sufism,:' iq Teachinglslmn, ed.J3,rannon Wheeler [Newyork: Oxford University Press,
2003]: 108'-'-123). ,," ). )' . ' .

2 Anneinarie Scltimmel, MystWal Dimensi.ons qf Islain:(Chapel Hill, NC: University of
North Cw;olina Pr.t:,ss, 1975),,2~1, 239..• ; , , . . , "

3 ,~J.l\rberry1 SufisT(L' An Accqun,tqf 0e lvIystics qf Islam (Lond~n:.Georger).Lien &.
Unwm,' Ltd., 1950), 119'-'-133'; Georges Anawati and LoWs' Gardet, Afjstiquerhusilbiiane,
4th'e:d. (Paris: J. Vrin; :1986)", 66+'73; ,'Marjia;n :Mole,us mystiquesmUJ'ulmlztls.(paris:
Pre~?e~ pnjveI:.sitair~s ,de,Xr<)l1ce,) 965), )J~ 122; ~l1d,Fazlur Ra,1:lman, Islam, 2nd, ed,
(Chicago: The·University of Chicago Press, 1979), 150~166. '
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to bring a whole new audience within the Sufi fold, the result being
that an even larger "clientele than those interested in either preaching
ordhikr was sooner or later brought into the Sufi orbit", finding in the
figure of the holy Sub jilr,especially after his death, both an intercessor
and source of blessing~ As Hodgson puts'it, this tradition of "intensive
inteI:iorization re-exteriorizedits results and wasfillally,able to provide
an' important basis for social order", allowing for- an in0reasedexpres
sion of popular piety such as, to take a typical example,; the 'acceptable
Islamicizati,on of10caLpre-Islamic-shrines.

,As .tothe success oft<zriqa.;,based Sufismvis-a~vis Sllntll shari-:'a-minded
ness, l-Jodgsonpoints towards the prominenttrend ofpositing a. close
relatic)lishiphetween sharY and Suti'modys of religiosity,. sayingthatin
representiQ-gthe,inn~rside(biitin) ofIslama$a natllra! complement to: its
outer form({~ahir).>Sufismwas allowed ameasure of autonomy; In turn,
the spread oftarfqa~bas~dSufism(predicated:as it Was on an increas~

ingly international. network of interconnected institutions;· is explained
by Hodgson as being. rooted in:. 1) the Sufis' naturaLtolerance of local
differences and their sensitivity to the Sitz im Leben-of socio'-cultural
diversity; 2) the manner,JIDwhich Sufism was able to provide for the
maintenance·of local. forms of authority and legitimacy; and, 3) the
supplementation and/or-replacement of older forms,ofunity. and order
(such as the old caliphal:l:nireaucracy) with a "comprehensive spiritual
hierarchy of pirs". Embracing all levels of society, the popularization
of t<zrfqa-based Sufism during this period thus secured its continued
existence as a mainstay oCthe Islamicate social orderciuring the Later
Middle Period (1258-1503' CE).

,As with his reading of other trends in the development of IslamiCate
sodeties. during the MiddlePetiods,' however"Hodgson's:condusions
arcsubjeetto ,refinemeIlt and correction. 'While it is clear,' for instance,
that, in'certain settings formalized netWorks' of ·Sufi masters'came to
pro-vide'fQrtl1e~~iIltenance.of 10qdforrils,ofauthority;andlegiBmacy,
and th;lt\in their capacity to ,reach, ouiJto; the masses,'Sufishaykhs
s11ch as' SuhrawardI and the institutions Which housed thetIi"c~meitb

accomI11odate an!increasingly diverse popUlationofallllia.tes ai1d,~s

centers 'of social integratiofi,came to proVide' a basisfots'ocial order,
Hddgson's reading,of"thoseprocesses which ledto therise:oflhe early
ta1fqa lineag~s and-theincfeaSing institutionali'zation ofSufisrp does not
adequately account for the (perhaps not overtly apparent)socio-political,
cultural, and religious frends'whith informed andultimatdy sustained
it.-This, of course; cannot be attributed to a lack of historical insight on
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due to its inescapable reliance on a theory of classicism and decline,6

no comprehensive alternative has,yet been proposed, and when applied
too the question of -the formativdperiod, especially to the particular
geogmphiealboundaries framing the activities of early eponymic Sufi
masters such as Suhrawardf; still serves as useful a purpose.

,Similarly, the model of Hodgson. Set within the btoader'world
historical vision structuring his masterful The Venture if Islam, he saWthe
rise and development the Sufiorders and their associated institutions
as a natural synthesis between theconllnunity~oriented, legalist,world
affirmingjama'f-sunnfcOmmunalism and world-denying modes of religi
osity characteristicof.the' High Oa:liphal Period (692-'"945:0E);coming;
during the firstcent4rtesOf the.EarlierMiddlePeriod(945~1258CE),
to "dominate religious life not only withill"theJama!i~Sunnifold{but to
a lesser extent evenaniongShilisi1'7Illhisrea.ding;:Hodgsonidentifies
a number·of psycho-socialciauses which allowed for tarfqa-based'Sufism
toattainisuch'a position: f) the mystical orientation is/able to sanction
e1errientsoCreligious life downgraded by'a strong kerygmatiCrrioral~

ism; 2) mysticism in general, ontesocially validated asanaceeptable
life-orientational mode, is able- to accommodate the ,ordinary sphere
ofhuman activity; and, 3) in artiCulating' a socially conscious activism,
thepopillist -outlook which the SUfisinherited from the I:IadItn Fo1k
fulfilledt4e ola Irano-Semiticdreamof "a pure life over and against
the: injustice that seemed built inwcity:life on' the agrarianatHevel.'~

According to Hodgson, the 'human outreach' we find in Sufi mas
terssudi as SuhrawardI, predicated as it was on a generally,tolerant
attitude;towards diversity and a comprehensive humanity, gave the Sufi
tradition a decisive advantage over other forms of religiosity within the
Abode ofIslam and.when combinedwi,th the"institutional-formswhich
it took, constituted an ideal vehiole{ot a ranging p.ublic;outreach, The
'keyl1ote'()fthewhol~lsystem was the01aster~disciple relationship and it
was the Sufimaster.Who constituted thecenterofgravity around which
tarfqa~basedSufisnTwasorganized.'lntheircapaCitytoteachout to the
masses, Sufi shaykhs a.nd the institutions which housed them were able

6 See especially Frederick ,de Jong's reviewin ]SS 12.2 (1972): 279'-286, as Y\fell as
the comments of Carl Ernst and Bruce.Lawrence in Sufi Mart;yrs ,!!'Love: TheChishti
Order in South Asia and Beyond (New York:Patgrave Macmillan; 2002), II~13;,J"

7 T,he following synopsis is drawn from Marshall G,S, Hodgson, The Venture,!! Islam:
COTlSCl£TtCeandHistoryin a r#rld Civilization (Chicago: University of ChicagoPresj\; 1974-),
2:201-254, ' '

"..... ~
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books and< treatises in; both Arabic and Pcrsian, served the caliph as an
ambassador, trained disciples, and invested-interested'lay folk' with the
Sufi habit, all the While gathering around himself a group of men who
would laler give' form and shape to what would come to be known as
thetaiiqatal-suhrawardiyya,the'SuhrawardIway'. Mterthe Mongol sack
of Baghdad in65611258~ hisrmmerous disciples 'took it as,their t~sk

toeStablislihis 'wiy\in Greater Syria;- Egypt, ,Iran, and North IndIa,
joinirigalargermovementof othersuch disCiples of'particularly charis~

matic$ufi masters which was to have a profound and lasting influence
on ·thereligiouslandscape. of thepTe~modern Islamic East. Througli
the efforts of his disciples; foremost among them NajIb al,.D--m"AJLb.
Buzghush,(d. 678/1280) in Iran,aIld',Baha)al~DlnZakariyya MultanI
(d. 661I1262) in India; both his Sufi·manual, the iAwarifal~ma'arij; and
the particular'initiatic way associated With·itiand·,its teachirigsenjoyed
a _wi-despread dissemination, coming to flourish most visibly in the
Indian Subcontinent where a self-reflexive ttJ.rfqat al-suhrawardiyyawould
eventually become among.the most facticmalized and.sub-divided Sufi
brothethoodsinthc'entirety of the Abode of Islam;

Despite his .importanceand,il1contrastto' the relative-wealthof
primary' source ,. ma,terial;however,criticalscholarship onSuhrawardI
is scarce; ind·for ,themO'stpatt accounts of his' life'and -teachings in
modern scholarship have usually>been presented in,a rather-cursory
manner.8 Among the fewworkswhich focus specifically on SuhtawardI,
the research of Angelika Hartmann on SuhrawardI's relationship with
the Abbasid caliph al-Na~ir Ji-Dln Allah and the shaykh's polern,iC:':l.l
treatises is foundational, Pl1t ).imitediuits focus.~ 0ntheJ)iographyof

8 e,g.,Gusta~ Fliigel, Die arabischen, per~cizen und ffirtpsclzen Ha~d/chrifter:derKaiserluh'
KOnigluhen Hojbibliothek zu Wzen (Vienna: KK. Hof- und Staatsqruc~erel.',.1865-1867),
3:329---'332 (no. 1896); Carra de Vaux, Lespenseurs del'lSlam (Pans: LibrauJePaulGeu
fully!:, UJ23), ,.'!-:19g,.,.207;OtJ;0 Spies, -Mu'nfs (zl- 'usl,lsMq (~tuttgart:, Koh~~a~!Uer,; 1935),
4-7;' C. van den Bergh,~\as-SuhrawardI,"FJ.!, ,4:~4-7:;>Hel~l!t l?,.itter, ,):'!1I1010gI,ki!-)X.
Die vier SuhrawardI., .IhreWerke jn Starnbu,ler Hand~ch,rift~n,"Dm; Islam 24 (! 938):
3!i-46;GAL I,'569:;-Sfi, S 1,,788-79i; Richard Gramlich,. 0e schiitischen De1!J14chorden
Persiens(Wiesbaden:Franz SteinerVerlag, 1~65); 1:8d5; Tnmmgj1am, l}zeSufi Ordernn
Islam, 33-37.; Schimmel, Mystical DimensioTlJrif Islam,245-:-246;and, Alexander Knysh,
Islallzi~i\1ystici.rm; {!Slwrt History (Leiden:llrill, 1999):195-293;: __, ;;~. '.

9,.Angeiika Haftrnal1Jl, "La.:~oncepti()Il.governernent<ue ducalife.:arr~N~!r .b-DIn
Allah," Orientalill'Suecan.a 27 (1973)? 520'61; id,e1T!, 4.n-~llflr .ld.xn Alliih (lIW--1225).
Politik, Religion, Kulturin der spaten' Ltbbasiti'enzeit(Berlin: 'Walter d",Gruytyr,,1,9?5),
2;~~-:,,254; .idellhf'~ymer~\lgen,l\u, H;mdsc!ITiften ~LJmar<ll'~~uhl"a~,ardIs" ;ecNeI), ~nd
vermeintlichen Autographen,"Der Islam 60(1983): 112-J4~; ,ldew",_ Sur l.edio.on cl un
texte arabe medieval: Le RaM an-n~a'i1:I al-Imanlya wa-kasf al-fa<.la'il) al-yUnanlya de
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As, the.epop.yl1'l of,o.neQfthe ,qlqest, tarlq4 lineages, andautilor ,of an
extremely inrIuentialSufi rnanual, the_~wq7if' al-maar-ifi. the figure ,of
Suhta:watdI l<;>oms.largeinthe -ant:lals of :Sllfi rnstory, his vision of an
instituti.onalized"rioat-based, hierarchically*r'¥lged and rule~g~verne_d

system,of.Sufi religiosity e:1'erting:.a measuraplt ,influence on tb.eetey~lop

ment of f<zrfqa,-based Sufism·in the:!=astern~nd to a lesser e~teI!t centr~

and we~terIl ,:;J~lami.c·l£l.nds dur:ingthe perio€lof the'r:eGonstitu_tioI!of
utJjanpoMesfollowiI1g, the,1\1:ongol inyasionsof.fhe 7th!13thyen~l,t~~
..6orn ,into a Jamilyof religious scholars. in, tIlt': predorpjnantly. ~urd,ish
and Persian--sp.calcing town of Suhr:<lward~n539/1144-45, SuhrawardI
came to Baghdad .as a YOllth, studied the religious sciences and heard
fzadfth,-inheritedhis uncle's, position as a local Sufishaykh, and:after
finding,apowerfll1 patron,in, the· person of the Abbasjqcaliph,al:-Na~~r

lid)In.f}llah,~establisl:ledhimselfas()ne,qfthe prenrier,p~rsonaJities
of,the< city's,yibra,nt>;Sutllandscaped:uring thefir~t quarter ,Qf<the
7th/I.3th century. Secuteinhis urban Sufi cloisters, he wrote numerous

Hodgson's!part j ,but rather the lack of adequate sources at his disposaL
It is here where studies such as'this one intervene.

As evinced in the veryraison .d'etre of this;book, ultimatelyicis only
through the systematic production ofdetailed,.contextualized historical
studies of the main actors who participaie<l:in the rise of institution
alizedtalfqa4basecLSufism, 'and then theit comparison as case studies,
which ',Will allow us to advance"'broader synthetic conClusions on ", the
nature and scopcnf the topic In turn, if they are'td serve as'the sources
upon which a comprehensive picture of the .blossoming of- tarrqa-'based
Sufism-;'during Hodgson's--Later Middle Period are/to be built,then
such studies must also take into'acq:mnt both the broader sweep of the
historical moments ID whi:ch they transpired anvell as the social;po1iti~

cal,.instituUQnal;·,religious,andtextu'algenealogiesinfornungthem.' r\s
will beshown~ over the comse ofthis·l}ook, in the ca-seaf themament
whichgave-birth,to the project of'Suhra-watdI and-his-disciples;;there
were certain ,forces at play which~both Triminghamand H()dgson
ultimately overlooked, among others the system'ltic patronage of the
rulingdasswhich both encouraged and a:l1awed for the construction;
mainten;;l1'lCe,and perpetuation of such a system and; in particular;
the dose,tieswhich'obtained:between"the culture ofthe,ulamarthe
transrilission of religious learning, and the praxis of -theSufi rilJiits and
khiinaqiihs in major,urban 'centers such as SuhrawardI's Baghdad.
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SuhrawardI in particular, Richard':Gramlich has'provided a very useful
checldistof his main'teachers, associates, and disdples in his excellent
German translation oftheW'wa7ij' al~m(1'a:rif,IQ'andH..KamilYrlmazhas
neatly summarized the primary data on Sl1hrawardI's life;mainwbrks,
and principle teachers and disciples in the intr6duction to a Turkish
translation of the textco-authoredwith, irfan Giiridiiz; 11 Neither of these
works, however, are comprehensive.' In addition, the Iramanscholar
Qasim An~arIwrote a well-docUmented introduction to SuhrawardI's
life, ~6rksj and teachings in the introduction to his edition of,a.n early
PersIan translation oLthe 'Awarif al-maarif as did the late-Ja1al ai-DIn
Huma'i;in his introduction to 'Izz al-DInKashanI'sAfi,fbO/z al-hidaya. 12 AS
with the works of Grairilkh and Yrlrnaz,' both of these serve as 'excellent
startingpoints'fortheconstructionofacofnprenensivebiOgraphyof
S~hr~wardIandare~quallyimp~rtantfor the information which they
contamonthe authors of their respective texts, both heirs.to the teach
ings'of,SuhrawardIthrough the line of one of<his premiere 'disciples
in Irani"Alr b, Buzghush. Likewise/in theintrodtiction to his"doctoral
thesis~ partial edition and study-of SuhrawardI's Nughbat 'al-bayfin fi
tafsirahjur'iin-:the Turkish scholar Ya§ar Diizenlihas also provided a
summary of SuhrawardI's.life,. teathers, works"and·disciples based'on
thestaridard Arabic'historiographyPBeyond this, 'a few other editors
andtranslatorsb[,s6me of·SuhrawardI's ,tnil1orworkshave .provided
biographical over!views, but· mostlyofa limited nature. 14 ,

~" -,

'~maF as-Su,hrawardI," J?erlslam62 (1985f71-97·; idem,"Cosinogdnie et doctrine de
I ame ?ans 1oeuvre tardive de 'Umar as-Suhrawardi," Qyadirni di Studi Araht H (1993):
1-16; Idem, "Kosmogonieund Seelenlehre bei 'Umar as-Suhrawardi (st. 632/1234)," in
Gedenkschrifi WoJjgang Reusfh.ek Akt.en des IfI Arabistisch.en Kolloquiyms, Leipzi& 21.-2J!..,Novem
ber.1991(Stuttgart: Ftani Steiner Verlag, .19~4),135-156; and, idem, "al-Suhra\-:Vardr
Shihab aI~DrnAbiI I:Iaf~'Umar," EF, 9:778"-782:' ..••.•••. \ '.< . '

'O.GE,1--}5:! ' .. '.' '. ....••. ..;i.. .',
If .H. KanELYU$~Z, ."Piri~: .S~revel'di, Hayan ~e 'tasavv1ijith esasl~rt

(I~tanbUl: .ErkaTll"~Y1l11an, 1993);iJ<~xxxii..··. ... '. ....... l.~. I~~.a'¥,MfSlili9aI~fallam,'i4.Wiirif alcmai'O.rij, ed.. QasillI An~arr (Tehdul: Shirkat-i
IntJsh~a~-l-!!mI va .F~rhfl~~' '13~4 ,sh.. [~985]), xii-xviii; reviewed by NajrpMay~l
Heravl, .. Tarjama-Yl Aw~nf aI-ma anf~l Suhravardr," ·,Nashr-z Danish 6 (1364 sil.
[1985-1986]): 114-120; and, 'Izz ai-Din K.a:sharu, M~b'aJ;. al-hidqya iva-mijtiih 'al-kiftya,
edJala.lal:Dl'~ Hu.m~'r.~e~ran.: Chapkhana~-yi Ma~lis, ~36Ts~: [1988],1~23). .

Ya§~rpuz~nli, ~ihabuadin Suhreyerdi ve Nugbetu'I.Beyan fi Tefsln'I-Kuran:
A:J:l,·Esel"lnl.n .T~v?e Silresi»ekadarTahkiki"(ph.D. diss., Marmara Uhiversitesi, Sbsyal
BlhfnlerEnstItutsu [Istanbill], 1994), 1-3L" . . ,/.>' .

14 Nal1'lely, Mort~zaSarrfll' in his edition ofSuhrawatdI'stwo Futuvvat-namas(Jrciites
des comp~gn.... IJns-chevallers, flpsa'il-e ]ewanrnardan: recueil de sept Fowwwat-.Ntimeh·[Tehran&

.. • ." ." .--,--.. ,.:-.,.- C·-· .>"-'. .- .' c· .-.,:: ,". - .,_,;';

In· addition to these works, two recent monographs on SuhrawardI
shed light on his life, works, and thought, although both are somewhat
limited in their scope, coverage,andscholarIyrigor.,The first isaJength~
butJ.mcritical,· sketch.of Suhrawardi's'life,character,-cand.teachings'
written by the: Qatarischolar -'A'jsha;Yusuf al.,Mana'I as herM.A.
thesis at al.,Azhar University in Cairo. 15 This work,'.which is based on
a good portion of Suhra,wardI's extant.Arabic writings and a' carefully
selected body of pre~mQdern·Arabic historiogr<!phy, Isa synchronic
study of SuhrawardI as art 'iilim and Sufi,describingethe. contours of
his thoughtwith little regard to either the historical context in which he
operated ortQthe broader discursive ,milieux informing and constrain
inghis.activities.. Despite such critical.shortcornings and the· absence
of key: Persian and;1'urkish (sources, al..ManafI did '·athrough.;job '. in
marsh~lling,theidat~preservedin the Arabic historiography,andmost
of Su)-uawardI'sArabic wor~;and,alongwith.thework of Hartmann;
her monograph representsanimportantfoundationaI studywhose many
gaps arefiUed.in here. Unfortunatel~the. same cannot be 'said for the
recent work:of Qamar ul..Huda on Suhraw:ardI and the establishment
and diffusion of the Suhrawardiyya in the Indian Subcontinent. 16 Based
almost solelyon SuhrawardI1s influentialSufi handbook, the 'Awanfial.,
ma'iinf,a very selective. rea<iing of the secondary literature,. and a small
selection oLSouth Asian sources, his work, presents a reading of what

Paris: Departement d'Iranololiilde l'In:~titut Fi~nt~~It~lendelt~2h~rche& Lib;'airi~
d'Amerique etd'Orient,.19?3J;22'"'24 (persian text) the content ofthe' texts being the
object of a l~ngthy COIl1Plentaryby HenriCol'biI:J(37:-58 [French text]); Mu!).artll1l<lli
Shrrvanr in his edition and Persian translation of two of SuhrawardI's testaments
("Va~iyyat-riaTrt¥~yi 'Shihab a1~Drn Abu I:Iaf~'Umar b. Mu};ammad-i Suhravardr,"
Sophia Perennis!]iWidan-i khirtUi2,2.[1976]: 31); NasrmMmad F;lrrdI.AmravhI in'Jpis
Urdu tra!1s1a~\>[)of some ofSuhr'aw;J.rdI's testl.lJJlents a,ndjUtii:Mt(V~OyiiS!ulYkk,SlJ.i.ftiib

al-Dtn Suhr£wardf [L':lho.r~:aI-¥a'arif, I983],t8); A1:)mad Tahirr'Iraqrin'his~diti0Il
of ~phra~arclI'sAjWibat''anmasa'itbal(j. !i)immal K7iuriisan ("Pa:sukhha'i Shihab ai-Din
'UTllarTi$uhravardI:r Maqq.14t ~•.. Barra,sf¥..1:9:-5Q •[l3tiQl14d 1/1991]:45);iJ.nd;if\i?d
a!-<A~~ahf:layr;nya:n inhis,~.diti<:>p.of ,Sll,hr~\:V.ardi:'sfWIl al~hu,1a y;ft~:qq~t arbab .al-tuqii
(DamiIscus: Daral-Anwar, 1996), 11-22. ....'.. .. ..... >' •

. 15 aI-Manli'r;Apu /hft 'Umaral-Suhrawarm:f}ayiituhu wa-tasa!in.WjUhu (Dopa:;Dar~-

Thaqafa, 199J),'.<..' '>. .... .' ..,'
16 Qamar Ul_Huda, "The $iIll Order of Shaikh .'AI:lU liafs 'gmar aI-SuhmvardI

and the Transfer of Suhrawardiyya Religious Ideology to Multari" (ph.D. diss., Uni
versity ofCalifornia, Los Angeles, 1998); idem, "The Remembrance of the Prophetin
SuhrilwardI's.J,lwarif al-ma'iirif,';]IS 12.2 (2001); 129-150;and, idem, StTiiJingflr .Divine
Union: ·Spirif.utlr Exercises for Suhrawarm $qfis (London & New York: RoutledgeCurzon,
2003).
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he calls SuhrawardI's "religious ideology". While the relative merits of
the author's interpretive conclusions can be debated, the same cannot
be said for its historiographical content. Egregiously careless in its use
of what little primary sources it actually refers to, the work suBers
from a host of simply inexcusable factual errors, including identifying
SuhrawarcII as a I:IanbalI!

The state of the primary sources bearing upon SuhrawardI, his
teachers, students, disciples and the tariqa lineage which bears his name
is much better. We are fortunate that as a visible player in the politics
of his day, a fairly active transmitter of ~adith, and befitting the status
and importance of his teachings to the later Sufi tradition, biographical
information on SuhrawardI and his associates is extensive in pre- and
early~modernIslamic historiography. Be this as it may, as is with many
figures from this period, such material is widely dispersed throughout a
host of biographical dictionaries, annalistic histories, court and regional
chronicles; and various Sufi hagiographies. Most of these sources are
in Arabic, a good number in Persian, a few in Turkish, and a smat
tering in Urdu. ~hronologically, these sources span a period of over
seven-hundred years, although the heaviest concentration of materials
centers around the two centuries following SuhrawarclI'sdeath (i.e.,
7th/13th-9th/15th centuries). Given the agglutinative nature of pre~

modern Islamic historiography in general, however, later authors tend
to simply repeat earlier accounts, although the different ways in which
they do so shed light on larger issues of narration, representation, and
the writing of history among particular groups in pre~modern Islamic
society. Overall, however, the standard prosopographical and other
works which mention SuhrawardI, his teachers, students, and disciples
is more or less normative for the people and period under_consid~

eration and as such represent, in most cases, the same body of one
would consult when researching any number of largely Shafi'I ulama
who lived and worked in the central and eastern lands of Islamdom
between the 6th/12th-8th/14th centuries. If one were to exclude the
Sufi hagiographies, in fact, there is little to differentiate SuhrawardI from
any number of Shafi'I scholars of a similar stature living, teaching, and
plying their religious expertise in cities such as Baghdad, Damascus,
Cairo, or Isfahan, and it is perhaps no accident that the first mention of
any member of his family, in fact, comes in a biographical handbook of
~adfth transmitters, in this case one composed by the celebrated Shafi'I

mu*addith 'Abd al~KarImb. Mu1).ammad al-Sam'anT (d. 562/1166).17 In
addition to this body of sources, various types of materials preserved
in the Suhrawardiyya corpus itself, in particular manuscript copies of
SuhrawardI's works, are invaluable, most notably in· their marginalia,
addenda, and certificates of transmission (ijiiziit) or audition (samii'),
materials largely ignored or only cursorily treated up until now.

It is, however, one thing to compose a history of a certainindi~

vidual and quite another to produce something which looks beyond
the boundaries of that individual's life and times. Self~contained and
largely abstract exposes of the theories, ideas, and teachings of vari
ous Sufis are, in fact, all~too~well represented in the body of academic
literature on Sufism, and as I have commented elsewhere, such an
approach does little to advance our understanding of the subject in
any meaningful way.18 At the same time, there are a number of recent
studies which have -broken away from this paradigm, analyzing their
subjects along philological, historical, and discursive lines with a view
towards constructing a reading which both explicates ideas and teach
ings while at the same time situating those ideas within their broader
socio~political,economic, and religious contexts. l9 When all is said and
done, nowadays the rather shopworn genre of the traditional analytic
biography (i.e., life--times-works) can at best hope to meet with any
real measure of success only if it is tempered with a keen sense of
historical context and is attentive to the broader concerns of current
discourse within the humanities and social sciences, something which
the present work firmly envisions itself as doing, in particular through
reading textual production as a history of discourse necessarily rooted

17 al-Sam'anI, K al-ansiih, ed. 'Abdullah 'Umar al-Barudi (Beirut: Dilr al:Jinan, 1988),
3:341 (s.v.,.al-Suhrawardi).

18 See my review of Binyamin Abrahamov's Divine Love in Islamic A{ysticism in]RAS,
series 3, 13.3 (2003): 383-385. _

19 The works of R.S. O'Fahey (E71igrrwtit Saint: Ahmad Ibn Idm and tM Idrisi Tradition
[Evanston, IL: Northwestern University Press, 1990]) and Knut Vtkor (Sufi arui &lwkIr on
the Desert Edge: Muhamnwd b. 'Alf al-Santlsf [London: Hunt & Co., 1995J) are particularly
excellent examples as arc, in a different way, that of Vincent Cornell (Realm r!f the Saint:
Power and Autlwriry in Moroccan Sufism-[Austin: University of Texas Press, 1998]) on the
institution of the Sufi master and saint in North African lal1dscapes and that of Dina
Le Gall (A Culture r!f Sufism: Naqshba71dis in the Otwman UVrld, 1450----1700 [Albany: State
University of New York Press, 2005]) on the rise, dissemination, and transformations
of the Naqshbandiyya order from Central Asia westward.
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in a context simultaneously shaped and constrained by both the inertia
of the past and the exigencies of the present. Guided by the principle
that a carefully structured narrative of SuhrawardI's career alongside a
close reading of his textual legacy will help to furnish a better under
standing of the broader social, cultural, and religious contexts framing
this important moment in the history of Sufism, this book not only
endeavors to uncover the dynamics operating in the life and career of
such a key figure but strives to illuminate just how such a figure was
able to go about successfully negotiating the complex and interrelated
social, political, and religious milieux which constituted the setting of
his activities in the first place..

This negotiation was not innocent, and as shown over the course
of this study, SuhrawardI programmatically appropriated and utilized
a variety of discursive strategies as part of. a broader program aimed
at consolidating and formalizing a system of mystical praxis to which
he considered himself an heir, attempting to recast and reinterpret it
along lines more-or-less dictated by immediate socio-political realities.
Understanding the scope of such a project, however, requires that one
first come to terms with the historical subtext which framed it. Chap
terOne is devoted to mapping this subtext, identifYing and discussing
the contours of the social, political, and religious spaces within which
SuhrawardI and his associates moved. Here, three primary, but inter
related, clusters of 'before' and 'after' which converged in SuhrawardI's
historical moment are analyzed: the dominance of political program,
the structures and practices of certain 'educational' institutions and, ,
third, the discourse and authority of the text.

Chapter Two takes up the issue of SuhrawardI's biography. Here,
questions of time, place, and identity are central: what did it mean to
inhabit a space where one was called upon to play simultaneously the
roles of Sufi shaykh, 'iilim, popular preacher, diplomat, and apologist,
and in turn, how were such roles represented by both contemporary
narrators and those looking back from the vantage point of later his
torical moments? In turn, Chapter Three moves from the narratives of
prosopographers and historiographers to SuhrawardI's own represen
tation of himsel£ Interrogating a particularly important cluster of his
written works which deal with the 'sciences of the Sufis' (ulum al-~fiyya/

al-qawm), their genealogy, content, and authority, this chapter fleshes
out the ways in which this particular actor represented himself both
within and across multiple centers of affiliation and identity. Arguing
that SuhrawardI envisioned himself and the self-identified group ((ii'ifG)

for whom he spoke as the only legitimate 'heirs to the Prophet', this
chapter maps out the details of SuhrawardI's project of co-opting the
spiritual and exegetical authority of any number of competing groups
(tawii'ij) populating the Islamic body politic. As shown in this chapter,
SuhrawardI accomplished this task through delineating a universalizing
vision of theory and praxis which attempted to systematically re-center
the totality of Islamic revelatory, cosmologic, and soteriological tradi
tions in the hands of the particular JunaydI-Sufi tradition for which
he spoke.

Moving from the theoretical to the practical, Chapter Four inves
tigates how SuhrawardI projected this vision onto the actual physical
and social landscapes in which he moved. Drawing upon a host of
practical writings, correspondence, and testaments written for disciples
and others, this chapter explores the organizational, social, and reli
gious dimensions of the Sufi ribiit and the types of activities pursued,
and relationships forged, within it. Showing how SuhrawardI set out to
propagate a socially-open and accommodationist ribiit-based Sufi system,
this chapter argues that Suhrawardr was successful in systematizing and
consolidating the particular form of institutionalized mysticism which
he championed precisely because it legitimized and maintained itself
by attending to a wider body of reproducible social acts and cultural
codes which extended far beyond the Sufi ribiits themselves.

Positing that the world in which SuhrawardI moved is one best read
in terms of its intersections, Chapter Five closes the circle opened
in Chapter One, asking how we might understand the 'official roles'
which SuhrawardI may have played in his capacity as a public figure
attached to the court of the caliph al-Na~ir li-DIn Allah. Examining
three instances where SuhrawardI's own program intersected with
that of his patron: his publication of a prescriptive. creed written for
a general audience, his composition of two manuals on the futuwwa
intended for dissemination in Anatolia, and, near the end of his life, the
composition of two polemics directed against the ftliisift, this chapter
argues that SuhrawardI pursued what amounted to a 'dual strategy' of
defending al-N~ir's conception of the caliphate while at the same time
systematically de-centering contesting claims to religious and spiritual
authority and repositioning it squarely in the hands of his own self
id~ntified tii 'jja.



CHAPTER ONE

SITUATING AL-SUHRAWARDI IN TIME,
SPACE, AND TEXT

Despite the magnitude of his presence in the annals of Sufi history, Abn
I:Iaf~ 'Umar al-SuhrawarclI was at one and the same time much more
and much less than the sum of his parts. He was neither an innovator
nor a consolidator, but something in between; his ideas were certainly
not radical,but neither were they conventional; the trajectory of his life
and career was not unusual, but neither was it ordinary. He appears a
man of contradictions, an individual who while a vigorous proponent of
worldly withdrawal, did not limit himself to the concerns and debates
of a relatively small, although admittedly quite powerful, group of reli
gious scholars or world-renouncing Sufis. In fact, he embraced the role
of being a public figure in a world where enunciating and maintaining
such authority was a delicate and dangerous art. Through all of this,
he engaged in an ambitious project which aimed to consolidate and
perpetuate certain replicable, institutionalized forms of mystical theory
and praxis, a system whose very structure would come to indelibly
mark tarfqa-based Sufism throughout the central and eastern lands of
Islamdom in the centuries following his death.

.At the same time, SuhrawardI's engagement with the particular
institutionalizing strand of the Sufi tradition which he championed
was itself not entirely new, being the outcome of a long process of
historical development, a process which converged i.n both his person
and in the complex and intersecting social, religious, and political
landscapes of Baghdad during the late 6th/12th and early 7th/13th
centuries. Indeed, to write a history of an individual like SuhrawarclI
is to simultaneously write a history of a broader subtext, to uncover a

. genealogy of historical agents, events, ideas, and practices which came
to converge in the specificities of his particular historical moment. In
short, it is difficult if not impossible to make meaningful interpretive
statements regarding Suhrawardr's career, teachings, contributions and
legacy without reference to the forces which inevitably shaped them, in
particular those political, institutional, and textual forces which figured
so prominently in shaping the world in which SuhrawarclI, his teachers,
disciples and associates moved.



To understand SuhrawardI is to also understand the spatial and tem
poral contexts in which he lived, and in large part the moment of this
particular actor was intimately tied with the moment of another, the
34th Abbasid caliph, al-Nal?ir li-DIn Allah (r. 575-622/1180-1225). For
SuhrawardI, al-N3.l?ir loomed large, for it was largely under his auspices
that he was placed in the rather precarious position of negotiating a
space where he was called upon to play simultaneously the roles of
Sufi shaykh, Shafi'I 'alim, public preacher, diplomat, and polemicist,
a combination of roles which, although certainly configured in the
frame of the moment, were themselves the outcome of certain trends
converging in the figure of SuhrawardI, roles which a Shafi'I Sufi mas
ter living and working within an urban nexus such as Baghdad could
not but help to have thrust upon him. At the same time, however, as
much as his person was important for al-Nal?ir, SuhrawardI was but a
small piece of a much larger program of reform and centralization,
a program which drew upon individuals and institutions who, in the
grand scheme of things, were much more important and influential
than this particular Sufi shaykh and his urban cloisters. In much the
same way, al-N3.l?ir himself was but a piece of a much larger complex
of historical processes which came to converge in his own historical
moment and who in that moment was an agent who was more often
than not overshadowed by others.

Although by all accounts an important figure in the political history
of Islamdomin the latter 6th/12th through the first quarter of the
7th/13th centuries, in the end the role which this particular caliph
played in the events leading up to the profound social, political, and
geographical changes which Islamdom was to undergo follo~ng the
Mongol invasions, the continued Turkification of Anatolia, and the
rise of the Ayyubid-Mamluk hegemony in the west, was comparably
much less important than those played by his contemporaries. By all
accounts, for the events which eventually led to the establishment of
the 'Age of Empires' in the 10th/16th century, it is neither to the last
Abbasid caliphs nor al-Nal?ir in particular where one needs to look, but
rather to his contemporaries, the Ayyubids to his west, the Khwarazm
Shahs and Mongols to his east, and the Seljuk sultanate of Rum to
his north. At the same time, however, the fortunes of each of these
dynasties, al-N3.l?ir included, were intimately tied to an historical process
beginning many centuries earlier. 1 Hodgson, The Venture of Islam, 2: 12.

As Hodgson pointed out almost forty years ago, the Earlier Middle
Period (945-1258 CE) "faced problems of totally reconstructing political
life in Islamdom ... seeing great political inventiveness, making use, in
state building, of a variety of elements of Muslim idealism."1 Begin
ning in the 3rd/9th century the patterns of governance characteristic
of the High Caliphal Period (692-945 CE) began to give way to new
forms of military and administrative practice which came into being
as centrifugal forces in the provinces progressively led to more and
more regional autonomy and, consequently, the need for alternative
configurations of administrative practice. The ascendancy of the Buyids
(320-447/932-1055) in southern Persia and Iraq and of the Samanids
(204-395/819-999) and later Ghaznavids (351-4311962-1040) in
the east set the tenor of this new configuration of power, drawing the
outlines of a type of regime which would reach its apogee under the
monumental success of the Great Seljuks (431-590/1040-'-1l94).

Under the early Abbasids, the Abode of Islam can more or less be
characterized as enjoying the benefits ofa strong, unified, central state.
Run by a wealthy, culturally self-assured elite-the Abbasid caliphs,
their court, and their regional governors---such stability contributed
to the development of a new, syncretic, cosmopolitan Islamic civiliza
tion which in many ways derived its vitality from administrative and
institutional patterns of governance centralized in the caliphal gov
ernment of Baghdad. With the dissolution of this pattern, however,
the Abbasid caliphs became what amounted to figureheads retaining
only symbolic, de jure authority, real de facto authority being vested in
provincial governors, who in cultivating regional courts, competed with
both the Abbasids and their own provincial rivals to secure a place as
ruling political and cultural elites.

Beginning with the Buyids, the regimes which engaged in such
competitions employed a number of institutions, policies, and practices
through which they consolidated and centralized power, and in building
upon the practices of the High Caliphal Period, as well as upon the
Persian and Turkic patterns of governance to which they were heirs,
instituted various religious, military, economic, and administrative insti
tutions and practices which would indelibly change the very character
of Islamdom itself Institutions such as the iqtii' and appanage systems,
alternative enunciations of power and authority, new forms of military
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organization, and the patronage of various religious institutions each
served as vehicles by which such regimes attempted to centralize and
consolidate power and authority. For individuals such as SuhrawardI,
it was primarily in the realm of the patronage of religious institutions,
and to a lesser extent in the ideological dimensions of the enunciation
of power and authority, where what might be called the political and
what might be called the spiritual or religious overlapped.

Living at the cusp of a transformational moment in the history Islam
dom at the end of the Earlier Middle Period, SuhrawardI and his patron
al-N~ir were heirs to certain institutions, practices, and configurations
of political power which had developed over the previous two centuries.
Such configurations were both ideological and administrative. In the
figure of the Buyidamir 'Agm;l al-Dawla (r. 367-372/978-983) we
witness, for instance, the enunciation of an alternative configuration of
power and authority which drew upon older Iranian ideals of kingship.
This configuration of power would later be challenged by al-Na~ir while
at the same time being replicated by his opponents, most notably the
Khwarazm Shah Jala! al-DIn MangiibirdI(r. 617-6281 122D---c1231).

Although a slow process, the dissipation of Abbasid absolutism found
a certain culmination in the movement of new peoples into the Near
Eastern heartlands, movements which resulted in sweeping socio-cultural
and political changes and the establishment (after 656/1258) of a
wholly new, non-Arab, ruling elite in the region. It was the movement
of one such group, the Seljuks, which most visibly shaped the pat
terns of political, ideological, and administrative practice which would
come to characterize the Islamic Near East in the time ofal-N~ir and
SuhrawardI.In defeating both the Buyids and the Ghaznavids, the
Seljuks were able to reunifY these provinces under centralized control
while at the same time justifYing their usurpation of authority in terms
of their publicly enW1ciated role as champions of Sunni Islam against
the Shiite Fatimids in Egypt (297-567/909-1171), an enunciation
which certainly secured them a place in historical memory as one of
the driving forces behind the so-called Sunni revival of the 5thl 11 th
6thl 12th centuries.

The role of the vizier par excellence Ni:{:am al-Mulk (d. 485/1092) in
the spread of the madrasa system and his vigorous patronage of Shafi'I
scholars is usually singled out as one of the most important components
of this program. The extent of the general picture which emerges
out of this phenomenon, its ultimate rationale, character and impact

The Nf4i,rian Prqject

It was on the eve of the Mongol invasions that the old Seljuk ideal
of the unity of Islamdom was given a fresh impetus by the 34th

2 The older scholarly reading of positing that the establishment of the madrasa was
due in part to a desire to train 'administrators' and 'bureaucrats' to selVe-the SeJjuk
state has been shown to be largely false. This critique was first voiced by Hodgson in
The Venture- if' Islizm (2:47-48) and subsequently developed by Makdisi, among elsewhere,
in his oft cited The Riseif' Colleges: IlIStitutions if' Learning in Islizm and the H1est (Edinburgh:
Edinburgh University Press, 1981), and has been taken up again by Jonathan Berkey
in The Transmission if' Knowledge in Medieval Cairo: A Social Hiswry if' Islizmu Education
(Princeton: Princeton University Press, 1992), by Michael Chamberlain in his Knowledge
and Social PractUe in Medieval Damascus, /190-1350 (Cambridge: Cambridge University
Press, 1994), and, with a shift in emphasis, by Daphna Ephrat in her A Learned Society
in a Period if' Transition: The Sunni "Ulama" if' Elevmth Century Baghdnd (Albany, NY: State
University of. New York Press, 2000).

3 Nicely accounted for by Hamid Dabashi in Truth and Narrative: Th£ Untimely Thoughts
if' ~yn al-Qy.4iit al-Hamadhiini(Surrey, UK: Curzon Press, 1999), 1l(}--154; and Omid
Safi in The PolitU:s if' Knowledge iTz Premodern Islizm: Negotiating Ideology and Religious Inquiry
(Chapel Hill: The Unversity of North Carolina Press, 2006). -
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has certainly been questioned/ but the fact that N~am al-Mulk was
vigorous in his promotion of Shafi'I learning cannot be denied. Part
of his reasoning behind supporting such activities was undoubtedly
to help bring a measure of stability to the intense sectarian conflicts
which existed among the various Sunni legal schools (and by extension
whatever social tensions they may have masked), by all accounts also
one of the driving forces behind al-Na~it's policies. At the same time,
however, it was clear that the N~am al-Mulk also hoped to capitalize
upon the authority wielded by the ulama, tying them to the govern
ment by programmatically cultivating their support. The same can be
said for the caliph al-N~ir.

In addition to patronizing such centers of Sunni learning, N~am al
Mulk also actively engaged in encouraging the spread of Sufi cloisters
(khiinaqiihs). Narratives preserved in the Sufi literature of the period
present a host of anecdotes in which we find N~am al-Mulk patronizing
Sufis and founding khiinaqiihs, a practice which not only allowed the
Seljuk state to keep both the Sufis and the jurists in check, but also to
capitalize upon the legitimizing power wielded by both.3 Such policies
would be replicated by later powerful political and military figures such
as Nur al-DIn Zang'f (d. 607/1211) in Syria and, much to the benefit
of SuhrawardI himself, by al-N~ir in Baghdad.

. :;" ..
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Abbasid caliph, al-Na~ir li-Dln Allah (n 575-622/1180--1225). The
son of the rather lackluster caliphal-MustaQI' bi-Arm Allah (r. 566
575/1170-1180), from the start al-N~ir li-IFlll Allah proved himself
to be a shrewd politician. Quickly doing away with much of the old
guard who had enjoyed a virtual stranglehold over his father's office;
he initiated a far-reaching and sophisticated military and ideological
program aimed at rehabilitating and reestablishing the caliphate to its
former prestige through centralizing all types of power and authority
in his own person. Through a senesof strategic alliances with various
political powers, the cultivation of certain· circles of ll1amaand Sufis,
the patronage of religious institutions and specific types of religious
learning, the reorganization of the fttuwwa, forging mutually benefi
cialrelationshipswith the Shia, and a systematic program of religious
propaganda, al-N~jr succeeded in redefining and,.in some. measure;
reestablishing the,caliphate as a real and effective power and the person
of the caliph as its pivot.

Upon the assumption of his rule, the provinces .to both the east (;lnd
west of the caliphal heardands of centr41Iraq,~ereunder the control
of powerful and competing dynasties. In.the east, Transoxianawith its
great cities of Samarqand and.Bukharawere.held by the Qarakhartids
(to 609/1212) who at that time were under the shadow of thenon
Muslim Qara Khitay to their north (Turkistan) and the Khwarazm
Shahs (to 628/1231) to the north and west. To the south, the region
from Mghanistan down to Sijistan was under the control of the suc
cessors to the GhaZnavids,the Ghiirids (to 6l2i1215) who, like the
Qarakhanids in Trimsoxiana, would sOOn succumb to the powerful
Khwarazm Shahs who at the time controlled the entire region south
of the Aral Sea and most of Khurasan. As for the souther{1 Iranian
provinces, Kirman. was under the control of a branch of the Seljuks
who, in 584-/1188, would succumb to occupation by the Ghuzz (Oghuz)
Turks, while to their west Fars remained under the control of Seljuk
atabegs, the Salghfirids, until 681/1282. Closer toh-ome, the Jibal
(Persian Iraq) was under the control of the q.reat Seljuks and their
last sultan, ToghnllII (r. 571-590/1176-1194:) while the province of
Khiizistan remaIned' disputed. North of the Jibal, the area southwest
of the Caspian Sea (Jilan and Azerbaijan) was under the control of
the iIdigiizids, another Seljuk atabeg dynasty whose fortunes dwindled
considerably under'the rule of Toghnl IIlwhile much· of west-central
Anatolia was firmly in control of the Sdjuks of RUm who, from Konya,
would remain mbre or less independent until falling under n Khanid

4 KT, 9:443; Ibn W:l.$i1, Mr-ifarrijaf-kuriib fi akhbiir Bam A.J.)'iib, eel. ]ama! aJ-DIn aJ-
Shayyal (Cairo: aJ-Idarat al-'Amtnatli-Thiqafa, 19~4--1961), 2:92. ' ..

5 KT, 10:44; SN, 22:215; and, 11sl, 47:18 (/:Iawiidith, anilo 583).. .
6 aJ-l:Iusayili, A!rhJJiir al-dawlilt al-sa/ji1qi.J.)'a, ed. Mu1}ammad IqbaJ (Lahore: University

of Punjab Press, 1933), 193; TIsl, 47:93-94 {/:Iawiidith, anno 590); and, ]uvar;u, T!u:
History qf Nu Worfd-Conqueror,trans. JA.Boyle (Manchester: Manchester Uruverslty
Press, 1958), 1:303.

suzerainty in the middle of the 7thl 13th century. To the northwest of
Iraq, the important province of theJazrra was under the control of the
Zangids, who however, would soon succumb to the expansionist policies
of the Ayyubids who under the celebrated Saladin (d. 5891 1193) were
at the time firmly in control of Egypt arid quickly gaining ground in
Syria and Palestine. Upon taking the throne,-al-N~irsent missions led
by figures such as,Baghdad's shaykh al-shuyiikh $adr al-Dln aI-N!sabiirf
and the rector of the Baghdad Ni:?amiyya Ra<;II al-Dln· al~Talqani to
each of these dynasties asking for their pledge of fidelity (bafa) to the
new caliph.1 .

It was 'against this backdrop from which al-Na~ir began to pursue
an ambitious program of reasserting the primacy of the caliphate.
Employing a dual strategy which· oscillated between calculated military
advances and a systematic program of politico-religious propaganda,
he brought a measure of centralization and renewed power to the
caliphate which had been lacking since the time of the Buyids.His
first order of business was to strengthen the territorial integrity of the
caliphate, reasserting control over key provinces lost first to the Buyids
and then to the Seljuks. This was accomplished primarily.through a
series of alliances. The first object of reclamation were those prov
inces still under control of the SeIjuks. In 5831 1187, al-N~if r.ejected
a request made by sultan Toghnl ill :to restore the old Seljuk Palace
(Daral-Saltana)inBaghdad and instead ordered its demolition,5 shordy
thereafter forming a short-lived alliance With the iIdigiizid atabeg Q}zIl
Arslan arid, upon his death, with the Khwarazm Shah 'Ala' aI-DIn
Tekish (r. 567-:-596/ 1172~1200) against Toghnl Ill. Although the first
attempt at ditectrnilitary engagement was a spectacular failure and
QlZIl ArsIan prqved to be of little help, al..Na$ir'salliance with Tekish
eventually paid off; for in 590/1194 Toghnl ill was put to the sword;
al-N~ir victoriously displaying his head in Baghdad.6 As to be expected;
however, after this victory Tekish began to assert his own claims to
power over the old Seljuk domains, demanding control of the Jibal in
the same manner in which the Seljuks had ruled it before him. Having
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7 ]uvaynr, World-Conqueror, 1:303-304; and, Nrr., 75-78.
8 On which, see Herbert Mason, Two StaUsmcn rif Media.evallslam: Vi;:;ir lbn Hubqyra

(499-560 AH/ll05-1165 AD) and caliph an-Nd[ir If Din Alldh (553-622 AH/1158-1225
AD) (The Hague: M~uton.' 1972),89--90; Na.!., 86-87; H.A.R. Gibb, TM lift rif Saladin
(Oxford: Oxford Uruverslty Press, 1973), 16, 62; and, Andrew Ehrenkreutz, Saladin
(A1bany, NY: State University of New York Press, 1972),209--210, 215-216.

9 SN, 22:208-213; and, N[r., 87-88; idem, ';'\)-N~ir," EF, 7:998.
10 SN, 22: 139--143.

no desire to grant Tekish free rein over the province, a military con
frontation ensued, but in the end al-Na~ir was left only with a portion
of Khuzistan under his controI.7

The end of Seljuk rule brought with it another challenge, namely the
rising power of the Ayyubids who at the time were complaining that
the caliph, and other Muslim rulers, were not doing enough to sup
port the jihad against the Crusaders.8 For his part, al-Na~ir capitalized
upon Saladin's preoccupation with the jihad, extending his suzerainty
northward exacdy at the time when Saladin was most embroiled in
Palestine, during the siege of Acre (585/1189) taking his hometown
of Tikrit, the city of Irbil, and other strategic locations along the
Euphrates which had only recendy come under Ayyubid control, thus
curtailing Saladin's project of expansion in the JazIra.9 After Saladin's
death, al-N~ir's relationship with his successors obtained something of
a more cordial tone. Saladin's successor in Damascus, his son al-Malik
al-Af<;lal (r. 582-592/1186-1196), forged good relations with Baghdad,
and under him complaints against al-Na~ir's apparent lack of interest
in the jihad became much softer and premature requests for diplomas
of investiture or excessive demands for military assistance more or less
stopped altogether.

Following the death of the Khwarazm Shah Tekish in 596/1200 al-,
Na~ir was confronted with another dangerous threat to his expansionist
program. Upon assuming the throne, the son of Tekish,· (Ala' aI-DIn
Mul:).ammad b. Tekish (r. 596-617/1200-1220), demanded that his
name be mentioned in the khutba in Baghdad, a request which al-Nasir
was not about to grant. JO What followed was a long series of mutual
provocations between the caliph and the Khwarazm Shah, the Ghurids
fighting on behalf of al~Na~ir and the non-Muslim Qara Khitay sid
ing with 'Ala' ai-DIn Mul:).ammad, the whole culminating With the
Khwarazm Shah declaring al-Nasir deposed, nominating as anti-caliph
asqyyid from Tirmidh, and finally, in 614/1217-1218 threatening to

li KT, 10:300; MZ, 8.2:582--583; and, ]uvaynr, World-Conqueror, 2:363-365.
12 KT, 10:300; MZ, 2:583; and,]uvaynI, World-Conqueror, 2:366-367. On Suhrawarrn's

mission and the events which followed, see Chapter Two.
13 Although accusations of al-N~ir contributing to the Mongol invasions are rife

within pre-modern Muslim historiography (e.g., EN, 13: 107-1 08), there has been much
debate over the exact nature of his relationship-if any-with them. On this, see:
W Barthold, Four Stwli.es 0/1 Central Asia, trans. V. Nfinorsky (Leyden: EJ. Brill, 1956),
1:37; Mason, Two StaUsmcn, 11 1-1l2; N[r., 83-85; idem, ';'\)-Na~ir," EF, 7:998; and,
Hodgson, TIui Venture rif Islam, 2:285.

23SITUATING AL-SUHRAWARDI IN TIME, SPACE, AND TEXT

march on Baghdad itsel£ 11 It was to dissuade the Khwarazm Shah from
invading the city that al-Na~ir sent SuhrawardI as an emissary to his
camp, a mission which although ultimately unsuccessful, was followed
by the withdrawal of his forces due to inclement weather. 12

Although the details are sketchy, it seems that at some point al-Nasir
may have entered into negotiations with the Mongols in an effort to
forge some sort of alliance with them against the Khwarazm Shah,Jalal
al-DIn MangiibirdI, who upon the death of 'Ala' al-DIn Mul:).ammad in
617/1220 had vigorously continued his father's daimagainst al_N~ir.13
If there was ever any alliance between al-N~ir and the Mongols, how
ever, it came to naught for in 621/1224 al-Nasir made an urgent appeal
to the Ayyubid prince al-Malik al-Ashraf for assistance in fending off
the Khwarazm Shah, ostensibly sending SuhrawardI on a secondmis
sion to the Ayyubid court in order to secure a military commitment.
This mission, however, yielded litde in the way of results, and N~ir

died shortly thereafter, his office falling first to his son Mul].ammad b.
al-N~ir (r. 622/ 1125) and then to al-Musta~ir (r.623-640/ 1226-1242)
who continued some of al-N~ir'spolicies although not to much effect.
Aged and suffering from debilitating illness, SuhrawardI ·seems to have
played litde to no role under al-Mustan~ir,dying in Baghdad some ten
years after al-N~ir in 632/1234.

The second dimension of al-Na~ir'sprogram was ideological. Capi
talizing upon sources of authority and legitimacy which appealed to a
broad spectrum of Islamicate urban populations,al-Na~irenvisioned
both a revitalized caliphate returned to its former glory, the whole of
the Abode of Islam turning towards it as the sole spiritual center and
axis of political power and legitimacy. In pursuing this program, al
Na~ir systematically tapped into both real and symbolic repositories
of authority, fusing daring notions of spiritual authority and the ideals
of the chivalric jUtuwwa into a newly configured caliphal office which
looked beyond the standard legal formulations of khiliijO./imiima and
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14 KT, 9:443; fun W~il,Mq/imij, 2:92; .N:sr., 72, 120; idem, '1\l~N~ir," EF, 7:1000.
art Sadr al~Drn al-NIsilbUn, see Chapter Two.

15 Mason, Two Statesmen, 99-101,104-106;.!V.sr., 119-121, 137-162; idem, ';.\.l..N~ir,"
EP, 7:1000; and, Hodgson, The Venture if Islam, 2:281, 283-284.

the discourse of the siyasat shar'iyya theorists; At the same time, al-N~ir
entered, certainly with more vigor than his immediate predecessors,
into the world of the ulama, presenting himself as a mujtahid recog
nized by all four Sunni madhhabs, a trustworthy transmitter of /Ja.t1tth,
and a vicarious participant in the largely J:lanbalr-led polemic against
dialectical theology (~lm al-kalam) and Peripatetic philosophy (ftlsqfO-).
It was scholars and Sufis such as Suhrawarw and his associates whom
al-Na~ir drew in as the main participants in such endeavors, systemati
cally.co-optingthe religious, social, and spiritual authority which they
held and then deploying it,in quite public and far-reaching ways, as a
vehicle through which his claims to primarypolitico-religious authority
were enunciated.

At the.beginning of his.rule, al-N~ir initiated a program of religio
political propaganda called 'al-da'wa al-hiidiya' ('the guiding call'), send
ing outclesignated and specially empowered propagandists (dii'fs) such
as theshaykh al-shuyiikh Sadr al-Dln al-NlsabiirI to Persia, Khurasan,
Azerbaijan, Syria, and Egypt in order to spread it. 14 Quite different
from the da'wa of either his father or that of Nur al-DIn b. ZangI or
Saladin, al·N~ir's propaganda took into account the new political and
religious realities of his day. Since the Fatimid threat had already been
dealt with by Saladin and, in contradistinction toSeljuk-era ,propa
ganda, the Batiniyya were no longer considered>much of a challenge
to the integrity of Sunni Islam, al·Na~ir'sda'wa widened the aperture
through which prospective converts to the cause were addressed,call
ingabove all for a rapprochement between the various sectarian corn..
munities and dogmatic trends which .contributed, asal..N3.$ir·saw it,
to the disunity of Islamdom. In addition to merely calling for such a
reconciliation, al-N~ir actively pursued such a detente by cult,ivating the
Shia, defending the conversion of his. political ally· the Grand'¥aster
of the Assassins of Alamut,Rukn aI-DIn J:lasan Ill, to Sunni Islam as
genuine as well as keeping in dose contact with the 'Alidnuqabfj' of
Baghdad and surrounding himself with ImamI viziers and other high
officials and counselors. 15

Taking this da 'wa as the guiding ideology of his broader program,
one of the first and perhaps most consequential components of

16 H. Laoust, "lbn al..QjawzI," EP, 3:751.
17 KT, 10:124-125.
18 Mentioned both by IbnTiqtaqa in al-Fakhn{Beimt: Dar $ildir, 1380 [l970]}, 322,

and by al-DhahabI in SN, 22:193, 197-198 (where both Suhrawardrand his student Ibn
al-Najjilr are mentioned among those who transmitted the book outside of Baghdad).
On this, see N$r., 207-232.
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this project was al-Na$ir's wide-ranging attempts to bring the socio
religious influence of the ulama under his direct control. He did this
in a number of ways. First, he systematically tried to both curtail and
capitalize upon the power of the J:lanbalites, cultivating the support
of powerful I:IanbalI scholars and officials, both withinand outside of
his administration, while at the same time reversing his father's policy
of more or less blind-support for the most vocal J:lanbalr scholars
such as the celebrated Ibnal-JawzI (d. 59711200), whom he exiled to
Wasit in 5901l194.16 Second, in an attempt to bring some measure of
personal COI1trol over those institutions and public spaces populated by
the ulama and Sufis, al..Na~ir actively patronized madrasas, Sufi riMfs,
and associated institutions. In 589/1193, for instance, he enlarged the
Ni?amiyya Madrasa, calling the new portion al-N~iriyya,n while at the
same time initiating a program which would lead to the foundation of
at least six new Sufi ribii/S whose directors he would personally appoint.
Again, SuhrawardI and his associates played an important part in this
process, gaining important positions within the increasingly formalized
networks of these institutions through the direct involvement of al-N~it
himself. Third, in order to further buttress his·own· claim to religious
authority,al-N~iractivelycultivatedthe image of an 'alim. On his own
authority, he declared himself a ml{jtahid, transmitting!J;aJitlz trom Abmad
b. J:lanbal's Musnad as well as compiling a collection of seventy l}adith,
the RiilJal-atifi"n, which he personally transmitted to representatives of
each·of the ·four Sunni madhhabs as well··as systematically sponsoring
its dissemination throughout the Muslim heartlands. 18 Alongside such
moves, inhis desire to effect a certain rapprochement between mutually
hostile dogmatic trends prevalent among urban ulama, he also supported
what amounted to an inquisition against thefaliisija, actively supporting
the destruction of philosophical literature as well as the composition
of polemics against its practitioners.

Alongside thisprogram,al-Na~irputsued a sweeping project which
aimed at the unification and reorganization of the urban fiduwwa dubs
under the aegis ofthe caliph himsel£ Forging contacts with thejUtuwwa
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shortly after his accession, al-Na~ir was initiated into a branch of the
order in 578/1182--1183, thereafter slowly promulgating a series of
moral and legal injunctions which concentrated absolute authority for
its rites and regulations in his own person. Although he had person
ally initiated individuals into the jUtuwwa earlier, in the same year in
which al-Na~ir installed SuhrawardI in his new Sufi ribii{ (599/1203),
the Ribat al-Marzubaniyya, he began to sponsor more vigorously the
initiation of princes and governors into the order, thus tying them, in
his position as their superior in the hierarchy of thejUtuwwa, ever more
closely to the axis of spiritual power in Baghdad. 19 The caliph's relation
ship with the jUtuwwa was a life-long one, and some twenty-five years
after having become an initiate himself, in 60411207 al-Na~ir issued
a decree in which he proclaimed himself, in no uncertain terms, the
qibla of thejUtuwwa and the apex of its hierarchy, outlining a series of
dogmatic principles and norms with which non-compliance was pun
ishable by death. 20 An important part of this reform was genealogical,
for in addition to concentrating absolute authority for the futuwwa in
his own person on the basis of prophetic ~adlth, al-Na~ir promulgated
a new initiatic chain for the jUtuwwa which brought it, from Adam
down through the Prophet Mul)ammad and 'All b. AbI Talib, down
to his own person. 21 As with his systematic forays into the world of the
ulama, al-Na~ir's involvement with the jUtuwwa was personal, and as
with the former both he and those involved in his program enunciated
their affiliations publicly, concretizing their claims to such repositories
of authority in real terms.

As Hodgson perceptively pointed out many years ago, much of the
genius of al-Na~ir's program lay in the manner in which he skillfully
demonstrated his own 'membership' in those spheres of authority which
served as vehicles for consolidating the power of the caliphate, being a
full member of the class of amirs by way of his military control over
the Mesopotamian plains and his effective web of political alliances, a
full member of upper-class and courtly circles through his participation
in a revitalized courtly ftl,{uwwa, and a full and 'certified' member of
the ulama through his activities in jurisprudence and the transmission

i9 MZ, 8.2: 513; Ibn Tiq(aqa, FaJJui, 322; SN, 22: 194, 204; .IV~.r., 107; and, idem,
''AI-Na~ir,'' EF, 7:998.

20 JM, 221-222 (decree cited on 223-225).
" JVjr., 10[-[02; and, idem, ''AI-Na.5ir,'' EF, 7:999.

of ~adlth.22 Although remaining something of a personal effort and
certainly being cut short by the Mongol invasions, al-Na~ir's ambitious
program was, for the time, a particularly appropriate response to the
political and religious disunity which he set out to ameliorate. In paying
close attention to the exigencies of the decentralized political organiza
tion of the time and the complex networks of personal patronage and
social contract by which they were sustained, as well as making full
use of the multiple-----yet as we will see ultimately overlapping---Ioca
tions of socio-religious authority entrenched within Islamicate urban
landscapes, al-Na~ir's project certainly provided an ingenious solution
to the actualities of his historical moment.

The Institutional Setting

Given the tenor of al-Na~ir's policies as well as those pursued by vari
ous rulers throughout the central Islamic lands during the period, it is
hardly surprising that we find in SuhrawardI an individual who himself
championed a clear program of centralization and institutionaliza
tion. Much like al-Na~ir's attempts to relocate absolute temporal and
spiritual authority in his own person through co-opting or capitalizing
upon institutions and locations of authority available to him, so too
did SuhrawardI engage in a project which attempted to secure, cen
tralize, and maintain authority through the medium of institutions.
Throughout his writings, SuhrawardI characterizes the society in
which he lived as being comprised of definable 'Personengruppen' (fawii'if,
sing_ (ii'ifiz), individual group commonalities tied together by common
concerns, shared ideas, or similar existential locations. In defining
his own tii'ifiz-which he identifies variously as the 'world-renouncing
religious scholars' (al- 'ulamii' al-ziihidlnfi 'l-dunyii) or simply as the Sufis
(al-5iifiyyalal-qawm)-SuhrawardI clearly delineates a number of core
characteristics which mark them out from others, the most visible being
comprised of a shared body of disciplinary practices which, in the
urban milieu of late 6thl12th-early 7thl 13th-century Baghdad, were
most often constructed institutionally.

Such institutions did not necessarily need to be physical, although
they could be, nor did they have to be permanent, although in their

22 Hodgson, The Venture of Islam, 2:284.
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self-perpetuation they often were. On the one hand, we have incorpo
real, social institutions such as the master-disciple relationship (~u&ba),

a pattern of behavior which informed activities spanning a broad
spectrum of personal avocations and professional occupations: from
the transmission of religious knowledge and learning in the form of
texts (lJ,adith, fiqh, qirii'iit, etc.), to religious practices such as preaching
(wa '?/tadhkir) and specialized juridical skills such as disputation (jadal/
munii?:,ara), and from the transmission of crafts or trades (~nii'iit) to the
spiritual training (tarbiya) which a Sufi master (shaykh/pir) gave to his
disciples (muridun). Such institutions were both transitory and permanent:
transitory and ephemeral in that they came into being whenever two
people met to engage in ~&ba and then dissolved when the relation
ship ended, and permanent and enduring in that they embodied a set
of generally accepted practices which could be replicated at anyone
time or place when two individuals purposefully came together to attain
a predetermined goal. Such 'institutions of process' were important
enough to the collective identity of SuhrawardI's tii'ifa to be codified in
texts, in particular as prescriptions on the proper behaviors (adab) which
one was excepted to observe while engaging in such disciplines.

On the other hand, there were physical institutions, tangible and
often intentionally designed and designated 'institutions of place' such
as the madrasa or its specialized derivatives such as the diir al-&adith
and diir al-qur'iin, the public pulpit where both regularly scheduled
and impromptu preaching sessions (majlis al-wa'?:,) were held, and the
Sufi cloister (ribiit/ khiinaqiih) , among others. More often then not, such
institutions were intentionally constructed-or in the case of the majlis
al-wa'?:, regularly scheduled-designed to exist in perpetuity through the
apparatus of pious endowment (waqf). For SuhrawardI, his teachers,
students, and disciples, two of these physical institutions in particular,
the Sufi cloister (ribiit/ khiinaqiih) and the madrasa, served as the physical
spaces within which the 'institutions of process' defining their collective
identity as a tii,'ifa were pursued. SuhrawardI's program systematically
drew upon the possibilities which such institutions offered, being deeply
informed by the social practices which sustained them. A key feature of
the institutionalized ribiit-based Sufi system which SuhrawardI describes
in his writings lays in the interplay between the social practices (or
'institutions of process') associated with 'institutionalized learning'
among ulama scholars and those associated with life in the Sufi ribiit, .
each space overlapping and merging in a broader complex of authori
tating practices surrounding the transmission of religious learning or

mystical knowledge. For SuhrawardI and his disciples, in fact, the very
structures which shaped the production, transmission, and replication
of religious knowledge in the madrasas was replicated in the complex
of practices informing the Sufi ribii{ and institutionalized, tariqa-based
Sufism more generally. As important as they were, however, both have
yet to be well accounted for.

As to the former, its genesis as an institution is not well understood,
and as quite rightly pointed out by Fritz Meier it is impossible to
identify exactly when the ribiit or khiinaqiih first appeared or to delin
eate its precise history as an institutional form associated strictly with
Sufism.23 When speaking of such institutions, the usual starting place
is the 2nd/8th-century Sufi duwayra (the diminutive of diir, 'house') or
ribiit on the island of 'Abbadan said to be founded by 'Abd al-Wabid b.
Zayd (d. c. 1331750), which became a chief training ground for Iraqi
ascetics and which was manned mostly by ghiizis who along with their
military service engaged in acts of worship and supererogatory piety.24
As discussed in Chapter Four, these earlier military connotations of
the ribii{ were not lost on the Sufis of later generations, SuhrawardI in
fact positing that the urban Sufi ribiit is first and foremost a space for
the greater jihad against the nqfs just as it used to be a space for the
lesser jihad against the infidels. Institutionally, such ribiit-linked activity
played an important role in the development of tariqa-based Sufism in
the Maghrib, serving as one of the primary instruments in the spread
Sufi modes of religiosity in the region.25

In the central and eastern lands of Islamdom, overt and sustained
connections between Sufism and such spaces begin to proliferate in the
historiography and prosopography only in the 5th/ 11 th century when
(especially in works dealing with or composed within the Seljuk domains)

23 Abii Sa 'id b. Abi'l-!jayr (357-440/967-1049): WirkLichkeit und Legende (Leiden-Tehran
Liege: EJ. Brill, 1976),302-303. More recently,]acqueline Chabbi has emphasized the
same, saying that: "It is not known at exactly what point in history the term ribii! and
parallel terms, in particular kJuml;iih in the East, ziiw!ya in the West, were first effectively
and regularly applied to groups of mystics devoting themselves to practice of piety,
'ibiida, in a builtling to which they had rights of ownership." ("Ribat," EF, 8:495)

24 Knysh, /slami~ A1ysticism, 17. As demonstrated by Michael Banner, the ribiits of
the Arabo-Byzantine frontier were well known as locations of asceticism during this
period, serving as places where the likes of the future paragons of pious asceticism
Ibrahrm b. Adham (d. 160/777) and Ibn al-Mubarak (d. 181/797) made their names
(Aristocratic Violence and Hofy War [New Haven, CT: American Oriental Society, 1996],
esp. 107ff:).

25 On this, see: Cornell, Realm rif the Saint, 39--62.
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the connection between Sufi masters, disciples, and the klzanaqiihs which
they populated begins to appear as a stock image. Despite this, its gen
esis as an institution and, more importantly, the kinds of associations it
might have held for those who first mention it are unclear. A word of
disputed etymology,26 the institution of the khiinaqiih is first recorded in
the 4thl 10th century in the lfudiid al- 'iilam whose anonymous author
(writing in 372/982) mentions that in Samarqand there stands the
"monastery of the Manicheans (khiinagiih-imanaviyiin) who are called
nighiishiik ('auditores')"27 and by al-Muqaddasr (d. c. 380/990)in his
A!Jsan al-taqiisim, where he states that these institutions were associated
solely with the Karramiyya.28 Present in Khurasan, Jurjan,· Tabaristan,
and inJerusalem (where Ibn Karram's [d. 255/869] tomb was located),
the ascetic and theological movement of the Karramiyya represent,
along with the Malamatiyya, two distinctive strains of Persian religiosity
which although subsumed by the ~fiyya, left important marks on the
theoretical and practical vocabulary of nascent tanqa-based Sufism.

According to the standard reading, the khiinaqiih system, and to a
lesser extent the 'missionary' and polemical tradition; of the Karramiyya
was quickly taken over by the Khurasani ~fiyya and became -an inte
gral part of the broader Sufi landscape of Khurasan and Iraq.29 One
such example of this is the career of the enigmatic shaykh·Abu Isl:taq
KazaTfini (d. 426/1033) whose khiinaqiih in. his native Kazariin (a town
located near Shiraz) provided food and lodging for itinerant travelers
as well as distributing charity to the poor; his order; which came to be
known as. the Isb.aqiyya or Murshidiyya (after KazariinI's appellation
'shaykh-i murshid'), spread throughout Fars and in the 8th/14thcentury,
into Anatolia where·Kazaruni khiinaqiihsbecame landmarks. As has been
noted, the KazaIiiniyya and their khiinaqiihs did notseem,hqwever, to

26 A-ccording to Chabbi .the word is a compound of the ·Persian khan(eh)-, in its
usual sense as 'house'; oarid thdocative suffix -giih, although· medieval writers put forth
other etymologies, deriving it from klt"an ('feast table') or from the verb klt"iindan, in
its usual meaning as 'to readlrecite'. ("Khanlph," EF,. 4-:.1025). In Persian, it is vocal·
ized either /dliinagiih or ldUingah (Mul:tsin KiyanI, Ta 'n!di·i khanaqiih dar Iran [Tehran:
Kitabkhana-yi Tahful, 1369 sh. (1991)], 55). The t\rabizedformsare 'khiinqiih' and
'khaniqa' (pi. klwwiiniq). .

27 As quoted in Chabbi (op. cit.); see ljudiid al. 'Alam: "The Regions qf the World", trans.
V. Minorsky (London: Luzac, 1970), 113.

28al-MuqaddasI, The Best Divisiolls JOi Knuwledgeq[ ti/£ Regions, trans. Basil Collins
(Reading, UK: Garnet Publishing Ltd., 1994), e;g., 285.

29 C.E. Bosworth, "The Rise of the Karramiyya in Khurasan," Muslim J110rld
(1960): 8.
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represent anything approaching an organized Sufi tanqa as such, forming
rather a network of disciples whose main purpose was charity.30

Despite the mention of sllchspaces in the literature, the sources shed
little light on how they were actually used by those who populated them.
Similar to the case of the madrasa, in fact, it is not until a bit later that
we are presented with consistent information on this point As Nicholson
noted some eighty years ago; it is with the celebrated Suii of Mayhana
Abu Sa'Id b. AbI 'l-Khayr(d. 440/1049) that we are confronted with
the first 'rule'of the Sufi khiinaqiih, a development in which he saw "a
model in the outline of the fraternities that were established during the
12th century; and in the ten rules ... the first Mohammedan example
of a regula ad monachos."31 As quoted in the Asriir al-tawlfidfi maqamat
al-Shaykh AM Sa'id of Mu!).ammad b.Munawwar, this ten-point rule
(which came to be called the rusiim-iBil Sa'Uif) lays out a number of
general principles which the denizens of the khiinaqiih are enjoined to
folloW; but by no means is it comprehensive.32

According to the 6thll2th-century historian 'Abd al-Ghafirb. Isma'Il
al~FarisI (d. 5291 1134) it was Abu Sa'Id who was "the fust to sit within
a khiinaqiih and to introduce the observance of the rules of conduct
(adab) and the path (tariqa) as well as the fulfillment of entering in a
commitment to the way, up until today as is the usual custom",33 and
as such serves as an important representative of this trend. Although
Meier objects to this statement as such, saying that Abu Sa'Id was not
the founder of the khiinaqiih as an institution· (for there were others
before his) he does posit that Abu Sa'Id was the first to lay the ground

30 Mei~r, AM Sa'fd, 306-307; Hamid Algar, ''KazarUnI,'' EF, 4:851; and, Juiian
Baldick, Mystical Islam: An Ifllroductixm to Sujism (London: Tauris, 1989), 59--60.

31 RA Nicholson, Siudiesin Islamu Mysticism (Cambridge; Cambridge University
Press, 1921), 76. .... .

32 Because 'of the richness of primary documentation; we are more informed about
the details of the career and teachings of AbflSa'Id b;AbI 'I~Khayr than virtually any
other sufi of his time. Along with the ljiiliit u sukhaniin-i Shay!di AM Sa 'fd AbU 'UOw.yr
MqyJUmfcomplied by Abil Sa'rd's great-great-grandSonJainaI al~DIn Abil Rawl:t Lutfulfah
b. Ab! Ba'Id (d. 541/1 147), the Asriir al-ta:w/jiJi of Lutfullah's cousin, Muliariurtad b.
Nur ai-prn .MWlawwar b. AbI Sa'd As'a<l, constitutes one of the major source fOr Abil
Sa'1d's biography and teachings. John O'Kane has published a translation of this impor
tant text as The Secrets qf God's Mystical Oneness (Costa Mesa, CA & New York: Mazda
Publishers in association with Bibliotheca Persica, 1992). These ten rules, dictated to
his secretary Abil Bakr Ai)mad b: 'All al-Ustuwli'I (d. c. 47711085), are said to have
been given along with a set of ten other 'oral' rules specifically directed at the shaykh
and a set of ten more for the novice (Meier, AM Sa 'fd, 310-311).

33 K al-siyiiq li-ta'riJrJz Nqyshiibiir, as quoted by Meier, AMi Sa'fd, 309.



34 '~bu Sa'id AbI'I-Khayr and the School of Khurasan," in The HeriUIge '!f Sufism,
vo!. I, cd. Leonard Lewisohn (Oxford: Oneworld, 1999),83-135; c( 'Abd a1-l:Iusayn
Zarrinkub, Justujtl dar ~awwu.fi Iriin (Tehran: AmIr KabTr, 1357 sh. [1978]), 192
205.

rules for the regulation of the residents of a specifically Sufi khiinaqiih.
This was certainly an important development, and as Terry Graham
has pointed out represents the merging of a number of trends in the
Khurasanr socio-religious landscape, especially the coalescence of
intentional Sufi communities infused with the ethos of the javiin:marm
(jUtuwwa) tradition.34 In the figure of Abo Sa'rd b. Abr 'l-Khayr, the
role of the spiritual director within the context of an intentional Sufi
community during this period is higWighted, and he is presented (per
haps anachronistically) as an authoritative master who gives guidance
to groups of disciples, directing and guiding them along a path whose
raisond'etr€ and ultimate aim seem well defined. From this point for
ward, references to such khiinaqiihs and the teachers and students who
inhabited them steadily proliferate in the sources and as a recogniz
able image comes to witness a certain measure of both rhetorical and
documentable stabilization.

As noted earlier, it was under the Great Seljuks (429-590/1038-1194)
in particular where we witness the most visible consolidation of the
tradition of patronage which seems to be tied to the stabilization of this
image, a mutually beneficial relationship in which Sufis, scholars, and
holy men populating both the madrasas and Sufi khiinaqiihs come to be
closely tied with the various imperial projects of their patrons; provid
ing them with the religious and spiritual legitimacy which they sought
and in return receiving physical, and in certain cases ideological, capital
which allowed for the expansion of the modes of religiosity which they
championed. If Khurasan was the crucible in which the lines of this
process were forged, it is in Baghdad where they come to be subjected
to a certain measure of refinement. The vigor of Baghdad's religious
and cultural life certainly had an effect on this process, and although
not sui generis by any measure of the imagination, it was there where
the transformation of Sufi communities from more or less sporadic
and loosely organized groups of disciples and masters into increasingly
corporate and hierarchical entities took place. In the key eponymic
figure and near contemporary of Suhrawardr, 'Abd al-Qadir al-JrlanI,
for instance; we find a charismatic I;Ianbalr preacher (wii'i~) and teacher
of law (mudarris) who also served as director of a Sufi riMt, a tradition
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which his immediate descendents would carry on in Baghdad after
him as well as spread outside of Iraq following his death, his legacy
being appropriated and recast by later, mostly Shafi'r, Sufis who saw
in him the model of the ideal Sufi shaykh.35 Although an eponym,
al-Jrlanr should not be considered as having exerted no influence on
the development of (anqa-based Sufisrn, and Andre Demeerseman has
shown the extent to which his system depended on the classical Sufi
tradition, noting particularly his familiarity with the standard modes
of Sufi discourse, its technical terminology, practices, and devotional
framework. As he shows, 'Abd al-Qadir al-Jrlam promoted an organized
method of Sufism predicated on the division of participants into four
principal grades-namely the murfdfn, the fuqahii', the Sufis (al-qawm) ,
and the masters (sh1.!Jii.kh)--and as rector of a Sufi riMt, he both initiated
disciples into his system by way of investiture with the khirqa as well
as subjected his disciples to a set of rules which they followed while
under his direction. 36

More decisive in the development of (anqa-based Sufism than 'Abd
al-Qadir al-JrlanI, however, is the tradition associated with the eponyms
of the Suhrawardiyya brotherhood, Abo I:Iaf~ 'Umar al-Suhrawardr and
his uncle Abo 'l-Najrb. In the latter's Sufi manual, the Adiib al-rn.uridln, we
find a thorougWy practical work which deals in large part with the 'insti
tutions of process' comprising the social relationships which obtained in
the 'institution of place' of the Sufi ribiit. Of particular importance is
the final section of the work, which focuses on the institution of ru~
(sing. ru~a), or 'dispensations' froni various difficult practices or require
ments of the Sufi path designed for the ribiifs expanding 'lay' constitu
ency. The fact that Abo 'l-Najrb inCludes a section on dispensations in
such a work evinces the continued penetration of (anqa-based Sufism
into the wider social arenas of late 6thl 12th-century Baghdad. Such
modes of what Hodgson called the 'human outreach of the mystics'
were an important part of the program pursued by such individuals,
forming one of the main channels through which ribiit-based systems
of Sufism were able to secure a presence as an easily replicable (and
sustainable) .socio-religious space alongside the mosque, madrasa, and
public pulpit as ubiquitous features of urban neighborhoods throughout

35 Jacqueline Chabbi, '''Abd a1-Kidir a1-Djilini, personnage historique," St! 38
(1973): 75-106. ..

36 NOU1!eau regard sur III uoie spirituelle d"Abd al-QadiI al-Jilani et sa tradition (Paris: J. Vrin,
1988), 26-52.
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the central and eastern lands of Islamdom during the 6th/12th and
7th/13th centuries.

The Madrasa and the Culture if Religious Learning

Among the works attributed to the Baghdadi historian, and student of
SuhrawardI, Ibn al-Sa'I37 (d. 674/1276), is a book entided Akhbar al-rubut
wa-l-madiiris, a treatise which by its very tide evinces the importance of
a second space within which Sufis such as SuhrawardI moved; a space
which like the ribiit was defined as much by the practices and activi
ties which occurred within it as by its actual physical and institutional
characteristics. As discussed over the course of this book, the culture
of religious learning which existed within the madrasas of major urban
centers such as Baghdad, Cairo, Damascus, and Isfahan, was intimately
linked with the culture of the Sufi ribiits and khiinaqiihs. Individuals such
as SuhrawardI, in fact, moved effortlessly between such venues, and in
the case of him, his teachers, students and disciples, not only does the
historiography preserve detailed information on their activities in both
arenas, but hints at how the core practices which sustained the culture
of the madrasa were replicated in the Sufi ribiit.

As with the Sufi ribat, however, the provenance this institution and
how it may have functioned in its initial stages remains a matter of
debate. Some have looked for a derivation outside of the Abode of
Islam proper, such as the great Russian Iranist and Turcologist W
Barthold who proposed a solution which traced the genealogy of the
madrasa much earlier than any others, speculating that it was inspired
by Central Asian Buddhist monasteries (vihiira), the presence (or at least
memory) of which in Transoxiana posed an institutional challenge to an

37 A Shafi'I historian, biographer, mu1;addith, adIb, and Sufi, lbnal-Sa'! seems to have
spent his entire life in Baghdad, working for a time as a librarian {khiizin al-hutub) at both
the Ni~amiyyaand Mustan~iriyyamadrasas. A prolific compiler and author, he wrote
widely, although his primary forte was historiography. He also authored a number of
treatises on Sufism, among them a K al-zuhhiid and a KaJrhbiir al-IfaUiij. Most of the
one-hundred or so works attributed to him, however, are no longer extant, and even
fewer have been edited. Known for associating with various shaykhs and ascetics of
Baghdad, Ibn ai-Sa'! was invested with the khirqa by SuhrawardI in 608/1211-1212
(a1-DhahabI, Tadhkirat, 4:1469, and, Ibn Rafi', Muntakhab, 138), although what he
took was probably the kltirqat al-tabarruk as he does not seem to have associated with
SuhrawardI as a formal disciple. On him, see: KIf, 422 (anno 674); 71d,56:161-163
(anno 674, no. 176); TSh, 2:70-71; M, 13:270 (anno 674); TFSh2, 1:461-462 (no. 441);
and, Rosenthal, "Ibn al-Sa'I," EF, 3:925-926.

increasingly self-conscious Muslim polity.38 Others have placed its gen
esis in that period of transition between the disintegration of Abbasid
sovereignty under the Buyids and coming to power of the Seljuks, the
hypothesis of the late George Makdisi being the most widely accepted
and often quoted.

Makdisi envisioned the madrasa proper as a product of three main
stages,39 finding its precursor in a series of mosque-caravansary com
plexes which-based on a single reference given by Ibn al-:JawzI-were
popularized by Badr b. I:Iasanawayh (d. 450/1014), a Kurdish vassal
of the Buyids who is said to have founded a string of such 'complexes'
over the course of his thirty-two year reign.40 As with the Sufi ribat
and khiinaqiih, by the time of SuhrawardI the madrasa was a prominent
feature of urban landscapes across the Abode of Islam, patronized by
rulers, endowed in perpetuity via waqf, and serving as important spaces
within which the transmission of religious learning took place. At the
same time, as with the Sufi ribats the nature of how such institutions
were organized, why they became objects of patronage, and how
the ulama and others actually used them has remained a matter of
debate. Beginning-as with many key debates in the field of Islamic
Studies-with Ignaz Goldziher's thesis, the standard reading posits that
during the 5thl 11 th century, theSeljuks 'founded Sunni colleges' in
order to promote the advanced study of the Sunni religious sciences in

38 Bartho1d, Four Studies, 1:79.
39 In his entry on the subject in EF, Makdisi both restates (and prudendy revises) some

of the details of the narrative given in The Rise rif CIl/leges. His three stages model sees
the origins of the madrasa prDper in the rrta#d which functioned as an informal instruc
tional center where individual scholars would hold teaching sessions (mqjiilis)--both ad
hoc and organized---on the Qur'an and l:;IadIth; a second masjid-khiin complex stage, an
extension of the former in which foreign students who came to attend the maj/is of a
particularly illustrious scholar (usually to collect /yldith but increasingly for the purposes
of legal study) would find housing in the caravansary (khii71) attached to the mosque;
and, finally, the madrasa proper which grew out of the rrta#d-khiin complex, stimulated
by the vigorous patronage of N~am al-Mulk. ("Madrasa," EF, 5:1126).

40 Makdisi, Rise rif Clllleges, 29-30; cf. MY, 7:272. Makdisi also cites a variant found
in Ibn KathIr (M; 11 :354). Based on both the obscurity of the reference and the use
of the term in local Khmasani histories of earlier provenance, Roy Mottahedeh has
proposed that we should look elsewhere for a model, Khurasan ("The Transmission of
Learning: The Role of the Islamic Northeast," in Madrasa: la transm,ission du savior dans le
monde musulman,ed. Nico1e Grandin and Marc Gaborieau [Paris: Editions Arguments,
1997], 65), and indeed in his study of medieval Nrshapitr, Richard Bulliet has given
a list of buildings called madrasas in which legal studies were pursued, four of which
antedate the time of Badr b. l:;Iasanawayh (The PatrUians rif NLShaPUr: A Study in Medieval
Islamic Social History [Cambridge, MA: Harvard University Press, 1972]).



an attempt to counter the influence of Shiism, this program of insti
tutionalized learning being aimed at producing a class of well-trained
Sunni religious professionals who would serve the state by assuming
positions within the bureaucracy and the officially sanctioned 'religious
establishment'.41 In this reading, the institutionalization of the madrasa
system was to provide for yet another institution, namely that of an
organized cadre of Sunni intellectual warriors who would serve what
came to be called the 'Sunni revival'.42 From this moment forward, so
the story goes, the madrasa system would be disseminated throughout
Islamdom and would come to serve as the primary forum for the teach
ing and dissemination of an organized, monolithic, Ash'arite-Sunni
orthodoxy.43 Research on the madrasa in the next generation did not
do much to change this picture, and while Orientalists such as J. Ped
erson# attempted to deepen our knowledge of this feature of Muslim

H The classic statement is to be found in the Vorlesungen: "For a long time the
Ash'arites could not venture to teach their theology in public. It was not taught as a
formally adrnowledged part of the. system of orthodox theology until the middle of the
?eventh century, when the famous vizier of the Seljuqs, Ni~am al-MuIk, established
In th~ great schools he had founded in Nishapur and Baghdad positions for the pubiic
teaching of the new theological ideas." (GoIdziher, Imroduction to Islamic Theology and Law,
trans. A. & R. Hamori [Princeton: Princeton University Press; 1981], 104).

42 George Makdisi has offered what is perhaps the standard critique of this notion
of a 5thl I Ith-century Sunni revival under the Seljuks. In short, he argues that this
'revival' is wrongly attributed to factors which had almost nothing to do with it and
that what occurred under the Seljuks was simply the outcome of a process initiated
at the beginning of the centmy ("The Sunrn Revival," in D.S. Richards ed. Islamic
Civilisation, 9Sft-11S0: A Colloquium Publishul under the Auspices r!f the Near Eastern History
Group, 0;ifim/--,-The Near East Center, Universiry r!f Pennsyloania, Papers on Islamic History,
no. 3. [Oxford: Bruno Cassirer Ltd., 1973], 155-168). One particular episode which
is wort~y of note in this regard is the proclamation of the Qadin Creed by the caliph
al-~i\cn.: (r. 381-422/991-1031); again Makdisi.provides the most coherent reading
(Ibn 'Aqil' Rebgwn and Culture zn CWssical Islmn [Edinburgh: Edinburgh University Press,
1997],301, 304-308).

43 The classic statement is to be found in the Vorlesungen: "For a long time the
Ash'arites could not venture to teach their theology in public. It was not taught as 'a
formally acknowledged part of the system of orthodox theology until the middle of the
~Ieventh century, when the famous vizier of the Seljuqs,. Ni~am al-MuIk, established
ill th~ great schools he had founded in Nishapur and Baghdad positions for the public
teaching of the new theological ideas." (Introduction to Islamic. Theulogy and Law, tram.
A. & R. Hamori. [Princeton: Princeton University Press, 1981], 104).

44 "Masqjid," rpt. in EJ Brill's First Encyclopaedia r!f Islam (1913-1936) (Leiden:
EJ. Bnll, 1987), 5:350-376. Peterson a<;serted that there was no substantial difference
betwee~ the.~rasa, m?sque, ~nd congregation~ .mosque (jiimi'), the distinction being
purely Imgmsoc. Makdisl pl'OVlded a through cntlque of his reading (see his "Muslim
Institutions of Learning in Eleventh-century Baghdad," BSOAS 24 (1961]: 48~50; and,
idem, The Rise r!f Colleges, 304-305). .
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intellectual life, old notions retained their prominence. Indeed, some
twenty years ago, George Makdisi perceptively remarked: "many works
have been written on Muslim education. Their number, however, has
not been commensurate with the amount of light they shed on the
origin, nature and development of Muslim institutions of learning".45

In a lengthy series of truly erudite studies, Makdisi took it as his task
to provide this light. For him, the madrasa was first and foremost a place
where the study of law (fiqh) was pursued: ''Afiqh lesson was referred to
by the term dars; the professor of fiqh was a mudarris; and darrasa, used
in the absolute, meant to teach fiqh."46 Accordingly, the 'post'. of the
mudarris as well as 'the teaching of law'.were both subsumed under the
term tadris. The madrasa was a privately endowed institution founded and
maintained through the law of waqf. Through this device the founder
(waqif) of such an institution was able to stipulate, within set legal limits,
the scope and nature of the institution which he endowed. Thus, in
the waqfiyya ('endowment document') of his celebrated madrasaopened
in Baghdad a year before SuhrawardI's death, the Abbasid caliph al
Mustanljir (r. 623-640/1226-1242) stipulated that the transmission of
!].adith was to take place on Monday, Thursday and Saturday of every
week and that each of the four mudarrisiln who taught fiqh in the madrasa
were only to transmit the established books of their respective madhhabs
and not those of their own authorship.47 The nature of the stipulations
contained in the waqfiyyas, at least as far as can be gathered for this
early period, varied considerably, but in the case of large institutions
such as the Mustanljiriyya legislated down to the last detail what could
and could not happen therein, the· number of students who were to
be admitted, and the nature of the stipends which were to be provided
for students, teachers, and 'support staff'.

According to Makdisi, the manner in which the 'faculty' of the madrasa
were organized did not always assume a strict difference between those
who were 'students' and those who were 'professors'. Because the
madrasa was at its core a place where individual texts were transmitted
by individual scholars, it was not uncommon for a more advanced
scholar to assume the role of 'professor' one day and that of 'student'
the next. Those giving lessons, either dictating texts (imlii') or engaging

45 Makdisi, The Rise r!f Colleges, 292.
46 Idem, "Muslim Institutions of Learning," 10.
47 KIf, 85-86.
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in disputations, would be assigned a particular spot within the struc
ture, usually beside a pillar, from where he would execute his teaching
duties to a group of students gathered around him in a circle (lJalqa).
This was his majlis and in this respect, the mudarris seems to have dif
fered little from his counterparts in the mosque, the public pulpit, or
the Sufi riM? In turn, the mudarris was entitled to engage the services
ofa variety of assistants-who were almost always advanced students
themselves and whose positions were provided for by the madrasa's
endowment-most notably a nii~b mudarris ('deputy') who would assume
his teaching duties in case of absence or when the mudarris held several
separate posts (tadiiris), a mu'fd ('repetitor') who would both repeat the les
son as well as explain difficult portions to the students, and a mufid who
imparted 'useful information' (jizwiiJid) to students after the day's lesson
had been given.48 In addition to the transmission of texts, a ubiquitous
feature of all types of learning in any case, the mudarns would rehearse
the proper method of disputation (muniizara) with those students who
were aiming to acquire what Makdisi calls 'a license to teach lawimd
issue legal opinions' (ijiizat al-tadris wa-l-jatwii). Under the guidance
of his mudarris, the potential mufli/jaqih would study this method of
disputation (tariqat al-nazar) which, put briefly, consisted of a thorough
knowledge of the agreed upon and divergent legal .. opinions of the
jurisconsults (khiliif) and the 'disputed questions' (al-masii¥l aHhiliifiyya),
a mastery of dialectic (jadal), and the ability to utilize all three to 'win'
organized contests of disputation and thus attain 'leadership' (riyiisa) in
his·particular locale.49

According to the schema provided by Makdisi, students-at least
those pursuing a course of .legal education~were usually spoken of
in three broad categories, namely: I) mubtadi) ('beginner'); 2) mutawassit
('intermediate'); and, 3) muntahi ('terminaF), the same terms' which
SuhrawardI uses in his description of the various levels of the Sufi
aspirant. Within these categories, students were also ranked according
to whether or not they received stipends; in the former case there were
the mutqfaqqih ('he who is applying himself to the acquisition of fiqh') and
the jizqlh, a term which could either designate the jurisconsult proper
or an advanced student of law; in the latter case the faqih would most
usually be attached to a master-jurisconsult, or m~!Jiib ('mentor'), as a

46 Makdisi, The Rise 0/ Co/kges, 188-196.
49 Ibid., 108-111; 128-140.

Jiihib ('protege). It was during his period of 'fellowship' (JUilba)--which
of course was the same term used for the training of a novice (murid)
under a Sufi master (shaykh)--when the potential jizqih/mudarris/mujti
would compile a ta'liqa, an original composition culled from the 'notes'
he took from his master's lectures ('allaqa 'anhu) and which would come
to serve as his own 'syllabus' (tariqa) or compendium of disputed legal
questions and their answers once he established himself as a teacher
or legal professional.

For all its intricacies and philological detail, Makdisi's 'reconstruction'
of the madrasa (at least as it came to exist in the central Islamic lands
during the Later Middle Period) has been criticized by a number of
scholars. None too surprisingly, the bulk of this criticism revolves around
the rather prescriptive picture which Makdisi painted of the madrasas
as 'curricular institutions', as places defined by some type of top-down
organizational structure and not by the people who inhabited them. For
Makdisi, in fact, the end product of the madrasa system and its raison
d'€tre was the professional jurisconsult, nothing more and nothing less.
The madrasa ostensibly achieved this goal through a relatively organized
faculty and student body pursuing a pre-determined and specialized
curriculum, the upshot of the whole enterprise being focused solely
on 'determining orthodoxy' in Islam. Having emerged triumphant fol
lowing the mi!}TU1 of the 3rd/9th century the traditionalists, as Makdisi
characterizes them, set about actively constructing an organizational
and institutional structure so conceived as to protect them from their
two main adversaries, namely the governing power upon whom they
preferred not to depend and their ideological adversaries, the rational
ists, whom they desired to exclude from the process of determining
orthodoxy.50 In their efforts to assert hegemony over this process,. the
traditionalists organized themselves into 'legal guilds' and pursued their
agenda within the context of what amounted to 'guild colleges',51 which
in being based on waqfwere essentially private and as such beyond the
reach of competing hegemonies, both political and ideological.

50 Idem, "Baghdad, Bologna, and Scholasticism," in Ctm.:ers 0/ Leaming: Learning
and Location in pre-Modem Europe and the Nea:r East, ed. J-W. DnJvers & A. MacDonald.
(Leiden: Brill, 1995), 143-144. '. . ..

51 Idem, The Rise 0/ Humanism in Classical Islam and the ChrutUln JtVest, Wlth Specwl
Riference 10 Scholasticism [Edinburgh: Edinburgh University Press, 19901, 16-38; and,
idem,lbn 'Atjil, 57--{)5.



A number of recent studies have challenged this picture, arguing that
the madrasas and the culture of learning which filled them was more
informal and fluid than Makdisi claimed and that as an institution the
madrasas were largely tangential to the formation of scholarly group
ings and the crystallization of the madhhabs/legal guilds, including the
I:Ianbalites/traditionists. The previously cited study of Daphna Ephrat
on the ulama of 5th/ 11 th-century Baghdad, argues for the primacy of
adab and personal social networks over and against any type of institu
tional hegemony, positing that the madrasa was merely a new and more
institutionalized form of organization into which· the essential cultural
and social practices of a diflitse and highly individualized culture of
religious learning were poured. Calling for a reevaluation of Makdisi's
thesis that the madrasas played a major role in the consolidation of the
madlthabs and their evolution into religious factions, she posits that in
the early 5th/ll th century no·professional religious establishment had
yet been consolidated, and that the essential informality of Islamic reli
gious learning effectively prohibited the formation an institutionalized
learned elite along the lines which it would emerge in later Mamluk
and Ottoman contexts.

Seeing no evidence for a state-supported curriculum or agenda to
use such institutions as training grounds for future bureaucrats and civil
officials, Ephrat emphasizes that appointments were made largely along
personal lines rather than on ties of patronage binding a scholar to
political rulers, suggesting that the Seljuk sultans and viziers founded
madrasO$ not so much for members of a certain school, as for a particular
scholar with whom they were probablyclosely associated. The upshot of
Ephrat's reading in terms of its relationship to the issue of the madrasa
is that it was not primarily the institutional setting which allowed for
a measure of coherency to obtain among the Sunni ulama, but rather
the manner in which such spaces reinforced the social practices through
which such a body came to constitute itsel£

Taking up the following period--this time in Damascus-Michael
Chamberlain has argued that Makdisi mistook what were actually social
practices for institutional structures. Concerning himself with these
practices, Chamberlain attempts to show that many of the activities
and structures which Makdisi took as being 'educational' in nature were
in fact reflective of a more widespread culture of competition played
out, in a context of fitna, among the Damascene elites (a'yiin) in order
to secure and reproduce social status. In fact, Chamberlain sees the
struggle of city notables for 'stipendiary posts' (ma~abs) in the madrasO$ 52 Chamberlain, Knowledge and Social Practice, 91.

as analogous to that of military elites for iq{ii's. In essence, he attempts
to show that the principle consequence of the madrasO$ of medieval
Damascus was "to provide a package of prizes that changed the nature
of. a'yan social competition ... the madrasas were important religious
and social institutions with many purposes which had nothing to do
with education."52 Dismantling the picture of the internal organization
of the madrasa which Makdisi built up in the Rise if Colleges, Cham
berlain also reads the functional categories of students and teachers
which Makdisilaid out as being essentially descriptive, arguing that the
mu Ul, mufid, and so forth were but stipendiary categories, having noth
ing whatsoever to do with function. Finally, Chamberlain brings into
question the primacy of the legal curriculum as well as the notion that
the madrasa, and indeed the pursuit of religious knowledge in general,
aimed at producing certified legal experts. What he shows instead; is
that what was stipulated in the waqfiyyas and what actually transpired
in the madrasas were often two very different things and that the study
of law was actually just a part of a much larger whole. The upshot of
Chamberlain's study, as far as it concerns us here, is that the madrasas
of medieval Damascus certainly did not seem to exercise any kind of
hegemony over the transmission, (re)production, and deployment of
knowledge nor did they function solely to train a cadre of legal profes
sionals. Individuals interested in religious learning, for whatever reason,
could participate in the culture of the madrasa in a variety of ways and
at a number of levels.

As it concerns the activities of SuhrawardI, his teachers, students,
associates and disciples, the upshot of these re-readings of Makdisi
are two. First, there is the issue of the place and status of the madrasa
vis-a.-vis both the powers who patronized them and the elite scholarly
groupings of ulama who constituted their most visible, although not
sole, constituency. As shown in the following chapter, not only did three
generations of the SuhrawardI family (not to mention a host of their
associates) benefit greatly from the patronage of officials and the ribiits
which they built and the madrasas which they endowed, but that for al
N~ir in particular both the madrasas and Sufi ribiits served as important
repositories of human capital, places from which authoritative scholars
and ideologues could be drawn to support the ideological dimensions
of .his program. Second, although the transmission of both religious
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and mystical learning most certainly demanded personal relationships
and not institutional affiliations, as Shahab Ahmad has argued this does
not mean that as an institution, the madrasa was not possessed of a
measure of social, political, or cultural importance for certain learned
groups nor was it marginal to the culture of learning, but rather that
it served-like SuhrawardI's Sufi ribrits-as a space in which established
forms of social organization and practice were reconceptualized in
new institutionalized forms. 53 For individuals such as SuhrawardI and
his associates, such institutions were important, important enough that
an entire complex of proper behaviors (iidiib), hierarchies of organiza
tion, and rules regarding social interactions among its constituents were
codified in writing, both by Sufis such as SuhrawarclI (most notably in
his 'Awiirif al-ma'iirif) and by ulama such as the late 6th/12th-century
aanan scholar Burhan al-DIn al-ZarnujI in his 'Ta'lim al-muta'allim 54

The 7extual Setting

In addition with the political and institutional forces which converged
in SuhrawardI's historical moment, there was a third cluster which
provided another space within which SuhrawardI, his teachers, students
and disciples moved. This space was the discourse and authority of the
text, a space which in SuhrawardI's Baghdad informed both political
program, the programmatic perpetuation of a particular Sufi tradi
tion to which he considered himself an heir, and the very patterns of
social behavior which sustained the Sufi ribri/s and Sunni madrasas. Like
the first two clusters, the discourse and authority of the text was pos
sessed of a genealogy as well, a genealogy which much like the other
two can be traced to the collective endeavor of successive generations
of Muslims to the problem of working out the dictates and prescrip
tions of the original revelation in time and space. At the same time,
however, the genealogy of the discourse and authority of the text· as
it came to express itself in SuhrawardI's time and space served to be
a deeper and more immediate presence in the world· within which he

,3 "Review of A Learned Society in a Pe,wd qf Transition, by Daphna Ephrat," JAGS
123.1 (2003): 179-182.

54 Al-ZarniijI, Ta'lim al-Muta'allirn:-Tariq al-Ta'allum (Instruction qf the Student: The
Mcthod rf Learnirzg), trans. G.E. von Grunebaum and Theodora Abel (New York: King's
Crown Press, 1947).

moved than the others, for at its core it was a practice vested with
soteriological significance.

As Talal Asad has argued, in writing an anthropology of Islam "one
should begin, as Muslims do, from the concept of a discursive tradition
that includes and relates itself to the founding texts",55 and for indi
viduals such as SuhrawardI, these founding texts were understood as
existing in a hierarchy, a gradation which although articulated in time
in space was, at its core, numinous and transhistorical. At the apex of
this hierarchy was the primary reference point to which all other texts
refer, the Qur'an, the central repository of symbols, values, and nar
ratives which served as both the collective patrimony of the Muslim
community and the conclusive, unchangeable revelation to humankind
prior to the Day ofJudgment. Mter this came the aadIth, the record of
the words and deeds of Mu1).ammad and his companions which when
taken together provide the pattern of exemplary. behavior (sunna) by
which the original dictates of the Qur'anic message are articulated in
time and space. Following this, are the collective mass of reports and
anecdotes (aldzbar/alhiir) of the three generation succeeding the Prophet:
I) his immediate companions (Jahiiba); 2) their successors (tiibi'iin); and,
3) the 'successors to the successors' (alba' al-tabi'fn); who together
comprise the 'pious forebears' (al-sawf al-Jiili~). It is this last group in
particular which was of particular importance for Suhrawardi and the
particular strand of the Sufi tradition which he inherited, for it was the
salqf ai-JaM who provided the genealogies of specific collective endeav
ors of Muslim scholars. Simply put, over the course of its development
each religious science searched for a paragon from among the sawf
ai-JaM, an individual who could be appropriated as its founding father
and thus become the guarantor of its legitimacy as a religious science,
and for SuhrawardI and the particularjunaydI-tradition to which he
considered himself an heir, the Sufis were no different.56 It was to the
exempw, doctrines, interpretations, and prescriptions of this hierarchy of
texts and individuals in which ulama and Sufis such as SuhrawardI and
his associates vested their soteriological hopes and ambitions, projecting

55 Talal Asad, The Idea rf an Anthropology qf Islam (Washington, nc.: Center for
Contemporary .Arab Studies, Georgetown University, 1986), 14.

56 On tlus, see E. Chaumont, "aI-Salaf wa'I-Khalaf," EF, 13:900; and, Richard
Gramlich, "Yom islamischen Glauben an die 'gute alte Zeit,'" in idem (ed.), Islam
wisscnschaftliche Abhandlungen Fritz Meier ;:.wn 60. Geburtstag (Wiesbaden: Steinwi, 1974),
llQ-117.
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the authority of the past into the present in an attempt to ascertain
what is valid and correct.

At the same time, although to participate in such an endeavor was
to personally confront the Qur)anic message and its articulation in the
exempla of the authorities of the past, it was also a way to secure a
place within a broader collective endeavor which conferred status and
authority upon its practitioners. As has already been noted, even the
caliph al-Na:;;ir li-DIn Allah himself engaged in the production and
transmission of texts as an instrument through which he attempted
to enunciate and legitimize authority. Similarly, among the ulama and
other interested parties, both in and outside of the madrasas and Sufi
ribiits, the transmission of texts, especially /Jadfth, served as one of the
most public and widely-accepted means through which membership in
that particular group could be secured, the status of which inevitably
spilled over into wider social arenas. For individuals such as SuhrawardI,
actively participating in this and other patterns of behavior character
izing a shared culture of religious learning served as a particularly
powerful instrument through which status was achieved, conserved,
and perpetuated.

In the circles within which SuhrawardI moved, the discourse and
authority of the text not only served as an instrument of authority and
status, but as an instrument of memory as well. As an instrument of
memory, texts served as loci of self-identification, a means through which
an individual was able to situate himself within a tradition by affiliating
with an either real or imagined genealogy. Here, texts both constrained
and shaped the trajectory of SuhrawardI's own textual production, for
in providing him with a setaf authoritative conventions and rhetorical
strategies which had already been established as the apparatus through
which the particular strand of the Sufi tradition to which he saw himself
as an heir had expressed itself, he was simultaneously able to capital
ize upon the authority of that tradition while at the same time make
calculated choices on how to configure and deploy that authority to
serve his own programmaticvision. Similar processes occurred within
other arenas of learning as well. The jurists self-consciously affiliated
with the genealogies of their respective madhhabs and forged links with
the past through the composition, perpetuation, and study of biogra
phies/hagiographies of their eponymous founders while at the same
time constructinga living record of what they saw to be a communal
jurisprudential enterprise, preserving the collective weight of each
generation of jurists in collections of juridical opinions (fttiiwa) and

'Texts and the Writing qf Identity

In his capacity as both a theorist and author, SuhrawardI presented
himself as heir to a particular tradition of Sufism, the school of al
]unayd al-BaghdadI57 (d. 298/910). An individual who already by the
time of SuhrawardI had come to be configured as a paragon of the
sober (la!;m) trend of Sufism, the figure of al-]unayd al-BaghdadI came
to serve as a foil against which opposing trends in Sufism were set into
relief, most notably in opposition to the drunken (sukr) trend which
found its own paragon in the person of Abii YazId (or, BayazId) al
BistamI58 (d. 234/848 or 261/875), his older contemporary and polar

theoretical· works on jurisprudential theory· associated with particular
schools (madhiihib, sing. madhhab). In a similar manner, philosophers,
physicians, and hermeticists cultivated and constructed an entire body
of instruments through which links with a past, antedating that of the
jurists to be sure, were made through the construction of genealogies
and the cultivation of a view of history which linked them to Hellenic
and Late Antique traditions while at the· same time forging communal
identities through the production of biographical dictionaries devoted to
~ukamii). The same was done by administrative officials who, in addition
to writing manuals on their crafts, produced biographical dictionaries
of viziers and secretaries specifically aimed at providing a model of
past practice which could be reproduced in the present.
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57 A native of Baghdad, al:Junayd is undeniably one of the most important represen
tatives of that particular strand of the Suli tradition tb which SuhrawardIsaw himself
as an heir. Nephew and disciple of the Baghdadi spiritual master SarI al-Saqal1 (d.
251/867), he was born into an urban mercantile family, his father trading in glassware
and al-Junayd himself trading in tussah silk. According to his biographers he received
a through education in the religious sciences and studied with, among others,Shafi'r
ulama such as Abu Thawr (d. 240/855) and Ibn Kullab (d. c. 240/855) and was a dose
associated of al-I:Iarith al-Mu!)asibi (d. 243/857). On his life and thought, see: A.H.
Abdel.Kader, Th£ Lift, Personality and Writings if al-Jwwyd (London: Luzac & Co., 1962),
1-63; Arberry, "al-Qiunayd," EF, 2:598; and, Knysh, Islmnu MYsticism, 52~56 passim.

sa Born in the city of Bistam (or Basram) in the province of Qumis, he spent the
majority of his life there save for the few times he was obliged to leave due to the hostil
ity of the ulama (Gerhard Bowering, "Bes\ll1Ui (BastamI)," EIr,4: 183). He is reported
to have met or corresponded with many illustrious Sufu; and about five-hundred of
his aqwiU are preserved in early sources such as Sarraj's K al-luma', and somewhat later
in the K ai-nilr mm kaiimiit Abi Yazfd To/fir compiled byal-Sahlaji(d. 47611084), there
also being reports of a no longer extant Persian MaJliiqib-i Biiyazfd Bis(iim'i upon which
Sahlaji may have drawn. (ibid.) Much of BisramI's fame rests with his shatalJjit, fOT which
see: Carl Ernst, Hfordf if Ecstasy in Sujism, (Albany: State University of New York Press,
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opposite. The way in which SuhrawardI engaged this genealogy was
through later textual figurations of the ]unaydI tradition, a discrete
corpus of texts which by the time of SuhrawardI had come to consti
tute something of a canon existing alongside a much larger body of
texts in the religious sciences. Included among this corpus are those
works which SuhrawardI quotes directly in his own writings, beginning
with the key Sufi handbook of the 4th/10th century, the K al-luma'
it )l-~awwujof Abu Na~r al-Sarraj59 (d. 378/988) which SuhrawardI
presents as constituting an authoritative statement on the Sufi way of
al:Junayd (tanq al-qawm) and the K al-ta'arrtif li-madhhab ahl al-~awwuj
of Abu Bakr al-KalabadhI, a popular text about which Suhrawarru is
reported to have said: "if it were· not for the 1a'armJ, we would know
nothing about Sufism".60

Following these two texts, SuhrawardI relied heavily on the mass of
Sufi akhbiir and aqwiil preserved in the biographical dictionaries (hagi
ographies) of 'Abd al-Ra.bman al-SulamI (d. 41211021), the Tabaqiit
al-fUjiyya,61 and the lfilyat al-awliyii' of Abu Nu'aym al-I~fahany62 (d.
430/1 038). By the time of SuhrawardI, both of these works had
achieved some measure of popularity as standards, and it was from
this fecund repository of Sufi hagio-historiography in particular which
SuhrawardI draws upon throughout his own writings, quoting klzabar
after khabar as the proof texts upon which a particular prescriptive state-

1985), 15, 26~27, 29-30, 43~45; and,Joseph van Ess, Theologie und Gesellschafl im 2. und
3. Jahrhundert Hidschra (Berlin: Waiter de Gruyter, 1991~1997), 4:387~395.

59 K al-luTlUl'.fi 'l-tafawwuj, ed. RA Nicholson. G.M.S, no. 22. (Leiden: El. Brill;
London: Luzac & Co., 1914); addenda in: A.]. Arberry, Pagesfrom the K1iiib al-LuTlUl'ifAbii
N(w al-Sarrqj (London: 1947); German translation by Richard Gramlich as $chlaglichter
fibcrdos Sufitum (Stuttgart: Frauz Steiner Ver!ag, 1990). In addition to the introductions of
Nicholson, Arberry, and GramIich, on al-Sarraj see: P. Lary, "al-SarraQi," EP, 9:65--66;
Baldick, Mystical Islam, 55; and, Knysh, !5wmic MystUism, 118~120.

6{) A note prefacing a copy of the K al-ta'arriif in MS. Stiley., Stileymaniye 731 mii ,

fol. 251b.
61 Tabaqiit al-~yya [+Dhikr al-niswat al-muta'abbidiit al-~y'yiit], ed. Mu~tafa 'Abd al

Qadir 'Ata' (Beirut: Dar al-Kutub al-'llmiyya, 1998); updated edition of the Arabic text
of Dkikr al-niswa and translation by Rkia E. Comell as Ear1;y Sufi Women (Louisville, KY:
Fons Vitae, 1999). On SulamI, see: Gerhard Bowering, "al-SulamI," EP, 9:811-812,
which gives a most extensive bibliography of the sources on his life and works.

62 Hi1;yat al-awliJii' wa-f;abaqiit al-asjiyii', 10 vok in 5 (Beirut: Dar al-Kitab al-'ArabI,
1967~1968). On him and his work, see]. Pedersen, '?\bl1 Nu'aym al-4fuhanI," EF,
1:142~143; Raif Khouri, "Importance et authenticite des textes de I:Iilyat al-awliya',"
Stl26 (1977):73-113; Knysh, Iswmic Mysticism, l28~130; and, Jawid Mojaddedi, The
Biographical Tradition in Slifism: The Tabaqiit Genrefrom al-SuWmf to Jamf (Richmond, Sur
rey: Curzon Press, 2001), 41--67.

ment or interpretation rests. Mter this body of material, SuhrawardI
made equally heavy use of the celebrated Sufi manual and biographical
dictionary of Abu 'l-Qasim al-Qushayn (d. 46511072), the R. al-qush
ayriyya,63 which alongside his uncle Abu 'l-Najlb al-SuhrawardI's Adiib
al-muridin is presented as a key authority in SuhrawardI's writings, the
text in fact serving as a template for one of his own Sufi handbooks,
the Irshiid al-muridin as well as being liberally quoted in numerous others
works, most notably the'Awiirij al-ma'iirif In addition, the Qjlt al-qulub
of the enigmatic Abu Talib al~Makla-64 (d. 386/996) is also presented by
SuhrawardI as an authority. He does not quote al-GhazalI's I~yii) 'ulum
al-din65 as a source, although its ethos does permeate his works.

Taken together, the texts in this corpus share a number of things.
First, and this is best evinced in the hagiographicalliterature, is a vision
of doctrine and praxis which is predicated upon the authority of the
past, a past which is not as important in terms of its historicity than a
past which is worth preserving because of its ability to provide a pattern
of exemplary behavior, a habitus, in the present. In his aforementioned
Tabaqiit al-fUjiyya, SularnI explains:

The prophets--peace be upon them--are followed by the saints (awliyii')
who succeed them in their model behavior, prompting their communities
to follow their path (farfqa) and their way (samt). There was never a moment
when they were not calling people onto the Truth or proving it by explana
tions and decisive proofs. In every age they are set in generations ([abaqiit),
saint succeeding saint through adhering to his predecessor's exempla
(aiMr) and emulating his [method of] wayfaring (sulUk). By them, aspirants
(muffdiln) are educated in proper manners and unifiers (muwa1J.l:tidiln) find
consolation in their examples ... the Prophet-may God bless and greet
him----said: "My community is like the rain, it is not known whether its

63 2 vols. ed. 'Abd al-I:IalIm Mal:tmud and Mal;lmud b. al-Sharrf (Cairo: Dar al
Kutub al-I:IadItha, 1972-1974); German translation as by Richard Gramlich as Das
Sendschreiben al-Qy!ayris ilbcr das SuJitum (Wiesbaden: Franz Steiner Verlag, 1989). On his
life and works see: Gramlich, op. cit., 11~19; Knysh, Iskmic Mysticism, 130-132; and,
Mojaddedi, The Biographical Tradition, 99-124.

64 Abu Talib al-MakkI, Qjit al-quliib, 2 vols. (Cairo: MU$tafa al-BabI al-I:IalabI, 1381
[1961]); German translation by Richard Gramlich as Die Nahrung tier Herzen, 4 vols.
(Wiesbaden: Franz Steiner Verlag, 1995). Turkish translation and partial study by
Muharrem Tan as Kalplerin Azzgl, 4 vols. (Istanbul: tz Yaymcllik, 1999). Biographical
material on him is slim, for which see my entry '?\bu Talib al-MakkI," Encyclopaedia if
Islilm Three (Leiden: Brill, forthcoming).

65 Abu I:Iamid al-GhazalI, Ilgii' 'uliim al-din, 5 vols. (Beirut: Dar al-Kutub al-'Ilmiyya,
1996). Still not properly edited, most of the work has already been translated into
European languages, with more volumes forthcoming under the auspices of the Islamic
Texts Society's al-GhazalI project.



66 al-SulamI, Tabaqiit at-Jufiyya, 20--21.
67 "Islamic Biographical Literature," in Historia71S of the MUidle East, Bernard Lewis

and P.M. Holt, eds. (London: Oxford University Press, 1962), 54 (italics mine).

beginning or its end is the best", and what the Prophet-may God bless
and greet him-was alluding to is that up until the end, his community
would not be devoid of the saints and the substitutes (budalii') who explain
to the community the externals of his religious laws and the internals
of his divine truths, prompting them to adhere to its manners (adiib) and
religious obligations in word and deed. Among every community, they are
the successors (khulafii') to the prophets and messengers---may God bless
them-and the masters of the divine realities of taw!jfd, the transmitters,
the possessors of veridical insights (firiisat fiidiqa) and beautiful manners
(iidab), the successors to the model customs of the messengers-may God
bless all of them-up until the coming of the Final Hour.66

As Gibb perceptively observed some forty years ago, such biographi
cal forms of writing have deep roots in Islamic civilization itself, for
the enduring social and intellectual trend which informed so much of
its production was the idea that "... the history of the Islamic Com
munity is essentially the contribution of individual men and women
to the building up and transmission of its specific culture; that it is these
persons (rather than the political governors) who represent or reflect
the active forces in Muslim society in their respective spheres; and that
their individual contributions are worthy of being recorded for future
generations."67 Although I would replace Gibb'suse of 'individual' with
'individual groups of', his reading is an important one, for as a genre,
Sufis biographical dictionaries such as those of SulamI and I~fahanI

were not unique creations, far from it. Part of a much larger genre of
biographical literature which had much of the same goal, namely to
capture and configure the past in such a way as to address the needs
of the present either by securing a genealogy by which one might
enunciate the virtues of a particular group or by providing a pattern
of exemplary behavior which could be replicated in the present, there
is litde difference in the form, function, and intent of texts apparendy
as different in subject and content as Ibn AbI Ya'la's (d. 45811066)
Tabaqat al-lJaniibila and SulamI's Tabaqat al-Jiifiyya, each of which utilized
not only the same form (genre) but in many ways the same rhetorical
strategies to meet their ends. At the same time, as with any shared
form of writing about the past, biographical literature was contested,
Ibn al..JawzI for instance objecting to the classificatory scheme of Abu

68 fun al:JawzI, $iftt al-JafWa (Cairo: Dar al-$afli, 1411 [1990-1991]), 1:17-21.
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Nu'aym's lfilyat al-awliyii' and producing his own work, the Sijat al-~qjWa,

as a corrective.68

Concomitant with the biographical literature, SuhrawardI also
inherited the use of a special technical language and system of praxis
which, like the former, served to define Sufism as a science and tradi
tion with its own genealogy and jargon which, in its very uniqueness,
simultaneously shared a space with a much larger body of juridical,
theological, and exegetical literature. It is certainly no accident that the
period in which that particular strand of the Sufi tradition to which
SuhrawardI considered himself an heir came to systematize such a
literature occurred at the same time when the other religious sciences
(fiqh, kaliim, tafsir, I;miith) were consolidating their own, each striving to
delineate the rules and norms by which.they could regulate themselves
internally while at the same time secure a place for their endeavors
as a communally practiced science ('ilm). Like many ulama of his day,
SuhrawardI participated in many of these fields, and as shown in the
next chapter accepted the rules and norms which governed each as
natural and self-evident.

The body of theoretical and systematic Sufi texts which SuhrawardI
quotes in his works is a small one, consisting mainly of the standards
of theJunaydI tradition which by the 6th/12th century, along with the
Sufi biographical dictionaries of SulamI and I~ahanI, had come to form
something of a canon for champions of the JunaydI tradition, such as
SuhrawardI. Here, Qushayn's aforementioned Epistle is of paramount
importance, followed to a lesser extent by the K al-luma'fi )l-~awwlf!
of Sarraj, KalabadhI's K al-ta'arrlf!, and Abu Talib al-MakkI'sQff.t al
qulub among others. Much like the biographical dictionaries, these works
also served as instruments of authority and memory, looking back to
the paragons of the past for both authoritative patterns of behavior as
well as for a way to describe the actual experiences generated through
such behavior.

In such works, the experiential content and spiritual geography of
the Sufi path is lain out in a special technical language, one which
carefully differentiates between transitory spiritual states (a~wiil) and
abiding spiritual stations (maqiimiit), modes of cognition andepistemo
logical experience (mushiihada,kashJ, ma'rija, etc.), the psycho-spiritual
constitution of the human being (nafi, qalb, sirr, etc.), ontological verities
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(!}aqii'iq), and above all the complex of practices and behaviors which
allow one to successfully navigate all of the above. At the same time,
however, the way in which this special technical language (4tiliilJiit) is
deployed in such texts is not 'innocent'. As with the writing of biog
raphy, its enunciation in the written word also served as part of a
broader program of asserting the identity of a specific (ii'iflz vis-a-vis
other group commonalities which were doing the same, often utilizing
the same instruments. As Qushayrr himself lays out in the beginning
of the second part of his famous Epistle:
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70 On this, see Heinz Halm, "Der Wesir al-Kunduri und die Fitna van Nishapur,"
mu des Orients 6.2 (1971): 205-233.

the akhbiir/ aqwiil of the paragons of the JunaydI tradition. Here, then,
we have a science (~lm) of a particular tii'i/it which is unlike the other
religious sciences, such as those of the jurisprudents and theologians,
in its character (e.g., non-discursive, intentionally obfuscatory) yet at
the same moment deeply attuned to the authoritating and legitimating
practices of those very same groups. In Qushayrr-a Shafi'I scholar,
~lth transmitter, and preacher--in fact, we find a figure who, much
like SuhrawardI, was deeply involved in the politics of his day, coming
to serve in various capacities as a player in both political and sectar
ian conflicts. In his adopted town of Nlshapur, Qushayrr was a visible
participant in the well known I:Ianafi-Shafi'I struggle which reached
its climax under the powerful Seljuk vizier al-Kundun, while in Bagh
dad-which he visited in 448/1056-he is said to have forged a par
ticularly cordial relationship with the Abbasid caliph al-Qa'im. 70 At the
same time, as with 4fahanI, Sarraj, and SulamI we find in Qushayn an
individual who was deeply concerned with the enunciation and per
petuation of a specific, genealogically-supported tradition of learning
and praxis which rooted its claims in the authority of the past while at
the same time predicating them on their reproducibility in the present.
For him, the codification of a specific technical language was but part
of a larger program of consolidating a particular self-contained, and
largely self-reflexive, solidarity which simultaneously encompassed a
genealogy, a language, and a praxis.

Alongside this technical language was the actual praxis which con
stituted the core of the JunaydI tradition as it had developed up to
SuhrawardI's time, a complex of practices which in a certain meaSure
were systematically codified in a body of texts. Constituting a set of
normative and replicable practices which in the end provide the real
content of Suhrawardr's ribiit-based Sufi system, in such works we find
a privileging of a practical and highly detailed method presented,
both conceptually and rhetorically, in a manner which replicates con
temporary manuals of fiqh, laying out the correct methods of both
personal devotions ('ibiidiit) and interpersonal relations (mu'iimaliit) to
which the member of this particular tii'iflz was bound. As with the fiqh
texts, such manuals are prescriptive, providing each and every required,
recommended, or prohibited act, supererogatory or otherwise, with

CHAPTER ONE

Know that it is common knowledge that every group (Wija) among the
corporate body of religious scholars ('ulainii) employ certain expressions
amongst themselves which distinguish them from others. They have
agreed upon such usage in the interest of precise mutual understanding
and so that others interested in their art might find it easier to grasp what
they mean. The membersof this group (Wift), however, employ certain
expressions amongst themselves which only carry meaning in summary
form, thus veiling them from those whose ways differ from their own and
making them ambiguous to outsiders. They do this out of earnest concern
of such secrets being divulged to those to whom they do not belong, for
such verities (lJaqii'iq) are not amassed through assiduous effort or acquired
by personal initiative. Rather, they are spiritual significances (ma'iinin) that
Cod Most High has entrusted to the hearts of certain folk for whose
verities He has selected the innermost secrets of certain people.6s

Here we witness both a clarification and an obscuring, a very important
enunciation of identity and solidarity which evinces both the contested
nature of the very genealogy which Qushayrr so carefully lays out in the
biographical section preceding this introduction to the 4tiliil;iit section
of his epistle while at the same time prefiguring or predetermining the
field of discourse which is allowed to obtain after it. Unlike the very
dear Ash'arite creed which is presented at the beginning of hisEpistle,
to acquire the 'significances' hinted at in this section of the work, one
must accept uncertainty, willingly yield to the non-discourse and ulti
mately non-rational character upon which the science of this particular
tii'i/it is predicated. At the same time, and this is something well attested
to in Sarraj, the manner in which this, and the following section on
the mystical stations and states (maqiimiit wa-a4wiil) and the Sufi aJab of
travel, discipleship, and mystical audition (samii') is supported is through
proof-texts, first the Qur'an, the I:Iadrth, iithiir of the salqf al-$iili~, and
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the appropriate textual support, namely the Qur'an, I:IadIth, and the
aqwiil!akhbiir of past Sufi masters. It is not unusual that such literature
appropriates such forms, for like the contemporary.fiqh works, such texts
embody a mode of religiosity firmly situated in ajama'i-sunnz vision of
shan'i-revivalism, a practical and somewhat activist ideological orienta
tion which looks back to an idealized past when the unity of the entire
Muslim community was maintained through a strict adherence to the
Prophet's Sunna and a self-conscious obedience to the divine law

Works such as Abu Talib al-MakkI's Qjt ai-quiiib and its later incar
nation in GhazalI's IlJ,yii' 'uliim ai-dzn as well as, to a certain extent at
least, 'Abd al-Qadir al:JIlam's ai-Ghunya ii-fii,iibf tariq al-!Jaqq, all operate
on a strategy which attempts to demonstrate that Sufi doctrines and
practices are derived from the Qur'an and I:IadIth and are exemplified
in the practice of the sala! ai-JiiliIJ and the paragons of the early Sufi
tradition. This vision is programmatically taken up by SuhrawardI in
his own works, most notably his 'Awiirif al-ma'arij As a middle of the
road, conservative jama '1-sunnf piety, the authors of each of these texts
support their assertions by a careful selection of authoritating texts
which reinforce that vision, the general mode of exposition being to
cite and then elaborate on a particular Qur'anic verse or, more often,
a IJ,adith, showing at the same time how the body of Sufi authorities
support such interpretations. Here, there is little difference between
the textual practices of either the jurists or theologians, both of whom
deployed similar rhetorical strategies in articulating their own doctrines
and practices, an approach consistent with what obtained in the bio
graphical dictionaries.

Much like the works of Abu Talib al-MakkI, what we find in the
writings of SuhrawardI is a programmatic appropriation and r~ferencing

of a set body of literature. Simultaneously looking back to two distinct
pasts, the first that of the Prophet and the sala! ai-Jiilib and the second
that of the paragons of the junayc!I tradition, his works can be seen
as being situated at the convergence of a trend which begins in the
writings ofSarraj and SulamI, was passed through the systematizing
filter of Shafi'I scholars such as Qushayn, and ended up articulating
itself within the idiom of jama'i-sunnzshar'i-revivalism which informed so
much of the production of the Muslim religious sciences in the central
Islamic lands between the 5th/ 11 th and early-7th/13th centuries. In
his capacity as an heir to this past SuhrawardI played the role of both
collator and consolidator, participating in a process which although
certainly not culminating in him did, in particularly visible ways, shape

the trajectory which tanqa-based Sufism was to take in the lives and
works of those who in turn saw themselves as his direct heirs.

'Texts as Objects

Alongside the way in which such texts served as instruments of authority
and repositories of memory in terms of their content, the text as an
object also served as an instrument of authority and legitimacy, for as a
hypostatized repository of learning, a text linked its possessor to both a
physical object (the transmitted text) as well as to a process taking place
in time and space (the event of its transmission). As such, the text could
come to selve as an instrument of affiliation and status, a thing sought
out and asked for, procured and conserved, exchanged, reproduced,
and deployed. Here, the actual content of the text was subordinate
to its material presence and the eve~t of its transmission, for the very
manner in which individuals such as SuhrawardI engaged the text as
a transmittable object was more or less normative across all fields of
learning and all learned textual traditions, from the fields of f}.adfth and
jurisprudence to belles-lettres and Peripatetic philosophy. The core of
this process centered upon the text as an object with an authoritative
genealogy, an object literally embodied in the personhood of its chain
of transmitters (isniid) existing, for the person receiving the text, at the
junction between the authority of the past and its enunciation in the
present. The meeting point for the individual was the 'institution of
process' of the master-disciple relationship, an institution surrounded
by a complex of normative practices and behaviors existing within a
shared culture of formal behaviors (adab).

Alongside this adab, there were the actual 'institutions of process'
through which the transmission of a text from· a master to a student
could occur. Developed largely within the discipline of the transmission
of f}.adith, by SuhrawardI's time this model had come to be considered
normative, informing the transmission of texts across the religious sci
ences. The primary and most authoritative instrument was through
the process of samii' ('audition'), meaning that the recipient would
actually hear the text recited aloud by its transmitter (musmi') either
from memory or read from a written text. Secondly, a recipient could
receive a text by way of reading it (qirii'a) back to its transmitter which
he would then compare with his own version of the text and correct
any mistakes which the recipient might have in his version. These two
modalities of transmission were generally designated as being riwqya
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'alii 'l-wajh ('face-ta-face transmission'), and were understood to be the
best methods of transmitting texts, although there were other modali
ties which did not rely upon direct contact between the transmitter
and the recipient. 7

!

Having received a particular text, the transmitter could then autho
rize a recipient to transmit it on his authority, confirming that he had
received an accurate and authorized copy by conferring upon him an
ijiiza ('license') of transmission. This instrument was used in two forms:
the ijiizat al-qirii'a and the ijiizat al-samii(. The most important of these
was the samii(, the certificate of audition, which was actually attested to
in writing somewhere in the manuscript itself such as before or after the
title, after the colophon, or in the margins, orienting the text in time
and space through recording key elements of the transmission even such
as the name of the transmitter (musmij, a list of those present at the
audition of the text, its date and location, and the transmitter's signature
confirming the soundness of the copy. The transmission of texts in such
a manner is well represented in both the collective manuscript record
of Suhrawardr's written legacy as well as in his biography and those
of his disciples and students. In fact, much of the information which
is preserved on the lives and activities of Suhrawardr is centered upon
their participation in the transmission of texts, most notably /Jadfth. For
his part, as we shall see, Suhrawardr took such activities very seriously,
programmatically situating himself within a larger culture of ~adith

transmission through the production and dissemination of a 'list of
authorities' (mashyakha) as well as formally transmitting ~dith to a host
of well-known and respected ulama to whom he granted licenses to
transmit on his authority.

At the same time, as well as with many of the same individuals,
Suhrawardr also transmitted an 'unwritten text', namely a particular
knowledge (~lm) which although unlike the content of a ~adith or the
text of a Sufi manual in form mirrored its signification and underlying
structure. As made clear in the Chapter Four, in Suhrawardr's system
the inculcation of a particular mystical formula (talgin al-dhikr) or the
bestowal the Sufi 'habit of discipleship' (khirqat al-iriida) can be under
stood as being equivalent to the text (matn) of a badith, the initiatic

71 Detailed descriptions of each of these modalities can be found in: Georges Vajda,
"De la transmission du savoir dans l'islam traditionnel," EArabisant (Association Franrais
des Arab1Sf1Jlts, Pans) 4 (1975): 1~9; and,Jacqueline Sublet, "Le modeIe arabe: elements
de vocabulaire," in Madrasa, 13~27.

genealogy (nisba) by which each are supported being equivalent to the
isniid which supports the matn. In the same way, Suhrawardr granted
both licenses of transmission (ijiiziit) to individuals empowering them
to transmit texts while at the same time granting special licenses to
c~rtain individuals empowering them to transmit the 'ilm constituting
hIS Sufi system, both, of course, being predicated upon the authoritat
ing instrument of the isniid/silsila. All of this occurred within the same
complex of normative patterns of behavior (adab) surrounding the social
activity of transmitting texts.

* * *
Whether it be effected through physical objects such as texts and writ
ten ijiizas, textual configurations of the past as represented in Sufi
biographical dictionaries and mystical manuals, or the transmission of
~adith, for shan-<a-minded Sufis such as Suhrawardr, his teachers, stu
dents and disciples, the discourse and authority of the text served as
one of the primary instruments through which an individual was able
to secure identity and forge relationships with his contemporaries. It
is the interplay between this cluster of practices and objects, the insti
tutional forms of organization and praxis associated with the madrasa
and Sufi riM?, and al-Na~ir's program of reform and centralization
which furnishes both the subtext and setting for the activities of an
individual who came to confront them in an energetic and, ultimately,
quite consequential way. To understand what this confrontation might
have meant for the historical development of tanqa-based Sufism, we
must first uncover the ways in which this particular actor went about
navigating this moment of convergence, a task which in the case of a
7t.h/13th-century 'iilim and Sufi master such as Suhrawardr must begin
WIth the traces which he left behind in the works of those who took it
as their task to narrate the lives of such individuals in their own texts.
It is to these narratives which we now turn.



CHAPTER '!WO

THE MAKINGS OF A SUFI MASTER

Sometime near the end of the first quarter of the 7thl13th cen
tUlY, the celebrated traveler, scholar, and geographer Yaqot al-RumI
(d. 62611229) composed an entry for his geographical dictionary,
the Mu'jam at-huldan, on a small town in northwestern Iran called
Suhraward. 1 Like so many entries in this famous work, his description
of the town is terse: "it is a town situated near Zanjan in the province
ofJibal from which have come a group of righteous individuals (~ulal;ii»)

and religious scholars ('ulamii')".2 In his entry, Yaqut singles out two
individuals as particularly noteworthy representatives of this group,
two Sufis from the· same family who emigrated to Baghdad during the
6th/12th century and subsequently made something of a name for
themselves in the imperial capital:

Among them are Abo 'l-NajIb ... al-Bakti: al-SuhrawardI, a jurist, Sufi,
and preacher who came to Baghdad as a young man, heard IJ,adfth from
'All b. Nabhan and pursued the study of jurisprudence with As'ad al
Mi:hanr and others, and-as it is claimed--heard [lJ,adfth] from Abo 'AIr
al-Baddad in Isfahan. He engaged in asceticism and spiritual exertion
to such a degree that he sold water in Baghdad and ate from what it
gave him. He then occupied himself with preaching (tadhkfr) and became

1 A town said to be situated on the road between Hamadhan and Zanjan to the
south-west of Sultaniyya in the far north of the Jibal region, but whose actual location
is the matter of some debate. According to Noldeke, the name Suhraward may be
connected to the name Suhrab, a Persian governor of al-l;Iira (cited in "Suhraward,"
EF, 9:777) although Plessner has argued that dating the foundation of the town to
such an early period is unfounded {ibid.). Based on the report given by the 4th/lOth
century Arab geographer fun l;Iawqal and later that of l;Iamd Allah Mustawft (who
visited Suhrawardin the 8th/14th century) Guy Le Strange locates it as a neighbor
of the town of Sujas (or, Sijas), along the H.amadhan-Zanj~ road which linked Jibal
to Azerbaijan, both of the towns being possessed of substantial Kurdish populations.
According to fun al-Mustawft Suhraward fell into ruin after the Mongol invasions,
being reduced to the status of a large village. (Le Strange, The Lands 0/ the Eastern
calipha/£, 2nd ed. [Cambridge: Cambridge University Press, 1930],223; W Barthald,An
HisimUal Geography 0/ Iran, trans. Svat Soucek, ed. C.£. Bosworth [princeton: Princeton
UniverSity Press, 1984], 208). .

2 Yaqut,MuJam al-buldan, ed. Ferdinand Wustenfeld (1866-1873; reprint, Beirut:
Dat $adir, 1955-1957), 3:289.



3 Ibid., 3:28g-290.
• Shihab ai-DIn Ya1)ya b. l::labash b. AmIrak aI-SuhrawardI (549/1154-587/1191),

founder of the 'Illuminationst philosophy' (~iknUlt al-ishriiq), a non-Aristotelian and anti
Peripatetic school of philosophy and metaphysics which exerted a sustained influence
on a long line of Persian thinkers. In many ways, this school reached its apogee in so
called 'school of Isfahan' whose key representatives such as Mlr Damad (do 1040/1631)
and Mulla $adra (d. 1050/1640) commented and expounded upon al-SubrawardJ's
ilIuminationst system. Much like 'Dmar aI-SuhrawardI, Ya\:tya al-SuhrawardI was actively
engaged in the politics of his day, cultivating relationships with powerful rulers such
as the Rum Seljuk 'Ala' ai-DIn Kayqubad (d. 634/1237), the Seljuk ruler Sulayman
Shah (d. 556/1161), and even the son of Saladin, and governor of Aleppo, the amir
aI-Malik al-Zahir GhazJ (r. 582-613/1186-1216). Due to some political miscalculations
on the philosopher's part, Saladin ordered him executed and, after some hesitation, he
suffered an ignominious death in Aleppo in 587/1191, thus earning him the popular
sobriquet al-Tll.I1Ijtiil, or 'the murdered'. An excellent overview of Ya\:tya aI-SuhrawardI's
philosophical system and a detailed bibliography are provided by Hossein Ziai in "al
SuhrawardI, Shihiib ai-DIn Ya1)ya," EF, 9:782-784.

5 Yaqut, IrshiUi al-arib ilii ma'rifat al-adib, Gibb Memorial Series, vo!. 6.1-3/5-6, ed.
ns. Margolioth (E]. Brill: Leiden-London, 1907-1927), 4:269; not to mention the
fact of Yaqut's intimate knowledge of Aleppo and its surrounding districts (Claude
Gilliot, "Y~ut," EF, I1 :265).

famous for it. In Baghdad, he built ribiits for the Sufis among his com
panions and was appointed as a teacher in the Ni:?amiyya where he
dictated l;adfth. In 558 [1163] he came to Damascus intending to visit
Jerusalem, although he was prohibited from doing so on account of the
hostilities between the Muslims and their enemies [i.e., the Crusaders].
Upon his arrival, a most honorable reception was granted to him by Nur
al-DIn Mal;tmud b. Zangr. There, he held regular assemblies at which he
preached, but after only a short stay returned to Baghdad ... [and among
them is] ... his paternal nephew, al-Shihab al-SuhrawatdI, the Imam of
his age in eloquence and in spiritual station He came to Baghdad and
there found a ready market for his wares. He preached to the people and
came to the attention of the Commander of the Faithful al-Na~ir li-Drn
Allah who made him a muqaddam over the shaykhs of Baghdad and sent
him on important ambassadorial missions. He wrote a book entitled the
'Awiirif al-ma'iirij3

While neither of these two individuals were as controversial as the
city's most celebrated son, the doctor illuminatus, Shihab al-DIn Yal).ya
al-SuhrawardI (d. 58711191),4 both attained a certain measure of
fame and prominence during their lifetimes and, for Yaqut at least,
represented a certain type of individual whose life, career, and char
acter allowed them to encapsulate the claim to fame of an entire city.
Although he was most certainly aware of the scandalous life and work
of Yal).ya al-SuhrawardI, for he writes an entry on him in another work,5
the controversial philosopher does not fit the pattern of the type of

6 aI-DhahabI does just this, in his lengthy entry on aI-N~ir li-DIn Allah mentioning
(among other wonders such as a lamb who was born with the face of a man and the
Tigris overflowing its banks) the wonder of this particular year (587/1191) being that:
"aI-Suhrawardr the magician, and professed alchemist and philosopher, appeared in
Aleppo, and that the jruists issued a fatwa condemning him to death by starvation,
ordering his body to be burnt." (SoN, 22:214; cC Tlsl, 47:74-75 [lJawiidith, aIl1l0587]).

i
i
I
I
~

59THE MAKINGS OF A SUFI MASTER

individual which Yaqot had in mind when characterizing Suhraward
as a place which gave birth to a group of 'righteous individuals and
religious scholars'. His contemporaries, Abo 'I-NajIb and 'Umar al
SuhrawardI did.

It would come as little surprise in fact if YaqOt had made mention
of the spectacular, the surprising, or the contentious in his entry on
Suhraward, for as with most medieval historians, chroniclers, proso
pographers, and geographers, he was certainly not adverse to reporting
upon the 'wonders' ('q.ja'ib) ofa particular place or time, and mention
ing Yal;lya al-SuhrawardI in this entry would not have been unusua1.6

At the same· time, however, it would not have been representative, for
what seems to have made Abo: 'I-NajIb and 'Umar al-SuhrawardI more
worthy of mention then their compatriot, in Yaql1t's view at least,
was that both embodied certain characteristics worthy of mention,
namely being upright and pious religious scholars and serious men of
religious. Strangely enough, however, this estimable thing was at the
same time thoroughly commonplace, and as a ubiquitous feature of
urban landscapes across medieval Islamdom was not a reference which
would have been lost on Yaql1t's readers, for undoubtedly anyone who
had an interest in reading such a dictionary would have most certainly
been familiar with ,any number of $Ulahii) and ulama, but probably not
with the master of the Philosophy of illumination.

AfterYaqUt, many other individuals wrote encapsulated biographies
of these two men, each shaping their particular representation of Abl1
'I-NajIb and 'Umar al-SuhrawardI in a manner confirming and cor
roborating the particular vision framing their work. Almost a century
later, for example, someone like the great Shafi'I scholar, judge, and
biographer Taj al-DIn al-SubkI: (d. 77111370) wrote about an 'Umar
al-SuhrawardI who was not merely a exemplaryrepresentative of a town
known for giving birth to righteous individuals and religious scholars,
but rather an 'Umar who exemplified the figure of a laudable Shafi'I
jurist, energetic and well-respected !Jadith transmitter, and pious Sufi

CHAPTER TWO58



60 CHAPTER TWO THE MAKINGS OF A SUFI MASTER 61

shayklt--a combination, which perhaps not so incidentally, was very well
represented in the population of al-SubkI's Cairo:

... The shaykh Shihab al-Drn al-SuhrawarclI, author of the 'AwiiriJ al
ma'arij, was born in Rajab in the year 539 [1144-1145] in Suhraward,
came to Baghdad, and became a disciple of his paternal uncle the shaykh
Abu Najrb 'Abd al-Qahir, learning Sufism and preaching from him. He
was also a disciple of the shaykh 'Abd al-Qadir [allIlanr] and in Basra
of shaykh Abo Mulpmmad b. 'Abd. He heard ~uuJith from his paternal
uncle and from Abu 'I-Mu:?affar Hibatullah b. al-Shiblr7

••• and others.
Ibn al-Dubaytru narrated [~adlth] from him as well as Ibn Nuq~a ... Ibn
Najjar ... and many other people. He was a distinguished jurist, an
upstanding and observant Sufi, a knowledgeable ascetic, and the master
of his age in the science of divine realities. He was the final word in the
training of disciples, summoning people to the Creator and to wayfaring
on the path of devotions and pious solitude ... and here are some juridical
questions and opinions related on his authority ...8

For other pre-modern authors and compliers, Abu 'l-Najlb and 'Umar
al-SuhrawardI came to mean something else entirely. For the celebrated
9thll5th-century Sufi litterateur 'Abd al-RabmanJaml (d. 898/1492),
for example, these two individuals were worthy of mention not because
of their status as representatives of legal and religious learning or their
facility in public preaching, but rather because they exemplified the
qualities of a saintly Sufi shaykh, a complex of characteristics which
includes things unmentionable to an individual such as al-SubkI, not
the least of was saintly miracles (kariimiit). On the former, he says:

Shaykh I)iya' al-DIn Abo 'I-NajIb 'Abd al-Qahir al-SuhrawarclI~may

God sanctify his secret-was perfect in both the esoteric and exoteric

J Number t\vo in SuhrawardI's Maslryakha, the Shafi'l mu/;ad£lith and mu'adhdhin Abu
'l-Mu;::affur Hibatullah b. A!)mad b. Mubammad al-ShiblI (d. 557/1162) was a disciple
of Abu 'I-Najlb SuhrawardI who transmitted six !}mifth to him-in his uncle's majlis
in Baghdad-during Ramadan, 556/September, 1161 (Mashyakha, C.B. MS. Arab
4659, fols. 35b-36b). According to the Maslryakha, he was the last surviving transmit
ter from the important mu&addith and member of the famous family of I:Ianafi ulama
and Abbasid officials, Abu Na.'ir al-Zaynabl (d. 479/1086), son of the naqih al-nuqabii'
of Baghdad Abu 'All al-Zaynabl (d. 450/1058) and brother of the equally famous
Baghdadi mu&addith Abo 'I-Fawaris Tira<;l b. Mubammad al-BaghdadI (d. 491 I 1098).
On him, see: TIr, 1:138 (s.v. Abu al-Faraj al-Wasi~l), 1:194 (s.v. al-Suhrawardl), and,
2:220 (!}awiishf, no. 3); TW, 1:127 (s.v. no. 32); SN, 20:393-394 (no. 267), and, TIsl,
44:242--243 (aJlno 557, no. 267).

8 TShK, 8:339-340. In a similar manner the great Ottoman scholar and 'iilim
Tashk6pruzade (d. 968/1561) included SuhrawardI's biography in his sizable encyclo
pedia of the religious sciences in a section entitled: "on the seventh discipline of sharf'a
sciences: the science of jurisprudence ('ilm al-fiqh)". (MS, 2:355-356)

sciences and composed many works and treatises. His familial geneal
ogy reaches back to Abo Bakr-i Siddrq-may God be pleased with
him~through twelve links, whereas his initiatic genealogy goes back to
shaykh 1\1:1mad-i Ghazalf ... In the Ta'rikh of Imam-i Yafi'I it is said that:
"one of the companions of shaykh Abo 'I-NajIb-i SuhrawarclI-may God
have mercy on him--said: "one day I was passing through the bazaar of
Baghdad with the shaykh and we came upon a butcher's stall. There was
a sheep suspended there, and the shaykh stood up and said, 'this sheep
is saying: "I was killed, but not ritually slaughtered".' The butcher lost
his senses and when he returned to himself confirmed the words of the
shaykh and repented.9

In a similar manner, Jaml's entry on 'Umar al-SuhrawardI privileges
the same qualities and characteristics which embody the figure of his
paternal uncle:

As to his agnomens Imam-i Yafi'I wrote that he was: 'the peerless teacher
of his age and time, the dawn of lights and the spring of divine secrets,
the guiding proof of the Sufi path and the interpreter of the divine
reality, the teacher of the greatest shaykhs and one who unites esoteric
and exotel;c knowledge, the paragon of gnostics and support of wayfar
ers, the scholar-divine Shihab ai-DIn Abu I:Iaf~ 'Umar b. Mubammad
al-BakrI al-SuhrawarclI~may God Almighty sanctifY his secret.' He was
from the descendents of Abo Bakr-i SidclIq~may God be pleased with
him-whose affiliation with Sufism came from his paternal uncle Abu
'I-Najrb al-SuhrawarclI. He kept company with shaykh 'Abd al-Qadir-i
GIlanI and associated with many others from among the great shaykhs.
They say that for a while he had been with some of the abdal on the
island of 'Abbadan and that he associated with Khi<;lr--peace be upon
him. Shaykh 'Abd al-Qadir told him: "You are the last of the famous
men of Iraq." He composed many works such as the 'Awiiri[, the Raslif
al-n~a'i~, and the A 'lam al-tuqa, among others. The 'Awarifwas composed
in Mecca (sic!), and every time a problem would occur to him he would
turn to God and circumambulate the House [i.e., the Ka'ba], asking for
divine assistance in lifting the problem and for knowledge of the truth of
the matter. IQ He was the shaykh of the shaykhs of his age in Baghdad and
masters of the path from countries near and far would write to him with
questions. One of them wrote to him: '0' my master, if I refrain from

9 ]aml, NafaMt al-uns min ~a4ariit al-quds, ed. Mabmud 'AbidI (Tehran: lntisharat
Irala'ar, 1380 sh. [1991]),420--421.

10 Actually,]ami, following al-Yafi'i (M], 4:79---90), is confusing the 'Awiirij al-ma'iiriJ
with the A 'Mm al-huda, the latter of which was written in Mecca in accordance with the
above method as SuhrawardI himself explains in his introduction to work (AHu, 46).

~.
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action I incline toward idleness but if I act, I become prideful,' to which
he responded, 'act and seek God's forgiveness for being prideful' .11

As with many pre-modern Sufis,janu's account came to be the standard
upon which many later representations of SuhrawardI were based (espe
cially in the Persian and Turkish hagiographical traditions), although at
the same time, the kernel of dle biographical representation narrated by
authors with an 'ulamalogical' bent such as Yaqut, SubkI, or DhahabI
continued to be replicated by later authors. In the early pre-modern
period, for example, the figure of SuhrawardI continued to be narrated
in a wide variety of such texts, each retelling adding something of a
distinctive mark to its own positioning of such an individual vis-a-vis
an ever increasing mass of available biographical sources. Much unlike
jamI, for instance, for the great 11 thl 17th-century I:IanbalI compiler
Ibn al-(Imad, who relied heavily on the collective weight of some five
centuries of Islamic prosopography, the figure of 'Umar al-SuhrawardI
is presented as blending the qualities of a Shafi'I jurist, Sufi master, and
author, "vithout the preaching or miracles:

The shaykh Shihab ai-DIn al-SuhrawardI, the paragon of the folk of
divine unity and the shaykh of the gnostics; AM I:Iaf~ and Abo 'Abdullah
'Umar b. Mul)ammad b. 'Abdullah b. Mul)ammad al-TaymI al-Balm, the
Sufi and Shafi'I, was born in the year 539 [114+--1145] in Suhraward and
came to Baghdad where he attached himself to Hibatullah b. al-ShibII,
from whom he heard f;,adfth, and became a disciple of his paternal uncle
Abo 'I-NajIb. He studied jurisprudence and the [religious] arts and com
posed treatises, among them the 'Awiirif al-maarifwhich explains the 'Sufi
path of al-Junayd' (~rfqat al-qawm). He reached the utmost limit in the
training of disciples, wayfaring, and scholarly preeminence in Iraq.12

Whereas for authors such as YaqOt, SubkI, jamI or Ibn ai-'Imad,
'Umar al-SuhrawardI fits a pre-determined pattern of a preacher, laud
able Shafi'I jurist, Sufi shaykh, or all-around 'alim-cum-Sufi, in other
tellings he also appears as a symbol of authority and legitimization,
especially in connection, imagined or otherwise, with the celebrated
figures of his day. In the middle of the 11 thl 17th century in India, for
instance, the Mughal prince Dara Shukoh penned an entry on 'Umar
al-SuhrawardI in his compendium of the shaykhs of the major Sufi
brotherhoods, the Srifinat al-awliya'. Although this entry belongs to the

11 lamI, NafafJiit, 473-474.
12 ShDh, 7:268-270.

section devoted to the shaykhs of the Suhrawardiyya order, as a devotee
of the QadirI order, Dara Shukoh chooses to focus on the 'relation
ship' between SuhrawardI and the eponym of his own brotherhood,
'Abd al-Qadir al-JIlanI (d. 561/ 1166). Here, the figure of SuhrawardI
is completely overshadowed by that of jIlam, the former serving as a
vehicle to exemplify the miraculous qualities and saindy miracles of
'Abd al-Qadir, a very common trope, in fact, in hagiographies of this
particular member of the awliya': 13

His kunya is Abii I.Iaf~, his agnomen shaykh al-shuyukh, his name 'Umar b.
Mul)ammad, al-Balm-i SuhrawardI and he is from the decedents of Abo
Bakr-i SiddIq--may God be pleased with him-shaykh of the shaykhs, the
pole and succor of the age, religious scholar and man of praxis, virtuous
and perfect-the leader of his age. His juridical rite was that of Irnam-i
Shafi'I and his spiritual path that of complete obedience to the divine
law and the custom of the Prophet of the Muslims. In Baghdad he was
the most famous of his contemporaries and was a disciple of his uncle
shaykh Abo 'I-NajIb-i SuhrawardI (the same shaykh Abo 'I-NajIb who is
mentioned in the initiatic lineage of the Kubrawiyya). He was acquainted
with his presence, the pole of the divines and the succor of the folk,
shaykh MuI;1yI 'I-DIn 'Abd al-Qadir-i GIlanr-may God be pleased with
him!-and through the blessings of attachment to his noble presence
acquired great benefits and spiritual favor and both the elect and the com
moners of Baghdad flocked to serve him [as disciples]. It is reported that
shaykh Shihab ai-DIn said: "in my youth I wished to take up the study
of dialectical theology and desired to study a few books on the subject,
but my paternal uncle prohibited me from doing so. One day my uncle
took me with him to visit his presence, shaykh 'Abd al-Qa<;lir-may God
be pleased with him. He said to me, 'wait, we will go to a man whose
heart is given knowledge by God Almighty.' I waited and when I finally
sat down before his blessed countenance, shaykh Abo 'I-NajIb said, '0'
master, this nephew of mine is occupied with the science of dialectical
theology and every time I prohibit him from that he returns to it.' The
succor of the Muslims said, '0' 'Umar what are the chief books which
you have memorized?' I said, 'such and such a book and such and such
a book', and he brought down his blessed hand upon my chest and, by
God, not one word from those books remained in my memory and I

13 This is perhaps best represented in al-Shattanawl'i's (d. 713/1314) Bahjat al-asriir
(Cairo: MUHafa al-BabI al-I:IalabI, 1330 [1912]) and, in a more precise fashion, in
the Qg./ii'id al-jawiikirfi maniiqib 'Abd al-Qiidir of Yabya al-Tadin (d. 963/1555), recently
translated by Muhtar Holland as Necklaces qf Gems: A Biography qf the Croum qf the Saints,
'Abd al-Qadir al-Jilani (Fort Lauderdale, FL: Al-Baz Publishing, 1998). In fact, Dara
Shukoh loosely quotes a tradition preserved by al-TadifI in this account of the exploits
of 'Abd al-Qadir (Necklaces qf Gems, 122).
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completely forgot every single question from them, and by that had my
fill of the science of divinity." He said, 'whatever I have obtained was
from the blessing of his presence, shaykh 'Abd al-Qadir-i GIlanI' .14

Biographical extracts such as these certainly do not provide a very com
plete picture of the life, works, and influence of 'Umar al-SuhrawardI,
for although uniformly included within both the standard biographical
dictionaries of prominent ulama and universal Sufi hagiographies, the
compilers of such works inevitably remember and position Abo .E:Iaf$
'Umar al-SuhrawardI by way of privileging this or that denominative
befitting the multiple learned and professional roles, avocations, and
pious personas which a 7th/13th-century Sunni ulama with connections
to Sufism invariably takes on in such retellings. Individually, such sources
provide less of a complete and reliable statement of what SuhrawardI
said or did at anyone time than a window into the particular concerns
of those who were doing the writing about SuhrawardL When taken
together such sources exemplifY the ways in which a particular narrative
kernel can be manipulated to articulate a particular vision of what an
individual like 'Umar al-SuhrawardI meant to a particular author in
a particular time and place. The point is that, while the intertextual
and agglutinative nature of such materials inevitably leads to much
repetition, their lacunas, additions, and rhetorical (re)configurations
are oftentimes just as telling as the initial appearance of a particular
narrative or anecdote.

The question is, then, once this is recognized what does one do
with such sources? Although such materials tend to inscribe upon their
subjects what oftentimes amount to seemingly arbitrary and artificial
boundaries, in fact, tightening the circle of possibility in terms of who
mayor may not be included and who can or cannot be excluded lies
at the heart of the practice of prosopography in general. One cannot
fault such sources for what they are nor at the same time force them
to be something which they are not; one must endeavor to discover
the possibilities which they offer as thf!Y are. For the writing of a biogra
phy of an individual such as SuhrawardI, whose biographical horizon
is constrained as much by the inevitable horizon of life possibilities
available to him as an actor in a specific time and place as by the nar-

14 Dara Shukuh, Safinat al-awliyii', lithograph (Cawnpore: MunshI Nulkishvar, 130 I
[1884]), 112-113; cf. idem, Saklnat al-awliyii' (Tehran: Mu'assasa-yi Matbu'atI-yi 'HmI,
1965), 19--20; and, al-TadifI, Necklaces of Gems, 122.

rative structures and forms available to those who wrote about him,
one such possibility is representational. In the context of the materials
we are dealing with here, representation entails a number of things.
First, it presupposes that such sources can be read as literature. In a
literary discourse of any type, individual content is inevitably shaped
and constrained by established conventions, rules, norms and pat
terns. Such elements serve to secure and position anyone work as a
member of a class (genre) while at the same time providing the author
with an accepted practice through which he can conceive, compose,
and transmit a work. The Sufi biographical enterprise detailed in the
previous chapter is one such example of how this process worked for
a particular group, for as was discussed, writing to and from a genre,
whether it be a biographical dictionary of prominent Shafi'I ulama or
a universal Sufi hagiography, gave an author such as SubkI or JamI
access to a shared repository of forms, symbols, tropes, and structures
whose particulars were not used haphazardly. In such a context, genre
was a powerful thing, and as we have seen in the case of the initial
constructions of a particular Sufi tradition through the medium of
biographical writing, in many ways the manner in which later authors
wrote the lives of individuals such as SuhrawardI was just as much a
part of a larger project of legitimization and canonization pursued
within a space of contested identities than a pious effort to preserve
traditions and teachings.

Second, when taken together, the various ways in which SuhrawardI
is represented in these sources tells us a great deal about 'the mak
ing of' a 7th/13th-century Sufi shaykh who himself was intimately
involved in a project of legitimization and canonization and whose
own written production paid close attention to genre as a instrument
of power. As we will see, SuhrawardI played multiple roles-from l;adEth
transmitter (mu~addith) to preacher (wii'iz), from Sufi master of training
and instruction (shaykh al-tarbiya wa-l-ta'lEm) to master of benediction
(shaykh al-tabarruk), from Qur'anic exegete (mzifassir) to jurist (ftqEh), from
caliphal ambassador and ideologue to a director of five Sufi cloisters
in Baghdad, and from pious resident of Mecca (mujiiwir) to one of
the 'forty cosmic substitutes' (abdiil)-each role carefully presented in
a rhetoric underscoring its particular significance. While neither his
biographers nor SuhrawardI himself comments upon all of these roles
simultaneously, they are nonetheless simultaneously present in the collective
memory of nearly seven centuries of Islamicate biographical and histo
riographicalliterature. Paying close attention to the specific structural,
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stylistic, rhetorical, and ideological constraints of a particular moment
of representation allows us to fashion, as it were, a reconstituted nar
rative which captures both discrete historical data while at the same
time contextualizing its specificities in a broader cultural tradition of
narrating the past.

Third, even in near-contemporary biographical accounts, individuals
such as SuhrawarclI are often represented in terms of their 'paragonic'
value, that is: as a special class of individuals who embody the virtues
which supply the real or imagined prestige by which members of the
ulama or hierarchy of Sufi masters and saints (awliyii') secure their
position in society. As in the broader literary discourse which frames
much of the prosopographical writing constituting our sources, para~

gons serve as a mirror of the broader networks of values, ideologies,
and discursive arenas within which those representing them moved,
in the process enshrining the identities, aspirations, and self-image
of a particular discursive community in that supreme artifact of
'ulamaology', the biographical text. While the inherent flexibility of
the various prosopographical and historiographical genres provided
our learned authors with many options in representing an individual
such as SuhrawarclI, most notably the possibility of programmatically
using biography to support the dissemination and communication of
particular agendas, the figure of the paragon as a conventional trope
guided much of the representation in which they engaged. Paragon or
not, it is more than a biographical curiosity that SuhrawarclI's early life
in many ways is represented as having mirrored that of his forebears,
for the particular strand of the Sufi tradition to which he was heir was
an affu.ir. very much rooted in the· conservation and reproduction of
family allegiances to particular sectarian and juridical affiliations, a fact
not lost on the prosopographers.

The Banii 'Ammifya

Allegedly a descendent Of the first caliph Abo. Bakr (d. 12/634), Suhra
wardI hailed from a family who traced their juridical credentials back to
late 2nd/8th-century Medina and who seem to have flourished as Shafi'I
jurisprudents for at least two generations preceding his birth. The first
mention of any positive Sufi affiliations within the family outside of the
Suhrawardiyya corpus come with SuhrawarclI's paternal great-uncle,
WajIh aI-DIn Abo I:Iaf~ 'Umar al-SuhrawarclI (455-532/1063-1137),

who in addition to playing the role of a Shafi'I jurist also directed a Sufi
ribii( in Baghdad. According to the early Suhrawardiyya nisbat al-khirqa,
however, the family's affiliation \'iith Sufism went back one generation
further, namely with 'Umar al-SuhrawarclI's great-grandfather, the son
of 'Abdullah 'Ammo.ya (the paternal namesake of the family) and father
of WajIh aI-DIn, Mul).ammad b. 'Abdullah (c. 348-468/959-1076).
According to this tradition, he was the first member of the family to be
invested with the khirqa (by Al:unad al-Aswad al-DInawan) which he then
passed on to his son WajIh al-DIn in a simultaneous investiture ceremony
which he conducted alongside the patron saint of Anatolian ahilik, AkhI
Faraj al-ZanjanI (d. 457/ 1065). just as his father had invested him, so
too would WajIh al-DIn invest his paternal nephew Abo. 'I-NajIb, and
Abo. 'I-NajIb his paternal nephew 'Umar, and he his own son, 'Imad
al-DIn, and so on for at least three more generations. IS

Like most families of Sunni religious scholars, the Bano. 'Ammo.ya
took pride in a genealogy which linked them back to a companion of
the Prophet Muhammad, in their case the first caliph Abo. Bakr. Lead
ing back through the eponymous patriarch of the family, 'Abdullah
'Ammo.ya, the importance of this genealogy lay in its connection with
the great-grandson of Abo. Bakr, thejaqfh of Medina 'Abd al-Ral).man,
one of the primary lines of BakrI descent claimed by numerousjUqahii'
during the era of SuhrawardI, including the vituperative critic of
Baghdad's Sufis, Ibn al-jawzI himsel£ Such genealogies were often con
tested, and in fact a later critic, Mul).ammad al-QabisI, is reported to
have said of Abo. 'I-NajIb: "he was actually from the house of the amir
I:Iasanawayh al-KurclI and was not of BakrI descent"16 (see Chart 1).

According to his own admission, 'Umar al-SuhrawardI was born
into this noble linage either near the end of Rajab or the beginning of
Sha'ban, 539 (December, 1144 orjanuary, 1145).'7 Born as he was into

15 As discussed in Chapter Five, although sublimated in later articulations of the
Suhrawardiyya initiatic lineage the merging of two separate silsilns through the modality
of simultaneous investiture may have proved to be of ·service in SuhrawardI'sprogram
of co-opting the initiatic genealogy of thejUtuwwa.

16 al-Tadifi, Necklaus, 421.
lJ According to Ibn al-Mustawll (d. 637/1239), Ibn al-DubaythI told him that he

asked SuhrawardI himself about this arid that the shaykh replied thusly (TIT, 1: 193).
Same in· TW, 6: 122; WA, 3:448; and, al-'Umari, Masiilik al-ab~iir .fi marniiIik al-alll~iiT,

vo!. 8, aI-Sift al-thiiminfi tawii'ij aljUqahii' wa-l-~jiyya, ed. Basain Mul.Iamma,d Baliid
(Abu Dhabi: al-Majma' al-Thaqati:, 2001), 227. For his part, al-DhahabI cites Rajab,
539 as the con-ect date (SN, 22:374, and, TIsI, 52:112; er. Ibn al-Dimyatr, al-Mustafid
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The Bakri GenealolY of the BanD 'Ammiiya

J al-Dhahabladds: "wa-huwa ibnJaqfh al-modina wa-ibn!a#uM'. (SN, 12:374)
2 From this point in his lineage al-Suhrawardi shared a common nasOh with the famous

~baII scholar fun il-:JawzI (d. 597/1200). .
aI-DhahabIadds: aI-Suit thumma al-Baghdadi. (SN, 12:374)

Mu&ammad b. 'Ammi{ya al-Suhrawardi (d. 168/1076)

With the exception of the aforementioned Abii 'l-Najlb, what can be
gleaned from the sources about Suhrawardr's paternal relatives is quite
limited. Nothing -is known about· the paternal eponym of the family,
'Abdullah 'Arnmiiya, save he transmitted &adfth to his son and grandson
and that it was through him from which the Banii 'Arnmuya's claims
to BakrY descent were traced. Similarly, next to nothing is known about
Suhrawardr's paternal great-grandfather Mui).ammad b. 'Abdullah al
Suhrawardr'8 (d. 468/1076) save that he was a jurist who also engaged
in the transmission of fJadith and who, according to the Suhrawardiyya
initiatic tradition, was invested with the khirqa by Mmad al-Aswad al
Dlnawanthrough a secondary]unaydI line. Abii 'l-N.ylbpassed down
a tradition to his son 'Abd al-Latu that his grandfather was something
of an ascetic, eating only once every fOTtydays,19 and according to
a report transmitted by Abii Tahir al-Silafl and quoted by DhahabI,
SuhrawardI's great-uncleWajIh al-DIn said that he died in 468/1076
at the ripe old age of 120 lunar years.

a family of Shafi'i ulama with a history of judicial service, Suhrawardr's
initial career path seems to have been deten:nined from the start by
that of his relatives, namely his paternal great-uncle, WajIh al~Dln, his
father, AbuJa'far, and AbuJa'far's brother Abu 'l-Najlb. Like 'Umar al
SuhrawardI would do later, each of these three men left their hometown
of Suhraward and journeyed to Baghdad in order to pursue the study
of jurisprudence, his great-uncle WajIh al~Dln and his paternal unCle
Abu 'l-Najlb both being'buried in thedty, while his father returned to
Suhraward·iri order to take up the city's'judgeship.

min dhayl ta'Tf/d! bagMiid, ed. Bashshar 'Awwad Ma'riif [Beirut: Mu'assasat aJ-Risa:la,
1986], 327; TFSh, 2:835; and, NZ, 6:283 [anno .631]): Sibt Ibn al-JawzI simply gives
539 (MZ, 8.2:679).

18 On him, see: TIsl, 34-35:268-269 (amw 468, no. 266); and, fun al-Mtilaqqin,
al- 'Iqd al-mudJJJahfi {flbaqiit fJamalat al-TllO.f1JlJIab, ed. Ayrnan N~r al-Azhan (Beirut: Dar
aJ·Kutub aJ-'llmiyya, 1997),282 (no. 1023)..

19 TIT, 1:111-112, adding that one of hisc{)ntemporaries,the ascetic lbrMnm Baran,
told Abu 'l-NajIb:"I was a companion/discip1e(~aJ;ibtu jiddaka) of your grandfather
Mul;tammad b. 'Abdullllh al-Bam and it was his custom to eat just once every .forty
days. Mter, that ·he· would isolate himself from people and sit by a spring, taking no
one with him. One time, I happened to see· him there from a distance and 10 and
behold there was a group of people around him discoul"Sing, but when Iapproached
I saw only him arid there was no one else there!" (ibid., 112)

WajIh al~Dln Abu I:Iaf~

'Umar al-Suhrawardi
(d. 532/1137)

. t
AbI '1-I:Iarith A'azz b. 'Umar

al-Suhrawardi
(d. 557/1162)

Chart·}.

Abu Ja'far Mul;tammad
al-Suhrawardi
(d. 539/l144)

I
Shihabal-DIn. Abu I:Iaf~ [and: Abil 'Abdullllh, AbuN~r, Abu 'l.Qasim]

'Umar b. Mu1;larrimad al-Qurashi, al~TaymI, al-BakrI, alcSuhrawardP
(d. 63211234)

Abu Bakr al~Siddiq

I
MUQ.amma, b. AbI Bakr

a:t-1asim .

'Ab,::t~~an

I
Mul;tarmad

al-~im

I
aI-Na<;lr

I
al_Qasim2

I
al-I:Iusayn

I
Sa'd

j
'Abdullah 'AmmUya.

j
____.,.--_Mul;tammad b. 'Abdullah _
l(d. 468/1076)

'Abdullah b. Mul;tammad
al-Suhrawardi -----

(d. c. early 6th/12th cen.)

1
Abu 'I-NajIb 'Abd al-Qahir

al-Suhrawardi
(d. 563/1168)
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Wqji1z aHJin al-Suhrawardi (d. 532/1137)

In comparison to his father, .the biographers present us with more
information on 'Umar al-SuhrawardI's paternal great-uncle, the
qarfi Wajlh al-Dln Abu I:Iaf~ 'Umar b. Mul;1ammad al-SuhrawardI20

(455-53211063-1137). He seems to have been the first member of the
family to leave Suhraward, going toBaghdad where he studiedjurispru
dence under Abu 'l-Qasim 'All b. AbI Ya'la aI-DabusI, a Shafi'I jurist
who taught at the city's Niz;amiyya from 4791 1086until his death in
482/108921 as well as (according to Ibn al-Najjar) studying with the cel
ebrated Abu I:Iamid al-GhazalI himsel£22 Even though almost everyone
of note who was in Baghdad during this time is said to have attended
the lectures of al-GnazalI, Ibn al~Najjar'sreport is important in that it
evinces another possible link between the Banu 'Ammuya and the two
GhazaIlS, Abu'l-Najill having been a disciple of Al;1mad-i GhazalI who
also serves as a node in his, and his nephew's, nisbat talqm al~dhikr(see

Chart 2). In addition,.during this period·WajIh 'aI-DIn also heard I}..aazth
from a number of the city's mu!}.addithfn23 just as he had done earlier
from his grandfather 'Abdullah 'Ammuya, sometime thereafter also
engaging in the transmission of fJadithhimself as well as composing a
commissioned history of the two Sunans entitled al-Mujiihidi. 2f

Despite his inclusion in the silsila of ;the later Suhrawardiyya, not
much else has been preserved aboutWajIh al-Dln's life save that he
was a man of affairs who after a brief stint as an 'alim-in-training left
his studies to pursue a life of asceticism and renunciation. Although
his biographers call him a qiit/i, it is not stated exactly where he served
as such, although it was probably in his home town of Suhraward.
According to Ibn al-JawzI-who personally laid'eyes on·WajIh al-DIn

20 On him, see: al-Sam'anr, K al-ansiib, 3:341 (s.v., al-Suhrawardr);.MY, 10:75 (anno
532, no. 94); DhTB, 5:188...,189 (no. 465); fun Mulaqqiri, 'lqd, 282 (no. 1023}--whom
he conflates with Mu\.1ammad b. ,'Ammuya al;'Suhrawafdr; TIsl, 41-42:289---290 (anno
532, no. 99); and, GE, 1--'2, fn. 3.

21 Lilt, 1:410.
22 DhTB,5:189.
23 Most notably from the famous l:Iallbalr jurist, muIJaddith, and preacher Abo

Mu/:lammad Rizqullah al-TamIml (d. 488/1095) and the rather obscure poet and
litterateur Abu 'l-I:Iusayn '~im al-KarkhI (d. 482/1089); see It.'T, 10:18D-8I; and,
MY, 9:51-52.

24 The printed edition oflbn al-N<9jar's text is fragmentary, but this work sounds
to have been quite interesting: "... hecomposed a history on the two Sunans entitled
al-Mujiihidi commissioned by Mujahid al-DIn [...) in Baghdad, and he mentions in it
that since the beginning of the world to the year 514 [.. .)." (DhTB, 5: 188) .

Chart 2.

al-Suhrawardi's nisbattalqin fll-dhikr*

The Prophet Mu1:lammad

+
'AlI b. Abr Talib

(d. 40/661) .· .'

aI-Basan al-B~rI

(d. 110/728)

[recognized bt unspecified]

t
Abu 'l-Qasim aI-Junayd

(d. 298/910)

+
Abil 'AlI al-Rildhbarr

(d. 322/934)

•Abil 'AlI al-Klitib
(d. c. 340/951)

t
Abil 'Uthman aI-Maghribr

(d. 373/983--84)

t
Abil 'l-QlisimJilrjlinI

(d. 469/1076-77)

'.Abo Bakr aI-Nassaj
(d. 487/1094)

+
Ahmad-i Ghazalr

(d. 52011126)

•Abu 'l-NajIb al-SuhrawardI
(d. 563/1168)+..

'Umar aI-Suhrawardr
(d. 632/1234)

* al-Suhrawardr, R fi 'I-riMer, fol. 20a (cited in Suk., 137-following the nishat al-ldzirqa,
perhaps the unspecified links were: I:Iabill al-'Ajamt~ Dawud al-Ta'r ~ Ma'rlif"al
Karkhr~ San al-Saqa\f); Ibn Rafi', Muntakhab, l4-7~148 (no. 122-only fromal:Junayd
with differences in the isnad);Jamr, NrifaIJiit, 559 (no. 546--only from al-Junayd); and,
Ma'$Om'alIshah, Tarii'iq, 2:310, 332 (only from al:Juuayd and less Abo 'Alr al-Katib).
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but admits that he never heard !Jm/ith from him (apparently despite their
shared genealogy)-he was the director of one of Baghdad's Sufi ribats
called Ribat Sa'idat aI-Khadim.25 This ribat, lotatedort the Tigris near
the Bab aI-Ghurba, was actually a house built by the klzadim al-rasii'il of
the caliph al-Musta?hir (r. 487-512/1094-1118), a mamlUk by the name
of 'Izz ai-DIn Abu 'l-l:Iasan al-RumI aI-Musta?hirI (d. 500/1106), who
stipulated tllrough pious endowment (waqf) that it was to go to the Sufis,
and that WajIh aI-DIn al-SuhrawardI and his descendents were to be
its directors.26 In the time of Ibn aI-Fuwaty (d. 723/1323), members of
the family still lived there, most likely the direct descendents of WajIh
al-DIn's son A'azz b. 'Umar al-SuhrawardI.27 In addition to transmitting
IJadith to him, it was WajIh ai-DIn who first invested his nephew Abu
'l-NajIb with the Sufi khirqa upon the latter's arrival in Baghdad, the
same thing which Abu 'l-NajIb would do for his own nephew upon his
arrival in city some forty years later. WajIh aI-DIn died in RabI' I, 532/
September or October, 1137 and was buried in Baghdad's ShunIziyya
cemetery, the resting place of al-Junayd.28

AM 'I-JaJar al-Suhrawardf (d. 539/1145)

As for SuhrawardI's father, Abu 'l:Ja'far29 much less is known. Like both
Wajlh al-DIn and Abu 'l-NajIb, he is said to have come to Baghdad
where he studied Shafi'r jurisprudence and preaching (wa'i) under the
tutelage of As'ad aI-l\fIharu30 as well as-according to an eyewitness
report-preaching in theJami' aI-Q~r and the Baghdad Ni?amiyya,31
after which he returned to Suhraward and assumed the position of judge
(qii4D, perhaps taking over the position from his uncle WajIh al-DIn upon
his death in 532/1137. His brother Abu 'l-NajIb was also a student
of As'ad al-l\fIhanI and it is possible that the two studied under him

25 MT, 10:75; cf. DhTB, 5:188-189.
26 1MA, 1:158-159 (s.v., 'Izz ai-DIn al-RiimT, no. 187); MU$\:aiaJawad, "al-Rubut

al-baghdadiyya," Sumer 10 (1954): 249; cf. 71sl, 41-42:289.
27 1MA, op. cit.; also, DhTB, 5:188.
28 Located on the west bank of the city (Gaston Wiet, Baglu1ad: Metropolis i.!f the

Abbasid ealtphate, trans. Seymour Feiler [Norman, Oklahoma: University of Oklahoma
Press, 1971], 116, 170).

29 On him see SN, 22:376, and, 71sl, 53: 114 (s.y. Abl1 I:Iaf$ 'Umar al-SuhrawardI);
and, TShK, 6:122 (no. 643). .

30 On him, see BayhaqI, Ta 'rikhl;.ulcamii' al-isliim, ed. MamdiiI:J J;Iasan Mu!).ammad
(Cairo: Mababat al-Thaqafat al-DIniyya, 1996), 160; and,Makdisi "Muslim Institu-
tions of Learning," 41~3. '.

91 The witness being Yusuf al-DimashqY. (&N, 22:376, and, 71sl, 53: 114)

..'

at the same time. According to SubkI, who quotes a first-hand report
of Yusuf al-DimashqI, Abu Ja'far "abounded in knowledge and was
an eloquent preacher who assumed· the chief judgeship of Suhraward
where he was murdered in 539 [1145]".32 According to a report which
'Umar al-SuhrawardI personally related to his student Ibn al-Najjar33

(d. 642/1245), this occurred while he was still an infant:

My father was killed in Suhraward when 1 was six months old. At the
time, our city was possessed of an oppressive chief of police (shiJ;na)
who was murdered by a gang of townsfolk who later claimed that my
father was their leader. The servant boys (ghilmiin) of. the victim' came
and assaulted my father whereupon the tOWnsfolk fell upon them and
murdered them. Civil unrest was so stirred up that the sultaricrucified
four of the townsfolk. This weighed heavy on my uncle Aba 'l-Najlb and
he donned the qaba'34 saying, 'I want nothing to do with Sufism until 1
am conciliated withregard to this twist of fate!'.35

AbuJa'far left no surviving works nor seems to have done much which
the prosopographers and chroniclers would have been interested in,
most likely due to his choosing to return to Suhraward for which-in
contrast to Baghdad-we have no local histories, a desideratum for
many medievaIMuslim cities. Unlike his brother Abu 'l-NajIb and

32 TShK, 6:122.. The date 537 is also attested in the manuscripts but is obviously a
scribal error resulting from the similarity between the orthography of the words 'seven'
(t""") and 'nine' le");537 cannot be correct in any Case because SuhrawardI's own ad
mission of having been born in Rajab or Sha'ban 539 and that he left Suhraward
at age sixteen, that is in 555. This, then, would place the death of his father in Dhu
'1-l:Iijja, 539/May orJune, 1145.

33 A celebrated Shafi'r mu};.addith from Baghdad, Ibn al-Najjar left his hometown and
traveied for some twenty-eightyears throughout the lands of Islam in search of religious,
medical, ·and literary I~rning, eventually returning to Baghdad where he received an
appoin.tmentasdirector of the newly built Mustan~iriyya Madrasa, a position which
he occupied until his death. Author of some twenty works. spanning numerous topics
and genres, his most famous work, a continuation al-BaghdadI'sTa'rikh BagluJiid, was
further continued by his disciple, and·another associate Of SuhrawardI, Ibn al-Sa'!.
Like him, Ibn al-Najjar is reported to have been invested with the IrJiirqat al-tabarruk
by SuhrawardY, even though early in his career he had declined to make a donation
to the shaykh's rihat (SN, 23.:133). He was also one of those whom the caliph al-N~r

licensed to narrate from his RiiJ,t al-'iinfin, a task which he· accomplished in Mecca and
Media, Damascus,]erusalem; Aleppo, Baghdad,NIshapiir, Marv, and Hatnadhan. On
him, see: Yaqut, MuJam al-uddabii', 19:4~51 (no. 13); Ibn al-DubaythY, Mukhta,rar; 1:137
(no. 268); 71r, 1:36()-,261 (no. 255); KIf, 245-246 (anno 643); SN23:131-134 (no. 98);
71sl, 53:217-220 (anno643,.no. 260); and, KW, 5:9-11 (no. 1963). .

3. That is, to his regul<!.r (non-Sufi) clothing. On the qaha' see: R. DoZy, DictWnnaire
ditajlli des noms des vetemenls ehe;;. leJ arabes (1.845; reprint, Beirut: Librame du Liban,
n.d.), 352-362.

35 SN, 22:375; and, Tlsl, 52: 113 (cl: TFSh, 2:835).
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his uncle Wajlh al-DIn, he is not included in any later saliisilof the
Suhrawardiyya, although SuhrawanJI's son, 'lmad aI-DIn (d. 6551l257)
was known, perhaps in memory of his grandfather, by the filionymic
Abu la'far.

A 'au b. 'Umar al-Suhrawardf (d. 557/1162) and Sons

In addition to his immediate relatives, other sections of the family are
also reported to have been members of the ulama, in particular the son
of WajIh aI-DIn al-SuhrawardI, A'azz al-SuhrawardI36 (d. 557/1162), a
mubaddith of little standing who is reported as having transmitted !]adith
from Abu 'All b. Nabhan37 (d. 51111117). His two sons, who were cous
ins of 'Vmar al-SuhrawardI and also residents of Baghdad, seem to have
emulated their father's rather ladduster career, perhaps living in their
grandfather's ribri!, the Sa'adatal-Khadim (Ribat al-Shart), as stipulated
in the terms of its waq/. The first of them, Mu1).ammad b. A'azz al
SuhrawardI38 (527-60611131-1209), heard /Jadfth from his grandfather
and others in Baghdad as well as narrating to a number of important
individuals such as the historian Ibn al-DubaythI39 (d. 63611239) and
the famous mul;addith NajIb al-DIn 'Abd al-Lapf (d. 672/1273-1274).
The second, 'Vmar b. A'azz al-Suhrawanh-40 (542-62411147-1227), also
engaged in the transmission of /Jadfth. In addition to these three, two
grandsons of A'azzal-SuhrawardI also engaged in transmitting fJadfth at
the same time when Abu 'l-NajIb and Abu I;Iafl} 'Vmar al-SuhrawardI

36 On him see Ibn I:Iajar al-'AsqalanI, Tab~r al-muntabih bi-f4!J.rfr al-mushtabih (Delhi:
al-Dar al-'Ilmiyya, 1986), 1:21 (s.v. A'azz).

37 .A Baghdadi·mul;midith of the late 5th/llth~arly 6th!12th century. On him see
MY, 9:195; Ibn al.DubaythI, al-Mukhtayar al-mu1Jtiij ilayhi, ed. Mu$t<illiJawad-{l3aghdad:
Mal;abi' Daral-Zaman, 1963), 1: 12; 7MA, 3:570; and, al-Dhahabi, al-7barfi kfUzJJar man
g/ulhar, ed. $alal). al-DIn al-Munajjid and Fu'ad Sayyid (Kuwait: Da'irat al-Matbu'at
wa-I-Nashr, 1960--1963), 4:25.

38 Who was known to Ibn al-Najjar who interviewed him about his grandfather
Wajihal-Drn (DhTB, 5: 168-189): On him see Ibn al-Dubaythi, Mukhlafar, 1:26 (no.
47); 1MA, 3:341 (no. 2376); and, TIsI, 49:209-210 (no. 306j.

39 Ibn al-DubaythI was a respected Shafi'I mul;midith and expert in 'ilm al-rijiil who
composed, among other -works, a continuation to al-Sam'ani's continuation of al
Baghdl1dI's Ta'rfkh Baglu1lii1. One of the teachers of Ibn al-Najjar, he heard fJadith from
SuhrawardI as wen as taking the khirqat al-tabarruk from him. A very active transmitter,
Ibn al-Mustawn reports hearing fJaditk from him when he visited Irbil in 611/1215, and
his biographers provide a long list of others who did the same, including SuhnlwardI's
students I;)iya' al-DIn al-MaqdisI and 'hz al-frm al-FaruthI. On him, see: TIr, I:194-195
(no. 97), 2:324-326 (/Jawaskf, nos. 1-5); U'il, 4:23; KJiil; 3:102; TSkK, 8:61-62 (no. 1074);
GAL 1,402 ft, S I 565; and, Franz Rosenthal, "Ibn al-DubaythI", EF, 3:755-756.

40 TW, 5:303-304 (no. 2152); and, TIsl; 51:202-203 (no. 256).

were active in Baghdad. In addition to transmitting on the authority of
the prolific Sufi tnU!;.addith Abu 'l-Waqt al-Sijzr l {d.. 553/ 1158), the first
of them, As'ad al-Suhrawardr2 {547-614/1152-1217), is identified as
a Sufi while the second,.Abu Zakariyya al-Suhrawardr3 (d. 616/1219),
is only mentioned has having transmitted !Jadftkfrom his father on
the authority of Abu '1-Waqt. Members of the family were active in
Baghdad and Syria as /Jadfth transmitters well into the 8th/14th century.
They are never mentioned in theSuhrawardiyya sources.

Abii Jl-Najfb 'Abdal-Q,iihir al-Suhrawardf (d. 563/1168)

Due to his prominence in the culture of religious learning of 6th/12th
century Baghdad as well as his importance to the later Suhrawardiyya
tradition, we are much better informed about Abu 'l-NqjIb 'Abd al-Qahir
al-SuhrawarffiM (c. 490--56311097-1168) than any other member of
the family with the possible exception of 'Umar al-SuhrawardI himself.
The sheer number of students and disciples who are recorded as having
associated with him, numbering well over fifty in the prosopography of
the following two centuries, evince his prominence as a bndfth transmitter
and shaykh al-tarbiya in the Baghdad of his day. Born around 49011097

11 A disciple of the famous Sufi master 'Abdullah-i An~arI, Abii 'I-Waqt ('Abd
al-Awwal b. 'Isl1 b. Shu'ayb b. Ibrahim b. Isl).aq al-SijzI, al-HaraWI, al.Malrni) is an
important figure who deselVes further study, on him, see Ibn Nuqta, Kal-taqfid ii
ma'rifizt al-ruwiit wa-l-sutwn wa-l-masiinw. (Hyderabad: Matba'at Da'irat al-Ma'arif, 1983)
2:163-164; and, TIsl, 44:112121 (no. 93).

42 On him seeTIsi, 50 (anrw 614, no. 202).
43 On him see ibid" 50;327 (anno 616, no. 429).
44 On him, see: al-Sam'aru, K. al-amiib, 7:197 (s.v., al-SuhrawardI); MT, 10:225

(anno 563, no. 313); Yaqilt, Mujam, 3:289-290 (s.v., Suhraward); KT, 11:254 (anno
563); LTA, 1:589-590 (s.v., al-Suhrawardi); TIr, 1:107-112 {no. 39) and 2:143-160
(!}awiislU, nos. 1-52); I:Iamd Allah MustawfI, Tiirfkh-i guzida,ed. 'Abd alcI:Iusayn Nava'!
(Tehran: Intisharllt-i AmIr-i KabIr, 1364 sh. (1985J), 666; SN, 20:475-478 (no. 302);
11sl, 45:163-167; TIbW, 2:233~234 (anno 632, S.v. Shihab al-DIn a1-SuhrawardIj; KW,
19:48-49 (no. 42); M], 3:382-383 (anno 563); TShK, 7:173-175 (no. 881); TSk, 2:6H5;
RN, 12:204; Ibn al-Mulaqqin, 7qd, 134 (no. 347); TFSh2

, 1:325 (no. 309); N.Z, 5:380;
JAmI, Ntifal;iit, 420--241; al-MunaWI, al-Kawiikib al-durriyatji tariifim al-siida al-#J,jiyya, ed.
Mul).yi 'I-DIn Dill MiStii (Damascus: Dar Ibn KathIr, 1993), 2:250--253; al-Sha'rani,
al-Tabaqiit al-kubrii, ed. 'Abd al-Ral).man I:Iasan Mal).mud (Cairo: Maktabat al-Adab,
1993-2001), 2:312-313; I:IajjI KhalIfa, Kashf al-;:.uniln, ed. S. Yaltakaya and K.R. Bilge
(lstanbu1:Maanf Matbaast, 1941-1943), 43;ShDh, 6:346--347 (anrw 563); al-NabhanI,
]iimi' kariimiit al-awliyii', ed.lbrahIm <A~ah 'Aw~ (Cairo: Mu~tafA al-Babi al-I:Ialabr,
1962), 2:22(}--221; GAL I, 436, S 1,780; KaQ.l).ala, MuJam al-mu'allijin (Damascus:
al-Maktabat al~'Arabiyya, 1957-1961), 5:311; Milson, Rule, 10--16, and, idem, "a!
Muqaddima," in AdM, 1-16 (Arabic text); GE, 2-3 (no. 4); and, FlorianSobieroj,
"al-SuhrawardI, Abu 'I-Namrb," EF, 9:778.
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in Suhraward, Ahil 'l-NajIb heard !J,adzth in Isfahan before coming to
Baghdad as a young man sometime around 50711113.45 According to
his biographers, for two years he lived a humble life, selling water in
the streets from a jug which he carried upon his back, but eventually
he took up studying at the Ni:?amiyya where he pursued, under the
direction of As'ad al-MIhanI and al-Fa~I.bI,46 the study of Shafi'I juris
prudence, !J,adzth, Arabic grammar, and belles-lettres, somewhere along
the line taking the khirqa from his paternal uncle WajIh al-DIn.

At the age of twenty-five, perhaps in imitation of WajIh al-DIn, Abil
'l-NajIb broke with his studies, cut himself off from public life, and left
Baghdad. At some point, he returned to Isfahan where he joined the
circle of the celebrated Al;J.mad-i GhazalI (d. 520/1126), after which he
came back to Baghdad and attached himself to the controversial Sufi
preacher I:Iammad al-Dabb~ (d. 525/ 113(}-1131). Mter the death of
al-Dabb~, Abil 'l-NajIb beganto preach publicly and shortly thereaf
ter is reported to have founded a Sufi ribiit and Shafi'I madrasa on the
western bank of the Tigris. According to his younger contemporary Ibn
al-Najjar, before this time Abil 'l-NajIb and his meager group of com
panions were in possession of a ruined building (khariba) on the Tigris,
but his growing fame attracted the attention of the sultan (Mas'ild) who
visited him, he being followed by his amirs who did the same.

Thereafter, the ruined building was turned into a ribiit and a madrasa
was built next to it, the complex "becoming a place of sanctuary for
those who took refuge in it out of fear of persecution by the caliph and
the sultan."47 Although not mentioned specifically in the sources, one
can deduce that from the perspective of the Seljuk sultan Mascild, his
shi~na Mas'ild al-BilalI, and the Seljuk amirs, patronizing such a Shafi'I
Sufi as Abil 'l-NajIb was good policy and there is little reason t(:j doubt
that a substantial donation was made for the construction of this new
ribiit and madrasa. Just as with Wajlh aI-DIn and Abu I:Iaf~ 'Umar later,
for Abil 'l-NajIb the Sufi ribiit was a space where politics, Sufism, and
religious learning intertwined.

45 Ibn al-Mustawfr reports that he heard ~adltk from Abu cAll b. Nabhan in
508/1114-1115 (17r, 1:110); also, 17sl, 45:165; and, Milson, Rule, 11.

46 Abu '1-l;Iasan 'AlI b. Mul:tammad al-Fa:;;U:n (d. 516/1122) taught Arabic at the
Baghdad Ni~amiyya, eventually being dismissed on charges of Shiite sympathies
(Milson, op. cit., 12).

47 175l, 45:164; and, TShK, 7:175.

It was here where Abil 'l-NajIb made a name for himself as a
shqykh al-tarbiya and Shilfi'I scholar, initiating, investing, and training
disciples-including men of note such as the famous Shafi'I historian
and mu!J,addith Ibn cAsakir (d. 571/1175), the influential Sufi author and
later teacher of Najm al-DIn Kubra, 'Ammar al-BidlIsI (d. between 590
and 60411194 and 1207), the well-known mu!J,addith and biographer al
SamcanI, and the shaykh al-shuyiikh of Baghdad Ibn Sukayna-as well
as teaching ShafiCI jurisprudence, preaching to the public, transmitting
fJadith, and issuing fatwas. Given both the number of individuals who
are reported to have associated with him during this period as well as
his inclusion in the initiatic lineages of numerous early Sufi lines (see
Chart 3), it is apparent that he was by all accounts a popular and impor
tant teacher, mentioned in connection with a mixed lot of Sufis, fJadith
transmitters, jurists, and others, most of whom were clearly affiliated
with the Shafi'r madhlzab. According to Ibn al-MustawfI his ribiit-cum
madrasa was home to both students of jurisprudence (mutafaqqiha) and
Sufis (fiifiyya) , individuals from each group staying as residents there
in order to study with him or place themselves under his direction.i8

Although the reliability of the report is questionable, according to
Ibn AthIr, Abil 'l-NajIb was present at the inauguration of the caliph
al-MuqtafI (r. 53(}-5551l 136-1 160) in 530/1136, in addition to tak
ing the oath of loyalty (bqy'a) to him, exhorting the new caliph with a
particularly eloquent sermon.49

48 17r, I: 107; c£ al-Nu'aymI, al-Diirisfi ta'rfkh al-madiiris, ed.Ja'far al-l;Iusaynr (Damas
cus: 'UQw al·Majma' al-'I1ml al-'Arabr, 1948-1951), 1:226(s.v. al-Mujrr al-wasip).

49 Ibn al-Atillr, al-Ta 'rfkh al-biihir fi-l-dawlat al-atiibikiyya, ed. 'Abd al-Qadir Al:unad
Tulaymat (Cairo: Dar al-Kutub al-l;Iamtha, 1963), 53. He mentions Abli 'I-Najill
in the same way in his account of the inauguration of the caliph al-Mustarshid
(r. 512-529/1118-1135), saying: "after the prayers were finished and he had been
buried (i.e., al-Must~hir), the children of the caliph, the amirs, jurists, judges, and
Sufi shaykh (mashiiyikh al-"ufiyya) took the oath of loyalty to him. The chief judge (qiifji
al-qUl/lit) 'Alr b. Mul.lammad al-Damaghanr presided over the oath taking and among
those who took the oath of allegiance was the shaykh Abu 'I-Najrb al-Suhrawarm
who then exhorted him with a particularly eloquent sermon (wa-wa'w:.aku nuzw'i;:atan

balfgkatan
)." (ibid., 22) The historicity of this account is questionable for a number of

reasons. First, there is no evidence that Abii 'I-Najill was this type of public figure at
such an early date, having only arrived in the city some five years earlier and then
leaving for Isfahan some three years later. Second, the accounts of the inaugurations
of both al-Mustarshid and al-Muqtafl given by the other historiographers do not men
tion his presence nor does Ibn al-Athrr mention Abu 'I-Najill in his other accounts
of the events (KT, 8:629, 9:77-79). Third, the exact same construction is used in
both accounts (wa-wa'a;:aku maw'i;:atan balfgkat4, something which could point to any
number of things such as a conflation of the two inaugurations, a difference in Ibn
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Some years later, on Tuesday, the 17th of Mul.:mrram 545 (16 May,
1150), after a series of disturbances at the institution, Abu 'l-NajIb was
appointed to the office of teacher (tadris) of the N~amiyya, the caliph
al-MuqtafI being forced against his will to grant his formal permission
to the appointment at the hands of Seljuk interests in the city,50 and
for two years he stayed there teaching Shafi'I fiqh and transmitting
~ad[th. In 547/1152, however, the Seljuk sultan Mas'ud died and in the
power vacuum whichresulted, the caliph al-MuqtafI and his vizier Ibn
Hubayra began to assert control over Baghdad, among other things
ordering the dismissal of AbU 'l-NajIb from the N~amiyya. Although
benefiting from the public protest of the Shafi'I}UqaIul J attached to the
institution and, for a few days at least, the protection of the Seljuk
shi~na of Baghdad Mas'ud al-BilalI-who fled to Tikrit shortly there
after---Abu 'l-NajIb was dismissed from the office on the caliph's order.51

In his account of the events of his dismissal Ibn al:JawzI,--certainly no
fan of Baghdad's powerful Shafi'IJUqahii' and their close associations
with the Seljuk sh0na of the city-censures Abu 'l-NajIb for defYing
the caliph's orders to stop preaching there by holding his lectures and
lessons in Persian.52

Mter this debacle, we hear little aboutAbu 'l-NajIb until5571l161~

1162 when his cousin, and director of the Ribat Sa'adat al-Khadim,
AbI 'l-Barith A'azz al-Suhrawarru died. Mter this, Abu 'I-NajIb left
Baghdad with the intention of traveling to Jerusalem, most likely tak
ing his young ward 'Umar al-Suhrawarru with him.53 His biographers
give no due as to why he decided to leave at this time, but it is possible
that the death of his cousin raised questions over the directorship of
WajIh al-DIn's riM!. If there was any struggle over succession, however,
it is not accounted for, and in that same year we find Abu 'l-NajIb in
Mosul, preaching to much acclaim in the city's congregational mosque.
From there, he traveled on to Damascus where he is said to have been
honorably received by Nur al-DIn ZangI, once again gaining fame for

al-AthIr's sources, a problem in the manuscripts, or perhaps a partiality (Ibn al-AtbIr's
or another's) which valued Abu 'l-NajIb being inserted into these accounts, either as
an assertion of his importance (or of the constituency he represented) or of his later
tergiversation in siding with the Seljuks against al~Muqta.ft

so MT, 10: 142,
51 Milson,Rule, 13-15.
52MT, 10:148; and, Makdisi, "Muslim Institutions of Learning," 43.
53 In the 'Awiirif SuhrawardI refers to traveling with his uncle in Syria ('A.M, 2:66/

GE,30.5).



80 CHAPTER TWO THE MAKINGS OF A SUFI MASTER 81

his fiery public preaching. Due to the continuing hostilities between
Nur ai-DIn ZangI and the Crusaders, however, he was prohibited from
travelingfurther than Damascus and was forced to return to Baghdad
where he died a few years later on the 17th of Jumada I1, 563/28
February, 1168. He was buried in his madrasa. 34

Compared to his illustrious nephew, Abu 'I-NajIb's literary output was not
vast, and he seems to have spent most of his time engaged in other
pursuits. Beyond his important Sufi handbook, the K iidab al-mu7idm, his
biographers credit him with one other work, the Gharib al-rnar;abf/:t,55 a
commentary on al-BaghawI's (d. 516/1122) M~abiJI. al-sunna, a popular
collection of /Jadith later made famous in the recension of WalI al-DIn
(d. 73211342) entitled Mishkiit al-m~iibi~. Although not as produc
tive as his nephew, his influence, however, was vast and far-reaching.
'Umar al-SuhrawardI, for instance, quotes him extensively in his own
Sufi handbook, the 'Awiirij al--ma'iirij,and the K iidab al~muridin heavily
influenced his as well as later generations of Sufis, which in addition
to numerous commentaries was also translated into Persian.

'Umar, Son if Mu~ammad: 550-563/1155-1168

Despite his grief over Abo ja'far's murder in 539/1144, Abu 'I-NajIb
was conspicuously absent from his nephew's life during his childhood
in Suhraward. Having left the city some thirty years prior to 'Umar's
birth, he seems to have had little to do with· his nephew before the
teenage boy's departure from Suhraward in 555/1160. None too surpris
ingly, the sources at our disposal present no details as to SuhrawardI's
upbringing or education prior to arrival at the threshold of his uncle's
Baghdadi ribat-cum-madrasa eight years before the aged shaykh's death
in 563/1168.

54 Referred to by most of his biographers. In TMA, 102, fn. 4, the editor (quoting
Mai).mild Shukn aI-Alilsi's Masiijid al-Baghdiid wa-iitJziirihii [Baghdad: Matba'at Dar al
Salam, 1924],89) says that Abii 'I-Najill is reported to have been buried in his TTULdrasd,
which later became a mosque known as the Mosque of Najrb ai-Din which (at least in
the 1920's when aI-Alusi was writing) was located near the Tigris, separated from the
river by an officer's club. At that time, the mosque still had a TTULdrasa attached to it.

55 MS. Siiley., $ehid Ali P~a 453, fo!' la-52b with the title Sharf; ba'd al-aifO.?, al
mushkiliitji 'l-~iihih. Another work, entitled simply R fi 'l-i'l:iqiid, attributed to Abu
'I-Najill in Siiley., Hiilet E( ilavesi 310, fo!' 206b--21Ob is simply an extract (muntaJ.:hab)
from his K iidabal-muriilin, but its early copy date (Ram. 694/Ji.Lly-Aug., 1295) and
location (Simnan) are of impOliance.

:. .

It is easy to speculate that befitting his station as the son of a qiif!i,
the young 'Umar would have received the usual kuttiib education nor
mally given to boys like him.36 This would have most certainly included
instruction in the Qur'an, penmanship, some study of mathematics,
and perhaps the memorization of certain 1J,adfth~ We can also assume
that he would have received some extra lessons, learning to speak and
write Arabic at a young age, most certainly his second language, per
haps in preparation for his eventual journey westwards to take up the
family business, although he did apparently require some 'tutoring' in
the finer points of Arabic grammar and belles-Iettres upon arriving in
the imperial capital. Be this as it may, we are informed by one of his
disciples (Ibn Batrsh) that SuhrawardI left his home town for Baghdad
when he was sixteen years of age,57 a report confirmed byan anonymous
biographical note contained in an important anthology of SuhrawardI
texts which places his arrival in Baghdad in the year, perhaps prior to
ShawwaI, 55511160.38

The details of his journey are unknown, but according to hisearli
est biographers upon arriving in the city 'Umar immediately attached
himself to Abu 'l-NajIb and as with his father before him took to the
study-under his uncle's careful tutelage----"of jurisprudence (.fiqh) and
preaching (wa~) as well as hearing !Jadfthfrorn him and his associates
in his uncle's teaching circle (~lqa) held in his Tigris ribat-cum-madrasa.
Although the biographers differ as to the amount of detail they pro
vide, during this period SuhrawardI also engaged in the study of the
ancillary sciences one would expect a budding Shafi'I 'alim to achieve
mastery in such as the sciences of juridical divergence (khiliif) and
jurisprudential questions (masii'il), and Arabic grammar' and literature
(adab).59 In addition to this, it was Abu 'l-NajIb who both initiated and
directed SuhrawardI in the science of Sufisin, investing him with the

56 On which, see my entry "Primary Schools, or Kuttab," in Josef W. Meri, ed.,
Medieval Islamic Ciuilization: An Enryclopedia (New York: R<>utledge, Taylor & Fi'ancis
Group, 2006), 2:641.

57 al-SubkJ:, Tabaqiit al-shiifi'iY.Ja al-wus{ii, as cited in TShK, 8:339, fn. 4.
58 Nasab al-Suhrawardi, MS. Tub. Ma VI 902, foL 52b. Same in WqJat al-Suhrawardi,

MS. Silley., Fatih 27422, fol. 322b; and, F~1i). ai-Din Ai).mad b. Mui).ammad Khwafi,
Mujmill~ifaMf, 3 vots, ed. Ma!).mud-i Farriikh (Mashhad: Kitabkhana-yi Bastan, 1960),
1.2:252.·

59 TW, 6:122; WA, 3:446; SN, 22:375; 71bW, 2:232; Ibn al-Dimyap, MustaJad, 327;
TFSh, 2:835; and, NZ, 6:283~284 (amlO 631).
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khirqa just as Wajlh aI-DIn had done with him upon his arrival in the
city many years earlier.

Although the details are sketchy, during his student days it is usually
claimed that in addition to Abu 'l-NajIb, Abu I:Iaf~ 'Umar al-SuhrawardI
also associated with the popular I:Ianbali preacher, Sufi moralist, and
eponym of the QadirI brotherhood 'Abd al-Qadir al-Jila.nI.60 As "With
other such episodes which link SuhrawardI to the paragons of the Sufi
tradition, however, the exact nature of their relationship is open to
debate. Although it is quite possible that the two may have met during
the five of so years after SuhrawardI's arrival in Baghdad, there is no
evidence that SuhrawardI's uncle Abu 'I-NajIb was a close associate of
JilanI nor that he allowed his young ward to attach himself to other
teachers during the period of his novitiate. As discussed below; the rather
scant evidence which places a still very young SuhrawardI together with
a quite aged JilanI points in another direction entirely.

What is certain, however, is that during this time SuhrawardI busied
himself in the collection of ~adith, an activity which would prove of
immense consequence in his latter life. As evinced in both his Mas/ryakha
and therijiil works, SuhrawardI began hearing IJ,atrzth almost immediately
upon his arrival in Baghdad in 555/1160 and seems to have continued
to do so for some time foUQvving his uncle's death in 56311168. This
was an important phase of his training, and many of the ~adith which
he wllected during this period appear in the works he composed after
establishing himself as a respectable 'iilim and Sufi shaykh some years
later. Although we will return to the role which the transmission of ~th
played in SuhrawardI's political career in Chapter Five, it is important
t9 remember that like his forebears, Abu aaf~ 'Umar al-SuhrawardI
was first and foremost a member of the ulama, and as such he moved
within a world which regulated itself through the conservation and
maintenance of certain replicable practices as well as through an ever
persistent process of self-scrutiny and internal policing. Although for
many, the boundaries and borders of this world were most certainly
vague and ill-defined, for individuals like SuhrawardI, the world of
a late 6th/12th-century Sunni 'iilim was a world of elites, one where

60 TW, 6:122; WA, 3:446 (er. Wafiit al-Suhrawardi:, fol. 322b); SN, 22:374; TIsl,
52:112; mw, 2:232; TFSh, 2:835; Ibn Duqmaq, Nu;:Jwt al-aniimfi ta'7ikh al-isliim, ed.
SamIr Tabbarah (Beirut: al-Maktabat al-'~riyya, 1999),60; TFSh2

, 1:400; and, ShDh,
7:268.

membership meant literally everything: the rules of the game were
known by all and if one chose not to play by them, then one could
expect to be excluded from membership in the group, both in this
world and in its aftertext.

In late 6th/12th-century Baghdad,·Damascus, Cairo, Isfahan, or
Bukhara an 'iilim of this type was entitled to 'belong' precisely because
he acted as an 'iilim should act. If he did not transmit ~th, for instance,
than he would most certainly not be mentioned in the rijal works; if
he did not give fatwas or transmit licensed legal learning, it would be
highly unlikely for him to find a place as either an imam or kha{Lb in
his place of residence, and he might risk not being mentioned in the
biographical dictionaries devoted to his particular madhhab. This does
not mean, however, that such identities should in all cases be construed
as professional identities, far from it. Even those notoriously schematic
and reified artifacts of pre-modern ulama culture, the biographical
dictionaries, preserve evidence of the existence of a much more fluid
and porous entity than one might be led to believe. In fact, if one was
to spend just a bit of time thumbing through standards such as SubkI's
Tabaqiit al-shiifi'iyya or Ibn Rajab's Dhayl 'alii tabaqal al-~niibila, one would
come across plenty of individuals who could never claim the status of
'iilim per se, for in fact most !J;adith transmitters or those who busied
themselves in the study and perpetuation of religious learning were
simply engaging in a pious avocation. As made dear in· the previous
chapter, however, there Were those, like SuhrawardI, who vested such
activities with both soteriological and professional meaning.

.Such identity was maintained through adhering to the generally
accepted conventions which determined those things which an 'iilim
should (and should not) do and in turn how such things were to be
done. In his capacity as a Shafi'I 'iilim, SuhrawardI did these things.
Not only did he study jurisprudence and engage in the transmission of
~ith, but he even went a step further byprofessionalizing his efforts
thwugh producing a curriculum vitae (mas/ryakha) intended for general
circulation. Such documents were an important feature of the science
of ~adith transmission, serving as an instrument of legitimacy during
the lifetime of their authors as well as upon their death, becoming an
object transmitted as a discrete text, being treated in the same manner
as other collections of ~adith. This vita has been preserved.

In the Arabic collection of the Chester Beatty Library in Dublin there
exists an anthology of ~fth-related material which contains a short
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text of some ten folios entitled Mashyakhat Shihiib al-IXn al-Suhrawardl. 61

Although mentioned in the Arabic bio-bibliographicalliterature as well
as having been taught and transmitted by the author himself among
his disciples, the Chester Betty text appears to be a unicum. Consisting
of fifteen individual teachers, SuhrawarclI's Mashyakha begins, naturally,
with his paternal uncle Abo. 'I-NajIb-from whom he heard his first
I;adith-extends through a number of famous, and some less than
famous Baghdadi mul;addithun, and closes with one Bishara bt. al-Ra'Is
AbI 'l-Sa'adat Mas'o.d b. Mawho.b (d. c. late 6thll2th cen.). Because
it seems to have been compiled fairly early in SuhrawardI's career in
Baghdad, the Mashyakha is not a complete record of all the individuals
from whom he heard l;adith, but it does provide a good sense of the
type of individuals with whom the young SuhrawarcII associated during
his student days under Abu 'l-Najlb.

As with those to whom he would eventually transmit to himself, the
individuals from whom SuhrawardI heard l;adith represent a group of
individuals whose avocations, professional pursuits, and legal affiliations
were common in late 6thl 12th-century Baghdad. Namely, a group of
largely Shafi'I ulama who in addition to transmitting J;aazth engaged in
other pursuits such as preaching, jurisprudence, Qur'anic recitation,
and of course, Sufism. Some, like his uncle Abo. 'I-NajIb-from whom
he relates three I;adith in his Mashyakha and many more in the 'Awiirif
al-ma ari.f-were well known l}adith transmitters in their own right, cited
frequently in the rijiil works as energetic participants in Baghdad's
bustling l;adith culture, whereas others simply served as quiet palis of
the backdrop. None too surprisingly, a number of them were formal
disciples of Abl1 'l-NajIb. The predomi:q.ance of individuals associated
with the Shafi'I school in this resume further evinces the long:-standing
connection between Shafi'I jurists and this particular strand of the Sufi
tradition.

Upon Abo. 'l-Najlb's death inJumada Il, 563/1168, 'Umar al-Suhra
wardI was but a young man of twenty-four. It had only been eight
years since his uncle initiated him into the religious sciences and the
Sufi path, and he was far away from establishing himself as an 'iilim of
any standing. His first datable treatises would not be composed until
some thirty-five years later, and the accession of his eventual patron, the

61 C.B., MS. Arab. 4959, fol. 84a-95; for a description of which see AJ. Arberry,
"The Teachers of Shihab ai-DIn 'Umar al-SuhrawardI," BSOAS 13 (1950): 339-356.

energetic Abbasid caliph al-N~ir li-DIn Allah, was still a dozen years
down the road. Although a great personal loss for the budding Sufi
shaykh, Abo. 'I-NajIb's death seems to have left him with an opportunity
to cultivate the skills which would eventually bring him to the attention
of the caliphal court as well as enough prestige to attract and retain
disciples, but this would take some time.

As with the issue of Abo. 'I-NajIb and the directorship of WajIh al
DIn's Sufi ribiit, the Sa'adat al-Khadim, there is no direct evidence that
SuhrawarcII took over Abl1 'I-NajIb's position as director of the latter's
Tigris ribiit and madrasa immediately following his death. Despite his
young age, which may not have necessarily precluded him from taking
over his uncle's position, the issue was complicated by the presence
of Abo. 'i-NajIb's three sons, one of whom we just happen to know
something about. Although he had been absent from Baghdad for
many years, this son, Abo. Mul:tammad 'Abd al-LatI£ al-SuhrawarclI62

(534--610/1140-1213), returned to the city sometime around his father's
death, perhaps expecting to take over his position. A young man with
a propensity for reclusiveness, 'Abd al-La\lf had gotten into some
serious trouble as a youth and fled Baghdad for points east. Studying
with numerous ulama in Khurasan and Transoxiana, he developed a
reputation for religious learning, a skill which he would ply quite suc
cessfully later in life. Returning to Baghdad for a time, according to
Ibn al-Mustawfi (who personally interviewed 'Abd al-La\lf in Irbil) he
eventually came to blows with his older brother, 'Umar al-SuhrawarclI's
cousin and later father-in-law 'Abd al-Ra.\:lIm b. AbT 'l-NajTb al
SuhrawarclI, and left the city once again, this time for Syria.6:i Once in
Damascus, he put himself into the service of the celebrated Ayyubid
general Saladin, who appointed him judge (qii4t) and Friday preacher
(khatib) over Acre (and perhaps other jurisdictions) following his famous
campaign against the Crusaders in 583/l187.6f Mter this, according
to al-$afaclI, 'Abd al-LatIf "moved from province to province, finally
returning once again to Baghdad where he taught (darrasa) in his father's

62 Iba Nuqta, Taqyid, 2:155-156 (no. 492); KH!, 19: 103-104 (no. 95); Thl,49:374-375
(anno 610, no. 524); TShK, 8:312 (no. 1216); TSh, 2:66; <jl1d, Ibn I:Iajar al-'AsqalanI,
Wiin al-mfzan, ed. Mul)ammad 'Abd a1·Ra!).man a1-Mar'ashlI (Beirut: Dar a1-Turath
a1-'ArabI, 1995-1996),4:437-438 (no. 5304).

63 71T,I:171.
64MZ, 8:395; TIT, 1:161; 715l, 47:30 (lJawiidith, aTlJIO 583), and, 49:375; and, KW,

19: I 04; cf. a1-Nu'aymI, Diim, 2: 179.
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madrasa",65 after which he left for Irbil, where he made something of
a name for himself among the city's Sufis, notables, and governor.66

After a protracted illness, which even the royal doctors could not cure,
he died there in Jumada I, 61O/September, 1213 and was buried in
the graveyard of the Sufis.

Although we do not know for how long 'Abd al-LatIf stayed in
Baghdad before coming to blows with his brother 'Abd al-RabIm, it
seems that one or both of them took over Abo 'I-NajIb's Tigris ribiit and
madrasa for according to a first hand account of one of SuhrawardI's
disciples in Baghdad, Ibn BatIsh, after Abo 'l-NajIb's death SuhrawardI
became a student of Ibn FaQlan (d. 59511199), a Shafi'Ijaqzh known
for his mastery of the sciences of juridical divergence (al-khiliif) and
juridical disputation (al-jadal).67 Although it is impossible to determine
how long SuhrawardI stayed in Baghdad under the tutelage of Ibn
FaQlan, it appears that at some point he left and traveled down to
Basra where he associated with a certain MalikI Sufi master named
Abo Mubammad Ibn 'Abd al-Ba:;;rI.68

We are informed that while under Abo 'I-Najlb's tutelage in addition
to pursuing a course of legal and religious studies, SuhrawardI also
engaged in wayfaring on the Sufi path, but it seems that it was only quite
some time after his uncle's death that he left his studies to pursue a life
of renunciation. Much like his early life as a student under the tutelage

65 KW, 19:104.
fi6 Associating with the ja.qfr Abo Sa'ld KawkabOn, transmitting ~wdfth, as well as

teaching his own treatise, the K ma'nii al-~aqfqa, to none other than Ibn al-Mustawfl
himsel[ (71r, 1:181-182; Ibn l:Iajar al-'Asqalanl, Lisiin, 4:437) His wife, a freed slave
called Rajiyya al-Armaniyya who was a respected mll~ladditha in her own right, outlived
him by some ten years, dying in Irbil in 622/1225 (71sl, 51: 106 [anno 622, no. 87J).

67 Born in Baghdad, Ibn Fa<;llan-also known as Wathiq-was a student of Sa'ld
b. Mu!).ammad b. al-Razzaq, the mudarris of the Ni~amiyya. He also traveled to
Khurasan where he studied jurisprudence with Mu!).ammad b. Ya!)ya Naja al-Nlsabon,
the teacher of Abo l:Iamid al-Ghazall as well as studying with the grandson of the
Sufi master al-Qushayn, Abo 'I-As'ad al-Qushayn (d. 532/1137-1138), with whom
he seems to have forged close ties. Back in Baghdad, he taught first in the Mosque of
the Lawziyya neighborhood, later obtaining a position at the Dar al-Dhahab Madrasa
which was built for him by Fakhr al-Dawla Abo 'l-Mu~alfar b. al-Munalib. He was also
the father of the famous Shafi'l jurist, qiifjf al-qllt/iit, and mudarris at the Mustan~iriyya

Madrasa, Mu!).ammad (d. 631/1233). On him, see: Ibn Nuqta, Taqyfd, 2:637 (s.v.
Wathiq), 305 (no. 659); KT, 10:168 (anno 595); Ibn al-Dubaythl, Mukhlafar, 128; Tl1!,
2: 172-174 (no. 491); DhR, 15;]M, 9: If (anno 595); SN, 21 :257; MZ, 3:479 (anno 595);
and, TShK, 7:322-323.

li8 H1.4, 3:446; SN, 22:374; 71sl, 52:112; al-'Uman, Masiilik, 8:225; 71bW, 2:232
(where his name is given as Abo Mul)ammad b. 'Abdon); TShK, 8:339; and, TFSIz,
2:835 (where his name is given as Abo Mul)ammad b. 'Ubayd al-Ba~n).

of Abo 'I-Najlb, the trajectory of his middle years closely mirrored that
of both WajIh ai-DIn and Abo 'l-Najlb, for just like them he entered
a period of withdrawal before emerging as a public preacher and Sufi
master. On the issue, however, SuhrawardI's biographers present a nar
rative which is more conventional and tropological than reflective of
a discrete, datable, biographical fact. Returning to the account of Ibn
BatIsh we find that SuhrawardI studied with Ibn FaQlan until

... he achieved mastery in jurisprudence and then he embarked upon
busying himself with God and wayfaring on the path of the Hereafter,
spending all his time in devotions and private worship and cleaving unto
God until God made him the foremost of his time.69

Similar reports are found elsewhere. In his lengthy biographical entry
on SuhrawardI, the shaykh's student Ibn al-Najjar says that SuhrawardI
left his studies to engage in the sustained practice of pious retreat, con
tinuous fasting, dhikr, and worship until it occurred to him-'-when he
reached a 'dignified age' ('inda 'uluww sinnihi)-that he should appear
in public and discourse to people, and so he did just that, holding
preaching sessions (majlis al-wa';.) in his uncle's madrasa located on the
Tigris70 where he made a name for himself as a preacher, "discours
ing with useful speech without embellishment or pretension, drawing
large crowds and achieving great fame among both the elites and the
commoners."71 Whether or not SuhrawardI actually took over the direc
torship of the Tigris ribiit and madrasa from either one of his cousins,
or simply engaged in preaching there alongside one or both of them,
however, is impossible to tell.

Although sketchy, the evidence contained in the reports of the con
temporaries of 'Abd al-LatIf suggests it was first Abo 'l-NajIb's eldest
son, 'Abd al-RabIm, who took over his role as director of the Tigris
madrasa and that he was followed by 'Abd al-Lapf, who only assumed
the position sometime after his return from Palestine, perhaps as
little as a year after 583/1187. Although we do not know when 'Abd

fi9 al-Subkr, Tabaqiit al-shiifi'iyya al-wlIs!a, op. cit; in tlle anonymous Wqfiit al-Suhrawardf,
the compiler states that "... he entered Baghdad in the year 555 [1160], entered the
path (tanq) of seclusion, religious devotions, and cleaving unto God in the year 566
[1170'-1171], and died on the first Wednesday of Mul)arram in the year 632 [27
September, 1234J, living for a total of 93 years". (fol. 322b; the date 566/1170-1171
is the same in Khwafl, Mujmnl, 1.2:558)

70 DhTB, 5:180, and, 71sl, 53:114; cr WA, 3:446; Kif, 102; SN, 22:375; al-DimyalI,
Mustaflid, 327; TShK, 8:340; and, TFSh, 2:835; all of whom quote Ibn al-Najjar.

71 71sl, 53: 114; the same is said about Abo '!-NajIb's preaching style.
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al-Latlf left Baghdad for Irbil, it was probably quite late as the first
thing which his contemporary Ibn al-MustawfI reports about him, after
narrating the events of his death, is that he heard ~adlth from him,
in the company of Ibn Nuqta, during the latter's visit to the city in
Rama<;lan, 609/January-February, 1213. 72 As the first datable instance
of SuhrawardI serving in an official capacity of any sort, in this case
director of the Ribat al-Ma'ml1niyya whose mashyakha he assumed in
579/1183, it makes sense to infer that 'Abd al-Lapf did indeed come
back to Baghdad for a time to take up the duties which SuhrawarcII
had inherited from 'Abd al-Ral;lIm and then left for his position as
director of the Ribat al-Ma'ml1niyya. There is, of course, much room
for speculation on the details. The biographers of 'Abd al-Latrf only
mention that he 'taught' (darrasa) at the Tigris madrasa, and although
he was certainly classified as a Sufi later at Irbil, there is no mention
of him taking on the role of shaykh al-tarbiya or investing anyone with
the khirqa in either Baghdad or Syria.

Although it is difficult to determine exactly when SuhrawarcII reap
peared in public life, Ibn al-Najjar's report is at least partially confirmed
in that SuhrawardI virtually disappears from the annals of Baghdad's
mu~ddithiin during this period as the vast majority of individuals who
heard ~adlth from him certainly did not do so until much later in his
life or at the very least not until the last few years of this period. The
same, in fact, can be said regarding the record of his formal disciples,
none of whom are recorded as having associated with him until the
first few years of the 7thl 13th century. It was probably around this time
when SuhrawarcII married Abl1 'l-Najlb's granddaughter, Sayyida bt.
'Abd al-Ral;lIm/3 their union later giving birth to SuhrawarclI's son, and
eventual successor in Baghdad, 'Imad al-DIn Mul;lammad al-SuhrawardI
in 578/1182. Beyond this, little else can be gleaned from the sources
about this period of his life.

72 TIT, 1:249.
73 The daughter of SuhrawardI's cousin, 'Abd al-RabIm b. Abr'I-Najfb al-SuhrawardI,

Sayyida bt. 'Abd al-Ral)rm b. Abr 'I-Najfb 'Abd al-Qahir b. 'Abdullah al-Suhrawardr
was born in 56311167-1168 and is recorded by Dhahabr to have been a muhadrlltha
who transmitted hadIth to numerous inclividuals in Baghdad. She died on the 16th of
Rajab, 640/9 Ja~uary, 1243. (TIsl, 52:436 [anno 640, no. 656])

Enter al-Nii.$ir li-Dln Allah

vVe are partially informed about SuhrawardI's reentry into public
life, however, by way of an event which occurred three years after
SuhrawardI's eventual patron, al-Na$ir li-Dln Allah, assumed the
caliphate, for in Shawwal, 5791April or May, 1183, an important new
ribiit was opened in Baghdad. Formerly the house of one of al-Na$ir's
mamliiJ.", Sunqur al-$aghIr, after his arrest in 577/1181, al-Na$ir ordered
the building seized and the house transformed into a Sufi ribiif, 74 This
institution, the Ribat al-Ma'ml1niyya, was financed by al-Na$ir li-DIn
Allah's mother, a Turkish slave called Zumurrud KhatUn (d. 599/1202
1203) who had already made something of a name for herself during
the caliphate of al-Musta<;lI' through her extensive patronage of pious
foundations. 75 According to al-DhahabI, who does not quote his source
and whose account appears nowhere else, the opening of the Ribat al
Ma'muniyya was attended by government officials, judges, imiims, and
notables, SuhrawardI being installed as its director (shaykh) and made
responsible for its special endowments. 76

Now forty years of age and thus having attained what Ibn al-Najjar
called a "dignified age", SuhrawardI was now at the height of his intel
lectual and spiritual maturity according to the conventions of his day.
The trajectory of his life, which as we have seen closely mirrored that
of his forebears, was about to enter its culminating stage. Having suc
cessfully made the transition from student to 'iilim, and from aspirant
(murld) to master (shaykh) , SuhrawardI had emerged from his lengthy
period of withdrawal, just as WajIh aI-DIn and Abl1 'l-NajIb had done
before him, to assume the role of shaykh al-tarbiya. He was now ready
to take on the responsibilities of initiating and directing students, writ
ing treatises and transmitting religious learning, managing the affuirs
of what would come to be a network of endowed institutions, and
serving his patron al-Na$ir in a capacity which the authority he now
possessed allowed him to do.

H MZ, 8.1:365 (anno 577); and, N~r., 127, 180, fn. 59.
" J..7, 10: 192; MZ, 8.2:513~514; DhR, 33; ]M, 9: 102; TIst, 48:386; KW, 14:213;

BN, 13:36; Nrr., 180-181; idem, "Al-N~ir," EF, 7:997; and, RenateJacobi, "Zumur
rud Khawn," EF, 11:570.

7b TIsl, 46:50 (!}awiidith, anno 579); cf. KT, 9:478 (anno 579) where only the opening
of the riM! is mentioned; and, MZ, 8.1:365 (anno 577!?).
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In 588/1192, some nine years after having assumed the directorship
of the Ribat al-Ma'moniyya, SuhrawardI was sent on the first of four
diplomatic missions which he would performs for al-Na~ir over the
course of the next thirty years. This particular year was a critical one
for al-Na~ir, for following the death of the ildiguzid ruler ~zll Arslan
in 587/1191, the Seljuk sultan Toghnl III had finally been able to
throw off the yoke of ildiguzid domination in Azerbaijan, Arran and
the NorthernJibal, taking advantage of the weakness of ~zI1 Arslan's
successor, Qutlugh inan<;, to reconsolidate power in his own person./7
This mission, which is scarcely mentioned in the sources, was to the
then ruler of the Armenian town of Akhlat (Khilat-Iocated on the
north-western shore of Lake Van), a slave commander named Begtimur
(r. 581-58911185-1193).78 Taken from the Seljuks in 493/1100 by the
Turkish slave commander Sbkmen al-QutbI (d. 506/1112), Akhlat was
the capital of the short-lived dynasty of the Shah-i Armanids (493~

604/11 0o-1207f9 which, at the time, was under the control of the less
than illustrious successor to Sbkmen b. IbrahIm (d. 581/ 1185)-under
whose long rule the Shah-i Armanid dynasty had reached its apogee-'-
ultimate control of which his slave commander Begtimur had allowed
to fall into the hands of the powerful ildigi.izids of Azerbaijan. Akhlat
was a strategic town for al-Na~ir, for under the Shah-i Armanids it had
become an integral part of a group of powerful Turkish principalities of
the JazIra and eastern Anatolia, after the death of Sbkmen b. IbrahIm
in 581/ 1185 becoming a prize which both the Saladin and the lldigi.izid
ruler, Mubammad b. ildigi.iz Pahlavan (r. 571-58211175-1186), fought
over, the lldigi.izids eventually subjecting it to vassalage.81! In his bid to
win over tlle ildiguzids as allies against ToghrIl III as well as to check
the designs of the Ayyubids on the town following the death of ~zll

Arslan, he seems to have sent SuhrawardI to cultivate Begtimur as an

)) KT, 10: 112-115, 118 (anno 587), 128 (anno 590); al-J:lusaynI, Akhbar, 72-176; .Nf/:,
7~75; and, M.T Houtsma [C.E. Bosworth], "Toghril Ill," EP, 10:554.

7A 71sl, 47:77 Vwwiidith, £111110 588); on Begtimur and the rather interesting events
surrounding his death, see MZ, 8.1:423; and, S.N, 21:277-278.

79 On the Shah-i Armanids, see: Vladimir Minorsl]' and Franz Taeschner, "Akhla(,"
EF, 1:329; Osman Turan, Dojf;u Anadolu Turk deuletle7i tarihi, 2nd ed. (Istanbul: Turan
Nakl~larYaymevi, 1980),83-106,243,279; Camle Hillenbrand, "Shah-i Arman," EP,
9: 193; and, C.E. Bosworth, The .New Islamic 011asties (New York: Columbia University
Press, 1996), 197 (no. 97).

80 Hillenbrand, op. cit., 193; Bosworth, op. cit., 197; cr. Gibb, The Life 0/ Saladin,
41-42, fn. 4.

ally, perhaps sending him to invest the commander with a diploma of
investiture over the territory.

For al-Na$ir, choosing an individual such as SuhrawardI to lead
such mission was notlung new, for upon assuming the caliphate some
thirteen years before he had strategically employed another Sufi master
and Shafi'I 'iilim to do much the same thing. This individual, whom one
of his biographers describes as "unique in his era, a man who struck
a perfect balance between din and dunyii" ,8 I was none other than the
shayldz al-shuyiikh of Baghdad, Sadr al-DIn 'Abd al-R$m (d. 58011185).
Upon his accession to the caliphate in 57511180 al-Na$ir sent him as
part of a delegation to Isfahan, Khurasan, Azerbaijan, Syria, and Egypt
(where he met with Saladin) with orders to take the oath of loyalty
(bay'a) from their rulers,82 SuhrawardI's teacher Rac;1I ai-DIn al-TalqanI83

(the Shafi'I mudarns of the Ni:?amiyya) being sent to Mosul to do the
same. The following year, in response to a letter which Saladin sent to
Baghdad, the shq,ykh al-shuyiikh went to Damascus and presented him
with a diploma of investiture and a caliphal robe of honol~ confirming
his rule over Diyar Mu<;\ar as a bulwark against the Crusaders.84 Two

31 71bW, 2:135.
82 The meeting with Saladin is described by Ibn Wa$il (A-fujarrij, 2:92; see also:

Ehrenkreutz, Saladil1, 166; Gibb, The Life if Saladil1, 14; and, Mason, Two Statesmen, 91).
Although larg~ly successful, $adr ai-DIn did run into some trouble, however, having to
return to the I1digiizid atabeg, Mubammad b. l1digi.iz Pahlavan, a second time because
he had initially refused his request. (KT, 9:443 [anno 575]; and, N~r., 72, 295).

83 RaQI aI-DIn al-TalqanI (d. 59011194) studied Shafi'I fiqh and heard badIth in
QazvIn and NIshapur before coming to Baghdad, first on his way to the (/ajj, and then
in 555/1160 during which time he established a preaching circle (majlis al-Iadhkfr), and
again sometime after 560/1165 where he taught Shafi'I fiqh at the Ni{:amiyya and the
Jami' aI-Qa$r, being officially appointed as a teacher in the former in 569/1173-1174.
As a Sufi, aI-TalqanI invested disciples with the khirqa on the authority of the afore
mentioned Abo 'I-As'ad al-Qushayn, who had invested him in his grandfather's riM! in
NIshapur, investing. In addition to this, aI-TaIqanI is remembered as being something
of a storyteller known for orally translating Persian tales into Arabic, as well as preach
ing, as would SuhrawardI later, at the Badr aI-SharIf Gate in Baghdad. According to
a report preserved by DhahabI, he is said to have been the first to preach at this gate,
saying that the caliph al-MustaQI' (r. 566-575/1170- I 180) would attend his sessions
listening from behind a screen, he preaching on some days and Ibn aI-jawzI on other~
(SN, 21: 193). Known for his outspoken views, aI-TalqanI eventually ran into trouble
in Baghdad on account of his refusal to curse YazId b. Mu'awIya whereupon he was
forced to return to QazvIn, dying there in Mubarram, 59W]anuary, 1194 (AIZ, 8.2,
443-444). On him, see: aI-Sam'anI, Ansab, 8: 178-179 (s.v. aI-TaLqanI); al-Rafi'I, Tadwln,
2:14~148; Ibn Nuqta, Taqyfd, 1:138 (no. 147); LTA, 2:76-77; Ibn al-DubaythI, Mukht~ar,
I: 17~ 176 (no. 337); nv, 1:368-371 (no. 224); and, KVv, 6:253-255 (no. 2736).

~I Ibn W;'i$il, Mufarrij, 2:9~95 (text of letter preserved there); and, N~, 86-87, 295.
On Diyar MUQar (Diyar al-JazIra)-an area in the JazIra comprising the towns of
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years later, in 579/1183-1184, and again in 580/1184-1185-in an
attempt to negotiate in the conflict between Saladin and the new ruler
of Mosul 'Izz al-DIn-$adr ai-DIn was sent to him as an emissary of
the caliph, conducting his negotiations in Mosul from one of the city's
Sufi ribats. 85

A New Ribat: 599/1203

InJumada I, 599/January or February, 1203, al-Na~ir's beloved mother
Zumurrud Khatl1n passed away. Stricken with grief, the caliph himself
preceded her bier on foot, her body being transported via the Tigris to
a mausoleum (turba) which she had already built, along with a madrasa,
at the grave of the famous early Baghdadi Sufi Ma'rl1f al-KarkhI
(d. 200/815-816).86 An active player in political life, during the caliph
ate of al-Musta<;lI' (r. 566-575/1170-1180) Zumurrud KhatGn proved
herself an energetic champion of one of al-Musta<;JI"s favorites, Ibn
al-JawzI, and the Banbalites of Baghdad in general, continuing to
intercede for them during the reign of her son al-Na~ir.87 She was a
founder of numerous charitable works, including madrasas, ribats, and
congregational mosques as well as public works such as repairing-at
the cost of 300,000 dinars-the water supplies of Mecca and Medina.88

In her memory, a month after her death, al-Na~ir distributed a large
amount of money to the zawiyas, ribats, and madrasas of the city, order
ing his mother's personal possessions, including gold, jewels, and fine
clothing to be distributed among her household and the precious drugs
and medical preparations in her treasury to be given to Baghdad's al
'A<;IudI Hospital.89

al-Raqqa, l:Iarran, Edessa, and Saruj----see: Claude Cahen, "Diyar Mu<;lar," EF,
3:247.

85 KT, 9:461-465; Ibn Wa~il, Muftrrij, 2:155-157; TIbW, 2:135; Mason, Two Slflies
men, 92; Nsr., 88-89, 295; Gibb, The lifi of Saladin, 34; and, Ehrenkreutz, Saladin, 178,
185.

&i KT, 10: 192; MZ, 8.2:513-514; DhR, 33; JM, 9: I02; TIsl, 48:386; KW, 14:213;
EN, 13:36; N.sr., 180; Jacobi, "Zumurrud Khatun," EF, 11:570. Located east of the
famous Basra Gate in the Convent Gate Cemetery, Ma'ruf al-KarkhI's mausoleum
was destroyed by fire in 459/1 067, subsequently being rebuilt in brick and plaster.
(Wiet, Baghdad, 116, 141, 170)

87 N~r., 18D-181; and, Jacobi, op. cit., 11:570.
M MZ, 8.2:514; DhR, 33; TIsl, 47:91, 48:386; N.sr., 180; and, Jacobi, op. cit., 570.
89 MZ, 8.2:514; DhR, 33. Located in the Karkh neighborhood in the Suq al-

Maristan, this justly famous hospital was built by the Buyid prince 'A(,!u(,! al-Dawla
(d. 338/944). According to Ibn Jubayr, the al-'A(,!udT hospital was an extremely large

Although it is not mentioned if it occurred before or after Zumur
rud KhatUn's death, it was during this year that the construction of
an important new ribat was finally completed. Known at the time as
Ribat al-Mustajadd ('the new ribat'), the building was located in the
Marzubaniyya Neighborhood alongside the Nahr 'Isa, and once finished
was handed over to SuhrawardI and his disciples, he and his group of
students being provided with everything which they might require while
living there.90 This ribat, which came to be known simply as the Ribat
al-Marzubaniyya, also included an attached private home, complete
with a bath and gardens, for the shaykh and his family.91

Two years after having settled into the Ribat al-Marzubaniyya,
SuhrawardI received an important order from the caliph. According
to Ibn al-Sa'I, on Thursday the 21st of Jumada I, 601121 May, 1205,
SuhrawardI was ordered to begin preaching at the Badr al-SharIf
Gate, a duty which he seems to have discharged on a weekly basis for
at least the next four years.92 Located near the Palace Congregational
Mosque (Jami' al-Qa~r), the position of preacher here was an official
one, and for many years Ibn al:JawzI himself held regular Saturday
preaching sessions there on the caliph's orders.93 His being assigned
to this position by al-Na~ir not only publicly confirmed his status as a
legitimate religious authority, but also evinces the extent of the relation
ship between SuhrawardI and his patron because such appointments
were not given out casually. By all accounts, SuhrawardI was a popular
preacher, addressing his audience from a clay pulpit while wearing his
everyday clothing, like his uncle Abl1 'I-Najlb before him discoursing
in an unaffected and unpretentious manner.94

and well-funded medical center, approaching the dimensions of a palace in propor
tions, containing chambers and closets and all the appurtenances of a royal dwelling.
(Wiet, Baghdad, 140)

90 JM, 99 (anno 599); MZ, 8.2:513; and, EN, 13:34. In an ijiiza for the 'AwiiriJ al
ma'iiriJwritten for his disciple Najm ai-DIn al-TiflIsI, SuhrawardT specifically refers to
al-Na~ir as the one responsible for building this miit (MS. Silley., Turhan Vilide Sultan
1864, fol. 420b).

91 Kif, 102; and, Wiet, Baghdad, 151.
92 JM, 145 (anno 601); and, KH, 102.
93 JM, 231--232, fn. I; e.g., TIsl,46:5--6, 12-13, 17-18,24,27.
94 BN, 12: 138-139; cf. TIsl, 45: 164. Sib~ Ibn al:JawzI admits seeing him during

one of these sessions, saying: "In 590 [1194] saw him at the Riba~ Darb al-Maqbara
preaching from a pulpit of clay (minbar tin) with a simple wool wrap (mi'zar ~J) upon
his head." (MZ, 8.2:679; and, NZ, 6:284 [anno 631])
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j\;[ission to the JiVest: The Ayyubids) 604/1207-1208

In 604/1207-1208 SuhrawardI was sent on a diplomatic mission which
took him to the courts of al-Malik al-Zahir in Aleppo, al-Malik al-'Adil
in Damascus, and al-Malik al-Kamil in Cairo. Upon concluding an
armistice with the Crusaders at Tarablus, al-Malik al-'Adil had sent a
mission to Baghdad requesting a diploma of investiture (al-tashrif wa
l-taqlid) from the caliph for suzerainty over Egypt, Syria, the jazIra,
and Akhlat. The mission was lead by two high ranking officials, the
majordomos (ustiidiir) AmIr Aldukuz al-'AdilI and the BanafI qiit/X of
Syria Najm ai-DIn KhalII al-Ma~mudT, who received a good reception
from the caliph and a reply in the form of a return mission led by
Suhrawardr.95

Accompanied by Sunqar al-SilJ::tadar and his disciple Sa'd b. Muz;affar
al-YazdI (d. 637/1239) and bearing the caliphal robe of honor (khila'),
neckband (tawq), and trousers of theJUtuwwa (sirwiil) SuhrawardI's first
stop was in Aleppo, where he was greeted by al-Malik al-Zahir GhazI
and his army,96 three days thereafter convening a preaching session at
the Dar al-'A.dil97 in which he addressed both the amir and the city's
notables, hammering home his message until "hearts were filled "vith
fear and eyes gushed". 98 During the course of his address he conveyed
a message to the effect that in Baghdad and elsewhere, the caliph gave
a break on taxes and natural produce which amounted to 300,000
dinars, al-Malik al-Zahir then granting SuhrawardI some 3,000 dinars
in the form of largesse (nithiir) to be distributed in Damascus upon the
investiture of al-Malik al-'Adil and his sons with the caliphal robes of
honor.99

95 MZ, 8.1:534; DhR, 60; Ibn Wa:,il, MlffO-rrij, 3: 180; al-MaqnzI, K al-sulzlkfi ma'rifOt
duwal al-mulUk, ed. Mul:Jammad MUHafa Ziyada (Cairo: Lajnat al-Ta'IIf wa-l-Tarjamat
wa-I-Nashr, 1956-1973), l.l, 167; and, NZ, 6:165.

YD EN, 13:47; and, DhR, 61. Both giving the word *0IJj'"" for the last item which
the editors failed to correct to the more appropriate JIJj'"".

97 The 'Palace of Justice', an institution first established by NOr al-DIn in Aleppo
and then later in Damascus. Essentially a ma?iili1ll court, NOr al-DIn would sit there
twice weekly (along with the qii4l and jurists) in order to hear petitions. (P.M. Holt,
The Age of th$ Crusatks: The Near Eastfto1ll the Ekventh Century 10 /517 [London: Log
man, 1986],73)

98 Ibn Wa~il, Mzifi.zrrij, 3: 180; and, al-MaqnzI, al-Suluk, l.l, 167.
99 Ibn Wa:,il, op. cit., 3: 18D-181; Abu 'I-Fida, al-Mukht~ar fi akhbiir al-bashar (Cairo:

Matba'at al-l:Iusayniyyat al-Mi~riyya, 1325 [1907]), 135; al-MaqnzI, op. cit., 1.1:167;
NZ, 6: 165; and, Np:, 246-247. Or 30,000 dinars; there are variants in the manu
scripts.

:~

Upon the orders of al-Malik al-Zahir, in Aleppo SuhrawardI was
joined by the former confidant, chronicler, and qiit/i al- 'askar of Saladin,
Baha' al-DIn b. Shaddad lOo (d. 631/1234), and the two traveled together
from there to Damascus, encountering along the way more largesse sent
from Bama by al-Malik al-Man~ur and al-Malik al-Mujahid. Upon their
arrival at the outskirts of the ancient city, the delegation was greeted
with much fanfare, being received by the army and then personally by
al-Malik al-'A.dil and his sons al-Ashraf Musa and al-Mu'az;z;am 'Isa
who then lead them into the Citadel. The whole event was something
of a spectacle for the city's inhabitants who came out in large numbers
to gawk at the proceedings, no doubt in part because the markets had
been ordered closed on account of the visit. lOl The investiture ceremony
itself took place the next day and was conducted by both SuhrawardI
and Ibn Shaddad. It is described in some detail by Ibn Wa~il:

When he [al-SuhrawarclI] entered, al-'Adil sat in the inner court of the
palace with the tokens of investiture spread out before him. They consisted
of a black satinjubba trimmed all the way around with gold embroidery,
a black turban with gold embroidery, and a heavily bejeweled gold
neckband (lawq). Likewise, he [al-'Adil] was invested with a sword with
a pure gold scabbard. He mounted a gray stallion fitted with a golden
saddle, and a black standard on a golden pole, upon which was wl;tten
in white the agnomens of the caliph, was hoisted above his head. The
qii{fl Ibn Shaddad came forward scattering gold and brought five robes of
honor: first he distributed them to the kings' emissaries and then invested
al-Ashraf and al-Mu'a~~amwith their robes, black turbans, and thickly
brocaded thawbs. The vizier SafI aI-DIn b. Shukr was invested in a similar
manner. After this, Malik al-'Adil rode otT with his sons and vizier, wear
ing the caliphal robes of honor. The city had been decorated and [after
parading through it] they returned to the Citadel. The city continued
in its decoration for eight days more and the diploma of investiture was
read aloud from the pulpit by SafI al-DIn and the khurba in the name of
al-'Adil: 'King of Kings' and 'Intimate Friend of the Commander of the
Faithful' (shiihimhiih wa-malik al-muluk wa-khalil amir al-mu'minin), and during
the vizier's reading, he stood up upon the pulpit as did al-'Adil and the
rest of the people in attendance in reverence for the caliph. 102

100 The former secretary of Saladin's enemy, 'Izz ai-DIn of Mosul, and later close
confident to Saladin himself On him, see: Gibb, The Lift of SalLldin, 2; and, Ehren
kreutz, Satadin, 177-178, 237.

101 Ibn Wa~il, MlffO-rrij, 3:181; and, al-Maqnzl, al-Suliik, 1.1, 168.
102 Ibn Wa~il, Muflzrrij, 3: 181-182; c( Abu 'I-Fida, Mukhtasar, 3: 109 where the same

description of the tokens are given. Ibn Wa~il,s account is repeated almost verbatim by
al-MaqnzI in al-Suliik, 1.1: 168; Ibn TaghriblrdI paraphrases the account (NZ, 6: 166); c(
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In addition to participating in the investiture ceremony, while in
Damascus Suhrawardr also held a number of preaching assemblies,
during one of which he addressed al-Ashraf Miisa himself, telling
him that he personally sought out each and every copy of Ibn SIna's
K al-shifti) in the libraries of Baghdad and washed the ink from every
page. Apparently, the sultan was not pleased with the shaykh's attempts
at purification for later during the course of his address,SuhrawardI
mentioned thatover the past year much of the populace of Baghdad
had fallen violently ill, to which the sultan replied: "and why not, since
you have eliminated the' Shift) from it!" 103 It was also during this visit to
Damascus when SuhrawardI is said to have also met with the popular
maverick ascetic 'Ail al-KurdI (d. 622/1225). After this SuhrawardI
traveled on to Egypt, where he presided over a similar investiture
ceremony for the son of al-Malik al·'Adil, al-Malik al-Kamil, the amir
then riding out of his palace to triumphantly display his robe of honor
to the populace.of Cairo. 104 .

An Indiscretion

Accord,ing ton;m~;-Sa'I, it was on the 4th of ~afar, 605/18August,
1208 that Suhrawe;trdr returned to Baghdad from his mission to the
Ayyubids. Accompanied by two emissaries of al-Malik al-<Adil (who had
previously come to the coUrt to petition for the diploma of investiture
in the first place) iliemajordom08 Shams aI-DIU Aldukuz and the qiUj.i
al- 'askar Najm aI-DInKhalIl al-Ma~mildI,the retinue arrived at the
entrance to the royal court where they were met, by a large group of
officials, ulama, and Sufis. From here, the group was given a royal pro
cession, led by the naqib al-(iiliMyin al-Tahir Fakhi al-Dm Abii 'l;..l;Iusayn
b. al~Mukhtar(d. 649/1251-1252), which made its way throl1~h the
city, crossed over th~ Tigris to the western side of the city, and finally
ended up at theJarnl' al·Sultan, Shams aI-DIn AIdUk~ being received
with honor at the Bab al:.Nilbl Gate. 105

Although there was little to prevent SuhrawardI from receiving a
welcome befitting an ambassador of the caliphal court from the Ayyu
bids, returning to a city in which he was known as a pious Sufi shaykh

Humphreys, Fr()TII SalmJin tQ the Mongols: The Ayyubids!!f DarJUlSCIis, 1193-1260 (Albany:
State University of New York Press, 1917), 139--'140..

103 SN, 22:377; and, TFSh; 2:837. For this event, see Chapter Five.
I04Ibn W~, MufarriJ, 3:182; Abo 'l~Fida; al-Mukh~ar, 3:109; and; NZ, 6:166..
105JM,259.

demanded a different tact. The gifts which he had accumulated from
the grateful Ayyubid princes caused quite astir when he reappeared
with them in· Baghdad:

In this year [605/1208] shaykh Shihab al-DIn al-SuhrawardI returned
from IUs mission to Syria, enteririg 13aghdadwith the majordomos of the
Dar al.'Adil, Shams aI-DIn Aldukuz. He was given a procession of honor
and had with him gifts and presents, but Usama and others disclaimed
and resented:the shaykh because hestretch.ed out his hand to riches in
Syria and honored the invitations of princes. Priorto his mission to Syria
he had been a poor ascetic, and the ribiits which had been under his pos
session-namely, Ribat al-ZawzanI and Ribat al-Marzubaniyya-were
taken from him -and he was prohibited from preaching. He said; '1 did
not accept these riches except to distribute them to the Sufis (jUqarii») of
Baghdad.' Therewith, he began distributing the riches and fine clothing
(tkiyab) in the ziiwiyas and ribiits. 106 .

According to Ion al-MustawfI,the standing appointment to preach at
the Badr al-Sham Gate on Tuesdays which S'uhrawardrhad previously
enjoyed was revoked (ostensibly by the caliph) and fun al-JazwI's son;
Mu!:).yr'l-Drn Abil Mul:tammad Yilsuf, was orciered to take his place, 107

his first order of business being to public criticize Suhrawardr for what
he had done, saying:

It i8not seemly for a man to take property without a right' to it and
then distribute it to those who actually have a right to it. If he had lt~ft

it alone in the first place, then he would have also been free of having to
distribute it in the.second! However, he wanted to improve his. reputa,tion
hy distributing it and then return to his.previous state as if he had not
distributed a thing! The servant should be cautious of the world for she
is a temptress who enslaves even the lurilin'aries among the ulama ana
God's ·servantS. lOll . . .

Likewise, the directorship (mashyakha) of the rihiits which SuhrawardI pos.
sessed \yeresubsequently passed ()n to others. According to Ibn Rajab,
the~ectorshipofthe Ribat al~ZawzanI (the datewhen Suhrawardr
obtained its mashyakha is never mentioned) was handed over to ~bnal

Tanraya\Vhoalso became responsible for managing the institution's
pious fuundations (awqfif),H)9 The names.of the new directof(s)()f the

I~ DhR, ~5; i3.N, 13:51; synopsis in TIsl, 49:21 (!Jo.wiidith., amlO 605); and, 'GE, 11.
107 DhR, op. cit.; and, JM, 231-232.
108 BN, 13:51-52.
109 Ibn Rajab, al-D!uJyl 'alii tniJaqOi al-/JJmiibila, ed. Mtil)ammad BamId al-FaqI (Cairo:

Matba'at al-Sunna al-Mul;lammadiyya, 1952-1953), 2:163. .
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110 11r, 1:192; cr. MZ, 8.2:679.
III KT, 10:311-312; and, Wiet, Baghdad, 156.

Ribat al-Marzubaniyya and the Ribat al-Ma'mOniyya, however, are not
mentioned. In any event, according to Ibn al-Mustawft, SuhrawarcII
remained separated from his directorship of the Ribat al-Marzubaniyya
until 611/1214, when he returned and resumed his previous role as
its director. 110 It is unclear if the other two ribiits still remained outside
of his control, although he was most certainly in possession of them
some ten years later after having effected a certain reconciliation with
al-Na!;iir, being called upon to perform yet another mission, one quite
different that his visit to the Ayyubids.

Mission to the East: The Klzwiirazm SIziiIz) 614/1217-1218

In 614/1217-1218, SuhrawarcII was once again sent out of the city
on behalf of the caliph, although in much less cordial circumstances
than his previous mission. This year was a bad one for al-Na~ir. At
the beginning of the year, yet another serious riot broke out between
the residents of the Ma'mOniyya and Bab Azaj Neighborhoods, many
losing their lives until a tense order was restored by one of the caliph's
mamliiks. At the same time, the Tigris rose to unprecedented levels,
causing a particularly terrible flood which caused widespread panic,
numerous drownings, and severe damage to many buildings on both
banks, including to the mausoleums of Abo I:IanIfa and Abmad Ibn
I:Ianbal. lll In addition to all of this, al-Na~ir's long-running dispute with
the Khwarazm Shahs was about to come to a head. Having given up
on his demands that his name be mentioned in the k1zutba in Baghdad
and that he be granted the title of sultan, early in the year the current
Khwarazm Shah, 'Ala' ai-DIn Mubammad (r. 596'-617/1200-1220),
had produced a fatwa which declared al-Na!;iir deposed, nominated
an 'Alid anti-caliph from Tirmidh, and was preparing to march on
Baghdad itself.

Even though his father, the Khwarazm Shah Tekish (r. 567
596/1172-1200), had rendered a great service to al-Na~ir by eliminating
Toghnl III and thereby extinguishing the Great Seljuk dynasty for ever
(in 590/1192), his personal ambitions certainly outweighed any formal
alliances which he had forged with the caliph early in his reign. After
the death of Toghnl Ill, these ambitions collided with al-Na~ir's policies
of territorial expansion in the Jibal and even though the Ghorids in
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I" Siddiqi, "Caliphate and Kingship in Medi<eval Persian," Islamic Culture Il.l (1937):
51-52; Mason, Two Staliismen, 103-104;,Nsr., 75----78; and, Bosworth, "Khwarazm-Shahs,"
ET!, 4:1067.

113 That is, without conceding to Tekish's demand that his name be mentioned
in the khurba in Baghdad, al-Na;;ir simply sending him and his son caliphal robes of
honor (khila,'t) and a diploma of investiture (f£lqlfd) over western Persia ('Iraq al-'AjamI),
Khurasan, and Turkistan. (KT, 10: 167; 115[,48:21 [J;awiidith, anrw 595]).

114 juvaynJ, World-Conqueror, 1:327-332, 341-"354, esp. 332, where the Ghorid amir
Mabmod orders the Khwarazm Shah's name mentioned in the khurba and new coins
struck with his title.

115 Mason, Two Statesmen, 104; Bosworth, "Khwarazm-Shahs," EF, 4:1067; and,
idem, The New Islamic J1;nasties, 299; cr. juvaynI, op. cit., 1:341-349.

116 juvaynI, op. cit., 1:349; Siddiqi, "Caliphate and Kingship," 52-53; N~r., 80.

southern Khurasan and Ghazna were able to check Tekish's advances on
behalf of the caliph by keeping him busy in Khurasan, he was eventu
ally able to assert control over key parts of the Jibal, which in addition
to Northern Khurasan, Rayy and Khwarazm, were already under his
control, leaving al-Na!;iir with only a small part of KhOzistan under
his direct suzerainty. 112 The situation appeared to have stabilized after
the GhOrids, close and loyal allies of al-Na!;iir, exacted a heavy toll on
Tekish's main allies, the non-Muslim Qara Khitay, and in a calculated
move of pacification al-Na~ir formally invested Tekish and his son Qutb
al-DIn Mubammad with suzerainty over these regions on his behalf in
595/1199. 113 Tekish, however, died the next year and was succeeded
by his ambitious son, 'Ala' ai-DIn Mubammad, an individual in whom
al-Na~ir was to find an even greater challenge to his authority.

Faced with a complicated power struggle between the Ghorids, Qara
Khitay, the KIp<sak of the northern steppe, and the Qarakhanid ruler
in Samarqand, 'Uthman Khan, before confronting al-Na~ir himself
'Ala' aI-DIn Mubammad had to first deal with his opponents. With
Qara Khitay support, in 598/1202 'Ala' ai-DIn Mubammad was finally
able to drive the Ghorid ruler, Mu'izz al-DIn Mubammad GhOrl, from
Khurasan, and after his death in 602/1206 was able to incorporate the
former GhOrid domains,114 however briefly, into his own empire, six
years thereafter killing 'Uthman Khan and thus adding the remainder
of the Qarakhanid territories in Transoxiana to his domains as well. I IS

Now secure in his position as master of most of the eastern Islamic
world, 'Ala' aI-DIn Mubammad-who in a powerful enunciation of
authority had already proclaimed himself the 'Second Alexander', the
'Shadow of God on Earth, and 'Sultan Sanjar'116--set upon resurrecting
his father's dream of reestablishing the old Seljuk ideal of a universal
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sultanate in his own person. On the pretext that al-N~ir had earlier
conspired with the Ghorids against him, as well as committing other
injustices, 'Ala' ai-DIn ordered the removal of the caliph's name from
the khutba in Khwarazm and the other territories under his control
and convened a council of ulama whom he induced to issue a fatwa
to the effect that:

117 juvaynI, op. eit., 2:292 (as above with a few adjustments to Boyle's translation
based on The Ta'rikh-i-Jaluin-Guslui, ed. M.M. Qazvini, G.M.S., no. 3 [Leiden and Lon
don: ~l Bnll and Luzac and Co., !912-1937], 2:121-122). Earlier in the textjuvanyr
adds: Moreover, the Abbas~d Caliphs had been backward in undertaking the jihad
[I.e., agamst the Crusaders] m the way of Almighty God and, though possessing the
means thereto, had failed to defend the frontiers, to extirpate the heterodox and the
heretical and to call the infidel to the true faith, as is incumbent upon, nay, obligatory
to all m command; and so had neglected this pillar, which is the main pillar of Islam."
(WOrld-Conqueror, 2:364-365)

118 juvaynI, op. cit., 1:353-354, 2:364-365, 390-392; Siddiqi, op. ciL, 54; Mason,
Two Statesm.en, 109; and, Bosworth, "Khwarazm-Shahs," EF, 4: 1067.

119 juvaynI, op. cit., 2:365; and, Mason, Two Statesmen, 108.

... the Imamate [ca!iphate] of any Imam [caliph] who committed such
acts as have been mentioned is not a valid Imamate; and that when
such an Imam perpetrated an attack upon a sultan who had aided Islam
and had passed an entire lifetime in jihad, that sultan had the right to
depose that Imam and install another in his stead. Furthermore it is the
sayyids from the line of l:Iusayn who had the right to the caliphate for
the Abbasids were usurpers. I I 7

(Ala) ai-DIn's assertion that al-N~irhad acted in an unbefitting manner
was based on his claim that after having conquered Herat in 612/1215,
he entered Ghazna and discovered there a cache of 'secret correspon
dence' which, among other things, implicated al-Na$ir in the murders
of 'Ala' al-DIn's governor in Hamadhan, IgWaml~, and the brother of
the SharIf of Mecca as well as provided evidence which proved that
the fidii'is of AlamOt were in his service and that he had conspired
against the Khwarazm Shahs with both the Ghorids and the Qara
Khitay.118 After making the fatwa public, 'Ala' ai-DIn named as anti
caliph a Shiite from Tirmidh called Sayyid 'Ala' al-Mulk al-TirmidhI
and immediately set off for Baghdad in order to depose al-Na$ir and
install the sayyid in his stead. 119

Unknowingly, al-Na$ir himself had set the stage for the Khwarazm
Shah's march against the city, for some four years earlier the gover
nor of the Jibal, MenglI, had seized control of Hamadhan Isfahan, ,
Rayy and the areas surrounding them from one of al-Na$ir's allies, an
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action which had forced the caliph to enter into a plot with the former
Isma'III-turned-SunnI Jalal ai-DIn of AlamOt and the ildigiizid gover
nor of the northern Jibal, Muz;affar al-DIn Ozbeg b. Jahan PaWavan,
against him. 120 Although MenglI was defeated, the largest share of the
captured provinces, which by agreement were to be given to Ozbeg
b. Jahan PaWavan, were succeeded to IgWaml~, a mamliik of Ozbeg b.
Jahan Pahlavan's brother who, in turn, allied himself to 'Ala' al-DIn
Mu1)ammad and thus became the latter's governor over MenglI's former
possessions. 121 Shortly thereafter, Ighlarm~ was assassinated, ostensibly
on al-Na$ir's orders, by afidii.'ifrom AlamQt and in the confusion which
followed the Khwarazm Shah seized his chance, taking Rayy, Sava,
Qazvln, Zanjan, Abhar, and finally Hamadhan, in addition to asserting
control over Isfahan, Qumm, and Kashan after which he received assur
ances from a frightened Ozbeg b. Jahan Pahlavan that his name would
be mentioned in the khutba in the provinces under his control. I22

Arriving in Hamadhan, the Khwarazm Shah is reported to have
mustered an army of some 400,000 or more troops (sic!), and announced
that he intended to march on Baghdad itself Preparing for a direct
attack on the city, al-Na$ir began to muster his own forces, sending
Suhrawarru out ahead of them in order to intercede with the Khwarazm
Shah on his behalf In contradistinction to his mission to the Ayyubids,
here SuhrawardI capitalized upon a different type of authority which
he held, that of an (ilim, although it is not quite so clear why al-Na$ir
choose him as his representative over one of the many Shiites who
were in his service. There are three versions of the audience which
Suhrawarru had with the Khwarazm Shah, the first, given by Sibt Ibn
al:JawzI runs as follows:

In this year [614/1217] Mubammad the Khwarazm Shah, came to
Hamaclhan en route to Baghdad along with some 400,000 to 600,000
troops. The caliph [al-Na~ir !i-DIn Allah] prepared for him, distributing
provisions and weapons, and he sent al-Shihab al-Suhrawarrn to him
as an envoy in order to humble him. Once there, the Khwarazm Shah
called for him and when he came to his throne, he did not permit him
to sit. Al-Shihab has related an account of all of this, saying: "He called
me and I was brought to a great tent with a vestibule, the likes of which

120 KT, 10:290-291; Mason, op. eit., 106; and, .N.sr., 80-81.
121 Mason, op. cit., 106; and, .N.sr., 80; er. KT, 10:291.
122 KT, 1O:29~300; and,juvaynI, WOrld-Conqueror, 2:366 (where he says that Ozbeg

did indeed strike coins and have the khu!ba read in his name).
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have never been pitched in this world. The tent's vestibule and flaps
were made of satin and its ropes of silk; and in the vestibule the Kings
of Persia were arranged according to their rank, among them the rulers
of Hamadhan, Isfahan, Rayy, and others. I then entered into another
tent of silk brocade and in the vestibule beheld the Kings of Khurasan,
Marv, NIshabur, Balkh, and others. Finally, I entered yet another tent
just like the others and in its vestibule was the King of Transoxiana.
We approached him and he was seated in a grand tent (kluzrkiih) of gold
covered by a bejeweled veil. He was a young man with a full head of
hair, sitting on a simple throne. He wore a Bukharan qabii' worth about
five dirhains and perched upon his head was a scrap of leather worth
about two. I greeted him but he neither returned my greeting nor ordered
me to sit. So, straight away I began to discourse most eloquently on the
excellencies of the Abbasids and described the qualities of the caliph, his
asceticism, pious scrupulosity, fear of God, and piety, all the while the
interpreter helping him with my words. When I had finished, he said to
the interpreter: "Tell him that the one whom he has described is not in
Baghdad and I am comirig to install a caliph whci goes by this descrip
tion." And so he dismissed me without a reply, and snow fell on them
and killed their riding beasts, and the Khwarazm Shah was out riding
one day when his horse stumbled, and in that he saw a bad omen. Ruin
befell his army, provisions ran short, and by God's grace 70,000 of the
Khira, withdrew and by this a great misfortune was adverted.123

The second version of the encounter is preseIVed by al-NasawI (d. 647/
1249--1250) in his biography of 'Ala' ai-Dill's successor, Jala! ai-DIn
MangubirdI, related to him by the qMiMajId ai-DIn 'Umar al
Khwarizml who reports being present at the meeting:

When Shihab ai-DIn t:;ame to the sultan-possessed as he was of a
sound creed by the loftiness of his station and the height of his rank and
his precedence over all the shaykhs of his age, it was not necessary to
distinguish him with <in excess of honor and respect as he was. already
distinguished over all other ambassadors who had previously come to
him from the caliphal court-he was leftstanding in the courtyard of the
diir. Eventually, he was given permission to enter and when the council
(majlis) took its place around the shaykh, he said, 'because it brings good
fortune and blessings it is customary (sunna) for a messenger (dii'T) to a
victorious kingdom to begin with a l;adith of the Prophet before discharg
ing his mission.' So the sultan gave him permission to do so and sat on
his knees as is pr~per for hearing a 1;.adith. The shaykh recited a l;adith
whose gist was a warning against giving trouble to the House of 'Abbas

123 MZ, 2:582-583; cr Wiet, Baghdad, 150-151 (condensed translation); KT, 10:300,
who only mentions the Khwarazm ShID1's withm-awal; NZ, 6:21 ~220, 224; SN, 22:231
(synopsis); and, 71s[, 50:15-17 (iJawiidith, anno 614).
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and when he finished his recitation, the sultan said, 'I am but a Turk
with very little comprehension of the Arabic language but I understood
the gist of what you mentioned, however I have given no trouble to any
of the children of 'Abbas nor do I mean them any harm. In fact, it has
reached me that the number of people from among them whom the
Commander of the Faithful has imprisoned has been multiplying endlessly.
If the shaykh might repeat this l;adith in person to the Commander of
the Faithful it would certainly be more appropriate and beneficial.' The
shaykh replied, 'Since the beginning of his rule, the caliph has pledged to
abide by the Book of God, the Sunna of His Messenger, and the pious
exertion (ijtihiid) of the [office of] the Commander of the Faithful, and
if his pious exertion leads to a ruling that the imprisonment of a small
faction (shirdhima) will improve the entire community (umma) then he can
not be blamed for doing so!' And he continued to explain the meaning
of this and did not avoid the issue, but aU to no avail, and so Shihab
al-DIn returned empty handed. 124

The third version of the encounter, preserved by Ibn Wa~il in his
general account of the entry of the Mongols into the lands of Islam

in 616/1219, casts the meeting a bit differently:

Since he [,Ala' al-DIn Muhammad b. Tekish] had turned his army towards
Baghdad, the caliph al-Na~ir li-DIn Allah sent the shaykh Shillab al-DIn
al-SuhrawardI-may God be merciful with him-:-to repel his advance.
Upon reaching the sultan 'Ala' al-DIn, he was honored and invited in as
a guest. The shaykh Shihab al-DIn began his audience with a prophetic
l;adith praising the Family of the Prophet and rebuking those who rose
up against them for such an oifense. As he recited it, the sultan fell down
upon his knees in respect for the lJadith of the Prophet-may God bless
and greet him-and when the shaykh Shihab al-DIn had finished, the
sultan addressed him, saying, 'it would be more proper if the shaykh
would recite this hadith to the Commander of Faithful for it is he who
has injured the F~ily of the Prophet by incarcerating them in prison,
as for me, I have done nothing of the sort.' So, the sultan resolved to
aim for Baghdad in order to appropriate the same position the Seljuks
had enjoyed previously. But after a time, a large snow storm fell and
frustrated his plans, and thus he returned to his country with the intent
of returning to Iraq the next year, but in that year the Tatars entered
[his land).125

12< al-Nasawi; Sfrat al-Sultan JaW al-IYin Mankbu/ll, ed. Ziia M. Buniiatov (Moscow:
Izdatel'skaia firma "Vostochnaia lit-ra" RAN, 1996), 15-16; cr. SN, 22: 195 for al
Nfuiir's reaction.

12, Ibn Wasil, Muftrrij, 4:35-36; condensed translation in Siddiqi, "Caliphate and
Kingship," 53.
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Although SuhrawardI was unable to convince 'Ala' ai-DIn to turn
back, fortunately for aI-Na~ir other forces did. Unusually heavy snow
falls in the mountains of Kurdistan had wrought a toll on his force's
mounts and when coupled with the incessant pilfering of Kurdish and
Turkic tribesmen of his camps and the news of KIp~ unrest on the
Khwarazmian frontiers, he decided to return to Khwarazm and mount
another expedition against the caliph the following year,126 only to be
consumed for the last three years of his life by serious troubles at home,
not the least of which was the Mongol invasion which eventually forced
him to flee to an island in the Caspian where he died in 617/1220.

Later Missions: 618-621/1221-1224

Following this encounter, SuhrawardI is recorded to have untaken
one, if not two, other diplomatic missions on behalf of al-Na~ir. In
61811221, al-Na$ir sentSuhrawardI to the court of the celebrated
'Ala' ai-DIn Kayqubad (r. 616-63211211-1220), the Seljuk sultan
of Rum in Konya who· had just succeeded his brother Kay Kawfis I
(r. 608---616/1205-1211). This mission, during which SuhrawardI pre
sented the sultan with the tokens of investiture, met the Sufi author
Najm ai-DIn al-RazI Daya, and developed contacts with theAkhIs of
Anatolia, is dealt with in full in Chapter Five. The other, said to have
taken place in 621/1224, probably never actually occurred. Accord
ing to Angelika Hartmann-who does not quote any primary source
but instead relies upon a similarly unsupported statement made by
Hans Gottschalk some years earlier-in 621/ 1224 aI-Na~ir once again
sent SuhrawardI to the Ayyubids, this time to the son of aI-Malik al
'Adil, aI-Malik al-Ashraf.127 According to her, this mission occurred
in 621/1224, a year in which the fortunes of the Khwarazni:Shahs
looked bright. First, early in the year the brother of the last Khwarazm
ShahJaIal ai-DIn MangtibirdI, Ghiyath ai-DIn, had seized control over
Fars. 128 Second, having successfully escaped from the vicious pursUit of
Genghis Khan some four years earlier,Jala! aI-DIn himself appeared in
Kirman. 129 Here, he married the daughter of the SaIghurid atabeg of

126 KT, 1O:300;]uvaynI, World-Conqueror, 2:366-367; Bosworth, op. cit., 4:1068.
127 N$r., 90, 295.
128 KT, 10:384---385;JuvaynI, World-Conqueror, 2:469; Ibn Wa~iJ, MujiJrrij, 4: 136; and,

BN, 13:103-104.
129 The details of which are described in fantastic detail byJuvaynI in World-Conqueror,

2:403-417.

Fars and patron of the great Persian poet Sa'dI, Mu~afIar aI-DIn Sa'd
b. ZangI (r. 594-623/1198-1126) and then traveled to western Persia
where he deposed his brother and took control of the province.

Although it is not clear whether he did it before or after deposing
Ghiyath ai-DIn, at some point Jala! ai-DIn sent an envoy to al-Na~ir

requesting (according to JuvaynI) the caliph's 'assistance' against the
advancing Mongol armies, a favor which aI-Na~ir was not willing to
grant him. 130 Ostensibly, it was at this point that al-Na~ir sent SuhrawardI
to win the support of aI-Malik al-Ashraf against the 'threat' whichJaIa!
al-DIn MangtibirdI posed to Baghdad, for having made good headway
on the Khurasan road sometime after Mul).arram the Khwarazm Shah
and his army were at the key town of Ba'quba, a mere sevenftrsakhs
away from Baghdad itself. 131 Gottschalk, not quoting any sources,
states:

The caliph al-Na~ir, who held an irreconcilable hatred for Jalal al-Din,
sent al-Suhrawardi along widl the rnuqaddarn al-najibin Sayf al-D-m b. Balal).
to al-Ashraf with valuable gifts. Up until iliis time relations between ilie
Ayyubids and ilie caliph had been cool since he had refused to side with
al-Ashraf in providing assistance against ilie Mongols in 618/1221-1222,
and before that against ilie Franks after. ilieir march on Damietta. The
objective of ilie envoys could only have been one thing: to win al-Ashraf
as an ally against the Khwarazm Shah. l32

Relying on this statement, Hartmann has asserted the same thing,
namely that aI-Na~ir hoped to repair his relationship with al-Malik aI
Ashraf in hopes of finding an ally against the Khwarazm Shah, osten
sibly sending an envoy with whom al-Ashraf was previously familiar,
SuhrawardI. As for Sayf al-DIn b. Balal)., neither Gottschalk, Hartmann,
nor myself for that matter have been able to determine who he was
nor to what the tide muqaddam al-nqjjabin ('administrator of the courier
service?) refers. More importandy, however, is that I have been unable
to locate any mention of this mission in the historiography, not even in
the chronicles of Aba Shama al-MaqdisI or Ibn Wa~il, both of whom
furnish detailed accounts of al-Ashraf's activities during that year.

130 Juvaynl, op. cit., 2:366-367, 417-421; J.A BoyIe, "Riala! 4I-Dln Khwarazm
Shah," EF, 2:393.

131 KT, 10:389; and, Ibn Wa~iI, MujiJrrij, 4: 144.
132 Hans Gottschalk, Al-Malik al-Kamil von Egypten und seine Zei~' eine Studie zur Geschichte

Vordera.siens und EgypteTlS in der ersten Haifle des 7. / J3. ]a11rhunderts (Wiesbaden: Otto Harras
sowitz, 1958), 126.
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Given the state of affairs which had obtained between the warring
Ayyubid princes following the Fifth Crusade and the death of al-Malik
al-'Adil in 615/ l2l8-in whichJalal aI-DIn himself was involved in the
form an alliance with al-Mu'~~am 'Isa against al-Malik al-Ashraf-it
is certainly possible that al-Na~ir might have proposed an alliance
with him,133 but no such alliance was obtained and it fell toal-Na~ir

himself to move upon Jala! al-DIn. Certainly remembering the previ
ous Khwarazm Shah's challenge to his rule, al-Na~ir responded to
Jala! al-Dln's apparent request for assistance against the Mongols by
sending a large force under the command of his mamlukJamal aI-DIn
Qush-Temur which was joined by another force from Irbil under the
command of the Begtiginid governor Mu~affar al-Dln G6kb6ri b. 'All
Ki.i<;iik (d. 630/1233) to route him. 134 Due to some deftmaneuvering
on Jalal al-Dln's part, however, the attack was ultimately unsuccessful
and he set out for Azerbaijan, in Rabi' I, 622/March-April, 1225 sack
ing the town of Daquqa and four months later easily ~ng Tab.riz,
after which he set about waging a very successful campaIgn agamst
the Georgians. 135 For his part, the caliph al-Na~ir li-Dln Allah died
just two months later.

Quite prior to the time in which the last Khwarazm Shah was
threatening al-Na~ir, his great alliances had already come to an end.
During the last three years of his life the caliph lived in relative isola
tion, and· although suffering from severely diminished eyesight and a
number of serious health problems, tried hard to maintain direct control
over his office. He dictated letters to a slave girl who had mastered his
handwriting and kept himself out of the reach of physicians lest, in
conspiring with his enemies, they contribute to his demise. 136 During
his final days, only a few people remained close to him, one of the
most important being the son of Ibn alJawzI, MubyI' I-DIn, who had
succeeded his father as preacher at theJami' al-Qa~r, served al-Na$ir as
an envoy a number of times, as well as upon the caliph's death on the
last day of Ramac;lan, 622/6 October, 1225, being the one to prepare
his body for burial.

133 The events are described fully in Humphreys, From Saladin to the Mongols, 170-178;
see also: Ibn Wa~il, Mufarrij, 4: I 34--158. . .

134 KT, 10:389; Ibn Wa~i1, op. cit., 4: 145, 138-152; ]uvaynI, op. at., 2:421-423;
and Ibn Duqmaq, Nuzhat, 52-53.

135 KT, 10:389-390,393-395; Ibn W~il, op. cit., 4:148-[49; and, Humphreys, From
Saladin to the Mongols, I77; cf. BN, 13:105-106.

[36 Mason, Two Statesmen, 113-1 14; and, Kij, 126.
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Shaykh al-shuyUkh?

Overall the official status of SuhrawardI vis-a.-vis the caliph al-Na~ir,
and his administrative apparatus is difficult to judge. While he served
the caliph as an emissary and certainly supported his program, it is
unclear exactly what this meant beyond his being granted the mashya
kJza over a couple of the city's ribiits and other such honors which al
Na~ir bestowed upon him. According to Gramlich it was due "to his
good personal relationship with the caliph al-Na~ir, that SuhrawardI
was first in line to receive the title and office of the Grand Shaykh
(shaykh al-shuyukh) of Baghdad and with it precedence among the city's
Sufis".137 Although Ibn Khallikan accords SuhrawardI the title shaykh
al-shuyukh, which is repeated by his later biographers, the title is not
mentioned in connection with SuhrawardI in the earliest biographical
materials which bear upon him and, more importantly, neither do we
find it mentioned in connection with him in the historiography bearing
on al-Na:~ir's Baghdad. One of his earliest biographers, Ibn al-Najjar
simply states that he was "the master (shaykh) of his age in the science
of divine realties and the Sufi path".138 Outside of the Suhrawardiyya
corpus-where the title is certainly honorific-the closest we come to
it, in fact, is in a later source, where Ibn KathIr states that SuhrawardI
was the shaykh al--!ufiyya bi-Baghdad,139 the same title accorded to Abu
'l-Najlb by his contemporary Ibn al-Mustawfi. 140 In the end, this title
seems to have been largely rhetorical or, at best, honorific. Although
the position of shaykh al-shuyukh following the lifetime of SuhrawardI
became more of a clearly delineated office, especially under the
Mamluks in Egypt141 what it entailed urider al-Na~ir is wholly unclear.
Similarly, YaqUt's statement that al-Na~ir "made him a muqaddam over
the shaykhs of Baghdad" provides little in the way of explanation as
nothing approaching this title or office is mentioned in the historiography
of the period and what such an office might have entailed is difficult if
not impossible to account for. .

According to Massignon, who tended to conflate disparate pieces of
historical evidence, the mashyakhat al-shuyiikh of Baghdad was established

[37 GE,IO.
138 DhTB, 5: 180..
139 RN, 12: 138.
140 TIr 1: 108.
141 Se~ Leonor Fernandes, The Evolution if a Sufi Institution in Mamluk li,gypt The

Khanqah (Berlin: Klaus Schwarz Verlag, 1988),47-54.
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by the vizier Ibn al-Muslima in 437/1045 in order to provide a liaison
between the city's Sufi ribiits and the administration as well as, ostensi
bly, to oversee the pious endowments (awqGj) which sustained them. 142

Clearly (although not approaching the status of the Sunni niqiibat
al-hiishimiyin and the Shiite niqiibat al-tiJlibiyin) it appears to have been
largely a hereditary office. However, in light of the very meager evidence
which is preserVed in the historiography of the period on the individuals
who held the office, it does not seem that it functioned in the manner
which Massignon alluded to and may not have existed at all. There
is, in fact, no eVidence of any overarchirig authority responsible for all
of the ribiits of Baghdadin the latter 6thl12th and 7thl13th centuries
nor for any type of generalized authority for representing the city's
Sufis as with the other naqfbs. 'On the contrary, even up thro:ugh the
Mongol invasion and the period of Na$Ir al-DIn al-lUsI's reconfiguring
of the various nuqah4' of Baghdad, the city's most popular ribiits were
possessed of mUltiple directors who seem to have overseen their own
affurrs, includirig the family of 'Abd al-Qadir al-jIlanI,' the descendants
ofA'azz al-SuhrawardI, and the actual 'shaykh al-shuyiikh' family itself,
the latter cif whose history runs as follow~. "

According to Masslgnon, the first to hold the office, from its creation
in 43711045 until his deathin 441/1049 was Ahu 'l-Barakat Ismall
b. Al).mad b. Mubarnmad Dustzada al-NIsaburI,143 a Shafi'I jurist and
Sufi who immigrated to Baghdad from Nlshapurand quickly estab
lished himself as a scholar of some standing.' He is rarely mentioned
in the historiography of the period and certainly not as having done
anything in an offiCial, capacity. He was followed by his brother, Abu
Sa'd Abmad b. Mul:)ammad b. Dustiada ai-NISahUrI, a,discipleof Abu
Sa'Id b. AbI '1-Khayr, who is said to have held the office from 44I /1049
until his deathin 479/1086 and is mentioned as having con~tructed
a ribiit on the Nahr Mu'alla: l44 From 47911086 to 54l/1146-1147
the office was held by the son of Abu Sa'd, Abu 'l-Barakat Isma'Il b.
Sa'd145 (d. 541/1146-1147), one of the shaykhs whom Abmad-i GhaZall
is said to have met with during his time ill Baghdad and a target of

142 Louis Massignon, "Caliphs et naqIbs bagdadiens," WZ~ 51 (1943): 114.
143 MZ, 3.1:133 (anno 541, s.v. Isma'Ii b. A\.1mad); Massignon, op. cit., 114.
I .. MT, 9: 11; MJ, 3: 132; Massignon, op. cit., 114; and, Meier, Abii Sa'id, 375-379.
145 On him, see MT, 10:121 (anno 541); KT, 10:143 (anno 541); 11r, 1:32 (s.v. Abii '1-

Futii!:l A\.1mad al-Ghazali), 2:1tr17 (I;.awiishi, no. 21);,MZ 8.1: 188 (anno 541); al-DhahabI,
'Ibar, 3:294; M], 3:274; GE, 10, fn. 72; and, Richter-Bernburg, Der syrische Blitz, 48.
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Ibn al-JawzI who criticizes him for hosting a particularly ostentatious
wedding feast. 141> Although a very active figure in the culture of Sunni
religious learning, especially the transmission of I;mJith, during the time,
his activities seem to have been largely confined to his own circles, and
although he did have a relationship with the court, it seems to have
been being largely ceremonial.

Abu 'l-Barakat was followed by his son, Sadral-Dln 'Abdal-Ral:)ImI47

who held the post from 541/1146 until his death in 58011184. It
was he who founded the ribiit in the Mashra'a Neighborhood in the
eastern part of Baghdad which came to be known as Ribat Shaykh
al_ShuyUkh.148 Like many of the city's ribiits, this particular institution
would become a family possession. A respected Shafi'I 'iilim, jurist, and
I;Mfth transmitter, the shaykh al-shuyiikh Sadr aI-DIn was closely cultivated
by al-Nfuiir, prefiguring much of what SuhrawardI would do later. As
we have already seen, he was sent on a number of key missions on
behalf of the caliph, first to various provinces to secure the oaths of
loyalty (bqy'a) toal-Na$ir as caliph, to Saladin in 576/1180-1181 and
579/1183-1184, and finally to Mosulin 5801118+-1185 to negotiate
in a conflict 'between Saladin and 'Izz aI-DIn over control of the city.149
Beyond this, his recorded activities are mainly confined to teaching and
the transmission of I;Mfth, there being little in the way of information
on exactly what his role as shqykh al-shuyUkll (if any) entailed.

Sadr aI-DIn was followed by his brother' 'Abd al-La~ (d. 596/1200),
an individual who according to his biographers was quite dull-witted. 150

According him the title shaykh al-shuyiikh, Ibn al-Sa'I relates only that
after the death of his brother Sadr al-DIn, 'Abd al-LaW took over
the directorship (mashyakha) of his father's ribiit and oversaw its pious

146 MT, 10:121; cf MZ, 8.1:188.
147 DhR, 17 (anno 596, S.v, 'Abd al-Latyf); NZ, 6:97-98; GE, 10, fu. 72.
148 ]M, 9:37-38 fn. 2;ef. KT, 9:386, 10:203-204,
149 TIsl; 46:53 (!Jawiidith, armo 579); Mason, Two Statesmen, 92;Np:, 72, 86, 88 fu, -I31,

293; Gibb, The life qf Saladin, 34, 39; and, Ehrenkreutz, Saladin, 135.
15n On 'Abd al-Latlf(~ail al-Drn Abu 'I-Mabasin b. shaykh al-shuyiikh Isma'Tl b.

A\.1mad b. Mubamrriad b, Dustzada ai~NrsabiirIal-Baghdadr) (523-596/1129-'1200)
see MZ, 3,2:473 (anno 596); ]M, 9:36 (anno 596); DhR, 17; al-DhahabI, 'Ibar,' 4:293;
SN, 21 :334-335 (no, 177); 11sl, 48:253 (11Tl1W 596); 11bW, 2: 135; al-'AynI, 'Iqd al-juman
ji ta'riJch aizl al-zamiin, ed, Mubammad AmIn (Cairo: al~Hay'at al-Mi~riyya al-'Amma
li-l-Kitab, 1987-1992), 17:247; NZ, 6:159; and, GE, 10, fu.n Ibnal-Dubaythi said
he was: "an idiot who did not understand a thing. , .only people who did not care to
inquire about the veracity of the transmitters or who did not want to investigate the
completeness of the isniid would hear IJad'ith from him," (SN, 21 :335 fn, 2)
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endowments (awqiif), providing no further details on what other duties,
if any, his tide entailed. There is no evidence that he took over the
management of the waqfi of any other institutions nor served as a
spokesperson on behalf of any particular group of Sufis. Sometime
after this, 'Abd al-Latrf left the city on pilgrimage, thereafter visiting
Egypt, Jerusalem, and Damascus where he died and was buried in the
graveyard of the Sufis. It is wholly unclear whether or not an interim
shaykh al-shuyiikh was appointed in his absence or what; if anything, this
tide might have meant in an official sense.

If such an appointment did indeed occur, this would be the logical
point at which al-N~ir might have appointed SuhrawardI shaykh al
shuyiikh, for after the death of 'Abd al·Latrf the tide is used only indis
criminately in the historiography to describe those who took over the
hereditary Ribat Shaykh al-Shuynkh. The first of those to whom it is
applied in this way was the son-in-law of 'Abd al-Latrf, Ibn SukaynaJ51

(d. 607/1210-1211), a personal associate of both Abil 'l-Najrb and
'Umar al-SuhrawardI152 who served as the representative of the Shafi'rs
to whomal-N~ir transmitted his RUIJ al- arifin. 153 Having established
contact with al-Na~ir at the beginning of his reign, the caliph sent him
on an official mission to the Ayyubids in 585/1189-1190. 154 Apparendy
also an associate of fun al-:Jawzr-whose son Yilsuf he is said to have
invested with the khirqa on the authority of his grandfatherl55-Ibn
Sukayna was a typical Baghdadi Shafi'r Sufi shqykh,receiving and trans
mitting {Ladfth to numerous individuals as well as directing disciples and
investing individuals with thekhirqa in the riMt which he had inherited
from his forefathers. By all ,accounts, an important figure who deserves

15! On him, see DhTB, 1:256-258 (no. 141); Ibn al-DubaythI, Mukhta,f~r,3:58 &
59 (no. 346); KT, 10:230 (amw 607); TIr, 1:233 (s.v. 'Umar b. Khallikan), 417 (s.Y.,
al-MuqanI), and, 2:244-245 (l;awiishi, no. 30); D/zR, 70 (aTlrw607); al-Dhahabi, Duwal
al-isliim (Hyderabad: Da'irat al-Ma'arif, 1919), 2:113; s.N, 21:502-505 (no. 262); TIsl,
49:252-256 (no. 355); M], 4:15; TShK, 3:324-325; TSh, 2:60 (no. 647); EN, 13:61
(anno 607); Ibn al-Mulaqqin; 'Iqd, 165; Ibn al-:Jazan, Glzi!yat al-nihiiyatji taJ;aqiit al-qurrii',
ed. Gotthelf Bergstraesser and Otto Pretzl (Cairo: Makta:bat al-KhanjI, 1932-1933),
1:430 (no. 1998); TFSIz2, 2:390-391 (no. 359); NZ, 6:201 (anno 607); SkDh,7:48-49
(antw 607); GhazzI, D1:wifu, 3:135 (no. 1213); Massignon, "Cadis," 114; N.J7., 213; and,
GE, 10, en. 72.

152 He transmitted 4adfth on the authority of Abu 'I-Najlb (TShK, 7: 174) and
Suhrawarc!J quotes him first~hand in the 'Awiirif, calling him "our shaykh" (GE, 4.1;
29.1,9,20; 30.18, 21,41, 44,47, 56, 67, 75; 31.6; 35.4; 41.3; 51.8,17; and, 52.12).

153 l\!i?, 8.2:543; and, N$r., 213.
15< N.J7. i 146 m. 90, 295.
155 D/zR, 70.

further study, like SuhrawardI his funeral prayers were conducted at
the Jami' al-Q~r to a much bereaved crowd.

Upon the death of Ibn Sukayna, the office of shaykh al-shuyiikh, or
perhaps simply the mashyakha of the family ribat, passed to an individual
who is occasionally accorded the tide shaykh al-shuyiikh by his biogra
phers, a son of Ibn Sukayna named Sadr al-DIn 'Abd al_Razzaq156
(d. 635/1237-1238). As a boy, (Abd al-Razzaq lived for two years in
Mecca with his mother as a mujiiwir. After the death of his father Ibn
Sukayna he became the controller of the al-'A<;ludI Hospital in Baghdad
for a time as well as taking over the directorship of the Ribat Shaykh
al-ShuyUkh. Like SuhrawardI,he heard !Jmiithfrom Ibn al-Battrl57 as
well as transmitting !Jo,dithin Damascus, induding to famous individu
als such as al-BirzalI and Ibn 'Asakir. From here, the office passed to
his son Qutb al-DInMu1)ammad b. 'Abd al-Razzaq, who held it from
635/1237-1238 until 644/1246 and then to 'AIr b. Nayyar who held
it from 644/1246 until his execution, along with other public notables,
by the Mongols in 656/1258.

Although there is no explicit evidence that SuhrawardI obtained the
tide of shaykh al-shuyiikh in any official capacity, according to his student
Ibn al-Najjar, after his mission to the KhwarazmShah he was 'appointed
as a shaykh' (ruttiba shaykhGn bi-) in,or over, three of Baghdad'sribats,
namely: the Ribat al-N~irt, Ribat al-Bistamr, and the aforementioned
Ribat al-Ma'milniyya which he seems to have lost possession of along
with the Ribat al-Marzubaniyya after the indiscretion of 605/1208.
AccCirding to Ibn al-Najjar, he held this position until the end of his

156 On him, see: SN, 23:19-20 (no. 12); Ibn Duqmaq, Nu;dwt, 107 (anrw 635); NZ,
6:301 (anrw 635); and, SWk, 7:300 (anrw 635).

157 Number three in SuhrawardI's Mas0'aldza---·where he gives three 1;mlith he heard
from him on 2 Rabr IT, 566/31 Mar., 1161 (Mas0'aklw, fol. 86b-87a)----during his youth
Ibn al-Batti (d. 564/1169) served the chief general of the caJiphal armies (amir al-juyiish)
as a chamberlain (Mjib), during which time he gained something of a reputation for
his influence oyer his patron and thus became quite a popular intercessor on people's
behaJ£ Known for his altruism and generosity to the poor, Ibn al-Bat!I remained in
the amir's house until the latter's death, after which he became a popular Baghdadi
mulJaddith and Qur'an reciter.Ihn al-:Jawzi admits to hearing many1;mlith from him
and al-Sam'anI _attended his sessions for the same reasons. He is frequently quoted in
the 'AwiiTij as the authority for Suhrawarc!J's citations from al-I~fahanI's (d. 420/1033)
Ifilyat al-awliyii' (e.g., GE, 3.21, 4: 12, 7.10, J 4.8 & 9, 15.15, 51.22 & 26, 62.1). On him,
see: al-Sam'llnI, Ansiih, 2:262 (s.v. al-Baw); MY, 10:229 (anTUJ 564, no. 325); Ibn Nuqta,
Taqyfd, 1:84-85 (no. 77); LTA, 1:130 (s.y. al-BaW); 1MA, 4.3:334-335 (no. 2365); Ibn
al-DubaythI, MukhtGlar, 1:77-73 (no. 145); Thl, 45:205-208 (anno 564, no. 162); SN,
20:481-482 (no. 304); and, KW, 3:209 (00.1196).
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life, fulfilling his duties aespite ill health and the ailments of old age, 158
something confirmed by the presence of multiple· dated ijiizas which
explicitly state the SuhrawardI was transmitting texts in at least one of
these ribii.ts (the Ribat al-Ma'muniyya) as early as 621/1224 and as late
as 627/1230. 159 If we are to take Ibn al~Najjar's report as mirroring
an actual chronology, then some time shortly after his return from his
mission to the Khwarazm Shah,SuhrawardI seems to have' held the
mashyakha of a total of five ribats:

1. Ribatal';'Na$iTI. l60 Better known as the Ribat al~I:Ianm al~TahiTI, it
was founded by al~Na$ir li-DInAllah in Rabi' I,589/March, 1193
in the I:Ianm al-Tahin Neighborhood located in the western paTt
of the city and was endowed with many valuable books; The caliph
installed the Sha.fi'Ifaqih Baha' al-DIn al-MIhanI as its first director.
At some point, SuhrawardI's former disciple Sa'd b.Mrn::affur al
YazdI was appointed director of this institution..

2. Ribat al-Marzubaniyya. Built by al-N~ specificallyfor SuhrawardI
in 599/1203.

3. Ribat al-Ma'muniyya;Built byZumurrud Khatilnin 579/1183,
.SuhrawardI being installed as its director thereupon.

4. Ribat al-Bistami. Originally built for the Baghdadi ascetic and Sufi
. Abu 'l-I:Iasan al-BistamI (d. 493/1100) on the Tigris in the western
part of city by an caliphal official named Abu 'l-Ghana'im b. al

. Mal:llaban [pahlavan?].161
5. Ribat al-ZawzanI. Built by Abu 'l-I;Iasan 'All b. Ibrarum al~B~n

(d. 371/981-982), and took its name from the celebrated Sufi
and student of 'AbO. al-Ral)man al-SulamI, Abu 'l-I:Iasan 'All b.
IbrahIm al-ZawzanI (d. 4511 1059). Located near the l.ami' al
Man$Ur, a graveyard, the Maqbarat al-Stlfiyya eventually gre'Y up
around it. 162 .

1.\8 DhTB, 5:180-181; 715l, 53:114; TShK, 8:340; and, MS, 2:355.
159 E.g., MS. Siiley., Reisiilkiittap 465" foL la; and; MS. Siiley., Yeni Cami717,

fol. la. .
160 KT, 10:125; N~r., .l26;]awad, "aI-Rubut," 242; and, ]acqueline Chabbi, "La

fonction du ribat a Bagdad de Ve siecIe au debut du VII' siecle," REI 42 (1974):
117-119.

I~I ]awad, "aI-Rubut," 238-239; cr. K1:l, 19-, fn. 3.
162 KT, 8:167 (anno 451); and,]awad, HaI-Rubut,", 236-237.

Meetings with Remarkable Men

. .

As .with the historiographers and prosopographers who narrated the
political and learned activities of SuhJawardI from the, partiGular per
spectives inherent in the very genres'in which they were writiD-g, so too
did the hagiographer:~ narrate a figuration ~f Suhrawardr which was
constrained.by equally pow~rful rules, conventions, and expectatiolls.
As we have seen, although each had access toa shared body of sources,- . ..

what SuhrawardI was allowed to become for someone like SubkI was
very different from .what he meant for someone like his disciple fun
al-Najjar, for a chronicler like Abu Shama al-MaqdisI, or for Dara
Shukoh some four centuries later. Just as the. chorographical writings
and hiographicaldictionaries of ulama are guided by certain rules of
inclusion and exclusion and configure their representations thusly, so too
are the Sufi hagiographies guided by an internal logic which determines
how a particular biographee can be represented; Oftentimes, the narra
tives which obtain in such spurces d~ more to illuminate the particular
conceins of their authors than to offer any 'positive' historical data, and
when dealing with a figure such as SuhrawardI, the paragonic status of
his eponymic role in the rise of tarfqa-based Sufism generally and' the
visible success of the Suhrawardiyya'in North Indian Sufi landscapes
in particular, inevitably cast him as a 'paragon' who colild be used as
a powerful symbol of legitimization vis-a-vis later hagiographic rep
resentations of his contemporaries. This is well evinced ina series of
anecdotes Which place SuhrawardI together with a number of 'remark
able men', most notably the aforementioned 'AbO. al~Qadir alJIlanI
(0..56111166), the mysterious shaykh Ibn 'AbO. (d. c. 580/1184-1185)
of B~sra, the maverick Darnascene ascetic 'All al-KurdI (0..622/1225),
and four celebrated early·7th/13th-century Sufi luminaries: Baha'al·Dtn
Valad (0..628/1231), Ibnal-Fari<;l (0..632/1235), MU'Ih al-DIn Chishn
(0..633/1236), and Mul)yI 'I-DIn Ibn'ArabI (0..638/1240).163

163 In addition to these individuals, during his' diplomatic mission to the court of 'Ala'
ai-DrnKayqubad in 618/1221, SuhrawardHhet with the Sufiauthor and disciple of
Najm ai-DIn Kubra, Najrn al-D-m al-Razr Daya (d. 654/1256); on which see Chapter
Five. There is;· as weil; another meeting related by al-QazwInI in his account of the
remarkable inen of QazvIn.iI1 the Athiir al-biliid. Not mentioned elsewhere, this meet
ing is said to have taken place in ItbiI Where SuhrawardI encountered the outspoken
ascetic Pakbaz-i Qazvlnr (d. c. 620/1223) (Athiir al-biliid [Beirut: Dar $adir,19-70J,
439; and, GE, 12 [no. 50J). The tradition of a relationship between the great Persian
moralist Sa'dI ShrrazI (d. 691/1292) and Suhrawardl Oike many events in the poet's
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'Abd al-@dir al-]iliini (d. 561/1166)

As to the first, the issue of the relationship between SuhrawardI and
the aged 'Abd aI-Qadir al-]IlanI is, like that of relationship with other
'paragons' of his day, a complicated one. Beyond a few vague references
in the prosopographicalliterature, 164 there is only one source which pres
ents a sustained narrative on any 'relationship' which obtained between
SuhrawardI and the eponym of the QadirI brotherhood between the
five years. after SuhrawardI's arrival in Baghdad and JIlam's death in
561/1166. Based on this narrative, in fact, there is little to say that
SuhrawardI had anything to do with 'Abd al-Qadir save for a chance
meeting with the aged preacher when he was still under the tutelage
of his uncle, and there is certainly no mention of him having associ
ated with him as a disciple or studied under him as a student as the
biographers· might lead us to believe. The episode,· which· as we have
seen would later be repeated in various hagiographies of 'Abd al-Qadir
such as those of al-Tadill and Dara Shukuh, appears first in Ibn Rajab's
entry onJIlanI, where he preserves two distinct reports concerning their
'relationship'. The first was transmitted to him, interestingly enough,
by Ibn Taymiyya (d. 728/1328):

Shaykh Taqi al-Din Abu 'l-'Abbas b. Taymiyya said that shaykh 'lzz al
Din A1)mad b. Ibrarum al-FaruthI'65 related to him that he heard shaykh

life) as well as the verses referring to him in the Bustiin are later constructions (Kuliyyiit-i
Sa'di, ed: Mul;tammad 'All FurughI [Tehran: Nashr-i Mul;tammad, n.d.], 75-76, fn. 3;
cf. KG. Browne, A literary History if Persin (Cambridge: Cambridge University Press,
1902-1924),2:32, 527-528.

164 WA, 3:446; SN, 22:374; TIsl, 52:112; TIbW, 2:232; TFSh, 2:835; Ibn Duqmaq,
Nuz/zat, 60; TFSh2

, 1:400; and, ShDh, 7:268. In his necrology on Suhrawardr, fun al
Wardr quotes a couplet first cited by fun Khallikan which SuhrawardI is reported to
have recited from the pulpit, saying that 'Abd al-Qadir al:JIlanI used to recite the same
couplet from the pulpit during his own preaching sessions (Ta'Iikh, 2:232). Although
the couplet is cited by almost all of SuhrawardI's later biographers, Ibn al-WardI is
the only one to provide this detail.

165 'Izz ai-DIn al-FarUthI was a Shafi'I mu~addith, Qur'anic scholar, mufti, Sufi,
and preacher who, in 6291l231-1232~at the age of thirteen~heard (wlZth from
SuhrawardI, and others, in Baghdad as well as reportedly taking the kJUrqa from him.
According to Ibn al-~uqa'I, he was also possessed of the nibsa 'al-Rifa'I', an attributive
not being given by his other biographers (Tiil'! kitiib wqJayiit al-a'yiin, ed. & trans. by
jacqueline Sublet [Damascus: al-Mah'ad al-FaransI bi-Dimashq li-l-Dirasat al-'Arabiyya,
1974}, 9 [no. 10]). This designation, however, seems quite appropriate given al-Farutlu--'s
apparent association with Al;tmad al-Riih'I as evinced in the following khabar preserved
by al-Wasili d. 744/1343) in his Tiryiiq al-mu(zihbin: "'Izz al-DIn Ai)mad al-FamthI said: 'I
associated with Shihab al-DIn 'Umar al-SuhrawardI (~~bat al-tabarTUk) and attended his
courses. One day he suggested investing me with their khirqa, but when it was conveyed

Shihab al-Din 'Umar b. Mul,lammad al-Suhrawardi, author of the 'Awiirif,
say: "1 was determined to read something from the science of dialectical
theology ('ilm al-kiz/iim) but I was hesitant to do so; for how could I read
the Irshiid of the Imam al-I:Iaramayn, or the Nihayat al-aqdiim of al-Shah
rastani, or another book which mentions it? So, I went with my maternal
(sic!) unde Abu 'l-Najlb-who used to pray beside 'Abd al-Qadir---and he
said, 'so go on then, catch the attention of the shaykh 'Abd al-Qadir!' And
he said to me. '0' 'Umar,.that is not among the provisions of the grave!
That is not among the provisions of the gravel' So, I refrained from it."
Shaykh Taqi al-Din said: '1 saw this story preserved in the handwriting
of the shaykh Muwaffaq al-Din b. Qudama al-Maqdisi'.I66

Ibn Rajab cites his second report from the lost 7G.'rikh li-madinat al
saliim of the famous Iraqi historian and student of SuhrawardI, Ibn
al-Najjar, which although ostensibly a first-hand account, still preserves
a clear expression of the cardiognostic acumen (firiisa) for which 'Abd
al-Qadir was famous:

I heard 'Umar b. Mubammad al-Suhrawardi, the shaykh of the Sttfis,
saying: 'When I was a young man, 1 was studying fiqh in the Ni:?amiyya
Madrasa and it occurred to me that I should read something from the
science of dialectical theology. I resolved in myself to do this without
talking to anyone about it. It so happened that one day I was praying the
Friday prayer with my paternal uncle Abu 'l-Najlb in the congregational
mosque and shaykh 'Abd al-Q~dir happened to be present among the
congregation. He [Abu 'l-Najlb] asked him to say a supplication forme,
mentioning to him that I was currently busying myself with fiqh. He [al
Suhrawardi] said: "I rose and kissed his hand, then he took my hand and
said, 'Repent from what you are resolved to busy yourself with, and you
will achieve success [in the Hereafter].' Then he fell quiet and let go of
my hand." He [al-SuhrawardiJ said: "but my resolve to busy myself with
it did not change until it completely confounded all of my interior states
and consumed all of time, and only then did 1 realize that this came about
because of contradicting the shaykh." He [al-Suhrawardi] said: "So, 1
repented to God from doing it that very day and refrained from it; and
my interior state became sound and my heart agreeable. 167

to him that my khirqa was Al;tmadiyya, he said: "Please excuse me, but all of us are
embraced within the khirqa of Al;tmad al-Rifa'I!" (al-Wasip, Tiryiiq, 60, as quoted by
Trimingham, Suft Orders, 183, fn. 2). He is reported to have invested individuals with the
khirqa, although it is not clear if he did so on the authority of al-Rifa.'I or SuhrawardI
or exactly what type of Idlirqa he was transmitting. On him, see: TIsl, 58:206-209 (anno
694, no. 206); KW, 6:219--220 (no. 2678); al-KutubI, Fawiit, 1:55~56 (no. 21); Ibn Rafi',
Mu:ntakhah, 18-20 (no. 11); Aq, 4:223-224 (alIno 694); al-Nu'aymI, al-Diiris, 1:355-357
(s.v. al-Madrasa al-Zahiriyya al:Jawwaniyya); and, GE, 8 (no. 36).

166 Ibn Rajab, Dhayl, I :296-97; and, GE, 3.
167 Ibn Rajab, op. cit., 1:297.
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The kernel of the story, whatever details may frame it, certainly may
contain a ring of truth, but given both the rhetorical features of the
report as well as its various incarnations in later hagio-historiography,
the importance of this meeting seems to have been more tropologi
cal than factual. Even though SuhrawardI cites JuanI (four times) as
an authority in the 'Awiirif al-ma'iirif, he only does so in second hand
reports ('I have heard that he ... '), something which stands in striking
contrast to many of his other contemporaries with whom he studied
or associated who are quoted in the text. In addition, in the large
body of contemporary and near-contemporary biographical material
preserved on Abl1 'l-NajIb, he is never mentioned as having associated
with JuanI. Furthermore, fun Rajab's narrative, in fact, is embedded
within a much larger series of similar episodes concerning al-JuanI,
each of which clearly evince IbnRajab's rhetorical strategy, namely
to cast the I:IanbalI shaykh as a paragonic figure duly noted as such
by his contemporaries. As has been shown in the case of al-TadifI and
Dara Shukl1h, much can extrapolated from such a kernel.

Shaykh Ibn 'Abd if Basra (d. c. 580/1184--1185)

As already noted, after the death of Abl1 'l-NajIb, SuhrawardI is reported
to have associated with at least two other teachers, studying jurispru
dence with the aforementioned Shafi'IjGqih Ibn Fa<;llan (d. 59511199) as
well as traveling down to Basra where he met with one Ibn 'Abd. J68 A
mysterious individual about whom little is known, the exact relationship
between Ibn 'Abd and SuhrawardI is difficult to determine, although
his later biographers count him among SuhrawardI's earliest 'teachers',
repeating the· report of Ibn Khallikan who says that "after studying
with Abu 'I-NajIb and 'Abd al-Qadir al-JrlanI, SuhrawardI went down
Basra where he studied with one Abl1Mu!)ammad Ibn 'Abd."169 In the
'AwiiTij al-ma'aTi.!,SuhrawardI affirms the latter, saying that he was with

168 His name being given as Abo. Mu1)ammad al-Q3.$lm Ibn 'Abd[;n] al-Ba~o. On
him, see al-Tadill:, Ne£kla£es, 422-427; and, al-Sha'raru" T<JlJaqiit, 2:330--332. He is men
tioned in conjunction with SuhrawarcII by fun Kh~an (WA, 3:446; cf. SN, 22:374;
TIsl, 52:U2; and, al-'Umarl, Masiilik, 8:225; TIo. :232 (where his name is given
as Abo Mu1)ammad b. 'Abdon); TShK, 8:339; .... 2:835 [where his name is given
as Abu Mu1)ammad b. 'Ubayd al-Bil$o); and, by~lbn Duqmaq, Nu:dzat, 60 [where his
name is given as Abo Mul:J.ammad b. 'Abdun)); see also GE, 3 (no. 6); and, Diizenli,
"$ihabuddin," 12-13 (no. 12). .

169 WA, 3:446-447 (also, TW, 6:122, in a similar form, thus revealing an earlier
source); cf., MJ, 4:80.

the shaykh Mu!)ammad Ibn 'Abd in Basra and directly quoting him on
a point having to do with the issue of 'passing thoughts' (khawiifir)Yo
Beyond the curt reference to him first noted by Ibn Khallikan and
SuhrawardI's own short admission, however, al-Tadifi preserves the only
report placing the two together in any meaningful way, in his entry on
Ibn 'Abd quoting SuhrawardI as saying:

1 once traveled down to Basra to visit the shaykh. On my way there, 1
passed by many cattle, crops and date palms, so 1 thought to myself, 'I
must be experiencing the spiritual state of kings.' As 1 entered Basra,
1 was reciting the Chapter of the Cattle [Qur'an 6], so 1 said to myself,
'1 wonder which verse 1 shall have reached by the time 1 arrive at the
shaykh's house? That will surely be a good omen (ft.'i) for my visit with
him.' At the moment when 1 set my foot on the threshold of his house,
1 was reciting: 'They are those whom God guides, so follow their guid
ance.'17l His servant met me at the door, and instructed me to enter at the
shaykh's command. Before 1 had even entered his presence, the first thing
the shaykh said to me was, '0' 'Umar, as for everything that is upon the
earth, it is upon the earth, and nothing of it is inside my heart.' Great
indeed was my astonishment at his knowledge of something that no one
apart from God could have known about me!'.172

According to al-TadifT and al-Sha'ranT, fun 'Abd was one of the great
Sufi shaykhs of Iraq who, in addition to lecturing on mystical topics and
laW; served as a MalikI mufti in Basra. Both state that "his authority in
the training of disciples (mwidfn) in Basra and the neighboring regions
was paramount" and that a "large number received training from him,
subsequently propagating his teachings", and in his usual style al-Tadin
preserves a number of mIracle stories about him, especially in regard
to his sheer otherworldly presence among.his disciples. Was he perhaps
associated with a later incarnation of the Salimiyya? Certainly the aqwiil
attributed to him by both authors contain a hint of the teachings of
SaW al-Tustan, and SuhrawardI himself quotes extensively from Sahl
al-Tustan both in the 'AwaTij al-ma 'iinjand elsewhere, although not on
fun 'Abd's authority.

170 'AM, 2:259/GE, 57.9.
171 Qur'an 6:90.
172 al-TadifI, Ne£klaces, 424-425.
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'Ali: al-Kurdi (d. 622/1225)

As already mentioned, while in Damascus during his official mission
to the Ayyubids in 60411207-1208 SuhrawardI is reported to have
met with the maverick ascetic 'All al-KurdI, an individual whom the
historiographers characterize as a 'fool of God' (muwallah) famous for
his disregard of the divine law and socially deviant behavior which
included a filthy appearance and public nakedness. 173 His second claim
to fame (which is mentioned only by the hagiographers)l74 is an encoun
ter which he is reported to have had with SuhrawardI. The source of
this anecdote is found in the Risiila of SuhrawardI's younger contem
porary, the Egyptian Sufi SafI ai-DIn b. AbI l-Man$ilr al-KhazrajI
(d. 682/1283):

When the shaykhand imam al-SuhrawardI came to Damascus on a mis
sion from the caliph to invest al-Malik al-'Adit with the robe of honor,
neckband, and so forth, he said to his companions, 'I want to visit 'AIr
al-KurdI,' but the people said, '0' master, do not do that for you are the
imam of existence and that man does not perform the canonical prayers
and walks around naked most of the time!', to which he replied, 'It is
necessary for me to do so.' Now, shaykh 'Ali al-Kurdi used to inhabit the
Grand Mosque of Damascus, but when a muwallah called Yaqo.t entered
it, by sunset the very same day 'AIr had already left Damascus and set up
residence in the cemetery near Bab al-Saghir. He remained there until
his death and Yaqut prevailed in the Grand Mosque. I saw this Yaqut in
the Grand Mosque after 'Ali's departure. When the shaykh Shihab al-Din
al-SuhrawardI searched the Grand Mosque for 'Ali, Yaqo.t told him that
he was now living in. the cemetery and so he mounted his donkey and
with a guide set off to find 'AIr. Upon reaching the place, he dismounted
and walked towards him. When 'Ali al-KurdI saw him drawing near, he
defiantly displayed his nudity, but the shaykh Shihab al-Din said, 'This is
not a thing which will stop me, for you must see me as I am'your guest!'
And so he approached and sat with him. Later, some porters came bear
ing savory food, and they were asked, 'who do you want?', to which they
replied, 'the shaykh 'AIr al-Kurdr'. He said, 'put it before my guest!;, and
then turning to the shaykh Shihab al-Din said, 'Did you not say that you

JJ3 MZ, 8.2:638; DhR, 146; and, BN, 13:108-109.
174 San aI-DIn b. AbI 'I-Man~ill; Risalat Sojf at-DIn, ed. and trans. by Denis Gril as

La Risala de Sojf at-DIn Ibn Ab! t-ManPir lbn <aftr: Biographies des maftres spirituels connus
par un cheikh egyptien du VII'/X1II'siecle (Cairo: IFAOC, 1986),36, 125; which ls quoted
both by al-Munawf(Kawiikib [Tabaqiit at-kubrii], 2:272 [no. 433] and [Tabaqiit at-sughrn]
4:463-464 [no. 441]; and by NabhanI (Jnmi', 2:331-332).

were my guest? In God's name, eat! This is your reception.' And so the
shaykh ate and he held him ('AIr al-KurdI] in great esteem. 175

As Denis Gril points out in his introduction to the Risiila, San al-Dln was
particularly interested in narrating the exploits of muwallahs, time and
time again highlighting their importance in the 'economy of sanctity'
and function in the invisible 'spiritual government' structuring the world
in which he moved. The outcome of the meeting between SuhrawardI
and 'AIr al-KurdI reflects this attitude, implicitly answering one of the
main criticisms which SuhrawardI leveled against the Qalandanyya
and other antinomian groups, namely their propensity to flout estab
lished social custom Pidiit). i76 At the same time, this narrative evinces
how early SuhrawardI came to be endowed with the paragonic status
which later hagio-historiographers-such as AflakI in his account of
the shaykh's meeting with Baha' al-Dln Valad-would employ in their
own projects of sanctification. .

Bahii' al-Di:n Valad (d. 628/1231)

In his account of the life of Baha' al-Dln Valad in the Maniiqib al- arifin,
the 8thl 14th-century Mevlevi hagiographer Shams al-Dln Aflakr places
SuhrawardI together with the famous father of Jalal al-DIn RilmI on
two occasions. The first meeting, which is not mentioned in the other
sources on Baha' al-DIn'slife, is said to have occurred during the family's
wanderings in the period between their departure from Khurasan and
their arrival in Konya around 618/1221. Naturally enough, Aflakr situ
ates the meeting in Baghdad, which if it actually occurred would have
taken place inSha'ban, 613/November-December 1216. 177 According
to his account, the arrival of the retinue was announced to the caliph
al-N:i.$ir, who perplexed at the answer which Baha' ai-DIn gave to his
guards called upon SuhrawardI to discern who he was. Upon hearing
the guard's story, the shaykh announced thatoitcould be none other
than Baha' al-Dln Valad, and al-Na$ir sent him to deliver an invitation
to visit the court.

175 Sail ai-DIn, Risalat, 36, 125.
176 .~, 1:231-233; c(Ahmet Karamustafa, God's UnTUry Friends: Dervish Groups in

the Islamu: Later Muldle Perwd, 1200-1550 (Salt Lake City: University of Utah Press
1994), 34-36. '

177 See: Frank Lewis, Rumi: Past and Present, East alld I*st (Oxford: Oneworld 2000)
6~ , ,
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Accompanied by a large group of well-wishers, SuhrawardI met
Baha' ai-DIn on the outskirts of the city, dismounted from his mule,
and greeted the shaykh with the utmost of politeness and respect.
According to AflakI, the family was put up at the Mustan~iriyya

Madrasa-an impossibility given that the institution was not opened
until 632/1234--and SuhrawardI personally attended to his settling in
there, treating him with every kindness. Baha' al-DIn, however, refused
the gifts sent to him by al-Na~ir, and during a well-attended public ser
mon at the Palace Congregational Mosque criticized him severely for
his impious behavior and warned him that the Mongols would descend
upon him and exact revenge for his transgressions of the divine law. 178

This was neither the first nor the last time Baha' aI-DIn exhorted a
ruler with the same threat.

The second meeting is said to have taken place in Konya during
SuhrawardI's mission to 'Ala' aI-DIn Kayqubad, the same year in which
the family is said to have settled down in the city (618/1221). During
this time, Baha' aI-DIn is reported to have repaid the kindness which
SuhrawardI had shown him some years prior in Baghdad, proclaim
ing that: "the people of Suhraward are an ancient people, as well as
near relations of ours."179 Later that night, the sultan had a perplex
ing dream which he immediately submitted to both SuhrawardI and
Baha' aI-DIn for interpretation, the former deferring it to the latter
who otrered an interpretation which, as with his pronouncement on
al-Na~ir, predicted the utter ruin which the Mongols would bring upon
the house of the Seljuks.

Later in his account, AflakI recounts another meeting which Suhra
wardI had with a member of Baha' al-DIn's circle in Konya, this time
vvith the teacher ofJala! al-DIn ROmI, Sayyid Burhan al-DIn Mul:taqqiq
(d. 637/1239-1240). This meeting, in fact, mirrors al-Yafi'I's account of
the meeting between SuhrawardI and Ibn 'ArabI (see below), employing
the well-worn conceit of the 'speechless conversation':

When the shaykh al-isliim Shihab al-DIn-i SuhrawardI came from the
abode of the caliphate to the sultan of Rum he wished to visit the Sayyid
[Burhan ai-DIn] ... when the shaykh went in to see him, he found him
sitting motionless on the ground. The shaykh lowered his head and sat
down at a distance. No words were exchanged between them. Weeping,

178 AfIakr, The Feats of the Knowers of God, trans. John O'Kane (Leiden: Brill, 2002),
14-17.

179 Ibid., 34.

the shaykh stood up and departed. The disciples asked: 'What is it that
not a single question, answer, or any speech between you?' The shaykh
replied: 'Before the people of spiritual states (~al) what is required is
the language of spiritual states (zabiin-i Ml), not the language of words
(qal) ... Later, Sahib Shams al-DIn and his companions asked the shaykh:
'how did you find the Sayyid?' To which he replied: 'He is a wave-tossed
sea of pearls of meaning and ornaments of the realities of Mub.ammad's
secrets, clear to the utmost degree and hidden in the utmost degree. Nor
do I think that anyone else in the entire world, with the exception of
our master ]alal al-I:Iaqq wa-I-DIn will attain his spiritual achievement
and overtake him'. 180

Unlike SuhrawardI's supposed meeting with Ibn 'ArabI, however, given
that its interest would have been limited to Mevlevi circles, AflakI's
account is not repeated by later narrators.

Ibn al-Farirj. (d. 632/1235)

A similar situation occurs in connection with the celebrated Egyptian
Sufi poet Ibn al-Fari<;l. In the proem (dibiija) to his famous IAwan, his
grandson 'AIr Sibt Ibn al-Fari<;l relates an anecdote told to him by his
uncle concerning a meeting which is said to have taken place between
Ibn al-Fari<;l and SuhrawardI in the precincts of the Holy Mosque in
Mecca in 628/1231:

When Shihab aI-DIn al-Suhrawarru went on pilgrimage in the year 628
[1231], many people from Iraq went with him and during the circum
ambulation of the Ka'ba and the standing at 'Arafat he noticed a huge
crowd of people gathered around him, imitating his every word and
action. It reached al-SuhrawardI that the shaykh [Ibn al-Faric;l] was there
in the sacred precincts. He longed to see him, and he wept while saying
inwardly, "Do you believe that God regards me as these folk do? Do you
believe that I am remembered in the Beloved's presence today?" Then the
shaykh appeared to him and said, "0' SuhrawardI: Good news for you,
so strip off what is on you,lfor you have been remembered despite your
crookedness!" Shihab aI-DIn screamed and stripped himself bare [i.e.,
of his 0ram] as did the Sufi masters (mashqyikll) and the novices (ftqara')
present. He looked for the shaykh but could not find him, so he said,
"This is news from one who was in the Divine Presence [~(ira]!" Some
time later, the two met there in the Noble Sanctuary, and they embraced
and spoke together in private for a long while. He asked my father's
permission to invest me and my brother 'Abd al-Rab.man with the Sufi
habit (khirqat al-~uJtyya) according to his way ('alii tarfqatihi), but my father

180 Ibid., 53-54.
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would not permit it, saying, "This is not our manner (laysathiidhihi min
tanqinii)." But he persisted until my father consented, and I was invested
as was my brother, together with Shihab aI-DIn A1.lmad Ibn al-KhiyamI
and his brother Shams al-DIn, who also has my father's permission, for
both of them were like sons to him. In addition, a large group of people
were also invested by al-Suhrawardr in the presence of the shaykhand a
group of Sufi masters such as Ibn al-'Ujayl al-YamanT and others. 18l

Although dismissing its details, Boullata affirms the historicity of the
report, arguing that there is little reason to doubt that SuhrawardI
performed the pilgrimage of 628/1231 as it was his habit to make it
annually near the end of his life and to engage in the practice of pious
retreat (jiiwara) while there. 182 In addition, SuhrawardI is reported to
have made the pilgrimage in the preceding two years, during which he
invested numerous individuals with the klzirqa, transmitted the 'Awiirij
al-maarif, and held preaching sessions. Although only mentioned by 'All
Sibt!bn al-Fari<;l in this anecdote, !bn al-Fari<;l was no stranger to Mecca
andit is quite probable that he could have been there at the time.

Although Homerin does not dispute the possibility of Ibn al-Fari<;l
meeting with SuhrawardI in Mecca on chronological grounds, he is quite
justified in questioning its historicity for a number of other reasons.
First, as he quite rightly points out, within the internal organization
of the Dfbijja this anecdote clearly serves as a climatic hagiographic
device aimed at exemplifYing the saintly qualities of his grandfather
following. a long string·of strategically crafted anecdotes. Second, a
similar incident is related by a younger contemporary of 'All Sibt Ibn
al-Fari~ al-FaYYUmI, in which SuhrawardI is replaced with one Abii Fat!).
al-Wasip who upon hearing the same couplet strips of himself of his
i~riim and then presents it to the poet as a gift of appreciation. Third,
the implications ofIbn al-Fari<;l's refusal to allowrus sons to f:reinvested
with thekhirqa by SuhrawardIcannot be glossed over,having something
to do with the manner in which 'All Sibt Ibnal·Fari<;l envisioned his

181 Homerin, trans., Prom Arab Poet to Muslim Saint; lbn ril-FiiriiJ, His Verse, andHis Shrine
(Columbia, S.C.: University of South Carolina Press, 1994), 47~8; and, idem, 'Umar
Ibnal-Fiirir/: S,gi Verse, Saintly .lift (Marwah, flU: Paulist Press, 2000), 324-325. I have
made a number of changes and amendments to this translation based on the original
text (''DIbajat Ibn ai-Fang", in IJiwiin Ibn al,Piirirj [Cairo:'Ayn, 1995), 182~183) in order
to conform with the terminologicalconventions employed in this book. A condensed
version of the anecdote is given by al-Yafi'I (M], 4:77~78; and,jamI, Nqfa1J;it, 542; see
also: N$'T., 237; and, GE, 5 [no. 18]).

182 Issa Boullata, "Toward a Biography of Ibn al-Farig," Arabica 38.1 (1981):
5152.

grandfather vis-a-vis the increasingly formalized tanqa-based modes of
Sufi organization proliferating in the·Egypt of his day. 183

On the last point, Homerin speculates that not only wasal-FayyumI's
telling less appealing to the narrator as a hagiographic device but that
his narrative may reflect a move among the poet's descendents to orga
nizea distinct tanqa around Ibn al-Fari<;l in which case his refusal, and
subsequent consent that his sons be invested with the klzirqa, provides a
proof-text for an earlier articulation of a distinct order. However, and
this is something which is taken up much more fully in Chapter Four of
this study, this interpretation relies upon how we understand the term
tanqa, for I read Ibn al-Fari<;l's response "laysat hiidhiki mintanqinii" as
meaning: 'as an act, investiture with the khirqa is not our way of doing
things', and not that Sibt Ibn al-Fari<;l meant to say that his grandfather
was rejecting SuhrawardI's way (tanqa) in terms of it being construed as
a distinct lineage or order (e.g., the Suhrawardiyya) in favor of another
(e.g., a fictitious 'Fari<;liyya'), but rather that he was simply attempting
to enunciate the spiritual prestige of his subject through employing
the figure of a paragonic Sufi master as a foil against which it could
be measured.

Mu'in al-DinChishu(d. 633/1236)

The same seems to occur in the alleged instance of SuhrawardI's
meeting with the famed Sufi, and eponym of one of the earliest tanqa
lineages and eventual competitor to the Suhrawardiyya in the· Indian
Subcontinent, Mu'1n aI-DIn ChishtI. According to Gramlich, during a
period of wandering following his departure from his master 'Uthman-i
HarwanI(d. 60711211 or 617/1221) and before his arrival in Ajmer
(after already having met with both 'Abd al-Qadir al:JllanI and Najm
al~Drn Kubra) MU'In al-DIn ChishtI visited Baghdad and while there
cultivated a friendly relationship with 'Vmar al-SuhrawardI.1 lf4 Much like
thefamous legend of the 'three schoolfellows' (N~am al-Mu1k~(Umar

183 Homerin, Prom Arab Poet to Muslim Saint,· 48-49; on the latter quoting 'All b.
Mu1)ammad al-Fayyt1m1, Nathr al-jumiinfi tariijim al-ayiin, MS. Topkapl SarayJ, Ahmet
HI 1746, 2:69a-69b. In his article "'Umar ibn al.Farig, A Saint of Mamluk and Otto
man Egypt," in Maniftstations cif SaintJwod in Islam, ed. Grace Martin Smith and Carl
W. Ernllt [Istanbul: The Isis Press, 19B7}, 85~94) Homerin charts this project of Ibn
al·Fl:iri<!'s sanctification.

ISf GE, 4 (no. 11); and thus Hartmann, "a!,-Suhrawarill," EF, 9:779; Knysh, Islamic
MYsticism, 196; cf. Fritz Meier, Die Fawii)iJJ al-Galiil des Najjm ad-IJrn al-Kubrii (Wiesbaden:
Franz Steiner VerIag, 1957),3&-39.
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Khayyam-Basan-i Sabbab), however, the association between these
eponyms of four of the earliest tanqa-lineages is but a later construction.
Although important linkages were forged, and then broken, early-on
between the Chishtiyya and Suhrawardiyya in India, there is no reli
able evidence that SuhrawardI either met or corresponded with MU'In
al-DIn Chishtr, quite to the contrary. As PM. Currie has established,
disentangling the MU'In al-DIn of history from the MU'In ai-DIn of
legend is a difficult task,185 and as with the other narratives which link
SuhrawardI with such 'remarkable men', this tradition must be read
carefully.

Although the work of Currie and others on the construction of the
figure of MU'In al-DIn in later South Asian hagio-historiography excuses
me from discussing the permutations of narratives placing him in the
presence of SuhrawardI, it is important to make note of the first refer
ence to the two which is found-over three centuries after the supposed
fact-in the Sryar al- 'arifin of the 10th/16th-century SuhrawardI poet
and traveler Bamid b. Fa<;llullah JamalI-yi Dihla"vI (d. 942/1542):

When MU'In ai-DIn arrived in Harwan in NIshapar he found the blessed
shaykh of the shaykhs 'Uthman-i HarwanI ... and remained in his service
for two-and-a-half years ... when he completed his task, 'Uthman invested
him with the khirqat-i khiliija and he then asked for permission to go to
Baghdad. He came to the town of Sijz where at the time Najm ai-DIn
[Kubra] lived and he remained in his company for some two-and-a-half
months. From there, he went to JII and there found Mu\:lyI 'I-DIn 'Abd
al-Qadir [al:JIlanI] and remained in his company for some fifty-seven
days ... after meeting Mu\:lyI 'I-DIn 'Abd aI-Qadir, he went to Baghdad
where he encountered I)iya' aI-DIn [al-SuhrawardI], the master (pir) of
Shihab aI-DIn [al-SuhrawardI] and for a time enjoyed his company. At
that time Aw\:lad ai-DIn KirmanI was in Baghdad at the beginning of
his novitiate and it is related by the kfwlfja of the author of the Mathnavi,
MawlanaJalal ai-DIn [RamI], I:Iusam aI-DIn ChelebI, that Mu'In ai-DIn
invested KirmanI with the khirqat-i kJziliija and that Shihab aI-DIn 'Umar
reached the state of the perfect man (insiin-i kiimil). It is also related by
Husam aI-DIn that Mu'In ai-DIn came from Baghdad to Hamadhan where
he met Yusuf HamadhanI and from there set out for Tabnz where he
met Abo Sa'Id TabnzI, the master of Jalal ai-DIn TabrIzI ... '86

185 The Slm'ne and Cult qf Mu 'in al-Dfn Chishti qf Ajmer (Delhi: Oxford University Press,
1989), 20-96. In addition, see the comments of Ernst and Lawrence on Chishtr hagio
graphical sources and the construction of the Chishn tradition in Suji Martyrs qf Love.

181, As quoted, with modifications, by Currie, The Shrine and Cult, 32-33.

Although mentioning SuhrawardI-alongside a truly magnificent list
of the brightest stars in the Sufi universe of the time-according to
JamalI's account it was Abl1 'I-NajIb and not 'Umar with whom Mu'In
ai-DIn met, this ostensibly having occurred sometime before 'Abd al
Qadir al:JuanI set out for Baghdad in 488/1095 187 (some forty-eight
years before MU'In ai-DIn Chishtr's birth) and his emergence in the city
as a public preacher in 52111127 (there is no mention of him having
returned to Juan), Abl1 'I-NajIb's death in 56311168, KirmanI's first
visit to Baghdad c. 57511180,188 and MU'In ai-DIn's arrival in India
around 588/1192! When faced with such egregious chronological
inconsistencies, one must ask other questions of such narratives, and
as discussed in-depth by Currie, Ernst, and Lawrence, such questions
have everything to do with the complex inter-turuq relationships of the
Indian Subcontinent and almost nothing to do with the situation of
late 6th/12th-early 7th/13th century Baghdad. '8g As is made apparent
in the narratives of those figures associated with the development of
both the Chishtiyya and Suhrawardiyya orders in India, the respective
histories of these two lineages are intimately intertwined.

Mu~yi 'I-Din Ibn 'Arabl (d. 638/1240j'9°

The final meeting is both the most remarkable and the most telling as all,
that which is alleged to have taken place between SuhrawardI and the
Andalusian magister maximus MubyI 'I-DIn Ibn 'ArabI (d. 638/1240), who

187 al-ShattanawfI, BaiJJat, 20; and, al-Tadifl, Neckw.ces, 11; see also: Demeerse.man,
Nouveau regard, 7; and, Giirer, AbdillkMir Gryl6.ni: Hayatl, Eserleri, Gorii!jleri (Istanbul: Insan
Yaymlan, 1999),64.

168 On which see Mikiil Bayram, $eyh Evhadu'd-din Hdmid el-Kirmdni ve Evhadiyye
Tarikatl (Konya: Damla Matbaacilik ve Ticaret, 1993),23-24, 27.

189 ChishtI sources forge all manner of connections between Mu'In ai-DIn and
SuhrawardI (alongside Najm al-DIn Kubra, Ibn 'ArabI, Awbad al-DIn KirmanI, $a<;\r al
DIn QunawI, Baha' ai-DIn Valad, etc.), some dated such an anecdote in the apocryphal
Dalfl al-'iirifin (composed c. 756/1355-787/1385) which places SuhrawardI alongside
him at the investiture of Qutb al-DIn Bakhtiyar in 613/1216 in Baghdad (Cume, Shrine,
48), another in a mid-I Ith/ 17th-century Indian hagiography, the Siyar al-aqtii.b, which
has SuhrawardI, Awbad ai-DIn al-KirmanI, and many others coming to 'kiss his feet
in order to obtain blessings' at the sessions of samii' which he would hold in Baghdad
(ibid., 69, 95), a text which a bit later in the narrative also places SuhrawardI and
Awbad ai-DIn KirmanI in India performing dhikr with MU'In ai-DIn! (ibid., 82)

'"0 This section is a much condensed version of my article "Between Historiography,
Hagiography and Polemic: The 'Relationship' between Abu I:Iat~ 'Umar al-SuhrawardI
and Ibn 'ArabI," JMIAS 34 (Autumn, 2003): 59-82.
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according to Osman Yahia met SuhrawardI in Baghdad in 608/1211,191
although as Claude Addas has quite rightly pointed out, the passage
from Ibn al-(Imad's Shadhariit al-dhahab which he cites provides neither
place nor date for such a meetingl92 and Gramlich points out that:
"the meeting between this renowned and uncontested representative
of speculative mysticism with his twenty-year elder SuhrawardI carries
certain legendary elements, much like the meeting between Abl1 Sa(Id
b. AbI 'l-Khayr and Ibn SIna."193 Gramlich is quite right, for not only
are there no mutually verifiable points of biographical intersection
between the two but the biographies of each tell us that they could only
have met during a rather limited window of time: either in Baghdad
during the latter part of the year 608/1212 or almost ten years later
in Malatya in the year 618/1221 during the course of SuhrawardI's
mission to (Ala) al-DIn Kayqubad. Despite the reception which Ibn
(ArabI received in Baghdad in 6081 12 12-having been interviewed by
the important Iraqi historiographers Ibn al-DubaythI and Ibn al-Najjar,
both of whom were students of Suhrawarrn-and the well-documented
receptions which Suhrawarrn received during his journey to Anatolia
in 618/1221, there is no corroborating evidence which places the two
together during either of these times.

There is, in fact, only one narrative which places the two shaykhs
together at all, and for reasons which will become clear shortly, it
provides no real clues as to time or place. The earliest occurrence
of this story-which would serve as the template for all to follow--is
found in the Mir)iit al~jiniin of the 8th/14th-century Shafi'I jurist and
Sufi Abl1 (Abdullah b. As(ad al-Yafi(I (d. 768/1367). His account runs
as follows:

It has been said that he [Ibn (ArabI] met with Imam Shihab aI-DIn al
SuhrawardI and that during this meeting everyone was looking at one
another in expectation, but the two departed without saying a word.
Later, Ibn 'ArabI was asked about shaykh Shihab aI-DIn and he replied,
'he is filled with the sunna from head to toe'. Likewise, Shihab aI-DIn
was asked about him and he said, 'he is an ocean of divine verities'
(ba(zr al-haqa'ifj).' As I have mentioned in some of my books, everyone

I'll Histoire et classi[uation de l'oeuvre d'Ibn 'Arabl (Damascus: Institut Fran<;ais de Damas,
1964),2:98.

192 Oyestflr the Red Sulpho: The Life of Ibn 'Arabl, trans. Peter Kings1ey (Cambridge,
UK: The Islamic Texts Society, 1993), 240; c( SWh, 7:337.

1'13 GE, 4. Hartmann says the same (,Nfr., 236-237; idem, "al-SuhrawardI," E'F, 9:779);
but c( Meier, AbiJ SaTd, 26-28 on the issue of their correspondence.

disagrees over the question of declaring him [Ibn 'ArabI] a heretic, but
my personal opinion in the matter is to withhold judgment and entrust
his affair to God Most High. 194

The same report, with various accretions and inclusions, can be found
in later biographical works such as, for example, the Shadhariit al-dhahab
of the 11 thl 17th-century I:IanbalI biographer Ibn al-(Imad which Yahia
cited as proof of their meeting:

It is reported that al-Yafi'I used to censure him by saying that he was a
heretic. One day some of his companions said to him, 'I want you to
point out the quth to me', and he said 'it is he'. It was said to him: 'but
you normally censure him', to which he responded: "I maintain the
exotericity of the reveled law", although in his Irshiid he has described it
in terms of mystical knowing (ma'rift) and its verities. And he said: 'the
two shaykhs, these two imams-both of them gnostics, verifiers of divine
realities, and respected divines~al-SuhrawardI and Ibn 'ArabI met; and
during this meeting each of them sat in silence for an hour after which
they departed without saying a word. Later, it was said to Ibn 'ArabI, 'so,
what do you say about al-SuhrawardI?', to which he replied, 'he is filled
with the sunna from head to toe.' Likewise, it was said to al-SuhrawardI,
'so, what do you say about him?', and he replied, 'he is an ocean of
divine verities'.195

Based on such retellings, it is clear from the outset that the issue here
is not whether or not Ibn 'ArabI and SuhrawardI actually met, but
rather that their meeting serves a polemical agenda, namely to position
one or another biographer or historiographer in terms of his stance
on the issue of talfir. As Alexander Knysh has shown, the controversy
over Ibn 'ArabI consumed a great deal of the collective energy of
medieval Muslim thinkers from the 7th/13th century onwards, it
being something of a standard obligation to define one's own position
vis-a.-vis the controversial Sufi master. As he has convincingly argued,
in fact, the manner in which the figure of Ibn (ArabI was reimagined
and reproduced in later Muslim discursive arenas can in many ways
be better understood when viewed as a literary discourse; as a series
of narratives both masking and reflecting broader theological tensions
and controversies of concern to a particular discursive community at a
given time and place. What this amounts to, then, is the production of a
body of literature which for all intents and purposes engages the legacy

194 A1], 4: 101.
1'15 SWh, 7:337.
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of the shaykh only inasmuch as pronouncements-or more often than
not, equivocations-on that legacy serve, to quote Alexander Knysh:
" ... as a convenient rallying point for various religio-political factions
vying for power and supremacy ... this, in turn, leads to the historical
Ibn 'ArabI becoming fictionalized into a polemical image, for once the
rules of the debate had been established by a few authoritative scholars,
they were, some exceptions and variations apart, meticulously observed
by both parties to the debate, leading, as it were, to the routinization
and stabilization of the polemical discourse."l96

In the case of al-Yafi'I, the intention is clear, namely that in his well
known personal disagreement over negative assessments of the shaykh
by vituperative critics such as Ibn Taymiyya or less-than-flattering
biographical portrayals such as that of DhahabI, the learned Shafi'I
scholar and Sufi sympathizer self-consciously and programmatically
set out to vindicate-although in rather ambivalent terms-Ibn 'ArabI
from charges of infidelity, grave sin, and even heresy. By coupling Ibn
'ArabI with a well-known and by then paradigmatic representative
of a creditable, thoroughly jamii'i-sunni, essentially unimpeachable,
'Islamically-correct' and 'ulama-sanctioned' tradition of organized,
tanqa-based Sufism, al-Yafi'I was able to mitigate questions over the
shaykh's standing vis-a-vis the very tradition which he claims. What
better way to rehabilitate the image of a potential kiifir then to place
him squarely in the lap of an unquestionably unobjectionable and,
especially during the 8th/14th century, authoritative icon of all that is
right with the Sufi tradition such as Abu I:Iaf~ 'Umar al-SuhrawardI?
Interestingly enough, however, by no means did al-Yafi'I's figuration
do much to soften potential polemics, and the use of such 'face-saving'
narratives did not go unnoticed by Ibn 'ArabI's critics, one such critic in
fact later remarking that "the al-Suhrawardi story was transmitted from
one anonymous [narrator] to another" and that al-Yafi'I mentioned it
because, as an advocate of Sufis, he was keen on "finding excuses for
them no matter how far-fetched they may be."197

In later Sufi hagio-historiography, the meeting between the two which
we first encounter in al-Yafi'I became something of a trope, a trope at

196 Ibn 'Arabi in the Later Islamic Tradition: The Making if a Polemical Image in Medieval
Islam (AIbany, NY: State University of New York Press, 1999), 274, 275.

197 Ibid., 119 (quoting the vituperative Yemeni critic, Ibn al-Ahdal, in his Kaslif
al-ghitii' 'an !Jaqii'iq al-taw~Zd wa 'l-radd 'alii Ibn 'Arab! al-jaylasiij al-~iifi [Tunis: A!)mad
BakIr, 1964],274).

least inasmuch as it came to take on a certain ideological weight vis
a-vis whatever partisan leanings guide the narrative vision of this or
that hagiographer. Within Sufi hagio-historiography the locus classicus of
the supposed meeting between Ibn 'ArabI and SuhrawardI is found in
jamI's Nalaijlit al-uns. Although he quotes al-Yafi'I as a source, injamI's
retelling of the meeting the tables are turned. Here, a paradigmatic
Ibn 'ArabI is put in service of SuhrawardI, lending, it would seem, a
measure of credibility and importance to the eponym of one of the
most active Sufi brotherhoods of jamI's time. Curiously enough, this
connection does not appear in his entry on Ibn 'ArabII98-where he
simply repeats the episode we find in al-Yafi'I-but rather is program
matically embedded within his account of SuhrawardI where he quotes
from al-SimnanI's Chihil mqjlis:

In the Risiile-ye iqbiiliye l99 it is mentioned that shaykh Rukn ai-DIn 'Ala'
al-Dawla said that shaykh Sa'd ai-DIn I:Iammiiya was asked, 'how do you
find shaykh MuhyI 'I-DIn?' to which he said [in Arabic], 'he is a surging
ocean without a shore'. It is also said that he was asked. 'How do you find
shaykh Shihab ai-DIn SuhrawardI?' to which he replied [in Arabic]: "the
perpetual light of the Prophet-may God bless and greet him--shines
upon his forehead, and that is something else indeed!2°O

Here,jamI makes two interesting connections. The first is between Ibn
'ArabI and two silsilas: the Kubrawiyya and the Suhrawardiyya, both
of which underwent a rapid expansion in the eastern Islamic lands
of jamI's time, each in fact vying for patronage and legitimacy vis-a
vis the other as well as finding themselves in competition with jamI's
own NaqshbandI lineage. In choosing al-SimnanI's quote, and thus
placing the disciple of the celebrated Najm aI-DIn Kubra, Sa'd aI-DIn
I:Iammuya (d. 65011252), alongside SuhrawardI,jamI is able to effect,
in one fell swoop, an immediate connection between two contemporary
fanqa-based Sufi traditions, both of which were not only very active in
the Persianate milieu for whichjamI was writing, but were also known
for their mutual hostility to the school of Ibn 'ArabI. By having both
of these iconic representatives of their respective brotherhoods praise
Ibn 'ArabI, jamI is able to further solidify his vision of what he sees
as constituting an 'authentic' mystico-theosophical Sufi tradition, a

19B JamI, Nif~t al-uns, 546.
199 al-SimnanI, Chihil majlis, ed. 'Abd ai-RafI' I:IaqIqat (Tehran: Intisharat AsatIr,

1373 sh.), 215.
200 JarnI, Naf~t, 474.
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vision which he programmatically lays out in the NqfiJMt's sizeable
introduction. The second connection concerns the nur mulJ,ammadiyya, an
image which is integral not only to Ibn 'ArabI's system, but one which
came to figure prominently in certain NaqshbandI appropriations of
the Akbarian tradition. For JamI, al-Yafi'I's 'ocean of divine verities'
ultimately cannot serve his agenda well enough, for although the most
obvious meaning of the figure of speech which the speaker is made to
employ in this account is quite intelligible without reference to the nur
mulJ,ammadiyya, for those attuned to such imagery--as indeed most of
JamI's audience would have been-the allusion is unmistakable.

The final meeting between Ibn 'ArabI, al-shaykh al-akbar, and Abl1 I:Iaf~

'Umar SuhrawardI, shaykh al-.JUfiyya, is in fact both the earliest and the
latest of the three. It is a meeting which in the first place differs from all
others, a meeting which takes place not in the texts of historiographers
and hagiographers, not in the narratives of the Other, but rather in
a world within which both subjects appear on equal footing, a world
within which both were equally immersed, a world which is comprised
of narratives of the self-or so it would seem. This is the universe of
the authorial text, a field of experience and self-immortalization within
which both Ibn 'ArabI and SuhrawardI were undisputedly prolific. It was
in this world where the two shaykhs did in fact meet each other, at least
one of them interrogating the other through the medium of pen and
ink, inserting themselves into the broader discursive fields which each
shared by default. It must be said, however, that as tantalizing as this
sounds, this meeting was but a brief, fleeting, encounter; for both Ibn
'ArabI and SuhrawardI devote little to no space to his contemporary,
and from what I have been able to determine neither had much interest
in the othel~ certainly not to the extent to which the historiographical
and hagiographical narratives would lead us to believe.

Let us start at the beginning. In his al-FutuMt aL-makkiyya, Ibn 'ArabI
refers to SuhrawardI twice. Both of these references occur within the
context of the shaykh's thoughts on the ontological differentiation
between divine witnessing, or God's self-unveiling (al-mushiihada), the
divine word or speech (al-kaLam) and the primordial polarity of the
divine will, namely its bifurcation into two modes: the engendering
command, al-amr al-takwini, and the prescriptive command, al-amr al
taklffi.201 In both cases, the shaykh employs the figure of SuhrawardI, or

201 On this, see William Chittick, The Se!lDisclosure qf God (Albany: State University
of New York Press, 1998), 250-251.

_'f:

in the following case that of his uncle Abl1 'l-NajIb, as an example of
an individual for whom the two are wholly undifferentiated; one whose
spiritual state has not yet matured to a point which would allow him
to distinguish between these two modalities. Thus, in chapter 550 on
the subject of knowing the state of the qutb, Ibn 'ArabI writes:

It is inevitable that he who has directly tasted the two commands becomes
aware of their distinction. It has reached me on the authority of the aged
shaykh Shihab aI-DIn al-Suhrawardr, that his cousin [sic!] ~b? 'I-NajIb
maintained the unity between ctivine witnessing and the ctivme word.
Although I know his station and his tasting in regards to this, I do not
know if he advanced after this or not. I do know, however, that he was
at the level of 'imaginalization' (al-takhayyul) and this is a common station
widespread among the generality of Sufis; but as for th~ elect, they kn~w
it and through a certain affair have surpassed that which the generality
of Sufis have tasted. This is what we, al-Sayyarr, and anyone who follows
the same route of realization have alluded to.202

Likewise, in chapter 71 on the mysteries of fasting, in a section deal
ing with the question of whether or not the faster is allowed to kiss or
be kissed by someone, Ibn 'ArabI once again mentions al-SuhrawardI,

saying:

With regard to this question of kissing: among the doctors o~ the law
there are those who approve of it unconctitionally, those who disapprove
of it without exception, and those who disapprove of it for the novice but
approve of it for the shaykh. The answer to this question is the oPP?~ite
of the issue of Moses~peacebe upon him~for he requested the VlSlOn
(al-TU'ya) after experiencing the divine word. As for divin~ witne.ssing .an.d
the divine word, the two do not occur simultaneously save ID the ISthrruthlC
theophany (al-tajallf al-barzakhf). This was the station of Shihab ~1-DIn
'Umar al-Suhrawardr who ctied in Baghdad~may God be merCiful to
him-·for it has been narrated to me about him by a transmitter from
among his companions whom I trust, that he maintained the u~ity of th.e
vision and the divine word, and for this reason I know for certaID that hiS
witnessing took place in the isthmithic theophany, and there is no doubt
about it, for without that, it could not have been SO.203

Interestingly enough, in the entry on SuhrawardI in his al-Kawakib
al-dhurrrya, the 11 th/ 17th-century Egyptian scholar and KhalwatI Sufi
al-MunawI not only quotes the passage from tlus chapter in his account,
but misconstrues its meaning, saying that: "it should be pointed out to

202 Ibn 'Arab!, al-Futiihiit al-makkiyya, photo-reproduction of the Cairo 1867 edition
(Beirut: Dar Sadir, 1968), 4: 192.

20' Ibid., 1:609.



132 CHAPTER TWO THE MAKINGS OF A SUFI MASTER 133

you that the gnostic Ibn 'ArabI praised him by saying this".204 For Ibn
'Arabr, however, SuhrawardI, as with many other similar individuals
whom he uses to support such points, serve only as examples of lesser
attainments, and not as praiseworthy exemplars of the perfect man.

So what about SuhrawardI? As was mentioned earlier, it is 'common
scholarly knowledge' that SuhrawardI harshly criticized the shaykh on
the grounds that he had somehow adulterated or sullied the pure and
simple mystical experience of the classical Sufi tradition by introducing
the abstract and speculative language of Islamic philosophy into the
once "venerable tradition of Prophetic t<l:$aurwuj"--or did he? While
later Muslim thinkers such as Ibn Khaldun (d. 780/1382) made such
a charge against the shaykh,205 it is unclear if SuhrawardI should be
counted among them. In her entry "al-SuhrawardI" in the second edi
tion of the Encyclopaedia qf Islam, Angelika Hartmann states:

Though referring to the doctrine of the "pious forefathers", al-SuhrawardI
~n his ~ys~cal i.de~ went far beyond this, up to the point of even accept
Illg~ be It III a limited way, the ana 'l-~a# of al-I;Ialladj. Yet the freedom
which al-SuhrawardI permitted himself in hisjudgment of the executed
mystic did not bring him into agreement with the doctrines of contem
por~ry "freethinkers". In strong words, he turned against the pantheism
of his contemporary Ibn al-'Arabr. According to al-SuhrawardI, the latter
had started to establish a despicable connection between ~awwufand
elements of Greek philosophy.206

This statement, as with much of her entry, is in fact nothing but a direct
translation of some passages in her otherwise excellent 1975 German
monograph an-N(4ir li-Dln Alliih,207 this statement itself being based
upon some rather confusing evidence provided by Massignon in his
monumental La passion d'l-Ifalldj--which, incidentally, Hartmann does
not cite in the above quoted entry. In fact, this is the only place'in her
rather sizable oeuvre on Suhrawardr where she mentions this fact. No
place is it stated exactly where SuhrawardI criticizes Ibn 'Arabr, and
no wonder because no such mention of Ibn 'Arabr is made in either
of SuhrawardI's polemics against theftliisift, the Rasif al-rLa.fa)i~ or the
!dalat al- ryan 'alii 'l-burhiin, nor in fact throughout his entire corpus!

204 al-Munawr, Kawiikib, 2:517.
205 On this, see Knysh, Ibn 'Arabi, 190-197.
206 Hartmann, "al-SuhrawardI, Shihab aI-DIn AbilJ:laf$ 'Umar" EP 9:778.
207 Nfr., 236-237. ' ,

More than any of SuhrawardI's meetings with 'remarkable men',
this episode serves as an excellent example of the way in paradigmatic
or 'iconic' figures constitute a special class of persons within pre-mod
ern biographical literary traditions. Functioning as loci of broader
networks of values, ideologies, and religio-philosophic discourses, the
way in which the 'biographies' of such figures are written often tell us
much more about those who wrote them then about the biographee
himself In the case of Mul).yI 'I-DIn Ibn 'Arabr and Abu I:Iaf~ 'Umar
al-SuhrawardI it is apparent just how easily their iconic value could be
capitalized, coming to serve as a sort of discursive unit of exchange
in the economy of medieval Muslim polemic; although the concerns
of Yafi'I andJarnI differed considerably, both were able to make good
use of a common legal tender.

The Farewell Pilgrimage

Alongside of these meetings with individual remarkable men, there are
a number of reports that SuhrawardI made the pilgrimage to Mecca
numerous times, often accompanied by a large retinue of disciples and
others.208 Stories of the activities of he and his disciples in the holy
city are common in later hagio-historiography, especially in the South
Asian materials where the 'Sufi shaykh in Mecca' is a common trope.
Despite their rhetorical coloring, however, there is little reason to doubt
that SuhrawardI preformed the pilgrimage numerous times for not only
does SuhrawardI explicitly state that the A'liim al-huda was composed in
Mecca, but his handbook for pilgrims, the lfilyat al-niisikfi 'l-maniisik,
evinces his first-hand knowledge of the rites of the pilgrimage and a
personal familiarity with the topography of the Hejaz. 209 Although

208 WA, 3:447; al-'UmarI, Masiilik, 8:225;TIbW, 2:233; RN, 12:138; Ibn Duqmaq,
Nuzhat, 61; TShK, 8:340; ai-DaWildI, Tabaqiit al-mlf!assirfn, ed. 'All Mu!}ammad 'Umar
(Cairo: Maktabat Wahba, 1972), 2:10; MS, 2:355-356; and, ShDh, 7:268.

209 AN, 46; idem, Ijifyat al-nasik, MS. Silley., Ayasofya 11363, fo1. 981r121b. What
we can say for sure is that during his time in Mecca, SuhrawardI would also hold
preaching sessions (T/Uljlis al-wa';,), a typically accentuated example (from outside the
Suhrawardiyya sources) of one such session being preselVed byal.'Umatl: "al·Wada'I
has related that Shaykh Qutb al-DIn b. al-QllrtubI said: 'I was present in a gathering
of Shaykh Shihab al-DIll al-SuhrawardI in Mecca, and he was preaching. Near the
end of his sermon, he recited the following [verses]: 'He is inaccessible and his places
of abode are his places alone/he alights, and in the dead of night sees with his own
eyes what affiicts him; among his companions a brother falls into ecstasy by disputing
with him/fOT in conversation, no outpouring can keep pace with him.' Thereupon, a
Sufi (faqir) came up to him and said: 'I will discourse with you, 0' preacher!' and he
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we do not know when he made his first pilgrimage, later in his life he
seems to have made it on a regular basis well as often staying in the
city as a 'pious resident' (mujiiwir), stopping the practice only when he
became too infirm to traveI.21O Some of these pilgrimages, in fact, are
dated, such· as the one of 626/1229 during which he granted Baha'
aI-DIn Zakariyya MultanI written permission to train disciples and the
one of the following year when he invested I)iya' al-DIn al-SabtI with
the khirqa as well as transmitting his 'Awiirif al-ma arif to a large group
of students, including to Ibn al-QastallanI (d. 686/1287).211

Beyond its religious and spiritual significance, the pilgrimage seems
to also have also.· served an important function in the diffusion of
SuhrawardI's Sufi system. As with business men and traders who forged
commercial relationships with individuals whom they would have oth
envise never met, for scholars and Sufis such as SuhrawardI the grand
microcosm of the Abode of Islam which was the medieval ha] served
as an ideal setting where personal connections could be made, rela
tionships forge.d~ liadith gathered, works transmitted, and khirqas given.
This is not only well evinced in the datable instances of investiture
and transmission but also reflected in hagiographical anec(jotes, such
as SuhrawardI'saIleged meeting with Ibn al-Fari<;l in 628/1231 or a
tradition preserved by the 9th/15th-century Persian chronicler KhwafI
who states that in 616/1220 a meeting of prominent Sufis took place at
the Holy Mosque in Mecca and that SuhrawardI was among the gather
ing.212 Mecca as a center of Sufism throughout the 7th/13th-8th/ 14th
centuries is well evinced in the numerous ribats which are known to
have existed in the city, and SuhrawardI is certainly not the only great

sat down and placed his head between his knees, and the shaykh said: 'prepare your
brother for burial for he has died!" And so they went to him and found him dead,
prepared him and buried him." (Masiilik, 8:226) . . .

210 SN, 22:376.
211 al-SuhrawardI, IjZ. li-Bahii'd-Din ZakariyyiiMultiini, MS. Tiib., Ma VI 90'b fol. 71b;

for al-Sabtl's investiture see SN, 22:377, and, TIsl, 53:115; and, for fun al-Qastallanr's
1iw~a of the 'Awiirif (who states he finished hearing the text from SuhrawardI during
a majlis, in the shade of the Ka'ba, in Dhu 'l-l:Iijja, 627 /Oct., ·1230) MS. Kop., Faztl
AhmeD Pa§a}50, foL 13Gb, which he subsequently transmitted to one KllalIl b. Badran
al-l:Ialabi in 649/1251 in the famous Sa'id al-Su'ada' Khanaq~h in Cairo.

212 Here, SuhrawardI is placed along with such luminaries as Sa'd aI-Din l:Iammuya
and Aw1)ad al-Din Kirmani. (Khwafi:, Mujmal, 1.2:290) For Khwafi: such connec
tions are many. In his obituary for the early KubraWi master, Sayf ai-Din Bakharzi
(d. 659/1261), for instance KhWall states that he heard !ladith from Suhrawardi,
although given the details of his biography it is quite unclear when or where the two
could have met. (ibid., 1.2:316).
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shaykh to be associated with the city, whether in physical visits or the
more common spiritual visits which are so well known to us from South
Asian hagiographic traditions. At least one of SuhrawardI's succes
sors-the above mentioned Ibn al-QastallanI-followed his master's
precedent of spending time in Mecca, investing disciples with the khirqa
on SuhrawardI's authority and transmitting the 'Awiirif al-maarifto a
large groups of individuals who came to the city from as far away as
Morocco and Andalusia.

What is certain, is that after the death of al-Na~ir the public activi
ties of SuhrawardI began to slip quietly into the background. By this
time, the era of ambassadorial missions and embassies had long since
ended and it seems that in the final few years of his life, the shaykh
spent his time quietly in the city of Baghdad, perhaps living in the
Ribat al-Ma'moniyya which would later be passed on to his son <Imad
al-DIn and from him to a long line of hereditary Sufi shaykhs who
trained disciples within its precincts. Nothing substantial is reported
about these final years save that although suffering from blindness and
debilitation, the venerable old shaykh did not fail to keep up with the
duties required of him, his biographers being careful-to point out that
he was fastidious in attending the' Friday congregational prayer even
though he had to be carried to the mosque on a litter.213

He died, at the age of ninety-three, oh the evening of Tuesday, the
15t of Mul).arram, 632/26 September, 1234214 and the following morn
ing-after his funeral prayer at the Jami' al-Qa.~r--wasinterred in the
Wardiyya, a cemetery located on the east bank of the city near the
Zafariyya Neighborhood near the Bab Abraz.215 Perhaps in vindication

213 According to his contemporary and student fun a1-Najjar'(as quoted by SN,
22:375, and, TIsl, 53:114; see also: TW, 6:1223; TShK, 8:340; TFSk2

, 1:401; MS, 2:355;
and, al-Dalji, al-Faliikat wa-l-mafliildin [Beirut: Dar al-Kutub al-'I1miyya, 1993), 124).
l:Iamd Allah Mustawft provides another interesting account of his devotional program,
underscoring the trope of the 'spiritual atWete' so common in rete!lings of such Sufi
shaykhs: "In tile presence of tile caliph, it is said tIlat he completed tile recitation
of the Qur'an in tile span of only lWo units of prayer, and that everyday he would
complete two full courses of litanies (wa.::.ya). One time, the caliph put him to a test: to
stand before him while reciting the (entire) Qur'an, a task which he completed in less
than three hours without neglecting a single rule of proper recitation. (Tiirikll-i guzida,
~~ ..

214 Nasab al-Suhrawardf, fol. 52b; SN, 22:377, and, Tashk6pTU2ade, 2:355. For his part,
al-Mundbiri states the first night of Mu.l:iarram (TW, 6: 121); and Ibn al-Dimyati on
the night of Wednesday in tile beginning of Mu!).arram (Mustafad, 368). .

215 TIr, 2:320 (/Jtm>iishi, no. 1); TW, 6:122; WA, 3:448; (pseudo-)Ibn al-Fuawati, KH,
103; and, al-'Umarai, Masiilik, 8:227; cf. Sibt fun al-:Jawzi who says that he was buried

[~ I
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over his indiscretion of 605/1208, his biographers are careful to mention
that he died without a penny to his name. 216 At some point prior to his
death a mausoleum had already been constructed for him, a building
which was later restored by the Ottoman sultan Murad IV along with
the sanctuaries of Abo I:Ianlfa and 'Abd al-Qadir al-JIIanI after he
took the city from the Safavids in 104811638.217 Since that time, the
mausoleum has witnessed a number of repairs and despite the tragedies
which Baghdad has suffered in recent memory, still stands today.

* * *
In the narratives of the historiographers, prosopographers, and Sufi
hagiographers we are presented with a figuration of SuhrawardI which
finds him, often at one and the same time, playing the role of a Shafi'I
'alim and mu~addith, a charismatic public preacher, a respected Sufi
master whose membership in the ranks of the ~ulahii' is unimpeach
able, a gnostic who has reached the heights of spiritual perfection,
and a diplomat whose religious and spiritual authority was of enough
value to al-Na~ir and his opponents to be employed to effect political
gain. Here, we find an 'Umar al-SuhrawardI who played roles, along
side many others, which were of consequence in all three clusters of
before and after which came to coalesce in late 6th/12th and early
7thl13th-century Baghdad, ensuring the permanence of his memory
in multiple narratives and for multiple groups of individuals. While
these authors and compilers tell us a great deal about the shape of
SuhrawardI's world as they choose to represent it vis-a-vis the expecta
tions and constraints of their respective genres and historiographical
or biographical projects, at the same time such representations tell us
next to nothing about how SuhrawardI actually envisioned himself and
the world in which he moved. For this, we need to turn to a different
set of texts and traces.

in his ribat, apparently confusing him and Abo 'I-NajIb (MZ, 8.2:689). According. to
Yaqot, the Wardiyya Cemetery was located after the Bab Abraz on the eastern Side
near the walls of the Zafariyya neighborhood (Muj'am al-buldiin, 4:61, 5:371; see further
Wiet, Baghdad, 115~ 116).

216 SN, 22:375; TShK, 8:340; and, TFSh, 2:835.
21J KIf, 103; al-DimyatI, Mustajad, 327; Ernst Herzfe1d, "Damascus: Studies in

Architecture-I," Ars Islamica 9 (1942): 26~27; and, N.sr., 249.

CHAPTER THREE

WRITING AUTHORITY

At some point later in his life, al-SuhrawardI received a request from
some of his companions and friends (Q.?~b wa-Q.?diqa') to explain to them
the meaning of voluntary poverty (jagr). Such a request was nothing
new, and he received many others like it from, as Ibn Khallikan stated,
"masters of the path (arbab al-tmiq) from among the shaykhs of his era
who would write to him from their home countries asking for 'legal
opinions' (jatawii) on things having to do with their spiritual states."]
Indeed, in addition to an assemblage of letters, testaments, and com
pendiums written at the behest of various petitioners, a collection of
such legal opinions composed at the behest of an anonymous 'group
of imams of Khurasan' have been preserved in the manuscript record.2

For some reason, however, in response to this particular request from his
associates, SuhrawardI set about composing a short epistle which, with
obvious delight and conviction, he chose to preface with an extended
first-person narrative:

I have traveled through parts of this world and have learned and accom
plished many great things. I have kept company with great men, ~nd

have tasted both the sweet and bitter things of this world. I have studIed
many books, associated with the ulama, witnesse~ many wond:rs, and
after all of this, would say that I have not seen a thmg more fleetmg then
the life of this world or anything closer than death and the Hereafter.
Indeed, I have not seen a thing better than the latter! I have never seen
anything more precious in this world or the next than true contentment,
nor a more debased person than the one who spends his life in vain and
hopeless pursuits. I have come to see humility as the m~st preciou~ orna
ment and stinginess as the worst. I have not seen anythmg compnsed of
more evil than envy, nor have I seen anything comprised of more good

1 WA, 3:447; 71bW, 2:233; Daworu, Tabaqiit, 2:11; and, ShDh, 7:270. .
2 Ajwibat 'an masii'il ba'lj a'immat Khurasiin which has been edited with a useful Intro~

duction and notcs by Mmad Tahili 'IraqI as "Pasukhha'i Shihab ai-DIn. '~mar-I
SuhravardI," Maqaliit u Barrasfhii 49-50 (1369/ 1411! 1991): 4?-64. In addinon~_ al
Mundhili-who never visited Baghdad---states that: "we are In possessIOn of 1Jazas
from him which he sent to us (katabaha ila;ynii) more than oncc, including one dated
618 [1221]." (TW, 6:123)
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than beautiful manners. I have seen no greater insult than pandering and
nothing which prolongs life more than abstinence. I have seen that success
comes with diligence and assiduity, and I have never seen a more deprived
person than the greedy nor a more grief stricken person than one who
seeks this world. I have seen disgrace in obedience to created beings and
nobility and honor in obedience to the Creator, and I have seen nothing
harder nor more grim than the hearts of kings. I have not seen a more
intelligent person than one who focuses on the Hereafter nor a more
ignorant person than one who focuses on this world ... indeed, I have seen
the blessing of life and livelihood in obedience to God Most High and
happiness in this world and the next in following His Messenger.3

Beyond a few curt passages scattered here and there, this moralizing
homily constitutes the limit of SuhrawardI's autobiographical voice,
a voice which much like al-GhazalI in his celebrated al-Munqfdh min
al-rjaMl is more formulaic than personal, and more rhetorical than
autobiographical sensu stricto.

One should not expect too much from such works however. The
absence of such a voice is not unusual, for first-person narratives
represent but a small fraction of the collective literary output of
6th/ 12th-7th/ 13th-century Sufis and are scarcely evinced in the generic
categories upon which SuhrawardI drew in composing his own works
in any case.4 Meaningful autobiographical statements-and this seems
to be the manner in which he would have wanted to represent himself
to both his colleagues and to future generations--are not to be found
in biographical anecdotes (although he occasionally uses them to prove
a point) nor in the direct quotations of those few prosopographers who
interviewed him such as his disciple Ibn al-Najjar, but rather in his

3 Suhrawardi, Rfi 'I-jilqr, MS. Silley., Esad Ef 1761 5, fol. 52a-52b/Amravhl(trans.),
"Faqr 0 darveshI ke li'e bunyadI umur: Va.'liyyat bi-nam ba'c;l fuqara' aur darvIsh," in
Vll.,fqya Slwykh Shihiib a!-IJin Suhravardi' (Lahore: al-Ma'arif, 1983), 39--40.

{ There are, of course, exceptions to this rule, especially in the case of 'vision
ary diaries' such as the fascinating autobiographical portion of the Kashj al-asrar of
Ruzbihan-i BaqlI (translated by Carl Ernst as The Ulwei!ing of Secrets: Diary q[ a Suji Master
(Chapel Hill, NC: Parvarcligar Press, 1997) or the numerous biographical anecdotes
scattered throughout the massive IEllvre of Ibn 'ArabI (see: Addas, The QyestjOr the Red
Sulphur, passim; and, Stephen Hirtenstein, The Unlimited Mercifier: The Spiritual lift and
Thought of Ibn 'Arahi [Oxford: Anqa Publishing, 1999]). Earlier examples include the
'conversion narrative' of al-Mul:tasibI(d. 243/857) in his K a!-nll.,fa'ib (al- Wll.,fqyii) and
al-I:IakIm al-TirmidhI's (d. between 292 and 297/905 and 910) autobiography (Bad'
sha'n Abi 'Abdulliih . .. al-Tirmidht) which has been translated by Bernd Radtke andJohn
O'Kane in The Concept of Sainthood in Early Islamic Mysticism (Richmond, Surrey: Curzon
Press: 1996, pp. 15-36).
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family genealogy, his Mashyakha, his nisbat al-khirqa, the ijiizas which he
granted, the testaments and letters which he vVTote, and the treatises
which he dictated, precisely those things which served as instruments
of authority and legitimacy in the both the madrasa and the Sufi ribiit.

While the biography of SuhrawardI has a great deal to tell us
about how power, authority, and status were configured, deployed, and
maintained among a particular subsection of the religious classes of
the urban centers of the central and eastern lands of Islamdom at the
end of the Earlier Middle Period, it has its limits. As we have seen, the
almost Weberian ideal types which the prosopographers, chroniclers,
and Sufi hagiographers employ in narrating the biography of a figure
such as SuhrawardI and the different ways in which their narratives
are emplotted in particular rhetorical modes of narration by genre,
project, and convention, inevitably obscures what such an individual
may have actually thought about himself and, in turn, how he might
have envisioned his own role in the activities which he is represented
as having engaged in.

Although it is impossible to completely mitigate such a schematized
picture, it is possible to add a bit of depth and nuance to such narra
tives by reading their retellings alongside SuhrawardI's own represen
tation of himself and the particular Personengruppe (fii'ifa) for which he
claimed to speak. This representation is offered nowhere save in the
collective body of his written works, an (£Uvre in which traces of his
presence were kept alive by those of his disciples and their successors
who copied, transmitted, and anthologized these works in an effort to
preserve a living testament to their eponymous spiritual master. Many
of these works, of course, were not originally intended to be collated
and anthologized, but as with the collection ofjO.tifuJii and letters among
thejUqahii) or the posthumous compilation of diwiins among the udabii),
the act of anthologizing served as an important instrument fOf preserv
ing memory and identity. Thus, the textual artifacts which constitute
this trace of Suhrawarru serve a dual function. First, they offer us a
synchronic distillation of a particular discursive moment, showing us,
through the medium of texts, how an early 7th/13th-century urban
Shafi'I 'iilim and' Sufi master navigated the multiple social, religious,
and discursive spaces in which he, his teachers, students, and disciples
moved. Here, we find an author who just like his biographers emplotted
his retelling in established rhetorical modes, engaging in the composi
tion and programmatic dissemination of texts as part of a broader

: I
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program of reform and centralization which aimed to circumscribe
various self-constituted commonalities and sectarian affiliations within
the orbit of what SuhrawardI perceived as a comprehensive and increas
ingly accommodationist riMt-based Sufi system. Second, in their life
as aftertexts among SuhrawardI's disciples and their successors, they
offer us a diachronic distillation of the movement, transplantation, and
(re)articulation of this particularly influential system of organization,
theory, and praxis into social, political, and discursive arenas far removed
from SuhrawardI's Baghdad. It is in the intersections and divergences
between and among these representations where the figure of Abu I:Iaf~

'Umar, the son of Mul:tammad from Suhraward is to be sought.

Genealogies if Mystical Knowing

It is clear that for SuhrawardI Sufism was as much about contested
identities and claims to authority and legitimacy as it was about the
search for veridical knowledge and spiritual perfection. In this, his
modus operandi differed little from that of the Sufi systematizers of
the 4th/l Oth-5th/ll th century, for like them he strived to assert the
identity of a particulctr {ii'if{1 vis-a-vis other Personengruppen by construct
ing a comprehensive vision of identity through an instrument shared
with the entirety of the learned classes of Islamdom at the end of
the Earlier Middle Period, the discourse and authority of the text. In
doing this, SuhrawardI vigorously engaged multiple contested spaces,
often in a single text, asserting exegetical authority over the Qur'an,
I:IadIth, and the exempla of. the salaj al-~alib in an effort to co-opt the
authority of those religious professionals whom he called, pejoratively,
the worldly-ulama ('ulama' al~dU1'!Ya) and place it back in the hands of
its nghtful owners, the otherworldly-ulama (ulama' al-aklzira), while at
the same time striving to posItion the JunaydI Sufi tradition (tanqat
al-qawmlahiifiyya) to which he considered hiInself an heir in a posi
tion of preeminence over all other self-identified mystical and ascetic
movements through strategically employing the recorded sayings and
doings of past Sufi paragons as argumentative proofs. As attested in
the manuscript record, SuhrawardI not only disseminated such texts
to large groups of disciples in the physical space of his Baghdadi riMts
through the instrument of personal transmission, but also authorized
numerous individuals to transmit them on his authority through written

permission, often coupling an ijazat 'iimma to transmit his works with
the bestowal of the klzirqa.5

Throughout these works, SuhrawarclI presents himself as a spokes
men for a particular 0'if{1 who marked themselves out from other self
identified groups populating the Muslim body politic in certain ways,
constantly reinforcing the point that what differentiates the ~fiyya from
other Personengruppen (tawii'i!) is that they are in possession of something
comprehensive and veridical, namely a body of sciences or knowledge
('uliim) which conserve and perpetuate the original dispensation in time
and space in the most perfect and sound manner. In delineating and
explicating this body of knowledge, SuhrawarclI engages is a totalizing
discourse, a discursive strategy which he strategically employed in other
arenas as well where the sciences of the Sufis are scarcely even men
tioned,6 a strategy which in the case of the ~fiyya was simultaneously
rooted in a genealogy; a metaphysics, a special technical language, and
a praxis. For SuhrawarclI, the ~fiyya were in possession of something
comprehensive and totalizing, something perfect and veridical, some
thing which no other 0'ifa could rightfully lay claim to and it was his
job to consolidate, systematize, and enunciate this to the world.

In his 'Awarij al-ma'arijin particular SuhrawardI expends a great
deal of energy in trying to establish an identity and write a genealogy
for the· Sufis, systematically positioning their sciences within a larger
complex of genealogies of knowledge, self-identified group commonali
ties, and contested claims to religious authority. His aim was to write a
norm, to circumscribe the sciences of the Sufis (uliim al-~fiyya/al-qawm)

both vertically through time and space and horizontally in the context
of his own day and age. In systematically delineating this genealogy,
SuhrawardI emplots his narrative as nothing less than a salvation
history, arguing---from within the structure of religious and spiritual
au~hority subsumed under the term 'bearers of knowledge' ('ulama')
as enunciated in the badith of heirship 7 which was understood torefer
to the corporate body of 'religious professionals' (ulama') populating

5 E.g., al-Suhrawardr, Ijz. li- 'Aa b. A/pnad al-RiiZl, MS. Silley., Musalla Medresesi 2013,

fol. 295b; and, idem, IJz. li-Bahii' al-Din Zakariyyii Multiinf, foL 72a.
6 In particular in his theological and philosophical polemics. On this, see Chapter

Five.
7 Based on the oft-quoted, and even more often contested, I;adIth: "the 'bearers

of knowledge' are the heirs of the prophets" (inna 'l-'ulamii' warathatu 'l-anbiyii'). (AJ.
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the Abode of Islam-that ultimately, spiritual, and thus soteriological,
authority rested solely in the hands of a single tii'ifiz and that this group,
in fact, served as key actors in the process of perpetuating the original
dispensation in time and space.

A number of themes emerge from his reading of this complex and
the position of the Sufis within it. First, it is the ~yya who are the
true 'heirs of the prophets' and not those whom SuhrawardI calls
the worldly-ulama, for although the latter play an essential role in the
maintenance and perpetuation of the original dispensation in what
SuhrawardI envisioned to be a universaljama'f-sunniMuslim community,
they fall far short in their claims to heirship. Second, that the -lufiyya
are possessed of specific characteristics which legitimize their claims
of heirship, namely their perfect coupling of veridical knowledge with
faultless praxis. Third, that the sciences of the -lufiyya themselves are
but a particular articulation of a universal Adamic knowledge and
praxis which the Prophet Mubammad vouchsafed to his immediate
companions, a knowledge which was subsequently passed down from
generation to generation up to SuhrawardI's own day and age. Fourth,
that this very knowledge is encoded in the Sunna of the Prophet and
the exempla of the salaf al--liiM, and that the -1Ufiyya are the ones who
possess both the key and the authority to revivify it in time and space.
Fifth, that the ~fiyya themselves are differentiated intra-communally in
terms of individual grades of spiritual attainment and the hierarchy of
authority which that entails. Sixth, that the -1Ufiy.ya ate differentiated from
other group commonalities and types of individuals who either claim
to belong to them or are considered as such by society at large.

The Ursprung qf Knowledge

In the first chapter of the 'Awarif al-ma'arij, entitled "On the Origin of
the Sciences of the SuBs", SuhrawardI cites a IJa,dith in which the Prophet
likens the knowledge ('ilm) and guidance (hudii) which God has charged
him to dispatch to an abundant rain shower, a portion of which falls
upon fertile ground which then yields verdant herbage, a portion of
which is caught in cisterns and is then parceled out by men for various
life-sustaining purposes, while the remaining portion simply falls upon

Wensinck, Concordance et indici£s de In tradition musulmane [Leiden: EJ. Brill, 1936-1971]:
4:321; al-GhazalI, [(1)0.', I: 15-16; and, AdM, 22/MiJson, Sufi Rule, 39).

dead earth and yields nothing.8 In an extended commentary on this
~adith and the Qur'anic verse, "He sends down water from the heavens
and the channels flow each according to their measure'? SuhrawardI
builds up an argument which reads the two as a metaphor for the dis
position of the original dispensation in time and space, likening those
'learned in religion' (al-jaqih.fi 'I-din) to the fields upon which the rain
shower of knowledge and guidance falls and their hearts to the water
channels through which it flows.

Like GhazalI, SuhrawardI singles out two groups in particular as
recipients of this rain shower of guidance and knowledge, the first
being a group whom he calls the conventional and worldly-ulama, in
particular the jurists (fuqahii'), scholars of the BadIth (a'imma al-!J.adith),
and Q-Ir'anic exegetes (ulama' al-tafsir), while the second are those whom
he calls the 'Sufis from among the world-renouncing scholars and the
Sufi masters' (al- 'ulama' al-zahidzn.fi 'l-dunya min al--1Ufiyya wa-l-shuyukh),
or simply the 'otherworldly-ulama'.1O Although each group receives the
rainfall of the dispensation, they do so only according to the relative
capacities of their particular vessels, which in reference to the Qur'anic
verse are qualified by their respective ability to receive and retain the
water. The worldly-ulama are like the fertile lands which absorb the
rain shower and yield a verdant herbage, benefiting the community
through the various religious sciences which they cultivate, conserving
and perpetuating the externals of the original dispensation in time and
space, without however comprehending its internal dimensions. The
latter group on the other hand serve as the cisterns which collect and
preserve the live-giving water of knowledge, internalize its verities, and
then distribute it to humankind as guidance. ll

8 ~, 1: 143-144/GE, 1.2; the fJadil11 is cited in Ibn al-!;;iddIq, 'Awii#f al-In(ii'if min
aJ;iidith 'awo.rif al-ma'iirif, ed. Iclrts al-KamdanI and Mu!)ammad Ma!)mud al-Mu~~afa

(Mecca: al-Maktabat al-Makkiyya, 2001),1:6; idem, Ghaniyyat al-'awiirij, ed. idem {Mecca:
al-Maktabat al-Makkiyya, 2001), 1:13-14; see also al-GhazalI, Il[yo.', 1:21.

9 Qur'an 13:17.
I(} ~, 1:144-J47/GE, 1.3--8; cr. al-GhazalI, Ilpyo.', 1:73-88 (in which he enumer

ates eight primary characteristics of the otherworJdly-ulama); Suhrawardf calls the
eJect among this group, the 'fully-actualized scholars' (al- 'ulamii' al-mul;aqqiqiin). (JQjJ,
foJ. 2a, 6a); but, cr. Abu 'I-Najill SuhrawardI who singles out three .rillj, the Ipadltlz
transmitters (~Mb al)ladith), jurists (jUqaltii'), and Sufi scholars ('ulamii' al-#yya) (AdM,
14/Milson, Ru~, 34).

11 ~, 1:147-149/GE, 1.I2-J3. This entails a number of things, most notably
translating what one has come to know into direct action which in the case of the
world-renouncing 'iilim means perpetuating the prophetic function of 'moral guid
ance' (kudii) through admonishment (indhiir), the 'most perfect and highest station' of
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In contradistinction to the worldly-ulama, the cisternal hearts of the
world-renouncing Sufi scholars are able to receive and retain the rain
shower of knowledge and distribute the water of guidance because they
are sound, having been made spotless and pure through renunciation of
the world and the perfection of the ethical quality of god-fearing piety
(taqWii).12 This group of world-renouncing scholars are like the conven
tional ulama in terms of having taken a share of discursive knowledge
('ilm al-diriisa) but are unlike them in that they couple discursive knowl
edge with inherited knowledge ('ilm al-wiriitha), the Adamic inheritance
bequeathed to the Prophet which allows them to see things as they
truly are. 13 In turn, this state is predicated upon the Sufis' disposition
for diligent attunement (b~ al-istimii') to the significances of the rev
elation as contained within the Qur'an and I:1aclIth,14 finding in every
verse of the former "an ocean possessed of both exoteric and esoteric
significances" and in the latter an inspired speech which concretizes its
verities in a model of exemplary behavior and praxis. 15

These significances, however, can only be grasped once the fires
of the 'soul commanding to evil' (al-nafi al-ammiirat hi-ill') have been
extinguished by the water of knowledge and guidance and its position
as the instrument through which the specificities of the revelation are
cognized is replaced with that of the heart (qalb), an epistemic shift
obtained through systematically rejecting the world and its vanities and
perfecting the quality of taqwii. 16 Barring divine intervention (which
according to SuhrawarcII represents a valid way of reaching this state)
such a position is achieved only through a particular set of sciences

those I~arned in religion (al-faqihfi 'l-din). In the]adluihiib al-quliib SuhrawardI explains
how this gmdance IS effected through the art of public preaching (fol. 12b~13a; 'AM',
2:332/GE, 63.25; idem, W li-Najfr al-Dm al-BagluliidI, MS. Stiley., ~ehid Ali P~a 13936,

fol. 64h).
12 'AM', 1:145-146/GE, 1.5; cf.]QjJ, fol. 7b-8a. .
13 'AM', 1:151-153/GE, 1.18-22; idem, W li-Najfr at-Din al-Bagluliidf, fol. 65a. The

classic expression of this idea and what it entails is found in al-Junayd's letter to 'Arm
b. 'Uthman al-Makki: and, to a lesser degree, in his letter to Abu Ya'qub al-RazI (The
Lift, Personality and Wntings rifal-Junayd, ed. & trans. A.H. Abdel-Kader [London: Luzac
& Co., 1962}, 127-147,7-26 (Arabic text] & 147-151,27-30 [Arabic text]) the vision,
although perhaps not the nuance, of which is wholly replicated by SuhrawardI in his
discourse on the subject.

14 The general subject of the second chapter of the 'Awiirif (l:155-169/GE,
2.1-26).

IS 'AM', 1:149, 155, 161-165/GE, 1.13,2.2 & 12-18.
16 Ibid., I:155-156/GE, 2.3; HT, fol. 93a-94b; and, idem, W li-Najfr at-Din al

Baghrliidf, fol. 64a.

('uliim) , a body of knowledge which in his day and age was the sole
possession of the $iifiyya.

The Sciences qf the Sufis

As a member of the ulama, SuhrawarcII situated himself and these
sciences within a broader discourse of lea~ning and the pursuit of
knowledge (latah al- 'ilm), considering it to be a religious duty (JarUjiz/ftrrf.)
and citing various authorities on exactly what types of knowledge one
is duty bound to seek. For his part, SuhrawarcII explicitly states that his
inclination is to agree with Abo Talib al-MakkI, namely that what is
obligatory for every Muslim (as per the badzths "seek knowledge be it as
far as China" and "the pursuit of knowledge is an obligation for every
Muslim")17 is limited to knowledge of the five pillars and knowledge
of 'commanding the right and forbidding the wrong'.18 For the world
renouncing ulama and the Sufi masters (mashiiyikh al-~iifiyya), however,
who pour all they have into pursuing the knowledge of obligatory actions
through their virtue of steadfastness (istiqiima), the pursuit of the 'sciences
of the folk' (uliim al-qawm) are considered to be an obligatory religious
duty (ftrrf.), even though they are not obligatory upon others. 19 .

What differentiates these sciences, and there are many, from the
discursive sciences of the worldly-ulama is that they are experiential
sciences ('uliim dhawqiyya) which like the sweetness of sugar cannot
be described discursively, but must be tasted; they cannot be learned
anywhere save in the 'madrasa of taqwii' and cannot be accessed save
through the practice of renunciation.2o It is only through the perfec
tion of renunciation and taqwii that internal spiritual purity is effected,
transforming the individual into the Qur'anic paragon of the 'one
firmly-rooted in knowledge' (riisikh fi 'l- 'ilm), an epistemic state which
simultaneously comprehends the apparent meanings and significations
of discursively apprehensible knowledge while at the same time allowing
for the direct apprehension of the ontological significances underlying

17 'AM', 1:171, 282-283/GE, 1.3, 16.2; the two of which SuhrawardI conjoins as
"seek knowledge be it a~, far as C.hina for (fa-inna) the pursuit of knowledge is obliga
tory upon every Mushm . ExtenSIve references to the sources for both by Ibn al-SiddIq
m 'Awiitif, I:53-58; and, idem, GIul1fiyyat, 1:48-53.

18 'AM', I: 17Q-I 75/GE, 3.1~11; JQjJ, fol. 3b; and, Abu Talib al-MakkI; Qftt al-quliib,
I:265/Gramlich (trans.), Die Nahrung, 31.8; cf. al-Ghaz~lI, !Qyii', 1:25.

19 'AM', 1:174-177, l:l87/GE, 3.11-15, 3.32;JQjJ, fol. 7b.
2() 'AM', 1:179, 182/GE,3.18,3.22.
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them.21 In a letter to the famous theologian and exegete Fakhr aI-DIn
al-RazI (d. 606/1209), SuhrawardI places himself and his addressee in
this category, saying:

Go~'s favor has been made great for he who has been appointed to dis
semmate knowledge in this era, and it is necessary for the clever sages
among the masters of religion to persist in righteous supplication so that
GO? Most Hig~ will mak~ ~is religion and knowledge pure through the
venUes of taqwa . .. and thIs IS the level of those 'firmly rooted in knowl
edge' and they a~e the heirs of the prophets (wurratJI al-anbiya'); those who
h~ve refined their knowledge ('uliim) with praxis (a'mal) and their praxis
WIth knowledge until their praxis has become purified and made subtle
their nightly conversations mystical, and their daily conversations spiritual;
those whose praxis assumes the form of knowledge and knowledge the
form of praxis.22

These sciences or bodies of knowledge ('ulum) are, of course, the inher
ited knowledge ('ilm al-wiriitha) spoken of earlier, which SuhrawardI likens
to butter extracted from pure milk, the milk being the discursive sciences
('ulum al-diriisa) and its quintessence, the butter, inherited knowledge; or
put in another way the relationship between the two is like that between
simple submission to the divine law (isliim) and true faith in its reality
(iman), the former in its focus on externals being the domain of the
discursive sciences (ulum al-lisiin) and the domain of the worldly-ulama,
and the latter in its focus on internal belief being the sciences of the
heart ('ulum al-quliib) and the domain of the otherworldly-ulama.23

The way in which the rUfiJYa actually came into possession of these
sciences is a matter which SuhrawarcII discusses at some length. Directly
quoting the standardJunaydI sources, he points out that even the para
gons of the past debated the derivation of the words ~awwufand rUfi,
some attributing it the precedent of past prophets wearing wool (rUn
as a sign of their rejection of the vanities of the world, some deriv
ing it from the ahl al-~qffi meaning those who occupy the first row (in
the mosque), and some attributing it to the 'Folk/Companions of the
Veranda' (ahl/~I;.iib al-~lfffi) of the time of the Prophet Mu1)ammad. 24

21 Ibid., I:172-175, 2:315/GE, 3.22-28, 62.2; and, JQP, fol. 13b. The reference is
to Qur'an 3:7, 4:162.

22 al-SuhrawardI, R. ilii Fakhr al-Dfn al-Riiz/', MS. Siiley., H. Hiisnii P~a 58501",6, fol.
220a; cf., idem, W k-Naftr al-IJin al-BagluJiidi, fol. 64a. .

23 'AM, 1:175-176/GE, 3.30-31.
24. Ibi~., 1:209--214/GE, 6.1-8; idem, IrshM al-murUffn wa-injiid al-{iilibfn, MS. Siiley.,

~ehld Ali P~a 1397" foL 29b-30a; Suh., 89--95; er. al-Kalabadhi, K al-ta'arruf k-m£ldh-

Neither words are found in the Qur'an or the I:IadIth, and following
Qushayn, SuhrawardI situates its appearance as an appellative coined
before the close of the 2nd/8th century, defining it as the model behav
ior and spiritual insight which the Prophet transmitted to his immediate
companions (~aMba) and they to their successors (tiibi'iin).

According to this narrative, after this there ensued a period of
fragmentation and struggle among various groups, each with its own
claims and opinions. Out of this, one (ii.'ija in particular distinguished
themselves through their pious actions, illuminated spiritual states, and
renunciation of the world and its vanities, gathering together in the
corners of mosques (zawiiyii) in the manner of the 'Folk of the Veranda',
developing a specific science (~lm) and technical language (~tiliil;.iit) to
delineate and describe that which had been passed down to them,
something which they in turn passed on to the generations following
the salaf al-~iiliJJ, up to SuhrawardI's own day and age.25

In his works, SuhrawardI tends to organize these 'Sciences of the
Folk' ('uliim al-qawm) in an hierarchical scheme, clustering them in such
a way so that they correspond with his vision of the gradated nature
of individuals vis-a-vis the reception and disposition of the original
dispensation in time and space while at the same time drawing them
into a specific relationship with the particular practices of his own
riMt-based Sufi system. Although certainly enumerated elsewhere, it is
in the 8th chapter of the 'Awiirif al-ma'iirij, entitled "On Explaining the
Excellencies of the Sciences of the Sufis", where SuhrawardI enumer
ates his most comprehensive list of these obligatory sciences ('uliimfarr/.),
the first cluster of which, naturally enough, is concerned with the very
thing which differentiates the otherworldly and world-renouncing ulama
from the worldly-ulama, the purity of their souls and the soundness
of their hearts.

Delineated along the same threefold scheme as his conception of the
Sufi path, this synopsis begins with what he sees to be the most precious
of the Sciences of the Folk, the 'science of the carnal soul and the
knowledge of it and its behaviors' ('ilm al-nafi wa-ma'rifttihii wa-ma'rifat
akhliiqihii). Comprising, among other things, knowledge of the subtle
desires and hidden passions of the soul, its voracity, evil intentions, and

lI.ab ahi al-~awwuj, ed.A]. Arberry (Cairo: KhanjY, 1938), 21-23/English translation
by Arberry as TIU? Doctrine qf the $ilfis (Cambridge: Cambridge University Press, 1935),
5-9; SL, 14.4-5; KM, 34-4I1Nieholson, TIU? Kashj, 31-35; SQ., 41.1-2.

25 'AM, l:215-216/GE, 6.11-12; PGB, 256-257.
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destructive inclinations, this science provides a means by which one can
subjugate it by identifYing and then limiting its influence. This is not
only the most characteristic science of the ~iifiyya but also represents the
beginning of their path (tariq). Following this is the 'science of passing
thoughts' ('ilm al-khawatir), a body of knowledge comprised of things
such as how to identifY and deal with the sinful inner motivations and
passing fancies which distract from one's advancement on that path.
Here, the sciences of 'scrupulous examination and observation' (~lm al
mu/:tiisaba wa-l-ri'qya) and 'vigilant awareness' ('ilm al-muraqaba) are para
mount, providing the means through which the aspirant can cultivate
both the outer and inner stability necessary to perfect his knowledge
of 'the verities of trust in God' Cilm !}aqa'iq al-tawaklcul). This cluster of
sciences belongs to the beginning of the medial stage of the Sufi path.
Mter this comes sciences such as 'the science of contentment' (~lm al
ri4a), 'renunciation; (~lm a/-z;J1zd), 'renunciation of renunciation' (ma'riftt
al-zuhdfi 'l-zuhd), the science of 'turning [to God] and seeking refuge
[with Him]' ('ilm al-iniiba wa-l-iltija'), and the 'science of divine love' ('ilm
al-maf;,abba) among others. This cluster of sciences are subsumed under
the latter medial stage of the Sufi path. The final cluster is comprised
of the 'sciences of direct witnessing' ('ulum al-mushiihadiit) and is the
domain of the 'Masters of Divine Verities' (arbiib al-J;,aqa'iq), comprising
the final and most advanced of the sciences of the SUfiS.26

Mapping Boundaries

This does not mean of course that the experiences which these sciences
capture do not antedate this time, they most certainly do, for according
to SuhrawardI as an appellative of particular individuals, the term ~fi is
a cognate to those individuals whom the Qur'an describes as 'the patient'

26 itM, 1:177~179/GE, 3.15-18; and, idem, W li"}{!1fir al-Dfn al-Baghdiidi, fol.
63b--64a. According to SuhrawardI, the last cluster is comprised of sciences such as
those of awe ('ilm al-Iw,yba), intimacy (uns), contraction and expansion (al-qabrj wa+bast)
and the differences between contraction and 'worry' (hamm), expansion and 'cheerful
ness' (nashat), annihilation and subsistence (al1iJnii' wa+baqii') and the differences in the
states of annihilation; 'veiling' (isti/iir) and theophany (tajalhj, union and separation (al
jam' wa-l1iJrq)~ 'flashes' (lflwiimi'), 'risings' (tawiili'), and 'pangs' (bawiidf), sobriety ($a1Jw)
and intoxication (sub), and so forth and so on. Although lengthy, this enumeration is
compressed as SuhrawardI himself states: "if time had permitted we would explain
all of what we have mentioned in some volumes (majalkuiiit), but life is short and time
precious, so this then is the author's compendium (mukhla$ar) of the 'Sciences of the
Folk'." (itM, 2:179/GE, 3.18); cC Abrr 'I-NajIb al-Suhrawarruwho also sticks closely
to this hierarchical enumeration (;tdM, 14--15/Milson, &1£,35).

(~abiriin), 'the sincere' (~adiqun), 'those who recollect' (dhiikiriin), and most
notably those who are 'drawn nigh [to God]', the muqarrabun:

Know that every noble state which we attribute to the Sufis in this book
is the state of the one 'draWn nigh' (muq{Lrrab). The 'riijt' is the 'muqarrab',
and the term 'riifi' is not found in the Qur'an, but rather has been coined
to refer to the 'muqarrab' as we will explain in the appropriate chapter.
Furthermore, in the far corners of the lands of Islam, east and west, the
Folk Drawn Nigh are normally not known by this name, although 'those
who copy them' (mutarassimiln) often are. How numerous have been the
nwqarrabun in the western lands and the regions of Turkistan, Transoxiana,
and Farghana who wete not known by this term because they did not
dress in the dress of the Sufis; and there is no quartel over words. Know
then that what we mean by the term $i1fiyya are the muqarrabiin and that
all of the eponymous authorities (mashiiyikh) of .the Sufis who are named
in the Tabaqiit [of akSulamI] and in other such books pursued the path
of those drawn nigh and that their sciences are the sciences of the states
of the muqarrabfn.27 .

Whereas the muqarrabiin are the paragons and ideal models of the fully
actualized Sufi, it is in another Qur'anic verse "... God chooses for
Himself those whom He pleases and guides to Himself those who turn
[to Him]"28 where SuhrawardIfinds an allusion to the entire corporate
body of the Mfiyya as they existed in his own day, maintaining that there
are only two tii'ijas who can rightly claim membership within its ranks,
a membership which is ontologically determined and which, theoreti
cally, is only diagnosable by an accomplished Sufi master. These are

27 Ibid., I: 154/GE,L23. The term is drawn from the Qur'an (3:45, 4:172, 7:114,
26:42, 56: 1I, 56:88, 83:21 & 28). Throughout his writings, SuhrawardI makes a dis
tinction between the muqarrabiln and the godly (abriir), positioning the former above the
latter in terms of their higher spiritual attainments and relative rarity. In his FutiiJ} T,
for instance, be employs the figure of each to explain the distinction between merely
dealing with the machinations of the soul and actually conquering it, saying: " ... among
men there are two paths of escape from the turbidity of the characteristics of the soul
and its behaviors: that of the abriir and that of the muqarrabiln. As for the abriir, when
the soul is roused into action by its characteristics and bad behaviors such as malice,
jealously, and spite ... their inner state whispers to them the knowledge of how to handle
it, and they embark on the path of contentment (rir/ii) by compliance (qa4ii') and submis
sion (taslfm), just as the Master has commanded ... as for the muqarrabiln, however, they
directly perceive the attachments of the soul in its agitation and the manifestations of
its behaviors and characteristics ... and because they have been divested of the shirt
of existence and clothed in the garment of the light of proximity, the attachments
of the soul do not bother them. Indeed, they are thinly spread throughout the earth
and are rarer than red sulfur." (MS. Tiib., Ma VI 9012, fol. 80a; and, idem, W li-}{a$fr
ai-Din al-Baghdiidi, fo!' 63b-64a).

28 Qur'an 42: 13.
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the two basic classes from which all others derive, namely those who
are 'desired by God' (mw'ad) and those who 'desire Him' (mund).

The first group, God's 'desired beloveds' (al-nwhbub al-murad), are those
who have been favored through 'sheer selection' (al-ijtibii' al-yi?f/maM)
without any choice or effort on their own part, experiencing unveiling
immediately, mysteriously, and ,-vithout having striven to obtain it. Con
trary to the generality of Sufis, the desired beloveds traverse the path
in an inverted manner, beginning with unveiling and mystical knowing
(ma 'fija) and ending with the acts of pious self-exertion (mujiihadiit) char
acteristic of the lower stages of the path.29 The second group are those
who desire God, turning to Him in eager anticipation of their moment
of unveiling, those who when they reach the goal are characterized not
as beloveds but rather as 'lovers' (mu~ibb).30 As SuhrawardI describes it:
"the end of the affair of the lovers is the beginning of the affair of the
beloveds",31 for in contradistinction to them their unveiling is effected
through action, specifically through adhering to the obligations and
conditions which God has established as the path of approach to Him,
beginning with the exercise of pious self-exertion and then proceeding
through the various stages of the Sufi path.

In addition to these two groups, SuhrawardI identifies two types of
individuals whose paths are not counted among the 'ways of realization
by Sufism' (turuq al-tallqfq bi-l-tayawwzif). The first of these are a varia
tion of the muradun, those who are simply 'pulled to God' (majdhub), but
unlike then do not return to pious striving after their unveiling. The
second is the 'striving worshipper' (mujtahid muta'abbid), individuals who
are simply not granted an unveiling despite their pious strivings. In a
similar manner, although SuhrawardI considers voluntary poverty (jaqr)
to be Sufism's foundation and point of departure, he is careful to dif
ferentiate Sufism from both voluntary poverty and asceticism (zuhd) as
ends in and of themselves. Rather, he maintains that the qualities of
each are subsumed under the term Sufism (tayawwzif) which, as a col
lective noun, comprises and comprehends the qualities of both while at
the same time adding to them, coupling, for instance, the abandonment

"9 AN!, 1:196-197/GE, 4.8-9; idem, Futii~ VI, MS. Sliley., $ehid Ni Pa~a 1393 10,

fol. 69b; and, idem, W !i-Nanr aL-Dill aL-Baghdiidi, fol. 65b-66b.
30 ~\f, 1:196, 2:334/GE, 4:8, 63.32.
31 Idem, Futfj~ VI, fol. 70a.

of material possessions and worldly achievement ,-vith the abandonment
of one's desire for such things. 32

As with the hierarchical nature of the responses and reactions of those
who are confronted with the original dispensation among the generality
of Muslims ('iimm), the worldly-, and the otherworldly-ulama, there are
also various grades of Sufis, each representing both a stage and a stop
ping point on the Sufi path. 33 The lowest grade is that of the 'pretender'
(mutashabbih) , an individual who out of love for the Sufis desires to be
close to them but whose inability to persevere in their way precludes
him from advancing on the path. This individual, however, is neither
to be blamed nor disparaged, for his desire is a noble one, a result of
the awakening of his spirit by an encounter with the enlightened spirits
of the Folk of Proximity, his own proximity to whom is, in and of itself,
of benefit to him. He is the possessor of fmiin, the first foundation of
the Sufi path, and is at the station of watching over his soul through
pious self-exertion (mujiihada) and scrupulous examination (mu~iisaba),

although his spiritual state is not subjected to change (talwfn).34
The second grade is the 'one who aspires to become a Sufi' (mutayaw

wij), an individual who is waiting to obtain the state of Sufihood. The
defining characteristic of this group is that they have made a conscious
and deliberate choice to become a formal disciple (mund) of a Sufi mas
ter (shaykh) and pursue his path. Consequently, this group is composed
of various grades beginning with the novice (mubtadi ').35 The medial
stage (mutawwasit), is the mutayawwij who is a possessor of knowledge
('ilm), comprehending both the state of the mutashabbih and mubtadi' in
terms of possessing fmiin and formal adherence to the path while at the
same time standing below the Sufi in terms of not yet having obtained
the level of direct tasting (dhawq). Generally, SuhrawardI refers to this
group as the possessors of spiritual states (arbiib al-a~wiil), placing them
at the station of vigilant awareness (muriiqaba) and characterizing them

12 ~,l:203-205/GE, 5.6-7; idem, W Li-Najlr aL-Dlll aL-Baghdiidi, fol. 66b; and, Sulz.,
98-104,294-295. On the idea of the madhjub see: Gramlich, Delwisclwrden, 2:189-"194;
and, idem, "MaQjdhub," EF, 5: 1029.

33 ~, 1:217-221 & 242-243/GE, 7.3-6 & 10.16-20.
3i Ibid., 1:220/GE, 7.6; and, Sulz., 104-106.
35 ~,2:323-329/GE, 63.2-19; same in Abu 'I-NajIb al-SuhrawardI who refers to

the mubtadi, simply as the mU/id. (AdM, 16/MiJson, Rule, 35).
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by the changeability of their spiritual states, first in the realm of the
soul and, once they have advanced, in the realm of the heart. 36

The final grade is the $iifi properly speaking, those who are among the
possessors of verities (arbiib al-iJaqii'iq), tasting, and direct apprehension
(mushiihada). These are those who have reached the goal (muntahf) and
in contrast to the mU1r4awwij, their spiritual state is characterized by
its fixity (tamkln) and resistance to changeabilityY Both the outer (ziihir)
and inner (biitin) beings of this group, who SuhrawardI describes as
the 'possessors of endings' (arbiib al-nihiiyiit), are permanendy setded in
God and their spirits are completely free of the nafi, being those who
serve to guide others on the path through the completeness of their
knowledge and the perfection of their spiritual insight.38 It is this final
group which not only represent the otherworldly-ulama but also those
individuals who serve as the masters of the lower tiers of seekers, having
reached this particular state constituting the sine qua non of shaykhood
(maslryakha). Although gradated, according to SuhrawardI each of these
groups belong to the 'circle of the chosen' (dii'irat al-~tifi') and each
are counted among those who will achieve success and salvation in
the Hereafter, being distinguished only through what they have been
granted and what they have taken.39

At the same time, there were other /awii'if associated with Sufism
which SuhrawardI took pains to distinguish from the ~iifiyya themselves.
In his description of these groups, which is clearly articulated in the
generic form of the heresiography, he singles out three main Personen
gruppenwho either deliberately associated themselves with the .yiifiyya or
were understood as such in the mind of the public, arguing that they

36 'AM, 1:220,2:322, 334/GE, 7.6,62.22,30; Suh., 106~1O7; and,AdM, 16/Milson,
Rule, 35.

37 'AM, 1:220, 2:322/GE, 7.6, 62.22; and, AdM, 16/Milson, Ruie, 35.
38 'AM, 2:329-330/GE, 63.20-21.
39 Such three-fold gradations are common in the literature, viz. Hujwin:: Jilfi-mut~aw·

wij-muslafwij, the latter being used pejoratively (KM, 39-40/Nicholson, The Kaslif, 34-35);
Abu 'I-NajIb aI-SuhrawardI: murUi-mutawassil-'iirif/muntahi(AdM, 16fUMilson, Rule, 35ft:;
and, Najm ai-DIn Kubra: mubtadi'-mutawassil-muntahi(Fawii'i/J, ed. Meier, 87; same with
aI-Simnani [Jamal Elias, The Throne Carrier tif God: The lift and Thought tif 'Alii' ad-Dawla
as-Simniinf (Albany, NY: State University of New York Press, 1995), 116]), but are not
standard. While differentiating between various levels of attainment, for instance, the
great 7th/13th-century Sufi and theosophist 'AzIz-i NasafI drew a clear distinction
between the Sufis and the Folk of Unity (ahl-i w_t), both of whom stand above the
ulama and the philosophers (Uoyd Ridgeon, Persian Metaplrysics and Mysticism: Selected
Treatises tif 'Aziz Nasafi [Richmond: Curzon Press, 2002], 14ft:).

neither belonged to nor could be counted among them. The first group
are the Malamatiyya, a loosely structured KhurasanI ascetic movement
first appearing in the 3rd/9th century in Nrshapur whom SuhrawardI
seems to have known primarily through al-SulaInI's R al-malamatiyya
(which he quotes directly in the 'Awiirif al-ma'iirif) as well as claiming
that in his day a group ({ii'ift) of them were active in Khurasan and
that in Iraq he personally had contact with devotees of their school,
although they did not go by this specific name in the region. 40 As
described by SuhrawardI (through al-Sulamr), the Malamatiyya are
those who 'incur blame' by concealing their spiritual states and pious
acts while at the same time publicly revealing blameworthy behaviors,
considering overt secrecy to be a mark of true inner sincerity (ikhla?) ,
a quality which he lauds as praiseworthy but one which he argues is
already comprehended by the Sufis who transcend the outward dimen
sions of sincerity by internalizing its verities. This, however, does not
mean that the Malamatiyya are to be disparaged all together, and he
distinguishes between the true maliimati, whom he situates ahead of the
mu1r4awwifbut behind the Sufi, and an altogether unspecified group of
'seducers' (mafliinun) who call themselves 'Malamatiyya' and dress in the
style of the Sufis, claiming an affiliation but actually having nothing in
common with them.4-1

In contrast to the Malamatiyya, who in SuhrawardI's view possess
a noble spiritual state and distinguished spiritual station because they
adhere to the Sunna of the Prophet and the exempla of the salq./
al-~iiM, stand a second group, the antinomian Qalandariyya, whom
we have already met in the figure of the Damascene muwallah 'Alr
al-KurdI. According to SuhrawardI, like 'Alr al-KurdI in his nakedness
the Qalandariyya are those who systematicaliy flout established social
customs ('adiit) and have only minimal respect for the divine law, focus
ing their efforts solely on maintaining the 'tranquility of their hearts'
((ibat quliibihim) through complete disinterest in the gaze of society.
For SuhrawardI, this mode of piety is sharply contrasted with that of
the Sufis, who in contradistinction to both the Malamatiyya and the

4() 'AM,I :228-229/GE, 8.8-11; and, Suh., 209-210. Specifically, SuhrawardI quotes
SulamI's account of the Malamao attitude towards samii' and their idea of a fourfold
dhikr (R al-maliimatiY.Ja, in al-Maliimatiyya wa-l-Ji1fiyya wa-ahl al-jUtuwwa, ed. Abu '1·'Ala'
'Afifi [Cairo: Dar I1:Iya' aI-Kutub al·'Arabiyya, 1945], 103-104].

41 'AM, 1:225--230, 232/GE, 8.1-8.12, 9.4.
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Qalandariyya put everything in its proper place, concealing and showing
only what is appropriate, every action being guided by their perfectly
cultivated virtues and strict adherence to the dictates of the shan'a and
the Sunna of the Prophet. 42

In addition to these groups, SuhrawardI singles out those who sub
scribe to the doctrine of incarnation (fJuliiL), arguing those who maintain
such a doctrine have lapsed into heresy (zandaqa).43 At the same time,
however, he defends the 'ecstatic elocutions' (shataMt) of both al-l:Iallaj
and al-BistamI, saying:

God forbid that we believe that Abu Yazld said that [i.e., )'ublliillf-'glory
be to me'] except in the sense that he related these words from God
Almighty ('alii ma 'nii al-~ik4yat 'an Alliih la'iilii). Likewise, it is appropriate
to understand the words of al-I:Iallaj [i.e., anii 'l-~aqq-'I am the Truth']
in the same way. If we would know that such words concealed some
kind of incarnationism, then we would reject them just as we reject the
incarnationsts.44

Although he does not apply a name to them, at the end of this chap
ter the same is said for another (ii'fja who, like the Qalandariyya, sys
tematically flout the dictates of the shari'a, justifYing their actions by
maintaining that they are involuntarily compelled by God to behave
in such a manner. For SuhrawardI, they are nothing but heretics who
in transgressing the limits and rulings of the shan'a voluntarily depart
from the Muslim community.

The Intelior Dimension

It is also clear that for SuhrawardI the production, conservation, and
dissemination of texts was neither an exercise in documenting abstract
ideas or personal spiritual experiences nor merely an academic exercise
in commentary and exegesis, but rather part of a larger program of

42 Ibid., 1:231--233/CE, 9.1-5; Suh., 209-210; and, Karamustafa, Cod's Unru(y
Friends, 34-36.

43 ~4A1, l:233--235/CE, 9.7-9. Incarnationism, or the indwelling of two spirits in
one body, was often associated with Christian doctrine and here SuhrawardI provides
an objection to ~lILiil on the grounds that it deriws from 'the Christian doctrine of the
liihltl and nasiil". (Ibid., 1:234/CE, 9.7; and, Sui!., 210)

H :4.M, l:234/GE, 9.7; and, SlIh., 119-120. For his part, al-Yafi'T includes SuhrawardI
among those who accepted al-l:Iallaj on the basis of the aUegorical interpretation (Ia'wil)
of his sha0hiil. (M], 2:253)

consolidation and centralization expressed in the form of a broader
discourse which was unified and totalizing in its vision and systematic
in its articulation. Posterity has remembered SuhrawardI as a number
of things, first and foremost as a paragonic shaykh al-tarbiya and system
atizer of a libat-based Sufi system which exerted a decisive influence
on subsequent articulations of Sufi religiosity throughout Islamdom
in the period following the rise of the Sufi brotherhoods. Although
the praxis, organization, and complex of social behaviors of the Sufi
libiit certainly constitute a major theme of his writings, by no stretch
of the imagination is it the only one, nor can his contribution to this
particular genre of Sufi literature be understood without reference to
his other works. There are, in fact, a number of central themes which
SuhrawardI treats again and again throughout his oeuvre, themes which
on the surface seem to have little to do with the particular concerns
of the denizens of the Sufi libiit but, when read as a whole, present
a consistent and coherent argument which in the end has everything
to do with that particular 'institution of place' and the 'institutions of
process' which define it.

Although SuhrawardI was undoubtedly a premier systematizer of
organization and praxis, his written works evince that he was also a
deeply mystical thinker. In contradistinction to individuals such as l:IakIm
al-TirmidhI or Ibn 'ArabI, however, this dimension of his thought is
not so easily divorced from the broader vision structuring his program.
for SuhrawardI, the sciences of the Sufis were not only authorized and
legitimated through a genealogy and a replicable model of exemplary
praxis but also through a comprehensive ontology and metaphysics.
Maintaining that existential location serves-over and against the usual
socio-religious and ideological demarcations-as a factor in the clas
sification of certain !ii'fjas, opens up a powerful discursive space, and
SuhrawardI took full advantage of the possibilities which such a space
offered. In writing this ontology and metaphysics, SuhrawardI employed
the same rhetorical strategies and modes of emplotment which informed
his other works, asserting exegetical authority over contested proof-texts
and articulating his vision in pre-established generic categories. While it
is quite evident that SuhrawardI distinguished between what we might
call the 'practical' and what we might call the 'theoretical' in many of
his writings, when read as a whole it is not difficult to see how deeply
the former is woven into the latter and that, in fact, neither can be fully
understood without reference to the other. A~ shown in the following
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chapter, in many ways it is ultimately the 'theoretical' which frames
and directs the 'practical' and the 'practical' which embodies and gives
form and definition to the 'theoretical'.

It is, of course, the well-worn narrative of 'origin and return' which
serves as the primary thematic frame for SuhrawardI's exposition of the
sciences of the Sufis in their ontological and metaphysical dimension, an
ancient narrative well known to all theosophical, gnostic, and mystical
traditions of the Mediterranean Basin, a narrative which SuhrawardI
chose to emplot as an Islamic salvation history. For SuhrawardI, the
manner in which this narrative unfolds in time and space was, as for
most Sufi authors both before and after, construed as a path or journey
comprised of levels of personal experience and spiritual refinement
arranged hierarchically, each stage of the journey presupposing the
actualization of certain attitudes, experiences, and beliefs, and ultimately
the realization of particular significances and verities.

In describing this path, SuhrawardI generally employs metaphors
which divide up the journey into broad, comprehensive stages, such
as in the first chapter of his Irshiid al-mundfn, where he describes the
individual paths (turuq) through which the seeker must pass as tripartite,
joining the well-worn metaphor of the search for the pearl of great
price with the equally well-worn expression of shan'a-tanqa-haqiqa:

The paths are three, consisting of the s/wn-<a, the tarfqa, and the haqfqa.
It is said that the sharf'a is like the ship, that the ta1iqa is like the sea, and
that the IJaqfqa is like the pearls. He who wishes to obtain the pearls sails
on the ship and then plunges into the sea, thereupon obtaining the pearls.
But as for the one who violates this sequence, he obtains nothing.-I5

Such a systematic division is echoed in some of SuhrawardI's other
texts, such as in his Rfi 'l-sayr wa-l-tayr, a short but dense treatise which
delineates the geography of the spiritual path through an extended
commentary on the fJadith:

God's Messenger--may God bless and greet him--said, journey onward,
the mlfftzrridun have already gone ahead.' It was said to him, 'And who are
the mlfftzrridun 0' Messenger of God?' To which he replied, 'Those who

45 ITM, fol. Ib-2a; the reference being to an oft-quoted IJadflh in which the Prophet
is reported to have said: "The shal'f'a are my words (aqwali), the !ariqa are my actions
(a 'mali), and the !Jaqfqa my interior states (a~wali).': CAzIz-l NasafI, M.aqsad-l afjsa,. III

Uoyd Ridgeon (trans), Persian MetaphySIcs and Mysnrum, 45; and, Schlmmei, Myslu;al
Dimensions, 99) In his R fi 'l-su/iik, Najm ai-DIn al-Kubra uses the exact same expres
sion. (Fawa'ih, ed. Meier, 49)

are zealous in remembering God, bearing the burden of remembrance
so that they show up at the Day of Resurrection Iightly'.-Ib

In his commentary on this fJadilh, SuhrawardI reads it as an allusion
to the stages comprising the journey of the elite (khawii$$) among the
Muslims, dividing it into broad stages which correspond to the ternary
shan'a-tariqa-fJaqiqa, namely a preparatory stage characterized by pious
exertion (ijtihiid) on the path of the shan--<a, followed by a two-fold move
ment of wayfaring (suLUk) and voyaging (sayr) which corresponds to the
Sufi (anqa, and a final movement characterized as flying (fayr) which
corresponds to the fzaqiqa. In his discussion of the geography of this
journey, SuhrawardI relates each of these stages to a specific domain
of the human being's psycho-spiritual constitution, the first movement
being associated with the soul (ncifs), the second with the heart (qalb), and
the third with the spirit (riifJ). It is in the manner in which he defined
each of these constituent parts of the human psycho-spiritual constitu
tion which furnishes the key to understanding the essential connection
between the ontological and metaphysical dimensions of his vision and
its articulation in the actual practices and patterns of institutionalized
praxis and organization characterizing his ribiit-based Sufi system.

The Psycho-Spiritual Body

For SuhrawardI, the psycho-spiritual constitution of the human being
is a battleground which plays host to a violent struggle (fitna) between
the carnal or lower soul (ncifs) and the spirit (rii~l), the heart (qalb) being
caught somewhere in the middle:

The spirit is the source of good and the soul the source of evil. The
intellect is the army of the spirit and passion the army of the soul. Suc
cess from God are the auxiliaries of the spirit and disappointment the
auxiliaries of the soul. And the heart joins whichever army happens to
be more powerful.47

As the shaykh points out, there is little which has engendered as much
debate among men of understanding than the question of exactly
what constitutes the riifJ, and in his 'Awiirif al-ma'iirifhe quotes various

-l6 al-SuhrawardI, Rfi 'l-sa)'T wa-l-tayT, MS. Swey.: Bagdath Vehbi Ef. 20238, f~1. 67~;

also, al-BidIIsI, Bahjal al-!ii'jfiz, cd. Edward Badeen III Zwel mysnsche Scllrijien des 'A771TnaT
al-Bidlm (Beirut and Stuttgart: In Kommission bei :Franz Stel~er Verlag, 1999), 49.
This hadflll is evinced with minor variants, in the major collectIOns.

47 jrM, fol. lib; sa'me in Ad.A1, 33/Milson, Rule, 44.
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opinions on the subject representing a wide variety of perspectives.fa

Although he states that his first inclination is to remain quiet on the
subject, Suhrawardr does offer an answer to the question in the form
of an elaborate anthropogenic theory which he develops much further
in his later works,f9 a theory whose Neoplatonic and Gnostic under
pinnings are cleal: His earliest articulation of this theory~as stated in
those of his works explicitly dealing with Sufism~states that the spirit
is of two types: 1) the 'human translunar spirit' (al-m~ al-insani al- 'ulWi)
which proceeds from the world of divine command ('alam al-amr); and,
2) the 'human animal spirit' (al-m~ al-~yawanial-bashan) which proceeds
from the world of creation ('alam al-khalq).50

For its part, the human animal spirit is a subtle bodily substance
(jismani latif) which bears the faculties of sensation and movement
emitted from the physical heart. In this, the human being does not
differ from any other living being, for all created beings are possessed
of an animal spirit (m~ ~ayawani), a physical heart, and natural drives
such as hunger and thirst. At the same time, the animal spirit of the
human being is differentiated from other animal spirits in that it is pos
sessed of 'human' (bashan) qualities, qualities which are attractive to tlle
human translunar spirit and which prompt it to settle down upon it and
not upon other animal spirits. As the place of descent (ma~alllmaWTid)

of the human translunar spirit, the human animal spirit thus serves
as the seat of the human translunar spirit in the world of creation,
the former becoming tied to the latter due to a strong mutual affinity
obtained between them at the moment of their meeting, an affinity
which Suhrawardr likens to the strong affinity which obtained between
Adam and Eve at the moment of their coupling. 51

As a potentiality, the soul (nqft) is created by God from the translunar
spirit in the 'alam al-amr prior to its manifestation in the 'alam al-khalq,

48 :AM, 2:242-247/GE, 56.2-15.
49 Specifically in his polemic against the ftliisift the Kaslif al-ja4iH~ al-yiiniiniyya wa

rash! al-n~ii'i~ aHmiiniyya (ed. 'A'isha Yusuf al-Mana'T [Cairo: Dar al-Salam, 1999]).
The antecedents of this theory are present in Abu 'I-NajTb's K iidiih al-murldfn (e.g.,
33/Milson, Rule, 44).

50 This theory is presented in the latter half of the 56th chapter of the 'AM
(2:247-255/GE, 56.15"'34), in an abridged form in his al-Lawiimi' al-ghayhiyyafi 'l-nli}
(MS. Suley., BagdatII Vehbi Ef. 202338, fol. 186a-187a) and elsewhere (noted below).
In the section on the nafi and rii~ in his Irshiid al-murldln, however, SuhrawardT simply
repeats Qushayn (IrM, fol. Ila-Ilb; SQ., 2.26).

5/ :1M, 2:247/GE, 56.15; and, idem, al-Lawiimi' al-ghayhiyyafi 'l-ni~, fol. 186alidem,
Tarjama-yi al-lawiimi' al-ghayhiyyafi 'l-rii~, MS. Tub. Ma VI 90 10, fol. 75a.

tllis potentiality being actualized in its physical engenderment through
the coupling of the two spirits in the matrix of the human frame (qalab),
the human animal soul becoming transfigured into the nqft proper
in the process. Following tllls coupling there is another, tllls time between
the nqft and the translunar spirit, the product of which is the heart
(qalb) , a subtle organ (latifG) whose seat is the physical heart. As with
the creation of the soul, the potentiality of the heart is created in the
'iilam al-amr and is engendered in the 'alam al-khalq. It is the simultaneous
presence of each of these three constituent parts (~-qalb-nqft) which
comprise the psycho-spiritual constitution of the human being, and in
analyzing the relationship between each of the three parts Suhrawardr
again draws upon the figures of Adam and Eve, identifYing the mb
as the father Adam, the nqft as the mother Eve, and the heart as the
progeny produced from their coupling.52

Just as in the Gnostic and Manichean struggle to free the entrapped
particles of divine light from the dark human body or the yearning of
the soul to rise from its material existence in the generative world back
to its source in the Nous in the system of Plotinus, this anthropogony is
deeply connected to man's spiritual destiny. According to Suhrawardi,
just as some children incline towards their father and others towards
their mother, so too are there certain hearts which incline towards the
translunar spirit (ab =Adam =al-m!! al- 'ulWi) and others which incline
towards their mother (umm = Eve = al-nqft al-ammamt bi-siJ.'), a situation
which puts the spirit in a precarious position, for:

... from its yearning and affection for its Master, the translunar spirit desires
to move upwards and to be raised above created things, yet the heart
and the soul are created things, and when the spirit ascends, the heart
yearns for it just like the yearning of an obedient child for his father; in
the same way, the soul yearns for the heart-which is their child-just
like a yearning mother longs for her little one.53

On the familiar Neoplatonic model, it only in breaking away from the
longings which continuously pull it back to its earthly entrapments, that
the spirit can ascend back to its origin. The consequences of this are
both epistemological and ethical, for the various bodies comprising the

52 :AM, 2:248/GE, 56.16; idem, Lawiimi', fol. 186a-186blidem, Tarjama-yi al-lawiimi',
fol. 75a; and, Suh., 1'31-132. The same process is described by Najm al-DTn RazT Daya
(PGB, 192,268,334-335).

53 :AM, 2:248-249/GE, 56.18; and, idem, Lawiimi', fol. I86b-187alidem, Tarjarna-yi
al-lawiimi " fol. 75a-75b.
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psycho-spiritual constitution of the human being play a direct role in his
capacity to effect such an ascension, which in SuhrawardI's emplotment
centers upon the Muslim's ability to receive and negotiate the original
dispensation in time and space through the instrument of the intellect
('aql), and in the second place the ability to deploy the knowledge ('ilm)
and wisdom (fJikma) effected through the intellect to engage in a praxis
which tames the soul, thus reaching a state wherein his spirit is able
to begin its ascension.

For SuhrawardI, the position of the intellect is an important one,
for it is the instrument through which knowledge (,ilm) is apprehended,
and within the geography of the tanqa, knowledge--coming as it does
after the level of iman but before the level of direct tasting (dhawq)-is
essential, for it is a means to praxis (amal), and praxis is the key to
those things which the seeker must perfect if his spirit is to set out on
its journey of ascent to its Master.54 At its base, SuhrawardI defines
knowledge as a light which differentiates between inspiration (ilham) and
devilish whisperings (waswasa) , something which is mediated through
the intellect, in which case it is called wisdom (fJikma).55 The intellect,
located in the brain and whose light filters down into the heart where
actual cognition occurs, is thus connected to the spirit, serving as its
'tongue and conductor' in managing the heart and the soul just as a
father manages (tadbir) his son (the qalb) and his wife (the ncifS).56 The
primary task of the intellect is to deal with the manifold psychological
events which transpire in the heart.

The analysis of various forms of thought constitute a perennial
theme in Sufi psychology, and in his continual focus on the problems
and opportunities created by the manifold fancies, notions, ideas,
images, and inspirations which continually pass through the human
conscience (cfamir) , SuhrawardI differed little from what went before
him. Collectively, these psychic phenomena (khawatir, sing., khatir) consist

54 JO!?, fol. 2b; see also: Suh., 269--275; AdM, 16, 22, 25/Milson, Rule, 35, 39, 40-41.
According to SuhrawardI, epistemically, knowledge ('ilm) is of two types, discursive
knowledge which is mediated through the instrument of the intellect ('aql) and disclosed
knowledge (al- 'ilm al-ko.slifl) which is mediated through direct witnessing (mushiihada).
(JO!?, fol. 3b).

'5 JO!?, fol. 2a. Another version of the text begins by defining knowledge ('ilm) as
"the mediated, discursive and sensual apprehension of the verities (baqii'iq) of existing
things (ashyii') through the instrument of the intellect." (MS., Siiley., Lileli 3685, fol.
la); cf. Suh., 268-271.

56 }fM, 2:248, 253-2541GE, 56.18, 32-33; idem, Lawiimi', fol. 186b/idem, Tarjaml1-yi
al-lawiimi', fol. 75b; and, JO!?, fol. 2b.

of articulable messages (khi(iib) which come upon the conscience from
one of a number of sources of which Suhrawarm (following al-Junayd)
identifies four: 1) satanic (shay(iinryya) which consist of devilish whisper
ings (wasawis); 2) carnal (ncifSanryya) which consist of notions (hawiijis); 3)
angelic (malakiyya) which consist of inspirations (ilhiimii.t); and, 4) divine
(ilahryya) which consist of pure inspired knowledge (al- 'uliim al-$afiyya
al-ilhiimryya).57 Each of these forms of thought exert pressure or, more
properly, 'inscribe' the locus of their cognition (the heart), either inhibit
ing or facilitating the progress of the seeker on the Sufi path. In turn,
these types of thoughts are to be distinguished from the 'oncoming'
(warid; pI. waridat) which are a more general category of praiseworthy
thoughts which come upon the heart independent of any action on the
part of their recipient and are non-verbal in nature.58

The major combatant in this soteriological battle is that subtle body
which serves as the first obstacle in the spirit's ascent, the soul (ncifS). As
with the heart, Suhrawarm considers the soul to be an embodied thing,
a dark existent (al-wujiid al-;::,ulmani) located between the two flanks of
the body which is the source of all blameworthy characteristics (aw$iif
madhiima) just as the spirit is the source of all praiseworthy characteris
tics (aw$iif mafJmiida). These blameworthy characteristics, and there are
many, manifest themselves in outward behaviors (akhliiq) deriving from
two primary foundations: 1) heedlessness (taysh), which is the result of
the soul's innate ignorance; and, 2) voracity (sharah), which is the result
of the soul's innate cupidity (fJir$). If an individual hopes to fully actual
ize his humanity (insanryyat) and move beyond his state of entanglement

57 al-SuhrawarclI, Futiib IX, MS. Siiley., Musalla Medresesi 206, fol. 292a; idem,
Futiih VII, MS. Suley., ;;ehid Ali P~a 1393", fol. 70a; IrM, fol. 137a---138b; }fM,

2:259-261/GE, 57.10-14; Suh., 282; cC, SQ., 2.21. Here, SuhrawardI draws upon the
description of al:Junayd (Adab al-mufinqir ilii 'lliih, in The Lift, Personality and Writings,
178-183, 58-63 [Arabic text]); same in Kalabadlli, Ta 'arrul, 90-911Arberry (trans.),
Doctrine, 80; SL, 120.43-44; Najm aI-DIn al-Kubra, Fawii'ib, ed. Meier, 11-'14 (save iliihi
is replaced with rabmiini; see 127- 134 [Einleitung]; but cC idem., R. al-sirir al-b(i'ir [ed.
Marjian Mole in "Traites mineurs", Annates Islamologiques 4 (1963), 52] where five are
mentioned, viz. divine, angelic, satanic, and the klwwiiP.r of the heart); 'AzIz-i NasafI,
Kashj al-haqii'iq, trans. Ridgeon in Persian Metaphysiu and Mysticism, 208; et: Abo TaJib
aI-Makkl, Qiit al-quliib, 1:234-2351Die Nahrung, 30.6--8 (who defines six: klwwap.r of the
soul, Satan, the spirit, angels, the intellect, and certainty (yaqin) which are repeated by
Ji1anI [GhT, 2:204-205]). See also: Badeen, ,(wei mystische Schrifien, 45-46; and, Peter
Awn, Satan's Trageqy and Redemption: Iblis in Sufi P~chology (Leiden: EJ. Brill, 1983),66-69.
These thoughts, in turn, produce an influence (lamma) which move both soul and the
spitit, the former being effected by satanic thoughts and the latter by angelic thoughts.
(~4Nl, 2:262-263/GE, 57.20-21)

S8 IrM, fol. 137b; }fM, 2:261/GE, 57.17 (quoting SQ, 2.23).



162 CHAPTER THREE WRITING AUTHORITY 163

in the animal qualities of the soul, these blameworthy behaviors must
be broken and replaced with praiseworthy ones.59 This can only occur
when the soul has been purified.

This purification takes place in predictable ways, for according to
SuhrawardI the soul is but one thing possessed of three changeable
states, a scheme developed quite early on inSufi psychology which took
its inspiration from the Qur'anic descriptions of the nqft as 'command
ing to evil' (al-nafi al-ammiirat bi-l-siL'), blaming (al-nqft al-lawwiima), and
tranquil (al-nafi al-mutma'inna).6o Generally, the first state is the natural
state of the soul,full of appetites and destructive influences which have
yet to be fully disciplined thus inducing its possessor into sinful actions.
The second state is that of reproach, when the soul rebukes its possessor
for his sinful behavior and induces him to repentance and turning to
God (tawba/iniiha). The state of tranquility is the highest state of the
soul, a state which it reaches only when the heart has been raised to
the station of the spirit and the servant has completely acquiesced to
all of God's commands.6l According to SuhrawardI, the sciences of
theSufis provide the surest means to effect this tranquility. The soul,
however, is not the only subtle body which figures in the discipline of
the Sufi path, for the heart too plays an essential role in the process of
the spirit's ascension back to its Master.

For its part, the heart is an organ comprised of both a bodily and
a spiritual dimension. Physically, the heart consists.of two chambers
(tajiiwif), an inner chamber (biitin) where hearing and vision reside,
and an outer (;::;iihir) chamber where the light of the intellect ('aqi)
resides. Spiritually, the heart is an 'illuminated existent' (al-wujUd al
niiriini) which, as the seat of the light of the intellect, is the center of
discursive understanding (fthm) , the instrument through which the
external (exoteric) dimensions of belief and praxis are cogni~ed and

59 J1M, 2:25G--2511GE, 56.2G--22; c£, idem, Futi1~ IT, MS. Tub. Ma VI 9016, fol.
85a~85b; idem, R.fi 'lfagr, fol. 53a; AdM, 33/Milson, Rule, 44-45; and, al-SuhrawardI,
f:lilyaial-jaqfr al-$iidiqfi 'l-fa4awwuj, MS.Silley., Yazma Bagt§lar 1971 3, fol. 115b (on
locatian of the soul between the twa flanks).

60 'AM, 2:2511GE, 56.22; idem, Tarjama-yi al-la:wiimi', fol. 75b~76a; IrM, fol. 16b;
idem, Sayr, fol. 62b--£3a; and, Suh., 132-134. The references are to Qur'an 12:53,
75:2, and 89:27 respectively.

51 IrM, fal. 16b. Because of its inherent lawer· earthly nature, the soul can never
rise as does the spirit, but rather remains domiciled in the body where it takes over
the spirit's regulatory function which, in its tranquility, it manages in a sound manner
(idem, Fu~ IV, MS. Silley., ~ehid Ali Pa§a 139314, fol. 72a; idem, Ful:i.0 XIX,MS.
Tub. Ma VI 9037 , fal. 97a-97b).

-~

understood, it being the medium through which the particularities of
the proper modes of behavior and belief are delineated, organized,
and regulated.62 Such a mode of cognition is essential, for it allows for
both the understanding and perpetuation of the shari'a, the divine law
which serves simultaneously as the overarching framework within which
God's creatures relate to Him and His creation quatheircreatureliness,
as well as the initial mode of access to the realization and unmediated
apprehension of its verities.

The heart is also the primary spiritual instrument of the Sufi path,
whose work ('amalal-qalb) consists of pursuing the disciplines of mul;iisaba
and muriiqaba,the twin practices which allow for the breaking of the
nafi and the effectuation of its tranquility, the sine qua non of the begin
ning and medial stages of the path by which the aspirant prepares
himself to advance to its higher stages.63 At the same time the heart is
also an independent organ of discernment possessed of an instrument
of apprehension separate from that of the intellect. This is the 'vision of
the heart' (b~ar al-qalb), which according to SuhrawardI is that instru
ment which allows for direct apprehension (mushiiJzada), a non-discursive
and immediate mode of cognition which is characteristic of the final
stage of the Sufi path, the &aqiqa.64

In addition to serving as a cognitive instrument, the heart also serves
as the locus of the seeker's encounter with the divine attributes and
essence. For SuhrawardI, the theophany (tajalli) is spoken of in terms
familiar to the JunaydI tradition to which he considered himself an
heir, namely through the motif of the light and the veil.65 A typical
definition· of this complex comes in the Irshlid al-mwfdin:

The theophany is a light and divine disclosure (mukiishaft) from God Most
High which appears in the heart of the gnostic ('iirij), overwhelming and
scorching him, and the veil (sitr) is the withholding of this theophany
from him so that it he is not completely burned and melted away in its
light. The veil is a mercy from God Most High to the gnostic just as the
theophany is a favor. 66

Generally, SuhrawardI speaks of this theophanyas an outpouring of
the 'lights of divine favor' (anwiir fa41 al-lJ,aqq), an outpouring which

62 JQjJ, fol. lOh; and, :AM, 1:239/GE, 10.f}--1O.
63 Idem, FutiiIJ. XI, MS. Tub., Ma VI9027, fol. 92a.
64 J1M, 1:157-160/GE, 2.8~1l; and, idem, Fu~ XI, fol. 92a.
65 E.g., SQ, 2.13.
66 IrM, foL 136a; c£ J1M, 2:318~319/GE, 62.9.
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reaches the heart where it effects an existential shift, or reorientation,
in the very being of the recipient, progressively burning away the
traces of individual existence.fi7 It is divided into the theophany of the
divine attributes (~fiit), which occurs in the penultimate stage of the Sufi
path, and the theophany of the essence (al-dhiit), which occurs at the
cusp of the final stage of the journey, the former being associated
with divine disclosure (mukiishafa) and the latter with direct witnessing
(mushiihada).68

In addition to the spirit, the heart, and the soul, there is a fourth
component which is usually counted as part of the human being's psy_
cho-spiritual constitution, the 'secret' (sirr), a term which SuhrawardI is
careful to point out is neither possessed of a Qur'anic precedent nor
understood in a consistent manner among the Sufis. Although reticent
to do so, in the 'Awiirif al-ma'iirifSuhrawardI offers his own definition,
a reading which contradicts that of other Sufi metaphysicians:

What is called a secret (.Jrr) does not refer to a thing independent in and
of itself, something possessed of an ontological existence and essence (dhat)
like the spirit and the soul. Rather, when the soul is purified and made
clean, the spirit departs from its dark strictures and when it commences
its ascent to the fatherlands (awtan) of proximity, the heart emigrates from
its firmly-established residence, rising to the spirit, and at that moment
it acquires an extra quality (wasf zii'id) on top of its regular quality, and
this quality is unintelligible to the ecstatics (wiijidfn) so they differentiate
it from the heart and call it a 'secret'.69

It is these three constituent parts then which comprise the entirety of
man's psycho-spiritual constitution, and as such it is the job of the
sciences of the Sufis to deal with each in a manner which effects the
return of the spirit to its Master. In analyzing how this 'is to occur,
SuhrawardI contends that as a created existing being (ldzalq wujiiJ) man
is composed of two halves, or polarities, the first spiritual and heavenly
and the second corporeal and earthly.70 Although the first is higher than

67. Idem, Futii~ VII, fa!. 70a; and, idem, FutiiIJ VID, MS. K6p., Fazu Ahmed p~~
160512, fol. 38b. .

68 :AM, 1:326-327,2:309, 322/GE, 20.2-3; 61.34, 62.22; cf. HT, fol. 90a-90b where
SuhrawarcII describes the hierarchical nature of the two primary theophanies and the
epistemological distinction between mukiishaft and mushiiJwda.

69 :AM, 2:251-252/GE, 56.25; Sulz., 131. In the Irshiid al-mundm; however, SuhrawarcII
contradicts himself by quoting Qushayn's definition of- the si" which identifies it as a
subtle bodily container (latifat mawdi'atfi 'l-qaliib) which is the seat of direct witnessing.
(fol. lib; cf. SQ., 2.27)

70 al-SuhrawarclI, FUtii~1 Ill, MS. Kop., FazI! Ahmed P~a 1605", fo!. 39a.

the second, both are intimately connected in a relationship of mutual
influence and co-dependency, the state of one direcdy influencing that
of the other.?l As a phenomenal existent, the psycho~spiritual constitu
tion is necessarily possessed of the attribute of existence (wujiid) , but
at the same time it is an aggregative existent whose ontological status
is indeterminate. Accordingly, SuhrawardI differentiates between two
beings, or modalities of existence (wujUdiin) based on the basic existential
polarity which together constitute the aggregate of the phenomenal
human person: the mental or intellectual being (wujUd al-dhiJzni) which
he uses interchangeably with 'inner being' (biitin) and which is generally
connected with the first half; and, the physical or corporeal being (wujUd
al- 'tryni) which he uses interchangeably with 'outer being' (ziihir) and
is generally connected with the second.72 As two distinct, yet mutually
co-substantial existents, both are subject to the same laws and processes
of purity and corruption, movement and quiescence, annihilation and
subsistence, and so forth. As will be discussed shordy, the existential
status of these two polarities of existence, in fact, relate direcdy to
SuhrawardI's idiosyncratic conception of the 'stations and states' of the
mystical path as well with the actual practices of the Sufi ribiit itself.

The Geography if the Mystical Path

As with Sufi theorists before and after him, the various organs, subde
bodies, and cognitive instruments of the human are deeply embedded
in descriptions of the geography of the spiritual path itself. As both the
raison d'etre of the existence of the spiritual path in the first place and

7) To take a typical example, in Futii& V SuhrawarcII states: "The servant's reality
(fJaqiqa) is drawn from the kiswa of existence just as a sword is drawn from its scabbard,
and it is brandished by the hand of the spiritual state in the plain of proximity, but
whenever the soul is stirred by its characteristics the servant's reality is drawn back
into its existence, and· whenever its is quiet it is divested (tajarrud), and both the body
and the physical senses follow in its divestment and the light of the inner being (biitin)
overcomes the outer being k.iimr)." (MS. Suley., oSehid Ali P~a 13939, fol. 69b)

72 As evinced in his letters to Kamal al-DIn al-4faffilnI (MS. Tub., Ma VI 9028, fol.
92b) and 'Izz al-DIn Mul).ammad b. Ya'qub (MS. Tub. Ma VI 9057 , fol. 123b) where
he explains the synonymy of the two terms in reference to the implications of the
practices of vigilant awareness (muriiqaba) which is concerned with the former and
scrupulous examination (rnufJiisaba) which is concerned with the latter. In some places,
SuhrawarcII also uses the pair 'inner secret' (sirr) and 'visible form' ('aliiniyya) to refer
to the biitin/wujiid al-dhirti and ;::iihir/wujiid al- 'qynf (e.g., JQg, fol. 3bf£; HT, fol. 9Ob) or
simply Wl# basharf to refer to the latter (e.g., FutiifJ VII, fa!. 70a).
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the primary loci of the experiences which effect its traversal, one can
scarcely be analyzed without reference to the other. In this, SuhrawardI
deviated little, for the model of ascent he describes is articulated as a
process of progressive purification of these bodies, in particular the soul
and the heart, delineated along both 'practical' and 'theoretical' lines,
the first concerned with the actual praxis associated with the journey
of ascent and the latter with the analysis of the experiences generated
through such praxis. Although understood as a comprehensive whole,
for the purposes of discussion and interpretation SuhrawardI tends to
divide the 'practical' and the 'theoretical' into more or less independent
units, in the former presenting a detailed method of disciple and spir
itual praxis revolving around the actual practices in which the aspirant
engages in the course of his journey and in the .latter presenting an
equally detailed exposition of the spiritual content generated through
or, more appropriately, guiding such praxis. Following his predeces
sors, SuhrawardI describes this content in terms of 'spiritual stations'
(maqiimiit, sing. maqiim; or, maniizil, sing. manzil) and 'spiritual states' (l;iil,
pi. al;wiil).73

Basing his·discussion on an observation that there is a great deal of
confusion over the meaning of the mystical stations and states, in the
58th-6l st chapters of the 'Awiirij al-ma'iirij, SuhrawardI offers a read
ing which attempts to mitigate such confusion by questioning what he
identified as a tendency towards generalization and reification among
the Sufis of his day. For him, a heuristic which differentiates between
states and stations solely on the basis of the mystical state being defined
by its free bestowal and changeability and the mystical station being
defined solely by its permanence and volitive acquisition, is not entirely
accurate. 74 According to SuhrawardI, such definitions are facile and have

73 Dhu 'I-Nun al-Mi$tf (d. 245/859) is usually credited as the first to describe the Sufi
path in terms of stations and states, and theorists both before and after Suhrawardr
provide different enumerations of each. Abu N~r al-Sarraj, for instance, enumerates
seven stations and ten states (SL, 21.1~37.6), Abii 1'lllib al-Makki nine stations and
numerous states (e.g., Qfit al-quliib, 3641Die Nahrung, 32.1), 'Abdullah-i An$an literally
hundreds of both, and Abu 'I-NajIb fourteen stations and twelve states (AdA1, 20-211
Milson, Rule, 49-50). See also: Anawati and Gardet, A.fystique musulmane, 4th ed., 77ft:;
L. Gardet, "f:IaI," EF, 3:83; Gramlich, Derwisclwrden, 2:273~280; Schimmel, A.fystical
Dimensions,109-143; and, Knysh, Islamic A.fysticism, 303-309.

74 Generally, the maqiimiit are understood to be acquired things (mokiisib) and the alfwiil
freely given gifts (mawiihib), e.g., SL, 33; al-SulamI, Maniihij, 38; KM, 224-228/Nicholson,
The Kaslif, 18o-183; SQ, 2.3; al-GhazalI, l@'ii', 4: 139; AdM, 20-21. In the IrM, however,
SuhrawardI differentiates between the 'state' (1Jiil) and the 'inhering state' (/Jiill) (from

little to do with the actual experiences which the aspirant undergoes as
his spirit makes its ascent. For SuhrawardI, in fact, those attainments
which most Sufi theorists have interpreted as comprising discrete mysti
cal stations cannot be limited in such a way, because each station is in
fact possessed of both a !}iil and a maqiim. In the opening of the 58th
chapter of the 'Awiirij al-ma arij, he offers an example:

In its essence, something is a state before it becomes a station, for example:
A man receives a call from his inner being to engage in the scrupulous
examination [of his soul] (mufJiisaba) and conquer its bad characteristics,
but they reappear, and then vanish again, and thus he persists in the
state of mufJiisaba .. . (until) finally with God's help he conquerors the bad
characteristics of the soul, defeats it, disciplines it, and restrains it. At
this point, the state of mu~iisaba becomes his fatherland (watan), dwelling
place (mustaqarr), and station (maqiim). He obtains the station of mu~iisaba

only after having obtained the state of mu~iisaba. After this, the state
of vigilant awareness (muriiqaba) descends upon him, for when mufJiisaba
becomes his station then nmriiqaba becomes his state, and similarly ... the
state of muriiqaba is transformed into a station only after it had become
a state for him. Just as the station of mufJiisaba is not made permanent
except through the descent of the state of muriiqaba the station of muriiqaba
is not made permanent except through the descent of the state of direct
witnessing (mushiihada), for when the state of mushiihada is bestowed upon
a man, his muriiqaba is made permanent and becomes his station after it
had been his state. 75

Having taken care of the issue of changeability and permanence,
SuhrawardI then tackles the issue of bestowal and attainment, chal
lenging what he cites as being the views held by both the authorities
(mashayikh) of Iraq, who considered that the Ml is something freely
given (manna) by God, and the authorities of Khurasan, who considered

b-l-l, meaning 'to dismount', 'alight', 'settle down upon') saying: "The maqiim is where
a man is situated among the stopping places (maniizil) and they differ. The frrst of
them is straightening out alfuirs, renouncing illicit things, and knowledge of the soul's
blemishes, and the last of them is cleansing the soul of it~ blameworthy blemishes ... the
1JJi1l, with a doubling of the letter 'I', is that which descends upon (nazala 'alii) the heart
such as rapture (iamb), contraction (qabq,), expansion (bast), longing (shawq), and direct
tasting (dha:wq). It is said that the ball is like a lightening flash, meaning that it does not
subsist but rather persist~ for a short time; if it remains then it is but a notion (/!mlith
al-nafs) and not ahiill." (fo1. 4a-4b)

75 ~f, 2:264/GE, 53.2; Suh., 165-167. A similar reading is given for the station1
states of zuhd, tawakAul, and ri4ii later in the same chapter (2:267~268/GE, 58.9). A
great admirer of Suhrawardr, 'AzIz-i NafasI quotes this interpretation as the correct
one (Ridgeon [trans.], Kashf al-fJaqii'iq, in Persian Metaphysics and A.fysticistn, 215).
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the /;iil to be the inheritances (mawiinth) of worshipful actions (a'miil),76
neither in SuhrawardI's view being entirely correct:

In general, the Sufi authorities (shuyiikh) have said that the stations are
acquired things (makiisib) and that the states are gifts (mawiihib), but in terms
of the way in which we have arranged them, they are all gifts. This is
because acquired things comprise gifts (al-makiisib mahjilftt bi~l-mawiihib) and
gifts comprise acquired things. In fact, the states are ecstatic experiences
(mawiijfd) and the stations the paths (turuq) to them. Acquisition is appar
ent in the stations, but gifts are hidden, and in the states acquisition is
hidden, but gifts are apparent. In fact, the states are translunar, heavenly
gifts (mawiihib 'ulwiyyat samiiwiyya) and the stations the paths to them. 77

The next issue is concerned with the seeker's role in making the transi
tion from one station to the next, and in turn how such an ascent is
ordered. According to SuhrawardI, the authorities provide two possibili
ties, either the seeker can advance to the next station only when he has
mastered the station which stands below it, or he advances first and
then perfects the lower station after the fact, being in an advantageous
position to survey the imperfections of his previous station from a new
height and thus correct it. There is, however, another option which is
more nuanced and sophisticated in its implications, an option which
begins with the bifurcation of the traditional station into a state/station
coupled with the absence of free acquisition:

An individual in a particular station acquires a state from the station
above that which he is currently in and to which he is about to advance,
and it is by this that he straightens out the affuir of the station which he
is currently in. God has free disposal over this, and the worshiper has no
say in the matter of whether he advances or not. 78

What this amounts to is a difference between entering a particular
station and actually making it sound or permanent, a key distinc
tion in Suhrawardr's system and a potential cause for confusion. For
SuhrawardI, the stations and states are not discrete units of experience
in and of themselves, but rather a comprehensive whole into which the
aspirant dips again and again in his journey towards subsistence in the
divine. The moral and ethical underpinnings of each of the stations
and states as discussed by the early Sufi authors serve as repositories of

76 'AM, 2:266/GE, 58.5.
77 Ibid., 2:265/GE, 58.4; cf. Gramlich, Derwischorden, 2:273~280.
78 'AM, 2:266/GE, 58.7.

certain qualities, but not as actual demarcations of the progress of the
seeker along the path strictly speaking. In the Hudii al-tfjlibln, SuhrawardI
makes it clear what he means by this distinction:

The stations overlap, one with the other, and for each one of them,
entering into what comes after it requires the perfection of the former's
result and the completion of its benefits, but at the same time to make
it sound (fiJJba, i.e., permanent) each one of them requires entering into
something from the entirety of the stations themselves, for some are
conditional upon others and some necessitate others.79

In SuhrawardI's vie>v, the manner in which the seeker proceeds through
the various stations and states is through a process of progressive layer
ing. In his journey the seeker does not progress through a strict hierarchy
of stations and states, completing or receiving one after the other, but
rather makes multiple passes across the entire field of the stations and
states, appropriating certain qualities associated with certain stations in
an initial pass and then progressively obtaining more and more qualities
in subsequent passes. For him, the journey of the seeker is envisioned
as an upward spiral which sees the wayfarer reaching certain 'ground
stations' (of which there are four, one preparatory and three actual) and
then continually perfecting his actualization of the qualities of every
other station, state, or station/state by 'revisiting' and 'drawing upon'
them as he moves through subsequent ground stations.

The idea is one of cumulative acquirement, the seeker does not
actually leave behind anyone station after having acquired the next
but rather progressively adds to what he has already acquired from the
totality of the stations as a whole, perfecting the qualities of each rela
tive to the particular ground station in which he finds himself at any
one particular point along his journey. Only when he has dipped into
a particular station/state enough times, or has fulfilled certain require
ments necessary to actualize its verities is it made permanent. This is
why. SuhrawardI characterizes each station as a path (tang) in and of
itself,80 for like the tar1qa as a whole, proceeding through each means
to accomplish certain things which in and of themselves are gradated
and whose perfection is relative to multiple contingencies.

79 HT, fo!' 88b. As SuhrawardI points out, there are numerous states which, although
necessary to eHeet the permanence of partieular stations, do not themselves become
stations. ('AM, 2:268,320IGE, 58.Il, 62.19)

BO IrM, fo!' 2b; and, 'AM, 2:265/GE, 58.4.
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Prior to even entering the realm of stations and states, however, the
potential seeker must first arrive at a suitable point of departure. In
his R. fi 'l-sayr wa-l-tayr, SuhrawardI identifies this point of departure
in reference to the ternary laid out in the Irshiid al-mufidin, positing
that entry into the tanqa is contingent upon actualizing the verities of
submission (al-ta1Jaqquq bi-!Jaqa'iq al-isliim), "preparing oneself to strike
out on the path of wayfaring (suliik) by perfecting the foundations of
submission (mabani al-isliim) through 'pious exertion' (ijtihiid)".81 This is
a contingency which cannot be avoided, for only once the striver has
actualized the verities of submission through perfecting pious striving
can he then be raised to the verities of faith (lJaqa'iq al-iman) and actually
become one of the Folk of Wayfaring (ahl al-suliik). It is the perfection
of faith which is the key to entering the initial station of the spirit's
ascent, the station of repentance (tawba), both the first stage of the tariqa
proper and the "foundation of every other station and key to every
spiritual state."82 This station is followed by two other ground stations
which, as explained in the 'Awarij al-ma'iirij, comprise the station of
renunciation (zuhd) and the station of worshipfulness (ubudryya):

To the extent of my knowledge and the limits of my ability and personal
exertion, I have weighed the stations and the states and their results and
have found them to consist of but three things-that is three things after
the soundness of faith and its binding stipulations and requirements by
which they total four ... He who actualizes the verities of these four enters
into the dominion (malakiit) of the heavens, sees the divine decree and the
signs (iiyiit) unveiled, comes to possess both direct tasting and discursive
understandirig of God's revealed words, and obtains all of the states and
stations, for their entirety ate produced from these four, and by them are
prepared and confirmed. After faith, the fIrst of the three is sincere repen
tance (al-tawba al-n~~), the second renunciation of the world (al-.<-uhdfi
'l-dunyii), and the third the actualization of tile station of worshipfuJness
(ta1}qiq maqiim al- 'ubUdiyya) which is none other than the perpetual wo~ship
of God (dtlwiim al- 'amalli-Lliih) both in the inner and outer beings, in the
worship of the heart and in the body; without slackening a bit or cutting
short ... and the world-renouncing ulama and the .eponymous authorities

81 Idem, Sayr, fol. 67b--68a; idem, R. dar kiir-i murid, MS. Tub., MA VI 908, fol.
73b, where taqwii is singled out as the beginning of the work of the mU/id and making
repentance (tawba) sound as the first station of laqwii; cf. idem, W Iv, MS. Tub., Ma
VI 9013, fol. 8Ob.

82 'AM, 2:269-270/GE, 59.2; idem, IrM, fol. 12a; idem, Mukhla$ar mm kaliim al
SuhrawardI, MS. Siiley., Ayasotya 479246, fol. 799a (on the margins); idem, R. dar kiir-i
mU/id, fol. 73b; and, idem, W Iv, fol. 81a.

(mashiiyiklz) are all agreed that by these four, the stations are made perma
nent dwelling places and tile states are straightened out.83

To move through these stations is to make a three-fold journey. First,
from the shan'a to the tanqa, during which the aspirant is character~

ized as a striver (mujtahid) whose nafs is inevitably 'commanding to
evil'. Second, from the tanqa to the ~aqiqa, during which the aspirant
engages in a two-fold movement of wayfaring (suliik) and voyaging
(sqyr) , the former concerned with rectifying the soul (tahdhib al-mifils)
and the latter with fortifying the heart (taqwfyat al-qulub), over the course
of which he defeats the 'soul commanding to evil' at which point it
becomes blaming (lawwama). In the final part of this movement, the
aspirant pushes· beyond the tariqa to the ~aqiqa, a movement during
which his soul becomes tranquil (mutma'inna) and his spirit released
from the strictures of the created bodily entrapments which have so far
restrained its ascent, from whence he flies upwardS, meets his Lord, is
annihilated from himself, and thensubsequentiy returned to existence
and ensconced in a station of perpetual worship from which nothing
can detract.84

The First Station: Repentence (tawba)

As the first ground station of the path, repentance (tawba) is not only
the most fundamental, but is also the most permanent of all of the
stations. In this, SuhrawardI differed little from those who came before

83 :4M, 2:270/ GE, 59.4; idem, W li-RashUi ai-DIn Abi Bakr al-Jfabash, MS. Tub., Ma
VI 905:s, fol. 117a-117b; and, Suh., 168. The 60th chapter of the :Awiirij"(entitled "On
the Allusions of the Eponymous Authorities (mashiiyif.h) to the Stations According to
their Arrangement") enumerates them in a manner reflecting earlier schemes: tawba,
wam; ::.uM, fabr,ftqr, slzukr, khawj wa-rajii; tawakJcu4 rUjii; cf. al-Sarraj: tawba, wara; zuhd,

jrMjr, .fabr, tawakku4 rir/.ii; and, Abu Talib al-MakkI: tawba, fabr, shukr, rajii; khawj zuhd,
tawakJcu4 ri4ii, mafJ.abba; Abu 'I-NajIb: intibiih, tawba, iniiba, wam; mufJiisabat al-naft, iriida,
zuJul, jaqr, ridq, la$ablmr, ~abr, rir/.ii, i.khli4, tawakJcul. As with most, his enumeration of the
states in the following chapter (i.e., mafJabba, shawq, uns, qurb, lJ.ayii; itti)ii4 qabr/. wa-bas#,
brMjii' wa-janii') differ from others (e.g., al-Sarraj: muriiqaba, qurb, rnafJabba, klw.wj rajii;
shawq, uns, itma'mna, mushiihada,yaqm; Abu 'I-NajIb the same but adding lJ.ayii' between
rajii' and shawq). ('AM, 2:28D--314/GE, 60.1-61.47;SL, 21.1-37.6; al-Makkr, Qjit al
quliib, 1:364/Die NaltTUng, 32.1; AdM, 21; Suh., 168-198) In the Hudii al-{iilibin, however,
Suhrawardi analyzes ten 'essential' stations: tawba, zuhd, mufJiisaba, mujiihada, sidq, iniiha,
muriiqaba, mukiishaja, mushiihada, and falff, explaining how each are connected with the
others in a mutual relationship of interdependence. (fol. 88b-90b)

!H al-SuhrawardI, Sayr, 67b--69a; and, idem, Futiil! IX, fol. 292a-292b.
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him.85 Repentance, in fact, comprehends everything else, constituting
the frame within which each station and every state is obtained and
the matrix within which the qualities of each are made sound. Just
as the station of tawba cannot be approached without first having actual
ized the verities of submission and faith, neither can any other station
be made sound and permanent without first actualizing the verities of
repentance.86 In the 'Awari] al-ma 'ari]and elsewhere, SuhrawarclI fleshes
out the details of this process, outlining a scheme in which effecting
the permanence of repentance is made contingent upon the wayfarer
coming into possession of certain qualities associated with particular
states and stations.

The first of these is 'reproach' (ziijir) , a state in which the potential
repenter (tii~b) feels a sense of disgust with himself and his current aims
and resolves to amend them. From here, the individual obtains the state
of 'attentiveness' (intibiih), a state characterized by turning away from
the path of sin and error and placing oneself on. the path towards God
to the exclusion of all other considerations. The final state is that of
'wakefulness' (yaqf;.a), in which the potential repenter awakens to the
mournful sighs of his spirit whose grief over its alienation from cre
ated beings and loneliness in its earthly entrapment induces in him a
realization that he will never be happy until his spirit is reunited with its
Master. It is at this point when the seeker actually makes the transition
from the state of repentance to the station of repentance and begins
to acquire certain qualities from other states and stations which help
him to perfect it and make it permanent. This stage of the journey is

85 The station of repentance is almost unanimously considered the first station of
the Sufi path, e.g., SL, 21.1-21.3; al-MakkI, Qflt al-quliib, I:364--394/Gramlich (trans.),
~ Nahrung, ~1.2-79; 'AbdulIah-i An~arf, Sad TlWydiin, ed. Q!isim An~arf (Tehran:
Kitabkhana-YI TUrf, 1376 sh. [1997]), 15~18; and, de Beaurecueil, "Le retour aDieu
(tawba): element essential de la conversion, selon 'Abdullah An$arf," MIDEO 6 (1961):
55-122; KM, 378-386/Nicholson, The Kaslif, 294--299; SQ., 3.1-27; al-Ghazalf, lfIyii',
4:3-62; see also: Anawati and Gardet, Mystique musulmane, 4th ed., 147-149; Gramlich,
Denmsclwrden, 2:280-286; Schirnmel, Mystical Dimensions 109-110.
~ . 'Idem, Sqyr, fo1. 68a. In an oft used expreSSIOn, SuhrawardI states that the sound-

n.ess of the station of tawba is obtained when the "recording angel perched on the
nght shoulder has nothing left to write in his register of one's misdeeds" (ibid., fol.
68a; idem, R. dar kiir-i·muM, fo1. 73b; idem, W Iv, fol. 81a; idem, R. ilii 'la al-Dfn
Mu1Jammad b. 'Ya'qiib, foL 123b; ~, 1:288/GE, 16.14, quoting a saying attributed by
Qushayrr to Aba Bakr al-Zaqqaq).

concerned wholly with taming the nafs and accordingly is associated
with the stage of wayfaring (suluk).87

Mter having set out on the path of repentance (tafiq al-tawba) through
acquiring the three states of reproach, attentiveness, and wakefulness,
the wayfarer begins to perfect its permanence through cultivating the
two states/stations of 'scrupulous examination and observation' (al
mul;iisabat wa-l-ri'iiya) and 'vigilant awareness' (muriiqaba), both of which
begin as states but are eventually concretized as stations when the
wayfarer has fully actualized their verities.88 Here, the wayfarer works
from the outside in, his first task being to gain mastery over his outer
members through the disciple of scrupulous examination and observa
tion, an attitudinal commitment focused on the persistent examination
of the destructive influence of the nafi on outward actions and behaviors
and a concerted effort to restrain them.89

This stage of the journey is comprised of a number of distinct
stages which witness the wayfarer perfecting the stations of pious self
exertion (mlfjahada) and sincerity (~q), both of which are contingent
upon his taking something from the stations of patience ($abr), content
ment (ri4it), fear and hope (klzaw] wa-raja'), and thankfulness (shukr).90
In effecting the permanency of the station of pious self-exertion, the
primary activity of the wayfarer is to do battle against the drives of
his soul, constantly opposing its passions and desires, and systematically
depriving it of its pleasures (!:tudl-?:.) until he reaches the state/station
of sincerity, the domain of vigilant awareness and struggle with the
stray thoughts and inclinations which hinder his advancement on the
path.9! Once he has reached the station of vigilant awareness through
drawing upon the qualities of the station of sincerity the makes the
critical transition from outward acts of spiritual effort and disciple to
the inward dimensions of the (afiqa.

87 :AM, 2:270-271/ GE, 59.4-5; and, idem, FutiiIJ XIX, foJ. 97a. According to
Aba 'I-NajIb it is at this point when the aspirant is enjoined to seek a shaykh (AdM,
26/Milson, Rule, 41).

88 ~, 2:271-273/GE, 59.6-10; and, idem, Muklzla.!ar min Iwliim al~Suhrawardl, fol.
799a (on the margins). In the Hudii al-(iiliblll, SuhrawardI identifies both mul,llisabat wa
l~ri'iiya and muriiqaba as stations (maqiimiit) whereas in the 'Awiiriftheyare first identified
states and then later as stations; cf. idem, R.dar kiir-i mUM, fol. 73b; W Iv, fol. 81 a.

89 ~, 2:272/GE, 59.8; HT, fol. 89a; idem, R. ilii 'la aI-Din MuIJammad b. 'Ya'qiih,
fO!. 123b; and, AdM, 32-33/Milson, Rule, 44.

90 ~, 2:270-278/GE, 59.2-17; and, HT, fol. 90b (foqabr).
9l Idem, FutiiIJ 11, fol. 85a-85b; idem, FutiiIJ XIv, Siiley., ~ehid Ali P~a 1393,5, fol.

72a-72b; and, HT, fol. 89a--89b.
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For its part, vigilant awareness picks up where scrupulous examina
tion and observation leave off; being concerned with inner restraint
and self-control rather then outer restraint,92 an attitude which springs
from "the worshipper knowing that he is being scrutinized by God
and through that knowledge ... preserving his every action, word, and
what comes in the way of passing thoughts (khawatir) from what might
be displeasing to God. "93 This station is associated with the station of
sincerity, the quality of which Suhrawarcli often characterizes as the
wayfarer's careful examination of the aims, desires, and intentions of
his soul and the inspirations which he receives in an effort to ascertain
whether his actions are really directed to God or are actually directed
to something other than Him.M In his continual perfection of the sta
tions of vigilant awareness and sincerity, the wayfarer proceeds to a
second level of repentance, which begins as the state of 'return' (inaba),
a state in which the 'repenter' (tii~b) becomes a 'returner' (munzb) , an
individual who "has no place of return except Him, returning to Him
from his return and then returning from the return of his return"
and is perfected in the actualization of the verities of the station of
repentance itsel£95

Dealing with the most characteristic states and stations of the first
level of wayfaring, this part of the journey is an imminently purifica
tory one, and in his analysis of the cluster of experiences which the
wayfarer undergoes in traversing it, Suhrawarcli consistently employs a
language of purity and corruption. In a letter to one of his disciples,
the famous Persian poet Kamal al-DIn al-I~fahanI (d. c. 635/1237-8),
he describes it in just such a way, saying:

92 Idem, MukhtaJar min kaliim al-Suhrawardl, fol. 799a (on the margins); R. dar kiir-i
mUM, fol. 73b; idem, R. ilii Kamiil al-DIn al-lifahiini, fol. 92b-93a; and, idem, R. ilii '/zz
al-DIn Mu/Jammad b. Ya'qUb, fol. 123b.

93 IrM, fol. 20b; HT, fol. 89b; idem, FutiJiJ XIX, fol. 98a; and, idem, W li-Najm
al-Din al-Tifiisi, MS. Tub., Ma VI 9014, fol. 83b. Gramlich translates SuhrawardI's
use of muriiqaba in the 'AwiiriJ as 'Gott-vor-Augen-haben' ('having God before the
eyes' /'keeping God in mind') which accords with the definitions which SuhrawardI
provides; c( Qushayri where he identifies muriiqaba as the third act in the ternary
isliim-imiiJl-iJ,lSiin referred to in the famous 'l:IadIth of Gabrie1' (SQ., 23.2; the !}aJith is
attested in all the major collections [Wensinck, C01lcorOOnce, 1:467]).

9' HT, fol. 89a-89b; JQjJ, fol. 8a-8b; idem, FUtii.l.l Xv, MS.Siiley., ~ehid Ali P<l§a
1393,6, fol. 72b; idem, Futii~l XVI, MS. Tub. Ma VI 9034, fol. 95b. A key concept in
eady Islamic mysticism (see A. Knysh, "Si~," EF, 9:548-549).

95 'AM, 2:273/GE, 59.11; and, HT, fol. 89b.

God's contentment is obtained by purifYing the soul, and that by avoiding
vices (radhii'il), and that by restraining the limbs through the prohibitions
of the divine law, and that by sincere repentance (al-tawba al-narU~). The
perfection of repentance necessitates continuous scrupulous examination
and observation. These vices include blameworthy character traits such
as malice, envy, cupidity, hypocrisy, duplicity, and the desire to show off
in front of people. When one has been cleansed of these aforementioned
vices, he then turns his attention to the vices of his inner being and seeks
God's help in overcoming them, and by this becomes one of the possessors
of vigilant awareness (arbiib al-muriiqaba), his outer being safeguarded by
muM-saba and his inner being by muriiqaba and thus his mental (dhihnf) and
physical ('aynf) beings are purified. When these two beings are purified,
his worship and prayer are perfected and he reaches the station called 'do
not worship the Lord as if you do not see Him' and his acts of worship
become like those of the angels.96

As the first stage of the Sufi tariqa proper, repentance has a begiiming
and an end, "its beginning being that the worshipper leaves behind in
word, deed, and desire that which does not concern him after having
repented from what has passed and what is to come, and its end turn
ing away from everything which is 'other than God' in both his outer
and inner beings."97 The wayfarer proceeds in this way until the station
of repentance has become permanent, it being at that point when the
second ground station, renunciation (zuhd), is brought forth.98

The Second Station: Renunciation (zuhd)

Having entered the state of repentance after perfecting his submission
and faith, cultivated its virtues, actualized its verities, and made it his
permanent abode and dwelling place, the wayfarer then proceeds on
to the second major movement in his journey back to his Maker. As
the second ground station of the Sufi path, renunciation of the world
(al~zuhd.fi 'l-dunyii) is, like repentance, a station possessed of a beginning,
a middle, and an end.99 Like repentance, this station demands that the

96 Idem, R. ilii Kamiil al-Din al-lifaMni, fol. 92a-92b; and, idem, W li-Rasmd al-Din
AbiBakral-f:labash, fol. 117a; cf. 'AM, 2:273/GE, 59.10.

97 HT, fol. 88b; and, IrM, fol. 138b.
98 'AM, 2:302/GE, 61.16; idem, R. OOr tawba, MS. Tub. Ma VI 909, fol. 74b.
99 In the 'Awiirij, Suhrawarru defines three levels of zuhd: 1) rejecting the pleasures of

the 110ft in all worldly affuirs wmch is effected for the sake of God (li- 'lliih); 2) 'renuncia
tion in renunciation' (al-;:uJzdfi 'l-zuhd) which entails the resignation of free choice in
renunciation in a desire that it be effected by God and not by oneself; and, 3) a .third
type of renunciation which is wholly effected by God. ('ANI, 2:283~284/GE, 60.8-9)
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wayfarer dip into the qualities of numerous other stations and states in
order to perfect it and actualize its verities. According to SuhrawardI,
the beginning of renunciation entails rejecting rank and wealth, preoc
cupation with secondary causes, material things, and people, abandoning
what one possesses except for what is absolutely necessary to sustain life,
and not laying up store for the morrow, whereas its end is comprised
of renouncing all activities, thoughts, and states of being which are
concerned with 'other than God'. 100

Like the station of repentance, the station of renunciation is also
possessed of a wide middle, and as with its predecessor its perfection
is contingent upon the aspirant dipping into the qualities of other sta
tions and states, many of which the seeker has already visited such as
trust in God (tawakkul), contentment (rir/ii), and patience (~abr). In this
pass, however, the wayfarer comes to appropriate qualities which were
not necessary for the actualization of the station of repentance, such as
the qualities of satisfaction (qanaa) with worldly poverty which is drawn
from the station of contentment and 'humility and humbleness' (tawiirju'
wa:-dhull) which are drawnfrom the station of patience. lOl In his quest
to perfect the station of renunciation,. the wayfarer begins by dipping
into the qualities of each of these stations, appropriating them first as
states and then, through the progressive actualization of the station of
renunciation, eventually effecting their permanency as stations.

It is in this process of progressive acquisition, effected solely through
the will of God and not acquired through personal volition in the
normal sense, that the wayfarer begins to effect the perfection· of the
station of renunciation, a process which not only witnesses his dipping
into· the qualities of other stations but one which also sets into motion
a process of progressive actualization of certain groups of interrelated
stations. According to SuhrawardI, for example, in their higher levels,
the four stations of renunciation, trust, contentment, and patience are
tied together in an intimate relationship of mutual co-dependence, the
actualization of the station of renunciation effecting the actualization
of the station of trust, its actualization effecting the actualization of the

100 HT, fa!. 88b-39a; and, idem, Sqyr, fol. 68a-68b. According to Abo 'I~Najlb, it is
at this point when the aspirant should begin wearing the patched frock (muraqqa'a) as a
symbol of his having entered the state of renunciation (AdM, 23/Milson, Rule, 42).

Wl a1~SuhrawardI,R dar tawba,fol. 74b. According to SuhrawardI, ~abr is a part
of each and every station, the aspirant progressively traversing its levels (darqja~ as he
passes through the various stations (HT, fol. 89a).

station of contentment, and its actualization effecting the actualization
of the station of patience. 102

To reach this point, however, the wayfarer must make a transition
from the domain of repentance and the nafi to the domain of renuncia
tion and the heart. It is in the space between the wayfarer'sactualiza
tion of the station of repentance and the actualization of the station
of renunciation where his psycho-spiritual constitution undergoes this
transition, a critical existential transformation which marks the point
of his actual transition from wayfaring (sulilk) to voyaging (s~r).103 In
other places, SuhrawardI positions the moment of this transforma
tion at the point when the state· of direct witnessing (1Jii1 al..mushiihada)
becomes the station of direct witnessing (maqiim al-mushiihada), a point
at which the 'knowledge ofcertainty' (~lm al-yaqin) becomes the 'essence
of certainty' ('ayn al-yaqfn) and the aspirants acts like the worship of
the angels. lOt At whichever moment it occurs,this critical transition
from wayfaring to voyaging, from mubtadi) to mutau.rwasi(, happens in a
moment of annihilation.

Throughout his writings, SuhrawardI distinguishes between two pri
mary types of annihilation, the annihilation of the outer being (ftnii'
al-tiihir) and the annihilation of the inner being (fimii' al-bii#n). The
first of them, the annihilation of the outer being, occurs when the
wayfarer has been liberated from the dark strictures of the 'soul com
manding to evil' through his perfection of the stations of scrupulous
examination and observation and vigilant awareness, or in other words

102 5MI, 2:278IGE, 59.20.
J03 Idem, Sayr, fol. 68b.
104 Idem, R Jar kiir-i murfd, fol. 74a; HT, foL 90a-90b; and, idem, FuliilJ XXI, MS.

Siiley.,Musalla Medresesi 203, fol. 291b. The essence ofcertainty in turh is followed by
the 'truth of certainty' (!}JJqq az.yaqin) (idem, W IV, fol. 32a). In hisworks,Suhrawardi
provides a number of different explana:tionsof these terms, saymginthe Jadlulhab,
for instance, that: "the knowledge of certainty is knowledge of the inevitability of
death and being prepared for its coming, the essence of certainty the supervision of
the angels over death; and the truth of certainty tasting the sip of death; and the
outcome of certainty is being prepared for the Hereafter and its mark, disassociation
from the world before being removed from it." ([01. Sb, lOb) In the IrsMd, however, he
simply repeats the definition of Qushaytr: '1\ccording to the terminology of the Sufis
the knowledge of certainty is based on decisive proof (bi-sharf al-burhiin), the essence
of certainty on demonstrative proof (bi-/pIkm al-bayiin), and the truth of certainty on
self-evidence (bi-na'tal-y,an)!' (fol. lOa-lOb; SQ.; 2.22; similar in the :Awarif[2:3201
GE, 62.l6]) These three also have a certain connection with the epistemological and
existential modes of presence, disclosure, and direct witnessing (mu/Jii4ara, mukiishaJa,
mushiihada) in terms of their implications (IrM, 136a-136b; 'AM, 2:32IlGE, 62.20; and,
a1-Qp.shayn, op. cit., 2.14).
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the actualization of the station of repentance. The effects of this outer
annihilation direcdy impact the manner in which the wayfarer proceeds
along his journey, for it ushers in a new set of challenges which must be
navigated with a new type of spiritual discipline. This outer annihilation
is the annihilation of blameworthy characteristics and the subsistence
of praiseworthy ones in the first place and the dissolution of his free
choice in the second. 105 It is at this moment when the aspirant actu
ally makes the transformation from wayfaring to voyaging, from salik
to sa'ir, from earthliness to heavenliness, from darkness to illumination,
experiencing a 'second birth' (al-waldat al-thaniya) through the delivery
of his heart from the darkness of the nqft, now a fragile infant who
must be tenderly cared for. 105 Here, through the persistence of his inner
aspiration (ta(allu') for the presence of his beloyed, the newly minted
voyager and his fragile infant heart are blessed with a theophany which
induces a direct, immediate, and non-discursive realization that God
is the only true agent (ft'il IJ,aqiqatJn

) and that his actions cannot be
attributed to any other agent but Him. 107

Although having experienced the annihilation of his outer being, at
this point in his journey the wayfarer turned voyager is still far from
reaching his goal. His transition from wayfaring to voyaging, which
corresponds to the second movement of his journey on the (ariqa, has
but ushered in another stage which presents its own set of obstacles, the
primary one being the heart, which although essential to his advance-

105 ftM, 2:313-314/GE, 61.43-44. In the Hudo. al-!iilibin, SuhrawardI distinguishes
between four levels (dariijiit) of annihilation: I) the annihilation of the will in the will
of God (jilnii' al-iriidafi iriidat alliih) which is characterized by relinquishing free choice,
adhering completely to the stipulations of the tarfqa, and submitting the najj to God;
2) the annihilation of individual existence and the nafi (jilnii' al-knwn wa-l-nafij which is
characterized by the unveiling of the !}aqfqa and annihilation in the essence of divine
unicity ('ayn al-taw!}Ul); 3) the annihilation of the wayfarer's knowledge of the attributes
(jzna' al-#jztji 'ayn TrUl'rijzt al-siifile) which is characterized by an oncoming of the states
of fuFyba and uns; and, 4) the annihilation of annihilation (Janii' al-janii') which alludes
to the unveiling of the divine essence and attributes and is characterized by the oncom
ing of the state of sobriety (~a!}w) after the state of intoxication (sukr). (fol. 91 b-92a)
In one of his letters, al-Junayd identifies three types, or stages, of annihilation: I) the
annihilation of consciousness of attributes, characteristics, and natural qualities; 2)
the annihilation of individual desire in the divine will; and, 3) the annihilation of the
awareness of one's manifest vision of the Ipseity (royal al-!}aqfqa) and the complete
obliteration of individual consciousness in the majesty of the Godhead. (Life, Personality
and Writings, 175~176 & 54-55 [Arabic text])

106 Idem, FutiiIJ IX, fol. 292a-292b; idem, Sqyr, fol. 68a; and, idem, Futiil] XVIII,
MS. Tub. Ma VI 9036, foJ. 96b.

107 Idem, Sqyr, fol. 68b; idem, R. dar f-jjr-i mUM, foJ. Ha; ~, 2:309/GE, 61.34.
.~

ment up to this point places demands on his spirit which fetter its ability
to ascend. Like the najs, the heart is a created existent, and as such is
something which withholds the spirit from entering the divine presence
(al-bcu!rat al-ilii.hiyya), constantly exerting pressure on it and thus inhibit
ing its ability to ascend, being a veil of light just as the najs was a veil
of darkness. 108 In his attempt to free his spirit from attachment to the
heart, the first station which the voyager must perfect is the station of
trust, a station which is characterized by contentment with God's plan
and absolute reliance on him in every affuir, both physical and spiri
tual, a station which is intimately connected with the virtues of freely
chosen poverty (ftqr).I09 From here, the voyager passes into the station
of contentment and from there into the other stations which are sub
sumed under the station of renunciation, each one of which witnesses
the progressive dissolution of his individual existence (wujUdlkawn) until,
in the language of the R. fi al-say; wa-l-(ayr, he begins to approach the
station of the mufizrridiin. I j{)

The Third Station: WorshipjUlness (\1hudiyya)
. .

It is the actualization of the stati~ns of repentance and renunciation
which lead the voyager to the fourth ground station, a station which
SuhrawardI identifies as the station of worshipfulness ('ubiidiyya), a state
of ceaseless remembrance and perpetual worship (dawam al- 'amal) with
which nothinginterferes except the requirements of the divine law or
those duties which are absolutely necessary to the maintenance of life.
At the same time, however,' even when such an individual is compelled
to occupy himself with a necessary duty, his interior does not cease in
its worship. 11 I Prior to fully actualizing this station, however, the voyager
must undergo yet another existential transformation, namely make the
transiti~ri from voyaging, whIch is the domain of the heart and the
(arfqa, to flying ((ayr) which is the domain of spirit and the baqfqa. 112

108~, 2:3ll/GE, 61.37-38.
109 Idem, Sayr,·fol. 68b; and,]QP, fol. 15a-l5b. On101r, see Chapter Four.
110 Idem, Sayr, foJ. 68b.
III ~,2:278/GE,59.22; cr. IrM, foJ. 21b-22a.
112 'In one short Persian synopsis of the events leading up to this state, SuhrawardI

outlines a scheme 1n which: "contentment (qanii'at) is the key to renunciation (zuhd),
renunciation the key to steadfastness (istiqiima), steadfastness the key to the l;aqiqa, and
the reality of worshipfulness (I]01fqat-i 'ubUdiyya) the path (rah) to the 'special love of the
Truth' (ma!}abbat-i khii$~-i !}aqq). The oflSpring of love (natija-yi TrUlIJabbat) is direct witness
ing (mushahada) and unveiling (mukhiislzajz). Direct witnessing becomes the ornament of
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As Suhrawardlexplains in his R fi 'l-sayr wa~l-kryr, this stage is called
flying because the very otherness of such an act in regard to ordinary
human experience aptly captures its significance as an act of the Real
effected upon the spirit. ll3 Here,through the continual outpouring of
divine assistance (imdiid iliihi;yya) the light of the spirit is strengthened
to such an extent that it begins to emanate in the direction of the nqft,
effecting its acquisition of the quality of equanimity (tuma'nrna) and thus
it becomes tranquil (mutma~nna), at which point the heart risesto the
seat of the spirit and the nafi al-mutma ~nna takes over its managerial
functions. l14 Now free,the spirit of the voyager turned flier (tiHi)is
unveiled through the sheer purity of the divine disclosure (mukiishaft,t
al-riiIJ bi-~afil} qljUtii~l) experiencing various higher spiritualstates begin~

ning with special love ~al~ma1Jabbatal-~~a), and then states such as awe
(hayba), which is an intensification of the state of contraction (qabtj) ,
and intimacy (uns), which is an .intensification of the state of expansion
(bast).ll5 This is followed by all manner of pSYchic oncomings. (waridat)
such as descents (nawazil), flashes (lawami'), glimmerings (lawii'i!J.), and
risings (lawali'), each with a special significance}l6 The fliers who have
reached this stage have joined the ranks of the Folk of Divine Dis~

the heart through the light of certainty (nUr al-yaqfn) and the light of certainty is aship
(sakina) and the ship of the "aspirant is faith. As long as "he restrains the existence of
the passions, he will set his foot in the field of the 'truth of certainty' (Tnl!J'diin-i IJaqq
al-yaqi:u), and the truth of certainty is the most precioU$ gifts of the Truth which are
bestowed upon the elite (ldUlwii$$)." (R. daT tawba, fol. 14b)

113 Idem, SayT, fol. 68b. "
114 al-SuhrawardI,FutU,ll XIX, fol. 9Tb; cf. JAM, 2:322IGE, 62.22; and also ibid,

2:275IGE, 59.15, in which Suhrawll.rdI posits that the transformation of tRe.. blaming
soul into the tranquil soul occurs with the actualiJ:ation of the station of patience. In
Fu!iUJ. XXVI, SuhmwardI likens the light of the sPirit to the light of the sun and the
light of the heart to the light of"the moon, both fall won the earth "(the naft) but the
latter is not strong enough to produce any effect. (MS. Silley., ~ehid Ali Pa~a 13829,

fol. 8a)
115 Idem, Fut{j~ XIX, fol. 97b; ITM, fol. 133a-133b (on hqyba and uus); ~,

2:309----312IGE, 61.35-40. According to SuhrawardI, this love, which is the love of
the elite (mababbat al-IdUlwi4$/, is utterly unlike 'ordinary love' (ma/Jabbat 'iimma), and
in the 'Awiirifhe spends a great deal of time analYzing the differences as well as the
category of love itself, developing a very nuanced analy~is which is reminiscent of
the theories of GhazaIr. As i~ relates to the path of ascent outlined here, essentially
thelove of the elite is love of the divine essence and all other types of love, love of the
divine attributes and acts; see: 'AM, 2:292~307 / GE,61.3-26; Jog, ful. 13b-14b; IrM,
{ol. 33lr-34b; and, SuJz.., 185-189.

116 al-SuhrawardI, SayT, fol. 68b-69a; and,IrM, fol. 136a-136b; er. 'AM, 2:321/GE,
62.21.

closure (ahl al-mukiishqfO) and are at the cusp of making the transition
from mu~awwifto ~lifi.

It is this status which allows the flyer to be conveyed to" the station
of 'relinquishing self..:disposal 'and freewill' (maqiim tark al~tadbir wa-l
ikhtiyar); a station in which his freewill is replaced with the will of God
in a moment of absolute annihilation (ftnii' mutlaq), the anriihilation
of his inner self (jana) al-biitin) which is the result of his spirit having
become free from the illuminated existent (al-wujiid al-niirani) of the
heart just as he had formally been liberated from the dark existent (al
wujiid al?ulmiini) of the nafi; 117 It is here where the flier is annihilated
from himself (fanii'uhu minnofsihi) and completely effu.ced in the divine
qualities, after which, by God's leave, the existential demand (al-muralabat
al-wujiidiyya)pulis him back into existence and to a reconstituted state
of being. This is the station of subsistence (maqam al-baqa'), a station
which SuhrawardI describes as nothing less than the station of per
petual worship:

"It is the complete withdrawal (insilakh) of the worshipper from existing
by himself and the effectuation of existence through the Real. In this
station not even an atom of deviation remains upon him and his outer
and iimer beings are permanently ensconced in a state of worshipful
ness.Knowledge and action fill both and he is firmly settled down in
the presence" of proximity (qurb) between the hands of God through his
utter submission and need} 18 "

This stage is the statIon of themlfftrridun fully actualized, whose remem
brance (dhikr) is not merely the recollection of the divine attributes and
names by either the tongue or the heart but rather the constant recol
lection of the divine esserice(al~dhiit) in the inner being unrestricted by
either name or attributeY9 Although the flight of the flier ultimately
results in his anmhilation, the culmination bfthis flight and what makes
him a muntahi consists ofms settling into the station of subsistence
(maqam al-baqa'), the station which SuhrawardI considered to be "the

117 'AM, 1:3271GE, 20.4; and, idem, Futi1~ IX, 292a-292b; which Suhrawardr
describes as: "whereas the possessor of the uqfs is earthly ('aTt/I) and the possessor
of the heart heavenly (samawl), he who has been freed from both of them is divine
(iliihf)." (ibid., 292b) . . . _ _

118 'AM, 2:279/GE, 59.25; idem, FutiiI} I, fol. 69b; and, Idem, W lt~Nap.T at-Din al
BaglulMf, fol. 65b; er. al-Junayd, K al-janii', in The Lift, Personality and Writings qf al-Junayd,
153-156,32-36 (Arabic text).

119 Futii~ I, fol. 69a; and, idem, FUtii~1 IX, fol. 292a.
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loftiest level and furthest station (al-martabat al-a 'fij wa-l-maqam al-asna)" .120

It is at this point that the flier obtains the highest of all the spiritual
states, the truth of certainty (baqq al-yaqln) which is granted to him as
a result of his having obtained the station of subsistence. 121 This con
stitutes the end of his journey and the beginning of his Sufihood.

The aftereffects of this final movement in the journey of the spirit are
comprised of a number of things, and SuhrawardI singles out three in
particular which are worthy of extended analysis. First, he states that
the individual who is ensconced in the station of subsistence returns to
all of the outward acts of worship and obedience which are enjoined
upon him by the divine law but not to the spiritual austerities ('a?:a~m)

and supererogatory devotions (nawafil) which he formally practiced,
because he no longer stands in need of them as he has already been
ensconced in a state of perpetual worship.122 Second, the multiplicity
of thoughts (tanawwu' al-khawatir) which were effuced in the moment of
his annihilation return, but only in the form of either carnal (nqfsiyya)
or angelic (malakiyya) thoughts, satanic thoughts having no mode of
approach to such an individual and divine thoughts being unnecessary
because of his perpetual proximity (qurb) to the divine. 123

Both of these assertions are deeply tied to the concepts of spiritual
and religious authority which SuhrawardI lays out in his genealogy
of the sciences of the Sufis and the status of the otherworldly-ulama
vis-a-vis that of the worldly-ulama, which in turn are tied to his
broader program of consolidating a ribat-based Sufi system in a lan
guage which resonated with the jama'l-sunnl revivalist climate of early
7thll3th-century Baghdad. Here, religious authority was both praxic
and genealogical, undergirded by an outward adherence to the dictates
of the revealed law in a manner which was neither ostenta,tious nor
questionable-as were many of the practices associated with the $1fiyya
and other Personengruppen associated with them-which was reinforced
and strengthened, in a familiar metaphysical and philosophical language,
by the inscription of authority in existential terms. The enunciation of
identity in such bold and categorical terms evinces, as we will see over

120 HT, fol. 90b.
121 ztM, 2:265/GE, 53.3.
122 ztM, 2:330-332/GE, 63.21-24; cf., AdM, 3-9/Milson, Rule, 31.
123 Idem, Fulfil;. IX, fol. 292b.

the next two chapters, both the self-assuredness of urban Sufi elites such
as SuhrawardI and, more importantly, the power and prestige which
they held in both the eyes of the state powers who patronized them
and the various types of individual who flocked to the ribats, teaching
circles, and madrasas in which they moved, hearing baduh, listening to
sermons, receiving their blessing through investiture with the khirqat al
tabarruk, and for some striving for annihilation and subsistence in God
through staying on and pursuing their way.

Closely tied to this is SuhrawardI's third observation on the state
of the muntahl, an observation which asserts that in his return the
fully-actualized Sufi comes to resemble the Prophet, people being
attracted (jadhb) to him just as the first Muslims were to the Prophet
Mul:tammad. 124 This attraction, which is most visibly manifest in the
figure of the Sufi shaykh, is effected by a certain spiritual charisma
which the fully-actualized Sufi comes into possession of as a result of
his having successfully achieved the goal, a charisma which directly
mirrors the state of the Prophet himself:

The state of the muntahf becomes similar to the state of God's Messenger
in calling people to the Real ... and in this is a great secret, and this is
that the Messenger would call people to the Real through an affinitive
connection of the soul (bi-rlibitat al-jinsiyya al-ncifS) , there being a deep
mutual connection (riibitat al-ta"lif) between his spotless soul and the souls
of those who followed him just as there was a deep mutual connection
between his spirit and theirs. 125

As Fritz Meier has shown in a lengthy study of NaqshbandI concep
tions of the pln-muMI relationship, this concept of natural or affinitive
connection (riibitat al-jinsiyya) between master and disciple came to serve
as one of the defining features of tanqa-based Sufism following the
rise of the Sufi brotherhoods in the era of Suhrawarm's successors, 126
and as with many of the formal and conceptual characteristics of this
broader tradition, SuhrawardI seems to be the first to have discussed
and analyzed the concept in the manner in which it came to be under-

124 ztM, 2:332-333/GE, 63.26-27; HT, fol. 93a; and, idem, W li-N{Lf'!T al-IYin al
Baghdiidl, fol. 64b-65a.

125 ztM, 2:232-233/GE, 63.27; echoed in HT, fol. 93a-93b.
126 Fritz Meier, "Die Herzensbindung an den Meister," in idem, Zwei Abhandlungen

iiber die Naqfbandiyya (Istanbul and Stuttgart: Franz Steiner Verlag, 1994).
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stood (with various nuances and expansions certainly) by later Sufi
masters who consciously situated themselves in the particular tradition
of JunaydI-inspired (anqa-based Sufism which he championed.

* * *
It is the question of how this journey was to be effected in time and
space, the various actors in its production, their .costumes and props,
and the places and spaces in which they staged this soteriological drama
which forms a third point of entry into the details of this process
of institution building and our understanding of a figure who by all
accounts played an important role in its unfolding. While SuhrawardI's
enunciation of authority and identity on behalf of the particular tii'ift
for whom he spoke, grounded as it was in the discourse and authority
of the text, does indeed add a layer to the retellings of his biographers,
it leaves a number of important questions unanswered, most notably
how did SuhrawardI go about projecting this <:;omprehensive vision
onto the actual physical and social spaces in which he moved and, in
turn, how successful was he in doing so? How was an individual who so
clearly challenged the status of the majority of the ulama as the heirs
to the prophets and the final arbiters of the religious law able to not
only attract a large' group of well-documented and thorougWy unim
peachable students, disciples, and petitioners from among its ranks but
also enjoy the support of a caliph who himself was deeply concerned
with maintaining good relations with such groups themselves? Where
can SuhrawardI be situated within the particular JunaydI tradition of
Sufism to which he cOllsidered himself an heir and on whose behalf
he appointed himself a spokesmen, and in turn, how and where did
he situate himself among the other Sufis of his day? Finally~ to what
extent did the organized and institutionalized system of ribat-centered

. .
Sufism which he champions in his written works reflect an actual real-
ity on the ground?

Although each set of texts which we have interrogated thus far
furnish material which helps to clarifY some of these issues, complete
answers to these questions cannot be found wholly in the works of
SuhrawardI's biographers, nor in the historiography bearing upon the
people and places with who he was associated, nor in what we might
initially interpret as a largely self-contained description of mystical
theory and metaphysics. To answer such questions, we need to move

from the interior to exterior, employing the historical subtext and bio
graphical narratives to map this veridical geography of ascent onto
the horizontal realm of practices, relationships, social spaces, and the
actual physical institutions which housed them.



CHAITER FOUR

MA'RIFA DISCIPUNED AND INSTITUTIONALIZED

There were, of course, no Sufi brotherhoods as we know them today
in the early-7th/13th century, no self-identified groups of individuals
looking back to an eponymous founder under whose name a particu
lar teaching lineage might differentiate itself from others based on an
inherited body of practices, texts, foundational narratives, and accoutre
ments. This would come later, and in the case of the earliest teaching
lineages-the Suhrawardiyya being among the first-was invariably
the work of a particular eponym's disciples and their successors and
never that of the eponym himself. I As with (Abd al-Qadir al-JIlanI
(d. 561/1166), Al).mad al-Rifa'I (578/1182), Mu(In aI-DIn Chishn
(d. 633/1236), Abu 'l-I:Iasan al-ShadhilI (d. 656/1258), andJalal aI-DIn
RumI (d. 672/1273) neither Abu )l-NajIb nor (Umar al-SuhrawardI
'founded' an order or brotherhood as such. In many cases, the particular
teaching lineages which bore the names of such eponyms did not come
to be construed as distinct orders (turuq) as such until subjected to the
centralizing pressures and institutionalizing policies of the Mamluk,
Ottoman, and Mughal imperial projects. What these eponyms did do,
however, is bring a certain measure of closure to a long and complex
period of transition characterized by the progressive routinization of
Sufism as a distinct mode of religiosity, identity, and social affiliation by
championing, or at least setting into motion, an institutionalizing vision
of organization, accoutrement, and praxis which was self-regulating, self
propagating, and most importantly, reproducible. It was during this age
of transition-underway by middle of the 5th/ 11 th century and finding
a certain measure of consummation in the latter 6th/12th through the

I The literature on the development and diffusion of the early ianqa lineages is
widely scattered, and much research remains to be done before any broad synthetic
conclusions can be offered. Overviews and further references in Trimingham, The Sufis
Orders, 31- 104 (dated); Gramlich, Denmschorden, 1:+-- 18; Popovic and Veinstein, eds., Les
vous d'Allah, 44-67, I 0+-12~, 205212, 451-517 and esp. the bibliography 636-672;
Eric Geoffroy, Le soufisme en Egypte et .~yrie sous les derniers Mamlouks et les premiers Ottomons
(Damascus: Institut Fran<;ais de Damas, 1995), 205-282; idem, et al., 'Tani):a," EF,
10:243257; and, Knysh, 1I1ami.c Afysticism, 169-244.
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late 7thll3th centuries-when certain particularly well-positioned Sufi
masters such as Abu 'l-Najlb and 'Umar al-SuhrawardI began to codify
the collective theoretical, practical, and institutional weight of the past
which they had inherited into discrete, self-regulating, and replicable
forms of organization and praxis which would eventually come to
characterize transregional forms of institutional organization and praxis
associated with !lInqa-based Sufism from North Africa to Iraq, and from
Anatolia to India during the centuries which followed.

It is only at the end of this transitional period, occurring somewhere
between the late-7 th11 3th and mid-8thll4th centuries where the shift
from the precedence of particular self-referen tial methods (tanq / madh
haW of individual Sufi shaykhs as primary loci of spiritual authority
and group identity to the beginnings of the precedence of a formally
definable institutional entity, the organized Sufi brotherhood (!lInqa, pI.
turuq) , took place. Generally this shift is understood to have been one
of the outcomes of a much earlier transition from the generic pattern
of the 'teaching-shaykh' or 'master of instruction' (shaykh al-laclim) to
the 'directing-shaykh' or 'master of training' (shaykh al-larbiya) and the
concomitant proliferation of the physical institutions which sustained
them, namely the Sufi ribiits and khiinaqiihs. In no small number of cases
(as with Abu 'l-Najlb al-SuhrawardI's Tigris ribiit for example), such
institutions were underwritten by powerful political patrons, supported
through the instrument of pious endowment (waqf), constructed with
living quarters and, in some cases, supplied with adjoining madrasas. 3

Living as he did in the heart of this transitional period, we find in
SuhrawardI an individual who exemplifies the role which such directing
shaykhs played in this process, individuals who in their endowed
ribiits and khiinaqiihs trained students along the lines of a specific tarlq
which, if they happened to become eponyms such as SuhrawardI, would
later be replicated, in progressively more self-identified and institution
alized ways, under their name by future generations who envisioned

2 On the connotations of the term tanq (way, road, path; pI. turuq; fern. tanqa [way,
method, course]; pI. tarii'iq [rare in this sense)) as it came to be used in Sufism, see:
Eric Geoffroy, "TarIl:ta," EF, 10:243-246.

3 On this, see Fritz Meier, "Khurasan and the End of Classical Sufism," in Essays
on Is/nmu Piety and NlysiUism, trans. John O'Kane (Leiden: BriU, 1999), 189-219; Mal
amud, "Sufi Organization," 427-442; KiyanI, Ta'nkh-i khiinaqiih dar Iriin, 311-322 (on
khiinagiih-madrasa complexes); and, Arthur Buehler, Sufi Heirs qf the Prophet: The Indian
Naqshbandiyya and the Rise qf the Mediating Sufi Shaykh (Columbia, SC: University of South
Carolina Press, 1998),29--54.

themselves as direct heirs to their particular method. Just as it came
to refer to a formally constituted Sufi brotherhood, as the second term
in the ternary shan'a-!lInqa-/Jaqiqa, the term lanq(a) also refers to the
individualized and idiosyncratic ways of particular Sufi masters, con
notations whose implications were sublimated but not subsumed with
the rise of the fraternal turuq long after the age of SuhrawardI! As with
many technical terms, it is in the first chapter of his Irshiid al-mundin
where SuhrawardI offers his most telling definition of what he intends
by the term tanq(a) , informing the group of friends and companions
who had requested that he write this particular "compendium on the
method of the Masters of Wayfaring" (mukhtOfarfi bayiin madhhab arbiib
al-suluk) that:

The term 'path' (tanqa) refers to the acquisition of god-fearing piety (taqwii)
and what draws you near to the Master by way of traversing stopping
places (manii:::.il) and stations (maqiimiit). Every station is a path in and of
itself, and the respective paths (turuq) of the Sufi masters (mashqyikh) differ
because their station and states (a/p.viil) differ. Every master devises a path
which accords with his state and station. Some of them follow the path
of assembling with people and training them while others select only a
certain individual or group [to train]. Still others follow a path consisting
of the recitation of many litanies, extensive fasting, prayer, and the like.
Others pursue a path of serving people by carrying firewood and hemp
upon their backs and selling it in the market, being honest in its price. In
this way, each one of them chooses from among the various paths.'

Used in such a manner, the term tanqa does not refer to the kind of
corporate entities or self-regulating group solidarities which would
come to characterize tanqa-based Sufism with the rise of the formally
constituted Sufi brotherhoods, but rather individual 'ways' or 'methods'
of negotiating the bridge connecting the domain of submission and
faith, the shan-<a, with the domain of the ground of existence and the
really real, the /Jaqiqa, and as with the authorities upon which he drew,
SuhrawardI's figuration of the term tar1q(a) is grounded in the recogni
tion that there is, in fact, a multiplicity of methods, various paths of

-I GiBes Veinstein, "Un islam sillonne de voies," in Popovic and Veinstein, eds., Les
vows d'Allah, 12-13; Geolfroy, "TarIl:ta," EF, 10:244; Ernst, Sufism, 121-123; and, Ernst
and Lawrence, Sufi Martyrs rif Love, 11-26.

5 a1-SuhrawardI, Irslziid al-murfdfn, MS. Suley., Ayasofya 21175, fol. 131b; cf., 'AM,
1:282-295 / GE, 16.1-25. Abu 'I-NajIb presents a similar explanation of the term
iLl/iq, providing more examples of the various routes (nUlsiilik) which may be followed
(AdM, 22 I Milson, Rule, 38-39).
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negotiating this bridge which are characteristic of anyone socially-rec
ognized or existentially designated Wift or anyone Sufi master. Thus,
to take a typical example, he speaks of two separate methods (tanqiin)
of escape from slavery to the soul: the method of those drawn nigh
(tanq al-muqarrabzn) and the method of the godly (tanq al-abriir).6

As discussed in the previous chapter, for SuhrawardI some of these
methods were deemed better and more perfect than others and, never
one to leave things ambiguous, he invariably refers to his own path, or
method, as either the tanq al-~aqq ('path of the Real'), the tanq al-muttaqzn
('path of the God-fearing'), or simply as the tanq al-qawm ('path of the
Folk', i.e., the path of al:Junayd),7 constantly enjoining his audience to
adhere to its terms and regulations (shart, pI. sharii'it) and the rights or
obligations (~aqq, pI. ~uquq) of its methods and those who populate its
byways. It was in this spirit that SuhrawardI systematically laid out his
own tanq, a method or modality comprised of specific forms of organi
zation, praxis, manners, customs, and accoutrements. For an individual
like SuhrawardI, this path could not be construed except in institutional
terms, and it is in his particular structuration of its essential features
which gave institutional shape and form, and ultimately replicability, to
the comprehensive soteriological vision encoded in his analysis of the
origins, aims, and outcome(s) of the sciences of the :jufiyya for which he
appointed himself a spokesman. In turn, it was in writing the norms
which define the scope, content, and boundaries of this particular tanq
which provided the template which his disciples and their successors
would use to construct a distinct tarzqat al-suhrawardryya in the two or
so generations following his death.

The Exterior Dimension

Contrary to the way in which SuhrawardI set up polarities among the
contenders to prophetic heirship, the manner in which he mapped

6 al-SuhrawardI, Futii~l I, fa!' 69a-69b; J1M, 2:218/ GE, 52.3; idem, W IV, fo!' 80b;
and, idem, W li-N~r al-Dfn al-Baghdiidl, fo!' 63b-64a.

7 For example, R ila Fakhr al-Dfn aI-Ra;:}:, fo!' 220a; ;4M, 1:247,2:218 / GE, 1l.1,
52.3; and, idem, W li-Naifr al-Dfn al-Baghdadf, fo!' 63b f£; the former, tanq al-~aqq,

being by far the most common. The connection between SuhrawardI's !arfq (i.e., the
Suhrawardiyya) and, a real or imagined, !anqat al-Junayd, was not lost on later authors,
e.g. al-SanilsI (d. 1276/1859), al-Salsabll al-ma 'fn fi al-!ara'iq al-arba 'fn, in al-Majmii'at
al-mukhtarat min mu'allaflit Mu~ammad b. 'All al-Saniisf (Beirut: Dar al-Kitab al-LubnanI,
1968), 47-49; and, idem, al-i\;fanlzal al-rauJfji asanfd al- 'uliim lOa-mill al-tara'iq, in op. cit.,
98-103; on this see: Geoffroy, Le soufisme, 211-213.

and inscribed the comprehensive mystical vision of ascent into the
actual physical and social spaces in which he moved was not through
a process of exclusion but rather through one of systematic inclusion,
a program articulated in a rhetoric of circumscription and regulation.
Just as al-Na$ir projected his centralizing vision of a unified Abode of
Islam under the aegis of a universal caliphate through formal policies
of circumscription, the particular riMt-based system (tanq) of organi
zation and praxis which SuhrawardI carefully describes in his works
ultimately derived its vitality from the manner in which it went about
demarcating a hierarchy of participation and affiliation, assigning
specific roles, expectations, and conditions to each of its constituents
through a body of prescriptions (i.e., policies), authorized and legiti
mated through a comprehensive and totalizing enunciation of authority.
In its specifically Islamic emplotment, this tanq was supported on reli
gious grounds through proof texts mined from the Qur)an, the I:IadIth,
and the exempla of the sala] al-:jiili~ and on intracommunal grounds
through the strategic appropriation of the exempla of the paragonic
Sufi authorities of the JunaydI past as heirs, exemplars, and mediators
of this body of knowledge and praxis into a very real present. At the
same time this tanq was both universal and specific, universal in that
it was legitimated through a comprehensive ontology and metaphysics,
and specific in the manner in which it came to situate itself in the very
socio-religious and discursive milieux in which its constituents moved
by attending to a wider body of social acts, cultural codes, and symbols
which extended far beyond the Sufi ribiit itself.

As in the madrasa and the culture of religious learning among urban
ulama generally, in the Sufi ribiit authority was mediated through a com
plex of behaviors and codes authorized and legitimated, in part at least,
by enunciating connections to authoritative bygone paragons through
inserting oneself into an either real or imagined process of perpetual
renewal (tajdzd, ilDJii») concretized in the conservation, dissemination,
and replication of the exemplary and soteriologicaly-focused behavior
of past authorities. This idea of renewal through replication is one
of, if not the most, defining characteristics of the particular JunaydI
strand of Sufism to which SuhrawardI considered himself an heir, a
tradition which rooted much of its identity in a perceived continuity
articulated and concretized, in the first place, in very specific modes
of behavior and praxis. A~ we have seen, such assertions of identity
were enunciated early, most visibly in that supremely influential group
of Sufi systematizers of the 4th/ 1Oth~5th/ 11 th-centuries to whose
collective output SuhrawardI was deeply indebted. Such enunciations
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are rife throughout this corpus, well evinced in multiple discursive
and rhetorical configurations such as, for instance, by the eminent late
4th/ 10th-century Sufi scholar 'Abd al-Ral;lman al-SulamI in one of his
own compendia of the sciences of the. Su6s:

Among the regulations (sharii'it) of Sufism to which the classical authorities
(mashiiyikh mutaqaddimiln) held fast are: the renunciation of the world in
favor of recollection (dhikr) and acts of worship; self-sufficiency and com
plete contentment with a modicum of food, drink, and clothing; attending
to the poor and breaking with vain desires; pursing the path of spiritual
exer~i?n and pi.o~s scrupulosity; sleeping and talking little, restraining
ambItIon, and VIgilant awareness; separation from created beings in favor
of meeting with the shaykhs; eating only out of bare necessity, speaking
only when compelled to do so, and sleeping only when it overtakes' sit
ting in mosques and wearing the patched frock (muraqqa'a) . .. indeed, in
our age it is necessary for the one possessed of intellect to follow all of
this and to know something of the fundamentals (~ill) of Sufism and
the path of the Folk of Sincerity among them so that he may disassoci
ate himself from those pretenders (mutashabbih) who imitate them, those
who don their dress,· and those who wrongly take their name, and th·us
not become one of them. Verily, the $iifiyya are God's trust on His earth,
the confidents of His secrets and knowledge, and those whom He has
chosen from among all His crearures.8

As for al-SularriI, for SuhrawardI it is in the continuity and replicability
of such fundamental behaviors which both differentiate the $iljiyya from
other Personengruppen while at the same time authorizing and legitimating
their claims to heirship. hi the riM?, the exempla of the past serve as
both a device of legitimization and a model of praxis, and not only does
SuhrawardI claim the status of prophetic heirship for the $ilfiyya, finding
in them the "only tii'ifiz among all the tawa'if of Islam who revivify the
Sunna in time and space'',9 but also assigns each and every one of the
practices characteristic of this group a precedent in the exempla of
the Prophet and the salaf al-$iili/:t, an authoritative articulation in the
exempla of the Sufi paragons of the past, a grounding in the ontology
and metaphysics of the mythic journey of ascent, and a connection to
wider social-cultural and religious· symbols and practices.

8 .aI-Sulamr,_al~~ul{arMima..fi 'l-~awwuj, ed. Yilsuf Zaydan (Beirut: Dar aI-Jil, 1999),
72; .lde~, ]awmnl iidiib al-~yya, ID MA, 1:352, 383, 387j--on eating, sleeping, and
talking lIttle. . . .

9 YlM, 2:56, 2:222 / GE, 29.1, 52.13.

At the same time, the works of SuhrawardI are infused with the
spirit of jamii'f-sunnf communalism which one would expect to find in
the auvre of an early 7thll3th-century Shafi'1 'iilim, mulJaddith, preacher,
and Sufi master living and working in al-Na$ir's Baghdad, a type of
socially-conscious activism well evinced in the heyday of the so~called

Seljuk Sunni Revival by individuals such as Abu l:Iamid al-GhazalI,
and in SuhrawardI's own time by the I:;IanbalI 'alim-cum-Sufi revivalist
'Abd al-Qadir al-JIlanr, an orientation which by all accounts guided the
program of his uncle Abu 'l-Najlb and one which SuhrawardI himself
was careful to replicate. While SuhrawardI was a Sufi shaykh, he was
also a member of the ulama, publicly enunciating his membership in
their ranks through participating in their culture and, what is more,
counting among his many teachers, students, associates, and disciples
individuals who clearly identified themselves as full-fledged members
of that body, transmitting ~adfth, teaching in the madrasas; serving as
muftis and qiir!is, preaching, and leading prayers in Friday congregational
mosques. Judging from both SuhrawardI's lengthy argument for the
Sufis, in their capacity as the otherworldly-ulama, as the legitimate pos
sessors of prophetic heirship and their very public presence in multiple
arenas of power and influence, the sheer self-assuredness of SuhrawardI
and his associates is as astounding as it is telling. For SuhrawardI, it
was not a matter of effecting some type of reconciliation between the
ulama and the Sufis through answering criticisms voiced by individuals
such as Ibn al:JawzI, but rather consolidating a position of a· group
who were already well-established, deeply entrenched in a culture of
religious professionals toward whom the state looked for support and
legitimacy and the people for religious guidance and intercession.

While it is dear that SuhrawardI posits both a qualitative and quan
titative distinction between the generality of Muslims ('awwiim) and the
elite (khaWG.$f) on metaphysical grounds, as evinced in the structure of
his ribii?~based system considered in its totality, the world of the $ilfiyya
as he envisioned it was neither esoteric nor exclusionary. Certainly,
SuhrawardI's ribii? privileges the centrality of the master-disciple dyad
as the core discipline of an intentional community of like-minded indi
viduals, but at the same time this discipline did not define the institution
as a whole. While certainly retaining the insularity and parochialism
of the ribii?s, khanaqiihs, and private residences of the Sufi masters of
previous generations at its center, at its perir.hery SuhrawardI's riMt
mirrored the porousness of the madrasas and the culture of religious
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learning generally. The riba~-based system which Suhrawardr champi
oned was simultaneously an open and a closed space, programmati
cally making room for varying levels of participation and affiliation by
inviting those who had neither the desire, capacity, or wherewithal to
become full-time disciples the opportunity to participate in its life, and
thus in Suhrawardr's view, benefit from the blessing which such a space
contains. Although neither the first nor the only representative of this
trend, SuhrawarclI is certainly the best documented, and perhaps most
representative, figure in this important transitional moment in the his
tory of Sufism and its institutions.

As with the genealogy which SuhrawarclI programmatically laid out
for the sciences of the Sufis in terms of their representing a particular
inherited knowledge passed down from the Prophet Mul:tammad to
his companions, known at the time neither by a particular name nor
a discrete body of accoutrements, he also casts the actual physical
institution of the riba~ and the practices which transpire within it as
praiseworthy innovations first evinced in the exempla of the paragonic
authorities of the past. As to be expected, it is in the 'Awarif al-ma 'ar!!
where he lays out a genealogy for this institution, seeing it as both a
recreation of the state of the Folk of the Veranda'o and a response to
the famous ~adith in which the Prophet is reported to have said "we
have returned from the lesser jihad to the greater jihad" about which
he was asked, "and what is the greater jihad", to which he replied "the
struggle against oneself (mujahadat al-nqfs)" .11 Providing an etymology for
the word which plays upon its military connotations, SuhrawardI casts
this space as an outpost for spiritual warriors who, as 'frondine fighters'
(murabi~ mujahid) in the struggle against the nqfs, are obligated to follow
a certain 'military order of formal regulations' (shara'i~), saying:

These are the regulations of the resident (siikin) of the riM!: I) that he
cut off relations (nzu'iimala) with created beings in favor of establishing
relations with the Real; 2) that he renounce acquisition and be content
with the guaranty of the causer or causes; 3) that he restrain his soul
from undue social intercourse and avoid its consequences; and, 4) that he
embrace worshipful devotions day and night as a counterweight to every
bad habit. And these are his occupations (sill/gill): I) that he busy himself

IU 'AM, 1:213,267-269,272 / GE, 6.7,14.1-4,9.
11 Ibid., 1:263/ GE, 108.4; idem, Tarjama-yi al-lawiimi', fol. 76a-76b; ~wdith in Ibn

a1-SiddIq, 'AwiitiJ, I: 188-189 (no. 79); and, idem, Glwlliyyat, I: 183-185 (no. 79); see
also: KM, 252 / Nicholson, The Kaslif, 200.
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in preserving his moments (hirz al-awqiit); 2) that he persist in his litanies
(awriid); 3) that he wait eagerly for the time of canonical prayer; and,
4) that he assiduously avoid heedless mistakes. By this, he will become a
'frontIine fighter' (nzuriibit mujiihid).l~

It is in waging this greater jihad through acts of supererogatory piety
and self-exertion (mujahadat) where Suhrawardr finds one of the most
powerful arguments for the necessity of such a space vis-a.-vis the Sufi
path, for according to the long-standing interpretation of this particular
~adilh, the Prophet'S definition of the greater jihad against oneself (nqfs)
refers to the struggle against 'the enemy within', namely those things
within man which divert him from responding to the dictates of revela
tion, in Sufi terminology none other than the nqfs al-ammarat bi-ill'.

In the first chapter of this study we noted the connection between
the ribat as an institution associated with the frontiers (llzughiir) of the
dar al-isliim and its connection to the jihad, asceticism, and the early
paragons of the collective Sufi past. In the urban centers of the cen
trallands of Islamdom during the late 6th/12th through the 7th/13th
centuries such associations did not seem to go unnoticed. This was the
age of the Crusades, a period during which Sufi shaykhs such as the
celebrated patron saint of Damascus Arslan DimashqI (who played an
active role in the jihad) were cultivated by individuals such as the famed
anti-Crusader Nur al-DIn b. ZangI as sources of authority in legitimizing
their bids to garner support for the jihad, funding the construction of
madrasas and ribats on a hitherto unprecedented scale. 13 Saladin himself
did the same, financing among many other institutions the construc
tion of the important Sa'Id al-Su'ada' Khanaqah in Cairo, a space
which played host to at least one of the individuals responsible for the
cliffusion of SuhrawarclI's 'Awarif al-ma'arifin Egypt, Ibn al-QastallanI.
As has already been cliscussed in great detail, the caliph al-Na~ir did
the samc, drawing upon the authority of individuals such as Suhra
warclI by tying them into patronage relationships which, as discussed
in the next chapter, brought with it certain obligations. Despite wide
spread debate over the permissibility of accepting such patronage
among Sufis in general, like both WajIh aI-DIn and Abo 'l-NajIb, 'Umar

12 'AM, 1:265-266/ GE, 13.7.
13 Nur ai-DIn b. ZangJ, in fact, founded a ribii! in Damascus for Shaykh ArsJan;

on this, see Eri<; Geoffroy, pjihad et contemplation: vie et ensrignem.ent d'ull sou}i au temps des
croisades (Paris: Editions Dervy, 1997), 13-36; and, idem, "L'apparition des voies: les
khirqa primitives," in Popovic and Veinstein, eds., Les voies d'AlI11h, 52-53.
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al-SuhrawardI had little aversion to enjoying such support, a policy
which he makes clear in a response to a question put to him by his
anonymous interlocutors from Khurasan:

We ask: is it permissible for aspirants to reside in riba/s, khiinaqiihs, or
;;.iiwiyas built with the money of sultans or political powers and to eat
from its endowments? We answer: it is permissible to reside in them but
not to eat from their endowments unless one is engaged in a full-time
program of spiritual devotions. 14

This is an important point, and cannot be glossed over lightly, because
as SuhrawardI makes clear through his writings it is the actual physical
space of the riM{ and the organizational structures and practices which
fill it which define and particularize, more than anything else, both
his tanq and the particular Wift associated with it vis-a-vis others. The
ribii{ as the primary locus of identity is further evinced in the way in
which SuhrawardI speaks about the group solidarity of its inhabitants.
As evinced in the detailed rules and regulations which SuhrawardI
outlines for traveling from ribii{ to ribiit, there is no doubt that this
solidarity was diffuse and transregional, something which SuhrawardI
hints at in the very language he uses to describe this space, saying that
ribii{ is the encampment (bayt) of a particular tribe (qawm) , the perma
nent homestead (diir) of a family group (jamii'a), and a stopping place
(manzil) for a wider community of affiliates who are brethren (ikhwiin)
tied together in a bond of brotherhood (ukhuwwa) rooted in a single
aim and shared existential situation (qasrj wiibid wa- 'azm wiibid wa-abwiil
mutaniisaba).15 This brotherly solidarity and sense of community (ijtimii')
shared among the constituents of the ribii{ is highlighted time and
time again throughout SuhrawardI's works, an enunciation of identity
which envisions a community tied together by a comprehensive body
of shared manners and customs, allegiances to both each other and
to the masters who oversee their activities, and by the presence of dis
crete psycho-spiritual affinities engendered by their collective spiritual
endeavors. 16 When tied to a comprehensive political program such as

,. AdM, 61 (no. 12).
15 llM, 1:267,311/ GE, 14.1, 18.11.
16 E.g., Ibid., 1:268,273-276,2:223-237 / GE, 14.1,.15.1-6, 53.1-55.16.It is

important to recall that Arabic has two plurals for the word brother (aldl), lldtwa whICh IS
normally used to refer to biological brothers and ildtwiin whose meanmg IS well captured
by the English word 'brethren'. The use of the term in this way is evinced in both the
logia of the Sufi paragons, and in SulamI's ]awiimi' iidiib al-$iifi»a and K iidiih al-$u!Jha

that of al-Na~ir, the possibilities which such spaces offered to a patron
extended far beyond the spiritual charisma of the individual Sufi masters
who stood at their apex.

In addition to serving as the space of a larger family of spiritual
warriors the ribiit was also a space within which the charismatic com
munity ~f Ist/7~h-century Medina was replicated, the shaykh taking
on the role of the Prophet and the constituents of the ribii{ that of his
Companions (~aMba). Here, we move into the realm. of s~~ol, and
accordingly throughout his works SuhrawardI makes It exphCItly c~ear

that the manners and customs (iidiib) , accoutrements, and practIces
associated with the ribii{ are not only fully in accordance with the dic
tates of the divine law but are derived directly from the Sunna and
the exempla of the salcif al-~iilib. It is in the systematic explication ~f

each of these connections and continuities where SuhrawardI maps hIS
comprehensive vision of mystical ascent unto the actual physical and
social spaces and institutions in which it trans~ire~. .

This being said, SuhrawardI offers precious little mformatIOn ~n ~ow

such spaces were organized structurally. In contrast to later descnptIOns
of ribii!s and khiinaqiihs, neither his writings nor contemporary sou.rces
provide much in the way of information on the day-to-day operations
of such institutions, although SuhrawardI does make note of some of
its most important features including the 'common room' (bayt aljam.ii'~)

and the cell (ziiwiya, pI. zawqyii). When he speaks about the former, It ~s

either in connection with communal activities such as the shaykh's public
lectures and teaching sessions (majlis / (!alqa) or the ritual of the spiritual
concert (samii') as well as its use as a prayer hall (m~a.llii): ?n the latt~r,

he consistently uses the term ziiwiya to refer to the mdiVIdual cells m
which the discipline of solitary spiritual retreat (khalwa / arba'iniyya) is
carried out. Beyond this, nothing else substantial is offered.. .

Although certainly a desideratum, such structural detaIls. are ~ltI

mately less important than details regarding the people who mhabIted
them and the practices they engaged in, and in 'Awiirif al-ma'iiriI, and
to a lesser extent in some of his other writings, SuhrawardI presents

wa-!Jl1.5n al- 'ishra (ed. MJ. Kister [1954], rpt. in MA~ 2:62-132) where, clearly reAecti.ve
of the ethos of the early JUtuwwa / jl11Jiinmardi traditIOn, he consistently uses ~e tel m
ikhwiin to desclibe the proper manners and behaviors (aJah) structunng the SOCIal rela:
tionships between and among fellow seekers on the Sufi path: SImIlarly, Just hke Abu
'I-NajIb and 'Umar al-SuhrawardI, JIlanI uses the same term III hIS own prescnptlOns
on adab for the constituents of the nhiit speCIfically (e.g., GhT, 2:287, 296).
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us with a systematic description of the organization of this charismatic
community of frontline fighters. Although hinted at in earlier work"
and most certainly proliferating with the widespread establishment of
riMt-based Sufi communities in the two centuries following his death,
to my knowledge his description of the hierarchy of this institution, the
rights, obligations, duties, and roles of its various members, the activities
which they engage in, and the manners and customs by which they
interact with one another is the earliest we have. It was the replication
of this system, preserved, transmitted, translated, and expanded in the
form of his 'Awdrij al-ma(iiriJand those Sufi manuals which drew upon
it which was to color the diffusion of his particular tang under the aegis
of a number of his most erstwhile disciples following his death. 17

Master and Disciple

One of the primary features of the processes informing the increasing
institutionalization of Sufism during the era preceding SuhrawardI was

17 In addition to the translations, reworkings, and commentaries on the 'AwiiriJ
al-ma'iiriJ of Qasim Dawud Khapb Daracha (c. 639/1241-1242), Isma'II b. 'Abd
al-Mu'min Mashada (in 665/l266), $adr al-DIn Junayd al-ShIrazI (d. 716/l316) and
others (on which, see William Chittick, "'Awaref al-Ma'aref," Elr, 1:114-115), portions
of both this work and Abu 'I-NajIb K iidiib al-murfdin made their way, via Persian, into
early Kubrawf circles, beginning with Najm al-DIn al-Kubra himself in his own Adiib
al-murldin, a text wrongly attributed to 'Abdullah-i AnsarI by Serge de Laugier de Beau
recueil based on an attribution of authorship in one, and only one, of the many mss.
of the text (MS. Siiley., ~ehid Ali P~a 1393, fol. 39a-49a; ed. and trans., idem, in "Un
opuscule de Khwaja 'Abdullah AnsarI concernant les bienseances des soufis;:' Bulletin de
l'lnstitut Franfais d'Archeologie Orienuzle du Caire 59 [1960]: 203-240; translated by Gerhard
Bowering in "The Adab Literature of Classical Sufism: Ansan's Code of Conduct," in
Barbara Metcalf, ed., Moral Conduct and AUllwriry: The Place qf Adab in &uth Asian Islam
[Berkeley: University of California Press, 1984],61--87], a text which both Fritz Meier,
who translated it into German based on MS. SUley., AyasofYa 4792, fo!. 738a-74Ib,
and Mas'ud QasimI, who edited it based on five more mss., have quite rightly argued
actually belongs to Najm al-DIn Kubra and his circle (Meier, "A Book of Etiquette for
Sufis," in Essays on Islamic fury and Mysticism, 49-92; and QasimI's introduction to Adiib
al-[iJfiyya [Tehran: KitabfurushI-yi Zavvar, 1363 sh. (1984)], esp. 4-7; cf. Bowering,
op. cit., 69-70 who argues for the attribution to AnsarI). The continued diffusion of these
works, and the actual organizational and institutional apparatus which they prescribe,
is well evinced in the masterful Sufi handbook of Yal)ya BakharzI, the Fu.[iJf al-iidiib
(ed. Iraj Afshar in Awriid al-a1Jbiibwa~ al-iidiib, vo!. 2. [Tehran: Danishgah-yi Tihran,
1966] which, like KashanI in the M~biiJ; al-h:idiiya, draws heavily upon the works of both
Aba 'I-NajIb and 'Umar al-SuhrawardI. 'Ala' al-Dawla SimnanI recommended that his
disciples consult Aba 'I-NajIb's K iidiib al-murfdin (Elias, Throne Carrier, 123).

a shift in the status of the figure of the master (shaykh)18 who, standing
as he did at the apex of the pyramidal hierarchy of the riMt, combined
in his very personhood the collective identity of the ~iJ.fiyya as a distinct
and self-regulating Personengruppe and the mediatory, and ultimately
soteriological, status entailed by his claim to prophetic heirship. At its
most fundamental, the formal recognition of an individual's shayk
hood (mashyakha) by a disciple demanded accepting the consequences
of two oft-quoted statements, namely the old Sufi dictum that "he who
has no master takes Satan as his leader", 19 and a fJ.adith in which the
Prophet is reported to have said: 'among his group the shaykh is like
the prophet among his people.'20 The first encapsulates the recognition
that formal attachment to a shaykh is essential for traversing the Sufi
path, and the second that the disciple owes absolute obedience to his
shaykh, carrying out his commands without question and acting only

with his permission.21

For SuhrawardI, it is this master-disciple dyad which lies at both
the heart of Sufism as an individual enterprise and at the very center
of the institutional forms and structures which sustain it. As with a
student receiving a fJadith from the lips of an authoritative transmitter,
at the moment of his initiation, the murid enters into a process where
he is linked not only to a transcendent and trans-historical knowledge
vouchsafed to the Prophet, but at the same moment reaffirms his iden
tity as part of, and a participant in, a community attempting to work
out that legacy in their own time and space. For SuhrawardI and his
disciples, this mode was deeply informed by the authoritating practices

18 Etymologically, "someone whos~ age appear~ advanced and whose ~air. h.as gone
white" (Ibn Man~ar, Lisiin al- 'Grab [BeIrut: Dar $adir, 1988], 7:254 as CIted In Enc Geof..
froy, "Shaykh," EF, 9:396), the elder of a tribe and, by extension, the leader of any
social group who enjoys authority and prestige, ideally earned. For Suhrawarm, shayk.h
(with the plural shuyiikh) refers-as in the biographical dictionar.ies of ulama-to one
who ha~ achieved distinction in a particular field of learnmg and IS qualified to t.ransmIt
such learning to others, viz. knowledge of the Sufi path. He enjoys the prerogativesof
'shaykhood' (mashyakha) which in the person of the directing-shaykh (shaykh aL.-wmya)
include complete obedience from his formal ?isciples lJn,urfd, pl.-iin). In ad~?o~, the
term slwykh (with the plural maslziiyikh) also refers to the eponymous authonttes of a
particular field of learning (i.e., Sufism) whose opinions are consIdered authontattve.

19 Usually attributed to BayazId BistamI, e.g., SQ., 54.5; 'AM, 1:252 / GE, 12.3;
and, IrM, fol. 38a. . .

10 KM, 62·1 Nicholson, The Kaslif, 55; AdM, 37 1 Milson, Rule, 46; al-BldlIsI, Ba~Jat
al-tii'ift 93· and PGB 235; see also: Meier, "Khurasan," in &says, 203.

21E~pr~ssed 'throdghout SuhrawardI's works; see also PGB, 235--:242, 255-256,
283-283; 'Azrz-i NasafI, Maqfad-i asnii, trans. Ridgeon in Peman Meuzphysus and MyStu:l.sm,
47; idem, Zubdat al-Mqii'iq, in ibid., 186; and, Elias, Throne Carrier, 123-124.
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surrounding the transmission of religious learning generally, and notions
of authority bound up in the 'institution of process' of the master
disciple relationship ($UMa), the relationship between mentor (m~Mlb I
ustiidh) and protege (fiiIJib I tilmfdh) , and the concomitant complex of
formal manners (adab) surrounding its effectuation. Given both thejama'l
sunnf revivalist climate of SuhrawardI's Baghdad as well as the clear
foregrounding of claims of prophetic heirship in SuhrawardI's vision
of the sciences of the filfiyya, it is not surprising that his enunciation
of what this authority entailed is clear and unequivocal:

In a report about God's Messenger--may God bless and greet him~it
is mentioned that [he said]: "By He in whose hand is the soul of
Mul;iatnmad, I swear to you that the most beloved servants of God are
those who inspire the love of God in His servant, make His servant lov
able to God, and who spread good admonitions (nayi}Ja) over the earth."
That which God's Messenger mentioned here is the rankof shaykhood
(masf!Jakha) and summoning (da'wa) [people] to God, because the shaykh
inspires His servant to love God in a true sense and makes God's servant
lovable to Him. The rank of shaykhood is the highest rank of the Sufi
path (tanqat al-$iifiyya) and the representative (niyaba) of prophethood
(nubuwwa) in summoning to God.22

As a member of the otherworldly-ulama and heir to the Adamic 'ilm
al-wiriitha, the shaykh exercises his nf:yiiba through educating and refining
his disciples (ta'dib I tarbf:ya), doing so as the Prophet with his companions
and as a father with his son.23 The latter is in fact just as important as
the former, and SuhrawardI is much more apt to describe the aspirant
as the shaykh's 'spiritual child' (walmf ma'nawz) who at the moment of his
initiation undergoes a second, spiritual, rebirth (wiliidat manawiyya) and
thus comes into possession of a spiritual father (ab ma nawf) who takes
responsibility for educating, refining, and training him just as his natural

22 'AM, 1:236/ GE, 10.1; see also: idem, W Ill, MS. Siiley., ibralUm Ef. 870g, fol.
81lr82a; idem, W Iv, fol. 80b; idem, W li-Najir al-Dfn al-Baghdiidf, fo!' 65a--65b, 67a;
and, Suh., 148-149; ~adfth in Ibn al-$iddIq, 'Awii!J;if" 1:158-159; and idem Ghani1YlJat
1:134--135. ' , :U'

23 'AM, 1:236-237/ GE, 10:1-5; idem, WIll, fol. 82b; cf. al-SulamI,Jawami~ MA,
1:377-378,389,408-409). In describing the mentor-protege relationship 'Abd al-Qadir
al:Jtlan,I makes a very similar statement, laying out an unbroken genealogy of mashyaldw
extending fT?m Adam, who was the tilmidh of the archangel Gabriel, through Seth,
Noah and IUs descen~ents, Abraham and his, Moses (from his father 'Imran), Aaron,
Joshua and the Israehtes, Jesus and the Apostles (~wiiriyyi1n), Mu\:1ammad (who like
Adam. was instructed by Gabriel), the first four caliphs, the salaf al-f iil0, I:Iasan al-Ba!irI
and hIS students, SarI al-Saqap, and from IUm to al-Junayd. (GkT, 2:280-281)

father (ab tabf'l) was responsible for doing when he was a child.24 This
is why in various testaments (w~iiyii), SuhrawardI inevitably addresses
individual disciples as his 'righteous son' (al-walmf al-~iili~).25

Not everyone, however, is qualified to become a shaykh, and in
identifYing the type of individual who can rightfully claim the rank of
shaykhood, Suhrawardr proposes a four-fold typology of individuals,
here again writing a norm based on existential designations.26 First,
there is the simple wayfarer (siiM m0arrad), an individual who is not
qualified to claim the rank of shaykhood because he is still immersed
in the 'station of devotions and self-control' (maqiim al-mu'iimalat wa-l
riyiitja), having achieved neither the equanimity nor spiritual experience
necessary to guide others on the path. Second, there is the one who is
simply 'attracted' (majdhilb mujarrad), an individual who although hav
ing reached the goal is immediately disqualified because he has never
traversed the path himself. Third, there is the one who has reached a
state of striving through attraction (salik mutadiirak bi-l1adhba), an indi
vidual qualified to assume the rank of shaykhood, but only in a less
than perfect way because of the reverse order of his arrival and the
consequent imperfections in his spiritual state. Finally, there is the one
who has obtained the state of one attracted through wayfaring (majdhilb
mutadiirak bi-l-sulilk), an individual more qualified than the others to
assume the rank of shaykhood because the unveiling of his heart was
effected through traversing the path, giving him the experiential knowl
edge necessary to direct aspirants along the same arduous journey.

The highest rank of shaykhood is that of the 'absolute shaykh' (al
shaykh al-mutlaq), an individual who has become free from the veil of
both the nqft and the heart, having reached the station of 'those drawn
nigh', the muqarrabiln, God's desired beloved (al-maMilb al-muriid) whose

24 'AM, 1:238-241/ GE, 10.8-15; idem, W li-Najir al-Dfn al-BagMiidf, fol. 66b--67a;
and, Suh., 151-152. Najm al-DIn RazI Daya, who quotes a saying of Jesus as a proof
text ("he who is not born twice shall not penetrate the kingdom of the heavens and
the earth"; cf. John 3:3), also characterizes the aspirant's attachment to a shaykh as
a 'second birth', explaining it through the metaphor of the hen and the egg (PGB,
247-250; this egg imagery is prefigured in SuhrawardI's A'liim al-hudii (88).

25 E.g., W li- 'An al-Mawqiinf, MS. Tub., Ma VI 9052 , fol. 116a; idem, W li-Jamiil al-Dfn
al-Igahiinf, ed. Hartmann in "Bemerkungen zu Handschriften," 140-142. In the 'AM,
SuhrawardI reports that his paternal uncle Abu 'I-NajIb would often say: "he one who
travels my path and follows my guidance is my son (waladf man salaka I;ariqi wa-ihtadii
bi-hudii)." ('AM, 1;231/ GE, 10.15)

26 'AM, 1:242-246 / GE, 10.16--26; and, idem, W li-Najir al-Dfn al-Baghdiidf, fol.
65b-67a.



202 CHAPTER FOUR MA'RIFA DISCIPLINED AND INSTITUTIONALIZED 203

spirit is free and nafi tranquil, the muntahiwho is permanently ensconced
in a state of perpetual subsistence (baqii'). According to SuhrawardI, it
is this type of individual who is most qualified to assume the position
of shaykh, the only one having the existential authority to receive,
initiate, direct, and guide disciples on their individual journeys on the
path of ascent. As we have seen, it is through his perfection that such
an individual comes into possession of a certain charisma, an attractive
quality which draws students to him in a bond of affinitive connection
(riibi(at al-jinsiyya al-nafi) which is not only concretized in an existentially
validated relationship grounded in the reality of the human psycho
spiritual constitution but also replicates the almost tangible chaJismata
by which the prophets themselves attracted and retained followers. 27

Although perhaps not originating with SuhrawardI himself, such ideas
came to be systematized in NaqshbandI figurations of the master-disciple
relationship in the key concepts of tawqjjuh and riibita.28

The authority of such a shaykh is comprehensive. He is both a
'superintendent of souls' (ishriif 'alii 'l-bawii(:in) who has the right of free
disposal over every aspect of the program of his disciples, determining
what they should wear and when they should fast, when they should
work and when they should beg, as well as ensuring that they persist
in their litanies, pray the proper supererogatory prayers, and hold fast
in their recitation of the Qur'an.29 At the same time, the shaykh does
not enjoy unrestricted disposalover life in the riMt, and Suhrawardr is
careful to prescribe the proper behaviors (adiib) , duties (wa?;ii'if), and
mutual rights and obligations (fJuqiiq) which the shaykh is required to
observe in dealing with its constituents, saying that it is obligatory for
the him to:

1. shun those whose motivations for seeking his company are 'Impure
or misdirected;

2. look upon his disciples as his children, and accordingly, give them
good counsel in both spiritual and material matters;

3. carefully diagnose and scrutinize his disciples so that they can be
directed in a manner consistent with their different spiritual states
and aspirations;

27 ~, 1:238-239,2:232-233/ GE, 10.8-10,63.27.
28 In addition to the study of Meier cited previously ("Die Herzensbindung an den

Meister"), on this, see Buehler, Sufi Heirs ()[ the Prophet, 99, 131-134.
29 ~, 1:258/ GE, 12.13.

)"

.~ :

4. avoid fraternizing, socializing, chumming, or chatting with his dis
ciples, and to carefully calculate when it is necessary to be present
among them;

5. treat his disciples with the utmost courtesy, respect, and humility;
6. treat his companions (aJMb) with affection and tenderness and

respect the rights (~uqiilj) which they have over him;
7. not accept property, services, and voluntary charity (Jadaqa) from

disciples as gratuity;
8. not speak directly to a disciple about a reprehensible action which

he has committed, but rather to allude to it while discoursing to
the community so that all may benefit from his mistake;

9. pick up the slack, forgive, and gently spur on a disciple who has
become lax in his assigned duties;

10. and, maintain strict confidentiality regarding the spiritual experi
ences and inner state (sirr) of individual disciples.30

In the day-to-day life of the riMt, the shaykh also plays the role of
community director and manager of its affairs, admitting and rejecting
newcomers, arbitrating disputes, managing the affairs of its permanent
staff, while at the same time overseeing its endowment (waqf) and
determining who may receive support from its coffers. 31 While many of
these tasks were delegated to his superintendent (khadim)-to whom we
will return shortly-this comprehensive authority, legitimated through
genealogical, praxic, spiritual, and metaphysical claims to prophetic
heir-ship was mediated through a number of channels, most notably
through a formally definable complex of manners and proper behaviors
which served to reinforce such a position, adab.

Proper Manners (adab)

Like the relationship between students and teachers in the madrasa,
between viziers, courtiers and officials in the caliphalpalace and bureaus,
between litterateurs and men of culture in their salons, and between a
master and apprentices in the trade and craft markets, so too was the

30 Ibid., 2:217-222 / GE, 51.1-13; and, SuA, 161-163. 'Abd al-Qadir aJ-JIIaru pre
scribes a very similar set of rules for the ada1J required of the shaykh to his disciples,
see: GhT, 2:284-286; cf. aJ-BidllSl, Bahjat al-{iHjiJ., 94-96 who spiritualizes the require
ments and Na:im aJ-DIn RaZi Daya who stipulates twenty conditions of shaykhood
rooted mainly in moral and ethical affect (PGB, 250-253).

31 ~, 1:269,279 /GE, 14.5, 15.11.
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Sufi nMt possessed of a commonly accepted code of proper behaviors
and manners which all were expected to observe, commonly expressed
by the term adab.32 As we have already discussed in the first chapter
of this study, such codes of social interaction served as an integral
component of a much larger process of constructing and maintaining
identity, social relationships, legitimacy, authority, and group definition
within the literate, urbanized,and cosmopolitan ulama culture of which
SuhrawardI was a part. In short, the culture of adab as a formalized
externalization of deeper religious, social, and cultural mores was in
the air, something which SuhrawardI was careful to point out to his
young son (Imad al~Dln, counseling him:

For you, there is a proper mode of behavior (adab) in every situation (a1Jwal)
and with everyone, godly man and profligate alike. Treat everyone with
honor,both those younger and older than you, and never regard them
except with a merciful eye.33

Such sentiments are neither unusual nor noteworthy, neither for Sufis or
other self-reflective Personengruppen of the late-6th/ 12th-early-7th/ 13th
century possessed of a prescriptive literature of one type or another,
and one often meets with the famous saying attributed to the 3rd/
9th-century Sufi paragon and alleged founder of the Malamatiyya,
AbUI:Iaf~ al-I:Iaddad of Nrshapur: "Sufism consists entirely of proper
manners (iidab), for every moment (waqt) there is a manner, for every
station (maqam) a manner, ;;md for state (bal) a manner".34 One could

32 As is well known to all students of classical and medieval Islam, the term aMh
(sing. adab in the sense of etiquette, culture, learning, refinement; pI. iidiib in the sense
of particular manners and proper behaviors) is possessed of a wide range of meanings
and associations (see: F Gabrieli, "Adab," EF, 1:175-176; and, George Makpisi, The
Rise qf Humanism, 97 ff. and index S.Y. adab).

33 al-SuhrawardI, W li-ibnilli, 34-; c£ GhT, 2:288. Something of a final, comprehensive
compendium of his great-uncle's K iidiib al-muriilfn and his father's' 'Awiirif al-ma 'ariI, later
in his life (lmlid aI-DIn penned a treatise entitled Ziid al-musiijir wa-iidiib al-Mr/ir (extant
in MS. K6priilii 16032, fol. 1I a--:-52b; and, MS. TOpkapl SaraYI, Ahmet Ill, 14-165, fol.
197a-24Ib, of which the former will be cited here) in which he Systematically enu
merates 120 points of. aM.b organized in twelve sections (fa}!): I) on the manners of
travel (saftr) for the muntahf; 2) on the manners of travel for the mulafawwifand ftqfr,
3) on the manners of the mUlafawwif andfaqfr upon entering the a city and the riM!;
4-) on manners pertaining to residing in the riM! (bu4iir wa-muqiim); 5) on the manners
of retreat in the ribii! (mujiiwara); 6) on the manners of eating during travel and while
in residence; 7) on the manners of drinking; 8) on the manners of sleeping and rising;
9) on the manners of dress; 10) on the manners of attending the mystical concert (sama');
11) on the rending of the Idtirqa during sa17lii'; and, 12) on the ways and means (majiiri)
of the constituents of ribii! in relating to one another.

34 aI-SuJamI, Tabaqiit, 106; KM, 47 I Nicholson, The Kaslif, 41-42; and, 'AA!, 1:203,

cite many such aphorisms from the logia of the early Sufi paragons,
but what is important for us here is to recall that the particular strand
of the largely-urban, sharta-minded, KhurasanI:JunaydI Sufi tradition
which SuhrawardI so vigorously attempted to codifY in texts such as
the 'Awanf al-ma 'anfplaced a great deal of emphasis on the cultivation
of ethics and their articulation in formally definable acts of etiquette
and proper behavior.

The valuation of moral character framing SuhrawardI's formal pre
scriptions on adab, in fact, evinces a clear continuity with those of his
predecessors, especially the strand of theJUtuwwa / javanmarrf[ tradition
which, as evinced in the works of ai-SuiamI, was squarely centered on
cultivating a host of formal attitudes and modes of behavior which
look to structure and regulate social relationships through the shared
application of chivalric, altruistic, and self-effucing life-orientational
values.35 Like SulamI, when taken as a larger complex of behaviors set
within the framework of SuhrawardI's totalizing vision, the particulars
of adab are intimately tied to the cultivation of the moral and spiritual
person through ethics (akhliiq, sing. khulq / khuluq), a subject to which
SuhrawardI devotes one of the longest chapters of the 'Awiinf al-ma'an!
to explaining, describing in great detail both the inner (batin) and outer
(:;iihir) dimensions of virtues such as humility (tawiitju'), obsequiousness
(mudara) , altruism (ithar),36 abstention (tajawuz), forgiveness ('ajiv), cheenul
ness (al-bisltr wa+taliiqat al-wqjh), simplICIty and pliancy (suhiila wa-l-lin
aljanib), informality (tark al-takalhif), indifference to storing up for the
morrow (al-infiq min ghayr iqtiir wa-tark al-idkhiir), mutual affection with
one's brethren (tawaddud wa-l-tii'lif ma(a al-ilrhman), thankfulness for God's

2:208 / GE, 5.4, 51.6; on Abu l:Iaf$ al-l:Iaddad see: Richard Gramlich, Alte Vorbil.der
des SUjitUIIlS (Wiesbaden: Otto Harrassowitz, 1995-1996), 2:113-154.

35 Namely, in ,the Jawiimi' iidiih al-$iijiyya which begins by discussing the importance of
adab by locating it squarely in the pedagogy of the Prophet Mu!)ammad who educated
and refined (ta'dfb) his companions in the proper manners (iidJib) after which he prescribes
some 160 individual points of proper manners based mainly on the exempla of the
Sufi paragons; idem, K iidiib al-9Uf.lba, MA, 2:22-28, on the connection between ethics
and adab, and 28 f£ containing prescriptions which are focused mainly on interper
sonal relations (mu'iimaliit) as circumscribed by the social relationship of 9Uf.wa ('intimate
companionship), which here is used as a synonym of 'ishra (,kin-like closeness') and not
in the sense of fU1J-ba as used to refer to the master-disciple relationship (sh.aykJz-murUi,
ustiidh-tilmfdh, ma:$bub-siihib), the virtues cultivated in such relationships spilling over into
all others; idem, Darajiit al-mu'iil1l.aliit, MA, I :4-85; also AdM, 34--40, 43-44 I Milson,
Rule, 4-5-48, 50; and, of course, 'AM, 2:231-240 / GE, 54.1-55.16.

3li On which, see my entry ''Altruism,'' Encyclopaedia qf Islllm Three (Leiden: Brill,
forthcoming).



206 CHAPTER FOUR i'viA'RlFA DISCIPLINED AND INSTITUTIONALIZED 207

bounty (shukr 'ala 'l-il}san wa-du'a' lahu), and sacrificing worldly rank not
only for one's brethren but for the entire Muslim community (badhl
al-jiih li-l-ikhwan wa-l-muslimfn kiifft-tM)Y Grounded solidly in Qur'anic
models of piety and the ethical and moral practice of the Prophet, and
supported by the exempla of the sala] ahalilJ and Sufi paragons, this
long list of ethics are none other than those praiseworthy characteristics
(aw~iif / akhliiq ma~muda), those sound dispositions (sqjaya ~ali~a) of the
spirit which are literally 'effectuated through adab', effacing and replacing
the blameworthy characteristics and vices (radha'il) of the nqft.38 As we
have seen, for SuhrawarcII this is accomplished only through engaging in
the dual disciples of muMisaba and muraqaba, both of which require the
direction of a shaykh, a shaykh a riMt, a ribat a community of affiliates,
and a community of affiliates a shared body of definable, replicable,
and normative patterns of behavior through which they structure the
relationships amongst themselves as a community (jama'a) of brethren
(ikhwan) as well as individually as disciples and students organized in a
radial network around a single shaykh, in short adab.

The Superintendent (khadim)

Standing below the shaykh in the hierarchy of the ribat is the superin
tendent (khiidim, pI. khuddam), an individual whom SuhrawarcII considered
important enough to distinguish from the shaykh, devoting an entire
chapter of the 'Awari] al-ma ari] to doing SO.39 The reasons for this are
ultimately unclear, although according to his comments in his day and

17 ~4M, 1:56-97 (also: 2:236-240) / GE, 29.1--30.87 (55.1-16); and, Suh., 225-233,
which is not an atypical enumeration. On the connection between ethics and adab, and
similar values: aI-SuJamI, Jawiimi', MA, 1:353, 381-382 (on altruism); KM, 432--478 I
Nicholson, The KasJ!f, 334-366; AdM, 19-20 I Milson, Rule, 38-39; and, GhT, 2:287··291;
see also: R. Walzer and H.A.R. Gibb, '1\kblaq," EF, 1:325-329.

38 ~,2:98--99 / GE, 31.1-3, that is, "fa-l-adab istikhriij miifial-qiiwat ilii 'l-ji'l", which
as per his Ash'arism SuhrawardI considers acquired acts (.ft'l al-/.wqq) and which, as
such, are situated within his broader vision of the path of ascent; see: Suh., 214-224; cf.
al-BiclJIsI, Bahjat al-{ii'ijil, 96--98 where the idea, much further developed by Ibn 'ArabI,
of 'taking on the attributes of God' (al-wkhalluq bi-akhliiq alliih) is fronted, something
which is present in the thought of SuhrawardI, but only in a limited manner (e.g.,
'AM, 2:233 / GE, 54.7).

39 That is, chapter II (~, 1:247-250/ GE, I Ll-8). At thc same time, the true
khiidim must be distinguished from the nUitakhiiJiim, the former being distinguished by
the sincerity of his intention (nryya) whereas the latter engages in service out of desire
for praise and adulation from the people whom he serves, both of whom must be dis
tinguished from the mustakJzdim, the servant who when approached by the mendicants
for a handout, treats them with open contempt and cuts them off from the waq[, and
thus actually assists them in their poverty by disciplining them.

age there was a problem of certain superintendents claiming a rank to
which they were not entitled, presenting themselves as shaykhs while in
reality they were not qualified to do so. In typical fashion, SuhrawarcII
differentiates this particular group from the others on existential grounds,
arguing that although outwardly the superintendent may seem to play a
role similar to that of the shaykh, he is differentiated from him in that
his actions are effected by his desire for divine reward, which although
pious and sound, arises from intentional volition. Whereas the shaykh
is a member of the muqarrabun and thus 'accomplishes things through
God' (yqf'alu al-shay' bi-Lliih) the superintendent is a member of the
godly (abrar) and 'accomplishes things for God' (yqf'alu al-shqy' li-Lliih),
and whereas the shaykh acts through God's will, the khiidim acts through
an intentional desire to be self-sacrificing and altruistic in his acts of
service (khidma).4O

Potential confusion between the shaykh and the khiidim however
seem to have been of external concern, for nowhere in his oeuvre does
SuhrawarcII cast the khiidim as being in the position of actually direct
ing aspirants in the discipline of the riMt. His role, which is not clearly
described in any case, seems to have been simply to act as a personal
assistant to the shaykh, taking care of tasks such as soliciting donations
for the riMt, receiving and dealing with complaints from its residents,
serving food to incoming mendicants (}Uqara'), and rendering general
service to the riba(s population (qawm).41 According to SuhrawarclI, the
upshot of his service is that it serves as a spiritual disciple, a device
by which the khadim can subdue his nqft and advance on the spiritual
path through the practice of altruism (fthar), self-sacrifice (badhl), and
service, three virtues which SuhrawarcII argues are more advantageous
for him tllan supererogatory devotions.

In the Adab al-mundin, Abo 'l-Najlb states that "service is a rank
second only to that of shaykhood"42 and given that SuhrawarcII almost
invariably couples the two terms shaykh-khiidim and shaykh-muqaddam
when discussing the conditions which certain individuals lower in the
hierarchy (such as the mendicants or companions of service) are to
observe in negotiating the formal structures of the ribat, it seems that the
position of khiidim was generally given to a senior disciple (mund) of a

'0 Ibid., 1:247 / GE, Il.I; also: AdM, 18, 29 I Milson, Rule, 43, 45-46; cr. SQ.,
54.23-34.

11 ~, 1:248,276,313 /GE, 11.3, 15.6, 18.15-16.
42 AdM, 45 I Milson, Rule, 50.
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particular shaykh. This accords with the figure of the khiidim associated
with ribat-based Sufi communities in the period following SuhrawardI in
Syria and Egypt and the description of the position given by Bakharzl
in the early 8th/14th century.43

The Aspirant (mund)

The aspirant (murid, pI. -un), who is also called the mut(1$awwiJ-or col
lectively the 'Folk of Desire' (ahl al-iriida) or the practitioners of pious
retreat (arbiib al-Idzalwa)--on the other hand is one who has either moved
up the hierarchy of the ribiit to assume the position of a true disciple of
the shaykh, or has been accepted as such straight away.44 Unlike those
below him, because he is engaged in a full-time program of spiritual
discipline the aspirant is entitled to full support from the ribii,f's endow
ment (waqf) and is not required to actively seek sustenance outside of
its precincts unless so directed by the shaykh.45 At the same time, the
aspirant is expected to adhere to a much stricter discipline than those
who stand below him, being obligated to engage in a sustained program
of spiritual practice under the direction of the shaykh, being enjoined
to neither become slack in his duties lest he slip into the realm of the
practitioners of dispensations (arbiib ai-rukMa) nor leave his shaykh lest
he be cut off from his guidance at a critical moment in his spiritual
development.

Metaphysically, the key distinction between such individuals and
others populating the ribiit is that the murid ('the one desiring') possesses
iriida (desire), a technical term whose origin (Cl}l) Suhrawardl finds in
the Qur'anic verse: "send not away those who call upon their Lord
morning and evening, seeking His Face".46 According to SuhrawardI,
this verse was revealed as a command to the Prophet Mupammad
to respect the rights of the 'Folk of Desire' from the poor among his
companions (lJaqq ahl al-iriida min jUqarii' (1$l;iibihi), a command which
by extension came to be a stipulation binding upon the Sufi shaykhs
who, as his representatives, are required to nurture the desire of the
aspirants entrusted to them.47

43 Geoffroy, pjihad et cOnlemplation, 26; idem, Le soufisme, 280; BakharzI, FI1$i4 al-iidiib,
128-132.

44 :4M, 1:273/ GE, 15.1; see also: GhT, 2:272-273.
45 :4M, 1:279/ GE, 15.11; and, AMKh, 61 (no. 12).
46 Qur'an 6:42.
'7 al-SuhrawardI, W li-Najir al-DLn al-Bagluiiidi, fol. 63a-£3b; there is no such inter-

".:;:-':.

This desire is not, however, willed by the individual himself, rather
it is a desire which God casts into the inner being of the potential
aspirant when he awakens to the loneliness and isolation of his spirit
and becomes sensitized to its yearning for its Maker. According. to
SuhrawardI, it is this desire which pulls the aspirant into a state where
his individual will is completely submerged in the will of his shaykh,
all previous attachments, individual desires, and wants and needs of
his soul and heart being redirected into the very personhood of the
shaykh so that he becomes "like a corpse in the hands of the washer".
As we have already seen in Suhrawardl's delineation of the journey of
ascent, the aspirant must necessarily proceed in such a manner until
his desire is effu.ced in the will of God, at which point he emerges from
the liminal state of dependence upon the mediating agency of the
shaykh to obtain a state of subsistence in the agency of the ground of
existence and the really real.48

The Sufi Habit (khirqa)

As with the spiritual disciplines in which he engages, the aspirant is also
distinguished from other constituencies of the riMt by a special raiment,
the Idzirqa, a symbol of his status as a formal disciple of a particular
sha.ykh and his commitment to the master-disciple relationship. One
of SuhrawardI's anonymous interlocutors from Khurasan wrote to him
asking if there was a prophetic precedent for the practice of investiture
with the khirqa49 and if so, how exactly did the Prophet do it? 50 In
response to this question, the shaykhresponds in the affirmative, saying
that the practice has its origin ((1$l) in the Sunna and quite predictably

pretation, however, of this verse in his Nughbat al-bqyan where SuhrawardI simply
accounts for the sabb al-nuziil (same in Taban, Ibn Kathlr, etc.) and the standard glosses
(Diizenli, "~ihabuddin Siihreverdi," 122 [Arabic text]).

+8 Idem, W li-Najir ai-Din al-Bagluiiidi,fOl. 67b; cf. PGB, 255.
49 From the root kh-r-q, with the connotation of 'ripping', 'rending', 'tearing', as

a physical object the khirqa (pI. khiraq)-to be distinguished from the muraqqa'a (see
below)--refers to the worn and tattered outer cloak or frock worn by the Sufis as a sign
of poverty and rejection of the world in place of the qabii.' or 'workaday cloak' (see:
Dozy, Dictionnaire..ditaill£, 153-155,352-362). On the nature, role, and iconic value of the
khirqa in pre-modem Sufism generally, see Trimingham, Sufi Orders, 181-1:85; Gramlich,
Dmuischorden, 2:172~174;J.-L. Michon, "Khirl$:a," EF, 5:17-18; Geotfroy, Le soufisme,
195-196, passim; and, Jamal Elias, "The Sufi Robe (Khirqa) as a Vehicle of Spiritual
Authority," in Gordon Stewart, ed., Robes qfHfJfwr: The Medieval World of InveStiture. (New
York: Palgrave, 2001), 275-289; and my entIy "Kerqa," Elr (forthcoming):

50 AMKh, 56-57 (no. 6).
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* aJ-SuhrawardI, {j.e. li- 'Aa b. Ahmnd al-Riiz!, foJ. 295b; Nl.Sbat al-khirqat al-SuhTmvaTaz I, foJ. l32a;
.Nisbat al-khirqat al-SuhrawarazII, foJ. la; Ibn aI-Qastallanr, Irtift', 85-86; M], 3:40-41 (s.v. Najm al
Drn Kubra);jamr, NqfaMt, 558-559 (no. 546); and, Ma'$um'aJrshah, TaTii'iq, 2:309-3l 0, 322, 442.
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quotes the J;odith of Umm Khalid51 to support his statement, an episode
whichIbn al:JawzI considered a ridiculous precedent upon which to base
such a practice.52 In the 'Awiirif al-ma 'iirif, where he is always careful to
qualify such etiologies, SuhrawardI implicitly recognizes such objections,
saying that while the practice draws its inspiration from the Prophet's
'investiture' of Umm Khalid, the sawf al-~iili& did not actually invest
anyone with the khirqa and that it is a praiseworthy innovation, the
permissibility of which all of the eponymous Sufi authorities affirm.53

As evinced in SuhrawardI's account of his own nisbat al-khirqa, the idea
was that initiatic authority was transmitted first through the medium
of ~ba and only later, beginning with al:Junayd, explicitly through
investiture with the khirqa (see Chart 4).

On the practice itself, according to SuhrawardI there were two main
methods of investiture prevalent among the Sufis of his day and age,
namely an investiture which occurred at the end of the aspirant's period
of training in which case it served as a symbol of his having success
fully traversed the path or an investiture which occurred at his point of
entry in which case it served as a symbol of his commitment to train
ing under a particular master.54 In his own tariq SuhrawardI followed
the second, and in the twelfth chapter of the 'Awiirif al-ma'iirif sums
up the essential features of investiture with the khirqa, defining it as the
threshold ('ataba) of entering into the discipline of yuMa, an outward
symbol of the establishment of a commitment between the shaykh and
the aspirant and the aspirant's appointment of the shaykh to a posi
tion of jurisdiction over his affairs. 55 As an instrument, the khirqa is an

51 Dmm Khalid (Ama bt. Kh1l.lid b. Sa'id b. al-'~), the mother of the famous Khalid
b. al-Zubayr al-'Aww1l.m, was born in Abyssinia among the first group ofemigrants
who later returned to the Hejaz, she being a young girl at the time of the investiture.
The IJadfth runs as follows: "Dmm Khalid b. Khalid related: Some garments (thiyiib)
were brought to the Prophet and among them was a small black Idzami$a and he said:
'whom shall I clothe with this?' The people were silent, and the Prophet said: 'bring
me Dmm Khalid!' And I was brought to him and he clothed me with it by his own
hand saying; 'wear it and make it shabby! (ablf wa-akhliqf),." (ltM, 1:253 / GE, 12.5;
Ibn aH;iddiq, 'Awiilif, 1:174-172 [no. 60]; and, idem, Ghamyyat, 1:158159 [no. 60])

52 Ibn al:JawZi, Talbfs Ib/is (Beirut: Dar al-Kitab al-'Arabr, 1995), 236-237.
53 ltM, 1:260/ GE, 12.20; and, Suh., 153-154.
54 IrM, fol. 40b-41 b; in the 'ANI he also mentions that he has observed shaykhs in

his own day and age who do not practice investiture with the khirqa but train disciples
nonetheless (ltM, 1:260/ GE, 12.20; and, SuIz., 154).

55 ltM, 1:251 / GE, 12.1; AMKh,57 (no. 6); and, idem, W Ii-Rashfd al-Dln Am Bakr
al-Ifabash, fol. 117b where he states that~a with the shaykh is not permissible with
out the aspirant first having been invested with the klzirqa and instructed in all of its
obligations (huqiiq); see also: Trimingham, The Sufi Orders, 181-182.



212 CHAPTER FOUR MA'RIFA DISCIPLINED AND INSTITUTIONALIZED 213

outward mark of the aspirant's inner commitment to place himself in
a state of submission to the complete jurisdiction of the shaykh over
all of his affairs, which· asa symbol of the oath of fidelity (mubqya 'a I
'aM ai-waft») is the entry point for a form of discipleship (~uMa) which
self-consciously replicates the master-disciple relationship which obtained
between Mub.ammad and his immediate companions, the hand of the
shaykh representing the hand of the Prophet and the oath of fidelity
that which his companions took with him at I:Iudaybiyya.56

According to SuhrawardI, the khirqa is of two types: 1) the 'habit of
aspiration' (khirqat al-iriida); and, 2) the 'habit of benediction' (khirqat
al-tabarruk). The former is intended only for the true aspirant (murid
/Jaqiqi) , and is an outer symbol of his inner commitment. The khirqat
al-tabarruk, on the other hand, is an imitation of the first, and as such
is acquired only by the mutashabbih.57 The difference between the two
is summed up by SuhrawardI as follows:

As for the khirqat al-tabarruk, it is requested by one whose aim is to acquire
blessing (tabarruk) from the 'ornament of the Folk' (bi-::;qyy al-qawm); and
in the same way the conditions of discipleship (sharij'# al-su~bat) are not
required of him, but rather he is only counseled to adhere to the limits of
the divine law. By associating with this group (WijiJ) he accumulates their
blessing and is educated in their manners, and through this he might be
raised to a level of suitability for the khirqat al-iriida. The khirqat al-taharruk
is offered to every seeker whereas the khirqat al-iriida is prohibited except
for the one who is sincere in his intention.58

The availability of the khirqa to every seeker is an extremely important
detail which cannot be passed over lightly. Some ninety years after the
death of SuhrawardI, the famous traveler rbn Battuta reports being
invested with the khirqat al-tabarruk from, among others, a director of
a ribiit in Isfahan on the authority of SuhrawardI, being careful in his

56 AMKh, 57 (no. 6), :AM, 1:251-255,2:33/ GE, 12.1-10,25.9; idem, W III, fol.
81b; and, Sull., 154--156; referred to in the Qur'an (48:10), the oath, usually referred
to as the 'pledge of good fortune' (bay'at al-rU/.wiin) occurred in 628 CE when the
Prophet and a large group of followers from Medina, who had set out on an expedi
tion to perform the lesser pilgrimage, were stopped outside of Mecca by the Quraysh.
According to the usual account, during the ensuing stalemate, the Prophet asked those
present to swear an oath to follow him whatever the circumstances might be. On this
episode, see: Watt, "al-I:Iudaybiyya," EF, 3:539. .

57 AMKh, 57-58; :AM, 1:256/ GE, 12.12 (also trans. in Trimingham, The Suft Orders,
185); and, Suh., 156.

58:AM, 1:259/GE, 12.17.

account to give the nisbat al-khirqa of the habit which he had received. 59

In addition, as we have already seen al-SuhrawardI himself invested
numerous individuals with the khirqat al-tabarruk in Baghdad, including
men of note such as the aforementioned rbn al-DubaytbI, rbn al-Najjar,
and Ibn al-Sa'I. As evinced in SuhrawardI's discussion of the mutashab
bih (see below) such investitures were common practice, providing an
alternate means of affiliation to a particular shaykh and his ribiit for
those who had neither the desire, wherewithal, or capacity to become
formal disciples.

As with all of the· distinctive practices and accoutrements of the
ribiit, SuhrawardI is careful to provide both an etiology for the habits
of dress of his particular Personengruppe in terms of their precedents in
the Sunna, as well analyzing their symbolic dimensions. The color of
the fdzirqa, for instance, was an important enough issue for SuhrawardI
to discuss it, mentioning that dark blue (azraq) is the preferred color for
the vestment, one of the reasons being that it is useful for one practicing
voluntary poverty in that it easily hides the dirt which inevitably comes
with such a state.60 Furthermore, associated as they were with worldli
ness and decadence neither red nor yellow were appropriate colors,
and whereas the preferred color for the khirqat al-iriida· of the aspirant
is dark blue, for the Sufi shaykhs, following prophetic precedent, black
is deemed more appropriate.61 Furthermore, SuhrawardI states that it
is only permissible for the shaykh to wear the traditional outfit of the
scholars (farqjiyya), each onts parts symbolizing their perfection of a
particular quality while simultaneously underscoring their member
ship in both the ranks of the ulama and that of the Sufi authorities
(mashayikh).62

59 Ibn BaH[j~a, The Travels if Ibn Ba?lilta, trans. H.A.R. Gibb (Cambridge: The
Hakluyt Society, 1962), 2:297-298.

60 :AM,1:259-260 / GE, 12.18-20; JQP, fol. 16a; Sulz., 156-157; same in HujwirI
(Per. kabild! I kabiid = azraq) , Kashf, 59 I Nicholson, 171e Kashf, 53;s·ee also: Meier, ':A
Book of Etiquette," in Essays, 69-70 fn. 65 & 68-69; cr. Abo 'I-Najib al-SuhrawardI
who opts for green (the color of the Prophet) and white (AdM, 9-10 I Milson, Rule,
32; white wool in DaylamI, Sirat al-shaykh al-kabfr AM 'Abd Alliilz ibn al-Kluifif al-ShfTiizf,
ed. Annemarie Schimmel [Ankara: Tiirk Tarih Kurumu Baslmevi, 1955], e.g. 58).

6; IrM, fol. 42a-42b.
62 Ibid., fol. 42a-43a; same in AdM, 54 I Milson, Rule, 56. Generally the jarajiyya

(pl.ftr¥; SuhrawardI saying libs al-jaTaji), was a costume worn by the ulama, (see Dozy,
Dictionnaire &tailM, 327-334). In his chapter on the adab of dress and clothing in the
'Awiirif, however, SuhrawardI makes it a point to say that his paternal uncle Abu 'I-NajIb
did not care one way or the other about the appearance of his clothing, wearing what
came his way, that 'Abd a1-Qadir al-JIlanI wore a distinctive costume including the
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The Master-Disciple Relationship (~ubba)

For SuhrawardI, the relationship between the aspirant and the shaykh
represents the heart of the discipline of the riMt. At the point of his
~nitiation, symbolized by investiture with the khirqa, the aspirant enters
mto a state where he completely relinquishes his will and right of free
disposal to his shaykh until such time that he reaches the stage on
t~e pat~ where his will is then relinquished to God.63 In annihilating
hImself m the shaykh through relinquishing free choice (fiznafi 'l-shqykh
bi-lark ikhtiyiir naJsihi) the aspirant becomes his spiritual child, a liminal
sta~e. which SuhrawardI calls the aspirant's period of suckling (awan
al-zrtujii'), a period during which he submits (taslim) to the shaykh's
complete jurisdiction (~ukm) over all of his affairs. To enter into such a
state is to enter into a relationship which is first and foremost an explicit
r:e~~;tment of the relationship of. complete emulative dependency
(zqtida ) between the Prophet and his Companions. In his description
of this institution, SuhrawardI is unequivocal that as the representative
(na'ib) of the Prophet, the aspirant's submission to the jurisdiction of
the shaykh is equivalent to entering under the Prophet's jurisdiction
and, by extension, under the jurisdiction of God Himself. Like the
relationship between Moses and the mysterious Khi<;lr, the aspirant is
to neither question nor contradict the shaykh, but rather place com
plete trust in the veracity of his instructions and to fulfill the 'rights
and conditions of the khirqa' (shara'it / ~uquq al-khirqa) by adhering to
the oath of fidelity ('ahd al-wqftiJ) which the shaykh took from him at
the time of his investiture. At the same time, the jurisdiction of the
shaykh does not extend to innovation or infidelity, something which
SuhrawardI was careful to counsel his young son 'Imad al-DIn on in
his oft-copied testament to the boy, saying:

Be a servant (khiidim) for the shq:ykhs through wealth, body, and rank and
be hee~ful of their .hearts, moments, and way of acting, and do not
con~radict them a .thing except what contradicts the community (jamii'a)
for If you contradict them, you will never achieve success.64

taylasan (cowl, head shawl) over his turban, a sign of rank (see Dozy, op. cit., 254c-262
[~.v. tar(ia] , 278-280), and that another shaykh, 'AIr b. al-HrtI (or perhaps aI-HaythI)
sll1iply wore the p~asant clothing.of the Sawad (YlM, 2:163 / GE, 44.7; Suh., 238).

In the followll1g, I am relymg on YlM, 1:251-256/ GE, 12.1-11; and, Suh.,
151- ~ 53; se: also: Badeen, ,(wei mystische Schrijien, 7-8 (with further references to the
~erm III al-BldIIsI'sBahjat al-(iiIjil, 61; also, 'AzIz-i Nasafi, Maqsad-i asna, trans. Ridgeon
III Perswn Metapliysus and Mysticism, 54c-56.

fi4 al-SuhrawardI, W li-ibnihi, 34; similar in AdM, 38 / Milson, Rule, 46·47; same in

It is in the person of the shaykh where the prophetic function of guid
ance (hidiiya) is vested, for as with the aspirant's natural father it is his
d~~ as a sp~ritual father (ab ma'nawi) to transmit knowledge ('uliim) to his
spmtual child and educate him in the proper manners (MOb). Accord
ing to SuhrawardI, this occurs through the institution of discipleship
(~~ba), an instrument which provides the means through which the
shaykh transmits his own spiritual state direcdy to the aspirant's inner
being, his words flowing into and literally infusing or impregnating
(yulaqqin/yulaqqi4) it.65 Much like the ~lJ.ba of the madrasa, this transmis
sion can only take place when the aspirant, observing all of the proper
manners, listens attentively to the discourse (maqiil) of his shaykh, not
recording the knowledge being transmitted to him on a quire of paper
but rather on the tablet (law~) of his heart.

It is in his description of the complex of formal behaviors and
attitudes to which the aspirant is held which yield one of the clearest
pictures of life within the riMf, a complex of behaviors which in the
case of the aspirant are subsumed under what SuhrawardI calls the
'proper behaviors of aspirantship' (Mab al-irMa), a set of conditions
and expectations which can be summarized as follows:

1. he should only devote himself to one shaykh at a time and should
cleave to him until he has reached the goal;

2. he is not to enter into discipleship (fU~ba) with the shaykh until he
has been instructed in its proper manners;

3. w~e in the p~esence of his shaykh, he is to observe a quiet propriety,
neIther speaking unless spoken to nor raising his voice over that of
the shaykh;

4. he is not to conceal any of the spiritual events which he has expe
rienced from his shaykh;

GhT, 2.:279; but c£ ~ajm ai-DIn RazI Daya who adds no such caveat (PGB, 283). At the
same nme, tI,Ie quesnon of the veracity of particular shaykhs was an issue, SuhrawardI's
a~onymous mterlocutor~ from Khurasan asking him: "even if a' shaykh invests people
With the J:ltirqa, calls asprrants to the path of wayfaring, and prompts people to repent
!J'om theIr heedlessness, how can we know if he is a true shaykh(shaykh /.uJqfqf) and
If he actually has the authority (idhn, 'permission') to call people to God?" to which
SuhrawardI replied: "a true and veridical shaykh is not evinced simply on ac~ount that
he calls people to God and att~ets seekers, rather the hearts of the Folk of Sincerity
find ~he br~ath of the All-Merciful (nafas al-ra/fmiin) to be with them and consequently
re~;rr to hIm and seek him out." (AMKh, 63 [no. 17]; see also ibid., no. 18)

aI-SuhrawardI, W It-Nafir al-IJin al-Baghdiidi, fol. 65b-66a, 67b.
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5. he is not to unfurl his prayer mat in front of his shaykh save during
the times of canonical prayer;

6. he is to adhere to the adab of samii' (see below);
7. he should defer to the shaykh in all matters, strive to emulate his

example, and not undertake any endeavor without his guidance;
8. when he wishes to speak with his shaykh about any matter, whether

spiritual or worldly, he should neither pester nor barrage him with
questions, but rather be curt and attentive;

9. he should maintain the highest opinion of his shaykh, constantly
strive to serve and honor him, and follow his orders without ques
tion, although it is prohibited to consider him infallible ('i-$ma);
and,

10. he should not seek a rank above that of his shaykh.66

Two main points are worth nothing here. First, the foregrounding of
rules of adab which not only reinforce the status of the shaykh in the
hierarchy of the riMt; but also evince a striking continuity with the
same complex of adab prescribed by individuals such as al~ZarnujI for
the relationship between student and teacher in the madrasa. Second, is
the issue of multiple affiliation, which although becoming something of
a standard practice in Syria and Egypt under the Marnluks and Otto~

mans, is dearly prohibited by SuhrawardI. Much like the concentration
of authority in juridical affiliations, where individuals were expected to
identify themselves with only one school of jurisprudence, the aspirant
is to pledge his allegiance to one and only one shaykh, an individual
whom SuhrawardI-following the ruling of Qushayrr-is careful to
point out should not be considered infallible.

66 :41\1,2:206-212/ GE, 5.2-13; Suh., 157-161; IrM, fo!' 37b--40b (portions of which
are drawn from al-Qushayrt's W li-murUifn [in SQ., 54-.1-30]), including the stipulation
that the aspirant is not to consider his shaykh infallible); see also: AdM, 37 / Milson, Rnle,
46-47 (on the necessity of complete obedience); and, al-Sulami, K iidiih al-ruiJba, MA,
2:69,115 on the respect (.I!urma] due to the shaykh; idem,]awami', in MA, 1:367-368,
374, 389, 396-297 where he adds, among other things, that one should accept what
the shaykh has alluded to even if one does not understand it); also, PGB, 283-284
(on the prescription to have only one shaykh at a time). For his part, 'Abd al-Qadir
al-JIIani prescribes almost exactly the same set rules concerning the adnb required of
the aspirant in dealing with his shaykh (GhT, 2:279-284; cf. al-BidlisI, Bahjat al-WijO.,
94-96; and, PGB, 260-267).

The Aspirant's Program

It is telling that when discussing the praxic dimensions of the Sufi
path, SuhrawardI constantly speaks in terms of the regulations (shart,
pi. sharii'it / shurut) and proper manners which define and structure
every individual practice. As we have seen, in SuhrawardI's system each
stage of the journey of ascent is possessed of distinct conditions which
the aspirant must fulfill prior to advancing to the next stage, the first
being to preserve one's outer being from engaging in prohibited actions
through strict adherence to the divine law, the second to preserve one's
inner being through perfecting the quality of faith (imiin), and the third
to prepare the spirit for its journey of ascent by cultivating an attitude
of repentanceY All of this is aimed at establishing the moral, ethical,
and praxic foundation necessary to commence wayfaring on the Sufi
path, all funneling into that transitional moment when the seeker is
formally accepted in the master-disciple relationship and thus obligated
to adhere to each of the regulations structuring that particular stage
of the Sufi path.68

It is such regulations which position the aspirant within the hierarchy
of the ribjif, differentiating him from others both existentially in terms of
the spiritual identity which his discipline entails and practically in that
he is supported from its coffers, something which as per the fatwa which
SuhrawardI provided to his anonymous interlocutors from Khurasan
is permissible, even if he is eating from endowments set up by sultans

67 al-Suhrawardi, FutiiIJ. XVI, fo!' 95b; idem, W I1I, fo!' 81 b; idem, W Iv, fol. 83a;
idem, W li<Alf b. AJ;mad al-Riizf, MS. Siiley., Musalla Medresesi 2015, foL 295b; idem,
W li-ba't/. al-murUifn, MS. Siiley., ibrahim Ef. 870 10, fol. 82b-83a; and, idem, W li-Rashfd
al-Dfn Abf Bakr al-Ifabash, fol. 117a; see also: PGB, 151, 179-189, 201~234 whose
description follows the same conceptual scheme.

68 :41\1, 2:323-329 / GE, 63.1-21. Enumerated endlessly in the Sufi texts following
the time of Suhrawardi, such as 'Azlz-i Nasafi'g regulations of wayfaring: I) constant
reaffirmation of faith; 2) constant renewal of repentance; 3) continual application of
taqwii and wara' to all daily circumstances; 4) adherence to a shaykh; 5) inner and outer
detachment; 6) inner and outer obedience to the shaykh; and, 7) inner and outer con
stancy in the Spiritual disciples of the -path (Kashf al-lJ.Ilfla'iq, trans. Ridgeon in Persian
Metaphysics and Mysticism, 206-207), or the famous eight-plus~three Naqshbandi 'sacred
precepts' (knlimiit-i qudsi.Y.Ya) said to have been formulated by 'Abd al-Khaliq GhijduvanI
(d. 617/1220) and later supplement by Baha' ai-Din Naqshband (d. 791/1389) himself:
I) awareness of breath (hiish dar dam); 2) watching over one's steps (naear bar qadam);
3) self-introspection (sqfizr dar vatan); 4) solitude in company (ldwI.vat dar a'!ftmum); 5) remem
brance (yad kard); 6) restraint (biiz gard); 7) watchfulness (nigiih dasht); 8) recollection (yiid
diish~; and, 9-11) numerical pause (wuqiif-i 'adadf), temporal pause (wuqiif-i zamiinf), and
the pause of the heart (wuqqfi qalbf), these last three being concerned specifically with
the practice of dhil..T (Trimingham, The Suji Orrkrs, 203-204).
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and princes. Like everything else associated with the riMf, SuhrawardI
provides a clear and defined statement of what comprises the particular
discipline which allows for such status. In one of his Futii~, for instance,
SuhrawardI enjoins the wayfarer on the path of God (salik tanq al-~aqq)

to preserve in the three spiritual disciplines of prayer, recitation of the
Qur'an, and dhikr, as these three constitute the straightest path and
surest means for him to reach to goal.69 Indeed, throughout his works
there are finite number of spiritual practices which SuhrawardI recom
mends for aspirants at the initial stages of the Sufi path, formal acts of
worship ('ibadiit), recollection dhikr (pI. adhkar), recitation of the Qur'an
(tiliiwa / qira'a), reflection (jikr), and the night vigil (qiyam al~layl) being
discussed most often. 70 Some of these practices, such as recollection, are
associated specifically with the forty-day retreat (arba'fniyya), although
according to SuhrawardI each can be practiced independent of the
formal discipline of that particular practice, the most important thing
being that none of them can interfere with the aspirant's fastidious
execution of both the obligatory (ftra'irJ) and recommended (sunan)
acts of devotion enjoined by the shan(a. 71

On the first, and following in the footsteps of the JunaydI tradition
to which he considered himself an heir, SuhrawarclI's analysis of those
formal acts of worship prescribed and regulated by the divine law
('ibadat) interiorize their outward regulations into a complex of inward
significances (asrar). Thus, like Abu Talib al-MakkI, GhazalI, and (Abd
al-Qadir al-JIlanI, in a series of lengthy chapters in the 'Awarif al~ma'iirif

SuhrawardI deals with both the legal requirements attached to ablu
tion, prayer, and fasting as well as well as discussing how each relate
to the spiritual disciple of the Sufi path and the effects of each on the

6Y al-SuhrawardI, FutiiJ; Xl, fo!' 92a.
70 :AM, (see below); ]QjJ, fo!' lOa; idem, MukJz~r mm kaliim al-SuJzrawardI, fo!' 799a

(on the margins); idem, Tt.' Iv, fo!' 80b--81a; idem, Tt.' V, MS. Tiib., Ma VI 90 15, fol.
85a; idem, Tt.' li-'Ali b. A!Jmad al-Riizf, fol. 295b; idem, Tt.' li-ba'rj flfljiibihi, 31-32; idem,
Tt.' li-Najm al-IXn al-TifllSf, fo!' 83b-84a; and, idem, Tt.' li-Rasliid al-IXn al-Fargkiinf, MS.
Tiib., Ma VI 903<J, fol. 93b. Reflection (fikr / taJakkur) consists of a number of things,
most notably meditation on key Qur'anic verses and concepts such as God's 'prom
ise and threat' (al-wa'd wa-I-waUl), constant recollection of the reality of death, and
meditation upon the predicament of this world. (]Q!;, fol. 10b-l la; idem, Tt.'li-ba'rj
flffJiibihi, 32) The classic treatment is by Ghazalr who devotes an entire book (K. al-fikr)
to the subject in the Il:rYii' treating in great detail the various types of reflection and
contemplation, their relative merits, epistemological dimensions, modalities, and effects
on the spiritual state of the practitioner (4:449-474).

71 IrM, fo!' 39a.

inner beings of their practitioners. 72 In this, he was deeply indebted to
what had gone before, his explanation of the outer dimensions clearly
following the ShaHI school in the typical matters of divergence on
particular points of ritual practice, and his discussion of their inner
dimensions being taken (in many cases through direct quotation) from
the Qjit al-quliib of Abu Talib al-MakkI. In addition, SuhrawardI gives
detailed instructions on how to correctly perform certain devotions
and rites, such as the ritual of istikhiira,73 supplications for any number
of occasions, detailed instructions on how to perform the night vigil,
as well as a set of daily and nightly devotional programs (wazffil, pI.
waza)if) complete with a lengthy set of litanies culled, as SuhrawardI
himself admits, from the Qjit al-quliib. 74

At the same time, in his prescriptions on the day-to-day discipline of
the aspirant, SuhrawardI draws a clear distinction between the begin
ning and medial stages of wayfaring on the Sufi path, mapping the
particulars of the journey of ascent in a defined program of actual,
replicable, practices. Thus, supererogatory devotions (nawafil)-while
integral for lower stages of the path-are generally discouraged for the
aspirant because they detract from his practice of dhikr. 75 As such, the

72 :AM, 2:107-150/ GE, 33.1-41.11; idem, Futfl~, XIX, fo!' 98a-98b; idem, R ilii
Kamal ai-DIn al-lifahiini, fol. 92b--93a; idem, WIv, fo!' 81a-82b; idem, Wv, fol. 84b--85a;
and, idem, Tt.' Ii-Najm al-IXn al-Tif!ill, fol. 84a. In the 'Awiirij, much of his discussion
(by his own admission) drawing heavily on Abu Talib al-MakkI's Qjit al-qulilb.

73 That is, the incubatory prayer which is preformed when one is trying to choose
between options, the answer usually being given during sleep (see T. Fahd, "Istikhara,"
EF, 4:259). A widespread practice, Suhrawardf gives detailed instructions on how it i~

to be preformed based on a I;m1i1.h transmitted to him by Abu 'I-NajIb (:AM, 1:294-295/
GE, 16.25).

7+ :AM, I:294~295 (instructions for istikhiira), 300~302, 307 (supplications for travel
ing), 319 (supplication for requesting sustenance) / GE, 16.25, 17.9-13, 18.1, 19.6,
49.1~50.23; and, esp. 2:180-205 / GE, 45.1~50.23 where Suhrawardr lays out a
twenty-four hour program of devotions for the beginning aspirant (al-mund al-siilik),
prescribing in a very specific and detailed manner how and when to pray and per
form the required ablutions, what litanies, supplications, portions of the Qur'an, and
formulas of recollection (tasbl~, adhkiir) to recite, when to sleep or how to avoid it,
and so forth and soon. Space precludes a thorough discussion of the details, but the
daily routine which heprescribe~ultimately drawn from Abu Talib al-MakkI-in
many ways evinces a continuity with the general prescriptions of Abil Sa'rd Ibn Abr
'l-Khayr's famous 'ten-point rule', the rusiim-i Bfl Sa 'ldi (see: Nicholson, Studies, 76; and,
Meier, AM SaUl, 310-,311) and was replicated by later Kubrawr shaykhs (see, e.g., Elias,
Throne Carrier, 114-116). On the scope of various prayers, supplications, daily offices,
etc. associated with these acts of Muslim piety generally, in addition to the relevant
EP entries (s.v., dhikr, du'ii; isti!Jliira, falii~ sub/fa, wird, etc.), see also Trimingham, The
Sufi Orders, 198--202, 204-207.

75 IrM, fo!' 39a; according to SuhrawardI this includes undertaking the pilgrimage
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heart of the aspirant's spiritual disciple consists of engaging in the twin
disciplines of scrupulous examination (mufJiisaba) and vigilant awareness
(muriiqaba) , the first concerned with purifYing the outer being through
regulating the influence of the nqfi, and the second with purifYing the
heart and cleansing it from heedlessness towards God. 76 As the 'devo
tional program' (wazija;) of the body and the heart respectively, these
two disciples are not properly cultivated in the company of others and
thus require, in the first place, actual physical withdrawal from soci
ety (khalwa) and in the second, a certain inward solitude in which the
aspirant maintains a continual focus on God in those instances where
he finds himself in the midst of social gatherings ('uzla).77

Solitary Retreat (arba'rniyya I khalwa)

Intimately associated with the discipline of vigilant awareness and the
purification of the heart, in Suhrawardr's system the practice of the
forty-day retreat (arba'fniyya) takes pride of place, the shaykh devot
ing three chapters of the 'Awiirif al-ma71rif to its explication as well as
dealing with both its practical and spiritual aspects in various places
throughout his IFUvre.78 Forming a syilergy with social withdrawal and

(hajj) on a voluntary basis, in which case it is prohibited for the aspirant to do so unless
so directed by his shaykh because "he must first have knowledge of the Lord of the
House before visiting His House," (ibid.)

76 Idem, Fulii& XIII, MS. Siiley., $ehid Ali P~a 13937, fol. 68a; idem, MuJ:h~ar min
ki1liim al-Suhrawardf, fol. 799a (on the margins); idem, R. dar kiir-i murid, fol. 73b-Ha; idem,
R. ilii llamal al-JAn aI-lifahiini, fol. 92b; idem, W Iv, fol. 81a; idem, W li-RashId al-Din
Abf Bakr al-lfahash, foJ. II 7a; and, idem, W li-RashId ai-Din al-Farghiinf, fol. 93b-94-a.

77 'AM, 1:269,2:224---225/ GE, 14.4,53.6; idem, FutiiJ; XI, foJ. 91b-92a; idem, FutiiJ;
XIII, fol. 68a; idem, FutiiJJ XVI, fol. 95b; idem, FUtiiJ.l XIX, fol. 97a; idem, M~ar
min kaliim al-Suhrawardf, fol. 799a (on the margins); idem, R. ilii 'la ai-Din Mui1.ammad b.
Ya'qiib, fol. 123b; idem, W li-ba'!/. ~l}iibihi, 31-32; idem, W li-ba'!/. al-mll7idfn, foJ. 82b
83a; idem, Itv. li-Nqjrn aHXIl al-Tiffm, foJ. 83b; and, ]Q(i, fol. 9a-9b (on the necessity
of silence [sam!] for spiritual advancement).

78 In particular 'AM, 2:37-55 / GE, 56.1-58.11, where the bulk of the discussion is
devoted to establishing a precedent for the practice in the exemplary practice of the
past prophets---evinced most visibly in the forty-night vigil of Moses (Qur'an 2:51,
7: 142) and Mu/:1ammad's custom of periodic retreat to a cave in Mt. I:lira' where he
is reported to have received his first revelation-and the exempla of the Sufi paragons
as well as to differentiating it from what Suhrawarc!I identifies as Christian and Hindu
(bariihima; e.g., 'Brahmanic') monastic practices (2:37-44 / GE, 26.1'-16). Already a
well-established discipline, the practice of kltalwa--also referred to as arba'fniJya ('forty
[day retreat]; Per. chilla, fr. chihil 'forty')---became one of the most distinctive features
of tariqa-based Sufism in the period following the rise of the Sufi brotherhoods; see:
Trimingham, Th£ Sufi Orders, index; Herman Landolt, "Khalwa," EF, 4:990; and,
Knysh, Islamic lv{ysticism, 3 14-31 7.

inner solitude (khalwat wa- 'uzla) , the periodic practice of solitary retreat
is an integral and necessary practice for the aspirant, but at the same
time it is a powerful and dangerous undertaking, one which must be
approached with all seriousness, proper intentions, and sincerity, and
never without the guidance of a shaYkh'

Neither mentioned as a distinct practice in the earliest Sufi manuals
nor discussed beyond its ethical, moral, and spiritual dimensions in the
works of Abu Talib al-MakkI and Ghazalr, the analysis of the formal
practice of solitary retreat given by Suhrawardr appears to be one of
the earliest accounts we have, a practice which as with the Kubrawiyya
after him was clearly modeled on the 'eight rules' (al-sharii'it al-thamiin)
traditionally associated with the 'Path of al-Junayd' (tariqat al-Junayd):

1) the constant observance of ritual purity; 2) constant fasting; 3) con
stant silence; 4) constant seclusion (khalwa); 5) constant recollection (dhikr)
using the tahlfl; 5) constancy in keeping the heart fixed on the shaykh
(rabt al-qalb bi-l-shaykh); 6) referring all spiritual experiences to the shaykh;
7) constancy in negating 'passing thoughts' (nqji al-khawii{:ir); and, 8) to
continually desist from opposing everything, good or bad, which God
brings one's way and to refrain from asking Him for Paradise or seeking
refuge with Him from the Fire.'9

As with the other practices and accoutrements associated with the Sufi
riMt, in his analysis the rules of solitary retreat are clearlydefined.80 The
place of retreat (ziiwiya----'cell') must be an enclosed space situated away
from people and impervious to light, and the aspirant should approach
as if it were his grave. As such, before entering his grave the aspirant
must first ensure that his clothing and the actual place of retreat are
ritually pure. Once this has been established, he is to perform the major
ablution (ghusul), pray two units of prayer, and turn to God in sincere
repentance. From here, the aspirant enters into the actual place of his
retreat, neither leaving it or having contact with anyone save during

79 As cited by Najm aI-DIn al-Kubra, Fawii'i~, ed. Meier, 2-3; also PGB, 280--283;
and, Elias, Throne Carrier, 119-120. For his part, N,ym ai-Dill al-Kubrli added two
more regulations: I) to consume only a modicum of food and drink; and, 2) to observe
moderation in breaking the fast. These rules were subsequently circulated under the
titleal-'U~l al-'ashara, or "The Ten Principles".

80 The following description is based on Suhrawarc!I's discussions of the practice of
the arba'flliyya in AMKh, 55-56 (nos. 4-5); 'AM, 2:43-4-5, 50--51 / GE, 27.1--6, 28.1-3;
idem, lfilyat, fot. 115a-115b; IrM, fot. 12b-13a; -idem, MuJ:h~ar min kaliim al-Suhrawardf,
fol. 799a-799b (on the margins); idem, R dar kiir-i murfd, fol. Ha-Hb; idem, R. dar
[ifat-i khalvat va iidiib-i an, MS. Millet, Ali Emili Ef. Farsca 10173, fot. 21 b-23a; idem,
Futlih XVI, fot. 95b; AMKh, 55; and, Sull., 141-148.
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the times in which he must quit his cell to pray in congregation. Even
when he has left his retreat, however, the aspirant must neither speak
with nor acknowledge anyone but rather remain silent and keep his
eyes cast towards the ground lest his concentration be broken.

During the period of his retreat, the aspirant is to devote himself to
only one activity at a time as so directed by the shaykh, activities which
may include the continual performance of a single dhikr, recitation of
the Qur'an, prayer, or engaging in the disciple of vigilant awareness,
all of which should be performed facing the direction of prayer (qibla).
Whichever activity the aspirant has been assigned to do, he is allowed
to stop only when sleep overtakes him or when he is forced to attend
to mandatory or necessary duties such as performing the five obligatory
and recommended (sunan) prayers, answering the call of nature, making
the ablutions necessary to maintain a state of ritual purity, or eating
the modicum of food necessary for the maintenance of life. 81 The final
regulation which SuhrawarcII prescribes is that throughout the period of
his retreat the aspirant should continually employ incense (fib / bukhur)
to keep his cell fresh and keep account of the spiritual experiences or
visions (wiiqi'a, pI. waqii'i')82 which he undergoes so that they can later
be submitted to the shaykh for interpretation.

Recol!£ction (dhikr)

As for other disciplines, there is dhikr (recollection, remembrance,
anamnesis), a polyvalent term possessing a range of moral, ethical, and
devotional associations. As a specific discipline of the Sufi ribiit, dhikr
refers to the methodical and ritualized repetition of particular formulae,

81 Hunger and fasting are important components of the disciple of the pious retreat
and SuhrawarcII provides precise and detailed prescriptions on the ctietary regime to
which the aspirant is to adhere (:4M, 2:5155 / GE, 28.1-16; and, idem, R. dar fiftt-i
k.lwkJat va adiib-i an, fol. 2Ib-22b).

82 In the Qur'a:n, the term refers to the Final Hour (56: I), and in the sources upon
which SuhrawarcII was drawing to a class of psychic events connected with both
'passing thoughts' (k.lwwa/ir) and 'oncomings' (waridat)-inasmuch as each are external
forces which impress themselves upon the heart (see Chapter Three, s.v. "The Interior
Dimension")--which come upon the aspirant as a result of his spiritual exertion; see:
KM, 502 / Nicholson, The Kaslif, 387; Badeen, Zwei mystische Schri.flen, 47-52 (with further
references to the term in al-BidIIsl's Bahjat al-tii'ifiJ); PGB, 286--293; 'AzIz-i Nasafi, Kaslif
al-~aqa'iq, trans. Ridgeon in Perwn Metaphysics and Nfysticism, 211-212; and, Ka:sha:nI,
Mi:;bii~, 171-179; also: Meiel~ Fawa'i~, 109--113; and, Gramlich, Derwischorden, 2:215.

a practice familiar to many contemplative disciplines.83 For SuhrawardI,
the practice of recollection represented the surest and most immediate
means to effect one's advancement on the Sufi path, a practice without
which the wayfarer would most certainly not reach his goal.84 According
to him, at its most fundamental there are two modalities of recollec
tion, recollection by the tongue (dhikr bi-l-lisiin) and recollection by the
heart (dhikr bi-l-qalb), the first specific, fleeting, and discursive, and the
second unrestricted, perpetual, and immediate:

The recollection of the tongue is remembering him through His most
beautiful names and lofty attributes and speaking of His blessing, whereas
the remembrance of the heart is completely preserving Him [in the heart]
(yalja;.uhu) and not forgetting Him (lii-yansiihu).85

The first leads to the second, the recollector (dhiikir) reciting the for
mula which he has been assigned by his shaykh loudly at first and
then progressively softer and quieter until it disappears from his lips

83 The practice of dhikr has often been compared to the Jesus prayer of the Russian
Eastern Orthodox Church, the Hesychasm of the monks of Mt. Athos, various Buddhist
and Hindu meditative practices surrounding the use of mantras, and certain meditative
practices of Jewish mysticism (see, e.g., Anawati and Gardet, Nfystique musulmane, 4th
ed., 189-194). Arguably the most defining feature of Sufi spiritual praxis in any of its
historical manifestations, the ritualized practice of recollection, its rules, regulations,
eHects, and significance have been discussed, debated, and explained in detail by every
major Sufi writer from the time of the great systematizers of the 4th11Oth-5thlll th
century up to the present, see: SL, 89.7; Kala:ba:dhI, Ta'arm!, 103-106/ Arberry (trans.),
The Doctrine, 93-98; Abu Ta:lib al-MakkI, Qjit al-qulub (index in Gramlich [trans.]'
Die .Nahmng, 4:123-124 [s.v., Gedenken, Gottgedenken]; al-SulamI, Mas'alat rijat al
dhiikilin wa-l-mutaffikirin, in MA, 2:445-456; SQ, 32.1-11; al-Ghaza:II, IlJ:Ya', 1:349-360;
(pseudo?)-Ibn 'Ati}' Alla:h al-IskandarI, Mifiii~ al-ftlah wa-m~b~ al-arwa~ (Cairo: Isa:
al-Ba:bI al-J:IalabI, 1961 (relevant passages translated and ctiscussed by Ernst Ban
nerth in "Dhikr et khalwa d'apres fun 'A~a:' Alla:h," MIDEO 12 [1974): 75-88); PGE,
269-278; and, Elias, Throne Carrier, 124-134 (on al-SimnanI's rules for dhikr). See also:
Meier, Kubra, 200-214; Anawati and Gardet, Nfystique musulmane, 4th ed., 187-234;
Gramlich, Derwischorden, 2:370-430; Trimingham, The Sufi Orders, 200-207 & index (s.v.
dhikr); Schimmel, Nfystical Dimensions, 167-178; Gardet, "Drukr," EF, 2:223; Geoffroy,
Le soufisme, 408-411; Popovic and Veinstein, eds., Les vows d'Allah, index (s.v., dhikr);
M.l. Waley, "Contemplative Disciples in Early Persian Sufism," in Lewisohn, ed. The
Heritage qf Sufism, 1:502-511; and, Knysh, Islamic Nfysticism, 317-322.

tl4 al-SuhrawarclI, Rfi 'l-dhiAT, MS. Da:r al-Kutub al-Mi~riyya (Cairo) 776., Tasawwuf
TaymUr, fol. 19a (quoted in Suh., 134-135); and,]QP, fo!' 5a-5b; also, SQ., 32.2; al
BidlIsI, Bahjat al-tii'ifiJ, 44-53. These two modalities and their qualities are, of course,
not the only possible types of recollection analyzed by Sufis both before and after
SuhrawarclI, e.g., recollection of the tongue, heart, secret (sirr), and spirit (al-SulamI,
Mas'alat ~fii.t al-dluikirin, 446 ff.).

8~, IrM, fo!' 24b; c( SQ, 32.1-11; and, PGB, 215-216.
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and sinks into his heart at which point it is interiorized, serving as a
barrier against the chatter of the soul (!J-adith al-nq:ft).86

In his prescriptions to aspirants, SuhrawardI prescribes numerous
formulas of recollection which the aspirant is enjoined to reciteY The
first, and most effective, is the first-half of the Muslim proclamation of
faith (shahiida), the tahlil: "there is no God but God" (lii iliiha ilii 'lliih) ,
whose practice follows a IJ,adith in which the Prophet is reported to have
said "the best dhikr is to say 'there is no god but God' and the best
supplication 'all praise is due to God' (al-lJ,amdu li-lliih)".88 The second,
beginning with the same formula, is: 'there is no god but God, unique
without partner' (lii iliiha ilii 'lliih wal;da/zu lii shank lahu). The third, which
alludes to the famous 'throne verse' (iiyat al-kumj of the Qur'an (2:255),
is: 'there is no god but God, the Living, the Self-Subsisting' (lii iliiha ilii
'lliih al-lJ,ayy" al-qayyum).

In SuhrawardI's system, the inculcation of the formula of recollection
(talqfn al-dhikr) was concomitant to investiture with the Idzirqat al-iriida, like
it being supported by a chain of authorities (nasab / isnad) and subject
to certain rules and regulations. In his account of his own reception of
the formula of recollection from his uncle Abo 'l-Najlb-which unlike
the klzirqa transmitted through WajIh al-Dln, was transmitted through
Mmad-i GhazalI-SuhrawardI explains that both the dhikr itself and
the ritual of its inculcation (tariqat talqfn al-dhikr) has its origins in an
encounter between the Prophet Mu1].ammad and 'All b. AbI Talib:

He [the Prophet] said, '0' 'All what prophecy has bestowed [upon me]
is incumbent upon you" and he said, 'and what is that 0' Messenger
of God', to which he replied, 'preserving in the recollection of God
in moments of isolation (khalwiit).' 'All considered this for a while and
eventually said, 'andhow should I recollect 0' Messenger ()f God?', to
which he replied, 'close you eyes and listen to what I say three times, and
then repeat it to yourself thrice. '89 .

86 J.tM, 2:45-46, 51 / GE, 27.7-8,28.3; idem, WIv, fol. 81a-81b; idem, W li-Najm
at-Din al-Tififsf, fol.83b; and, Suh., 140.

87 Not always mentioned together; here I am combining his discussions in: J.tM,
2:45-47/ GE, 27.7-14; idem, Fu/Ul.l XXIX, trans. AmravhI in Varqya, 46 (iqtihiisat, no.
4); idem, 1jilyat, fol. 117a; JQjJ, fol. 4b-6a; idem, MuJdztarar min kalam al-Suhrawardi,
fol. 799b (on the margins); idem, Tarjama-yi al-lawiimi', fol. 76b; and, idem, W Iv, fol.
8Ia-82b; also, Suh., 134-141.

88 JQjJ, fol. 4b; and, Suh., 136.
89 al-SuhrawardI, R fi 'l-dhikr, fol. 19b-20a (as quoted in Suh., 136-137).

)' .,

He goes on to state that 'All subsequently transmitted the dhikr to al
I:Iasan al-Ba~Ii through the same procedure from whence it eventually
passed to al-Junayd and so on and so forth up to Abo 'l-Najlb al
SuhrawardI who formally inculcated him with the formula in the same
way, replicating the ritual of inculcation in which "the aspirant shuts
his eyes and listens to his shaykh pronounce the dhikr three times, after
which the his shaykh listens as he recites it back to him thrice."90 This
ritual of transmission, as SuhrawardI explains in response to a question
on the subject, is not merely the transmission of a verbal formula but is
rather the impregnation (talqf!J) of the inner secret of the formula and its
meaning into the inner being of the aspirant through the breath (naJas)
of the shaykh, stating further that to engage in dhikr without having first
undergone this ritual of inculcation will yield little benefit.9

!

The Patclzed Frock (muraqqa'a)

In addition to investiture with the khirqa and the inculcation of the
formula of recollection, SuhrawardI also speaks about a third initiatic
event, saying that when the aspirant has reached a certain point in his
education and spiritual development he is allowed to be invested with
the patched frock (muraqqa'a)92 a garment which, like the klzirqat al-iriida,
serves as an outward symbol ('aliima) of his inner state (alJ,wiil al-biitin).93
A traditional Sufi symbol of renunciation whose use is well attested in
the logia of the paragons, the early manuals, and descriptions of Sufis
by contemporaries of SuhrawardI such as Ibn al:JawzI (who of course
finds the practice laughabler SuhrawardI associates the muraqqa'a with
the second ground station of the Sufi path, renunciation of the world
(al-zuhdji 'l-dunyii).95 According to him, the muraqqa'a has its precedent

90 Ibid. 137. The same ritual is described in greater detail by Najm al-DIn RazI Daya
(PGB, 275-276). For SuhrawardI's nisbat talqm al-dhikr, see Chapter One, Chart 2.

91 AMKIl,62-63 (no. 16); same in PGB, 242, 273-274,277.
92 Attested in both themasc., muraqqa', and fern. TIluraqqa'a; see: KA1, 55-57 I Nichol

son, 48-51; Najm al-IJm Kubra, A'a'ab, 29, 30 (with a symbolic etymology from 'maTTa
wa-waqa'a', or 'he went and fell down', which he explains means: "he who f1ees from
the patched frock [muraqqa1 falls in such a way that he will never get up again").

93 IrM, fol. 4Ib-42a; cf. Najm ai-DIn Kubra's detailed discussion of the correspon
dences between clothing (calor, type, etc.) and the interior state of the aspirant (Adab,
29-31; detailed notes on terms and significance in Meier, "A Book of Etiquette," in
Essqys, 68-75; and, Biiwering, "The Adab Literature," 75-78).

94 Talbis Iblis, 234-237.
95 See also, AdM, 28 I Milson, Rule, 42.
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in the figure of Jesus, the first to wear the patched frock, a symbolic
object which like the khirqat al-iriida carries with it certain conditions to
which its wearer must adhere.96

Mendicants, Servants, and Lay AJfiliates

Below the aspirant stands another type of individual who is differentiated
from others based on existential designations, the mendicant (jaqir 1
pl.ftqarii'). Within the hierarchy of the ribiit, the mendicant, or more
properly the 'sincere mendicant' (aljaqir ahiidiq) to use SuhrawarclI's
terminology, is accorded a lower position than that of the murUi. Gener
ally speaking, the distinction between the aspirant and the mendicant
is one of degree, the latter being a probationary disciple who is not
actively engaged in a comprehensive program of spiritual training
under the direction of the shaykh and consequently is not held to the
regulations binding upon ahl al-iriida. As such, in contradiction to the
aspirant the mendicant is not entitled to receive support from the 7ibiit's
coffers, but rather is counseled to obtain his sustenance outside of its
precincts through his own devices.97

Writing in the early 5thl 11 th century, Hujwrrr remarks that when
a seeker comes to a Sufi shaykh with the intention of renouncing the
world it is their established custom (sunnat) to subject him to a three
year period of probation, the first year devoted to serving people, the
second to serving God, and the third to watching over the heart (murii'iit-i
dil-i khud); if he fails to fulfill the requirements of each then he is not
accepted into their path (tanqat).98 Although neither SuhrawardI nor his
near contemporaries layout such a formal temporal structure, from the
perspective of the R fi 'l-sayr wa-Hayr the mendicant is an individual

96 JQjJ, fol. 16a. Similarly, SuhrawardI assigns a particular prophet as a precedent
for each type of dress; Moses, for instance, being the first to wear a hair shirt and
Solomon the first to wear the scholar's overcoat (abii') (ibid., fol. 16a-16b). In the
'Awiirij, SuhrawardI associates the khirqa with the shirt (qamil) of Joseph, a heavenly
silken vestment which the archangel Gabriel gave to Abraham when he emerged naked
from Nimrod's fire which was then inherited by Isaac and then by Jacob who stuffed
it into an amulet (kL'widh) which he hung around his sonJoseph's neck, which after he
feU into the well Gabriel came to rescue him, removed the shirt from the amulet, and
then investedJoseph with it, completing the cycle of investiture which began with his
ancestor, Abraham ('AM, 1:258/ GE, 12.16).

97 'AM, 1:279 / GE, 15.1!.
98 KM, 61 / Nicholson, The Kashf, 54.

who has clearly yet to enter the domain of wayfaring, an individual who
has yet to fully actualize the verities of faith (imiin) and god-fearing piety
(taqwii), and thus has yet to enter into the domain of the master-disciple
relationship and wayfaring on the path. As such, the mendicant is rarely
spoken of in connection with the spiritual disciplines associated with
the aspirant, rather being connected with the two lower, or perhaps
preparatory, disciplines of voluntary poverty and traveling.

TfJluntary Poverry (faqr)

Among the eighteen questions put to him by his anonymous interlocu
tors from Khurasan, five deal with the interrelated issues of work, beg
ging, and marriage, by all accounts an important set of questions which
SuhrawardI dutifully answered in a series of short responsa (jatiiwii) as
well as treating them, at some length, in the 'Awiirif al-ma'iirif.99 From
the perspective of the Sufi path, each of these questions have to do
with the interrelated practices of poverty (jaqr) and asceticism (zuhd),
two issues which Ibn al:JawzI singled out for extended discussion in his
account of the errors and excesses of the Sufis of Baghdad. 100 In his own
discussion of these contentious issues, SuhrawardI attempts to counter
such criticisms in his usual way, namely trying to control and delimit
the potential for excess by laying out precise prescriptions and regula
tions, and then authorizing and legitimatizing their practice through
evincing their conformity with Qur'anic models of piety, precedents
in the Sunna, the exempla of the salaf al-~ii10 and the paragonic Sufi
authorities, and their rootedness in a comprehensive metaphysical and
psycho-spiritual reality.

In contradistinction to other technical terms, SuhrawarclI tends to
analyze poverty Uaqr) as a spiritual virtue or life-orientational attitude
comprehending a wide range of religious, spiritual, ethical, and moral
concerns. It is this figuration of the term, for example, that we encounter
in his beautifully written Ifilyat aljaqir al-~iidiqfi )l-~awwzif, where the
shaykh associates the virtue of poverty with a long list of behaviors,
beliefs, commitments, and practices which in most treatises are con
nected with the terms submission (isliim), faith (imiin), and god-fearing

99 AMKh, nos. 2,8,9,13,14; 'AM, 1:317-350/ GE, 19.1-21.24; and, Sulz.,
178-179.

lOO Ibn al-JawzI, TaLbls Iblis, 340-36!.
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0' my son, renounce this world for pursuing it will destroy your religion.
Your duty is fasting, prayer and maintaining a state of poverty (faqr) which
is clean, light, proper, scrupulous, informed, and clear from the ignorant
Sulls and their generality ... do not ask anyone for anything nor take a loan
from them and do not store away anything for the morrow for each day
God gives a fresh sustenance (rizq) . .. Trust in God's promises in the matter

piety (taqwa).IOI At the same time, however, SuhrawarcII also uses the
termftqr and the adjectiveftqir (pl.JUqara') to refer to the actual prac
tice of voluntary poverty and its practitioner, in which case it is both
comprehended by and distinct from renunciation (al-zuhdfi 'l-dunya) ,
comprehended in that its own perfection is an outcome (thamar) of the
actualization of the station of renunciation and distinct in that, as a
virtue, its articulation in attitudinal and practical commitments is also
a means to effect the actualization of renunciation itself The idea is a
very common trope in Sufi literature, namely that as an antonym to
ghiini ('one who is not in need', 'self-sufficient') theftqir ('one in need')
asserts his ontological status as a created being entirely dependent
upon the truly self-sufficient (al-ghiini being one of the names of God)
an assertion which can be exteriorized in the existential condition of
worldly povertyl02 It is here where the practice of poverty associated
with theftqir as a specific type of individual carries over into the higher
stages of the Sufi path associated with the mUla-fawwif

The practical outcome of engaging in the practice of ftqr is that
the ftqir must still somehow obtain his daily sustenance while at the
same time preserving his inner state from being disturbed, meaning
that he must adhere to both an attitude and particular set of man
ners, something which SuhrawardI makes clear in his counsel to his
son 'Imad al-DIn:

of sustenance for God has guaranteed a sustenance for every creature as
He said: "there is nothing which crawls on the earth save that God has
given it a sustenance." Do not become disappointed by depending upon
people for sustenance and do not be too much inclined to them, always
speak the truth, but do not depend upon any one. 103

In the 'Awarif al-ma 'anI, SuhrawardI explains that there is only one
proper way for the ftqir to obtain his daily bread, and that is through
alms or charity (JUtii~~lit. 'opening') given to him by others. Here,
SuhrawarcII delineates two modes of obtaining this sustenance, either
through active begging and solicitation or through a quiet persever
ance and trust that God will send something one's way without having
asked for it. ]()4 As to be expected, he prohibits the ftqir from engaging
in the former, an injunction which he extends to asking God to pro
vide something save only in the most dire of circumstances for which
he then prescribes a ritual supplication which one should use to effect
an 'opening' and if that fails, a dispensation to actively seek alms. I05

At the same time, the permissibility of accepting an opening must be
guided by the inner insight of the ftqfr, and he should try to endeavor
to determine whether or not a particular opening has come to him by
some inner aspiration or is an act of God (fi'l al-~aqq).I06

Closely tied with this issue is that of marriage and family, something
which SuhrawardI devotes an unusually lengthy chapter to discussing in
the 'Awarif al-ma'iiripO) As with the ruling which he gave to his anony
mous interlocutors from Khurasan, despite a lengthy argument which
weighs the respective advantages and disadvantages of marriage and
family life vis-a.-vis the Sufi path, for SuhrawardI it boils down to one
thing: for both the ftqir and aspirant bachelorhood and isolation (tajar
rud) is always preferable to marriage and family. He gives three main
reasons for this, first that because sexual desire is of the naft it should
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101 al-SuhrawarclI, lfi£yat, fol. 116a-117b; and, idem, R fi 'L-jaqr, fol. 52b-53b.
102 ]Qj;, fol. 1~a-15b; idem, R fi 'L-ji.zqr wa-L-ghinii, MS. Siiley., Reisiilkiittap 4652,

fol. 109b--llOb; Idem, W IV, fol. 83a; and, Suh., 178-179; cf. SL, 89.8--9; Sulaml,
who affirms the basis of but provides a different (i.e., Malamatl) perspective on the
outward manifestations of spiritual poverty, e.g.: K bqyiin ;;;aLaL aL-juqarii' wa-L-iidiibihim,
ed. Siileyman Ate~ in Tzs'a kutubfi usilL aL-la.iawwzif wa-l-<.uJui. (Beirut: al-Nashir li-Tiba'a
wa-l-Nashr al-TawzI' wa-I-I'lan, 1993), 429-465 / traus. Kenneth Honerkamp as "The
Stumblings of Those Aspiring and the Conduct Required of Them," in idem, Three
Enrry Sufi Texts (Louisville, KY: Fons Vitae, 2003), 129-"153; idem, Bqyiin a1Jwiil aL-fiijiyya,
ed. S.iileyman Atq in op. cil., 366-368; idem, K suLiik aL-'iirffin, ed. Siileyman Atq in
op. Cll., 400-407; but ef. idem,]awiimi', in MA, 1:376-377,396,397-398,403-405;
KM, 21-34 / Nicholson, The Kaslif, 19-29; Kashanl, Misbiil}, 375-379; SQ., 40.1-19;
and, al-Bidllsl, Bahjat aL-fii'ifa, 35-41. See also Gramlich, Derwischorden, 431-451; and,
K.A. Nizami, "Falir," EF, 2:757.

101 al-SuhrawarclI, W li-ibnihi, MS. Siiley., Nafiz P~a 4284, fol. 190a-190b.
104 :AM, 1:317-324/ GE, 19.1-13; but cf. GhT, 2:291-294, who provides a bit more

latitude in the adab of worldly poverty.
105 :AM, 1:319,321,335 /GE, 19.6,9,20.21; cf.AdM, 70-72 / Milson,Rule, 68-69).

None of this, of course, applies to the fully actualized Sufi who because he has passed
through the state of relinquishing his free will (tark aL-ikhtiyiir) in the will of God possesses
both 'a license to beg' and 'a license to work' because he considers asking or patiently
waiting for an opening, working or not working, to be one and the same thing. (:AM,
1:330-335/ GE, 20.10-20; cf. al-Sulaml,]awiimi', in MA, 1:358-363)

106 :AM, 1:327-330 / GE, 20.5--10.
10) Ibid., I:337-350 (also 2:225) / GE, 21.1-24 (53.7); ef. AdM, 68-80 / Milson, Rule,

67-68; ef. KM, 470-479 / Nieholson, The Kashj, 360-366.
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be rejected, second that the legal obligations which come with having
a family inevitably place great constraints on the time the aspirant can
devote to pursing the path, and third--with a misogyny typical of his
day and age-that women entice men into all manner of trials and
tribulations. If: however, an individual has such a strong desire to marry
that it continually disturbs and interferes with his devotions, then he
should carefully consider the matter, seek the guidance of a shaykh
and his brethren, perform the istiklziira, and only after he has received
a veridical answer on the issue from God, make his choice. 108

Travel (safar)

At the same time, almost invariably SuhrawardI describes the mendicant
in association with the spiritual discipline of travel, a well worn trope
in both the logia of the Sufi paragons and something which served as
a key component of the ribiit-based system which SuhrawardI describes
in his works. In this, his discussion was neither novel nor unusual,
for the discipline of travel and its manners and customs is something
which both Abu 'I-NajIb and 'Umar al-SuhrawardI's own son (Imad
aI-DIn wrote about themselves in their own manuals of Sufi adab. 109

Playing with the etymological associations of the root of the word, in
the 'Awiirij al-ma (iiri] SuhrawardI envisions travel (sqJar) as a type of
spiritual disciple which unveils (yusfiru 'an) the bad character traits of
the nqfi by subjecting it to hardship and unfamiliar situations, 110 and fol
lowing Qushayrr, he analyzes four permutations practiced by the Sufis,
namely those who travel early on in their career on the Sufi path and
then settle down at its end, those who settle down first and then travel
at its end, those who never travel, and those who continually travel
and never settle down. III The first does so in pursuit of knowledge, in
order to meet authoritative shaykhs and fellow travelers on the Sufi path
and benefit from their company, to discipline the soul and break it of

108 'AM, 1:342-344/ GE, 21.9-13; cf. AMKh, 59 (no. 8).
109 AdAf, 48-52 / Milson, Ru!£, 52-55; and, 'Imad ai-DIn al-SuhrawardI, ;(/id al

musiifir wa-adab al-/.zii4ir, fol. 14b-32a; cf. SQ" 54.9-10; who advises the aspirant that
travel is for the spiritually weak.

110 'AM, 1:285/ GE, 16.7; first attested in al-Sarraj (SL, 68.9,75.5, 142.2), same in
Qushayn (SQ" 43.9). A5 a spiritual discipline, it is important to remember that, like
others, SuhrawardI draws a distinction between journeys with a specific destination or
purpose (sqJar, pI. asfiir) and itinerant wanderings (siyiil;a, pI. -at; also, iahtiriib).

ill ( ~?'
'AM, 1:282-292/ GE, 16.119; and, Suh., 239-240. Clearly drawmg on Qushayn

(SQ" 43.1-2); cf. aI-SulamI, ]awami', in M4, 1:356.

habits bred by familiarity by subjecting it to unfamiliar situations, to
take a lesson from seeing the sheer diversity of God's signs and effects
in the world, and to cultivate a sense of alienation from it by not rely
ing on acceptance by others. The second does not pursue travel at the
beginning of his career on the path because God favors him with the
formal acceptance of a shaykh without his having needed to travel to
find him, only setting out on a journey when he has benefited fully
from his companionship with that shaykh. The third is the state of the
mojdhub who in being pulled directly to God has nothing to gain by
traveling. The final state is that of the true itinerant, the perpetually
wandering seeker exemplified in the figure of IbrahIm al-Khawwa~

(d. 2911904), a disciple of al:Junayd who is said to have never stayed
in one place for more than forty days. I 12

In the Kaslif al-ma/Yiib, HujwIrr mentions that aspirants are divided into
two categories: intentional travelers (musiifiriin) and residents (muqfmiin),
the latter superior to the former in both rank and spiritual station. 113

In his discussion of the praxis of the ribiit, SuhrawardI follows this divi
sion and in a number of places, most notably in his two handbooks the
'Awiiri] al-ma 'iirijand Irshiid al-mwidin, devotes a considerable amount of
space to the practice, outlining a detailed set of regulations concern
ing the individual, ritual, and social manners which the mendicant is
required to observe in the course of his travels. These rules, constitut
ing an entire adab al-sqJar, are anchored by two axial events, namely
departing from and entering into the ribiit. Both of these moments
represent a highly ritualized break with the sacralized space of the ribiit
and entering into the profane space of the outer world, a transition
whose gravity is highlighted in the manner in which SuhrawardI lays
out the regulations governing the ritual of departure:

The customs of the Sufis on exiting from the ribiit are comprised of
the following: first the one departing should pray two units of prayer
at daybreak on the day which he is to travel. He should take out his
traveling-shoes (khlfif)114 and shake them off, and then tuck up his right

112 On him, see: al-SulamI, Tabaqat, 22(}-222 (no. 47); idem,]awami', in M4, 1:363;
KM, 193-194/ Nicholson, The Kaslif, 153-154; al-I~fahanI, /:lifyat, 10:347-352; SQ"
1.43; Ibn al-JawzI, $ifat al-!fq/ioa, 2:305-308 (no. 675); 'AM, 1:291-292,303/ GE, 16.19,
17.14; and, JamI, Nafalziit, 138-140 (no. 154).

113 KM, 442443 / Nicholson, The Kashf; 340.
11+ Generally, as per the root kjj(connoting lightness), khuJf(usually a collective noun,

but also attested with the dual khuffiyn ['a pair of khuffi'] and the plurals khiJafand akhfiif;
with the latter also referring to the footpad of a camel, ostrich foot, and sole), refers to
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sleeve and gird his waist with a girdle (miyiiband) after which he should
take out a satchel for his slippers (madiis),115 shake it off; and then take it
to the place where he intends the put on his traveling-shoes. There, he
should unfurl his prayer mat, rub the soles of his slippers together, and
then taking them in the right hand and the satchel in the left, slide them
down into the satchel, tie-up its top, and then with his left hand, stow
them away on his back. After this, he should sit on his prayer mat and
with his right hand place his traveling-shoes out in front, shake them off,
and beginning with the right put them on, being careful to not allow
either his breeches (riinfn) or girdle (mintaqa) to touch the ground. IIG Mter
this, he should wash his hands and proceed to the place of his departure,
taking leave of those who are present; arid if some of the brethren take
his shoulder bag (riiwiya) to the exit of the ribat [for him] he should not
stop them, and likewise his walking stick ('a.rii) and ewer ('ibrfk). He should
bid farewell to those who see him off, and then gird himself with his
shoulder bag by lifting up his right hand and sliding the bag up under
his right armpit and then back around over to his left side--so that his
right shoulder is free---and then secure it on his left side. 1l7

The use of the Persian words miyiiband (girdle) and riin'in are of signi
ficance in this account, in that they help us to 10Gate the particular

a short, ankle length leather slipper, sock, or half-boot whose: use, according to Dozy,
was "already attested in the era of Mu1).amm~d, the Prophet carrying them himself
but prohibiting-the faithful to wear them on the pilgrimage unless they were unable
to procure sandals (m'al)" (Dictionnaire rMtailfi des/wrns des ueternenis cll£l: us Arabes; 155).
Gramlich translates Suhrawarc!I's use of the term as 'traveling- shoe' (Reisesclmh) which
based on other references given by Dozy (Dictionnaire rMtailli, 155-159) seems correct,
although one cannot rule out the possibility of the Irhrijf being pOssessed of symb6lic
value --as a symbol of -worldly poverty based on the l;adith cited by Dozy.-

~ 15 That is, Irharf.tat al-madiis. A type of footwear, the madiis or midiis which Gramlich
translates as 'slipper' (Hausschuh), was a type of high shoe affixed to the foot with
straps. .' . "

116 The edited text reads "wa-/iiyada'u s~''''' min al-ran aw al-min{aqayaqa'u 'aM 1-_'arr/."
with the editor glossing aI-din as ill-kill!!! A better reading, attested in most-manuscripts,
is al-ranayn which Gramlich haS rightly corrected to the Persian ramn (fr. raTl, 'thigh')
with the meaning of breeches (Gr. Hose) (GE, 134 fn. 52). We can assume that mintaqa
here is an equivalent for the Persian miyiiband.

117 :AM, 1:304-305/ GE, 17.18-19; and IrM, fol. 45b-46b with a dearer ending:
'1\fter having put on his traveling-shoes he should wash his hands and then carry his
shoulder bag upOn his left shoulder and his walking stick and pot in his left hand;
and if someone carries his shoulder bag [for him], he should not prohibit him from
doing so. When he exits the ribiit he should secure the shoulder bag upOn his- back,
bid farewell to those who followed him out in.order to see him oH; and then turn his
attention to the residents (qawm) who might happen to be standing there waiting for
him and acknowledge them by nodding his head three times ill a spirit of service and
hurnility." (fol. 46a)N~m ai-DIn Kubraaffirms girding the waist and rolling up the
sleeves (Adiih, 37). . . .

strand of the JunaydI tradition in which SuhrawardI positioned himsel£
As SuhrawardI himself states in his lengthy enumeration of the regula
tions of travel, they are given according to the custom (sunna) of the
mendicants of Khurasan and the Jibal, a.body·of regulations which
the shaykh argues the mendicants of Iraq, Syria, and the Maghrih do
not adhere to and which they debate, the former saying that they are
evinced in the exempla of the ancient authorities (mutaqqadimiin) and the
latter that they are mere vanities. He resolves this dispute curtly, saying
that these are sound .customs (adab l;asan) which are not disapproved
(munkar) by the shari'a and that furthermore each of them are evinced
by a precedent in theSunna and the practice of the sala! al-$iililJJ18

Furthermore, like the khirqatal-iriida, the muraqqa,a, and the ftrajiyya
of the ulama, according to SuhrawardI each of the accoutrements and
acts associated with. this ritual are possessed of symbolic significance,
something which extends, in fact, tei each and every aspect of the
mendicant's tr-aveIs; In the case of the ritual of departure specifically,
for example, the girding of the madiis in a special satchel symbolizes
the traveler's preservation of the solitude and focus associated with the
ribiit in the midst of the hustle and bustle of the outer world, girding
the waist and roiling up the sleeves symbolizes his readiness to engage

. . - .

in spiritual combat with the drives of his nafs while on the road, and
securing the shoulder bag on the left side symbolizes his-distain'for the
space he is about the enter. 119 The traveler then proceeds, accoutriments
in hand, to step outside the walls of the fortified encampment of the
frontline fighters 'into the battlefieIdof the 'outside world, struggling
with his nqfi until such ~ time that he reaches the safety of another
ribiit, finding comfort and solace among his comrades in arms. .

Having'madetlle trartsitibp from the inner s~nctity cif the ribiit to
the profane space of the outer world, the mendicant begins his journey,
and just as with the ritual of departure, and later the ritcial of arrival,
SuhrawardI carefully outlines a body of regulations and conditions
structuring the mendicant's travelsi prescribing a complex of manners,
customs, and accoutrements which can be summarized as follows: 120

118 :AM, 1:305-306; 312 / GE, J7.:21, 18.12.
119 IrM, fot 47b-48a.
120 :AM, 1:-292-312IGE, 16.21-18.22; IrM, fo1. 43b-48a; and, Suh.,240-241; C£

GhT, 2:300-302.
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1. the traveler (siifir) must investigate his spiritual state, be sound in
his intention, and should perform the istiklzara before making any
resolution to travel;

2. he must know the conditions attached to the legal dispensations
granted to travelers;121-

3. he must never travel alone, but rather with a traveling companion
(rtifiq) or in the company of others, in which case a leader (pishraw)
should be chosen;122

4. when calling his fellow travelers to set off, the leader should rouse
them with supplications (dii'ii');

5. in dealing with his traveling companions, the traveler should speak
litde, be generous in sharing what he has received by ways of alms
(jUtii&), and perform acts of seIVice for them;123

6. he should perform tWo units of prayer at every way station;
7. -he should canywith him a walking stick, prayer mat, and a small ewer

-(ibfiq / rakwa) which is to seNe as a vessel for ritual ablutions;124

121 Here, Suhrawan:ll: gives detailed instructions _on the dispensations (rukJU1~, sing.
r~a) granted to travelers for both ritual ablution and canonical prayer, namely the
conditions attached to performing the ablution with sand Or soil (tayammum), the condi
tions attached- to the act of 'passing the hands over the socks' (al--m£lS¥ 'alii 'l-khujfJyn)
in lieu of directing washing the feet, and the conditions attached to combining and
shortening the canonical prayers. Needless to say, he follows the Shafi'I school in his
enumeration or-the conditions of each of these -dispensations (ibid.; 1:296---299 / GE,
17.1-7). -

122 The regulation is based 0/1 a fJ,adfth in_ which the Prophet is reported to have
prohibited traveling alone (quoted by Ibn al-~iddIq; 'Awii#J, 245-246 [no. 103]; idem,
Ghailiyyat, I :222 [no: 103]; cr. Najm ai-DIn Kubra, Adiib,37 not mentioning the
fJ,adfth but affirming the necessity of like-minded traveling companions). For his part,
SuhrawardI prohibits it save for the "Sufi who has full knowledge _of the machipa
cions of his ntifS" ('AM, 1:29Q / GE, 17.8)_ His use of the Persian jnShrawQ~ader; lit.
'one who goes before') here accords with his -reliance on the custom of the'-Sufis of
Khurasiin and thdibal, explaining that: "the Sufis call :such a leaqer Jifrhraw, and he is
a group-leader (amir) who should be chosen from among the most asceti<t~fthe gfouP
and the most abounding in god-fearing piety." (ibid.) In his testament toems son 'linad
al-DIn, SuhrawardI counsels him to look for five -qualities in such a companion (rafiq):
"do not take a companion until you have distinguished five qualities.in him: I) that_he
voluntarily chooses poverty over wealth; 2) the tiereafter over this world; 3) humility
over pride; 4) has insight into the actions of both the inner and outer beings; and, 5)
that he is prepared for death." (W li-ibnihi, fol. 190b)

123 Echoed in al-SulamI, ]awii1lli', in AM, 1:348-349, 401---402; and, KM, 456 /
Nicholson, 711£ Kaslif, 350; also Kubra, AdiiJJ, 32.

124 The raJcwa refers to a leather canteen or bowl, a term which SuhrawarclI lises
interchangeably with ibnq. The walking stick ('a$ii) is of particular impOl1:ance in that
its use is attested in the Sunna. In the 'Awiirij, SuhrawardI provides another list of small
provisions, citing the example of the paragonic Sufi traveler Ibrahrm aJ-Kha~who

was never without a pot, neeclle, thread, and scissors---as a model, as well as quoting

8. he should observe the proper manners of dress while traveling; 125
9. if he encounters a group of brethren (ikhwan) or a shaykh of the

.(ii'ija,he is to greet them with the formula 'peace be upon you';
10. the visitation (z::ryiira) of graves is a laUdable practice;
11. when entering a city the first thing he must do is find a mosque---a

congregational mosque being preferable-perform two units of
prayer, and then proceed direcdy to the city's ,-ribii!;126 and,

12. he is not to enter a riM! after the time of the mid-afternoon prayer
('a,rr).127

As with everything else, according to SuhrawardI each of these accou
terments and manners of travel are possessed of a spiritual meaning
(sirr), some of which he explicates and others of which intentionally
leaves unexplained out of 'fear of divulging the secrets of the folk to
the uninitiated'. Certain accoutrements serve as kons, and in the lrshiid
al~mundin, for instance, SuhrawardI states that if the traveler's ib1fq hap
pens t() break while on the road, he should not dispose of it but rather
retain a shard so that when he enters a riM! the residents there will

a 1111ditJl which states that the Prophet always carried five or six things on his person
while traveling: a mirror, a case of collyrium, a hair pin (midr?!), a tooth stick, a comb,
and nail scissors. ('AM, 1:303/ GE, 17.14; IJadfth in Ibnal"SiddIq, 'Awii#f, 1:255-256
[no. 112]; and, idem, Ghaniyyat, 1:228-229 [no. 112]; cf. AdM, 51-52 / Milson, Rule,
54-55). Hujwrn prescribes a patched frock (muraqqa'a), prayer mat, walking stick, rakwa,
rope, and shoes or pair of sandals (kafih / na'layn) as essential and adds the comb, nail
scissors, needle, and case of collytium as praiseworthy additions (Kaslif, 450 / Nicholson,
The Kaslif, 345). In addition to the walking stick and ihrlq, Najm ai-DIn Kubra prescribes
a toothstick, comb, nail scissors, and case of collyrium as necessary. (AdM, 37; further
references in Meier, '~BookofEtiquette," in Essqys, 89, rn. 184).

125 According to SuhrawardI these include: I) girding the waist and rolling up the
sleeves, practices considered obligatory as they have a precedent in the Sunna; 2)
considering the cotton overcoat (mil1J.aft) to be a shroud (kaftll) as a reminder that one
should always be prepared for death; 3) placing one's slippers(TIUUi&) in a satchel which
should then be secured -behind the back and, if worn, underneath the khirqa; and, 4)
purifYing the comb, tooth stick, and other small provisions at the same time one makes
their ritual ablution. (IrM, foL 44a---45b; 'AM, 1:309--310 / GE, .18.5---U)

126 This injunction follows that of performing two units of prayer at every way
station, the two units prayed in the mosque representing both the 'prayer of greeting'
(~aliit al-ta./1Ya)--according-to most schools a recommended practice to be executed upon
entering a mosque as per its precedent in the Sunna-and a prayer of thanksgiving for
having arrived safely at this particular-way station, prayer in a mosque always being
preferable; c£ Abu 'I~NajIb who olliy prescribes that the traveler should-seek out the
town's Sufis (AdM, 50 / Milson, Rule, 109).

12) That is, because it is after the mid-afternoon prayer when the brethren begin
the first round of their nightly cycle of spiritual devotions and to enter at that time
would cause a disturbance ('AM, 1:313-315/ GE, 18.16-17).
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know -that he is one of them. IJ1l Similarly, the custom of loading up
the shoulder bag with the left hand and carrying it on the left shoulder
symbolizes the mendicant's disdain fOT the world because, according
to the Sunna, everything despicable is done with the left hand, and
likewise dressing to the right and undressing to the left is in emulation
of the practice of the Prophet. 129

Having reached his destination the mendicant performs the ritual of
departure in reverse, preparing himself to move from-the profane space
of the outer world back into the sacralized space of the ribiit:

When he draws near to the gate of the ribiit he should take off what is
on his back such as his prayer rriat, overcoat, and such like and drape
them over his left shoulder. -He should then take his ibnq and walking
stick into his left hand, thus leaving his right hand empty. When entering
the precincts of the "wilt in such a manner, he is not to greet its denizens
with the formula 'peace be upon you'130 and if one of them comes and
take's his shoulder bag from him he should not stop him from doing so.
He should then ungird his waist and take out his slipper satchel (kharf.tat
al-miulas), untie it with his right hand, and remove the slippers with his
left in such a way that he does not stir up the dust on the satchel, after
which he should carefully close it so that no dust is scattered about.
Then, he should wrap his girdle around the middle of the satchel, lay
it on his shoulder bag, andt:hen commence jlnwrapping the boot straps

_(lijofa) on his left foot .md remove its traveling-shoe. If anyone wants to
do this for him, he should not stop them, attending to the other foot

- himself while they are doing so. He should see to it that the straps do
hot touch the ground and should coil them up and place them in his
traveling-shoes or in the slippers which he had worn while on the road.

128 I,M, fol. 44a; Abu 'I-Naj1b says-the same about the rakwa serving asa symbol
of affiliation (AdM, 51-52 / Milson, Rule, 5H5); same in al-SulamI; K al~flrba'infi

'l"ta$awwuf [Hyderabad: Da'irat al-Ma'arif al-'Uthm'aniyya, 1950], 12; and;,idem,
Jawiimi~ in MA; 1:363). -

129 I,M, fol. 47a-47b; and, ~, 1:312/ GE, 18.12; I;mJith in fun al-SiddIq; 'AliJiiti/,
2:283-285 [nos. 129-130]; and, idem, Ghaniyyat, 1:243-244 [nos. 12g:.-130]; often
attested in Sufi allab, e.g. KM, 451 / Nicholson, The Kashj, 346.

130 Based ultimately upon -a f:uulith, as SuhrawardI explains there are three main
reasons for this. First, the word peace (saliim) is one 'of the names of ,God and it is
not proper to utter it without -having first performed a proper ritual ablution after the
termination of travel. Serond, -as the rib(# is a place where individual aspirants are
constantly engaged in the contemplative disciple of'vigilant awareness, it is unseemly
to disturb them by uttering a loud greeting. Third, as the riM/is the shared dwelling
pla<::e (bqyt) of a larger spiritual family of brethren (Udzwiin); it is presumptuous for the
mendicant to address them by uttering such a formal greeting. (~,1;31(}-311 / GE,
18.7~1O; IrM,foL 47b; c[AdM, 46-47 I Milson, Rule, 51-52 Where excessive formality
[takalluf] is discouraged [same in Kubra, Adiib, 33; further referenceS in Meier, "A
Book of Etiquette", 79, fn. 123]).

If there is any dirt on his feet he should take his [undefiled] slippers in
_his left hand, search out some water, and renew his ablution. After this,

he should look for a place [inside the riMI] to unfurl his prayer mat and
then take it there and perform two units of prayer. If he is accompanied
by trav-eling companions, however, he should wait for them so that they
can perform the ablution together. When he has finished his prayer he
should look for the superintendent (muqaddam) of the folk of the ribiit, go
to him, and greet him with- the formula 'peace be- upon you' and treat
him with humility after which he should return to his prayer mat and
not speak unless asked a question in which case he should only answer
[and not chat further]. He should sit quietly and observe the goings on
of the folk of the ribiit, the shaykh, and their conversations, promising
himself to conceal what emanates from the'm, and if he sees anything
reprehensible he should not speak about it since he is among a people
(qawm) much greater than himself. 131

When entering such a space, the mendicant becomes a guest (musafir)
and as such is bound to the observe, and enjoy, the customs binding
between guest and host, namely the three-day rule of hospitality. Dur
ing this time, his task is to observe and learn from the denizens of the
ribiit, endeavoring to discover the secrets of their goings on and to learn
their ways, inquiring about them with the utmost of graciousness and
polite behavior and promising to hold what he learns in strict confi
dence. Prior to leaving, he must seek out the permission of the shaykh
who, in certain cases, may require him to stay in which case his status
as musafiris dissolved and he becomes bound to the same rules and
regulations binding upon the other residents of the ribiit. 132

Youths (shubban) and Servants (a~hab al-khidma)

The next -to last constituency in the hierarchy of the ribiit is comprised
of two overlapping, but mutually distinguishable, groups, namCly the
youths (shubbiin, sing. shiibb) and the servants (af/Jiib al-k.hidma), the first
of whose presence within the ribiit Suhrawarru feels obliged to defend.
In his ralbis Iblis, one of the main objections which Ibn al:JawzI levels
against the Sufis of Baghdad concerned their practice of associating
with young men (~lJbat al-a1Jdath), an issue which was just as contentious

\$1 'i,M, fol. 44b~45a; similar in ~ 1:309/ GE, 18.5; ef. Abu 'l-NajIb who pre
scribes a similar but much less detailed procedure (AdM, 5~51 J Milson, Rule, 53-54)
and Kubra who repeats the same (Adiib, 32-33, 37; correspondences' noted by Meier,
'~ Book of Etiquette," in Essqys, 77~78, fn. 120).

132 I,M, fol. 45b; and, ~, 1:316/ GE, 18.21.
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for shmi~-minded Sufis like SuhrawardI as it was an ideal vehicle of
mystical praxis for certain Sufissuch as his contemporary Awhad al-DIn
al-KirmanI(d. 635/1238) or the celebrated Persian mystical poet-and
long-time disciple of one of SuhrawardI's own disciples Baha' aI-DIn
ZakarriyaMultam-Fakhr al-DIn 'IraqI (d. 688/1289}.133 In his descrip
tion of the place of the youth in the hierarchy of the ribiit in the 'Awiirif
al-ma'iirif, SuhrawardI hints at such objections:

As for the youth, his freedom of movement is restricted to sitting in the
common room (bayt al-jamii'a), for when he is exposed to the gaze of others
most eyes will inevitably fall upon him. Because of that, he is restricted
and is limited to being educated in the proper manners. This, however,
only happens when the congregation of the ribiit are gathered together
in the common room, engaged in controlling their moments, regulating
their breath, and guarding their senses, just like the companions of God's
Messenger: 'on that day each one of them will have enough concern to
make him indifferent to others.'134 They had so much ambition for the
Hereafter that they had nothing to do with one another. Likewise, it is
seemly for the Folk of Sincerity and the Sufis to be together in congrega-
tion without spoiling their moments. 135 .

Whether or notthe youth served as an intentional object of gaze for
the congregation is difficult to judge from such comments, although
the tensions associated with the practice of nazar ilii al-murd I shiihidbazi
are clearly present in his prescriptions and indeed the possibility of his
presence at the communal spiritual concert (samii') is noted elsewhere. 136

At the same time, as a resident of the ribiit SuhrawardI states that the

.33 Ibn aI-JaWZI, Talhls Iblis, 324-;-331. Wi~ the context of the ribii/ such objections
were most often raised in connection with the ritualized 'Platonic stare..of gazing
upon beardless youths (ruq:.arilii 'l-rimrdltifJdiitJl; Per. ShiiJIUtb'azQ, a practice mmtoften
associated with the spiritual. concert (samii') which quickly became a conceit in Persian
poetry, On the practice, see: KM,542 I Nicholson, The Kashf, 416; SQ, 54.16~whQ
considers ~&bat al-tiMiitJz one of the 'worst disasters of 'the path'; see also: Massignon,
Essay on the Origins qf the TeChnical LartgUage qf Islamic Mysticism,' trans.. B.Clark (South
Bend, IN: University of .Notre Dame Press, 1997), 75, 81; Schimmel, Mystical Dimen
sions, 290-291; and, Knysh, Islamic Mysticism, 325.

134 Qur'an 80:37. .
135 :AM, 1:269-270/ GE, 14.5 .
•36 Ibid., 2:32 / GE, 25.7; loosely quoting Abu 'I-NajIb aI-SuhrawardI (AdM, 63 I

Milson, Rule, 62) on the permissibility of the presence of youths at the concert and, if
present, a rulq)rohibiting them from standing up -or moving; see also ibid., 39 J Milson,
Ruk,47-48 on coinpanionship widl young men (~bat al-oJ;diith) being reprehensible,
something intimately associated with the spiritual concert in that the singer or reciter
(qawwiil) is normally spoken of as being a youth (e.g., KM, 542 I Nicholson, The Kaslf,
416); something which Najm ai-DIn Kubra sternly forbids (Adiih, 36).

youth is under the direct control of the shaykh, being a seeker (tiilib)
whose primary duty is to perform acts of service (khidma) to those
denizens of the riMt who are actively engaged in wayfaring on the
Sufi path, who because of his age has not yei attained the position of
being able to embark on the same path but shares in the fruits of their
labors nonetheless through his acts of service. 137

It is in such acts of service where the youths overlap with the next
to last constituency populating the riM!, the 'companions of service'
(a.>fJiib al-khidma), individuals who are differentiated from the khiidim iri
that their sole duty is to serve and aSsist those denizens of the riMt who
are actively engaged in wayfaring. Unlike the youths, whom We can
assume were slaves (ghuliim, pI. ghilmiin) of the director of the riMt, and
the khiidim, who was an advanced disciple of the shaykh, according to
SuhrawardI the a.>hiib al-khidma enter the ribiit as novices (mubtadi') with
the intention of setting out on the formal path of discipleship, but who
have yet to commence wayfaring, their acts of devotion being service
to the brethren (ikhwiin) under the direction of the shaykh. l38

Mystical Audition (sama')

Closely associated with these lower tiers of the ribiit, and with the prac
tice of nazar ilii al-murd / shiihidbiizi, was the communal ritual of the
spiritual concert (samii'), during which the congregation would 'hear' or
'listen to' (sama' / istimii') the recitation of poetry, often accompanied by
music, as a devotional practice aimed at engendering spiritual experi
ences. 139 In his often copied testament (wariy'ya) to his son 'Imad al-DIn,
SuhrawardI counsels him on the subject, simultaneously disparaging
and affirming its practice:

137 :AM, 1:271,279 /GE, 14.7, 15.12; cC aI-Sularru, K iidiib al-Iu!Jba, 52-53 (92~93).

According to 'Azlz-i Nasaft, the proper time for wayfaring on the Sufi path is between
the ages of twenty to forty (Kaslif al-lJaqii'iq, trans. Ridgeon in Persiml Metaphysics and
Mysticism, 20~. .

138 :AM, 1:270-272 / GE, 14.7-9; AMKh, 55.
139 As with the practice of dhikr, the literature on samii' is extensive, the standard

studies and overviews indude FritzMeier, "The Dervish Dance: An Attempt at an
Overview," in &say~, 2,3-48; Marjian Mole, "La danse extatiqueen Islam," in us
danses sacrees (paris: Editions du Seuil, J963), ·145-280; Jean During, Musique et exiase:
l'audition sjJirituelle.do,ns la tradition soufie (Paris: Albin MicheI, ·l988); idem, "Sama'," E12,
8:1018-1019 (wjth further references); idem, "Musique et rites: le samfi'," in Popovic
and Veinstein, eds., us voWs d'Allak, 157-172; see also Schirnmel, Nfystical Dimensions,
178-186; Ernst, Sufism, 17~198; and, Knysh, blamic Mysticism, 322-325.
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Do not engage frequendy in sitting in samii' for it plants the seeds of
hypocrisy (nifliq) and then the heart dies, but do not disavow it forit has
its masters. The spiritual concert is not appropriate except for one whose
heart is alive and whose nafi is dead, but as for the one who has not yet
attained this state he is better advised to engage in fasting, prayer, and
the recitation of litanies (awriid).l40 . .

As reflected in SuhrawardI's co~nsel, the practice of samli' was a conten
tious and much discussed issue. Certain Sufis such as A1;lmad-i GhazalI
defended its practice with little reservation whereas authorities such
as Abu Talib al-MakkI, SulamI, HujwIrI, Qushayrr, and GhazaII were
much more cautious, accepting it only with certain stipulations. 141 At
the same time, critics of Sufism and its practices such as Ibn al:JawzI
and Ibn Taymiyya rejectedit out of hand. 142 The early Chishtiyya, who
early-on oriented themselves largely on the 'Awarif al-ma'arij, were noted
for their Love of music and their avoidance of royal patronage--the
exact opposite of SuhrawardI's program-and as is well known, their
commitment to sama' provided fertile ground for the development of
the qawwiili tradition in Indo-Muslim culture. 143

As evinced in the four lengthy chapters which he devotes to it in the
'Awiirif al-ma'arij, in the late-6th/12th and early-7th/13th century, the
practice of sama' was clearly a prominent feature of ribiit-based Sufi
culture as well as being of particular concern to the shaykh himselC 144

In these chapters, the bulk of his discussion is devoted to answering
questions concerning the permissibility of the samii' and the various
piacticesassociated with it such as dancing, weeping, and the ritual of
'rending the clothes' (kharq al-libas). Basing his argument on certain f;mllth,

[40 al-SuhrawardI, W li-i.bnihi, 35; also, Adlvf, 62 / Milson, RuLe, 61. .
141 KM, 508-546 / NichoIson, The Knshj, 393-420; So., 51.1-27; Abu Talib'a1-MakkI,

Die Nahrullg, 32.744--762; al-SulamI, Darajiit ai-mu'iimllliit, in MA, 1:286; idem, K nllSWz
al-samii', in ibid., 2: 162-170; idem, K al-samii', in ibid., 2:25; idem, U$iJ,l al-1J11lliimatiyya
wa-ghala!iit al-$iJ,jiyya, ed. 'Abd al-FattaQ.AQ.mad aI-HiM Mabmud (Caim: Ma~ba'at

al-Jrshad, 1975), 174; and, pseudo-Abmad-i Ghazau, BawiilUj ai-i!Jna', ed. and trans.
by James Robson in Tracts on listening to Music (London: Royal Asiatic Society, 1938),
63-184 (the treatise was actually penned between the late 7th/13th and early 8th/14th-
century by one A!)mad b. Mubammad aI-TiisT). .

142 fun Taymiyya, K al~samii'wtt-l-raqf, in Majmu'iit al-rasii'il ai-kubrii (Cairo: al-Matba'at
a1-AmTriyya al-Sharqiyya, 1905),284-291; Ibn al:JawzI, Talbis Iblis, 274-307;

143 See, e.g., Carl Ernst, Eternal Garden: Mysticism; HistiJry, arid Politics at a SoUtil Asian
Sliji Center. 2nd ed. (New Delhi: Oxford University Press, 2004),147-154; and, Regula
Burckhardt Qureshi, "Sama' in the Royal Court of SaiJ1ts: The Chishtiyya of South
Asia," in Manifestations '!fSaintlwod in Islam, Ill-127. -

144 ~,2:5-36 / GE,22.1~25.17; also IrM, fol. 35a-36b, 43a~43b;Abu 'I.NajIb also
devotes a sizable amount of 'space to the issue (Adlvf, 61--68 / Milson, Rule, 61--(6).

the exempla of the salaf al~.?iiM, the logia of the Sufi authorities of the
past, the rulings of the Shafi'I and MalikI schools, the opinions of Abu
Talib al-MakkI, and his own observations of the practice of the Sufis
of his day and age, SuhrawardI lays out a position which ultimately
condones the practice but only with certain stipulations. Following what
he cites to be the ruling of Abu Talib al-MakkI, SuhrawardI states that
when applied to specific circumstances and a specific class of people
and practiced with certain conditions (shuriit), sama' is possessed of an
'indifferent' (mubiiIJ) legal status. 145

. In terms of the specific circumstances and people, he states that as
the goal of sama' is to' obtain a state of ecstasy (wajd) it is appropriate
only for those mUlafawwifand Sufis who have reached a stage in their
spiritual development where ecstatic experiences are filtered through the
heart and not through the nafi. In this, he accords with the positions
advanced by most others situated in the JunaydI-tradition, essentially
deriving rulings based on existential condition and identity, the same
process informing his prescriptions of the durerent disciplines associ
ated with the mendicant and aspirant. In terms of its conditions, as
with each of the disciplines and practices of the Sufi ribiit, the ritual
spiritual concert'is also subject to a complex of proper behaViots and
manners (iidab al-sama'), the particUlars of which can be summarized
as· follows: 146

145 That is, belonging tothelegaI category of acts which are neither obligatory (wiijih)
nor recommended (TTUlTldfib), neither illicit (~UlTiim) nor licit (baliil); :AM, 2:7 / GE, 22.6.
Similarly, Rl1zbihan-i BaqIJ: declared the practice of samii' licit for the 'jideles d'arrwur'
('ashiqin) while prohibiting, Of at least qualifYing, its practice for those at a lower ~piritual

station (Le traiti de l'Esprit saint [R. al-qudr], trans. Stephane Ruspoli. [paris: Les Editions
du Cerf, 2001], 221); c( Najm aI-Din Kubra (Adiih, 35-37), who describes the ritual
and deals with the issue of the permissibility of musical instruments (which he advises
against) but does not explicitly limit participation to specific individuals, simply stating
that one must only attend it with 'like-minded' brethren following the oft~quoted rules
of al:Junayd: "the sama' requires three things: time (zamiin), place (7nakim), andbreth
ren (i/dw;iin)." (SL,. 72.1; So., 51.11; a1-GhazalJ:, IlJ:yii', 2:328; pseudo-Abmad-i Ghaziiu,
Bawiiriq, 72-74 [123-126J) .'. ..' .

·146 Here I am relying upon SuhrawardI's discussion in 'AM, 2:19--36 / GE,
23.1~25.17; and, IrM, f61. 35a-36b, 43a-43b (much repetition from Adlvf, 61~8 /
Milson, Rule, 61--66; and, much of the same in KM, 542-546 / Nicholson, 171£ Kaslif,
417-420); In his prescriptions for the proper adab of the aspirant to his shaykh, JT1am
prescribes rules 3 and 4 (GhT, 2:283-284); see also: al-SulamI, K al-samii', 66; and,
idem,Jawiimi',in MA, 1:390. .
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1. The participant must approach the sama' with proper intention (bi
niyyat lJ,asana);

2. one may only participate in the samii' with individuals who arepos
sessed of a sound creed and proper motivations;

3. one is never to move in the presence of the shaykh unless involun
tarily overcome by a state of ecstasy;

4. one must not make a feign ecstasy (tawiijud) nor impugn one's broth
ers for doing so;

5. one must neither rend one's clothing ,nor cast one's khirqa to the
singer or director (1Jiidi) of the sama' without the proper intention,
and never as a result of the prompting of the nqft; and,

6. those present must adhere to the rules for the rending and divi
sion of aklzirqa which has been cast off; namely: a) the shaykh is to
decide if a cast off khirqa is to be rent and distributed Dr returned
to its owner; and, b) if so directed by the shaykh, it may be rent
and its pieces distributed equally among those in attendance by the
singer/director so that all can benefit from its blessing. 147

Despite such prescriptions, and in contrast to the expansion of the
conditions and proper behaviors to which sama' was subjected to in the
Sufi manuals of Kasha,nI and BakharzI (each of which drew heavily
upon the 'Awiirij al-ma'iirij) in comparison to the other practices which
SuhrawardI prescribes for his disciples, the spiritual concert does not
seem to have been of great importance to his system. 148 Not only does
his discussion of the topic in the 'Awiirij al-ma'iirijand Irshad al-murfdin
evince a certain ambivalence to the practice, but in the collective body
of his testaments to individual disciples and others works which deal
specifically with the praxis of the riMt, the spiritual concert is rarely
if ever mentioned. '.

• 147 The rul~s. regarding the casting off of the kJi.irqa and its division upon the ~onclu
slO.n of the spmtual concert are given much more fully by Abu 'I-NajIb (AdM, 68-69 /
Mdson, _Rule, 64-66; which. are very similar to those Qushayri prescribes in his
W k-m,uridm (SQ, 54.19]. As WIth many of his other prescriptions, 'Abd al-Qadir al:JlIllru
prescnbes :much of the same adab for the spiritual concert as SuhrawardI, see: GhT,
2:302~305; er. al-SulamT? K al-sama~.?4 {Mq}miiat-iathiir,.2:66). N<\im al-DIn Kubrll
presc.nb~s the rule of trymgto keep snUwhen overcome by ecstasy, mentions the issue
of felgrung, as well as the casting of the cloak (Adiih, 36); also, er. PGB, 265.

148 KashanI, M~bii!J, 179-202; and, BakharzI, FUfUJ al-iidiib, 180-253.

'Lay A.ifiliates' (mutashabbih / mustarshid)

At the lowest tier of the ribiit were the 'lay affiliates' (mutashahbih /
mustarshid), and we have already seen that SuhrawardI accords a place
to the mutashabbiJz within the fold of those belonging to the 'cn-de of
the chosen', delineating a strict hierarchy of spirituaI development,
and citing the ~adfth in which the Prophet is reported to have said: "he
who emulates a people (qawm) is one of them" as a proof text for the
spiritual favor which the mutashabbih enjoys by associatmg himself with
the rihiit and its shaykh. We have also seen that SuhrawardI prescribes
that such individuals are candidates for investiture with the khirqat al
tabarruk, entering into a relationship with the shaykh as token disciples
(mUM rasmi) as opposed to true disciples (mund ~aqlqf) who an'; invested
with the khirqat al-iriida. 149 Alongside the mulashabbih is another type of
individual who inhabits·the margins of the ribiit, themustarshid, literally
'the one asking for guidance'. 150 Such individuals were important enough
that in his waFyya to RashId aI-Din Abo Bakr al-1Jabash, SuhrawardI
tells him that it is obligatory for him to' provide seekers with good
guidance (yurashshidu alc{iilibfn) and the mustarshid with moral guidance
(yaM.f al-mustarshidfn):151 Beyond formal modalities of affiliation such as
thekhirqat al-tabarruk, the manner in which such individuals actually
related to or participated ill the religiosity of the ribiit however is not
~nti~ely c~ear.. Generally, tra,ces of such modes of participation appear
m dISCUSSIons of the actual praxis and spiritual discipline of the riMt,
most notably in discussions concerning various levels of commitment
to particular modes of behavior.

.One of the most interesting features of Abo 'I-NajIb's Sufi handbook,
the Adiib al-muridin,. is that it includes a section devoted to 'dispensa
tions' (ru~a, pI. ru~), various exemptions from the codeof ethics and
manners which the constituents of the riMt are obligated to uphold. 152

In Islamic legal terminology the term ru~a refers to the conditional
relaxation or suspension ofone or another of the legislations (~ukm, pI.
afJkiim) of the divine law (shan'a) granted under specific circumstances
such as distress or hardship, whereas its opposite 'azfma ('strictness', pI.
'azii'im) refers to generallegislations (al:zkiim 'iimma) not concerned with

149 AMKh, 57 (no: 6).
150 ~, 2:217-'218/ GE, 52.2-3.
151 Idem, W li-RashUi al-IYin Abi Bakr al-lfabash; fol. 117a.
152 AriM, 80-99 /Milson, Rule, 72-83. .
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153 al-Tahanawr, Khashshiif al-i.$tiliilJ,iit al-juniin, cd. Mul).ammad WajIh and 'Abd
a1-l:faqq and Ghulam Q;idir (1862; reprint: Istanbul: n.p., 1984), 1:560; see·further
Goldziher, "'AzIma," EF, 1:822; R. Peters andJ-G]. ter Haar, "~a," EF,,8:595;
and, Suh., 211-212. . .

IS' AdM, 98 / Milson, Rule" 81-82,. who in his u'anslation not only skirts the key
passage where Abo 'I-NajIb defines his conception of the institution but also completely

one or another specific circumstance. 153 As trained jurists and members
of. the ulama themselves, Sufis such as 'Abd al-Qadir al-jIlanI, Abu
'I-NajIb, and 'Umar al~SuhrawardIextended both the legal definitions
of ruidz.Ja and 'azzrrwand the conceptual apparatus sllrrounding them
to the particUlar circumstances met with oh the Sufi path, applying
the tenus, and indeed the very process of adducing legal decisions
based on them, to the various conditions (sharii'it) of the· tariqa in the
same way that jurists applied them lothe various legislations (Ifukm) of
the shan-<a. Thus, at the end of theA"diib al-murUfin, Abu 'l-Najlb sum
mames the cbntent of lus manual in a language which is so. clear in
its employment of the terminology and standard expressions used by
th'ejUqahii'that anyone with a fainilianty with works of fiqh cannot but
help to notice' the associations: .

Now, this school (madhhab) is possessed of three dimensions, namely
. spiritual sl:ations and states (maqiimiit wa-aJ;.wiil),. ethics and proper man
ners (akhliiq wa-iidab), and dispensations (rukha..s), and dispensations a,re the
lowest of the three. He who adhereS (timwssaka bi-) to the whole'is one
of the verifiers (mutaJ;.aqqiqfn), he who adheres to theextemal aspeCts of

. ethics and proper manners is one of the symbolic disciples (mutarassimfn),
and he who adheres to the' dispensations-being educated and refined
in the proper manners about which we have already spoken-is one of
the sincere imitators (al-mutashabhiJifn al-fadiqfn) about whom the Prophet
said: ~he who imitates a people (qawm) is one of them': This, however, is
conditional upon adhering to three fundamental principles (~l), namely
to discharge the obligatory dictates of the diVine law (ftrii'i4) whether
they be difficult or easy, to avoid all illicit things greatand small, and to
renounce the world and its denizens save what. the Prophet .mentioned
as necessary for the believer: 'there are. four, things which are in this
world but not ofit, namely a scrap of bre:ad to satisfy your hunger, apiece

:'. of cloth (khirqa) to cover your nakedness, a tent' (bayt) to shelter you from
the elements, and a virtuous wife in whom you can confide': One has
no right to possess anything more than these four. All of the eponymous
authorities (mashliyiklt) are unanimous 'in their consent (ajma 'a 'alii) that
to violate (akhalla) even one of these principles is to depart from (kharqj(l
'an) the legislations of this school (a1Jkiim al-madlzhab) and to disassociate
from it (ta'arrii 'anhu).15'f . .
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m,isses the legal rhetoric whi<:h frames this passage. On the latter, I have s~pplied the
references in transliteration above. Such language is so common that to Cite parallels
in juridical works would be iuperlluous. .., .

.lS5 :AiW, 2:220 /GE, 52.9; IrM, fol. ;38a; idem, WIll, fol. 81b-82b; idem, WVI,MS.
Si.iley., Musalla Medresesi 2011, fol. 296a; and, Suh., 214--213; cC GhT, 2:284--:-285.

IS6 ~ 1:339,2:163, 165/ GE, 21.5, 44.7, 12; idem, wm, fol. 81a-82a; idem, W
VI, fol. 296a; idem, Wii-Rasllfd al-IJinAbf Bakr al-lfabash, fol. 117a; and, Suh., 212.

Thus, Abu 'I-NajIb lays out forty individual dispensations through which
the mutashabbih is able to affiliate with this particular madhhab without
completely removing himself from society or jeopardizing his livelihood,
a group of allowances ranging from permission to engage in business
ventures to permission to indulge in joke and jesting, and from permis
sion to associate with the wealthy and powerful to a dispensation which
allows one to revile insolent persons by disparaging their ancestors.

None of these dispensations, of course, have anything to do with
the discipline of the ribii! itself as the mutashabbih has absolutely noth
ing to do with the types of exercises, devotions, and austerities which
its other constitutions; such as the mendicants and the aspirants, are
required to-adhere. Like the khirqat al-tabarruk what they provide rather
is both a formalized and replicable modality of affiliation which allows
one to participate in the culture of the ribiit through cultivating some
of its mamiers arid· customs. In this, the dispensations granted to the
mutashabbih were much like the system of ethics and adab which; as
discussed in the following chapter, SuhrawardI prescribed for the lower
tier of· the fttuwwat-khiina.

For the Sufi ribatspecifically, like' his paternal uncle Abu 'I-NajIb,
'Umaral-Suhrawarrn admits the perrnissibilityof certain dispensations
but only-at the most elementary stages of the path and only for those
who have yet to reach the state ofdiscipleship,t55 but unlike his uncle
no· where in his afUVre does the shaykh prescribe a comprehensive enu
meration of such dispensations. What he does do is to juxtapose the
terms rukh$a and 'azzma, defining modalities of individual commitment,
affiliation, and relative capacities of spiritual stamina or lack thereof
(nash.iit vs.fttra) by comparing those whom he calls possessors of IDspen
sations(arbab al-rukh$a) with the possessors of strictness (arbiib al~ 'azfma) ,
speaking of them only in those instances where the latter literally 'slides
down'into the status of the former, moving from (aziHm such as litde
talk, litde' food, little sleep, seclusion from society (i'titiil), marriage,
and practices such as muIJiisaba and muraqaba to their opposites, which
are dispensations for them. l56 As in their legal sense, such 'a?:.ii~m and
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rukka:; are applied only to specific individuals in specific circumstances,
such as was noted in the preceding chapter in the case of the munUiki,
an individual who is no longer subject to a,zii/im because of the change
in his existential state.

* * *
The manner in which SuhrawarelI went about mapping both the geneal
ogy of the sciences of the $iijiyya and the journey of ascent which they
aim to effect upon the actual discursive, social, and physical landscapes in
which he, his teachers, students, and disciples moved well evinces his sen
sitivity to the multiple locations. of legitimacy and authority of his time
and space as well as his attunement to particularly potent socio-cultural
and religious symbols deeply embedded in the collective conscience of
those to whom he addressed his message. While SuhrawarelI emplotted
the deeper psycho-spiritual structures embedded in the mythic journey
of ascent in the form of an Islamic salvation history, and was thus able
to escape the inevitable stigma attached to. other articulations of the
same generic narrative--whether expressed in Neoplatonic, Peripatetic,
Illuminationst, Gnostic, or Hermetic idiomge--cultivated by those who
often, but not always, inhabited spaces fap removed from those circles of
power and influence associated withtheulama and the amirs, sultans,
and caliphs who so carefully cultivated their support, at the same time
the culture of the riMt was at its heart an elite and exdusionaryspace.
By definition, a life of withdrawal and spiritual athleticism cannot be
anything if not inaccessible, indeed unimaginable, to most, something
which SuhrawarelI himself affirms in his clear delineation of a hierarchy
of affiliation and participation defined in existential terms.

At the same time, although its center was closed, the periphery of
the riMt was .open and accommodating. As we have seen, ac'Cording
toSuhrawardI as the only true and legitimate heirs to the prophets
the$iijiyya play an integral role in the revivification and perpetuation
of the originaldispensation in time and space, and as such possess a
certain responsibility. It was the way in which he went about bridging
the tensions between this responsibility, the inner life of the riMt and its
constituents, and the larger world which lay outside of its walls which,
in the end, provided a substantial portion of that which made the com
prehensive system or theory, praxis, and organization which he inherited
and systematized sustainable, effective, and successful, that which made
it attractive to an individual such as al-Na~ir as well as replicable to
a long line of successors who cultivated it from Egypt to India in the

centuries which followed. It was in forging connections where many
of these tensions were bridged, the very polysemy of certain symbols,
modes of behavior, expressions of religiosity, and notions of authority
and legitimacy already embedded in the broader socio-cultural milieu
framing the activities of an early 7th/l3th-century Shafi'I '(dim and Sufi
master serving as a particularly fecund repository of spiritual, religious,
social, and cultural capital which in a sense financed a broader program
of institutionalization.

In SuhrawardI's system, the forms of social practice and ritualization
of religious knowledge already embedded in the culture of learning
among the ulama and their well established self-image as custodians of
religious knowledge (mashyakha) adab, $UMa, the text,fttiiwii), the ethical
praxis of the jUtuwwa and those groups of urban craftsmen associated
with them (adab, ethics, brotherhood, service), Shiite notions of the
transmission of spiritual authority and the importance of unbroken
genealogies (nisbat al-khirqa, initiaticinvestiture, oaths of fidelity, radial
community), and the complex relationship betweenftqms, imams, and
other members of the ulama with the masses ('awamm) who looked
to them for religious guidance, instruction, and blessing (mustarshid,
moral guidance, mutashabbih) baraka), all coalesced in the basic sym
bols and modalities mediating authority and legitimacy embedded
in SuhrawardI's enunciation of the comprehensive system of theory,
praxis, and organization to which he considered himself an heir and
which he set out to systematize and disseminate.

It is in transposition of this system into the final cluster of 'before'
and 'after' which converged in SuhrawardI's historical moment, the
dominance of political program, which closes the circle opened up
in the first chapter of this study. Why was an individual such as the
caliph al-Na~ir so vigorous in his support of an individual such as
SuhrawardI and the riMt-based system of organization and praxis which
he championed? And in turn, what did SuhrawardI actually offer to
his patron which was valuable enough to engender such a patronage
relationship in the first place? To answer such questions we must turn
to yet another set of texts and traces, a cluster of works which on the
surface appear quite different than those which have been interrogated
thus far, but which when read alongside the collective body of material
constituting SuhrawardI's r.euvre and the linkages which they forge with a
larger body of texts and the discursive arenas to which they ultimately
belong, evince the same continuity of vision and program framing the
discourse which has been mapped up to this point.



CHAYfER FIVE

IMPERIAL AND OTHER PROJECTS

According to a license of audition (ijazat al-sama') written on the verso
of the first leaf of the earliest known copy of the 'Awarif al-ma 'arif the
text was transmitted along with al-Suhrawarrn's manual for pilgrims
to Mecca, the /filyat al-niisikfi Jl-maniisik, and his ten-chapter creed, the
A 'liim al-huda wa- 'aqidat arbiib al-tuqa, to the copyist and owner of the
manuscript, Sharaf al-DIn al-MalInI, sometime before 605/1208-1209
when it was dictated to a group of students in the Ribat al-Marzubaniyya
by SuhrawardI's disciple and personal secretary Najm al-DIn al-TiflIsI
(d. 631/1234).' Although not specifically mentioned in this particular
ijaza, other licenses of audition evince that the 'Awarif al-ma 'arif was
not the only text transmitted in SuhrawardI's ribiits, and it is reasonable
to assume that the A'lam al-huda was transmitted in the shaykh's majlis
alongside other texts such as his polemic against Peripatetic philosophy,

I MS. SilJey., Lili ismail Ef. 180, fo!' la. This occurred in the same year when
SuhrawardI returned from his mission to the Ayyubids, his ostentatious entry into the
city resulting in his being stripped of the rrwshyaklw of the ribiits which al-Na.sir had
formerly granted him a~ well as his removal from the position of Tuesday preacher at
the Badr al-SharIf Gate (see Chapter Two, s.v. '~n Indiscretion"). A Sufi, poet, and
TnulJaddilh who distinguished himself through his knowledge of jurisprudence and its
fundamentals (al-U$iil), Arabic, traditions (akhbiir), poetry, and Summ (sulilk), TiflIsI would
assist his master by correcting the mistakes which he found in his writings. It is not
clear how long al-TiflIsI stayed with SuhrawardI, but according to al-MundhirI-who
expresses regret over not having met him but did hear some of his poetry from Najm
ai-DIn's companions--he is said to have gone to Egypt as an emissary of the caliphal
court (al-d!wiin al- 'az!z), perhaps accompanying his master on his diplomatic mission
to the Ayyubids in 604/1207-1208. At some point al-TiflTsI left Baghdad for good,
journeying to Syria. Ibn a1-Mustawfl met him in Irbil in 612/1215, saying that he
settled down at the]unayniyya Khanaqah for a time and composed poetry there. His
final stop, however, was Damascus, where he served as the shaykh of the Asadiyya
Khanaqah, becoming known as an expert in Sufism and poetry, occupying himself, as
his biographers say, with the 'pursuit of knowledge in the sciences of the shan-<a and
100iqa'. Known for his good hand, al-TiftIsI's collection of books were bequeathed to
the Shumaysatiyya Khanaqah upon his death, in Damascus, on the 17th of ]umada
I, 631/18 February, 1234. He was buried in the graveyard of the Sum. He is one of
the disciples for whom SuhrawardI wrote a wQ.liyya. On him, see 71r, I:258-260 (no.
157); 7W, 6: 102 (no. 2529); DhR, 162 (anno 631); al-DhahabI, [sharal, 333 (anno 631),
and, 71sl, 52:57-59 (anno 631, no. 16); and, NZ, 6:286.
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the Kaslif aljiJr/ii)i~ al-yuniiniyya wa-ras~r al-n~ii)i~ al-fmiiniyya, and his
Qur'anic commentary, the Nughbat al-bayiinfi taJsfr al-qur)iin. 2

As discussed in the first chapter of this book, to participate in the
transmission of texts in such a manner was an important enunciation of
affiliation and identity, the transmission event itself, whether occurring
in a madrasa or Sufi riMt, being framed by a well-established complex
of behaviors, practices, ideas, and symbols which defined and regulated
the transmission of religious learning and the very social relationships
through which it was effected. Authority was literally written in the
act of transmission itself. For those who might have happened to be
present in a majlis during which the shaykh was transmitting his A'liim
al-hudii, after what must have been many hours of dictation, one of
the final statements which they would have transcribed in their own
copies is the creed's penultimate article of faith, an affirmation which
while neither novel nor unusual, is possessed of a certain potency when
read against both the creed as a whole and SuhrawardI's quite public
relationship with the individual who financed the very riMts in which
such transmissions took place:

We believe (na'taqidu) that the caliphate resides with the Quraysh until
the Day of Resurrection and that it will not be bestowed upon anyone
else other than them. We believe in the necessity of obedience to the
Imam of the time, who is from the Abbasids, and who grants the right
to rule to those who govern on their behalf, and we deem fighting one
who revolts against the caliph (imiim) as necessary.3

Followed as it is with an affrrmation of his adherence to the collec
tive consensus (ijrnii') of the broader Sunni community (ahl al-sunna
wa-l--jamii 'a) , SuhrawardI's affirmation of this article of faith is telling.
Referencing the juridical configuration of authority particular to the
siyiisa shar'iyya works, SuhrawardI clearly enunciates that the particular
Personengruppe on whose behalf he speaks fully supports the so-called

2 al-SuhrawardI, Raslif al-nafii'iIJ, MS. Siiley., Reisiilkiittap 465 1, fo!. la (transmitted
over a series of sessions in the Ribat al-Ma'maniyya which ended on Thursday, the
16th of Shawwal, 621 / 31 Oct., 1224); idem, Nughbat al-bayiin, MS. Aleppo, al-Madrasa
al-'Uthmaniyya 25 (currently Asadiyya 14769), fo!. 2a & 282a (autographed talqln al
dhikr, ijiiza for the text, and an ijiizat 'iinzma granted to his disciple Jalal al-DIn al-TabrIzI
(d. 641/1243); and, ibid., MS. Siiley., HaC! Be~ir Aga Eyiib 24, fo!' la (autographed
iJiiza in which al-SuhrawardI records the transmission of both this copy of the Nughbat
al-bayiin as well as I$faharn's Ifilyat al-awliyii' to al-TifllsI in 610/1214).

3 AH, 91; cf. idem, !diilat al- ~yiin 'alii 'l-burhiin, MS. Bursa, Ulu Cami 15974, fo!'
85a85b (not the best copy, but the most complete manuscript).

'classical theory of the caliphate', a formally constituted doctrine col
lectively worked out by individuals such as the MalikIjurist and Ash'arite
theologian al-BaqillanI (d. 40311 0 13), the Shafi'I jurist al-MawardI
(d. 450/1058), and the famous Ash'arite-Shafi'I scholar al:JuwaynI (d.
419/1028) and his student Abu Bamid al-GhazalI during the period
in which the Abbasid caliphate witnessed its lowest ebb at the hands of
various dynastic and military contenders, most notably the Seljuks.4

Briefly put, the siyiisa shar'iyya theorists attempted to bridge the real
ity of the de ficto authority of military powers such as the Seljuks with
the now de jure moral and religious authority of the caliphate through
re-imagining the constitution of power and authority in terms of a
compromise formulated in legal terms. Thus, we find al-BaqillanI laying
out a defense of the caliphate and the formal conditions which effect
its legitimacy,5 al-MawardI coupling such prescriptions with a vision of
how the caliph functions as the supreme executor of the shan'a whose de
jure moral and religious authority is implemented by the deficto coercive
power of the sultans,6 and then al:Juwaym and al-GhazalI who refine
the implications of a legally validated compromise between de jure and
de facto authority in what has been called a fiction by which the Sunni
jurists 'reunited' religious and temporal rule in order to assure the
continuity of shar'f government. 7

4 The classic treatment is to be found in two oft-quoted articles of H.A.R. Gibb
"Some Considerations of the Sunni Theory of the Caliphate," (1939), and, 401-410;
and, "AI-Mawardi's Theory of the Khilafah," (1937), both reprinted in idem, Studies
on the Ciliilization qf Islam (Boston: Beacon Press, 1962), 141-150, 151-165; see also:
A.K:S. Lambton, State and GOliernmcnt in Medieual Islam: An Introductwn to the Study qf Islamic
Polltzcal Theory (Oxford: Oxford University Press, 1981), 6~-129; and, Anthony Black,
The History of Islamic Political Thought (New York: Routledge, 200 I), 81-90.

s Yusuf Ibish, The Political Doctrine qf al-Baqillani (Beirut: American University of
Beirut Press, 1966), 71-105.

". Affirming, on Qur'anic dictate, that it is God who delegates authority to the imam
(caliph) and that the legitimacy of his office is derived from the shan~a, al-MawardI argues
that the institution is essential for the continued existence of the Islamic community,
and as with al-BaqillanI prescribes a number of qualities and conditions which tlle
imam must posse?s as well as dis:~ssing the implications of the usurpation of caliphal
power by the amlrate and the Vlzlerate, see: al-MawardI, al-A~kiim al-sul(iiniyya, trans.
Waf~a H. Wahl?a as The Ordinances of Government: Al-A~m al-Sul(iiniyya w'al-Wiliiyiit
al-Din!)lJa (Readmg, UK: Center for Muslim Contribution to Civilization & Garnet
Publishing Ltd., 1996), 3-22; see also: Laoust, "La pensee et l'action politiques d'al
Mawarm (364450/974--1058)," REI 36.1 (1968): 16-36.

7 Following al-MawardI, both JuwaynI and GhazalI defended the caliphate byaffirm
ing its necessity on the basis of revelation and consensus (ijmii') as well as prescrib
ing ce~in.qualities and conditions the caliph must possess (W Montgomery Watt,
"Authonty m the Thought of al-GhazaII," in Makdisi, et a!., eds., La notion d'autoriti
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At the same time, the sryiisa shar'ryya discourse represents neither the
only, nor in many respects the most powerful, figuration of power and
authority characteristic of the Earlier Middle Period, for there were
wholly alternative figurations of power and authority which just like
the siyiisa shar'ryya discourse were enunciated in texts, most notably the
type of political thought embedded in what Lambton has called the
literary and philosophical tradition of political theory. Generally speak
ing, in contradistinction to the sryiisa shar'iyya discourse such materi
als-constituted in a collective body of Furstenspiegelen ('Mirrors for
Princes'), administrative handbooks, and works of philosophical ethics--
emphasizes the divine right of kings, the primacy of justice, practice
over theory, and the assimilation of Islamic notions of authority and
power to older Sasanian ideas of kingship and Turkic patterns of rule
and governance, configuring the ruler as a type of philosopher-king
whose primary role is to assure that universal law becomes the basis and
foundation of an ideal and orderly state whose object is the achieve
ment of happiness (sa'iida).8

In a sense, the caliph al-Na~ir both rejected and affirmed the con
figuration of khiliift/imiima of the siyiisa shar'ryya discourse. He r~jected

it in that over the course of his rule he denied, time and time again,
its compromise in both theoretical and practical terms, widening the
scope of the de jure moral and religious authority associated with the
caliphate through a systematic program of propaganda, circumscrip
tion, and daring public enunciations of power and authority, while at
the same time trying to chip away at the de ftcto power of the sultans
through strategically implemented military and ideological policies.
Politically, this denial found a certain culmination in the death of the
last Seljuk sultan Toghnl III in 590/1194, an event which constituted
something of a moral victory in a bitter struggle which al-Na~ir's

immediate predecessors had negotiated with varying levels of success
since the mid-5th/ 11 th century. At the same time, al-Na~ir affirmed the
sryiisa shar'iyya discourse in that he strategically deployed the political
apparatus which had grovm up around it in his dealings with regional

au Moyen Age Islam, Byzance, OccUknt, 66-67; Lambton, State and Government, 107-117;
and, Carale Hillenbrand, "Islamic Orthodoxy or Realpolitik? A1-GhazaJJ's Views on
Government," Iran 26 (1988): 81-94).

3 On which, see A.K.S. Lambton, 'Justice in the Medieval Persian Theory of King
ship," StI 17 (1962): 91-119; and, idem, "QJlis Custodiet Cust.odes: Some Reflections on
the Persian Theory of Government," StI5 (1956): 125-148; 6 (1956): 125-146.

powers, collecting the bqy'a, granting formal diplomas of investiture,
and exchanging embassies just as his predecessors had done with
various sultans and amirs before him, although with a new ideology
underlying such acts.

It was trying to mitigate the compromise of the sryiisa shar'ryya
discourse long since associated with the Abbasid caliphate and those
alternative figurations of power and authority associated with those who
for so long had actually wielded power in the Abbasid domains which
in many ways prefigured the field of discourse which al-Na~ir was to
confront in his relationships with various sultans and amirs. Clashes
were inevitable, something well evinced in his confrontation with the
Khwarazm Shah 'Ala' ai-DIn Mubammad, an individual who was
clearly set on reestablishing the old Seljuk ideal of a universal sultanate
in his own person, publicly proclaiming himself the 'Second Alexander',
the 'Shadow of God on Earth, and 'Sultan Sanjar'.9 Thus, while al
Na~ir retained the theoretical underpinnings and forms of effectuation
of the sryiisa shar'iyya ideal through formal recognition of coercive power
wielded on his behalf when it was politically expedient, such as with
the Ayyubids, he was equally vigorous in asserting his identity as the
axis of the entirety of the Abode of Islam when it was challenged.

While retaining the ideal of the caliph as executor of the shari'a
al-Na~ir further negotiated such tensions through no small number of
formal apparatus aimed at strengthening and consolidating that author
ity, programmatically promulgating a sophisticated body of policies
which looked to push the jamii'z-sunnz vision of a comprehensive shar'f
government to its logical conclusion. Here, we are presented with an
ideal which envisioned a unified Abode of Islam organized like the
members of a Sufi ribiit, the students of the /wlqa of a mudarris in a
madrasa, or the apprentices of a master craftsmen in the trade markets,
namely radially around a central figure, being linked to one another
through their shared allegiance to a common master. In the case of al
Na~ir, the center of this network was none other than the very 'shadow
of God upon earth', at one and the same time the QurayshI-'AbbasI
representative of the Prophet, the champion of the ahl al-bayt, the
recognized master of the jUtuwwa, a master jurisconsult recognized by

9 JuvaynI, World-Conqueror, 1:349; Siddiqi, "Caliphate and Kingship," 52-53; and,
Jv~r., 80.
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all four Sunni madhhabs, and perhaps even a fully actualized Sufi,IO an
individual whose very personhood was envisioned as a focal point of
the collective soteriological ambitions of all those who could reasonably
be circumscribed under its very comprehensiveness.

Numerous ulama and Sufis such as SuhrawardI were drawn in as
participants in this program, entering into patronage relationships in
which their posts in Baghdad's ribiits and madrasas seems to have been
directly tied to their willingness to serve as ambassadors, transmit cer
tain texts, and hold public preaching sessions at pulpits associated with
the caliphate. As we have already seen, SuhrawardI was part of this
group, but Angelika Hartmann's characterization of him as al-Na$ir's
advisor (Ratgeber) and court theologian (Hqflheologe) is something of an
overstatement, and her reading of the role which he played in the
caliph's comprehensive program of reform and centralization is a bit
too optimistic. 11 While it is certain that Suhrawarru served al-N~ir as an
ambassador and public preacher and did indeed support the caliphate,
such a grand role is not easily extracted from the sources.

When read in the aggregate, what the sources evince rather is that
the figure of Suhrawarru represents but a particularly well-documented
example of a type and an instance, an individual whom we know so
much about not because he was the court theologian of one of the
last Abbasid caliphs but rather because he was something else first,
something important enough to certain individuals that they took it
as their task to preserve his memory and the texts which he com
posed. There are many others whose presence in the historiography
and prosopography bearing directly upon al-Na$ir's Baghdad are just
as, and often much more, visible than Suhrawarru, but because they
neither became eponyms of a particular tanqa lineage nor possessed a

IIJ DhahabI mentions that at one point during the middle of his reign, a1-N~ir threat
ened to renounce the caliphate and become a Sufi, donning a kflirqa made expressly
for him in one of Baghdad's ribiits (SN, 22:202). On this, see Hartmann, "Wollte der
Ka!if SufI werden? Amtstheorie und Abdankungspliine des Kalifen an-N~ir !i-DIn
Allah (reg. 1180-1225)," in U. Vermeulen and D. de Smet, eds., Egypt and Syria in the
Fatimid, 4)1)iubid and Mamluk Eras (Leuven: Uitgeverij Peeters, 1995), 175-205.

II Nir., 245-254; and, idem, "al-Na~ir," £'P, 7:999-1 000. Many years earlier Ritter
similarly characterized al-Suhrawarru: "er wurde von dem Khalife-n Na~ir (575622 h)
zum saibas-suyUb von Bagdad ernannt und scheint die Rolle eines Hoftheologen
gespielt zu haben" ("Philologika IX", 37), something which I have come across in the
works of Taeschner and other German scholars before Hartmann, all using the same
term (Hoftheologe). I suspect a bit of textual archeology would uncover an earlier (latc
19th-century?) Url£xt for this problematic characterization.

body of disciples and heirs who took it as their task to preserve their
memory and the texts which they composed, they are easily pushed
into the background.

In fact, it is only many years after al-Na$ir's grand program of consoli
dation and centralization had come to an end when we find Suhrawarru
explicitly enunciating a vision which moves beyond his earlier affirmation
of allegiance to a QurayshI-cAbbasI Imam in the terms laid out by the
siyiisa shar(iyya theorists, and whether or not one can advance the idea,
as Hartmann has done, that such an enunciation constitutes the thought
of a powerful Hqflheologe und Ratgeber and that it represents a coherent
ideology which fueled SuhrawardI's earlier ambassadorial activities on
behalf of al-Na$ir between 58811192 and 618/1221, is a matter of how
far one wants to push the sources. The fact is that it is only in those two
very late polemics against Peripatetic philosophy-the first composed a
year before al-N~ir's death in 621/1224 and the second during the reign
of al-Mustan$ir (r. 623-640/ 1226-1242)--where SuhrawardI explicitly
devotes space to the subject of the caliphate and its relationship with
the tii)ija for whom he spoke, the most telling enunciation, brief as it is,
being found in two short sections of the latter work. Here, the shaykh
locates the ~iifi.1ya as mediators between the caliphate and those below
them, but in turn binds the caliphate to the very existential specificities
which give the ~iifiyya their authority in the first place:

God has made the caliphate a mecliator (w~ita) between Him and His
creatures, and the Sufi, when he has reached the end of his journey and
ha~ attained the rank of shaykhood (mashyakha), the mecliator between him
and the sincere aspirant (mund jiidiq). The caliph (imiim) is the absolute
mediator and the Sufi the one who serves to mecliate the sunna to both
the aspirant (mund) and the seeker (tiilib). This connection (muniisaba) is
rooted in the fact that the caliph's order (amr) is God's order and his ruling
(~ukm) God's ruling, just as my paternal uncle Abu 'l-Najlb al-SuhrawardI
has informed us ... God's Messenger said: 'He who has obeyed me has
obeyed God and he who has disobeyed me has disobeyed God, and he
who obeys the commander (al-am!r) obeys me and he who disobeys the
commander disobeys me.' Furthermore, as God said: 'if We had made
it an angel, We should have sent him as a man, and We certainly have
caused them confusion in a matter which they have already confused';
that is, 'in the form of a man' because his power is disposed in the phe
nomenal world ('iilam al-shahiida) through measuring out wisdom (~ikma)

and as such the phenomenal world is kept in order by the caliph, and
through his beneficial agency its maintenance is ensured. God does not
choose one for the caliphate save that he has demonstrably perfected
the actualization of the divine attributes (akhliiq alliih) in his own ethical



12 al-SuhrawardI, ldiilat al- '!Jan, fo!. 88a---89b; the Qur'anic reference is to 6:9. In
what seems to be the oldest of the three copies of the text (MS. Bursa, DIu Cami
1597+this section on the caliphateis CDmprised of two fa$ls (fo!. 84a-90b), of which
the mid 7th/14th-century copy MS. Siiley., Harnidiye 144727 preserves only the second
(fol. 135a~135b), and the early 8thll5th-century copy MS. Kop. 1589, fo!. 74a-97b
(on the margins) neither.

constitution, his final attainment being none other than the state of the
Sufi, who is perfect and has reached the furthest limit, and only the state
of prophethood is more powerful than thiS. 12

Preceded by a section which makes reference to the new rule of al
Na~ir's grandson (al-dawla al-mustan~riyya), following this enunciation
SuhrawardI goes on to once again articulate his vision of the existential
and· epistemic changes effected upon the psycho-spiritual constitution
by pursing the Sufi path, legitimizing the authority of the caliphate on
grounds already familiar to us from his earlier discourse on the state
of the otherworldly-ulama and ~iifiyya. In a certain sense, he adds a
layer to the established siyiisa shar'iyya discourse by fusing its vision and
prescriptions on the constitution of caliphal authority and legitimacy
with those possessed by his own (ii'ija, a group whom in turn he situates
within a soteriologicaly consequential figuration of mediatory power and
providential responsibility for maintaining the integrity of the original
dispensation in time and space. However, when read bearing in mind
SuhrawardI's vision of the soteriological authority of his tif.'ifG, effected
as it is by pursing the Sufi path and either circumscribing or excluding
all those who do not, then the caliph is a mediator only if he possesses
the existential state of the Sufi who, by default then, actually stands
above him. While certainly adding to the other locations of authority
in which al-Na~ir strategically inserted himself, this statement tells us
more about the broader symbolic implications of claiming such status
rather than a new ChalifGtstheorie which, as Hartmann has characterized
it, rejected the principle of consensus (ijmii') in electing, maintaining
allegiance to, and defending a legitimate imam as understood in the
juridical formulation of khiliifiz/imiima.

Indeed, SuhrawardI did defend the caliphate, but only in waysfamil
iar to the siyiisa shar'iyya discourse, enunciating his allegiance not only
in his A '/iim al-hudii, but on numerous public occasions, not the least
of which was his mission to the KhwarazmShah 'Ala' al-Dln during
which he unsuccessfully argued for the legitimacy and authority of a
QJlraysill-'AbbasI imam in Baghdad on the basis ofal-Na$ir's lineage,
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Unlike the manuals of Qushayn and Abll 'l-NajIb al-SuhrawardI, or
later those of KashanI and BakharzI, the 'Awiirij al-maarif does not
begin with a creed, something which might seem a bit unusual until
one recalls that SuhrawardI was already transmitting a creed, the A (lam

A Szifi Creed

not on the basis of his possessing the qualities of a Sufi shaykh. Defend
ing the caliphate was not SuhrawardI's first order of business in any
case, rather it was quite secondary to something which was ultimately
of much greater consequence. When those texts which Hartmann has
read as documents reflecting SuhrawardI's role as al-N~ir's Hqfiheologe
such as the A'lam al-hudii, Kaslif al-jatf,ii'iiJ, ldiilat al- 'iyiin, and even his
two Persian Futuwwat-niimas are read alongside those works concerned
with his primary forte, the sciences of the ~iifiyya, it quickly becomes
apparent that SuhrawardI pursued what amounted to a 'dual policy',
one whose first aim was to establish and enunciate the authority of
his own tii'ifa and to either circumscribe or exclude all competing
group solidarities under its master isniid. While each of these texts can
certainly be situated within al-Na~ir's program in spirit, it is dear that
their primary aim was not to support the caliphate and defended its
policies, and when the fact· of the very late dates of composition of
two of them are brought into consideration it becomes all the more
necessary to re-examine them.

The question then is what did someone like al-Na:;;ir find in an indi
vidual such as SuhrawardI--or for that matter Ibn Sukayna, Ra<;lI al-DIn
TalqanI, or Abll .$alib. Na:;;r b. 'Abd al-Razzaq-which was valuable
enough to enter into a patronage relationship with them in the first place
and then to deploy it for political gain in the second? Similarly, how
should the· statements of an individual who served neither as a '-court
theologian' nor whose primary -concern lay in defending the caliphate
be understood vis-a.-vis the policies of the patron who supported the
very ribiits in which he lived and worked? To answer these questions
each of the three textual instances of what might be construed as
SuhrawardI's participation in al-N~ir'sprogram must be interrogated,
beginning with a creed composed sometime before 605/1208-1209,
then his two Futuwwat-niimas composed sometime around 618/1221,
and finally the two polemics against Peripatetic philosophy which he
composed in 621/1224 and sometime after 622/1226 respectively.

CHAPTER FIVE256



13 SQ., 0.8-36 (his doctrine on God's attributes;and acts being discussed further in his
creed, the Luma'fi 'l-i'tiqiid, at the beginning of a work on the conditions of discipleship,
the Bulghat al-mOijjjfid, and in another creed, the al-Fl4iilfi '1-14ii1 [each in Thaliith rfl.Fii'il
licqushf!yn, ed. al-Tal;JlawI Sa'd (Cairo: Matba'at al~Amana, 1988)]; AdM, 1-5 1 Milson,
Ruk, 28-30; K~hari!, MiJbiiJ}, 14--55; and, Bakhal'Zi,F~ al-iidiib, 3-7. Chapters 5-:28
of al-KalabadhI's 'Ta'arrufcan also be considered a creed inaSmuch as they deal with
the questions usually treated in such works and are arranged in the typical fashion
(33-571Arberry [trans.}, The Doctrine, I <h-72).Thesame holcJs for the lengthy I:Ianbali
creed furnished by 'Abd al-Qadir al:JI1anI in the Ghunya (1:121-167).

11 Much the same is evinced in the juridical and professional identities of those with

al-hudii, among his disciples" a .text whose ten chapters Kashanr later
reproduced almost verbatim at the beginning of· his M~biiJJ al-hidiiya
before launching into a rewriting of the first chapter of the 'Awiirif
al-ma'iirifproper. 13 As we have seen,Suhrawardr considered adherence
to a sound creed a sine qua non for entering the Sufi path, and in addi
tion to the A 7iim al-Izudii in fact, he treats such issues in his two shorter
handbooks, the ]adhdhab al-quliib and Irshiid al-murldin, as well as in his
/:lilyat al'faqir al-~iidiq fi 'l-lafawwrif.

In all of these texts, Suhrawardr leaves little room Jor doubt as to his
particular juridico~theologicalaffiliation, presenting his readers with a
creed which is clearly Shafi'r·Ash(aritein perspective but which is at the
same time quite reconciliatory and moderate. In this, the text can be
situated in the ethos of al·Na~ir's ideological program, the da'wa hiidiya,
a program of prop<.tganda which called for a certain rapprochement
between various sectarian communities and. dogmatic trends and the
(re)centralization of identity and allegiance in a broaderjamii'icsunni
community under the all-embracing shadow of tlle caliph himself. This
program was propagated early on by, among many others, Shafi(I ulama
and-Sufi masters such as the slzaykh ai-shuyiikh Sadr ,aI-DIn al~Nlsabi1rI,

and seems to have continued in one form or another throughout al
N~ir's reign.

What is included and left outsuch a creed is telling, serving as a
diagnostic for locating a particular author within a· broader field of
discourse populated by certain theological trends, clusters of texts, and
group affiliations. Here we find Suhrawardl firmly situating himself
within the urban Shafi(I-Sufi tradition long associated ,with Baghdad,
a traditionwhich althoughrootcdin a diffuseShafi(I-Ash(arite identity
was·framed by abroaderjamii'i-sunnicommunalism and slzar'i~inded

ness which, as evinced in the synonymity between his and al~nI's

prescriptions dealing with riMf-based Sufism,· transcended juridical
identities. 14 As with most Sunni creeds, however,; in the A '/iimal-hudii
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whomSuhiawardI studied as well as those st~dents, diSciples, and seekers who he~rd
/JAJdithand took the' kJiirqatalctabamik from him, a group while comprised largely of
self-identified Shafi'Is aIso counted in its ranks ·.no small number off.Ianbalites sllch as
the aforementio~ed Ibn Nuq~,'or Karnal al-DIn al-ShahrayanI (d. 672/1273), .'Abd
al-$amad al-BaghdadI (d. 676/1277), Ibit al-MUkhanimI (d. 688/1289), RashId al-DIrt
al-Sallamqd. 707/1307), and others. .... . .

15 In his definition of faith, SuhrawardI does not stray far from the typical !,unni
elaboration of the Qur'anic formula as generaUy understand by Shafi'I-Ash'arites;
namely stressing bothVetbal profesSion (iqriir bi;l-lisiin) and internal conviction (taidfq
al-jiTl5n) on belief in' Gt>d'sunicity, His angels; books, messengers, the Last Day; and
the predestination of both good and evil, and tha(faith is subject to increase al}d
decrease, works ('anuil) generally seen as peneccirig, but not necessary, to faith (Jog,
fol.3a-Sb, lOa; idem, lfifyat,115b);See, e.g.,alcAsh<an, K al-luma', ed. and trans. RJ.
McCarthy as TJu TIwQlogy qf al·Ash 'an (Beifl,lt: lmprimerie Catholique, 1953), 75/104;
but cf. idem, 'Aqid4, art. 24 (a creed embedded in idem, al~IbiiT/il'an I4iiI al-d!Jiiina"trans.
WC: KIein as The ElwidatiJJn qf Isfiim~s Fou7ulatidn (New Haven: AOS, 1940],49-55.
Generally, the SMfl't-Ash'arite definition differed from the' l:ianafi'-MatundIwhich held
that faith cannot increase or decrease and which Sqessed verbal profession; e.g., Flqh
akbarIl,art. 18; al-TatJ.JlWi', Bqyiin al·sunna, art. 23; and, al-Nasaft, 'Aqii'id, art. 20 (all
trims. Watt, rip. cit., 48-56, 62-67; 80-85), although this was often joined With both
inner conviction and/or 'knowing by the heart' (mo'rifat bi-l-qalb), such as in the W'Abf
lfal/ffa (trans. vy'<!-tt, op.cit., 57-(0). The I:Ianbali position. on the other haIld, tended to
priviiege verbal profession (qawl) and works ('arnal) as necessary for faith, often adding
intention (niY.J'a) as well (e.g. 'AqUa I, art. I [trans. Watt, op. ciL, 33-39; and,lbn Batta;
K al-shar~ wa-l-ibiina 'alii l~l al-sunnat wa+d!Jiiina, ed. and trans. Henri Laoust in La
proftssWn defm d'Ibn Bat!a (Damascus: Institut Fran<;:ais de Damas), 47-50/77-83.

Suhrawardr does not speak explicitly on behalf of a particular juridical
or theological school in any case, but rather on behalf of the Sunni
community asa whole, the a1zl ai-sunna wa-l-jamii'a. Such should not be
taken as solely as an enunciation of adherence to the Na~an da'wa
hiidiya, but rather as reflective of an established discourse among the
ulama on primary matters of faith(14ill ai-din), a discourse which is
inevitably possessed of a certain intra-theological syncretism in any
event. Thus while dearly adhering to the Shafi'I-Ash<arite definition of
faith (imiin), on other questions such as the nature of the beatific vision
(ruyat alliilz) and saintly miracles (kariimiit) he follows a l,Ianafi-Maturrdr
line of thinking and presentation as well as displaying a certain anti
rationalism characteristic of the I:Ianbalites.15 Such divergences should
not be taken prima facie as a programmatic attempt at ecumenicalism
as such} but rather inter alia as ,both a reflection of the fluidity and
amorphous nature of theological discourse among early 7thll3th
century urban ulama generally and the idiosyncrasies of SuhrawardI's
conception of the particular Personengruppe for whom he appointed
himself a spokesmen.

"

"1.
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As with his forays into the futuwwa and his engagement in polemics
against theftliisift, SuhrawardI's creed evinces his dual strategy, arguing
for the heirship of the otherworldly-ulamal~i1fiyya and the necessity of
their nryiiba in ensuring the perpetuation of the original dispensation in
time and space, implicitly locating that authority under the umbrella
of a universally recognized, QurayshI-'AbbasI imiim who in patronizing
such a tii'ifG ensures both the integrity and continuity of that nryiiba
and the maintenance of the comprehensive jamii'i-sunni: unity which
it effects. In pursuit of this dual strategy SuhrawardI's creed further
softens the type of via media associated with certain watersheds in the
history of the Islamic religious sciences such as al-Shafi'I (d. 204/820)
and al-Ash'arI (d. 324/935), like both looking to secure legitimacy for
a particular epistemological element (in this case the mystical and not
the rational) alongside the traditional sources (Qur'an, I:Iadlth, ijmii')
championed by the I:Iadrth Folk/I:Ianbalites as the sole generative
materials of belief and praxis.

In this, SuhrawardI was in no way unique, for all such ulama of
any consequence, 'rationalist' and 'traditionalist' alike, constructed
their respective projects as comprehensive enunciations of interpretive
authority which, whether explicitly or implicitly, through exclusion
or circumscription, situated themselves within and among whichever
competing discourses might happen to share, contest, or even simply
impinge upon the same discursive space. For the early 4thl 10th-century
theologian al-Ash'arI it was the Mu'tazilites and traditionists/I:Ianbalites,
for a late 4thl lOth-century Sunni revivalist such as GhazalI, the dialecti
cal theologians, Isma'Ilis, and philosophers, for a late-5th I 11 th-century
jurist and 'iilim such as Ibn 'AqIl (d. 513/1119) the Shafi'I/I:Ianaft
Ash'arites and certain circles of his own I:IanbalI madhhab, and for a
mid-to-late 6th/ 12th-centuryjurist, mulJaddith, polemicist, and all-around
I:IanbalI 'iilim like Ibn al-]awzI all of those dialectical theologians, Sufis,
philosophers, and hidden heretics sowing dissension among the popu
lace of Baghdad. For an early 7th/13th-century Shafi'I 'iilim and Sufi
shaykh such as SuhrawardI, it was those worldly-ulama, Peripatetic
philosophers, traditionists (I:Ianbalites), and rationalists (Ash'arites)
whose varying claims to exegetical authority and mutual antagonism
posed a challenge to his own ideal of a cohesive community of spirit
ual brethren organized under an authoritative shaykh, and, perhaps
by extension, a challenge to his patron's ideal of a unified Abode of
Islam organized under his own person.

Although reflective of the ethos of al-N~ir'sda'wa hiidrya in its attempt
to effect a certain detente between the I:Ianbalites and Ash'arites by
counseling both to soften their position on contentious issues and to
take seriously the destructive consequences of impugning and antago
nizing one another, the A'liim al-hudii does not mention al-Na~ir. At the
same time, however, like al-Na~ir's da'wa hiidrya the work was clearly
directed at a broader public, being composed in Mecca at the request
of an individual whom SuhrawardI simply calls a 'brother Muslim',
a request which as a member of the otherworldly-ulama he felt duty
bound to oblige:

While I was in pious residence (mujiiwir) in Mecca I was asked by a
brother Muslim whilst he and I were circumambulating the Holy Ka'ba
to compose for him a creed to which he could adhere ... but I delayed
for a while because I considered time in Mecca to be very precious, too
precious to be occupied by things other than prayer, circumambulation,
and reciting the Qur'an, in addition to such diversions such as eating,
sleeping, and dle matters of necessity. Howevel~ this boilier's question was
demanding that its right (baqq) be fulfilled, and at that point I knew that
if I were to slacken the bridle of desire---by that which the soul embraces
the study of books, quoting authoritative works, restricting it to what is
mentioned in supported badlths, and studying divergent teachings-ilien
there would be too many distractions from my main task for which my
limited time could not allow. So, I sought what was best and supplicated
at the multazam hoping for a good omen, adhered to the pillars and the
covering of the Ka'ba, beseeching God to keep up my determination in
hopes iliat my prayer be answered, that my work be made sincere in its
objective, and that I be safeguarded from error and mistake. After seek
ing what was best and supplicating, I drew out the sweet uses of this
compendium from my inner being. While composing it, I imposed upon
myself that my healt would look to God and seek recourse wiili Him,
and whenever my mind began to hesitate in anything concerning it, I
would circumambulate the Ka'ba until I was capable of expressing it;
and ilius I entided it: The Signs if Guidance and the Creed if the God-:ftaring,
arranging it into ten sections. 16

The autodidactic procedure of composition which SuhrawardI describes
here is important, for although only mentioning the Sufis by name once
throughout the entire treatise, when read alongside the enunciation of
the genealogically and existentially predicated authority of the ~fiyya

16 AH,46.
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which frames his thinking, this creed clearly evinces the comprehensive
reach of his vision, furnishing a particularly telling example of how he
envisioned that authority being translated into actual discursive spaces
in a systematic form. In essence, this creed is none other than that of
the world-renouncing 7iLim, the muntahi whose soul has reached a state
of equanimity and whose heart is perpetually enveloped in the light
of the divine effusion:

Praise be to God who lifts the veils of the heart from the spiritual insight
(b~ii'ir) of the Folk of Love (ah! a!-widiid), and guides them by the light
of him whom He has chosen to the straightest ways of guidance. He
purifies their souls from worldly desire so that they travel the most bal
anced path of renunciation and protects their hearts through sound belief
against deviation caused by the carnal passions. He conveys them to the
spring of pure certainty so that their minds are cut off from the stuff
of doubt and obstinacy, and the cups of their understanding are filled
to the brim from the Kawthar of marvelous knowledge. By means of
the constant outpourings of His assistance, the splendor of the felicity
of mystical knowing (ma'rift) and the glad tidings of having achieved the
goal are recognized on their faces ... Know-may God assist you!-the
creed which is protected against passions is a creed produced in a living
heart through the recollection of God, a heart bedecked by piety and
supported by guidance, a heart in which shines the light of faith, a light
whose effects are apparent on the outer being ... it is a heart which God
has returned to the splendor of its original nature (fitm) and a heart which
He has cleansed from the effects of every hearsay which accrue to the
najS, effects which imprint it with various idle suppositions and chimeras.
Tt is a heart so fully preoccupied that suppositions and imaginative fan
cies are denied access, and indeed there is nothing like this heart except
for the heart of the world-renouncer (a!-ziihidfi '!-dunyii), because he has
a heart surrounded by light, and verily the heart surrounded by light is
none other than the heart of the renunciant. '7

As he would do later with the .fUtuwwa, in this work SuhrawarclI cir
cumscribes the authority of the worldly-ulama by attending to the
language and structure of a familiar discourse, writing in a genre inti
mately associated with group identities (the aqUia) yet at the same time
placing himself above it and those with whom it is associated by not
seeking recourse with established authorities analocical reasoning or'tJ ,

rational argument. His account of the composition of this 'aqida is not
an apology, but rather a co-optative device which in its very rhetoric

17 Ibid., 49.

repositions exegetical, and thus mediatory and ultimately soteriological
authority, into the hands of the only legitimate heirs to the prophets,
those otherworldly-ulama and ~fiyya like himself who in clinging to the
Ka'ba and supplicating God for right guidance could not be guided
but to the straightest of paths.

Whether or not the 'worldly-ulama' would have accepted such a
configuration of authority (course most would not) is a moot point, for
in this creed SuhrawardI was not speaking to them, but rather to those
who have already vested this type of authority with meaning, an enun
ciation of authority which, as we have seen in each and every step of
SuhrawardI's career, not only outwardly adhered to the collective body
of rules, norms, behaviors, genres, institutions, and forms of individual
and collective practice shared and accepted as natural and proper in the
broader culture of religious learning of the ulama but envisioned itself
as participating from within that very structure in the same process of
working out a comprehensive soteriology in real terms:

Most Muslims adhere to a creed whose apodictic proofs (adi!la) are firmly
established among them, and whose decisive proofs (bariihfn) are obvious
through consideration. When the world-renouncing scholar considers
them, however, he finds them remaining forever in imitation (taq!fd) , yet
they persist in believing they are possessed of a complete and perfect
theology, but when you consider their states you will find them to be but
mere imitators of those whom they consider to be the best among them.
Their opinions are none other than those of their eponymous authorities
(maslziiyikh) and religious leaders (a'imma), and dley believe that these men
possess the capacity of knowledge and mastery of what is sound, and thus
receive their creed and its demonstrative proofs from them, dictating their
imaginative fancies from what they hear and thinking that they possess
mastery, 'each party rejoicing in that which is with itself' .18

Here, SuhrawardI situates himself within the general Shafi'I-Ash'arite
distain for imitation (taqLUi) on the part of commoners on basic mat
ters of faith (14iil aI-din), but in his discussion quickly moves towards a
characteristically I:IanbalI conception which tended to understand the
term, non-pejoratively, in reference to the imitation of the traditions
of the Prophet and his Companions. 19 Finding only unanimity and no
dissention on a single point of belief among that community due to

18 Ibid., 50. The final reference is to Qur'an 30:32.
19 See, e.g., Fi-qh Akbar III, art. I; Laoust, La prqftssivn de fli, 7 fn. 2, 9-10, fn. I;

Makdisi, Ibn 'Aqil, 66-68; and, for the Shafi'T-Ash'arite position, Norman Calder,
"T~Td:' EF, 10:137.
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the presence of the Prophet, SuhrawardI implicitly connects this type
of taqlUi with the genealogically and existentially derived representative
authority (niyiiba) of the world-renouncing 'iilim who, if he happens to
be a director of a ribiit, possess ·an obligation to provide the ordinary
believer (e.g., mustarshid) with guidance:

As for one who does not keep much c~mpany with scholars, he may
still adhere to a creed, but hears it from the company he keeps and
from those of his neighborhood arid locality with whom he fraternizes.
Thus, he adheres to that to which they adhere and charges with unbelief
those who does not believe as they do. Sometimes, many of those who
think such things join up with some commoner who claims that he has
obtained a demonstrative proof, and like him they become imitators.
Their souls are such that they absorb, are imprinted, and inscribed by
various things of which their possessors take no notice, for they are
naturally disposed to and have an innate propensity for such, and for
this there is a profoundly deep and unusual interpretation. '\'hen this
trial (fitna) becomes a widespread affliction, there is no path to sa.lvation
save for sincerity of want and the goodness of seeking refuge with a
master (mawlii) who removes obscurity and guides whosoever from the
Muslim community (umma) who happens to be knocking upon the door
of request to the Absolute Truth (al-J;o.qq al-$aif). Such a one is he whose
heart has been denuded of passion and who has obtained the position of
giving good guidance (ihtidii'). He looks upon those who are veiled with
a merciful eye and not even for an instant is hard-hearted towards any

, and all of the religious scholars (arbab ikhtiliif al-ara' kiiffatan
) or any and

all of the Muslim masses (ahl al-qibla minal-muslfmfn kiiffit an
); and we seek

, God's, assistance in understanding the needs of those seekers asking for
guidance (al-tiilibin al-mustarshidfn).20 ,.'

Like many Sunm creeds, the A 'lam al-hudiiis apologetic in nature and
hortatory in tone, utilizing the explicative and defensive method familiar
to medieval Muslim polemic in general and dialectical theologY~in par
ticular (e.g., 'if they sayx, I say j') yet the opponent whom it engages
and the nature of it~ arguments are idiosYncratic to its author, colored
bySuhrawardI's vision of various Personengruppen'being deinarcatedin
existential terms and an epistemological position whiCh priVileges dired
and unmediated experience overand against discursive ~easoning and
logic, something whicb i~eVitably limits him to traditional arguments,
namely those arguments from scriptUral authority, for those in ne~d of

20 AH, 5~51; er. al-GhazalI, Ff£Y$al al-tafriqa bf£Ylla 'l-isliim wa-l-zaruhqa; trans. Sher
man Jackson as On tJze Boundaries of Theo1A!gical Tolerarue in Islam (Oxford and New York:
Oxford University Press, 2002), 88--89.

such a creed (i.e., non-Sufis) by definition could not validate its articles
on epistemological grounds. Such was the type of authority which al
N~ir purchased, something which if it had not possessed a ready market
would have most certainly been more trouble than it was worth.

Arranged into ten chapters, the A'liim al-hudii more or less follows
the standard outline of such creeds, organized into discrete sections
devoted first to the typical theological questions (iliihiyylit) and then to
the typical traditional questions (sam'iyylit), affirming those things which
would be acceptable to most within the Jamli'z-sunnz fold, and glossing
over or repositioning those things which might be causes for contro
versy and division. Thus, on the nature of God SuhrawardI affirms the
typical Ash'arite and MaturIdI position of 'declaring incomparability'
(tanzzh) , affirming that God is one, utterly unique and other, existing
sempiternally (azaliyya) and eternally a parte post (abadiyya), unrestricted
by spatial, temporal, or modal signifiers, n<l.med'only by what He
named lIinlself', and known by attributes but only amodally. As with
the divine will, the attributes of the essence and the attributes of the
acts are inscrutable and are to be accepted without inquiring into their
modality, they are known only through revelationand fall far beyond
the capacity of the intellect ('aql) and its rational judgments to even
begin ~o conceive their nature and significance.z1

Likewise, on tlle complicated issue of freewill and predestination,
SuhrawardI generally follows, the Ash'arite-MaturIdI doctrine of trying
to reconcile the divine decree (qadar) with human moral responsibility,
stating that human acts and their outcomes are' created by God and
appropriated' by creatures through the modality of acquisition (kasb /
iktisiib), God simultaneously creating both the act and the power to

21 AH, 52--60, 69-73; cf. idem, lfilyat, fol: 115a; and, IrM, foI. 32a-32b; iF, 110---111,
169, 232. Following the typical differentiation between the attributes of thedi~'ne
essence (p-flit dhatiJ!Ya) and the attributes of acts (p-flit fi'lryya), SuhrawardI states that the
seven attributes of the eSsence are necessarily connected with the divine essence (al
dJult)but are known only through their corresponding qualificatives, e.g. life to living
(fJayyiit tofJayy), power to powerful (q/vira to qadir), knowledge to ,knowing ('ilm to 'iiJim),
and so forth. The quintessential expression-the primary points of which Suhrawardi-'s
statement is ~ full accordance-is found in al-GhazaIJ's "Exposition of the Sunni
Creed Embodied in th~ Two Phrases of the Profession of Faith" (Tarjamat 'aqidat ahl
al~pmlUlji kokmtay al-slJ.a/Uid4) in the first section U~l) of the second book of the I~ii'

(2: 108-nO [the points of which are expounded upon in the 3rd section of the same
book in a resume of hisR. qru1siyyafiqawii'id al-'aqii'id, a creed written for the people
of Jerusalem during the period of his famous crisis]; trans. W.M. Watt in Islamic Cree.ds;
73-79), hereafter cited as Tarjarnat 'aqUla.
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act but the latter possessing no casual efficacy. While referencing the
doctrine of acquisition however, SuhrawarclI's analysis is elusive and he
ultimately shifts the focus away from speculation to unqualified adhere to
the divine law as made know through revelation without 'asking how'.22
Similarly, on the decisive issue of God's speech, SuhrawarcII attempts
to strike a balance between opposing views on the relationship between
the Qur'an as verbum dei and its actual sounds and letters as reproduced
on the tongues of men and sheets of paper, saying:

Some say: there is no letter or sound for one who is too great to be
present in them; while others say: there is a letter and a sound for one
who is too exalted to be absent from them ... 0' brothers from among
these two factions, the ideal path and the most balanced way is that you
should abandon controversy ... for it is obvious to every intelligent person
that when a servant says that the Qur'an is the word of God, he does
so while believing that he is required to follow His commands and pro
hibitions, cling to His commandments and what He has made licit and
illicit, give ear to His promise and threat, and carry out His rights and
punishments ... otherwise, when you deal with the eternal, your opponent
deals with the created; you call him an unbeliever while he calls you the
same. What then is your opinion about doing so without really acting
in accordance with it? ... Rather, engage in the recitation of God's Book
day and night and treat your prayers and other religious duties with cir
cumspection, for although the Book was sent down to you it can just as
easily become an argument against you. The controversy in this matter is
like their receiving a letter from a sultan which commands and prohibits,
yet they quarrel over its handwriting, its manner of expression, and what
it contains in terms of eloquent speech and felicitous expression; and
thus their attention becomes distracted from that with which they were
charged to do in the first place!23

On the equally contentious issue of the anthropomorphic statements
of the Qur'an and I:Iadlth he pursues the same detente, enjoining his
reader to neither betake to anthropomorphism (tashbih) nor to 'divesting
God of His attributes' (ta'til), saying:

22 AH, 62-63. Conceptualizations of the doctrine of acquisition and its moral
implications differed among various Ash'arite and MatundI thinkers, although was
invariably mentioned as an article of faith, e.g., W Abf fjanijO., art. 15; al-Ash'an, 'Aqfda,
art~. 15-16 (reflective of, idem, lbiina, 103-104, 107-111; K al-luma', 54-6917&--96);
Fiqh Akbar Il, ali. 6; al-KalabadhI, Ta'anu], 46-47/Arberry (trans.), The Doctrine, 30-31;
Fiqh Akbar Ill, art. 19; SQ, 0.35; idem, Luma'fi 'l-i'tiqad, 28-29; al-GhazaII, Ibyii',
1:131-135; and, GhT, 1:138--139 (whose use of the idea deselVes further study). On
the issue in general, see Louis Gardet, "Kasb," EF, 4:693--694; and, idem, Les Grandes
probtemes de la thiol()gie musulmane: Dieu et la destinee de I'hIJTIlme (palis: J. Vrin, 1967), 60-64,
116-120,128-132.

23 AH, 65-67 (much condensed translation).

0' brother I;lanbalite, know that your brother Ash'arite does not betake
to figurative interpretation except for whatever he imagines in regard
to people being deceived by anthropomorphism and similarity. If sheer
sitting is conceded to him he does not figuratively interpret it, so what
need does he have for interpreting it figuratively if not for his fear of
anthropomorphism? 0' brother Ash'arite, your brother I;lanbalite is driven
to debate and insistence due to his fear that denying and divesting is to
recognize a hidden deception [in the revelation]. So, one should make
peace with the other, the I;lanbalite dliving away from his mind the fear
of hidden deception so that nothing of the sitting will elude him, and the
Ash'arite driving away his fear of anthropomorphism and not persisting
in figurative interpretation, so that the recognition of sheer sitting will
not harm him. So let them both confirm without anthropomorphism
and deny without divestingF4

Asserting that the best position is to affirm, along with Malik b. Anas,
that "His sitting is known, but its modality (kayfiyya) is unknown, belief
in it is obligatory and questioning it an innovation (bid 'a)" SuhrawardI
states that as one of the most complete acts of worship is the ame
lioration of enmity, it is imperative to understand that differences in
interpretation are evinced only as per the relative intellectual and
spil;tual capacity of the interpreter, and that even the Prophet used to
speak with people in accordance with their capacity to comprehend
what he was saying.25

On the equally contentious issue of the beatific vision (ruya! alliih)
SuhrawarcII affirms its reality based on the Qur'an and I:IaclIth, but
qualifies it in typical MaturrdI fashion through an argument which
differentiates between mere visual perception (bi-l-ab~iir) and actual
apprehension or comprehension (idriik), positing that the vision (ruya)
is apprehended not through the modality of physical sight but rather
through a certain 'spiritual eye' which serves, like the heart, as an
alternative instrument of perception.26 He goes on to state, however,

24 Ibid., 70--71; al-TahawI, Bayiin, art. 8; and, al-GhazalI, Fayfal, 93, 107-108.
"5 AH, 61--63.
26 Ibid., 75--78; Ji'iqhAkbar Il, art. 17; al-TahawI, Bayiin, art. 6; al-NasafI, 'Aqii'id, art.

10; but er. al-KalabadhI, Ta'arruj, 42-43 / Arberry (trans.), The Doctrine, 24-26, which
only presents al-A~h'an's argument without mentioning the MatundI notion of vision by
~e heart, viz., al-Ash'an, 'Aqfda, art. 22; idem, lbiina, 56-65; K al-luma', 32-36/45-52;
Idem, Maqiiliit, 157,213--217,292; and, fi'iqh Akbar Ill, art. 17; also al-GhazalI, Il!Jii',
4:577-578; but cf. the l:IanbalI position which affirms visual perception (bi-l-abfiir) and
generaUy denies spiritual perception or perception by the heart, e.g., 'Aqfda V, art. 6;
GhT, 1:123; and, Ibn Qudama, 'Aqfdat, 109. On the debate and its origins, which was
connected with much wider issues which SuhrawardI does not cover see Gimaret
"Ru'yat Allah," EF, 8:648--649. "
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that the vision, which mayor may not be the same as the visio beatifica,
is not limited to the Hereafter, the common believers experiencing it
in the Hereafter just as the saints (awlryii') experience it in this world,
and the elect of the saints experiencing it in the Hereafter just as the
Prophet Mul).ammad did during his nocturnal journey. 27 In positing
this idea, something which would have been vigorously objected to
by most I:IanbalIs, SuhrawardI certainly contradicts his stated aim of
theological reconciliation, and one is left to wonder how this might
have supported al-Na:)ir's da'wa hiidrya.

On those subjects generally construed as comprising the traditional
questions (sam ryyiit), that is those things known only ex auditu (through
the Qur)an and I:IadIth), SuhrawardI affirms the basic articles of faith
found in the vast majority of Sunni creeds. At the same time, however,
his discussion of certain articles clearly evinces its grounding in the
overarching vision framing his discourse on the sciences of the ~iifiyya

and the role which they play in the disposition of the original dispen
sation in time and space. Thus, in his discussion of prophethood and
in particular the veracity of the prophethood of Mubammad being
evinced through evidentiary miracles (mujiZiit) , SuhrawardI posits a
close connection typical of I:Ianan-MatundI thinking-not generally
shared by Ash'arites and I:Ianbalites as an article of faith-between
such miracles and the reality of saintly miracles and supernatural
feats (kariimiit/ ijiibiit), arguing that the latter are an affirmation of the
former. 28 At the same time, he adheres closely to the line of thinking
found inboth the earlier Sufi handbooks and typical among Ash'arite
thinkers, stipulating that saintly miracles and supernatural deeds are real
but are qualitativeiy different from evidentiary miracles, and if they are
displayed by an individual who does not perfectly adhere to the divine
law are to be considered mere trickery and should be rejected.29

27 AH, 78;JQj7, fol. 14b.
28 AH, 79-82, which also affirms the importance of dream-visions and thus for his

continual insistence on the necessity of istikhiira (same in the I:IanbalI 'AqfdJ.l I, art. 11);
ef:JQjJ, fol. 17a; and, IrA{,.ful.·36b-·37a. The connection between evidentiary miracles
and saintly miracles is made clear in a number of J:Ianaft-MatundI creeds, e.g. FUjh
Akbar I1, art. 16; al-NasafI, 'Aqii'id, .art. 26, but is dearly absent in Shafi'I-Ash'arite
creeds, including those written by Sufis such as Qushayn, e.g., Luma'Ji 'l-i'tiqiid, 29-31;
and, idem, Bu/ghat al-maq~, 7G---o72; the various positions have been covered exhaus
tively by Richard Gramlich in Die Wunder der Freund£ Cones (Wiesbaden: Franz Steiner
Verlag, 1"987), 19-73.

29 AH, 80; and,lrM, foL 2a, 36b-37b; see SL, 113.1-118.6; Kal:ibadhI, Ta'amif, 71-79 /
Arberry (trans.), The Doctrine, 57-66; SQ, 0.35, 38.4, 52.1-61; and, KM, 276-303/
Nicholson, The Kashj, 218-239. See further my entry "Karama," Elr (forthcoming).

.f:"
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Having taken care of this issue, SuhrawardI then moves on to the
perennially vexing issue of the Family and Companions of the Prophet.
Here, he is transparently apologetic in his pronouncement, prefacing
his discussion with a broad statement of inclusion which circumscribes
the respective positions of the Sunnis and Shiites in a nebulous compre
hensiveness which links his vision of spiritual maturation as embedded
in his delineation of the Sufi path with the politics of partisanship:·

Know that the inheritance (mfriith) of prophethood is knowledge (~lm),

and that both the Prophet's Companions (~Mb) and the members of
his House (ahl baytihi) have inherited it. It is incumbent upon you to
love all of them without inclining towards one or the other, for that is
not but mere passion. This desire will not be taken away from you until
something of the special love of God (rnal;abbat khiiga) settles down in
your inner being. At that moment you will be freed from passion and
will occupy yourself solely with what you have been given. Possessing
a new clarity of vision, their good qualities will be revealed to you and
whatever you may object to about one of them will be covered up, for
being preoccupied with partisanship and examining their affairs is the
occupation of the idle.30

Perhaps articulated in support of al-N~ir's program of cultivating the
Imamls, SuhrawardI states that it is incumbent upon all believers to
unconditionally love each and every companion and member of the ahl
al-bayt without inclining to one or the other, saying that it is obligatory
to love not only Abo. Bakr, 'Umar, 'Uthman, and 'All but also Fatima,
al-I:Iasan, and al-I:Iusayn, it being but the machinations of the nafi which
engenders debate about their affairs and relative virtuesY Implicitly,
then, those in possession of the higher state of special love (ma!].abbat
khiij~a)-which as we have already seen SuhrawardI connects with
that critical point at which the nrifS makes its transition from blaming
(lawwiima) to tranquil (mutma'inna) and the voyager his transition from
voyaging to f1ying-':-are existentially non-partisan in their leanings,
embodying the jamii'f-sunnf ideal of comprehensive moral and com
munal unity which aI-Na$ir tried so hard to localize the caliphate and
SuhrawardI in the Sufi ribiits. 32

30 AH, 83; cr. idem, lfiJyat, fo!' 115b; similar in al-Tahawl, Bayiin, arts. 38-41; also
'AqfdJ.l I, art. 12; and, al-Ash'an, 'AqfdJ.l, art. 34; cr. fun Bana, lbiirw, 64-65/123-125.

31 The pro-Imami policies of al-N~irwere open and well known, something often
earning him the disparagement of later historiographers who often speak about his
Shiite leanings (llUllashayyi'). On this and for references, see: Nrr., 136-172; and, idem,
"Al-N~ir," El2, 7:1001.

32 AH, 83-86; the typical article in Sunni creeds being to posit only the excellence,
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~On the final traditional questions normally dealt with in such creeds,
eschatological matters, SuhrawardI affirms the cardinal points shared
between the Shafi'I-Ash'arites, I:IanafI-MatundIs,and I;Ianbalites as
opposed to the Mu'tazilites and Philosophers, namely the cognizance
of the deceased, the interrogation, pressure, and punishment of the
grave, the physical resurrection of the body, the eschatological portents,
the sensate nature of punishment and bliss, and, although debated, the
eventual removal of the believing sinner (Jasiq) from the Fire. Likewise,
the possibility of intercession is affirmed as is the reality of the pool
(!Jawr!), the scales (mlziin), and the bridge (~rt'it), all of which SuhrawardI
asserts-in a veiled criticism of those ftliisift and materialists who
'do not know how to weigh things save by essences and accidents yet
believe themselves to be the salt of the earth'--cannot be subject to
rationalization and figurative interpretation but must be accepted as
realities without inquiring about their nature or modality.33 He closes
the creed with the affirmation of the veracity of the caliphate and his
adherence to the ijmii' of the Sunni community quoted earlier.

While the A'liim al-hudii unequivocally enunciates its author's adher
ence to t;he QurayshI-'AbbasI caliphate and the disposition of its
authority as ,~nvisioned by the siyiisa shar'ryya theorists, and while its
call fur reconciliation is reflective ofakNa~ir's program, it is clear
that SuhrawardI wrote this work neither to defend the caliphate nor
to localize sectarian identity under his person. What lie did, rather, is

in descending order, of the Prophet, Abu Bakr, 'Uthmw, 'AIr, and-either explicidy
or by implication-their right tothe caliphate, e.g., W AbflflWifa, art. 10; 'AqUla I, alt.
13; 'AqUla il, art. 13; al-Ash'an; 'AqUla, art. 35; idem,Ibana; 133-136; Fiqh Akhar IT,
art. W; lbnBatia, llJiitla, 61/113-115;al-Tahawr, Boyiin, art; 39; al-Qus~ayrf, Luma'
ji'l-i'tiqiid, 32; idem, Bulghat al-TlUUfi4id,77; al-OhazalI, Tarj(l(/Ult 'aqUla, art.~-Q:>; idem,
JlJyii', 1:137; idem, al-Iqt~iidji'l--i'tiqiid, cd. lbraJlim Agah Qubuk~u and HiiseyinAt'ay
(Ankara: Nur Matbaasl, 1962),242'--246; al-Nasaft, 'Aqii'id, arts. 27-28; GhT, 1: 157-162;
and, Ibn Qudama, 'AqUlat, Ill·.

33 AH, 87-91; ef. W Ab! lfanifa, arts. 19-21, 25; 'AqUla I, arts. 6-8; 'AqUla V, arts:
9-12; al-Ash'an, 'AqUla, arts. 4-5, 26-~27, 30--31, 44-45, 48; idem, IbiilUl, 130'-132;
al-Kalabadhr, Ta'amif, 54-571Arberry (trans.), The DoetTine, 39-42; Fiqh Akhar Il,
arts. 2(}--21, 23, 29; al-Tahawr, Bayiin, arts. 1(}--11, 25, 32-33, 43; Ibn Batta, Ibiina,
53-55/93-100,58/106-107; al·Nasan, 'Aqii'id, atts. 17, 19; FzqhAkhar lIT, arts. 25-27;
al-GhazalI, TarjatlUlt 'aqUla, arts. 17-24; idem, [/gii', 1:135-137,4:525--535,543-563;
idem, Iqlifiid, 213~220; GILT, 1:140, 142-158; and, Ibn Qudama, 'AqUlat, nO--Il!.
It should be noted that on each and every one of these points, .dle vast majority .of
Sunni creeds are in concordance with one anodler, dle issue being to defend against
metaphorical interpretation or denials of dle corporality of those things associated
with the eschatological narratives found in the Qyr'an and I;Iadrtb. by the Mu'tazilites
and other rationalist thinkers. .

/.

to argue for the authority of the particular Personengruppe for which he
appointed himself a spokesmen, using the generic vehicle of the 'aqUia
to engage, and then circumscribe, the exegetical authority of those
non-Sufi, worldly-ulama, populating the same discursive and physical
spaces in which he himself moved, grounding his exposition in the same
existential and epistemological arguments framing his exposition of the
sciences of the $uji.yya, something which many years later he would again
deploy in his polemic against Peripatetic philosophy. Before reaching
this point, however, SuhrawardI had to negotiate yet another aspect
of his patron's program, one concerned not with fundamental beliefS
and theological arguments but rather with another source of potential
disunity within the Abode of Islam, the ji.tyiin:

A Sethian Genealogy

It is important to' remember that a major part of al-N~ir's broader
program of centr<Jiz<ltion centered upon a sweeping project aimed at
reorganizing the young-men's clubs (jUtuwwa), a largely urban form
of intentional social organization often identified with both the Iraqi
Iranian 'AyyarUri arid Syrian Ahdath who since the 4th/9th century
had caused major headaches for rulers in times of crisis, transition, and
political weakness. 34 Forging contacts with the ji.tyiin of Baghdad shortly
after his accession, al-Na~ir was initiated into one of their branches
in 578/l182-1183 and thereafter slowly began to promulgate a series
of moral and legal injunctions which eventUally concentrated absolute
authonty for its rites and regulations in his own person.35 The caliph's

:H Research on dle fttU1.tJWa during dle Islamic Middle Periods is fairly substantial,
the works of Franz Taeschner and ChiiideCahen being fundamental. Ovetviews with
furthen-eferences in 'Siileyman Uludag and Ahinet Yll§ar Ocak, "Fiitiivvet," TDVlA,
13:259'-265; Claude Cahen,"'Ayyar," Elr; 3:159-160; and, idem and Franz Taeschner,
"Futuwwa," EF, 2:961-962 .

. 35 The branch, which the Baghdadi ftyiin called abayt (pI. .), being dle Rahh1i$iyya
and dle initiation taking plate at the hands of its current mastel; Shaykh 'Abd al:Jabbar
b~ Sali.1). al-I;Ianba1r (lbn al-Mi'mar, K al-jUtuwwa, ed. MlL5tafaJawad and MuJ)animad
Taqi al-DIn al-IJilaII [Baghdad: Maktabat al-Mudlanna, 1958], 146-l47;al~Malik

a1~Ma~ilr, Mi4inii.r al~!].aqii'iq wa-.nrr "al-klwfJi'iq, ed. I;Iasan I:IabashI [Cairo: A'lam al
Kutub, 1968], 86; 71sl,46:47 [!].awiiliith, anno 578]; idem, 'Ibar, 4:232; and, MJ, 3:409;
also: Claude Cahen, '·'Notes sufles debuts· de la futuwwa' d'al-N1i$ir," Oriens 6 (1953):
18-19;0 Deodaat Breebaan, "The Development and Structure of dle Turkish Futiiwah
Guilds" [ph.D. diss.,. Princeton University, 1961] ,52-53; and, :N.sr., 94-96). Reforms
included things such asa prohibition on shooting with pellets (ramy bi-l-bunduq) save
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relationship with thejUtuwwa was a life-long one, and some twenty-five
years after having become an initiate, in 604/1207 he finally issued
a decree in which he proclaimed himself itsqibla and the apex of its
hierarchy, outlining a series of principles and norms with which non
compliance was a capital offense.36

An important part of this reform _was genealogical, for in addition
to concentrating absolute authority for the jUtuwwa in his own person
on the basis of prophetic /Jaditlz, al-N~ir promulgated anew initiatic
chain which brought it from 'All b. Ab! Talib down to his own person,
and on its basis sent out specially designated agents to initiate sultans
and -princes, instituted what developed into a rziqiiba intended to rep
resent the entire corporate body of Baghdadi jityiin, and sponsored
the composition and dissemination of manuals outlining its principles
and practices.37 It is in conjunction with one of his official missions on
behalf of al-Na$ir where we findSuhrawardI engaging in at least one
of these reforms, composing two handbooks on thejUtuwwa whichseem
to have been intended for dissemination in Seljuk Anatolia.

Perhaps more so than the others, however, these treatises call into
question the nature of SuhrawardI's support for his patron's program,
clearly evincing his dual strategy of privileging his own program of

with his permission as well as a prohibition on flying carrier pigeons (al-fUYiir ai-TlUI:1lMib)
save with birds obtained -from his own aviary, the-latter obviously aimed at regulating
communications networks (KT, 10:400; al-Malik al-Man$iir, Mi4nuir, 180; MZ, 8.1 :437;
Breebaart, op. cit., 52-c53, 53; .N,rr., 97-93; and, idem, ':Al-N3$ir," EP,999).

36 JM,221-222 (text of decree cited on 223--225; also idem, ai-Maniiqib ai-'abbiisiyya
wa+1'fll!!alrhirai-mustaf/Jiriyya, MK Bibliotheque Nationale de France 6144, fol. 138b'
139b, in Ibn al-Mi'mar, K al-jittuwwa, 297-301); al-Khartabim, Tulifat al-wOfifyii, fol.
117a-1l7b (citation, next note); Cahen, "Notes," 20-21; N$r., 101-102; "nd, idem,
':Al-N:l$ir," EF,7:999.'

37 _Franz Taeschner, "Futuwwa, einegemeinschaf~bildende Idee im mittelaltedifher
Orient und we verschiedene Erscheinungsf0rme," Sckwci;;.eri.sch£s Arckiv jUr JiJikskunde
52.2-3 (1956); 13-6-143; Cahen, "Notes," 13-23; N,ft, 92-107; and, idem, '~-N:l$ir,"
EF 7:993-999c Despite the quick demise of theN1i§irianfttuwwa following the Mongol
des~ruction of the Abbasid caliphate in 656/ 1258-although it didsurvive in Mamluk
Egypt for a time---cat least two such manuals have been pr~served, namely the afore
mentionedK al-jUtuwwa composed by a high-ranking aanbaJrjUtuIiIWa master known as
Ibn al-Mi'mar (d. 646/1248) and a short treatise entitled TufdOt al-wa,>ayacomposed by
one A1)mad b. llyas a1-Naqqashal-KhartabirtI. The first was edited by Mu~tafl1Jawad

al1d Muh.arruuad Taqr al-Dln al-HilalI on the basis of asingle unique manuscript (MS.
Tub. MA VI 197) as K al-jUtuwwa(ref. above), whereas the secoIld, found in the same
collectionas SuhrawardI's two Futuwwat-niimas (MS. Silley.. Aya SofYa 2049,[01. 108a
ll7b) was published in facsimile with a Turkish translation by Abdillbaki Go1pinarh in
his collection ofjUtuwwat-niirruJs; "islam ve Tiirkillezinde fUtuwet tC§kilall vekaynaklan,"
Istanbul Unwersitesi Iktisat Fakiiltesi Mewz= 11.1-4 (1949-1951): 205-:231.

consolidation and dissemination at the expense of that of the patron
who installed him in the very ribiits from which he pursued-it in the
first place. Although Baghdad's mutually antagonistic I:Ianhilites and
Ash'arites could most certainly be targeted as groups for circumscrip
tion by the ~ufiyya, in the case of the city's jiryiin this would have been
quite unwise, for to try to circumscribe or co-opt their institutions
would be to challenge al-N~ir himself, and thus the shaykh had to
look elsewhere. For this, he found a space just as heavily populated by
Sufis, sympathetic ulama, and a particular grouping of jiryiin who by
all accounts were closely associated with the Sufis, Seljuk Konya.

Sometime after the deathof his brother Kay Kawus I in 61711220
and his subsequent accession to the throne, the celebrated Seljuk sul~

tan of Riim 'Ala' al-DIn Kayqubad (r. 616-634/1219-'1237) seems to
have sent word to Baghdad requesting a diploma of investiture over
the domains he had inherited and perhaps with it the trousers of the
N~irianjUtuwwa, his brother having received them from an envoy of
al-Nas.ir{Majdal-DIn Isl).aq) after the conquest of Sinop in 61111214.
As with a similar request sent many years earlier by the Ayyubid sul
tan al-Malik al.'Adil, al-Na$ir responded by sending SUhrawardI,an
individual who despite hisage of almost eighty lunar years was by all
accounts still an active and vigorous presence in the ribiits over which
al-Na~ir had confirmed his maslv'akha following his mission to the
Khwarazm Shah some four years earlier. By all accounts too, this was
an important journey for SuhrawardI, one during which the shaykh
not only received an honorable welcome from the sultan and met the
aspiring KubrawI master Najm aI-Dill al-RazI Daya, but also seems
to have developed important contacts with certain groups of firyiin and
ribiit-based Sufis populating the flourishing city of Konya.

Certainly an event of little interest to the Iraqi and Syrian historiog
raphers, the details of the shaykh's journey and his meeting with 'Ala'
al-Dill Kayqubad are preserved solely in the chronicle a chancellery
official of the Rum Seljuk administration, Ibn-i Billy (d. c. 683/1284),
an <l.ccount which in a florid :persian typical of the time evinces the
well-known policy of the RUm Seljuks of supporting and patronizing
religious scholars and Sufis. He begins:

When the news of the waxing political power andgood fortune of sultan
'Ala' ai-DIn Kayqubad became known: to the Caliphal Presence and the
Court of the Imamate, al-N~li-DIn Allah, a decree of dominion and
vicegerency over the jurisdiction of the lands of Rum was promulgated,
and the caliph recognized his rulership by sending the divine--'the Abu
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YazId of the age and the second Junayd, who sits in the center of the
dome of the saints and the god-fearing, heir to the knowledge of the
prophets, quintessence of virtue and pure of the pure, knower of divine
realities ~md scaler of heights and divine mysteries, the Flame of the
Community and the Faith, Shaykh of Islam and of the Muslims, gUide to
kings and sultans, he who calls people to cleave to the Master of the Day
ofjudgment-Abo 'Abdullah. 'Umar b.Mul;1ammad al-SuhrawardI-may
God be pleased with him-to present him with the tokens of kingship:
the sword and the signet ring. la

The honorifics which Ibn-i BIbI heaps upon SuhrawardI-while cer
tainly not stylistically unusual-clearly resonate with therepresenta
tions of the shaykh we have already encountered in the hagiographies,
namely the unification of shart and mystical knowledge, heirship to the
knowledge of the prophets (viirith~i 'ulfim-i anbiyity, and most importantly
his role as guide to sultans and kings. In fact, SuhrawardI addressed a
letter of recommendation to 'Ala' al~Dln Kayqubad on behalf'of the
aspiring Najmal-DInRazI Daya, the author later dedicating his com
prehensive Sufi manual, the Mir~iid al- ~biid, to this particular patron, a
manual which includes'sections devoted speCifically to the wayfaring
(sulilk) of kings and ministers.39

Like al-Na$ir, as well as Saladin and a number of thdater Ayyubid
princes, 'Ala' al-DIn Kayqubad was a patron of religious scholars and
Sufis, something well evinced in his having installed Baha' aI-DIn Valad
in Konya's Altin Apa Madrasa upon his arrival in the city some years
later (c. 626/l229), perhaps replicating" the practice of N~am al-Mulk
whose Siyasat-niirrui he is said to have read.40 The setup complete, the
stage was now setfor the meeting of these two luminaries; one a patron
of ulama and Sufis, and the other no stranger to such men. Ibn-i BIbI
continues:

. ... .

When the sultan was infor~ed of the arrival of the luminous shaykh at
Ak Saray he sent numerous amirs with supplies to receive him, arid when

38 This and the translations whiCh follow are based on the 'combined reports preselVed
in Ibn-i BmI, al-Awiimir Iil-alii'9:!a, ed. Necati 'Lugal and Adnan Sac!Ik Erzi (Ankara:
Turk Tarih Kurumu Baslmevi, 1957), 1:229-231; idem (anonymous Persian epi~ome),

Mulrlz~ar-i saljiiqniima, in Recueil de Iextes Telatifs cl l'hiswire des seldjoucides, ed. M. ·Th.
Houtsma (Leiden: EJ. Brill, 1902) 4:94-97; and the Turkish epitome of YaZlCloglu 'A!I,
To.wiirilrlz-i iil-i saijiiq, in ibid., 3:220-227/H.W. Duda (trans.), Die Seltschukengeschichte des
Ibn .Bi"bf (Copenhagen: Munksgaard, 1959), 101-'-104. .

39 PeB, 11-12, 45~6, 48-49, 56-57, 395-444.
4() Claude Cahen, TheFormatWtl of Turkey, trans. PM. Holt (London: Logman, 2001),

53, 162-163, Hi8; and, Lewis, Rumi, 74-81.

.~.

he arrived at the way station of ZinjIrlo as many groups as possible went
out to greet him: judges, imams, shaykhs,S~ (muto:;avvift), notables, and
'AkhIs' (ik.hwiinl.fi9iiin).4\ With a fully decorated army, the sultan himself
set out to meet him, and when his eyes fell on the blessed countenance
of the shaykh he said, 'this face resembles that visage which during the
night a day ago freed me front the imprisonment of sleep,'mounted me
on a steed, and said that the special favor (himnuzt) of 'Umar Mub-ammad
i SuhravardI will be with me continuously.' When he finally drew near,
they embraced and shook hands, and the shaykh said. 'since the night
of imprisonment the thoughts Ij>.hiitiT) of 'Umar Mu!:).ammad-i Su1¥-avardI
have been continuously directed towards the sultan of Islam and we owe
thankS to God that before descending into the orbit of ease, it is necessary
for one to acquire that which cannot be replaced, so 'praise be to God
who has removed from us an sorrow'.' Mter exchanging greetings,.and
with an extraordinary sense of happiness and elation, the sultan hurried
to kiss the shaykh's blessed hand. By this, the 'articles of his creed' were
doubled and his reverence for the shaykh reached the utmost limit, and
thereupon he wished, like Ibrahlm b. Adhain, to take th~ way (,arrq) of

. Jesus, son of Mary.42 However, theshaykh~by way of his illuminated
vision (nazar-i niiriillf)~was able to apprehend the inspirations and thoughts
of the sultan and he gave a reply to each and every one of them, allaying
the confusion born of a desire which had been placed in his being on the
Day of the Primordial Covenant (riiz-i a.lpst).4l He offered an interpretation,
reciting: 'notone of us buthas a place appointed', ancl'every duty has
its man', enjoining him to dispense justice arid nourish' religion. And so
by the time the sultan arrivt;d in the city he had disposed ofalllris royal
trappings, prideJ haughtiness, and forgetfulness; and like the soul of an
angel, he could do no wrong. .

41 The lists and designations ditfersomewhat. The' Awiimir itself- reads: ')udges,
imams, shaykhs, Sufis,' notables, ,brethren (aMfs?), and the fityiin of Konya" (qutjiit 0

a'imma 11 maslz4yi.kJt 0 mu~avvi.fa 0 ayan 0 ilr.hwan 0 fityiin--iqiinya) (1:230); the Mukh~ar

leaves out 'the jilyiin of Konya' (94-95); whereas YaZlclOglu 'A!I has only ')udges,
imiims, shaykhs of the Sufis, and notables" (qiU/ilan De a'imma De mashiiyilrlz-i mu~avvifiJ
De ayiiru" (To.w?irikh, 220). . '. . . .

42 Ibrahrm b. Adham (d. c. 1611778), one of 'the earliest paragons ofthe Sufi tra
dition, is remembered as' a prince from Balkh who underwent a sudden conversion
experience which led him (like the figure of Gautama Buddha) to renounce his position
and pursue the path of spiritual asceticism; see al-Sulanti, TabfUJiit, 35-42 (+ fn. 3 for
refs. to other sources); and, al-~fahanI, lfifyat, 7:426-452.

<3 That is, the primordial 'Day of the Covenant' (yawm al-mithiiq) referred to in
Qur'an 7:172 when God called out the pre-created human souls from the loins of the
not-yet-created'progeny of Adam and asked them: "am I not your Lord?" (a-lastu bi
Tabbikum), to which they replied: "Yes, we witness it" (balii sluzhidnii), a: reference which
came to be endlessly expounded upon-as existential event, idea, and poetic image--in
the works of numerous Sufis and others; see: Louis Massignon, "Le ')our ducovenant"
(yawm al-mithiiq)," Oiiens 15 (1962): 86-92..
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Beyond the. typical hagiographical figuration of SuhrawardI as a Sufi
master possessed of great cardiognostic skills (firiisa) and the standard
trope of the kihg renouncing his kingdom' to pursue the spiritual life,
Ibn-i BIbI's emiineration of those particular groups who came out to
meet SuhrawardI is important, in particular thelast group which he
mentio.Qs,the brethren (ikhwan) andfityan of Konya.

As in Baghdad, Seljuk Konya was possessed of a well-entrenched
form of 'chivalric' organization, a grouping of fityiin which seems to have
existed alongside the courtly jUtuwwa as envisioned ~y al-Na:~ir and the
organized solidariti~s of the Sufi ribiitsand khiinaqiihsas envisioned by
SuhrawardI. These were: the Turkk AkhI brotherhoods, a specific form
of thejUtu:wwa (akhf-jiryiin) known to us through a number of contem
porary accounts, documents, treatises andinscriptiohs.~4 As a form of
social organization; akhilik was' an urban phenomenon, an intentional
coriunu'riityof,like-minded,' usually. unmarried, young men linked to
certain collectivities of ~rban artisans a:nd~eighborhoodmilitias who
adhere<lto the ideals of the jUtuwwa and pursued a communal way
of life centered around a lodge (ziiwiya/ iistiina). It is to this group in
particular, to whom we shall retUrn presently, where'SuhrawardI seems
to Jiive directed the buik of his attention after discharging his official
duties on behalf' of the caliph: ..

The followirig daY, the shaykh was called to the royal pavilion so that the
sultan could don the caliphal robe of hanor and place upon his head
the turban which had already been WTapped in Baghdad. And in front
of an assemblage of people forty blows were struck on the sultan's back
with a baton ('{/$a) which is customarily kept in an honored place in the
dar al-khiliijiz, and then a steed from the same place, shod in gold, was
brought in, and in the presence of the assemblage the sultan kissed the
hoof of the Imam's horse. Thereupon, the great shaykh moun~ed him
upon the steed and the entire assemblage quietly observed the sUltan in
his riewposition. When things returned to 'normal and the ,tables were
rehirned and set; professional singers (qawwaliin-i FJzi4$) began to perform
the samii'. Some advanced aspirants-who were disciples of shaykhs Gilr
and Najd-had been crossing through, and they immediately fell into
ecstasy (wqjd). And from the tasting (dhawq) of that sama'desire manifested

44 6n~hich, see Ne§'et yagatay,"Fiitiivvet-AhiMiiessesesimn Men§i Meselesi;'
Ankara Onwersitesi lldhiyat Fakiiltesi Dergisi 1 (1952): 59-;-84, 1.2-3 (1952): n-B4; Taesch
ner, "Futuwwa, eine gemeinschaftl:>ildende Idee;' 144-:151; Breebaart, "Development
and Sttucture," 109--145; Taeschner, ':I\khI;' EF, 1:321-323; Claude Cahen, "Sur les
traces des premiers Akhis," in Mew.nges Fuad KOpriili.i (Istanbul: Osman Yal9n Matbaasl,
1953), 81-91; and, idem, The FOT71wtion if 1iJrkey, 116-12 J.

itself in each and every person present. Thereupon, the sultan and the
other amiTS, especiallyJalalal-DIn Qarataj, carried out the ritual shaving
(miqra-Ir.anj, and when the shaykh alighted upon the blessed station he
favored the sultan with his absolute and undivided attention.

Both the presence of Su6s and the performance of the samii' in the court
is of obvious importance, but beyond that is the investiture ceremony
itself. Marked as it is with some familiar tokens, namely the caliphal robe
of honor (khilat-i khiliifat), sword (~usiim), and signet ring (nigfn), it is clear
that the ceremony was indented to convey the delivery of a diploma of
investiture (tashnJ-i shahryiirf), similar to that conducted by SuhrawardI
for the Ayyubidsin Damascus many years earlier. As with this mission
as well-al-Malik al-'Adil and his sons already having received the
trousers ofthejUtuwwa some five years earlier (S99/1203)45--it is, not
entirely dear if SuhrawardI actually. initiated. 'Ala~ al-DIn Kayqubad
into the N~irian jUtuwwa, .for lbn-i BIbI does not mention the. most
important token of initiation: the trousers.(sirwiil; pL Sflriiwfl)..

At the same time however, the presence of the turban, the ritualized
striking, the performance of the ritual of sha-0ng (miqrii~kiirf), all seem
to point to some type of initiation ceremony distinct from the delivery
ofa diploma of investiture,. although in the absence of corroborating
sources, it is difficult to define what it might have been. Perhaps it is
reflective of a local form of initiation associated with the akhi-jityiin, for
the practice of the samii' among the AkhIs is mentioned by IbnJ~atrJ.ta

as well as in the versified late 7th/13th-eentury Persian akhf-fityiin manual
of N~irI and in the late 8th/14th-century Turkish ak.lu:Jityan manual
of Yal)ya: b. Khall1 (Qoban) al-BurgazI, as is the ritual ofshaving.46, Be
that as it may, our court chronicler then ends his account with~ state
ment reflective the type of. authoril:y which such individuals possessed
in the eyes of such rulers, underscoring the san.ctity associated with
Sufi masters such as Suhrawarm:

All the while during the shaykh's residence in Konya, the sultan found
himself again and again benefiting from his blessing (baraka). During the

+5 MZ, 8.2:513; DhR, 33; SN, 22:194, and, TIsl, 48:50 (bawiidith, anno 599); EN,
13:34; Breebaart,"Development and Structure," 53-54; N;r., 107; and, idem, '1\1
N~ir," EJ2, 7:998.

4<i N~, Futuwwat-n.iimJJ, ed. Franz Taeschner (Leipzig: Deutsehe Morgenlandischen
Gesellschaft, Kommission Verlag EA. Brockhaus, 1944), lines 798~852; and, Yal:J,ya b.
KhalJ1 al-Burg3.ZI, Ftitiivvetniime, 00. Abdiilbaki Golpinarh in "BurghazI ve Fiitiivvet
namesi," IstanbulOni:versitesi lktisat FakiiI.tesi Mec1TIW1J115.1-4 [l953~1954J, 137, 147.
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time when the .shaykh was coming and going from his immediate pres
ence, the ldwriij of the Christians and Armenians amounted to 100,000
dirhams, and 5000 gold sultan's dinars, either 500 or 150 mithqiil in weight,
were struck with the 'Ala'! mint stamp. Also, other types of good fortune
came to him through associating (dar suJ;bat) with Qarataj and Nqim al
DIn'TUs! such as administrative expenditures remaining the same. He
then bid farewell to ZinjIII~which is one farsakh from Konya-and he
would ask for help from the spiritual favor which accrued to the place
from his being there.

By all accounts, SuhrawardI seems to have made quite an impression
in Anatolia. In addition to the narrative of Ibn-i BIbr and Najm al
DIn Razt'Daya'sa:ccount of his meeting with the shaykh in Malatya,
SuhtawardI's visit to Anatolia was also preserved in the collective
memory of theSufis of Konya for a least a century. In his Mimiiqib
aPG:rifiiz, the great Mevlevi hagiographer Shams al-DIn-i Aflakr vividly
recounts the shaykh's-chronologicaHy implausible-ineetiligs with
both Baha' al~DIn Valad and Sayyid Burhanal-Drn during his visit to
the .Seljuk'iinperial capital, emplotting Suhrawardr's presence in his
grandhagiographical drama as an legitimating deviceY As already
discussed; such meetings were re-imagined for other purposes,butwhat
is important for us is the persistence of the memory.' Alongside this,
throughout his narrative AflakI evinces connections between Anatolian
akhilik and the Mevlevi masters, citing numerous episodes which find
Sufis and AkhIs assoCiating' with one another arid, in no smaUnum
ber 'of cases, frequenting the same masters. The persistence of such
a memory evinces the early importance of social and institutional
connectioris between the jUtuwwat and' nascent fanqa-based' Sufism in
Turko-Ir;mmn Sufilandscapes which would become ubiquitous two
centuries later,4£ii connection which although not easily discernable
from ibn~i BrbI's account of his visit;'is dearly evinced in Suhrawardr's
two Futuwwat-niimas.

Unlike Ibn al~Mi'mar and al-Khartabirtr, SuhrawardI does not
mention his patron's name in eith~r of his two Futuwwat-niimas, some
thing which seems quite unusual for a Ratgeber und Hqfiheologe who had

47 AflakI, The Feats rif the Krwwers rif God, 14-17,34-35,53-54; see alwCahen, "Sur
les traces," 83-91.

48 This is well evinced in the FUhJlJVat-niima-yi sultani: of J:IusaYIl Va'i:?-i KashifI
(d. 910/1504), on which seeJean-Claude Vadet "La 'Futuwwa', morale professionllelle
ou morale mystique?;" REI 46:1 (1978) 57-90; and, Kathryn Babayan, Mystits, Mon
archs, and Messiahs: Cultural LandsCapes rif Earl;y Modern Iran (Cambridge,MA: Harvard
University Press, 2002), 165-204.

developed a comprehensive new Chalifatstheorie predicated on a union
between Sufism, the jUtuwwa,. and the caliphate.49 Given the content
and language of the works, this would have made little sense anyway
since they were clearly not written with the Na$irianjUtuwwa in mind,
but rather for those Anatolian akh'i-jityiin whom Ibn-i Billr reports came
out in great numbers to greet the shaykhduring his visit.

In a much more immediate way than what an Abbasid genealogy
for thejUtuwwa might have done for him, Suhrawardr was already-or
perhaps at this time enunciated-a personal connection to thejUtuwwa;
in specific a connection to those particular akh'i-Ji!yan populating the cities
of Anatolia. This connection in fact comes within SuhrawardI's own
nisbat al-khirqa, an isniid he himself transmitted to one of his disciples,
one which up until today is repeated as such and accepted without com
ment among the Suhrawardiyya. In the nasab of the very khirqa which
was bestowed upon him by Abu 'l-NajIb and which Suhrawardr then
passed on his disciples and they to theirs, we find the figure of none
other than AkhIFaraj ZanjanI (d. 457/1 065), the patron saint of Ana
tolian .akhilik.50 In his account of his nisbat al~kJlirqa, Suhrawardr states
that AkhI Faraj had invested his great~uncle WajIh al-IYm al-SuhrawardI

49 Hartmann, "Conception governementale," 5&:-57, 60; Np;, 111-118; idem, '~

N~ir," EJ2,7:1000; idem, "al-SuhrawardI, Shihab al-IFm Abl1 J:Iaf~ 'Umar," EF, 9:779;
often repeated (e;g., Black, History qf Islnmic PolitUal Tlzought; 133-134).1 am not the
first to raise such objections (e.g., Vadet, "Lafutuwwa," 71-72, fu. 1). .It is, of course,
quite possible that at some point SuhrawardI did claim an Abbasid genealogy for the
fittuwwa. Such a connection, in fact, is found in the Fut1J1i.JWat-niillUJ. of Najm al-DIn
Zarkiib (d. 712/1313), the son of one ofSuhrawardI's disciples from Shiraz, 'Izz al
Din Zarkub (d. 663/1264-65) in a section arguing for the legitimacy of the ritual of
drinking salted water: "I heard that our maSter, king of theruama and ftyiin, pillar
of the community and the faith, is reported to have said: 'our genealogy (shajara-yi
rnit; is the genealogy of the shaykh of the shaykhs, paragon of the poles, master of
seel>ers,the late Shaykh Shihab al-DIn-i SuhravardJ. His method of training ((o.riqa-yi
tarbiJ.yat) in the Jariqa~ shan"'at, 1}aqfqal, and fittuwwat was perfect, and he possessed an
initiatic genealogy for thefittuvvat from the caliph N~ir (u-rii nisbat-ifittuviJal bii khalift-yi
jahiin niifir-i khalift biida ast); it is written in his own hand that: the Commander of the
Faithful 'AJy b. AbI Talib used to give salted water (namak 0 ab mi-dad)." (Najm ai-DIn
Zarkub, Futuwwat-niillUJ.,. ed. Sarraf in Traites, 191); cf. the detailed genea10gies of the
Na~irianfittuwwagiven by Ibn al,Mi'mar (Kaiji.auwwa, 143'-149) and KhartabirtI
(TuJ!fiJ.t al-w~iiyii, 205-206): . .

.50 A contemporary of HujWIrt, alleged pir of the great Persian poet Ni?amI :(a
chronological impossibility); and a disciple of Abii '1-'Abbas NihawandI (whence the
link in SuhrawardI's nisbat al-khirqa), HujWIrI mentions Akbi'Faraj Zanjam among the
modern. Sufis of Quhistan, Azerbaijan, Tabaristan, and Kumish, calling him "a man
of goo<imanners.(mardfnigU-siyar) and admirable doctrine (sitiida tariqat)" (Kashf, 215/
Nichoison, T/I£<Kashf, 173; .see also: Jann, Naf~t, 150--151; Taeschner, "Futuwwa,
eine gemeinschaftbildende Idee,". 145; idem, '~," EP, 1:322; idem and Cahen,
"Futuwwa," EF, 2:966; and, Cahen, "Sur les traces," 81-82).
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with the khirqa in a simultaneous investiture ceremony connected along
side his father, Mubammad b. 'Abdullah, both khirqas reaching back to
al:Junayd, and from him to the Prophet through a generic]unaydI nasab
al-~uMa evinced in many later fmiqa-lineages as well as through a second
line through the Shiite Imams up to 'All al-Ri<;la, also not usual in the
initiatic genealogies of later fmiqa-lineages. 51 Although not mentioned in
his two Futuwwat-namas, nor in any of his other texts save in a number
of ijazas, there is little reason to doubt that SuhrawardI would not have
made this genealogy known to those whom he addresses as 'akhis'.

What then might have been SuhrawardI's connection, if any, to the
Na~irianJittuwwa and how have he might have envisioned himself and
the {ii'ija for whom he spoke within it? Quite in contradistinction to the
handbooks of Ibn al-Mi'mar and al-KhartabirtI, his two Futuwwat-namas
offer no answer. In fact, throughout the nearly one-thousand pages
of printed text and manuscript folios constituting his entire (£Uvre, he
devotes no more than a dozen lines to the issue, certainly not develop
ing any type of grand Chalijatstheorie revolving around some effective
union between the caliphate, Sufism, and the Jittuwwa as Hartmann
has asserted. Given what we have seen so far, and this should not be
considered unusual, the sole reference which SuhrawardI makes to the
'Na~irian Jittuwwa' comes late, in fact very late, namely following his
enunciation of the connection (muniisaba) between the caliphate and
Sufism in the Idiilat al- 'iyan quoted earlier. As SuhrawardI makes quite
clear, at this point theJittuwwa itself was no longer Na~irian in any case,
but rather Mustan~irian:

The honorable caliphate is a register (dqfiar) of which Sufism is a part
(juz') and Sufism a register of which thejUtuwwa is a part. ThejUtuwwa
is distinguished by pure morals (akhliiq zakiyya), Sufism by the unification
of pious praxis with noble spiritual litanies (bi-jam' bayna al-a'miil al-$iililJa
wa-l-awriid al- 'azfza), and the honorable caliphate by the unification of
noble spiritual states (ahwiil sharifa), pious praxis, and pure morals. In a

51 This nasab is given by SuhrawardI in an ijiiza he wrote for 'M b. Mmad al-Razl(MS. Silley., Musalla Medresesi 2014, fol. 295b; also: NlSbat al-kJurqat al-Suhrawardf .1,MS. Tiib., Ma VI 9068, fol. l32a; NlSbat al-khirqat al-Suhrawardf Il, MS. Silley., Fauh2741, fol. la; M], 3:40-41 [s.v. Najm ai-DIn Kubra]; JamI, NaJa/wt, 5.58-559 [no.546]; and, Ma'sum'aIIshah, Tarii'iq al-!Jaqii'iq, ed. MubammadJa'far MabJilb [Tehran:Kitabkhana-yi BaranI, 1950], 2:309--310, 322, 442). Although completely lost on thelater Suhrawardiyya sources, given the connections between the early SafaVlds and theAnatolian akhis and the fact that this nisbat al-khirqa (from Abu 'I-N<l;JIb) figures IIIthe early Safawiyya silsila (see Chapter Two, Chart 3), this node probably retained someof its initial resonance even after the 7th/13th century.

moment, we will recount some tales (&ikiiyiit) of the jiryiin and explain
the jUtuwwa of the most munificent of successors, the fortunes of whose
star has risen and whose rain clouds have burst forth to renew a most
honorable dress (libiis) , a link between (irtibiit bayna) the two Imams, the
Commander of the Faithful 'All and the Commander of the Faithful
al-Mustansir bi-Llah, a link which strings the pearls: HashimI, then
QurayshI, then Mm;lan ... all of the jiryiin being strung in an honorable,
centUlies-old order.52

Whether a comprehensive alternative to the siyiisa shar'iyya discourse
which SuhrawardI upholds in a text which was actually composed during
al-Na~ir's heyday (the A'liim al-hudii) in any event-can be constructed
in a few dozen lines seems highly unlikely. This point must be kept in
mind when reading the shaykh's two Futuwwat-namas, for they really only
make sense when disconnected from al-Na~ir's vision of theJittuwwa and
situated where they rightly belong, in SuhrawardI's own program of
disseminating his riMf-based Sufi system, in this case in a very specific
place and among a very specific group of fityiin.

Like the 'Awiirif al-maarif, or the K al-jUtuwwa of Ibn al-Mi'mar and
the YUl!ftt al-w~iiyii of al-KhartabirtI, SuhrawardI's two Futuwwat-namas
were written as guidebooks, and like them, and much like the akhi-fityiin
manuals of Na~irI and Yabya b. KhalIl Qoban, the history of their
preservation is deeply telling. Although the rest of SuhrawardI's a:uvre,
comprised of over fifty treatises in both Arabic and Persian was carefully
preserved by Suhrawardiyya communities and others in Iran and India,
and whose manuscript record is scattered from Cairo to Istanbul and
from Tehran to Lahore, not one of the many anthologies (majmu'at) in
which SuhrawardI's works are found preserve even a single quote from
either of these two texts. In fact, only a few copies of SuhrawardI's
two Futuwwat-namas are extant at all, the longer of the two only in an
anthology of treatises on theJittuwwa which was most certainly copied
in Anatolia and is now held in Suleymaniye Library in Istanbul,53 and

52 al-Suhrawardr, Idiilat, fol. 89a-89b; cf. Hartmann, "La conception gouvernementale," 58; idem, N~r., 116; idem, "al-Nasil;" EF, 7: 1000; and, idem, "al-SuhrawardI,"EF, 9:779, who save in all but one instance fails mention the reference to al-Mustansir.The relationship between the NasirianjUtuwwa and the Sufism of Baghdad's ribiits isunclear in any case. Although careful to differentiate the NasirianjUtuwwa from it Ibnal-Mi'mar, for instance, states that there is no harm in the}alii frequenting riMts (Kal-jiltuwwa, 151, 233), but this tells us little. A thorough study is much needed, whichwould first require a careful sifting of the historiography and prosopography in searchof individuals who populated both spaces.
53 That is, the K fi 'l-jUtuwwa which is preserved solely in MS. Siiley., Ayasofya
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the shorter in three manuscripts copied in Turko-Persian milieux, the
most important of which is contained in an anthology copied in the
Crimea in the 8th/14th century now held in the Bibliotheque Natio
nale in Paris. 54

As with the particularities of their contents, this textual memory cer
tainly accords with the picture of a certain type of widespread, urban
jUtuwwa/javiinmardi tradition associated with trade guilds, tariqa-based
Sufism, and various urban collectivities as a phenomenon localized
almost wholly in Turko-Persian landscapes after the Mongol invasions.
In short, like the handbooks of Ibn al-Mi'mar and al-Khartabirtr which
were no longer applicable following the destruction of the Abbasid
caliphate at the hands of the Mongols in 656/1258, and consequently
were not copied, SuhrawardI's two manuals were simply not of inter
est to those of his disciples who propagated his teachings outside of
Anatolia-places like Syria, Egypt, Iran, and North India having little
need for manuals on akhilik. At the same time, they did remain relevant
to the akhi-firyiin of Anatolia prior to the gradual submergence of their
traditions in other social collectivities in the profound transformations
wrought by the Ottoman imperial project, and thus like the Futuwwat
niimas of Na~irI and Yal;ya b. KhalIl Qoban, were copied for a time at
least. Not in Baghdad, Cairo, Isfahan, or Ucch, but rather in places
like southern Anatolia and the Crimea.

When read alongside SuhrawardI's other works, these two texts pres
ent a number of things worthy of note. First, as in his works on Sufism
where we find him laying claim to and then refashioning the textual
past of the particular strand of the JunaydI Sufi tradition to which he
considered himself an heir, in these two works the past undergoes a
decisive transformation, a shift in content, focus, and language which
takes the moral and ethical elaborations characteristic of earlier Sufi

2049 16, foJ. 158b-181 b, part of an extremely important anthology comprised of 25
texts on the .ftJtuwwa. The text wa5 edited by Morteza Sarraf in his important collec
tion of Persian treatises on thefttuwwa (Traites des compagnons-chevaliers, 10+-166) which
includes a short analysis of the work by Henry Corbin ("Introduction analytique",
49-59). franz Taeschner has provided a summary of the work (:::p'ifte und Bruderscha.flen
im Islam, 25+-256; also, idem, "Eine Schrift des Sihabaddln SuhrawardI liber die
Futiiwa," O1iens 15 [1962]: 278-280).

54 That is, MS. Bibliotheque Nationale de France, Supplement Persan 113, fo!. 50b
60b, the R. fi 'l-fiJluwwa (Shajarat al-jUtuwwa &iiyat li-ahl al-muruwwa). Much shorter than
the K fi 'l-jUtuwwa, this text was also edited by Sarraf (Traites des compagnons-chevaliers,
90-102), and is also extant in MS. Siiley., Ayasofya 2049 15, foJ. 154a-158b, and, MS.
Siiley., Ayasofya 3135" fo!. I 85a- J90b.

discourse such as SulamI's K fi 'l-jUtuwwa or QushayrI's chapter on the
jUtuwwa in the Risiila and subjects them to the same institutionalizing
vision. 55 Much like the transformation in SuhrawardI's conceptualiza
tion of the Sufi tradition, in fact, the transformation which thejUtuwwa
undergoes in his works decidedly attends to the specificities of his
historical moment, reconfiguring the past by blending the ethical and
moral qualities constituting the discourse of SulamI and QushayrI with
a systematized and thoroughly rule-governed vision of behavior and
praxis situated squarely within the type of jamii'i-sunni communalism
undergirding his vision of a complete and universal ribii?-based Sufi
system.

As already noted, in the main this shift was from the personal to the
institutional and from the theoretical to the practical, articulated in a
rhetoric which self-consciously asserts control over multiple locations
of authority and then systematical positions and deploys that authority
from a new center. As in his works on ribii?-based Sufism, in SuhrawardI's
two Futuwwal-niimas three broad thematic clusters emerge as the pri
mary pivots of a broader institutionalizing vision: I) the enunciation
of a mytho-historical genealogy which is programmatically projected
into the present; 2) the systematization of hierarchies of affiliation' and, ,
3) the prescription of socially regulated and rule-governed modes of
behavior through which such hierarchies are maintained. Let us take
each in turn.

As with the praxic and institutional linkages which SuhrawardI
draws between thejUtuwwa and the ribii?-based system of Sufism which
he championed, the genealogical connections which he forges in his
Futuwwat-niimas were neither accidental nor chosen haphazardly. As in
his other works, SuhrawardI programmatically unearths linkages both
between and among self-constituted solidarities, in this case connecting
Anatolian akhilik-and perhaps the urban artisan guilds from which at
least some of their constituency was drawn-to the hierarchical yet
socially open form of ribii?-based Sufism which he had quite successfully
cultivated in Baghdad. As with the genealogy of the sciences of the
Sufis which SuhrawardI lays out in the 'Awiirij al-ma'iirif, in his Futuwwat
niimas the shaykh characterizes the jUtuwwa as an Adamic inheritance,

55, al-SulamI, K al-jUtuwwa, in A1A, 2:220-333. In that ever important anthology of
jUtuwwa texts (MS. Sliley., Ayasol)ra 2049) there is also a is also a short work ascribed
to 'Abdullah-i An~arI which covers much of the same ground (foJ. 149a-154b; see:
Ahmet Ya~ar Ocak, "Fiitiivvetm'ime," TDVIA, 13:264).
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a discrete body of knowledge and praxis grouped alongside the entirety
of the crafts and trades (.~an 'at 0 ~iifat) which Adam bequeathed to his
progeny. Genealogically, thejUtuwwa is associated with Adam's son Seth,
an individual who according to SuhrawardI was not only the recipient
of the complex of attitudes and praxis of the primordialjUtuwwa from
his father Adam but also the first to practice the craft of weaving,
being the first to weave a woolen garment and consequently the first
human being who could properly be called a Sufi.56 Here, we run into
the issue of specification, for as SuhrawardI reminds us, just as the
sciences of the Sufis were not formally constituted as a discrete body
of transmittable knowledge and endeavor until the age of the salaf al
~ali~ so too was the Sethian inheritance originally an undifferentiated
science which comprised the totality of what would later become the
jUtuwwat and the {ariqat proper.

According to SuhrawardI, the formal differentiation between the
fttuwwat and the tariqat took place under Abraham in response to
the difficulties inherent in the latter, some of his companions having
complained that they were simply to weak to wear the khirqa of the
(ariqat and thus he divided the complex into two into parts, he and his
companions setting sail on the ocean of the (ariqat until they finally
reached the island of the jUtuwwat at which point some disembarked. 57

In turn, Abraham passed on both the fttuwwat and the {ariqa to his son
Ishmael, and he to the generations which followed up to the Prophet

56 al-SuhrawardI, R fi 'l-jUtuwwa, 91-92. The idea of a Sethian genealogy for the
.fiil:uwwa neither originated nor stopped with Suhrawardr, being evinced in the los~

fttuwwa manual of the 5th/I Ith-century litterateur and leader of a group of Baghdadl
fityiin (who was accused and tried as a propaganclist for the Fatimids) Ibn Ra50lr (Abo
N~r Mu1).ammad b. 'Abd al-Baqr Khabbaz) whom accorcling to Ibn al:Jawzr posited
the same genealogy from Adam to Seth to Mu1).ammad given by Suhrawardr ()vfT,
8:326-327). Likewise, the Sethian genealogy of thefttuwwa given by Suhrawardr was
repeated later, such as by Kashift (Futuwwat-nama-yi sulfiini, ed. Mul)ammadJa'far MaI)j?b
[Tehran: Bunyad-i Farh<:.ng-i Iran, 1350 (1972)], 6-7); c( Sulamr who a century earlier
than Ibn RasOll also mentions Seth, saying: "the first to follow the call of fttuwwa was
Adam ... Abel (Habrl) took it up when Cain (Qabrl) rejected it and Seth adhered to its
right and protected it from everything improper." (K al-jUtuwwa, in MA, 2:225-226).

57 al-SuhrawardI, Rfi 'l-jUtumwa, 92--94; Taeschner, "Eine Schrift," 278; and, Bree
baart, "Development and Structure," 118; same in Kashifl, Futuwwat-nama-yi sul(iini,
7; but c( Ibn al-Mi'mar who clearly places the origin of thefttuwwa and its initiatic
lineage (mabda' al-jUtuwwa wa-mansha'uhii) in the figure of Abraham, the 'father of ~
chevaliers' (aMi 'l-jityiin). (K al~JUtuwwa, 140--141); sllnilar statement and somewhat dif
ferent genealogy by Na~irT (Futuwwai-niima, lines 47·--84 (partial], 16+---220, 462-486,
539-548 [Gabriel invests Abraham with the trousers (shal.viir) + eventual transmission
to the Bano Hashim, Mul)ammad to 'Alr and on to Salman-i Farisr]).

Mul:lammad who subsequently passed it on to his cousin and son-in-law
'All. As SuhrawardI takes great pains to explain, from Seth to Abraham
and from Ishmael to Mubammad both the jUtuwwa and {ariqat were
passed on concomitantly with prophethood (nubumwat), but with 'All only
the former two became his inheritance (mirath).58 From here, both the
fttuwwat the tariqat became the patrimony of the house of 'All, passed
on to al-Basan and al-Busayn (and a portion to Fatima) at which point,
where we would expect him to bring it down to the House of 'Abbas,
he ends the narrative. Certainly, for the authors of manuals on the
Na~irianfttuwwa such as Ibn al-Mi'mar and al-Khartabiru leaving this
out would have been unthinkable. For SuhrawardI and the akhi-jityan
of Konya, however, it made little difference.

The second thematic cluster is institutional and organizational. While
the moral and ethical dimensions of thefttuwwa presented in the works
of SulamI and QushayrI play an important role in SuhrawardI's two
treatises on the subject, they are subordinated to the organizational and
institutional particulars of the tradition as configured in the forms of
social organization embedded in urban landscapes of medieval Islam
dom. As in his works on ribat-based Sufism, SuhrawardI's Futuwwat
namas display a marked concern with structure and form, configuring
identity and process as a determinant of content and prioritizing the
actual organizational and institutional structures of thejUtuwwa over and
against the moral and ethical attitudes underlying them. This conver
gence is expressed in real terms, specifically in the overt linkages which
SuhrawardI makes between the Sufism of the ribiits and thejUtuwwat of
the ak/zi-jityan, using the same terminology of hierarchy and affiliation
found in the manuals of Na~irI and Yabya b. KhalIl Qoban.

Here, a number of linkages stand out as primary. The first has to
do with descriptive connections between the actual constituents of the
ribat and what SuhrawardI calls over and over again the '}Utuwwat-khiina',
namely the hierarchy of affiliation and levels of participation which were
allowed to obtain in each. Like the Sufis of Baghdad, he presents the

58 al-SuhrawardI, R fi 'l-jUtuwwa, 100--10 1; and, idem, K fi 'l-jUtuwwa, 112; also
Taeschner, "Eine Schrift," 278---279. His comments evincing what one would naturally
expect from SuhrawardI as well as hinting at the particular context in which he wrote
the work. He mitigates this, however, by quoting the typical IJadIths one often meet5
with in such fttuwwat-niimas, such as "there is no valiant youth (jaw) save 'Alr, nor a
sword save Dho 'I-Fiqar", "I am the city of knowledge and 'Alr its gate", "0' 'All,
you are to me as Aaron was to Moses", and so forth (Kfi 'l-jUtuwwa, 108-109; c( Ibn
al-Mi'mar, K al-jUtuwwa, 136; and, N~irT, Futuwwat-niima, lines 15-27).
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Table I. Correspondences between the Hierarchy of the Sufi ribat
and the Hierarchy of thejUtuwwat-khana

61 For his part, N3.5in distinguishes first bet\veen the larbiya and akllf proper (derived
from a Turkish root and not the Arabic 'my brother' as Ibn BaHOta supposed [see
Taeschner, '~I," EF, 1:321]) and then between the qow[f- and sayfi-jityiin and fiibib-i

Much like his delineation of the hierarchy of the Sufi riMt, Suh
rawardI's delineation of the hierarchy of the JUtuwwat-khana does not
seems to have been wholly a theoretical ideal, for both in the terms he
applies to its constituents and their respective roles within the institu
tion itself resonate in no small way with those found in the manuals of
Na~irI and Yal)ya b. KhalIl Qoban. 61 Furthermore, just as in the Sufi

futuwwat-diir / javiinrnard:
'possessor of chivalry', a fully
accomplished chevalier.

~iilJ.ib-ifutuwwat / ustiid:
'master of chivalry', ajUtuwwat-dar
who actually trains apprentices.

akhi: an intermediate tarbiyeh.

FUTUWWAT-KHANA

qawli-Jatii: a 'vocal chevalier'
who commits verbally but is not
held to all the requirements of the
jUtuwwat.

sayfi-Jatii / tarbiyeh: a 'sword
bearing chevalier' or 'apprentice'
who is held to all the requirements
of the jUtuwwat.

SUFIRlBAr

the second place, just as there are various grades of murids in the ribiit
there are also various grades of apprentices in theJUtuwwat-khana, from
the actual akhzwho, like the mut~awwifin the Sufi ribiit, has already been
accepted and initiated into theJUtuwwat and has reached an intermedi
ate stage, to the actual possessor of chivalry (javiinmard I JUtuwwat-diir)
who like the muntahi (or ~iifi properly speaking) has reached the goal,
but who mayor may not serve as an actual master (~iillib-iJUtuwwat I
ustiid). These correspondences can be represented as follows:

rnutashabbih: a 'pretender'
affiliated through the khirqa-yi
tabarruk who is not held to the
discipline of the tan~qat.

rnurid: an 'aspirant' affiliated
through the khirqa-yi bi-f;,aqq who is
held to the discipline of the tar/qat
through the master-disciple
relationship.

rnuta~awwif: an intermediate
murld.

~ufi (rnuntahi): the one who has
obtained the goal of the tar/qat and
is no longer a murld.

shaykh: a Sufi who actually serves
as a master, training murlds and
counseling the mutashabbih.

Akhls of Anatolia as an intentional community, a group of brethren
(baradaran) tied together by both a certain esprit de corps and commonality
of purpose revolving around a shared allegiance to a particular master
(usliid). In both spaces, the position of master is presented as central and
absolute, and as long as his dictates do not contradict the shari'a or the
rules of the .fUtuwwat, he is not to be challenged or questioned for any
reason. At the same time, the institutional organization of theJUtuwwat
kJziina as represented by SuhrawardI mirrored the general trend towards
a more open mode of affiliation and participation characteristic of his
Baghdad ribiits. In both spaces, individuals were invited to participate in
the life and praxis of the community at a level of their own choosing,
each bringing with it certain rights and responsibilities.

Like the Sufi ribat, SuhrawardI describes the population of theJUtuw
wat-khiina as being set into two main tiers, and in his Futuwwat-niimas
both of these tiers are explicitly identified as being equivalent to the two
main tiers of the Sufi riba{. Drawing an explicit connection between the
two, the first differentiation he makes is between the 'verbal member'
(qawlz-fttii) whom he equates with the mutashabbih who is characterized
by hi" taking the khirqa-yi tabarruk and the 'sword-bearing member' (sayfi
filii) whom he equates with the murid who is characterized by his taking
the khirqa-yi bi-lJaqq (i.e., the rJiirqat al-irada).59 As with the mutashabbih
in the Sufi ribii{, the qawlz-jalii of the JUtuwwat-khana associates himself
with the master and community as a 'lay member', making a verbal
pronouncement to uphold the virtues of the JUtuwwat but not being
obligated to fulfill all of its requirements. On the other hand, like the
murid of the ribiit the sayfi-jalii of the JUtuwwat-khiina is spoken of as a
'full member', one who makes a formal commitment ('ahd), in this case
to fully uphold all the rules and regulations of the JUtuwwat and place
himself under the direction of a master.60

As with the murid in the Sufi ribiit, SuhrawardI speaks of the sayfi-
filii in theJUtuwwat-khiina as being a student of a master, specifically an
'apprentice' (tarbiyeh) who just like his equivalent relates to his master
(ustiid I ~iilJib-iJUtuwwat) as a child (ftrzandlpesar) to his father (pedar). This
relationship is described in familiar terms, the tarbiyeh owing absolute and
unfailing good will towards his ustiid just like the murid to his shaykh. In

5Y al-SuhrawardI, R.fi 'l-jUtuwwa, 101-102; and, Taeschner, "Eine Schrift," 27!}--280;
cr. Yai:lya b. KhaIII Qoban who uses the same (kavh, seyfi) (Fiitiivvetniime, 123-125)_

60 al-SuhrawardI, R. fi 'l-jUtuwwa, 119-120; and, idem, K fi '[-ji,tuwwa, 125-147; the
same general distinctions are made by N3.5in and Ya1).ya b. KhaIII Qoban in their own
descriptions of the difference between the qawll- and so)!fi-jityiin (see following note).
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ribii( SuhrawardI states that the affiliates of thejUtuwwat-khiina at all levels
relate to each other as brothers (bariidariin) and are held responsible for
performing acts of generosity (sakhiioat) and service (Midmat) to their
brethren, performing them solely for the good of the community and
without expectation of recompense. Just as in the Sufi ribii( too, the
relationship between each of these affiliates is governed by a complex
set of formal manners (adab) and formally definable mutual expecta
tions and rights (!Juqiiq) , and as in the 'Awiirij al-ma'iinj, in his K fi
'l-jUtuwwa SuhrawardI carefully lays out a set of conditions (shart), rights,
and proper manners (tartib 0 adab) which the tarbiyehgiin are expected
to observe with the ~iihib-i jUtuwwat and vice versa. The bulk of the K
fi 'l-jUtuwwa, in fact, is concerned with prescribing these manners and
customs, divided into five sections which stipulate seven rights possessed
by the master with regard to his apprentice and forty-one rules which
the apprentice must observe in regard to his master, especially during
the communal feast. 62

filtuwwat (Futuwwat-niirTUl, lines 135-163, 30Q.-318; see also: Breebaart, "Development
and Structure",· 125-127). For his, Yal;tya b. KhalIl Qoban distinguishes between
three primary levels: 1) yiiiitliJc ('bravery' or 'courage'; yiiiit = filii); 2) akhilik; and, 3)
sltqykhlik first, and then the qawlf- and sqyfi-firyiin second (Fiitilvvetniime, 113-120; see
further Breebaart, "Development and Structure,", 131-132). Later, as evinced in the
IOth/ 16th-centUry Turkish 'Great FiitilvlJetniime' (Futuwwat-niirTUl-yi lwHr; bfSayyid 'Ala'
al-DIn al-.E:IusaynI al-RaQawI, the three principle grades of akhilik were absorbed into
the three grades of tradesmen: apprentice (terbiye/flrak), journeyman (ka/ji1: Ott. qaLft),
and master (usta). . . .

62 al-SuhrawardI, Kfi 'l-jutuwwa, 121--149; cf. ~, 2: 155-159,206-'---212,217-222/
GE, 43.1-14, 51.1-13, 52.2-13; many being similar to the rules lain out by N~irI (e.g.,
Futu.wwat~niirTUl, lines 149--163, 445-459, 59Q.-673). In terms of the early 7th/ 13th-cen
tury milieu, the institutionalizing vision which SuhrawardI applied to both the Sufi ribii!
and thejUtilwwat-khiirw of the akhf-fryiin finds a parallel in the Na$irianjUtul1Jwa which
(at least as described by Ibn al-Mi'mar) was highly organized and tightly controned. In
brief, the fundamental unit was the relationship between the ka/n--"'or ab (senior/father,
alsojadd ['grandfather'] which is used to refer to the master or masters [kabfr al-kubariiJ
of a particular house) and the ~aghfr or ibn (junior/son). The former are responsible
for training the latter in the art of the jUtuwwa, and demand much the same respect
as a murfd to his sluiykh. In turn, each individualfttii (kabfr, $aghr7; jadd) belongs to a
particular house (bqyt, pI. buyiit) such as the one into which al-Nli$i.r was initiated (bqyt
al-raJihii$iy'ya), individual uqyts being further sub-divided into parties (IP-zb, pI. a1Jziib) led
by a single kabfr. Individual fityiin associate with members of their own ~izb as com
panions (rqfiq, pI. n.ifaqii') and are not allowed to move from lrizb to another, although
movement between individual bqyts is allowed, admission being controlled by the kabfr_
Admission was effected through a ceremonial girding of the waist (shadLi) representing
the oath of fidelity ('aM) taken by the ~agltfr to uphold the precepts of the jUtuwwa
as mediated through his /caw. When his training was complete (taJrrniI), he was then
invested with the libiis al-jittuwwa which consisted of the trousers (sariiwfl), a ceremony
which according to al-Khartabirtl was conducted by a representative (naqfb) and not

..:."

>.:

After the genealogical and organizational linkages, the final thematic
complex in which SuhrawardI forges linkages between the jiduwwat and
wat-based Sufism revolve around institutions and praxis. It is here where
he makes the most overt connections, not only linking it to the Sufi
ta'liqat on an organizational level, but systematically attempting to co-opt
its socio-religious authority------which is also reflective of his later com
ments on the Mustan$irian jUtuwwa-by repositioning it as a derivative
of Sufism. Once again employing the ternary shan'at-tariqat-fJaqiqat to
describe the totality of the spirit's journey back to its source, SuhrawardI
makes room for the jUtuwwa in a larger soteriological scheme by iden
tifYing it, in no uncertain terms, as a part (juz) of the tanqat.63 This, as
we have seen, was supported both genealogically and organizationally,
but at the same time was also supported materially, for according to
SuhrawardI the actual clothing of the jUtuwwa, the under-shirt (zirjame)
is in reality but a part (juz) of the Sufi khirqa, originally woven by Seth
as the undergarment which completes the costume (libiis) of the true
worshipper ('iibid).64 In this way, both the universaljUtuwwat and its
specific Anatolian articulation are cast as derivatives of the universal
ta'liqat and its specific Baghdadi articulation, the former being validated
only inasmuch as it is linked with the former.

As such, to participate in the jUtuwwat meant to subscribe to rules and
regulations which structure the ta'liqat, although certainly at a lesser level
and with certain dispensations (ruklzaJ) from its more difficult require
ments. In hisjUtuwwat-niimas, such links are many. For example, as with
the prerequisite for setting out on the ta'liqat SuhrawardI prescribes that
strict adherence to the shan--<at is a fundamental condition for participa
tion in the jUtuwwat. The requirements which are lain upon the tarbryeh
in this regard are the same as those expected of the mubtadi '. As in his
works onSufism, in fact, SuhrawardI expends a great deal·of energy
on trying to foreground the necessity of strict adherence to the shan--<at

by the /cabfr himsel£ (Ibn al-Mi'mar, K al-jutuwwa, 19Q.-255; Ibn al-Khartabiru, Tultflzt
aL-w~qyii, 221-224; and, Breebaart, "Development and Structure," 75-101).

63 al-SuhrawardI, R fi 'l-jittuwwa, 93-94; and, idem, K fi 'l-jutuwwa, 105-106 (later
adding ma'rifit as a fourth through the parable of the crossroads [ibid., 109--112; a
discussion which deserves further study; see: Corbin, Traites, 51-55]); cf. N~irI, Futuw
wat-niirTUl, lines 443-444; and, Kashill, Futuwwat-niima-yi sulliinf, 5.

64 aI-SuhrawardI, Rfi 'l-jutuwwa, 94; but cf. Ibn al-Mi'mar, K al-jutuwwa, 15Q.-151;
just as with fun al-Mi'mar, both Na~irI and Yal)ya b. Kh.aIII Qoban describe initiation
through the ritual of girding the waist (sluuJri) and completion through investiture with
the trousers (Futuwwat-niirna, lines 386--403, 443-576).

ir,
K
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with the praxis of the jUtuwwat, going so far as to propose an alterna
tive derivation for the term jUtuwwat itself, deriving it not from fizta but
rather fromfttwii. Although philologically implausible, the importance
of this novel etymology lies in its signification for like the petitioner
soliciting a legal opinion from a qualified mufti, the potential jUtuw
wat-diir presents himself. to a qualified master of the jUtuwwat (~iilJib-i

jUtuwwa) in hopes of soliciting an informed and authoritative opinion
on the 'legal validity' of his actions vis-a.-vis its rules.65

Other convergences can be noted as welt In its capacity as part of the
tariqat, for example, SuhrawardI describes thejittuwwatas being possessed
of twelve pillars, six outward stations (maqiim-i ziihir) and six inward
stations (maqiirn-i biitin). The first six, to which the akhi must adhere
after his initiation, are: 1) sexual purity (band-i shalviir); 2) restraining
his stomach from illicit foods;· 3) restraining his tongue from idle talk;
4) retraining his eyes and ears from distracting things; 5) restraining
himself from meddling in the affairs of others; and, 6) restraining his
desire for fame and fortune in this world in anticipation of the next.66

The six inward stations, while enjoined upon the akhi, are obligatory for
the jUtuwwat-diir: 1) generosity (sakhiivat); 2) nobility (karam); 3) humility
(ta:oazu'); 4) forgiveness and mercy(~ 0 ra1J,ma); 5) self-effacement (;zfsti
a:::; manryat); and, 6) prudence (hushyiifi), a very similar complex of ethics
(akhliiq) which we have already noted SuhrawardI outlines in the. 'Awarif
al-ma'iirif.67. There is, of course, no discussion of the higher spiritual
stations or mystical states which are integral to the Sufi tafiqat, for asa
derivative and lower form of the tariqat, such stations represent the same
virtues, attitudes, and behaviors whichSuhrawardI defines elsewhere
as the preparatory stages of the Sufi path itself

Thus, as a social space possessed of communal and spiritual <t,uthority,
for SuhrawardI the jittuwwat-khiina of the Anatolian akhi-jityiin finds its
equivalent in the Sufi ribat.While such organizational forms seem to
reflect the real state of the early 7th/13th-centuryjUtuwwa organizations

65 al-SuhrawardI, K.fi 'l-jUtuwwa, 104--105, 117-119 {where he employs /;isiib to
equate the two, finding twenty five qualities (khaylat] each of which begin with one of
the lettersj-t-w); and like the Sufi shaykh the ,iiJPl;-ijUtuwwa is qualified to train (tarbiyat)
an akJii because of his fixed inner state. As to be expected, in the N~irian jUtuwwa
too, strict adherence to the sharta was a cardinal principle (e.g., Ibn al-Mi'mar, K al
jUtuwwa, 139, 163, 180).

6fi al-Suhrawardi, R ft 'ljUtuwwa, 94-96; and, idem, K fi 'l-jittuwwa, 116; er. al-Khart
abim, TuhjiJt al,w~i!Yii, 20&-210; and, Na~, Futuwwat-niima,lines 74&-797.

67 al-SuhrawarclI, R fi 'l-jUtuwwa, 96-98; and, idem, K fi 'liUtuwwa, 109.

at some level, for they are described as such shortly after SuhrawardI,
it is the particular way in which he went about authorizing and legiti
mating them which betray the centralist aims of his program. As with
the vision of ribat-based Sufism which he enunciated in Baghdad, the
vision of the jUtuwwa which he presented to his Anatolia audience
inscribed authority in absolute and universal terms. In making the
jUtuwwat a derivative of the tariqat in the most comprehensive of terms
(genealogy, organization, and praxis), SuhrawardI once again circum-
scribes through inclusion, inviting the fityan and theirjUtuwwat-khiinas to
identifY and affiliate with the ~fiyyaand their ribats, and thus just like
the mutashabbih, and perhaps even the mustarshid, join the ranks of the
circle of the chosen. In a sense, in SuhrawardI the prolonged flirta
tion between Sufism and the jUtuwwa finds a certain consummation, a
textual one to· be sure, but one which brings· a certain closure to the
sustained back and forth which had existed between the two since at
least the time of SulamI. In this, the shaykh seems to have made little
room for the concerns of his patron, for that particular chaperone had
been left back in Baghdad.

Polemic in Service if Statecrqfi?

We are informed by al-DhahabI that while in Damascus during his mis
sion to the Ayyubids of 604/1207-1208 in addition toparticipating in
the investiture ceremonyfor al-Malik al-'Adil and his sons, SuhrawardI
also held a number of well attended preaching assemblies. During one
of them, the shaykh addressed al-Ashraf Mfisa himself, telling him that
he personally sought out each and every copy of Ibn SIna's K al-shifli'
in the libraries of Baghdad and washed the ink from every page. Later
during the course of his address SuhrawardI mentioned that over the
past year much of the populace of Baghdad had fallen violently ill,
and apparently not pleased with the shaykh's attempts at purification,
the sultan remarked: "and why not, since you have eliminated the Shifli'
fmm it!"6il Be this as it may, SuhrawardI seems to have been quite
proud of his action, for many years later in his two polemics against

6ll SN, 22:377; and, Tabal]iii, 2:837; obviously in some confusion with Ibn SIna's
Qgniinfi HiM, but the iconicityis important. Some years later, the skaykh al-shuyiikh of
Damascus, 6adr al-DIn l;Iammuya (d. 617/1220) got in serious trouble for reciting a
verse of Ibn SIna at the Umayyad Mosque during one of his preaching sessions (71sl,
50:36 (lJawiidith, anno 617]).
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the tradition of Peripatetic philosophy (jalsqfa) associated with Ibn SIna,
he states that he did just that.69

Inal-N~ir's Baghdad such a public act was nothing unusual, and
in his vituperative attack on those whom he called the 'folk of inno
vation and misguided passions' (ahl al-bida' wa-l-ahwii'), Suhrawarrn's
polemic against the Peripatetics, materialists (dahriyya), and all of those
whom he saw as following their teachings was but part of a much
larger program comprised of all manner of public denunciations, the
deliberate destruction of philosophical literature, and the harassment
of numerous prominent ulama who were unlucky enough to be caught
dealing with the 'ancient sciences' ('uliim al-awii'il).70 At the same time
however, as with the A'lam al-hudii and his two Futu:wwat-niimas the nature
of the relationship between these texts and al-N~ir's policies are dit:
ficult to judge. The Kaslif al-jat/ii'iIJ was composed very late in al-Na$ir's
reign, the shaykh completing it just a year before his patron's death
in 622/1225 and although explicidy dedicating the work to al-N~ir

and transmitting it publicly in Baghdad, like the ldiilat al- 'ryiin it was a
project which seem to have come far too late to be of any consequence
to al-N~ir himselCl

Like the A'lam al-hudii and his two Futuwwat-niimas, the content of
these polemics can be located in al-Na$ir's program, but in spirit only.
Perhaps in regard to the ldiilat al- ryan at least there is something to be
said for Suhrawarrn maintaining an allegiance to the caliphal program
in general. At the same time, however, although composed during the

69 KF, 86; same in idem, ldiilat, fol. 85b. The former was also translated into Persian
by MUln ai-DIn 'AII b. Jalal aI-DIn Mul)ammad aI-Yazdi: (d. 789/1387) which has
been edited with a very useful introduction by Najlb Ma.ye! HeravI (Tehran:'Chap va
Nashr-i Bunyad, 1365 sh. [1986]), and has been studied by Angelika Hartmann in
"Eine orthodoxe Polemik gegen Philosophen und Freidenker," Der Islam 56.2 (1979):
274-293. Like aI-Ghaza\r's TalzajUt aljilliisijO., it also became the subject of a rejoinder,
namely the Kaslif al-asriir al-fmiiniYya wa-katk al-astiir al-IJu!.iimiYya composed by l)iya' al
DIn b. Mas'ud b. Ma\'unud (d. 65511257-1258), a disciple of Fakhr ai-DIn al-RazI.

70 Individual cases covered by N,sr., 255-262; cf. idem, "al.N~ir," EP, 8: 1000; which
included the public denunciation -of the l:IanbalIfaqi1l and uncle of'Abd aI-Qadir
al-JIlll.nI, Rukn ai-DIn 'Abd aI-Salam aI-JIlanI (d. 61111214) on account of being in
possession of philosoprucalliterature such as the Rosii'il of the Ikhwan al-Safli' and Ibn
SIna's K al-shifii'written in rus own hand (fun aI-Sa'r,M~ar akhbiir al-khulaj1i', quoted
in idem,JM, 81-82, fn. I; fun Rajab, DhR, 2:71; TIsl, 49:13 [(UWJiidith, anno 603]; and,
N,sr., 25&--260). In rus polemics against Peripatetic philosophy Suhrawardr also indicts
dialectical theology ('ifm al-kaliim), seeing it as a derivative of the former (KF, 190) and
in the ldiilat refers specifically to aI-N~ir's olfensive against the faliisift (fol. B5b).

71 KF, 6&--67 (dedication to aI-N~r); SN, 22:375; and, Dawiidr, Tabaqiit, 2:10 (on
the transmission of the text in Baghdad).

.:~::

reign of al-Mustan$ir and providing an explicit enunciation of fidelity
to the caliphate, given the fact that al-Mustan$ir denied SuhrawardI's
son 'Imad al-DIn the mashyakha of the Riba~ al-Marzubaniyya in favor
of Aw!)ad al-DIn KirmanI upon the death of his father in 632/1234,
one is left to wonder how cordial the relationship between the aged
shaykh and the new caliph really was. 72 Should these two polemics
be considered· something of an anachronism or was SuhrawardI, in
his continued transmission of the Kashf al-ja4ii'ilj. in Baghdad and his
composition of the /dalat al-'iyan after al-Na$ir's death, worried about
al-Mustan$ir's support for the mashyakha of the ribats which he had
been granted by his grandfather? Or,as with the A 'lam al-huda and his
two Futuwwat-namas, were these two texts primarily concerned with
self-referentially enunciating the legitimacy and authority of his own
tji'ifiz and only secondarily with the patron(s) who supported it and its
institutions?

A partial answer to this question is found in the language, rhetoric,
and content of the works themselves. In contradiction to the A 'lam
al-huda and his two Futuwwat-niimas where Suhrawarrn pursues a clear
policy of inclusion through circumscription, in his two polemics against
Peripatetic philosophy he pursues a strict policy of exclusion, and
although displaying a certain familiarity with the philosophic lexicon
and the main currents of the Peripatetic tradition, identifies them as
a single, unified tii'fjiz, singling out by name al-FarabI and Ibn SIna as
their chief representatives and .lumping them together with all man
ner of materialists, dualists (thanawiyya), Magians (majiis), Sabaeans and
others. 73 In these polemics SuhrawardI casts these 'folk of passion and

72 KJ:I, 101, tills however must be tempered with the fact that at some point, 'Imad
ai-DIn served,as one of the leaders of the hajj under aI-Must~ir(ibid., 202-203) and
well as later taking over the mashyakha of the Ribat aI-Ma'muniyya. Like rus grandfa
ther, aI-Mustan$ir continued to patronize Sufis and ulama from the same families, for
instance endowing a new riMt in the Dar ai-Rum neighborhood for the grandson of
'Abd aI-Qadir al-Jtlanr, Abu Sa\il.J. and rus disciples in 626/1229 as well as patronizing
the shaykh al-shuyiilrh family, in one instance sending an embassy led by one of the sons
of Ibn Sukayna, AM 'I-Barakat 'Abd aI-Ra1)man (to whom aI-Mustan~ir had granted
the niqiiba of the AbbasidjUtuwwa) to Akhlat to invest, of all people, the Khwarazm
Shah Jalal ai-DIn Mangiibirdr with its accoutrements. (ibid., 16, 21, 31, 116; on the
latter, c( TIsl, 50:38 [fJawiidith, anno 627]).

73 Naming aI-FarabI and fun Srna as the twin icons of thefaliisijO. is also found in
al-Ghazalr (al-Munqidh, McCarthy trans., 30-31; idem, TahiijUt, trans. Marmura as The
Incoherence of the Philosophers [Provo: Brigham Young Up, 2000), 4; wruch also makes
reference to dahri»a, the first order [,sinf] and 'sect' [IiiYiz] of the Ancients whose views
he explicitly connects with al-Famrn and Ibn SIna [see Goldziher, "Dahriyya," EP,

. ~



294 CHAPTER FIVE IMPERIAL AND OTHER PROJECTS 295

innovation' as a group who present a particularly insidious threat to
the Muslim community, sowing iniquity and dissention from within
its very ranks;by teaching their sciences under the guise of legitimate
religious knowledge (~lm al-shar'iyya). Stating in no uncertain terms that
they fall far beyond the pale even of the People of the Book,he finds
little trouble in branding them manifest apostates (riddat 'an isLam) and
unbelievers (la!ffir), individuals who are to be excluded from the Muslim
community.in the strongest of terms. 74 In no small measure,- what this
amounts to is a fatwa of talfir promulgated by a trained Shafi'I jurist,
one which portrays thefaliisifa in categories of deviance easily separated
from the Sunni moral center from which SuhrawardI was writing and
whose population bothal-Na~ir and al-Mustan~irclearly supported.

At the same time, SuhrawardI's polemics are intimately tied with his
own program. Unlike GhazalI in his infamous TahijUt al-ja/iisift, there
is little in the way of turning the philosophers' rational methodology
against them in order to refute their theses, and none too surprisingly
in both the Kashf alfa4fi'iJJ. and !dalal al-'1yan SuhrawardI argues from
the same two vantage points employed in the A 'liim al-huda, namely sup
porting his arguments on the basis of the existential authority derived
from pursing- the Sufi path supported, of course, through proof texts
drawn from the Qur'an and I:IadIth. Here again, the shaykh's dual
strategy is apparent, for in the process of excluding the philosophers
from the corporate body of the Muslim community he programmati
cally reasserts each of the primary points framing his discourse on the
sciences of the -?iifiyya found in the 'Awarif al-ma 'arifand his other works

2:95-96]). In addition to these two modems (muta'akhkhiTin) Suhrawardi also indicts
those ancients (mutaqaddimln) in the following order: 1) the celebrated 3rd/9th. century
'philosopher of the Arabs' al-Kindi; 2-3) the Nestorian translatorsl:funayn b.'ls1)aq
(d. 260/873) and Ya1)ya al-'Adi (d. -363/974); 4) oneAbo. 'I-Faraj al-Mufassir (prob
ably the Nestorian philosopher Ibn al-Tayyib Cd. 980/1043]); 5) the celebrated mid
4th/10th-century humanist Abo Sulayman al-Sijistam; 6) Abo. Sulayman Mu1)ammad
al-Muqaddasl (al-Bustr), one of the authors of the Rasii'illkJllIJan al-$t:if5'; 7) the famous
Sabaean translator Thabit b. Qurra(d. 288/901); and, 8) Abfi Tammam Yusuf b.
Mu1)arnmad al-Nrsabo.n. (KF, 178)

74.KF,85-86, 89---92, 94c-97, 119-120, 133-140, 159-160, 197-199; and, idem,ldiilaJ,
fol. 84b, 92a, 95a, 101b, 104b-lOSa; see also: Hartmann, "Cosmogonie et doctrine,"
164-, 173-174; idem, "Kosmogonie und Seelenlehre," 136-131'; and, Mu1)ammad
KarImI ZanjanI, "Rashf al-n~'il:l," in Dii'irat al~ma'iiri.fi biJz:.UTg-i isliimi (Tehran: Markaz-i
Da'irat al-Ma'arif-i Buzurg-i IslamI, 1367- sh. [1988~]), 8:251-252. This, of course, is
much unlike GhazaiI who limited charging with unbelief (taJifir) to very specific points,
seeing the bulk of the sciences and .knowledge ·associated with the ftliisift as meriting
only the charge of innovation (tabdi') ot that of neutraistatus {al-GhazalI, al-Munqidh,
31-42;idem,Fqy~al, lQ9-,-112; and, idem, Tahiijid, 226--c227 [where out of twenty specific
errors, he identifies only three meriting taJifir]).

on Sufism, namely his conception of the journey of ascent, its anthro
pogony, epistemological bases, and their connection to the disposition
of the original dispensation in time and space. As with-the A'Lam al
huda as well, both the format and language of these polemics (although
more so in the Kaslif al-Ja4fi'i~ than in the /dalal al- 'iyan) is telling; being
written in a deliberately dense, stylized, and affected prose which was
obviously carefully crafted for rhetorical effect.

In the Kaslif al-Jat/a'iJJ. at least, all of this is pervaded by an appeal
to the authority of al-Na~ir in his role as a member of the ulama. In
the beginning of this text SuhrawardI states that his primary aim is to
provide an anecdote for those otherwise well-intentjoned seekers who
have been beguiled by the philosophic sciences through refuting their
arguments on the basis of the Qur'an and I:IadIth, something which he
does specifically through recourse to a body of carefully chosen fJ.adith
which he makes clear he had been granted an ijaza to transmit directly
upon al-N~ir's authority.75 Certainly drawn from al-N~ir'sRuIz al-arifin,
a work which SuhrawardI is reported to have disseminated in Aleppo,76
the isniids of the reports which he quotes in the Kaslif al-Jat/a'i/.l are also
telling in a wider sense, passing through individuals with whom both
he, Abu 'I-NajIb, the descendants of A'azz al-SuhrawardI, and a host
of their teachers, associates, disciples, and students had direct dealings.
These isniids can be grouped as follows:

l. al-Na~ir !i-DIn Allah-'AlI b. 'Asakir al-Ba~a'iI).I-Abu 'l-Waqt al
SijzI-'Abdullah~i An~arI; 'la: 'All b. 'Asakil~'Abu 'AIr al-I:Iasan b.
Muhra al-I:Iaddad-Abu Nu'aym al-I~fahanI; lb: 'AIr b. 'Asakir-Abu
Talib 'Abd al-Qadir b. Mu1J.ammad b. Yusuf; Ic: 'AIr b. 'Asakir-Abu

7, KF, 67-70. In addition to the /Jmiith transmitted to him by al-Na~ir, a number of
IJadith which Suhrawardi collected during Iris student days under Abo. 'I.NajJb make
an appearance in the Kashf al-faf/.il'*, namely those transmitted to him by: 1) Abo.
'I-NajIb al-Suhrawardf (ibid., 111, 114); 2) Abu 'I-Man~ur Mui)ammad b. 'Ahd al-Malik
b. Khayrun (ibid., 137); and, 3) AbO 'l-Mu'ammar Khudhayfu al-Wazzan(ibid., 170,
172, 173, 174, 175, 178).

. 76 SN, 22:197. The RiiJJ al- 'iirifin was a compilation of seventy !}.adith collected by
al-NaJiir from prominent transmitters. He promulgated 'it in 6071I21o-121·1, from
whence it was transmitted from Baghdad to Mecca, and from Damascus to Marv
(DhR, 69; MZ, 8.2:543-544; SN, 22:197-198; and, TIsl, 49:29 [!}.awadilh, amw 607]).
A partial version entitled Futii.~ al-waqtwas compiled by 'Abd al-LatIf al-Baghdadr
(d. 629/1231) and is extant (Br. Mus. Or. 5780 and 6332; see: ElIis and Edwards,A
Descriptine List of the Arabic Manuscripts Acquired by the Trustees of the British Museum Siru:e
1894 [London: The British Museum, 1912], 16-18; list of transmitters in Georges
Vajda, "Dne Jiste d'autorites du Calife al-NaJiir li-din Allah," Arabica 6 [1959]: 173-177;
contents in .N~r., 221-232]).

~.
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Zur'a al-MaqdisI; and, Id: 'All b. 'Asakir--Abu 'I-Waqt al-SijzI....-..,'Abd
al-Ral:unan Mul).ammad al-DaWildI.77

2. al-N~ir li-DIn Allah-'Abd al-Razzaq b. 'Abd al-Qadir al~I1anI

Abu Zur'a al-MaqdisI; 2a: 'Abdal-Razzaq-Sulayman b. Mas'ud
al-Shabl:tarnI; and, 2b: 'Abd al-Razzaq-:-Abu 'I-Waqt al..SijzI-'Abd
al-Ra1)man b. Mu1)ammad al-DaWildI. 78

3. al-Na~ir li-DIn Allah~'Ubaydullah b. 'All al-Farra'-Abu 'l-FaQ.l
Mu1)ammad b. N~ir. 79

4. al-Na~ir li-DIn Allah-Ibn Kulayb-Sa'idb. SayyaI' al-HarawL80

S. al-N~ir li-DIn Allah-'Abd al-MughIth: b. Zuhayr---Abu 'I-Waqt
al-SijZI-'Abd al-Ral).man b. Mul,1ammad al-DaWildI; and, Sa: 'Abd
al-MughIth b. Zuhayr--Hibatuilah b.Mu1)ammad b. al-I:Iu~ayn.81

6. al-N~ir li-DIn Allah-Shuhda bt. A.bmad b. al-Faraj b. 'Umar al
Iban-Ibn Bundar.82

77 12/yJ.dit!;. (KF, 74, 77, 79,31,85,92,93,94-95,97); 'All: b. 'Asakir (d. 572/1177)
was a I:Ianbalf mu/j.riddith and Qur'anic scholar (MI, 10:267 (rio. 359]; SN, 20:548-550,
and, 71sl, 46:1O(}-101[anno 572, no. 45]; Ibn Rajah, Dhqyl; 1:335-337; and, Vajda,
"Dne liste," 175 [no. lZ]); for theI:IanbalI Sl.lfi Abu 'I-Waqt al~Sijzi:, see Chapter Two;
S.v. '1\,'azzb. 'Umar al-Suhrawardr (d. 557/1162) and Sons"; 'Abdullah-i ~arr scarcely
needs an introduction. la =5 1}iJ.dftJt (KF, 84, 150, 164', 177, 178);Abu 'All al-I:Iaddad
was a disciple of Abu Nu'ayrn al-I~fahanI. Ib =KF, 1-02, 15"9; Abu TalibYusiif was
a I:Janbalr mulJ.addith (cf. Tii'rikh, 46:101). le = 4 I;.aatth from AbuZur'a al-MaqdisI's
(d. 566/1170) riwi%Ja of the Sunan Ibn Miija which he also transnlltted to al-Suhrawardr
(KF, 153, 154-155204). Id =2 ~th (KF, 212-213, 240); al-Dawudrwas a prominent
I:Ianba.II mul,taddith... . . . .'. .'

78 9 badfth (KF, 79, 80, 82, 95 [2 I;.adzth] , llD, HO, 168, 202); 'Abd al-Ri\-zzaq
(d. 605/1209) was the son of 'Abd al~Qadir al:JllariI and a well-known I:JanbalI mU}jMdith
and Sufi(on whom see, in addition to my eritry "'Abd al-Raziaq b.'Abd al~Qadir al
JuanI," ETUiYclopaedia qf Islam Three [Leiden: Brill (fPrthcoming)) , TW,2: 116~117 [no.
980]; ]M, 214-215; TIr, 1:296; SN, 21:426-428 [no. 222], 71sl, 49:119~121 [anno
605, no. 134]; Vajda, "Une liste," 174 [no. 9]); al-Maqdisf as above. 2. "'. 2 ~th
(KF, 128, 227); al-ShalWamf could not be found. 2b = 1 !;.adzth (KF, 143); al-SijZI and
al-Dawudr as above.' .

79 1 I;adith (KF, 117); 'Ubaydullah was a prominent I:JanbalI muJ;o.ddith of Baghdad.
BD 1~th (KF, 121); IbnKulayb was another prominent I:Janba.II transmitter.
8! I fJadUh. (KF; 131-132); 'Abdal-Mughrth b. Zuhayr b. 'A!awr al-I:IarbI al-I:JanbalI

(d. 58311187) was a Baghdadi lmJ;addiJJt who, amongother things, composed a Frujii'ii Ya;:jd
for which he drew the ire of Ibn al:Jawzf, something which al-N~ir interrogated him
on later (Ibn Nuqta, Taqyw., 38&--389 [no. 504); nv; 1:63 [no. ll}; Ibn Rajab, Dhayl,
1:354---358 [no. 174J; SN, 21:159-161 (no. 79], ant:l, TIsI; 47:155-157 [anno 583, no.
91); and, Vajda, "Une liste," 174 [no. 6]); al-Sijn and al·Dawudr as above. 5 a= ll;adith
(KF, 211), al-I:I~ayi1 (not al-1;Iu~fn) is often mentioned in .the isniids of the time.

. 82.} ~th !j(F, 193); Shuhda al-Iban (d. 574/1178), known as Fakhr al-Ni~a' was
the daughter of AbU: N~r Al.nnad al-DInawarr (d. 506/ 1112), a Shafi'f mu/J.addith and
Sufi who gave her hand to AM '1.1;Iasanal~DuraynI(d. 549/U54); an official in the
administration of the caliph al-Mui'tafi (r. 530-555/ 1136-1160) who endowed·a
Shafi'r madrasa and adjoining riba!in the Azj neighborhood. A talented scribe (kii.tiba)

This list presents a couple of things worthy of note. First, the presence
of Sufis, and I:IanbalI Sufis in particular; in its lines of transmission
is important. As we have already seen, al~N~ir's mother, Zumurrud
Khatun, was well known for patronizing Sufis and for her support
for the I:Ianbalites in particular, and as al-Na~must have received
many of these IJadfth early in his life--4n the case of (All b. 'Asakir
and Shuhada bt. AQmad certainly before assuming the caliphate--and
given the dose relationship between. him and his mother presented in
the sources; there is little' doubt that as a youth, he had contact with
many such individuals. Although certainly reversing his father's policy
of more-or-Iess blind support for I:Ianbalites upon assuming the caliph
ate, he certainly carried forward the policy of his mother regarding
the Sufis, patroniZing not only SuhrawardI (whose first ribiit, the· Ribat
al-Ma'muniyya;. was financed by Zumurrud Khatfin herself) but also
individuals such as the.Shafi'I 'iilims and Sufi mastersof the shaykh al
shuyiikh family;Sadr al-DIn 'Abd al-Ral:ffin and Ibn Sukayna, as well
as the grandson of (Abd al-Qadir al~I1anI,.the latter two in fact also
serving as the respective Shafi'I and 1:IanbalI representatives to whom
he granted the first ijiizas for the Ri1!J al- 'iiri}ttl_83

Second, it is further telling that al-N~irreceivedthe same recension
of the Sitnan of Ibn Maja which SuhrawardI received from Abu Zur(a
al-MaqdIsI,84 and as such the shaykh could havejust as well quoted from

and very active mubadditlt4, she transmitted to and from. all of the 'big ll;imes' in
Baghdad (al-Sam'anI, Ansab, 1:118; MI, 10:288 (no. 374]; Thn Nuqta; Taqyfd, 501 (no.
689]; 71r, 1:98 f[ (see index);Ibn al-Dubaythr, Muldtif4ar, 2:263-265 (no. 1409]; f01,
2:4-77-478; MZ, 8.1:352; KW, 16:19(}-192 [no. 224]; SN, 20:542-543 [no. 344), and,
71sl, 46:145-147 [anno 574,.00.113]; and, Vajda, "Une liste," 176 [no. 27]; on fun
Bundiir (d. 566/1170;; the seventh authority in Suhrawardr'sMasl!Jakha (fol. 90a), see
Arberry, "The Teachers," 348-349 (no. 7).. '

83 The I:Ianafl repIe~entative beingJ;>iya' al-DfnMmad b. Mas'ud al-TurkistanI
(d. 610/1213) and the MalikI representative Taqf a).-Dfn'All b.Jabir al-MaghribI. In
addition, al-N~ir also granted ijikas to numerousulama.-for the Musnad ofA1).mad b.
I:Janbal (DR, 78; MZ, 8.2:556; and, TIsI,49:35 (l;.awaditJt, anno 608}). .

84 The SlJafi'f rnulJmMitltand native ofRayy, Abu Zur'a al-MaqdisI, who is number
four in Suhrawardl's Masl!Jakha (fol. 87a--'88a), figures quite promineridy in the 'Awarij,
where he 1S cited as the authority for over fifty prophetic Iwdltlt and Sufi akhbar. Calling
him a Sufi, in his Mas}!yakha Suhrawardr records five ~th which he heard from him,
the first on 13 Rabt I, 588/29 March, 1192, as well as mentioning that Abu Zur'a
transmitted the entire Sunan of Ibn Majaoro him, the riwqya of which Suhrawardr would
later transmit to his discipJe.Zahfral-Dfn al-ZanjanI (d.674/1276). The less than
illustrious son of the famous l/tUbaddith, author, and Sufi Ab! 'I-Fa4l Ibn al-KaysaranI
(d. 507J 1113), AbuZur'a al-Maqdis! was a trader (tajir) and mul;.addith who after the
death .of his father set himself up at Hamadhan from Where, every year, he would
join the pilgrimage caravan and travel to Baghdad in order to engage in business and
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his own riwqya for which he had an ijaza directly from al-MaqdIsI, but
instead choose to quote it from al-Na~ir's riwirya. In the ldiilat al- 'fyiin,
however, .the situation is reversed, for although quoting many of the
same IJadith SuhrawardI does not make use ofal-Na~ir's re(;ension of
Ibn Maja's Sunan, but rather his own. It is what SuhrawardI did with
these /Jadith however which, once again, evinces the dual nature of his
program, for just as .in the A'lam al-hudii and his two Futuwwat-niimas,
these two polemics evince much more of a concern with arguing for
the legitimacy and authority of his own Wifa than with supporting the
program ·of al-N:1$ir or later that of al-Mustan~ir.

The overarching argument which runs through the fifteen dense
chapters of the Kashf al-jOf/ii'i!Jand which is repeated, although not in
its entirely, in the ldiilat al- 'fyiin aims to prove the superiority of prophetic
knowledge over the derived knowledge of the philosophers, the upshot
of its critique being to show how the epistemological bases of apodictic
knowledge necessarily preclude the philosopher from apprehending the
truths and verities of ihe spiritUal realms (awiilim al-gkuyiib) from which
the prophets; and by extension those who are their h~irs, derive veridi
cal knowledge of the realities enunciated in revelation.

The root of Suhraw3xdI's argument lies iD connecting the anthro
pogony which he laid out earlier in the 'Awarif ai-ma'iirifand elsewhere
with the philosophers' own system of thought, namely connecting it
to a comprehensive ontology, cosmology, and epistemology articulated
in the language of Neoplatonized Aristotelianism characteristic of the
falsafa of the central and eastern landS of Islamdom· since the time of
al-FarabI. Although explicitly rejecting the founci4tional Neoplatonic
po:stulate that 'from the One only the one can emerge',85 SuhrawardI
pursues his critique squarely from Within the framework of th!S system,
positing what amounts to a series of successive 'higher emanations'
proceeding from God through whose divine command (ainr)-which he
also identifies with the Qur'anic ri1l; qudsiblowll into.Adam-proceeds
what he calls either the 'greatest spirit'(al-ri1IJal-ti'?am) or the 'universal
spirit' (at-riiIJ al-kulli).According to SuhrawardI, the philosophers have

to transmit &adfth. On him, see: Ibn al-DubaythI, Mukllla.,l'ar, 2:119-120 (no. 740); WA,
s.v. Abfi 'l-Fa<;l1 b. al-Kaysaram; SN, 20:503-504- (no. 320;, and, TIsl, 45:246-24-7 (anno
566, no. 223); and; KW; 16:4-0&--407 (no; 44-1).

85 KF, 103-104, J 14-, 124--126; idem, ldiilat, foL 109a-I09b; the expression he uses
being 'liiyiij.d min al-wiiiJid illii wiiJ].irf, which is usually expressed by the Muslim Neopla
tonists as 'al-wii4id liiy~duru 'anhu illii al-wiiJ].irf ('ex uno non fit nisi unum'); cf. Hartmann,
"Kosmogonie und Seelenlehre," 14-1.

mistaken this necessitator (mUjib) as the 'being necessary in itself' (wiijib
bi-fliib wiijib al-wujiid) and the prima causa (~llat al- 'ilal) when in reality it
is a contingent existent (mumkinal-wujild). Assisted by God's command,
from this spirit emerges the primordial intellect (at- 'aql al-jitri), in form
and function akin to the first hypostasis of Plotinus (the masculine Nous)
and the first intellect (al- 'aql al-awwal) of the philosophers.86

Generally, Islamic Neoplatonism posited that the first intellect engages
in two acts, an initial act of self-contemplation through which it effects
the second intellect and then an act of contemplating its author through
which it effects the third intellect, akin to the third Plotinian hypostasis,
the feminine pJYche; In the emanationist scheme of both the Ikhwan al
Safa-' and IbnSIna, this third effect (al-ma'liil ai-thiilith) is called either the
passive intellect (al-'aqlal-murifi1'il) or the universal soul (al-nqfi al-kutli),
and although explicitly denying a dual act on the part of the primordial
intellect and stating that the philosophers are wrong in -identifYing it
as the third effect, SUhrawardr uses the very term al-nafi al-kulJito describe
the 'hypostasis' engendered by the primordial intellect (aqljitri).

The type of Islamic Neoplatonism with which SuhrawardI seems to
have been familiar generally posits that from the initial three acts of
emanation proceed -a series of creative cosmic emanations, each one
engendering a constituent part of the cosmos (the higher celestial
spheres, the sphere of fixed stars, the spheres of the planets, etc.),
and although explicitly denying the creative agency of emanation,
SuhrawardI implicitly validates its cosmological implications, .positing
that the effects (ta'thfr) of the universal spirit, primordial intellect, and
universal soul constantly filter down from the world of divine command
('iilam at-amr = 'alam al-ghayblat-malaWt) through the cosmic isthmus
('iilam al-jabariit; i.e., the celestial spheres) to the sublunar world. It is the
continual descent of the effects of the three hypostases belonging to the
world of divine command into the world of creation ('iilam at-kkalq/
al-skakadalal-mulklal-malJ,sils) which according to SuhrawardI effects the
Vivification of individual sentient beings, beings which in their own bod~

i~s mirror the respective relationshipsobtained between theuniversaJ.
spirit, the primordial intellect; and the universal soul in the manner of

86 KF,65---66, 101-104; 112~113) 146-147, 165-166 (key passage), 197,231-·236 (key
passage), 24-2, 245-24-6; and, idem, ldiilat, foJ. 94b-95a, 96a-96b, 97b-98a, 99b-IOOa,
108b~]{)9a (key passage), 114-a, and 128a; Hartmann, "Cosmogorue et doCtrine,"
168-169; idem, "Kosmogonie und SeelenJehre," 14-0-142; see further Majid Fakhry,
A History !!f Islamic Philiisoplry, 2nd ed. (New York: Columbia University Press, 1983),
J 18-J20, 152-157.
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.9tl KF, second spiritual birth (wiliidat ma'nawiyya): 65-66, 188; prophetic charisma
(jadhba and riih~ta): 74--82, 161-162,206-207,211-214,219-221 (idem, ldiilat, fol.
90b-91b, 10Ia); heirship/combination of 'ilm and 'amal: KF, 106-107, 132, 225,
229-:230; the four-fold movement (i.e., 7:miirr-tawba ~-zuhdfi 'l-dunyii-'ubWiiyya)
and Its corresponding levels of attainment: idem; Kaskf, 153-'158, 187-188, 193-194,
201-202,218; idem, Idiilat, fol. J03b-I04a.

It is in this enunciation where SuhrawardI brings his earlier vision of the
human psycho-spiritual constitution to its logical Neoplatonic conclu
sion, positing a microcosm-macrocosm relationship through mapping
correspondences and then, in a fashion typical of most gnostic and
Neoplatonic mysticisms, vesting it with epistemological and, ultimately;
soteriological meaning. It is in the meeting of these two schemes where
SuhrawardI's dual strategy is patently evinced. Throughout both polem
ics, the fundamental ideas of the 'Awarif al-ma'iiriiall make a reappear
ance: tlle difference between the worldly- and otherworldly-ularna and
the latter's claim to prophetic heirship, the idea of spiritual rebirth, the
epistemological -state of the illuminated prophetic or saintly heart and
its resultant charisma, and the four-fold movement of the tatiqa are all
woven into his discussion, serving as argumentative proofs against those
"folk of innovation and misguided passions" posing such an insidious
threat to the unity of the wider Muslim community and, by extension,
to the prophetic heirs whose job it was to ensure its preservation in
time and space.90

Arguing squarely from within the framework of this vision, like
GhazalI SuhrawardI identifies a number of specific points to refute
as heretical, namely those three issues which the former saw as merit
ing the charge of taliftr, viz. the denial of the corporality and sentient
nature of the Qur'anic eschatological narrative, the denial of God's
knowledge of particulars, and maintaining the eternity of the world

tiib juz '7: f- 'aql khilqUqalb ~ nrifsjllZ '7: 'iilam
al-shaMda

(ziihir)

'iilam al-ghayh
(biilin)

Locus of
Apprehension

Passive
Agent

nafs kull7:
J,

f- Prophetic Consciousness ~

Table 2. Prophetic and Philosophic Consciousness

Point of Active Mediating
Origin Agent Agent

(Isthmus)

'iilam al-amr tiib kul/i 'aql.fiin
(masculine) .j, J,

'iilam al-khalq
(feminine)

Philosophic ~
Consciousness:

"",

micro- to macrocosm.87 Mter vivification, created beings continue to be
influenced by way of sympathies with the corresponding universals.

Thus, according to SuhrawardI the human psycho~spiritualconstitu
tion as' manifest in the 'iilam al-khalq is but a particularization of the
corresponding universals of the 'iilam al-amr, the human translunar spirit
(al-rii~ al-insani al- 'ulwt) being a particularized spirit (rii~juz'i) proceeding
from the universal spirit (~A-ulli) and the soul a particularized soul (nafs
juz'i) proceeding from the universal soul (nqfs kulll). As with the 'aqlfitri
in the world of divine command which serves as the isthmus'(barzakh)
between the rii~ a':;:.am and the nqfs kulli, the heart (qalb) born from the
meeting of the rii~juz t and nafs juz t in the world of creation serves as
the isthmus between them. As a mediating agent, the heart then takes
on one of two possible aspects, either being infused with the descend
ing light of the primordial intellect ('aqi fitri) through the sympathies
engendered by prophethood (nubuwwa), or by extension the sympathies
engendered by the 'ubildiyya of the accomplished Sufi, or remains mired
in the darkness of the creatural intellect ('aql kkilqi; sometimes 'aql tab ')
through its sympathetic connection with the universal soul in the case
of all those who are not possessed of nubuWUJa or 'ubiidiyya:88

Here, the essential argument which Suhrawarclr advances is that
due to its connection to the universal soul; the creatural intellect of
the philosophers and all those who are spiritually immature can only
apprehend the 'iilam al-shahiida whereas by virtue of the light of the 'aql
fitn~ the prophets and those who follow their path are able to penetrate
into both it and the spiritual realms ('awiilim al-ghuyiib).89 This scheme
can be represented as follows:

87 In her two articles on the subject Hartmann has read this as a reiteration of
a typical Late Antique Gnostic Mythos articulated in a Neoplatonic framework, the
masculine tiib kull7: playing the role of the liJ,gos (== universal father/Adam) and the
feminine nafi kull7: that of Sophw (== universal mother/Eve) which, as we have already
seen in the case of Suhrawarru's description of the psycho-spiritual constitution in
the 'Awiirif, is replicated in the individual human person, a microcosm (alam ~agh7:r)

of the universal macroanthropos (al-imiin al-1calnr); see: Hartmann, "Cosmogonie et la
doctrine," 166 Jr.; and, idem, "Kosmogonie und Seelenlehre," 138 Jr.).

88 KF, 116-1[7, 124-[25, 130-131 (key passage), 159-167, 17[-172,227,231,
233-235 (key passage), 242-243; and, idem, Idiilat, fol. 99a"'99b, 1OOa-1 02a; see also
Hartmann, "Cosmogonie et doctrine," 165-168; c£ the parallel in al-GhazalI, Il;yii',
3: I 7-19, which speaks of 'two doors of the heart', one opening to the m.alal...iit and the
other to the 'iilam al-mulk.

89 KF, 1l3-119, 123,-[30, 141-142, 159-164, 180, 183--184,206-207,226-227,
229-'231,239-240,246-247; idem, ldiilat, foJ. 93a, 95a-95b, 97a-97b, 100a, 104b; see
also Hartmann, "Kosmogonie und Seelenlehre," 143; cf. al-GhazalI, Fay~al al-t<ifriqa,
87-88; and, idem, al-Munqidh, 60-:62.
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sempiternally and eternally a parte post, a list to which SuhrawardI adds
a number of others, the most important being what he sees as the
philosophers' doctrine of the immortality of the soul (nafs) and their
denial of miracles (jchawariq al- 'iidat).91 For SuhrawardI, however, there
is no Ghazalian compromise, and in rooting each and every denial
and challenge which the philosophers and materialists pose to revela
tion in the inability of their creatural intellects to penetrate the 'alam
al-ghayb and thus apprehend the ontological truths and spiritual verities
which are apparent to the prophets and their followers, he program
matically connects takfir with the superiority of gnostic and ecstatic
cognition ('i7fiiniyya wa-l-wajdiiniyya) over and against discursive cognition
(burhiiniyya),92 and thus connects the otherworldly-ulama/;5Ufiyya to the
Prophet and, although not explicidy but perhaps by extension, to the
disposition of that spiritual authority through the authority of a caliph
who serves to ensure its continuity by supporting and patronizing those
who are its rightful heirs.

As with the publication of his creed and forays into the world of
the jUtuwwa, ultimately SuhrawardI's stance on Peripatetic philosophy
had already been prefigured by the constraints of his own program
and that of his patron. While al-Na~ir could easily accommodate the
Sunni ulama, ImamI Shia,firyan, and ribat-basedSufis in his program,
and SuhrawardI the competing strands of dle Sufi tradition, I:Ianbalites,
Ash'arites, and AkhIs in his, unlike the ~u.fiyya, mutually antagonistic
Sunnijuridico-theological movements, or thejUtuwwat, theftliisift were
not as easily accommodated. Vesting authority and soteriological ambi
tion in locations well outside the narrative of Abrahamic dispensation
framing the very identity of jamii'l-sunn~ shan'a-minded ulama such as
SuhrawardI, the ftliisift were possessed of a vision of identity which
could not readily be circumscribed under a master isnad,-andsince it

91 KF, 97, 104-106, 112-114, 143-151, 194-19~, 208, 217, 221-228, 24-0-243;
and, idem, Ida/;Jt, fol. 95a-96a, 97a, 106b-107b, 109b-llOa; sec also: Zanjanr, "Rashf
a1-n~a'i!),"8:252; c( al-Ghazalr, TaMjUt, 12-54, 134--143, 208-225; idem, al-Munqidh,
36; and, idem, Fay$al al-tafiiqa, 109--110.

92 This is not to posit a strict, positive bifurcation between the respective epistemolo
gies associated with dianoetic and mystical cognition in the minds of all Peripatetics
and theosophically-inclined Sufis of the Middle Periods, but is rather simply indica
tive of a particular line of thinking associated with figures 'such as SuhrawardI. On
this generally, see Oliver Leaman, An Introduction to Classical Islamic Philosoplry, 2nd ed.
(Cambridge: Cambridge University Press, 2002), 191-199; which, however, needs to be
read within the still unresolved debate over the exact nature of Ibn Sfna's 'mysticism'
(on which, see D. Gutas, "Avicenna [V Mysticism]," EIr, 1:79--83).

could not be co-opted, it had to be excluded. Whether this exclusion
was enunciated in support of al-Na~ir's program first-long after it
had already come to an end in any case-and of his own program
second is a matter of whether or not an 'Umar al-SuhrawardI als Ral

geber und Hqflheologe des Chalifen first and shaykJz al-tarbiya and champion
of his own tii'jft second can be extracted from the sources, something
which in both the representation of himself in his own texts and dle
representation of him preserved in ilie texts of others, ultimately seems
to favor the latter.



CONCLUSION

Although replicated in some meaSure by al-Nllijir's grandson al-Mustan~ir
and continuing on a much smaller scale with al-Musta'!1im (d. 656/1258),
the destruction of the Abbasid caliphate at the hands of the Mongols
just a mere twenty~four years after al-Suhrq.wardI's death brought a
decisive end to what was already a very much yet-to-be-completed
program. At the same time, however, this moment of destruction was
possessed of great creative potential, and as with the moments of
before and after which came to converge in the swan song of the once
glorious and self-assured Abbasid caliphs of Baghdad, the vision of
one of the many members of its choir came to serve as a moment of
before and after for those who followed. Unlike the N~irianjUtuwWa
(although surviving for a brief time in MamlukEgypt) the system of
organization and praxiswhichSuhrawardI systematized in Baghdad
became the inheritance of a number of just as important and influential
beneficiaries, individuals who forged continuities with their benefactor
by replicating many of his policies, and it is in their activities where
the origills ofthe Sufi order bearing his name are to be sought.

In the case of the eponym- himself; in charting the contours of the
political history of the'central and eastern lands of Islamdom betWeen
the 4th/lOth~and 7th/13th centuries as they came to converge in the
figure of al-Na$ir li-DIn Allah, we have seen why someone like this
particular caliph may have found'it useful to capitalize upon the author':
ity wielded by someone like, SuhrawardI. Here, the idea of a coherent
and sYstematic political program simultaneously drawing uponniultiple
locations of authoritY and legitimacy already woven into the very social
fabric of medieval Islamic urban landscapes is of primary importance.
No small part of this program induded capitalizing upon the authority
of a group of-literate, elite, urban.shaJia-minded Sufi ulama populat
ing the endowed ribii(s and madrasas of Baghdad, and indeed,other
major urban centers of the central and eastern lands of Islamdom
during the 6th/l2th-7th/13th centuries. In this, al-N~ir did nothing
new; for his Seljuk and Abbasid predecessors did much the same, as
did his contemporaries, most notably the Ayylibids in: Syria and Egypt
and the Rum Seljuks in Anatolia. Although not the most important
or -consequential member of this group nor a powerful Ratgeber und
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Hqflheologe, as a member of this body, SuhrawardI did participate and
play a role in al-Na$ir's program at some level, entering into a patron
age relationship which brought with certain rights, obligations, and
expectations for both parties.

This model, with differences certainly, would be replicated by indi
viduals such as Baha' al-Dln Zakariyya MultanI (d. 661/ 1262), the
most consequential propagator of SuhrawardI's vision in the Indian
Subcontinent l

, and by Najlb al-Dln 'All b. Buzghush (d. 678/1279),
the chief exponent of SuhrawardI's teachings in the important south
ern Iranian city of Shiraz.2 Like their master, each of these men (and
no small number of others who also participated in the dissemination
of SuhrawardI's vision) belonged to the same broad group: both were
trained Shafi'I ulama hailing from respectable scholarly families, both
were active in the transmission of badith and other texts, both directed
endowed iibiits within which they invested individuals with the khirqa
and trained disciples, and both passed on the khirqa which they received
from SuhrawardI to many, many disciples, supported by the same ini-

I After 'All b. Buzghush, certainly the most important figure in the spread of the
Suhrawardiyya in the eastern lands of Islamdom. Allegedly of Qurayshl descent, his
grandfather left Mecca, ended up in Khwarazm, and from there emigrated to Mul
tan. Baha' al-DIn left Multan for Khurasan and spent a number of years studying in
Bukhara, made the hajj, spent five years in Medina, went to Jerusalem, and finally
arrived in Baghdad where he attached himself to SuhrawardI. According to his biog
raphers, he spent a mere seventeen days under the tutelage of SuhrawardI before he
was invested with the 'khirqat at-kJlilijfiz'. He was ordered by the shaykh to return to
Multan, where he established a hereditary silsila which crystallized into the line which
would give birth to the Indian Suhrawardiyya. His most important disciples included
his son Sadr al-DIn al-'kif (d. 684/1286), SayyidJalal-i BukharI (d. 690/1291), Fakhr
al-DIn 'IraqI (<;1.6881]289), and l:Iusayn-i l:Iusayn-i Sadat (d. c. 718/1318). On him,
see Dara Shukuh, Safinat, 114-115; 'Abd al-l:Iayy al-l:IusaynI, aH'wm bi-manfi ta'rikh
at-hind min at-a'wm (Beirut: Dar Ibn l:Iazm, 1999), 1:99-1 00 (no. 99); GE, 6 (nb. 21);
and, Athar Abbas Rizvi, A History qf Sziftsm in lndw (New Delhi: Munshirarn Manoharlal
Publishers Pvt. Ltd., 1978-1983), 190--194, 202-206. "

2 Along with Baha' ai-DIn Zakariyya MultanI, 'All b. Buzghush was one" of the
major players in the diffusion of SuhrawardI's teachings in the eastern Islamic world
after his death. Hailing from an immigrant family, his father (a wealthy merchant) came
to Shiraz from Syria where he married the daughter of Sharaf ai-DIn MUQammad
al-l:IusaynT. A man with a propensity for reclu"siveness, we know little about his early
life nor when he first met SuhrawardT, although he was definitely in Baghdad in the
middle of MuQarram, 624/January, 1227 where he was present at a reading of the
'Awiirif in the Ribat al-Ma'moniyya (MS. Siiley., Uili tsmail Er 180

"
fol. 234a). He

died in Shiraz in Sha'ban, 678/December, 1279, and came to serve as a node in
the lines of a number of later Sufi teaching lineages. On him, see Zarkub-i ShTrazT,
Shfriiz;niima, ed. Bahman-i KarImT (Tehran: Intisharat-i Bunyad-i Farhang-i Iran, 1350
sh. [1972]), 13 1--1 32; Junayd-i ShTrazi, Shadd, 334-338; KhwafT, Mujmat, 2:347; DaTa
Shukuh, Safinat, 114; Ma'$um'aIIshah, Tarii'iq, 2:310--312; and, GE, 6 (no. 20).

tiatic genealogy that SuhrawardI claimed for himself when investing
them. Like him too (although the details are much dearer in the case
of Baha' al-DIn) both of these individuals enjoyed the support and
patronage of political powers, serving the interests of their respective
patrons through the spiritual, social, and religious authority with which
their status endowed them.

In the figure of SuhrawardI himself, we find al-Na$ir patronizing an
individual who was thoroUgWY convinced of the validity of the claim
of his particular Personengruppe to prophetic heirship, an individual who
in no uncertain terms presented himself as an authoritative spokesman
for a group whom he saw as self-consciously marking itself out from
all other Personengruppen who might impinge upon that claim. Given his
life-long association with members of this group, it is naIve to assume
that al-Na$ir was not well aware of the categorical comprehensive
ness with which SuhrawardI viewed his particular tii'ift. Likewise, it is
equally naIve to assume that such was lost upon those non-affiliates,
both among the ulama and masses alike, who inhabited the neighbor
hoods which played host to the very ribats, madrasas, and public pulpits
which they populated.

At the same time, this particular Sufi shaykh and Shafi'r 'iilim was not
the only one to do such, for although neither leaving behind texts nor
becoming eponyms of later (ariqa-lineages much the same can be said for
others such as the aforementioned members of the shqykh al-shuyWdz fam
ily Sadr al.-DIn 'Abd al-Rablm and Ibn Sukayna, SuhrawardI's disciple
and close associate Sa'd b. Mu?affur al-YazdI3 (d. 637/1239), and the
grandson of 'Abd al-Qadir al-JIlanI, Abu Salib Na$r b. 'Abd al-Razzaq

3 Hailing from Yazd, Abo TaJib al-YaidT set himself up at the Baghdad Ni?,amiyya
teaching Shafi'Ijiqh. Mter a time, he became a disciple of Suhrawarru and settled down
in the Ribat al-ZawzallT, abandoning jurisprudencein favor of the path ofasceticism,
solitary retreat, and spiritual austerities. He" accompanied SuhrawardI to Syria during
his mission to the Ayyubids of 604/1207-1208, and according to (pseudo-)fun al-FuwatJ
also preached at the madrasa of Abo 'I-Najib. At some point, he fell into the good graces
of al-Na.5ir's vizier al-'Alawi and subsequently entered into his service, being granted the
position of executor (wak'il). When al-'Alawi was removed from the vizierate, al-YazdI
"returned to the dress of the Sufis" until he was called upon by al-Na~ir to perform
a number of diplomatic missions which, according to fun al-Najjar, included one to
the Khwarazm Shah 'Ala' al-Din in Iraq-possibly in connection with Suhrawarrn's
mission to him in 614/l217-1218-and then to Syria, Egypt, Rum, and Fars. Near
the end of his life, al-Mustan~ir granted him the masl!J!a};}/(l of the Ribat al-Saljuqiyya,
which he held until his death on the 26th of Mu!.larram, 637/28 August, 1239 after
which he was interred in the Shuniziyya Cemetery On him, see: fun ai-CArum, Bugl!J!at
at-lalah fi ta'n7ch Ifalab, ed. Suhayl Zakkar [Damascus: n.p., 1988], 9:4275-4276; and,
Kif, 153, 162-163.
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(d. 633/1236), all of whom directed their own ribiits, invested individu
als with the khirqa, and performed key tasks in support of al-Na~ir's

program, most of them to a much greater extent than SuhrawardI ever
did. Important as they were however, because such individuals neither
became eponyms of a particular tariqa-lineage nor possessed a body of
disciples and heirs who took it as their task to preserve their memory
and the texts which they may have composed, any role which they might
have played in the development and systematization of the particular
form of institutionalizing ribiit-based Sufism which they most certainly
championed is nearly unrecoverable. At the same time, there is little
reason to doubt that such individuals-individuals located in the same
social, discursive, political, and even physical spaces-would not have, at
least in part, shared SuhrawardI's vision of the comprehensive spiritual
and religious authority possessed by the 'otherworldly-ulama' and their
responsibility to discharge that authority through the instruments-the
institutions of process and institutions of place--which generated that
authority in the first place.

Shielded as they were by the safety of a broader jamii'i-sunni com
mitment to the ideals embodied in the siyiisa shar'fyya discourse rooted
in the moral (and in al-N~ir's case increasingly politically validated)
authority of the caliphate as the de jure guarantor of a broader shar'i
order supported and effectuated through a <:liffUse body of Sunni ulama,
such individuals not only posed little challenge to al-Na~ir's program .
as such, but in fact were in possession of a type of authority which
could be deployed to effect it. Always carefully conscious of the wider
implications of his public enunciations, it is doubtful if al-Na~ir would
have systematically capitalized upon the authority of Baghdad's Sufi
ribiits and those who populated them if they did not already serve as
repositories of types of authority already circulating in a broader socio
religious economy. As evinced in the particular figuration of authority
in the circles in which SuhrawardI moved, those who populated the
upper tiers of Baghdad's ribiits could be of consequence to such a patron
precisely because they were linked with types of authority well embed
ded in the social world. characterizing the major urban landscapes of
medieval Islamdom, authority which, layered and multiply located to
be sure, was neither insular nor unique.

It is here where the convergence between those twin institutions of
the madrasa and the ribiit becomes especially important, for as we have
seen not only did SuhrawardI and his teachers, students, disciples, and
associates move seamlessly between both spaces but more importantly

the very social practices, cultural codes, and figurations of authority
and identity-its enunciation, conservation, and perpetuation through
texts and social practices--structuring the transmission of both religious
learning and mystical knowledge converged and overlapped in a shared
language, practice, and symbol. In attending to these convergences,
it becomes clear that it is both naive and irresponsible to schematize
Sufism generally, and the particular ribiit-based ]unaydI tradition rep
resented by SuhrawardI in particular, as a closed system set in binary
opposition to some monolithic orthodoxy championed by certain bodies
of well-situated ulama, certainly a foregone conclusion for those with
any grounding in the literature of the period, but an idea which is still
tenaciously clung to by many. If indeed the overlapping and converg
ing nature of the madrasa and ribiit in SuhrawardI's Baghdad can be
admitted (and I believe the sources evince that it can) then what we
see is that at its core the riM.t was indeed highly regulated, almost cur
ricular, in nature, designated solely for a particular self-identified group
commonality and possessed of clear functional categories of individual
participation at its center, but at the same time it was a place whose
margins were porous, its fluidity providing for varying levels of affilia
tion and participation. Added to this is the clear presence of a certain
transregional solidarity and group identity focused on the institution
itself, something embedded in the very terms which SuhrawardI uses to
describe the constituency of his ribiits and something which is exempli
fied in his detailed prescriptions of travel for the ftqir. The convergence
between this figuration of· community and the practices which forge
its identity and the transregionality of the culture of religious learning
as evinced in that eminently important 'institution of process' of talab
al- 'ilm is so clear as to scarcely deserve further comment Similarly, the
configuration of social relationships obtaining in both spaces as being
regulated by a complex of normative practices and behaviors rooted
in a shared culture of formal manners (adab) and the dear semiological
overlap between the transmission of religious learning in the madrasa
and the transmission of mystical knowledge in the ribiit points to a
broader institutional confluence which, in turn, is reflected in both
SuhrawardI's own representation of himself and the tii'f,fiz for whom
he spoke in rhetorical terms as well as in the seventy or so individual
cases of members of his circle preserved in the historiography and
prosopography in representational terms.

As it relates to both the systematic enunciation of the authority of
his own Personengruppe and the N~irian project in general, not only do
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we find in Suhrawardr an imminently public figure preaching at places
such as Baghdad's Badr al-Shanf Gate or inside the l:Iaram al-SharIf
in Mecca, but also an individual who in a very real sense looked to
exteriorize the interiorizing, baraka-saturated, inner sanctum of the ribiit
and its charismatic community of spiritual frontline fighters by attend
ing to the porosity of its margins, investing any and all with the khirqat
al-tabarruk, counseling those whom he granted permission to train their
own disciples to respect the rights of those rnustarshidZn who might come
to them seeking guidance and religious or spiritual consul, and engaging
in a public enunciation of spiritual and religious authority the deptl1
of whose self-assuredness and moral confidence was as real to its affili
ates as it was to its detractors, something well evinced in SuhrawardI's
indiscretion of 60511208. It is this institutional and social confluence
which provides a link between the dominance of political program and
the third cluster of before and after which converged in SuhrawardI's
moment, the discourse and authority of the text.

As with the institutional confluence, in reading those traces which
SuhrawardI left behind in his own texts, we have seen that the discursive
enunciations of such an individual should be located within a broader
economy of religious discourse among the ulama. In publicly writing
his own identity through that of the particular tii'ifa for whom he spoke
Suhrawardr pursued a strategy of inclusion through circumscription,
programmatically attempting to draw various self-constituted com
monalitics ~nd sectarian affiliations within the orbit of an increasingly
socially-open and accommodationist ribiit-based Sufi system. In the case
of,those real' or imagined Personengruppen who could not be accommo
dated under the master isnad of a broader shan'a-minded jarnii'i-sunni
identity in which SuhrawardI and the circles of elite, largely Sha.fi'r
urban Sufi ulama of which he was a part located themselves, the same
type of norm-writing was used as a device of exclusion. In the case of
SuhrawardI and the particular strand of' the Sufi tradition which he
had inherited and for which he appointed himself a spokesman, this
discourse proceeded from an established center, one populated, certainly,
by otherworldly-ulama; but ulama nevertheless.

In this, the thrust of his project differed little from that of the Sull
systematizers of the 4thl 1Oth-5thl 11 th centuries from whose works he
quotes repeatedly (Sarraj, Abo Talib al-MakkI, KalabadhI, SwamI, Abo
Nu'aym al-l~fal1anI, and Qushayn), re-inscribing genealogies inherited
from the past in a newly constituted, institutionalizing, present; a present
where niyiiba was existentialized solely through the sciences of the fufiyya

and the mediation of that niyiiba to the aspirant, mendicant, pretender,
and all those mustarshidin seeking religious and moral guidance, solely
through the very personhood of the shaykh, an individual who was at
one and the same time a muntahi and muqarrab, an ab ma'nawi and nii'ib
nabawi, a wiili and 'iilim fiili~, an individual who derived his authority
from multiple locations but then centered it in the institutional forms
of social organization and rule-governed praxis framing his presence
in actual brick and mortar institutions. It is this underlying conception
of authority and its articulation in the activities of the tii'ifa who pos
sessed it which framed and guided SuhrawardI's policy of maintaining
a 'dual-strategy' vis-a.-vis his own program and that of his patron.

Furthermore, in examining the issue of the discourse and author
ity of the text as it came to express itself in Suhrawardr's historical
moment, we have seen that in many ways the particular fanqa-based
trend of Sufism which Suhrawardr championed can be viewed as a
textualizing tradition, a tradition which utilized textual strategies shared
with a much larger culture of religious learning. As with jurists, I;.adith
transmitters, theologians, and others such individuals, Suhrawardr con
structed the text as an instrument of affiliation, identity, and authority,
vesting it with both social and soteriological meaning. Here, texts served
as both repositories of memory and instruments of authority. As to
the first, texts served as repositories of authoritative and, ultimately,
salvific patterns of behavior which could be replicated in the present,
whereas to the second, they served as instruments by which one could
participate in a broader collective endeavor which conferred status and
authority upon its practitioners. In this, his system was possessed of a
built-in replicability. The interplay between the two clearly constituted
a' particularly powerful discursive technology, a contested instrument
which 'as with Ibn SIna's K ai-shift' could literally be washed away, an
instrument of norm writing and institutionalization ('Awiirif n.l-ma'iirif,
Irshad al-11Utrfdin, ]adhdhiib al-quliib, the Rand K fi 'ljittuwwa), an enun
ciation of exegetical authority and religious or spiritual legitimacy
~ 'liim al-huda, Kaslif all'a4ii'iIJ, !diilat al- 'iyiin), or even an instrument for
preserving the near physicality of a relationship rooted in perceived
psycho-spiritual affinities between master and disciple (wafqyii andijiiziit
'iirnma) , between mentor and protege, between spiritual father and
spiritual son, between the very representative of the Prophet and those
frontline fighters in the struggle against the nafi who saw themselves as
his companions (J~ba). It is here where the position of Suhrawardr's
own program seems to represent-when set alongside those of the other
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eponyms (and their immediate disciples) of the early (ariqa-lineages-a
certain culmination, or final systematization, of a process of institution
building which had been slowly gaining momentum since at least the
late-4th/ 10th century.

There was a reason why SuhrawardI expended energy in writing an
extended universalizing doxography in the 'Awa:rif al-ma 'arifand a reason
why he was so careful in crafting a rhetoric of inclusion in his Futuw
wat-namas for the akhi-fityiin and a rhetoric of exclusion in his polemics
against Peripatetic philosophy. Here, we witness the cumulative pressure
of a.particular sharl'a-minded JunaydI past coalescing in SuhrawardI's
moment, a past sensitized to discursive and social location and deeply
concerned with securing identity in a discursive field where claims to
religious and spiritual authority--and the very genealogies upon which
they were predicated-were contested.· It is vitally important to recall
that in the particular. Sufi ribats which al-Na~irpatronizedwe meet
with what was certainly a powerful and creative articulation of the Sufi
tradition on the ascendancy, but nonetheless a strand of the Sufi tradi
tionlocated within a broader complex of differing and often competing
strands which in certain cases were equally as powerful players within
the tradition itself. It was in keeping such competing strands in view
(in what might be seen as a re-enactment of the earlier victory ofthe
~fiyya over the Malamatiyya and Karramiyya)'which in a sense frames
SuhrawardI's contribution to the development of this particularfigura
tion of the Sufi tradition, a figuration which would come to dominate,
but in no way obliterate, others. While critiques such as those of Ibn
al-JawzI in the late 6th/12th century and Ibn Tayrniyya in the early
8th/14th are certainly a bit exaggerated, they are nonetheless deeply
telling in that they evince the presence of a very real polyphony within
Sufism in the central lands of Islamdom before and after Suhi'awarro.
Much the same being be found in the comments of individuals such
as DhahabI and Ibn KathIr, both of whom were keeri observers of the
various religious, political,and intellectual trends of their day and age,
and who like Yaqut in his entry on Suhrawardquoted at the beginning
of Chapter Two, knew what it meant to be a member of the JUla!J,a'
and what it meant to be a member of whichever antithesis-qalandari;
maliimati, ~u!i1li, ittill/id; falscifi, etc.-might serve as its opposite in any
one time, place, or-more often than not-discursive location.

While battling with these competing trends, located as he was near
the moral center ofa broader jamii'i-sunni communalist ethos, for

SuhrawardI enunciating the legitimacy of the $i1fiyya was certainly not
a matter of trying to effect some type of reconciliation between the
ulama and the Sufis from the outside, but rather consolidating the
position of a group who were already well-established; a group deeply
entrenched in a culture of religious professionals toward whom the
state looked for support and legitimacy and the people for religious
guidance and intercession. Here, we find an author who just like his
biographers emplotted his retelling in established rhetorical modes,
engaging in the composition and programmatic dissemination of texts
as part of a broader program of reform and centralization which aimed
to circumscribe various self-constituted commonalities and sectarian
affiliations within the orbit of what was perceived as a comprehensive
and increasingly accommodationist ribat-based Sufi system. Because of
its privileging of the authoritating apparatus of genealogy, the delinea
tion of strict hierarchies of affiliation, the foregrounding of detailed
prescriptions for a program of praxis effected in actual brick and
mortar institutions, and the way in which this vision would later come
to constitute itself in discrete teaching lineages (turuq) , I have called
this particular JunaydI mode of Sufism '(ariqa-based Sufism', although
it is eagerly hoped that further research on the individuals, texts, and
trends associated with the rise of the early teaching lineages will bring
this term into question.

What is apparent, in fact, is that applying the attributive 'Suhrawar
diyya' to those circles of Sufis comprised of SuhrawardI'simmediate
disciples is at best an anachronism. As with each of the early (ariqa
lineages, it not clear when those who saw themselves as heirs to
SuhrawardI, or others for that matter, began fo use the attributive
'Suhrawardiyya' to refer to a self-identified teaching lineage nor when
an awareness of being initiated into a particular self-tonstimted and
eponymicly:.denominated (ariqa emerged. Part of the reason for this,
although much more work needs to be done on the sourceS before a
real answer can be furnished, seems to be rooted in the fluidity and
indeterminate nature of what it meant during the 7th! i 3th-8th/14th
century to enunciate affiliation with a particular nisbat al-khirqa or nisbat
talqfn al-dhZkr, something well eVinced in the convergences of (mosdy
back-projected) lines of initiatic affiliation reaching back to Abu 'I-NajIb
al-SuhrawardI (see Chapter Two, Chart 3).

Contemporaries of SuhrawardI, such as theshaykh al-shuyfikh Ibn
Sukayna, engaged in the same type of activities which SuhrawardI is
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remembered for, transmitting f,zadith--including to SuhrawardI's son
'1mad aI-DIn (d. 655/1257)4~directing1ibiits, investing disciples with
the khirqa, and enjoying the patronage of officials, yet did not become an
eponym of a later {arfqa. Similarly, we know, for example, that the khirqa
of al-QushayrI was transmitted in Baghdad during the time of
Suhrawardr (and indeed well into the 8th/14th-century), and that his
nbiit in Nrshapiir, which had become a hereditary possession, was an
active center until at least the mid-7th/13th century, yet no tanqat al
qushaynyya emerged from this lineage nor did he or his descendents
become objects of hagiographic narration, two things which seem to be
intimately connected. The same can be said for any number of others.

While his w~iiyii make it abundantly clear that SuhrawardI envi
sioned atransregional dissemination of the particular way (tanqa) of
a particular tii'ija (theflijiyya) throughout the lands of Islamdom, how
systematic both the vision and consequence of such a dissemination
might have been is not at all clear. Even though the South Asian
hagiographies would have us think differently, neither the term khalija
nor muqaddam is ever used by Suhrawardr himself, neither in the many
w~iiyii in which he granted permission to disciples to return to their
home countries and transmit on his authority, nor even in the extremely
important ijiiza which he granted to Baha' al-DIn Zakariyya MultanI
in Mecca on the 26th of Dhil '1-I:Iijja, 626/15 November, 1229 where
he explicitly grants him permission to train disciples.5 Ultimately, to
understand how these documents might fit into the complex history

f Born in 578/1182, 'Imad al-DIn was the product of SuhrawardI's marriage to
Abo'I-Najib's granddaughter, Sayyida bt. 'Abd al-Ral;iim. Not much is preserved about
him save that he went by the name 'Abo 'l:Ja'far,the son of the shaykh Shihab ai-DIn'
and, along with many others, heard /;i1diIh from both Ibn al:JawzI and Ibn Sukayna.
He is also reported to have traveled to Damascus where he heard l;adith. from Baha'
aI-DIn al-Q.asimb. aI-a:ifi~. Both his son, Jama!' ai-DIn 'Abd al-Ral:Jman, and his
grandson, Abo 'l-Q.asim 'Abd al~Mai:lml1d, are reported to have transmitted on his
authority. According toal·~afadI, 'Imad al-DIn was well known as a Sufiand teach
ing shakyh. He invested individuals with the ldlirqa, and his K <lid al-musiifir wa-adab
al-l;ii4ir evinces the continuity of his vision with that of his father. Although denied
the maskya1dla of the Ribat ·al-Marzubaniyya by the caliph al.Mustan~r, he inherited
the maskya1dla of the Ribat al-Ma'muniyya, being buried there on the 10th ofJumada
IT, 655/Jun. 25th, 1257, its mashyakM then passing to hiS son Jamal ai-frill. On him,
see KIf, 353 (armo 655); SN,22:377 (s.v: al~SuhrawardI), and, TIsl, 47:291 (births, amio
578),49:255 (s.v. 'Abd al-Wahbab [Ibn Sukayna)),,and 54:216 (anrw 655, no. 221); KW,
4:262 (no. 1795); Ritter, "Philologika IX,"46 (no. 60); GE, 7 (no. 26); and, Diizenli,
"Siihreverdi," 20-·21 (no. I). . .' "

S al-SuhrawardI, !j<.. li-Baha' at-D'in ZakariJ!Jii Multiim, fol. 71b-72a.

of the diffusion of Suhrawardr's klzirqa·-as well as the diffusion of the
'Awiinf al-ma'iinfthrough translations / re-writings and its incorporation
in other manuals-requires us to make sense of what Suhrawardr might
have envisioned when he prescribed in his rules of travel for the ftqir
(prior to his investment with the khirqa) that one should visit multiple
nbiits in order to learn about the ways of its denizens, nbiits which he
characterizes as the outpost of a broader spiritual family of froutline
fighters in the struggle against the nqfs. Despite a careful enunciation
of his own nisbat al-khirqa, whether or not Suhrawardr envisioned-as
was to become increasingly common in the two centuries which fol
lowed-this broader commonality of brethren as organized primarily
around a particular initiatic lineage is not readily apparent. What is
clear, however, is the foregrounding of the ethos of the institution of
talab al- ~lm, the ftqir traveling in search of knowledge of a particular
science dispensed by particular masters located in particular places, a
prominent part of the wider culture of religious learning throughout
medieval 1slamdom.

As it relates to the rise of the Sufi brotherhoods, what we can speak·
at this particular moment in time is the dissemination of a system
of organization and praxis, a particular way or method of spiritual
discipline supported by an initiatic lineage reaching back to Prophet
Mul)ammad through an eponym, orienting itself on his teachings,
and affiliated with the physical space of endowed nbiits and khiinaqiihs.
Although this can certainly be mitigated with further research, due to
the fractured state of the sources, the general fluidity of the early {anqa
lineages themselves, and the indeterminate nature of the activities of
Suhrawardr's disciples and the generation following them, it is difficult
to reconstruct anything beyond a rudimentary history of the diffusion
of this particular '{anqa' with any precision. As reflected in the sources
interrogated in this study, there are, in fact, only three distinct lines of
this lineage during the 7th/13th into the early78th/14th century whose
connection with the khirqa Suhrawardr inherited from Abil 'l-NajIb can
be ascertained with any certainty, the first in Shiraz which seems to
have evolved into a hereditary (ii'ifil stemming from 'All b. Buzghush,
all initial line in North India stemming from Baha' al-DIn Zakariyya
MultanI, and a hereditary line in Baghdad stemming from Suhrawardr's
son '1mad al-DIn (see Charts 5-7).

Alongside these three lines, the diffusion of both Suhrawardr's khirqa
and the 'Awiinf al-ma'iinfin Syria, Egypt, and the Hejaz by individuals
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such as Najm ai-DIn al-TiflIsI and Ibn al-QastallanI6 (d. 686/1287) as
well as the presence of disciples of the shaykh who directed khiinaqiihs
in Isfahan may have constituted others lines of transmission. Alongside
this is the question of how and why both Abu 'l-NajIb's Adiib al-mundin
and SuhrawardI's 'Awiirif al-maarif came to serve as such important
texts in early Kubrawl circles and in turn what this may have meant
for the development of other (arfqa-lineages associated with Transoxi
ana and Central Asia. As has already been noted in Chapters Three
and Four, just as SuhrawardI preserved the works of KalabadhI, Abu
Talib al-MakkI, SulamI, and Qushayn in his own manuals, so to do the
manuals of Najm ai-DIn Kubra, Najm al-DIn RazI Daya, and Yal;ya
al-BakharzI preserve his, and given both the extent of the migration
of 'SuhrawardI Sufis' from Transoxiana into the Indian Subcontinent
beginning in the 8th/14th century and the connections between the
nascent Suhrawardiyya and Yasawl and other lineages one occasion
ally comes across in the sources for the region, there is little reason to
doubt that much could be gained from exploring the nature and extent
of such associations. In addition to the massive amount of literature
preserved on the early Suhrawardiyya in South Asia, the same, I think,
should be done for the early Shadhiliyya in Egypt and North Africa,

6 An individual whom Trimingham quite wrongly characterized as a man who
"could barely be called a Sufi" (The Sufi Orders, 36), Ibn al-Qastallanr was a Shafi'r
mul;.M.ditlL and Sufi known for his extraordinary asceticism and piety. Born in Egypt (27
Dhu '1-.I:Iijja, 614/27 March, 1218) into a family of prominent Shafi'r ulama, as a
young boy he was brought to Mecca and journeyed widely in search of ~ladith, visiting
Damascus and Baghdad, and from there .I:Iim~, Aleppo, andJerusalem. After the death
of his brother, he took over his position as director of the Dar al-.I:Iadrth al-Kamiliyya
in Cairo where-with frequent trips back to Mecca-he distinguished himself as a
mu_itlL, mufti, jag/h, and author of treatises on 4adith, asceticism, and Sufism. In
Dhu '1-.I:Iijja, 627/September, 1230, he heard the 'Awarij from Suhrawardr in Mecca
as well as taking the khirqa from him ('Awarif al-l7w'arij, MS. KOprillu 750, fol. 130b;
another copy of the sameriwaya is preserved in ibid., MS. Silley., rzmir Yazmalan 293,
fol. 302b). According to al-Sha'ranI, he would invest individuals with the khirqa on the
authority of the Suhrawardr (Tabaqat, 2:349) and as attested in the manuscript record,
was vigirous in transmitting the 'Awarif, his riwaya being transmitted in Cairo for gene
rations after his death. rbn al-Qastallanr had something of a rivalry with rbn Sab'In
(d. 669/1269), and is reported to have polemicized against him quite often in Mecca
as well as composing refutations against those whom he saw as following such teach
ings, beginning with al-.I:Iallaj (d. 309/922) and ending with 'Afif al-DIn al-Tilimsanr
(d. 690/1291). He died while teaching in the Dar al-.I:Iadrth al-Kamiliyya (Cairo) on
the 28th of Mubarram 686/15 March, 1287. On him, see: TIsl, 57:277-279 (anno 686,
no. 408); KW, 2:132-134 (no. 480); al-KutubI, Fawat, 3:310 (no. 433); MJ, 4:202-203
(anl7O 686); TShK, 8:43 (no. 1065); rbn Rafi', Muntakhab, 173-175 (no. 148); RN, 13:310;
.NZ, 7:373; and, ShDh, 7:694--695 (anno 686).

*
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the numerous instances of the transmission of the 'AwariJ al-ma arif
from the riwlrya of Ibn al-QastallanI in Cairo and Mecca up through at
least the 8th/14th century to a diverse body of western Sufis (includ
ing scholars from as far away as Andalusia) needs to be examined, as
does the presence of SuhrawardI's works in later ShadhilI literature
and in the nisbat al-khirqas of North African, Egyptian, and Syrian Sufis
of the late 7th/13th through the late 9th/15th century found in the
hagiographical compendia of al-Sha'ranI and al-MunawI.

In conclusion, to write the history of the institutionalization of Sufism
(or perhaps a history of its particularly vocal institutionalizing trends) in
a larger sense and the rise to prominence, and in no small way the rise
to dominance, of this particular strand of junaydI tanqa-based Sufism
within it, means to write the way in which such beneficiaries came to
translate SuhrawardI's vision into the particular linguistic, geographic,
political, discursive and social spaces in which they moved, attending to
the same types continuities and disjunctions of before and after which I
have attempted to attend to here. It is my sincere hope that the excava
tion and display of those traces which this particular actor left behind
offered here will serve to frame that writing, for it is there where the
history of Abu Baf~ 'Umar, the son of Mul)ammad from Suhraward
ends and the history of the tanqat al-suhrawardiyya begins.
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Assassins, 24, 100, 101
Aw!)ad ai-DIn KirmanI, 78 (chart), 124,

125, 134n. 212, 238, 293
Aw!)adiyya, 78 (chart)
'AyyarUn, 271
Ayyubids, 16,20, 22-23, 85, 94-96,

101,104-106, 110, 117, 249n. I,
253, 273, 277, 291, 305, 307n. 3

Azerbaijan, 20, 24, 57n. 1,90,91,106,
279n. 50

'AzIz-i NasafI, 167n. 75, 217n. 68, 239n.
137

Azj Neighborhood, 98, 296n. 82

Bab Abraz, 135, 136n. 215
Bab al-Ghurba, 72
Bab al-NubI, 96
Badr b. Basanawayh, 35
Badr al-SharIf Gate, 91 n. 83, 93, 97,

249n. 1,310
al-BaghawI, 80
Baghdad, 1,6,7, 15,19,21,22,23,

24, 32, 33, 34, 36, 40, 42, 51, 57, 58,
6~ 61, 62, 63, 67, 7~ 72, 73, 7~ 75,
76, 79, 80, 82, 83, 84, 85, 86n. 67,
91,94,96,98, 100, 102, 103, 105,
107,119--120, 123, 124, 125, 131,
136, 137n. 2, 193,200,213,227,
237, 249n. I, 25~ 255, 256, 258,
260, 271, 273, 276, 281n. 52, 282,
285,286, 289, 290, 291, 292, 295n.
76, 296n. 79, 297nn. 82 &84, 305,
306nn. I & 2, 308, 310, 314, 315,
318 (chart), 319n. 6

al-BaghdadI, 'Abd aI-Lapf, 295n. 76
aI-BaghdadI, 'Abd aI-$amad, 259n. 14
al-Baghdadr, Abu 'I-Fawaris Tira<;l,

60n.7
Baha' aI-Drn a1-Qasim b. a1-I:Iafi~,

314n. 4

Baha' ai-DIn b. Shaddad, 95
Baha' ai-DIn Valad, 113, 119--120,

125n. 189, 274, 278
BakharzI, Sayf ai-DIn, 134n. 212
BakharzI, Ya!)ya, 198n. 17, 208, 242,

257,319
Bakhtiyar, Qutb ai-DIn, 125n. 189
Balkh, 102, 275n. 42
BalyanI, 'Abdullah-i, 78 (chart)
Banu 'Ammuya, 66-88; BakrI

genealogy of, 61, 63, 66, 67, 139.
See also aI-SuhrawardI

Banu Hashim, 284n. 57
aI-BaqillanI, 251
Ba'quba, 105
Barthold, w., 34
Basra, 60, 86, 116-117
Basra Gate, 92n. 85
al-Ba!jrI, Abu '1-I:Iasan 'All, 112
Batiniyya, 24
de Beaurecueil, S. de Laugier, 198n. 17
Begtiginids, 106
Begtimur, 90--91
Bengal, 317 (chart)
aI-BidlIsI, 'Ammar b. YasIr, 78 (chart),

203n. 30
al-BirzalI, ZakI aI-DIn, I11
Bishara bt. aI-Ra'Is AbI 'I-Sa'adat

Mas'ud,84
Bistam (Bastam), 45n. 58
aI-Bist:3,mI, Abu '1-I:Iasan, 112
BistamI, Abu YazId (BayazId), 45-'46,

154, 273-274
Boullata, Issa, 122
Bukhara, 20, 83, 306n. I
Burhaniyya, 316 (chart)
Buyids, 17, 18, 21, 35, 92n. 89
Buzghush, NajIb ai-DIn 'All b., 7, 306,

315,316 (chart)
Buzghush, $adr aI-DIn b. ZahIr ai-DIn,

316 (chart)
Buzghush, ZahIr ai-DIn b. 'All, 316

(chart)
Buzghushiyya, 316 (chart)

Cahen, Claude, 271n. 34
Cain, 284n. 56
Cairo, 10, 24, 60, 83, 94, 96, 134n. 211,

195, 281, 282, 318 (chart), 319n. 6,
320

Caspian Sea, 20, 104
Central Asia, Iln. 19,34,319
Chabbi, Jacqueline
Chamberlain, Michael, 40--41

Chester Beatty Library, 83-84
China, 145
Chishtr, Mu'rn ai-DIn, I, 113, 123-125,

187
Chishtiyya, 124, 125, 240
Convent Gate Cemetery, 92n. 85
Corbin, Henry, 9n. 14, 282n. 53
Crimea, 282
Crusaders, 22, 58, 80, 85, 91, 94, lOOn.

117,105,195
Currie, P.M., 124

al-Dabusr, Abu 'I-Qasim 'All, 70
Dahriyya, 292, 293n. 73
aI-Damaghanr, 'All b. Mu!)ammad,

77n.49
Damascus, 10, 22, 40--41, 58, 73n. 33,

79--80,83,85,91,94,95,96, 110,
111,113, 117,153, 195,249n. I,
277,291, 295n. 76, 318 (chart),
319n. 6; Bab a1-$aghIr of, 118;
Citadel of, 95; Umayyad Mosque of,
118, 291n. 68

Damietta, 105
Daquqa,106
Dar a1-'Adil, 94, 97
Dar a1-Dhahab Madrasa, 86n. 67
Dar al-I:IadIth al-Kamiliyya, 319n. 6
Dar ai-Rum Neighborhood, 293n. 72
Dar a1-Saltana, 21
Dara Shukuh, 62--63, 113, 114, 116
aI-Dasuqr, Burhan a1-Drn Ibrahrm, 316

(chart)
Dasuqiyya, 316 (chart)
DaWiid KhatIb Daracha, 198n. 17
DaWiid al-Ta'I, 71 (chart), 211 (chart)
aI-DaWiidI, 'Abd al-Ra!)man, 296
Delhi, 317 (chart)
Demeerseman, Andre, 33
al-DhahabI, Shams ai-DIn, 62, 69, 89,

91n. 83, 128, 254n. 10,312
Dhu 'I-Fiqar, 285n. 58
Dhu 'I-Nun al-Mi~rI, 166n. 73
DihlawI, Jamalr-yi, 124-125
al-DimashqI, Yusuf, 72n. 31, 73
al-DrnawarI, Abu a!jr A!)mad, 296n.

82
al-DrnawarI, AlJmad a1-Aswad, 67, 69,

211 (chart)
a1-DInawarI, Mamshad, 211 (chart)
I)iya' ai-DIn b. Mas'Ud b. Mab.mUd,

292n. 69
I)iya' ai-DIn RumI, 317 (chart)
Diyar Mu<;lar, 91

a1-DuraynI, Abu 'I-Basan, 296n. 82
Diizenli, Y~ar, 8

Edessa, 92n. 84
Egypt, 7, 18,20,24,91,94,96, 107,

110, 195,208,216,246, 249n. I,
272n. 37, 282, 305, 307n. 3, 315, 316
(chart), 318 (chart), 319, 320

Ephrat, Daphna, 19n. 2, 40
Euphrates River, 22
Eve, 158, 159, 300n. 87

Fakhr al-Dawla Abu 'I-M~affar, 86n. 67
Fakhr ai-DIn 'Iraqr, 238, 306n. I
a1-Farabr, 293, 298
Farghana, 149
al-Farisr, 'Abd aI-Ghafir b. Isma'Il, 31
al-Farra', 'Ubaydullah b. 'All, 296
Fars, 20, 104, 307n. 3
al-Fariithr, 'Izz ai-DIn, 74n. 39,

114-115n. 165,318 (chart)
al-Fa!jr!)I, Abu '1-I:Iasan 'All, 76
Fatima, 269, 285
Fatimids, 18, 24, 284n. 56
al-FayyumI, 'Alr b. Mu!)ammad, 122
fi.!yiin, 271, 273, 288n. 62, 291, 293n.

72, 302. See also Akhrs; Ral1h~iyya

Gabriel, 174n. 93, 200n. 23, 226n. 96,
284n. 57

Gardet, Louis, 2
Gautama Buddha, 275n. 41
Genghis Khan, 104
Georgia, 106
a1-GhazalI, Abu I:Iamid, 47, 52, 70,

86n. 67, 138, 143, 180n. 115, 193,
218,221,251,260, 265n. 21, 292n.
69, 293n. 73, 294, 300n. 88, 302

GhazalI, A!)mad-i, 61, 70, 71 (chart),
76, 108, 224, 240

Ghazna, 98, 100
Ghaznavids, 17, 18, 20
GhijduvanI, 'Abd aI-Khaliq, 217n. 68
Ghiyath al-Drn, 104-105
Ghurids, 20, 22, 98-99, 100
Ghuzz (Oghuz) Turks, 20
Gibb, H.A.R., 48, 251 n. 4
Goldziher, Ignaz, 35-36
Golpinarh, Abdiilbaki, 272n. 37
Gottschalk, Hans, 104, 105
Grarnlich, Richard, 8, 107, 123, 126,

174n. 93, 268n. 28
Gril, Denis, 119
Giindiiz, irfan, 8
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aI-l:labash, RashId ai-DIn, 243
l:labIb al-'AjamI, 71 (chart), 211 (chart)
al-l:laddad, Abu 'AlI, 57, 295
al-IJaddad, Abu IJaf~, 204
aI-l:lakIm al-TirmidhI, 138n. 4, 155
al-IJalabI, KhalIl b. Badran, 134n. 211
al-l:lallaj, 132, 154, 319n. 6
IJama,95
Hamadhan,57n. I, 73n. 33, 100, 101,

102, 124, 297n. 84
l:lamd Allah MustawfI, 57n. I, 135n.

213
IJammad al-Dabbas, 76
l:lammuya, Sa'd ai-DIn, 129, 134n. 212
IJammuya, $adr al-DIn, 291 n. 68
IJanafis, 259, 260, 268, 270, 297n. 83
IJanbalites, 25, 62, 70n. 23, 92, 116,

193, 258n. 13, 259, 260--261, 263,
267, 268, 270, 273, 292n. 70, 296nn.
77-80,302

al-Harawl, $a'id b. Sayyar, 296
Hartmann, Angelika, 7, 9, 104, 105,

132, 254·255, 256-257, 281n. 52,
292n. 69, 300n. 87

IJarran, 92n. 84
Harwan,124
aI-l:lasan, 269, 285
al-IJasan al-Basn, 71 (chart), 200n. 23,

211 (chart), 225
IJasan-i Sabbab, 124
l:lasanawayh aI-KurdI, 67
Hasiclim, I
Hejaz, 133, 210n. 51, 315, 318 (chart)
Herat, 100
Heravl, Najrn Mayel, 8n. 12, 292n. 69
Hibatullah b. Mubammad h. al-IJusayn,

296
al-HilaII, Mubammad TaqI ai-DIn,

272n. 37
l:lims, 319n. 6
al-IJIra, 57n. I
al-Hm (al-HaythI?), 214n. 62
Hodgson, Marshall G.S., 3-4, 17, 26, 33
Homerin, Th. Emil, 122-123
IJudaybiyya, 212
HujwIn, 'All b. 'Uthman, 226, 231,

235n. 12~ 24~ 279n. 50
Huma'I,Jalal ai-DIn, 8
IJunayn b. Isbaq, 294n. 73
IJusam ai-DIn ChelebI, 124
al-IJusayn, 100, 211 (chart), 269, 285
l:lusayn-i IJusayn-i Sadat, 306n. 1
al-IJusaynI, Sharaf a1-DIn Mubammad,

306n. 2

Ibn 'Abd (aI-Basn), 60, 86, 113,
116-117

Ibn AbI Ya'la, 48
Ibn al-Ahdal, 128n. 197
Ibn 'AqII, 260
Ibn 'ArabI, MubyI ai-DIn, 113, 120,

125n. 189, 125-133, 138n. 4,155,
206n. 38

Ihn 'Asakir, 77, I I1
Ibn al-AthIr, 77
Ihn Ba~Ish, 80, 86, 87
Ibn al-BanI, II1
Ibn BaHu~a, 212-213, 277, 287n. 61
Ibn-i BIbI, 273-276 passim, 279
Ibn Bundar, 296, 297n. 82
Ibn al-DubaythI, 60, 67n. 16, 74, 126,

213
Ibn Fa<;llan, 86, 87, 116
Ibn al-Fari<;l, 113, 121-123
Ibn al-Fuwap, 72, 307n. 3
Ibn IJawqal, 57n. I
Ibn Hubayra, 79
Ibn aI-'Imad, 62, 126, 127
Ibn al-JawzI, 25, 35,48--49,67,70-71,

79, 91n. 83, 93, 97, 106, 108, 110,
Illn. 137, 193,210,225,227,
237-238, 24~ 260, 284n. 56, 296n.
77,312, 314n. 4

Ibn Jubayr, 92n. 89
Ibn al-KaysaranI, 297n. 84
Ibn Kulayb, 296
Ibn Kullab, 45n. 57
Ibn Karram, 30
Ibn KathIr, 209n. 47, 312
Ibn KbafIf al-ShIrazI, 211 (chart), 213n.

60 .
Ibn Kbaldun, 132
Ibn Khallikan, 107, 114n. 164, 116, 117
Ibn al-KbiyamI, 122
Ibn Maja, 297, 298
Ibn al-Mi'mar, 272n. 37, 278, 279n.

49,280,281,282, 284n. 57, 285,
288-289n. 62

Ibn al-Mubarak, 29n. 34,
Ibn aI-MukbarrimI, 259n. 14
Ibn al-Muslima, 107
Ibn al-MlIstawfI, 74n. 39, 85, 86n. 66,

88, 97, 98, 107, 249n. I
Ibn al-Najjar, 25n. 18, 60, 70, 73, 76,

87,89,107, Ill, 113, 115, 126,
135n. 213,138,213, 307n. 3

Ibn Nuq~a, 60, 88, 259n. 14
Ibn al-Qas~allanI (Qutb ai-DIn), 134,

135, 195,318 (chart), 319, 320

Ibn Qudama (al-MaqdisI), 115, 267n.
26, 270nn. 32 &33

Ibn Rajab, 97, 114, 115, 116
Ibn Rasult, 284n. 56
Ibn Sab'In, 319n. 6
Ibn al-$afI, Shams ai-DIn, 316 (chart)
Ibn ai-Sa'!, 34, 73,96, 109,213
Ibn SIna, 96, 126, 291-292, 292n. 70,

293,299, 302n. 92, 311
Ibn Sukayna, 77, 110-111, 257, 293n.

72,297,307,313-314
Ibn al-$uqa'I, 114n. 165
Ibn al-Tanraya, 97
Ibn Taymiyya, 114-115, 128,240,312
Ibn al-Tayyib, 294n. 73
Ibn Tiq~aqa, 25n. 18
Ibn al-'Ujayl ai-YamanI, 122
Ibn aI-WardI, 114n. 164
Ibn Wasil, 95, 105
IbrahIm b. Adham, 29n. 24, 275
IbrahIm Baran, 69n. 19
IbrahIm aI-Kbawwas, 231, 234n. 124
IbrahIm Zahid GIlanI, 78 (chart)
Ighlamls, 100, 101
Ikbwan al-$afa', 292n. 70, 299
Il Kbanids, 20--21
ildigiizids, 20, 21, 90--91
Imam ai-DIn Mas'ud, 78 (chart)
Imam ai-DIn MlIbammad, 316 (chart)
'Imran, 200n. 23
Inclia, I, 7, 9, 62, 113, 124, 125, 188,

246,282, 305, 315, 319
Iraq, I, 17,20-21,30,33,62,103,

117,153,167,188,233, 307n. 3, 318
(chart)

'Iraq 'AjamI, 99n. 113
'IraqI, Abmad Tahin, 9n. 14
Irbil, 22, 74n. 39,85, 86, 88, 106, 113n.

163, 249n. I
Isaac, 226n. 96
Isfahan, 10,24, 76, 77n. 49, 83, 91,

100,101, 102,212,282,319
al-IsfahanI, Abu Nu'aym, 46, 48-49,

51, Illn. 137, 250n. 2, 295, 296n.
77,310

aI-IsfahanI, Kamal ai-Din, 165n. 72,
174-175

aI-IsfahanI, Najm ai-DIn Mabmud, 316
(chart)

Isbaqiyya, 30
Ishmael, 284, 285
Islamic Texts Society, 47n. 65
Isma'II al-Qasn (Qaysan), 78 (chart)
Isma'Ilis, 260

Israelites, 200n. 23
Istanbul, 281
'Izz al-DIn Mu1)ammad b. Ya'qub,

165n. 72
'Izz ai-DIn of Mosul, 92, 95n. 100, 109

Jacob, 226n. 96
Ja'far al-$adiq, 211 (chart)
Jalal ai-DIn of Alamlit, 101
Jalal ai-DIn BukharI (Makhdum-i

Jahaniyan), 317 (chart)
Jalal ai-DIn MangiibirdI, 18, 23, 102,

104-105, 106, 293n. 72
Jala! ai-DIn Qara~aj, 277, 278
Jalal ai-DIn RumI, 119, 120, 124, 187
Jalal ai-DIn Surkh, 317 (chart)
Jamal ai-DIn Abu Rawb Luifullah, 31n.

32
Jamal ai-DIn Qush-Temiir, 106
Jamaliyya, 316 (chart)
JamI, 'Abd al-Rabman, 60--61, 62, 65,

129---130, 133
Jami' al-Mansur, 112
Jami' al-Qa.5r (Palace Congregational

Mosque), 72, 91n. 83, 93,106, Ill,
120, 135

Jami' al-Sultan, 96
Jawad, Mustafa, 272n. 37
Jazrra, 21, 22, 90, 94
Jerusalem, 30,58, 73n. 33, 79, 110,

265n. 21, 306n. 1, 319n. 6
Jesus, 200n. 23, 20 I n. 24, 226, 275
Jibal, 20, 21-22, 90, 98, 100, 10 I;

mendicants (.fi.tqarii') of, 233, 234n.
122

Jihad (against Crusaders), lOOn. 117
JIlan (JII) , 20, 124, 125
al-JIlanI, 'Abd al-Qadir, 161 n. 57, 193,

197n. 16, 200n. 23, 203n. 30, 216n.
66, 241 n. 146, 242n. 147, 258n.
13, 292n. 70, 293n. 72, 297, 307;
dress of, 213·-214n. 62; as eponym
of iariqa-lineage, 1,32·-33,187; as
jurist, 32, 193, 218, 244; mausoleum
of, 136; and aI-SuhrawardI, 52, 60,
63-64,82,108,113,114-116,123,
124, 125, 258

al-JIlanI, 'Abd al-Razzaq b. 'Abd
al-Qaclir, 296

al-JIlanI, Abu $alib Nasr b. 'Abd
al-Razzaq, 257, 293n. 72,297,307-308

al-JIlanI, Rukn ai-DIn 'Abd al-Salam,
292n. 70

Joseph, 226n. 96
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Joshua, 200n. 23
alJunayd al-BaghdadI, 45, 72, I44n. 13,

161, 178n. 105,231,274; as
descriptive eponym of particular Sufi
orientation, 13,43,46,49,51,52,
62, 140,146,163,184, 190, 191,
205, 218, 221, 233, 241, 282, 309,
312, 313, 320; in silsilas and initiatic
genealogies, 69, 71 (chart), 200n. 23,
210, 211 (chart), 225, 280

Junayniyya Khanaqah, 249n. I
Jurjan,30
Jurjanr, Abo 'I-Qasim, 71 (chart)
alJurjanr,Jamal al-Drn Yosuf, 316

(chart)
Juvaynr, 'Ala' al-Drn, 105
alJuwaynr (!mam al-I:Iaramayn), 115,

251

Ka'ba, 121, 134n. 211,261
al-KalabadhJ, Abo Bakr, 46, 49, 258n.

13, 267n. 26, 310, 319
Karkh Neighborhood, 92n. 89
al-Karklu, Abo '1-I:Iusayn '~im, 70n. 23
Karramiyya, 30, 312
Kashan, 101
Kashanr, 'Izz al-Drn, 8, 198n. 17, 242,

257--258
Kashifi, I:Iusayn Va'i~-i, 278n. 48, 284n.

56
al-Katib, Abo 'AIr, 71 (chart)
Kawkabon, Abu Sa'rd, 86n. 66
Kawthar, 262
Kay KawUs I, 104, 273
Kazarun,30
Kazarunr, Abu Isl).aq, 30
Kazaruniyya, 30-31, 78 (chart)
Khalwatr, Mul).ammad b. Nur-i, 78

(chart)
al-Khalwatr, 'Umar, 78 (chart)
Khalwatiyya, 78 (chart), 131
al-Khartabirtr, Al).mad b. llyas

al-Naqqash, 272n. 37, 278, 279n.
49, 280, 281, 282, 285, 288n. 62

al-Khapb al-BaghdadI, 73n. 33, 74n. 39
Khi<;lr, 61, 214
Khurasan, 20, 24, 30, 32, 35n. 40, 85,

86n. 67, 91, 98, 99n. 113, 102, 119,
137,153, 167, 195,209, 215n. 64,
217, 227, 229, 306n. 1; mendicants
(JUqarii.') of, 233, 234n. 122

Khurasan Road, 105
Khuzistan, 20, 22, 99

Khwafi, Fa.'irl). al-Drn A1)mad b.
Mu!).ammad, 134n. 212

Khwarazm, 99, 100, 104, 306n. I
Khwarazm Shahs, 16, 20, 21-23,

98-105, 253, 256, 293n. 72, 307n. 3
al-KindI, 294n. 73
Kip<;ak, 98, 104
Kirman, 20, 104
Konya, 20, 104, 119-120,273,274,

275n. 41, 276, 277, 278
Knysh, Alexander, 127, 128
Kubra, Najm ai-DIn, I, 77, 78 (chart),

113n. 163, 123, 125n. 189, 129,
156n. 45, 198n. 17, 221n. 79, 225n.
92, 232n. 117, 234n. 122, 235n. 124,
237n. 131, 238n. 136, 241n. 145,
242n. 147,319

Kubrawiyya, 63, 78 (chart), 129, 134n.
212, 198n. 17, 219n. 74, 221, 273, 319

Kumish, 279n. 50
al-Kundun (vizier), 51
al-Kurbaj, Najm al-DIn, 318 (chart)
Kurds, 57n. I
Kurdistan, 104

Lahore, 281
Lake Van, 90
Lawziyya Neighborhood, 86n. 67

Makdisi, George, 19n. 2; theory of
"wdr~aof,35-41p~sim

al-Maghribr, Abu 'Uthman, 71 (chart)
al-Maghribr, Taqr al-Drn 'AIr, 297n. 83
Magians (maiis), 293
Majd al-DIn Isl).aq, 273
Majrd al-Drn 'Umar al-Khwarizmr, 102
al-Makkr, 'Amr b. 'Uthman, l44n. 13
Malamatiyya, 30, 153, 204, 228n. 102,

312
Malatya, 126, 278
al-Malik al-'Adil, 94, 95, 96, 104, 106,

118,273,277,291
al-Malik al-Af<;lal, 22
Malik b. Anas, 267
al-Malik al-Ashraf, 23, 104, 105, 106
al-Malik al-Kamil, 94, 96
al-Malik al-Man~ul; 95
al-Malik al-Mujahid, 95
al-Malik al-Zahir Ghazr, 58n. 4, 94, 95
Ma!ikis, 86, 117, 241, 251
al-Malrnr, Sharaf al-Drn, 249
Mamluks, 16,40, 107, 188,216, 272n.

37, 305

Ma'muniyya Neighborhood, 98
al-Mana'r, 'A'isha Yusuf, 9
Manicheans, 30, 159
Maqbarat al-Sufiyya, 112
al-Maqdisr, Abu Shama, 105, 113
al-Maqdisr, I;>iya' al-Drn Abu Zur'a,

74n. 39, 295-296, 297-298
Mary,275
Ma'rur al-Karklu, 71 (chart), 92, 211

(chart)
Marv, 73n. 33, 102, 295n. 76
Marzubaniyya Neighborhood, 93
Mashada, Isma'II b. 'Abd al-Mu'min,

8n. 12, 198n. 17
Mashra'a Neighborhood, 109
al-Ma.'imudr, Najm ai-DIn KhalIl, 94, 96
Massignon, Louis, 107, 108, 132
Mas'ud (sultan), 76
Mas'ud al-BilalI, 76, 79
MatundIs, 259, 265, 266n. 22, 267, 268,

270
al-Mawardr,251
Mayhana,31
Mecca, 65, 73n. 33,92, Ill, 121-122,

133-135,249,261, 295n. 76, 306n.
1,314, 319n. 6, 320; Holy Mosque
of, 121,310; Shanf of, 100

Medina, 66, 67, 73n. 33, 92, 212n. 56,
306n. I

Mediterranean Basin, 156
Meier, Fritz, 29, 198n. 17
Meleviyya, 121, 278
MenglI, 100-101
al-Mlhanr, As'ad, 57, 72-73, 76
al-Mrhanr, Baha' al-Drn, 112
Milson, Menahem, 244--245n. 154
Mlr Damad, 58n. 4
al-Mi~n, Nur al-Drn 'Abd al-Ra!).man,

316 (chart)
Mole, MaIjian, 2
Mongols, 1,6, 7, 16, 19,23, 27, 57n.

I, 103, 104, 106, Ill, 120, 272n. 37,
282

Morocco, 135
Moses, 131, 200n. 23,214, 220n. 78,

226n. 96, 285n. 58
Mosque of Najrb al-Drn, 80n. 54
Mosul, 91, 92, 109
Mt. Athos, 223n. 83
Mt. I:Iira', 220n. 78
al-Mu'a~~am 'Isa, 95, 106
Mughals, 188
Mul).ammad (prophet), 2, 43, 67, 138,

146, 200, 220n. 78, 238, 253, 255,
268, 270n. 32, 302; as exemplary
model, 52, 63, 153, 154, 192,206,
236, 263-264, 267; Family of (ahl
ai-bayt), 103, 253, 269; (zadith of, 26,
47-48,102,103, 142, 156-157,
194--195, 199,209-210,224, 232n.
114,234n. 122, 235n. 12~ 243, 24~
in silsilas and initiatic genealogies,
26, 71 (chart), 144, 147, 194, 199,
209-210,211 (chart), 212, 224---225,
280, 284---285; Sufi master as
representative of, 129, 132, 143n. 11,
183, 197, 199-200, 205n. 35, 208,
213,214--215, 301n. 90, 311

Mul).ammad al-Baqir, 211 (chart)
Mul).ammad b. Abr Bakr, 68 (chart)
Mul).ammad b. ildigiiz Pahlavan, 90,

91n.82
Mul).ammad b. Munawwar, 31
Mul).ammad b. al-N~ir (caliph), 23
Mul).ammad al-Qabisr, 67
al-Mul).asibr, al-I:Iarith, 45n. 57, 138n. 4
Mul).yr 'I-DIn Abu Mul).ammad Yusuf,

97, 106, 110
Mu'izz al-Drn Mul).ammad Ghun, 99
Mujahid al-Drn, 70 n. 24
al-Muktarr (caliph), 296n. 82
Mulla $adra, 58n. 4
Multan, 306n. I, 317 (chart)
Multaru, Baha' al-Drn Zakariyya, 7,

134,238,306,307,314,315,317
(chart)

al-Munawr, 'Abd al-Ra'ur, 131-132,320
al-Mundhin, 137n. 2, 249n. I
al-Muqaddasr, 30
al-MuqaddasI (al-Bustr), Abu Sulayman,

294n. 73
al-Muqtafi (caliph), 77, 79
Murad IV (sultan), 136
Murshidiyya, 30
Musa al-Ka~im, 211 (chart)
al-Musta<;lr' bi-Amr Allah (caliph), 20,

91n. 83, 92
al-Mustan~ir (caliph), 23, 37, 255-256,

293,294,305, 307n. 3, 314n. 4
Mustan~jriyya Madrasa, 34n. 37, 73n.

33, 86n. 67, 119
al-Mustarshid (caliph), 77n. 49
al-Musta'~im (caliph), 305
al-Musta~hir (caliph), 72, 77n. 49
al-Must~hin, 'Izz al-Drn Abu '1-I:Iasan,

72

:.(
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Mu'tazilites, 260, 270
Mu:?affur al-DIn Gi:ikbi:iri b. 'All Kue;:uk,

106
MU:?affur al-DIn Ozbeg b. Jahan

Pahlavan, 101
Mu:?affur ai-DIn Sa'd b. ZangI, 105

NagawrI, Q;i.<;lI I:IamId al-DIn, 317
(chart)

Nahr 'rsa, 93
Nahr Mu'aUa, 108
NajIb al-DIn 'Abd al-Lap£; 74
Naqshband, Baha' ai-DIn, 217n. 68
Naqshbandiyya, Iln. 19, 129--130,202
al-NasawI, Shihab al-DIn, 102
al-N~ir Ii-DIn Allah (caliph), 20, 59n. 6,

90, 193,292, 307n. 3; and Assassins,
24; and Ayyl1bids, 21, 22, 91-92, 94,
104, 106; death of, 106, 135,247,
270; andfttuwwa, 25-26, 253,
271-272, 276, 277, 279, 280,
281, 285, 288n. 62, 302, 305; and
Khwarazm Shahs, 18, 21-23, 98-101,
104; as member of ulama, 24---25,
44, 73n. 33, 253-254, 295--297; and
Mongols, 23; as patron of Sufis and
ulama, 19,21,23,24-25,41,91-92,
93,98, 104, 109, 1l0, 112, 119, 184,
195, 196-197,246,250,254-257
passim, 260, 265, 274, 302, 305-306,
307-308, 312; and pogrom against
faliisift, 24, 25, 292; program of, 13,
16, 18, 19-27,55, 191,252'-253,
258,259,261,268,269; and Rum
Seljuks, 104; and Seljuks, 21-22,
90-91; and the Shia, 24, 269, 302; as
Sufi, 254, 257; and al-SuhrawardI, 6,
7, 13, 16, 19,58,85,89-112 passim,
254-257, 292

N~i.rJ:, 277, 282, 284n. 57, 285, 286n.
60, 287-288nn. 61 & 62, 289n. 64

al-Nassaj, Abu Bakr, 71 (chart)
al-NatanzI, 'Abd al-Samad, 316 (chart)
Nestorians, 294n. 73
Nicholson, R.A., 31
al-Nihawandr, Abu 'I-'Abbas, 211

(chart), 279n. 50
Nimrod, 226n. 96
al-Nrsabun, Abu 'I-Barakat Isma'Il,

108-109, 293n. 72
al-NIsabun, Abu Sa'd A1).mad, 108
al-NIsabun, Abu Tammam YUsuf, 294n.

73
al-NIsabun, Mul)ammad b. Yal)ya Naja,

86n. 67

NIshapur, 35n. 40, 36n. 41, 73n. 33,
102, 108, 124, 153

Ni:?am al-Mulk (vizier), 18-19, 36n. 41,
123-124,274

Ni:?amI, 279n. 50
Ni:?amiyya (Baghdad), 21, 34n. 37,58,

70, 72, 76, 79, 86n. 67, 91, 115,
307n. 3; and al-N~iriyya, 25

Noah, 200n. 23
North Mrica (Maghrib), 1,29,188,319,

320; mendicants (ftqarii') of, 233
Nur aI-DIn GhaznavI, 317 (chart)
Nur al-DIn ZangI, 19, 24, 58, 79-80,

94n. 97, 195
nuqabii' of Baghdad, 60n. 7, 108

Ottomans, 3, 40, 136, 188, 216, 282

Pakbaz-i QazvInI, 113n. 163
Palestine, 20, 87
Paris, 282
Pederson,j., 36-37
People of the Book, 294
Peripatetic Philosophers (faliisift), 13,

24, 25, 45, 53, 58n. 4, 132, 152n. 39,
158n. 49, 249--250, 255, 257, 260,
270,294, 302-303, 312

Persia (Iran), 7, 17, 24, 57, 99n. 113,
105,271,282

PII' Jamal al-DIn Loo, 316 (chart)
Plotinus, 159,298

al-Qadir (caliph), 36n. 42
Qadiriyya, 63, 82, 114
al-Qa'im (caliph), 51
Qalandariyya, 119, 153-154,312
Qara Khitay, 20, 22, 99, 100, 102
Qarakhanids, 20, 99
QasimI, Mas'ud, 198n. 17
QazvIn, 101, 113n. 163
al-QazwInI, Zakariyya, 113n. 163
QzLl Arslan, 21, 90
Quhistan, 279n. 50
Qumis, 45n. 58
Qumm (Qom), 10 I
Quraysh, 212n. 56, 250, 253, 255, 256,

260, 270, 306n. I
al-Qushayn, 'Abd al-Kanm, 47, 49,

51, 52, 86~ 67, 158~ 50, 164n. 69,
172n. 86, 174n. 93, 177n. 104,216,
230, 240, 242n. 147, 257, 268n. 28,
310, 319; and jUtuwwa ethos, 283,
285; ribii! of in NIshapur, 91n. 83,
314

al-Qushayn, Abu 'I-As'ad, 86n. 67, 91n. 83

..~
·r

Qutb al-DIn b. al-QurtubI, 133n. 209
Qutb al-DIn Mu1).ammad b. 'Abd

al-Razzaq, 111
Qutb ai-DIn Mul)ammad b. Tekish, 99
Qutlugh inane;:, 90

al-Ra<;lawI, 'Ala' al-DIn al-I:IusaynI,
288n.61

Rahha~iyya, 271 n. 35, 288-289n. 62
Rahman, Fazlur, 2
Rajiyya al-Armaniyya, 86n. 66
al-Raqqa, 92n. 84
Rayy, 99, 100, 101, 102
al-RazI, Abu Ya'qub, 144n. 13
al-RazI, 'AlT b. A1).mad, 280n. 51
al-RazI, Fakhr ai-DIn, 145, 292n. 69
RazI, Najm al-DIn Daya, 104, 113n.

163, 159n. 52, 201n. 24, 203n. 30,
215n. 64, 273, 274, 278, 319

Ribat of Abu 'I-NajIb. See
al-SuhrawardI, Abu 'I-NajIb
'Abd al-Qahir

Ribat al-BistamI, Ill, 112
Ribat Darb al-Maqbara, 93n. 94
Ribat al-Ma'muniyya, 88, 89, 90, 98,

Ill, 112, 135, 250n. 2, 293n. 72,
297, 306n. 2, 314n. 4, 318 (chart)

Ribat al-Marzubaniyya (Ribat
al-Mustajadd), 93, 97, 98, 112,249,
293, 314n. 4

Ribat al-N~in (Ribat al-I:Ianm
al-Tahin), Ill, I 12

Ribat Sa'adat al-Khadim (Ribat
al-Shart), 72, 74, 79, 85

Ribat al-Saljuqiyya, 307n. 3
Ribat Shaykh al-Shuyukh, 109-111
Ribat al-Zawzaru, 97, 112, 307n. 3
al-Rifa'!, A1).mad, 1, 115-116n. 165, 188
Ritter, Helmut, 254n. 11
al-Rudhban, Abu 'AlT, 71 (chart)
Rukn al-DIn Abu 'I-FatQ., 317 (chart)
Rukn al-DIn 'Ala' al-Dawla, 129
Rukn al-DIn I:Iasan III, 24
Ruwaym, Abu Mul)ammad, 211 (chart)
Ruzbihan-i BaqlI, 138n. 4, 241n. 145
Ruzbihan Wazzan Mi~rI, 78 (chart)

Sabaeans, 293, 294n. 73
al-Saba, I;>iya' al-DIn, 134
Sa'dIShIrazI, 105, 113-I14n. 163
Sadr al-Drn 'Abd al-Ra1).Im al-NIsabun,

21,24,91,92, 109,258,297,307
Sadr al-Drn 'Abd al-Razzaq, III
Sadr al-DIn Mu1).ammad 'An£; 306n. I,

317 (chart)

Sa<;lr ai-Din QunawI, 125n. 189
al-SafadI, KhalIl b. Aybak, 85, 314n. 4
Safavids, 136
$afawiyya, 78 (chart), 280n. 51
San ai-DIn al-KhazrajI, 118
SafI al-DIn b. Shukr, 95
Sahl al-Tustan, 117
al-SahlajI, 45n. 58
Sa'Id b. Mu1).ammad b. al-Razzaq, 86n.

67
Sa'Id al-Su'ada' Khanaqah, 134n. 211,

195
Saladin, 20, 22, 24, 58n. 4, 85, 90, 91,

95, 109, 195
al-salaf al-~iiliJJ (the pious forebears), 43,

50,52, 142, 147, 153, 191, 192, 197,
200n. 23, 206, 21~ 227, 233, 241,
263-264, 269, 284

Salghurids, 20, 104-105
Salimiyya, 117
al-SallarnI, RashId aI-Din, 2590. 14, 318

(chart)
Salman-i FarisI, 284n. 57
al-Sam'aru, 'Abd al-Kanm, 11, 74n. 39,

Illn. 137
Samanids, 17
Samarqand, 20, 30, 99
Sanjar (sultan), 99, 253
al-SanusI, Abu 'AbduUah, 190n. 7
San al-Saqatr, 45n. 57, 71 (chart), 200n.

23, 211 (chart)
Sarraf, Morteza, 8-9n. 14, 282n. 53
al-Sarraj, Abu Na~r, 45n. 58, 46, 49, 50,

51,52, 166n. 73,310
Saruj, 92n. 84
Sasanids, 252
Sava, 101
Sawad, 214n. 62
Sayf al-DIn b. Bala1)., 105
al-Sayyan, 131
Sayyid A1).mad KabIr, 317 (chart)
Sayyid 'Ala' al-Mulk al-TirmidhI, 22, 100
Sayyid Burhan aI-Din Mu1).aqqiq,

120-121,278
Sayyid Jalal al-DIn al-Bukhan, 306n. I
Schimmel, Annemarie, 2
School of Isfahan, 58n. 4
Seljuks (Great), 17, 18-19,20,21-22,

29-30, 32, 35-36, 40, 51, 76-77, 79,
90,98,99-100, 103,251,252,253,
305

Seljuks (of Rum), 16, 20-21, 58n. 4,
104, 120,272,273-275 passim, 305

Seth, 200n. 23, 284, 285
al-ShadhilI, Abu '1-I:Iasan 'AlT, I, 187

(j
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Shadhiliyya, 319, 320
al-Shafi'I, 63, 260
Shafi'Is, 10-[1, 19,33, 45n. 57, 52, 65,

84,91,109,110, [12, 1l4n. [65,
116, 128, [36, 251, 258, 259, 260,
263, 270, 296n. 82, 297, 305-306,
307,310, 319n. 6; Banu 'Ammuya as,
66--88 passim, 244

Shah-i Armanids, 90
al-ShahhamI, Sulayman b. Mas'ud, 296
al-ShahrastanI, Taj al-DIn, 1[5
al-ShahrayanI, Kamal ai-DIn, 259n. [4
Shams al-DIn Aldukuz, 96, 97
a[-Sha'ranI, 'Abd al-Wahhab, [17, 319n.

6, 320
a[-Shattanaw1t, Nur aI-DIn, 63n. [3
Shaykh Gur, 276
Shaykh Najd, 276
shayldt al-shuyii/dz family, 91, 107-111,

258, 293n. 72, 297, 307, 313
Shia, 20, 24, 36, 76n. 46, 10 I, 247, 269
Shiraz, 279n. 49, 306, 315, 316 (chart)
ShIrazI, A~tl ai-DIn, 78 (chart)
al-ShIrazI, Sadr al-DInJunayd, 198n. 17
ShIIvam, Muhammad, 9n. [4
Shuhda bt. A\:lmad a[-Iban (Fakhr

al-Ni~a'), 296-297n. 82, 297
Shumay~atiyya Khanaqah, 249n. 1,318

(chart)
ShunIziyya Cemetery, 72, 307n. 3
al-Shushtan, I:Iusam ai-DIn, 316 (chart)
Sibt fun al-FariQ, 'AIr, 121-122
Sibt Ibn al-JawzI, 10 I
Sijistan, 20
al-Sijistam, Abu Sulayman, 294n. 73
Sijz, [24
al-SijzI, Abu 'I-Waqt, 75, 295, 296
al-SiJalt, Abu Tahir, 69
Simnan, 80n. 55
al-SimnanI, 'Ala' al-DIn, 129, 198n. 17
SinjanI, Rukn al-DIn Mahmud, 78

(chart)
Sinop, 273
Sokmen b. IbrahIm, 90
Sokmen al-QutbI, 90
Solomon, 226n. 96
al-SubkI, Taj ai-DIn, 59-60, 65, 73, 113
Sufis (~fiyya), 43, 77, 96, 97, 141, 145,

146, 149, 166, 182-183, 192, 199,
227,235, 237, 241, 246, 255, 256,
260, 261-262, 263, 273, 275, 285,
291,302,305-306,312,314,320

Suhrab, 57n. I
Suhraward, 6, 57, 59, 60, 62, 69, 70,

72-73,76,80, 120,312,320

al-SuhrawardI, 'Abd al-Lapf, 69, 85-86,
87--88

al-SuhrawardI, 'Abd al-Mahmud, 314n.
4,318 (chart)

al-SuhrawardI, 'Abd al-Ra\:lIm b. AbI
'I-NajIb, 85, 86, 87, 88

al-SuhrawardI, 'Abdullah 'Ammuya, 67,
68 (chart), 69, 70

al-SuhrawardI, 'Abdullah b.
Muhammad, 68 (chart)

al-SuhrawardI, AbI '1-I:Iarith A'azz b.
'Umar, 68 (chart), 72, 74-75, 79, 108,
295

al-SuhrawardI, Abu I:Iaf~ 'Umar, 1-303
passim; and 'Abd al-Qadir alJtlanI,
60,61,63-64,82, 114-116; and Abu
'I-NajIb, 60, 61, 62, 63,71 (chart),
75, 78 (chart), 79, 81-82, 115, 211
(chart), 219n. 73,224,255, 295n. 75,
315; and 'AIr al-KurdI, 96, 113,
118-119, 153; and Baha' al-DIn
Valad, 113, 119-120; biographical
data on, 6-[ I, 12, 15-[6,23,51,55,
57-136 passim; as caliphal advisor and
court theologian (Ratgeber und
Hqfth.eologe), 254-257, 270-271,
278-279,280-281,291, 303,
305-306; as caliphal emissary, 23,
90-91, 94--96, 98-106, 118, 126,
136, 249n. 1,273-278 passim, 291,
307n. 3; death of, 135-136, 305; as
dialectical theologian (mutakallim) ,
141n. 6, 257-271 passim, 302;
disciples of, 7, 15,54,88,93, 133,
134,139,174,184,190,193,198,
199,20[,212-213,246-247,259n.
14,306'·307,308-309,311,313,314,
315,316-318 (charts), 319; education
of, 81-82, 86-87,116-·117, 295n.
75; andftliisijiJ, 7, I4ln. 6, 158n. 49,
291-303; andjUtuwwa, 13, 67n. 15,
245,247,260,262, 272-291
passim, 302; and /Jadfth transmission,
6, 1O,25n. 18,82-84, 102-103,
134n. 212, 136, 193, 219n. 73, 259n.
14; and Ibn 'Abd (al-B~rl), 60, 86,
113, 116-117; and Ibn 'ArabI, 113,
120,125-133; and Ibn al-FariQ, 113,
121-123; indiscretion of, 96-98,
249n. I, 310; as jurist, 244, 245, 294;
and Kamal ai-DIn al-I~fahanI, 165n.
72, 174-175; marriage of, 88, 314n.
4; mausoleum of, 136; and MU'In
ai-DIn ChishtI, 113, 123-125; and
al-Mustan~ir, 255-256, 280-281, 293,

294,298; and al-N~ir, 6-7, 13, 16,
24,25,26,58,85,89-91,98, 104,
107, 119, 13~ 24~ 247, 249n. I,
250, 254-255, 256-257, 260,
270-271, 272--273, 276-277, 281 n.
52, 291, 293, 294, 298, 303, 305-306,
309-310, 311; nisbat al-/dzirqa of, 67,
211 (chart); nisbat talqin al-dhikr of, 70,
71 (chart), 224, 225n. 90; as
polemicist, 291-303; as preacher, 87,
93,94,96,97, I [4n. 164, 133n. 209,
l44n. 11, 193, 249n. 1,291,310;
and ribiits, 13, 26, 41, 42, 65, 73n.
33,182-183, 194-246 passim, 249n.
1,257, 269, 273, 281, 283, 286, 290,
293, 308-309, 312; and Shafi'Is,
10--11,59-60,62,66,81,84,110,
136,139,193,219, 234n. 12[,241,
247,260,294,305,307,310;as
spokesman for lii'ijiJ, 12--13, 139,
141-142,190,247,250-251,259,
271,282,283, 307, 30~ 310; as
Sufi apologist, 142-154, 310-311;
as Sufi metaphysician, 155-184; and
Sufis, I, 6, 13, 33, 43-44, 52-53,
141-142, 163, 166-167,255,260,
263, 282, 302; and Suhrawardiyya, 7,
133n. 209,187, [88-189,190,198,
212-213,279, 280n. 51, 282, 305,
306-307,311,313,315-319 (and
charts), 320; and the text, 42-·43,
46-47 49 54--55

al-Suhra~ardr, Abu Ja'far Muhammad,
68 (chart), 69, 72--74

al-SuhrawardI, Abu 'l-Mukaram, 318
(chart)

al-SuhrawardI, Abu 'l-NajIb 'Abd
al-Qahir, 33, 47, 57-59, 60, 67, 68
(chart), 69, 71 (chart), 72, 73, 74,
75-80,85,89,93,110,115,116,
124,131, 143n. 10, 166n. 73, 173n.
87, 176n. 100,187, 188, 193, 195,
197n. 16, 198n. 17, 201n. 25, 207,
211 (chart), 213n. 60, 219n. 73,224,
230, 235n. 126, 236n. 129, 237n.
131,238n. 136, 240n. 144, 242n.
147, 243-·245, 255, 257, 295, 295n.
75, 314n. 4; dress of, 213n. 62; and
early !anqa-lineages, 78 (chart), 313,
315; as jurist, 76-77, 79,244,245;
Tigris ribiit-cum-mLldrasa of, 58, 76-·77,
80,81,85-86,87-88, 188, 307n. 3

al-SuhrawardI, Abu 'I-Qasim 'Abd
al-Mahmud, 341n. 4

al-SuhrawardI, Abu Zakariyya, 75

al-SuhrawardI, As'ad, 75
al-SuhrawardI, 'Imad al-DIn, 67, 74,88,

135, 204n. 33, 214, 228, 230, 234n.
122,239,293,314,315,3[8 (chart)

al-SuhrawardI, Jamal aI-DIn 'Abd
al-Rahman, 314n. 4

al-SuhrawardI, Muhammad b. A'azz,
74

al-SuhrawardI, Muhammad b. 'Abdullah
'Ammuya, 67, 68 (chart), 70n. 20,
2 [I (chart), 280

al-SuhrawardI, Sayyida bt. 'Abd
al-Ra\:lIm, 88, 314n. 4

al-SuhrawardI, Shihab ai-DIn Ya\:lya
(al-nUlqtUl), 58--59

al-SuhrawardI, 'Umar b. A'azz, 74
al-SuhrawardI, WajIh aI-DIn Abu I:Iaf~

'Umar, 66-67, 68 (chart), 69, 70, 72,
74, 76, 79, 85, 89, 195, 211 (chart),
224, 279-280

Suhrawardiyya, 7, 9, 33, 63, 66-67,
69, 70, 74, 78 (chart), 107, 113, 123,
124,125,129, 188, 190,212-213,
279, 280n. 51, 305--307, 313, 315,
316-318 (charts), 319, 320

Sujas (or, Sijas), 57n. 1
SujasI, Abu 'I-Ghana'im Rukn ai-DIn,

78 (chart)
al-SulamI, 'Abd al-Ra\:lman, 46, 47-48,

49,51,52, 112, 149, 153, 192, 228n.
102,310,319; andjUtuwwa ethos,
196-197n. 16,205,283,285,291

Sulayman Shah (sultan), 58n. 4
Sultaniyya, 57n. 1
Sunnis (ahl al-sunna wa-l-jamii'a), 4-5,

18-19, 24, 35---36, 40, 250, 259, 269,
308

Sunqur al-SaghII~ 89
Sunqar al-Sil\:ladar, 94
Suq al-Maristan, 92n. 89
Syria, 7, 19, 20, 24, 75, 79n. 53, 85, 88,

91,94,97,208,216,233, 249n_ I,
271, 282, 305, 306n. 2, 307n. 3, 315,
318 (chart), 320

al-Tabarl, 209n. 47
Tabaristan, 30, 279n. 50
Tabriz, 106, 124
TabnzI, Abu 'l-Qasim, 317 (chart)
TabrIzI, Abu Sa'Id, 124
TabnzI, Jalal ai-DIn, 124, 250n. 2
al-TabnzI, Jamal al-DIn, 78 (chart)
al-TabnzI, Shihab al-DIn Mahmud

(al-Ahan), 78 (chart)
al-Tadift, Yahya, 63n. 13, 114, 116, 117
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Taeschner, Franz, 254n. 11, 271 n. 34,
282n. 53

al-Tahir Fakhr aI-Din Abu 'I-I:fusayn b.
aI-Mukhtar, 96

aI-TalqanI, Ra<;lr ai-DIn, 21, 91, 257
al-TamImr, Abu Mubammad Rizqullah,

70 n. 23
Tarablus, 94
Tashkopruzade, 60n. 8
Tehran, 281
Thabit b. Qurra, 294n. 73
al-TiflrsI, Najm ai-DIn, 93n. 90, 249,

250n. 2,318 (chart), 319
Tigris River, 72, 76, 80n. 54, 85, 92, 96,

98,112
Tikrit, 22, 79
al-TilimsanI, 'Mf ai-DIn, 319n. 6
Tirmidh, 22, 98
Toghnl III (sultan), 20, 21, 90, 98, 252
Transoxiana, I, 20, 34, 85, 99, 102,

149,319
Trimingham,j. Spencer, 3-4, 6
Turkistan, 20, 99n. 113, 149
al-TurkisranI, I;>iya' ai-DIn Abmad,

297n. 83
aI-TusI, N~Ir ai-DIn 108

Ucch, 282, 317 (chart)
UcchI, Jamal ai-DIn, 317 (chart)
ul-Huda, Qamar, 9-10
'Umar (caliph), 269
'Umar Khayyam, 123~124

aI-'Umarr, 133n. 209
Umm Khalid, 210
aI-Ustuwa1, Abu Bakr Abmad b. 'AIr,

31n.32
'Uthman (caliph), 200n. 23, 269, 270n.

32
'Uthman-i HarwanI, 123
'Uthman Khan, 99

WalI ai-DIn, 80
Wardiyya Cemetery, 135, 136n. 215
Wasit,25

al-WasitI, Abu Fatb, 122
aI-Wasitr, TaqI ai-DIn, 114n. 165
al-Wazzan, Abu 'I-Mu'ammar

Khudhayfa, 295n. 75

aI-Yafi'I, Abu 'Abdullah b. As'ad, 61,
120, 126~127, 133, 154n. 44

Yahia,Osman, 126, 127
Yabya al-'Adr, 294n. 73
Yabya b. Khalrl (Qoban) aI-BurgazI,

277, 282, 285, 286n. 60, 287, 288n.
61, 289n. 64

Yaqat (mllwallah), 118
Yaqat al-RumI, 57, 58, 59, 107, 136n.

215,312
Yasawiyya, 319
Yazd, 307n. 3
aI-Yazdr, Mu'In ai-DIn 'All, 292n. 69
al-Yazdr, Sa'd b. Mu:?alfur, 94, 112, 307
YazlCloglu 'AIr, 274n. 38
YazId b. Mu'awIya, 91n. 83
Ytlmaz, H. Kamil, 8
Yusuf Hamadhanr, 124

2afariyya Neighborhood, 135, 136n.
215

Zangids,21
Zanjan, 57, 101
al-ZanjanI,Jamal ai-DIn, 78 (chart)
al-Zanjanr, ZahIr ai-DIn, 297n. 84, 318

(chart)
al-Zaqqaq, Abu Bakr, 172n. 86
Zarkub, 'Izz ai-DIn, 27911. 49
Zarkub, Najm ai-DIll, 279n. 49
aI-ZarnujI, Burhan ai-DIn, 42, 216
aI-ZawzanI, Abu 'I-I:fasan 'AIr, 112
Zayn ai-DIn aI-Khawtt, 316 (chart)
al-ZaYl1abI, Abu 'All, 6011. 7
al-ZaynabI, Abu N~r, 6011. 7
Zayniyya, 316 (chart)
ZinjrlI, 275, 278
aI-Zubayr, Khalid b. aI-'Awwam, 21On.

SI
Zumurrud Khatiin, 89, 92, 112, 297

H
,j

"H
"

",:.:';

Adiib al-muridln (Najm aI-DIn Kubra),
19811. 17, 225n. 92, 232n. 117, 23411.
122,235n. 124,23611. 130, 237n.
131, 238n. 136, 24111. 145, 242n. 147

Af;san al-taqiislm, 30
Ajwibat 'an masii'il ba'rj a'immat Khllriisiin,

137-138, 195, 208n. 45, 209--210,
212nn. 56 & 57,21511.64,217-218,
221 n. 80, 22511. 91, 227, 229, 23011.
108, 239n. 158, 24311. 149

AkJzbiir al-rllbu( wa-l-madiiris, 34
A 'liim al-Izlldii wa- 'aqUlat arbiib al-tuqii, 61,

133, 249-250, 256, 257, 257-270,
293,294,295,298,302,311

'Aqlda (aI-Ash'arr), 25911. IS, 26611. 22,
26711. 26, 269n. 30, 270nn. 32 & 33

'Aqlda I, 25911. IS, 26811. 28, 269n. 30,
27011n. 32 & 33

'Aqlda I1, 27011. 32
'AqldaY, 26711. 26, 27011.33
'Aqldat al-Imiim al-lvIaqdisl, 26711. 26,

2701111. 32 & 33
Asriir al-tawf;ld fi maqiimiit al-Slzaykh Abl

Sa'ld, 31
Atlziir al-biliid, 113n. 163
'Awiinf al-ma'iirij, 6, 7,42,52,58,60,

61,62, 7911. 53, 11011. 152, Illn.
137,115,116-117,11911.76,141,
14311n. 8 & 10-11, 144l1n. 12-16,
I4511n. 17--20, 146n. 23, 147, 148n.
26,150--183 passim, 194, 197-198,
204n. 33, 205, 206, 210, 21311. 62,
200, 226n. 96, 227, 229, 230, 231,
234n. 124,238,240-241,281,283,
288, 290, 294, 29711. 84, 298, 300n.
87,301, 306n. 2, 311, 312;
Chishtiyya and, 240; diffusion al1d
transmission of, 7, 93n. 90,122,134,
135,195,249,315,319-320; Fllfiif
al-iidiib and, 242, 257; and K iidiib
al-mllrUiln, 47, 80, 84,257;
Kubrawiyya and, 319; lvI4biiJ; al-Izidiiya
and, 242, 257, 258; and Qfit al-qllliib,
218--219; and R al-maliimatiyya, 153;
study of, 9--10; translations of, 8,
19811. 17, 315

Bad' slza 'n Abf 'Abdulliih . .. al-Tirmidlzl,
138n. 4

Batyat al-asriir, 6311. 13
Bahjat al-tii'ijiJ, 157n. 46, 199n. 20, 203n.

30, 206n. 38, 214n. 63, 216n. 66,
222n. 82, 223n. 8~ 22811. 102

Bayiin af;wiil al-fiifiyya, 22811. 102
Blllglzat al-maq~d, 258n. 13, 268n. 28,

270n. 32
Buswn, 114n. 163

Clzilzil mqjlis, 129

Darajiit al-mu'iimaliit, 240n. 141
Dlwii71 Ibn al-Fiinrj, 121-122

Farjii'il Ya:::id, 296n. 81
Fawii'if; al-jaliil, 152n. 39, 156n. 45,

161n. 57
FaYfal al-taftiqa, 264n. 20, 267n. 24,

294n. 74, 30011. 89, 30211. 91
Fiqh akbar Il, 259n. IS, 267n. 26, 26811.

28, 270nn. 32 & 33
Fiqlz akbar Ill, 26311. 19, 266n. 22, 26711.

26, 27011. 33
al-FitPilfi 'l-ll~l, 258n. 13
FU-?iis al-iidiib, 198n. 17, 20811. 53, 242,

257
Flltii~1 al-waqt, 29511. 76
al-Futii!}iit al-makkiyya, 130-131
al-Futiif;iit min kaliimilzi, 149n. 27, 150nn.

29 & 31, 161n. 57, 162nn. 59 & 61,
163nn. 63 & 64, I6411n. 67 & 70,
165nn.71 & 72, l7In. 84, 173nl1.
87 & 91, 174nn. 93 & 94, 177n. 104,
178n.106, 1801111.114& 115, 181nn.
117-119, 182n. 123,218

Filtiivvetniime (BurgazI), 277, 282, 285,
286nn. 59 & 60, 287, 288n. 61, 289n. 64

Flltuwwat-niima (Na~irr), 277, 281, 282,
284n. 57, 285, 286n. 60, 287-288nn.
61 & 62, 289nn. 63 & 64, 29011. 66

Flltuwwat-niima (Zarkub), 27911. 49
Flltuwwat-niimaj'i kablr, 288n. 61
Flltuwwat-niima-yi sultiinl, 278n. 48, 284n.

56



352 INDEX OF BOOK TITLES INDEX OF BOOK TITLES 353

Ghanb al-milfiibfIJ, 80
al-Ghunya li-iiilibz iang al-qaqq, 52, 1970.

16,2000. 23, 2030. 30,2040. 53,
2160.66,2290. 104,2410. 146,
242n. 147, 258n. 13, 266n. 22, 2670.
26

lfadlth (as collectioo), 43, 50, 52, 144,
147, 191,260,267,268,2700.33,
294, 295

!jiiliit-u-suklzaniin-i Shayklz AMi Sa'Ui AbU
'l-Khayr Maylwnz, 31n. 32

!jilyat al-awliyii', 46, 49, III n. 137,
2310. 112, 250n. 2, 2750. 42

Hilyat al:faqzr al-siidiq fi 'l-lilfawwuf, 2210.
80,2240.87,227-228, 258, 259n.
15, 265n. 21, 269n. 30

lfilyat al-niisik fi 'l-maniisik, 133, 249
Hudii al-iiilibzn wa-m~biiJI al-siilikin, 1440.

16,1640.68, 165n. 72, 169, l7ln.
83, 1730n. 88-90, 1740n. 93-95,
175n. 97,17600.100 & 101, 177n.
104,1820. 120, 183nn. 124 & 125

!jlldud al-'iilam, 30

al-lbiina 'an usiJlal-diyiina, 2590. 15,
2660. 22, 2670. 26, 270nn. 32 & 33

ldiilat al- 'iyiin 'alii 'l-burlwn, 132, 2500.
3, 255-256, 257, 280-281, 292-302
passim, 311

lhyii' 'uiUm al-dzn, 47, 52,2180. 70, 223n.
83,2410.145, 265n. 21, 266n. 22,
267n. 26, 27000. 32 & 33, 300n. 88

lrshiid al-muMzn wa-infiid al-iiilibzn, 1460.
24,1560.45, 157n. 47, 1610n. 57
& 58, 162nn. 60 & 61,163, 164n.
69, 166-167n. 74, 169n. 80, 170,
174n. 93, 175n. 97, 179n. Ill,
180nn. 115 & 116, 189, 1990. 19,
2100. 5~ 213n. 61, 2180. 71,2190.
75,2210.80, 223n. 85, 225n. 93,
231,232n. 117, 233nn. 119 & 120,
235-236, 237nn. 131 & 132, 240n.
144, 241 n. 146, 242, 245n. 155, 258,
265n. 21, 268nn. 28 & 29, 311; and
al-Qushayrt's Risiila, 158n. 50, 177n.
104, 216n. 66

]adhdhiib al-qulub ilii mawii.)ilat al-mabbUb,
143n. 10, 144n. 12, 145nn. 18 & 19,
146n. 21, 160nn. 54--56, 163n. 62,
1650. 72, 174n. 94, 1790. 109, 177n.
104, 180n. 115,2130.60, 218n. 70,

220n. 77, 223n. 84, 224nn. 87 & 88,
226n. 96, 228n. 102, 258, 2590. 15,
26800. 27 & 28, 311

]awiimi'iidiib al-fil.fi.yya, 192n. 8,
196-197n. 16, 200n. 23, 205n. 35,
2060. 37, 216n. 66, 2280. 102, 2290.
105, 230n. Ill, 231n. 112, 234n.
123, 236n. 128, 2410. 146

Kashf al-asriir, 1380. 4
Kashf al-asriir al-zmiiniyya wa-katk al-aswr

al-quiiimi)'ya, 292n. 69
Kashf al~fa4ii'ib al-yuniiniyya wa-rashf al

nilfii'ib aHmiini)ya, 61,132, 158n. 49,
250, 257, 292-302 passim, 311;
rejoinder to, 292n. 70; translation of,
292n. 69

Kashf al-qaqii'iq, 161n. 57, 217n. 68,
239n. 137

Kashf al-maiyi"ib, 152n. 39, 199n. 20,
2130.60,231

al-Kawiikib al-durriya, 131-132
K iidiib al-muMzn, 33, 47, 80, 1430.

10, 158n. 49, 1660. 73, 173n. 87,
176n. 100, 185n. 5, 198n. 17, 204n.
33, 207, 213n. 60, 230, 2360. 128,
237n. 131, 238n. 136, 240n. 144,
241n. 146, 242n. 147,243-245,257;
Kubrawiyya and, 80n. 55, 198n. 17,
319

K iidiib al-f11bba, 196-197n. 16, 205n.
35, 216n. 66, 239n. 157

K aklzbiir al-Ijalliij, 34n. 37
K al-'arba'lnfi 'l-t~awW1lf, 236n. 128
K bayiin zalal al-jUqarii', 2280. 102
K al-jUtuwwa (Ibo al-Mi'mar), 272n.

37, 279n. 49, 280, 281, 282, 285,
288-2890. 62

K al-jUtuliJwa (SulamI), 283, 284n. 56,
285,291

Kfi 'l-jUtuwwa (SuhrawardI), 257, 272,
278-279, 281-282, 283, 288,
289-290, 293, 298, 311, 312

K al-irshiid ilii qawiiti' al-adilla fi ~ul
al-i'tiqiid, 115

K al-luma' (aJ-Ash'an), 2590. 15, 2660.
22, 267n. 26

K al-luma'fi 'l-lilfawwuf, 450. 58, 46,
49, 147n. 24, 1610.57, 16600.73 &
74, 171n. 83,17200.85 & 86, 223n.
83, 2280. 102, 230n. 110, 2410. 145,
2680. 29

K ma'nii al-baqzqa, 86n. 66

K al-nilfii'iIJ (al- Wa~,ryii), 138n. 4
K al-nur mill' kalimiit AbzYa::jd T~diir, 450. 58
K al-samii', 2410. 146,2420. 147
K al-sharb wa-l-ibiina (al-Ibiina al-~agh!r),

259n. 15, 2690. 30, 270nn. 32 & 33
K al-shifii', 96, 291, 292n. 70,311
K sulUk al- arifin, 228n. 102
K al-la 'arruf li-madhhab ahl al-lilfawwuf,

46,49, 147n. 25, 161n. 57, 223n. 83,
2580. 13, 266n. 22, 267n. 26, 268n.
29, 270n. 33

K ziid al-musiifir wa-adab al-lJ,iirjir, 2040.
33,230, 314n. 4

K al-zuhhiid, 34n. 37

al-Lawiimi' al-ghaybiyyafi 'l-rub, 158nn. 50
& 51, 15900. 52 & 53, 1600. 56; as
Tarjama-yi al-lawiimi " 1580. 51, 15900.
52 & 53, 1600.56, 162n. 60, 1940.
11,2240. 87

Luma'fi 'l-i'tiqiid, 2580. 13, 266n. 22,
2680. 28, 2700. 32

Mahiihijal-'iirifin, 1660. 74
Manaqib al- 'iirifin, 119, 278
Maniiqib-i B,ryazUi Bisiiimz, 450. 58
M{1fjiiliit al-isliimi)yzn, 2670. 26
Milfiibzh al-sunna, 80
Mas'alat ~fii.t al-d.hiikinn, 22300. 83 & 84
Mashyaklzat Shihiib al-D'in al-SuhrawardI,

60n. 7,82,83-84, Illn.157, 139,
29700. 82 & 84

Mathn(Jl)z-yi ma'nam, 124
Mit/miir al-qaqii'iq, 271 n. 35, 272n. 55
Mifiiill al-sa'iida wa-masiibih al-siyiida,

600. 8
Mir~iid al-'ibiid, 1470.25, 1590.52,

1990n. 20 & 21, 201n. 24, 2030. 30,
2090.48, 215n. 64, 2160.66,2170.
67, 2210. 79, 2220. 82, 2230n. 83 &
85,22500.90 & 91,2420. 147,274

M~biib al-hid,rya, 8, 1980. 17, 222n. 82,
2280. 102, 242, 257-258

Mishkiit al-milfiiblb, 80
al-Mlljiihidz, 70
Mll'jam al-buldiin, 57
al-MunqUih min al-rjaliil, 138, 293n. 73,

2940. 74, 3000. 89, 3020. 91
al-Muqaddima fi 'l-~'awW1lf, 192
Musnad Ahmad b. !janbal, 25, 297n. 83

NoftbQt al-uns, 6Q-61, 129-130
Nlhiiyat al-{1fjdiim, 115'

Nughbat al-bayiinfi tafslr al-qur'iin, 8, 2090.
47, 250

Qglii'id ai-jawiihir, 630. 13
Qgnunfi 'l-tibb, 291n. 68
Q!tr'iin, 35n. 39, 43, 50, 52,81, 103,

117, 1350.213, 143, 144, 145, 147,
148-149,191,202,208,2120.56,
218, 219n. 7~ 222, 22~ 227, 260,
261,2630. 18, 26~ 267, 268, 2700.
33, 2750. 43, 294, 295, 298

Qjit al-qulub, 47, 49, 1450. 18, 161n. 57,
1660. 73, 171 o. 83, 1720. 85, 219,
223n. 83

Rasii'illklzwiin al-$afii', 292n. 70, 2940. 73
Rasii'ilal-]llnayd, 1440. 13, 1610.57,

178n. 105, 1810. 118
R dar Mr-i mUM, 170nn. 81 & 82, 172n.

86, 1730. 88, 1740. 92, 1770. 104,
1780. 107, 2200. 76, 2210. 80

R dar sifat-i klzalvat, 2210. 80, 2220. 81
R dar tawba, 1750. 98, 1760. 10 I, 180n.

112
R.fi'l-faqr, 137-138, 162n. 59, 2280n.

101 & 102
R fi 'l-jUtuwwa (SuhrawardI), 257, 272,

278--279, 281-282, 283, 289-290,
293,298,311,312

Rfi 'i-sayr wa-l-iayr, 156-157, 162n.
60, 170-172 passim, 176n. 100, 1770.
103,17800.106& 107,179-180,
226-227

R fi 'l-suluk, 1560. 45
R ilii FaJdlr al-D'in al-Riizz, 146, 1900. 7
R. ilii 'hz al-Dzn Mubammad b. ra'qub,

172n. 86, 173n. 88, 174n. 92, 220n. 77
R. ilii Kamiil al-D'in al-lifrlhiinz, 174-175,

219n. 72,2200.76
R. al-maliimatiyya, 153
R qudsiyyafi qawii¥d al-'aqii'id, 265n. 21,

270nn. 32 & 33
R al-qushayriyya, 47, 49, 50, 1+7n. 24,

158n. 50, 161nn. 57 & 58, 163n. 65,
164n. 69, 1660. 74, 172n. 85, 174n.
93, 177n. 104, 199n. 19, 207n. 40,
216n. 66, 223nn. 83-85, 228n. 102,
230nn. 109-111, 231n. 112,2380.
133, 240n. 141, 241n. 145, 242n.
147, 257, 258n. 13, 266n. 22, 2680.
29, 283

R $afi al-D'in, 118-119
Ruh al-'iirifin, 25, 73n. 33, 110,295, 297
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badhl (self-sacrifice), 207
baqa'(subsistence), 148n. 26,181-182,

202
baram (blessing), 247, 277
barzakh (isthmus), 300
basr (expansion), 148n. 26, 167n. 74, 180
bii#n (inner dimension), 152, 162, 165,

205; 225; as inner being, 209, 215,
217, 218-219,228,234n. 122,261,
269; and wu}/id ardhihni [Intellectual
being), 165, 170, 175, 181

bawiidT (pangs), 148n. 26 .
bay'a (oath of loyalty), 21, 77, 109,253
begging, 227, 229
bid'a(innovation); 267, 294n. 74, 301
biographical literature, 43--49, 83, 113,

and, 265-268; sam'ryyat (traditional
questions) and, 265, 268-270; taqifd
(imitation) and, 263-264 . .

'aql (intellect), 160, 162, 265; as al- 'aql
al-awwal (first intellect), 299; as a1- 'aql
al-ji!rf (primordial intellect), 299, 300,
301 (table); as al-'aqi al-khibp /fllb'
(creatural intellect), 300, 301 (table);
as ale 'aql al-rnimfa'il (passive intelleCt),
298 .'

aqwiil (logia), 117, 196n.16, 205, 225,
230,241 .'

arif(gnostic), 163
authority, 27, 139, 155; of 'iiiim, 101;

caIiphate and, ~27, 250, 255-257,
269, 279, 308; multiple locations of,
246--247,305,308; of Sufis, 141-142,
182-183, 191,256, 260, 261~262,
263, 264-265, 283,290-291,302,
308,311,312"':313. ·See also shaykh

awliya'(saints; friends Of God), 47, 63,
66; 268, 274; 311

awriiJi I wird (litanies), 189, 195, 202,
219,240,280

'awwiim. (generality; the masses), 193,
247,268,307 .

ayari (social elites), 40--41
'iryTl ai-tawIJ-Ui (essence of divine unicity),

178n. 105
'a.<;fma / 'azii'im (strictness), 243-244,

245-246 .

abdiill budaJii' (cosmic substitutes), 48,
61,65 .

ablutions, 234, 235n. 125, 236; al-mas~

'alii 'l-~(wiping overthe socks)
and, 234n. 121; ritual purity and,
221,222; ·tayammum as, 234'n. 121

abmr (the godly), 149n. 27, 190, 207
ado1J / MiiIJ (proper manners),28, 42,

48, SO, 138, 203~206, 236n. 129,
245, 247~ 309. See also faqir,
master-disciple relationship; murfd;
tibiit; samii'; shaykh; the text; travel

'afiv (forgiveness), 205, 290
Age of Empires, 16
'aM al-wqfii'(oath of fidelitY), 212, 215,

247,286 .
'ajii'ib (wonders), 59
akhbiir I iithiir (reports; anecdotes), 43,

51, 52, 297n. 84
akhliiq (ethics; behaviors), 161,205-206,

245, 247; 280, 290
'iilam ai-amr (world ofdlVine command),

158, 159, 299, 300, 3'01 (table); and
'iilam ai-gluryb· (unseen world), 30 I
(table), 302; and 'iilairi al-jabariit
(cosmic isthmus), 299; and 'iilam
al-1rJUJ.Uj (world of creation), 158,159,
299, 300, 301 (table); and 1ilam $agmr
(microcosm), 3OOn. 87; and 'iilam
al-shahiida (phenomenal world), 25'5,
299, 300, 301 (table); and 'awiiiim
al-ghuyiib (unseen realms), 298, 300;
eternity of, 301-302; and Iiihiit,154n.
43; and rnaloJa:it, 110, 299, 3oori..88;
and niifiit, 154n; 43 .

altruism (rtM;), 205, 206n. 37, 207
'amat (Praxis), 142, 145, 155, 160,

162-163, 166, 168, 259n. 15,280,
301n.90

amirate, 251 n. 6
amr (divine command), 298; as at-amr

al-faklrft (prescriptive command),
130--131; as al-amr al-tliJavrni
(engendering command), 130--131

anthropogony, 158-160, 295
appanage system, 17 ". .
'aqUla (creed}, 13,242,257-270,275,

302; iWziyyai (theological questions)

217n. 67, 218n. 70, 220n. 76, 224n.
87,228n. 102, 245n. 155

W V, 218n. 70
W VI, 245n. 156
W AblIjanija, 259n. 15, 266n. 22,

270nn. 32 & 33
W li-A/pnad h. ~li al-Riizi, 217n. 67,

218n.70
W li-~li alcMawqiinf, 201n; 25
W ii-ba(j ~!}abihi, 218n. 70, 220n.77
W li-ba(j ai-murfOm, 217n. 67, 220n. 77
W li-ihnihi, 204n. 33, 214,228~229,

234n. 122, 239-240
W li-Jamiil ai-DIn al-lifahiim~ 201n. 25
W li-Najrn al-Dln al-TljrlSf, 174n. 93,
218~ 70, 219n. 72, 220n. 77, 224n.
86

W Ii-Najir al-DIn al-BagluiMt, 144n. 11-16
passim, 146n. 22, H8n. 26, 149n. 27,
150n. 29, 151n. 32, 181n. 118, 183n.
124, 190nn. 6 & 7,200n. 22, 201nn.
24 & 26, 208n. 47, 209n. 48, 215n. 65

W li-Rashfd aI-DIn al-Farghiinf, 218n. 70,
220n. 76

W li-Rashfd al-DTn al-Ijabash, 171n, 83,
175n. 96; 210n. 55, 217n. 67, 220n.
76,243

$ad #u1ydiin, 172n. 85
St.ifi1Ult al-awliyii', 62-63
Shadlwriit al-dhahabfi akhbiir man dJuJJwJJ,

126, 127
$ifat ahqfiva, 49
Sryarai-aquw, 125n. 189
Sryar al- 'arifin, 124
Sryiisat-niima, 274
Sunan Ibn Mqja, 296n. 77, 297~298

Tabaqiit al-l;iJnO.hi.la, 48
Tabaqiit ai-Pijiyya, 46, 47---48, 149, 204n.

34, 231n. 112, 275n. 42
TahiijUt al-jaliisija, 292n. 69, 293n. 73,

294, 302n. 91
Talbis Iblis, 21On. 52, 225n. 94, 227n.

100, 237-238, 24On. 142
Ta7im al-muJa'allim, 42
TaYr1Jdz li-ma.amal al-saliim, 115
Tzryiiq al-muljibbin, l14n. 165
Tuhftt ai-1.lJ~#ii, 2nn. 37, 279n. 49,

280,281,282,285, 289n. 62

W rn, 200nn. 22 & 23, 212n. 56,
245nn. 155 & 156 .'

W Iv, 170nl1. 81 & 82, Inn. 86, 173n.
88, Inn. 104, 190n. 6, 200n. 22,
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139, 199n. 18; and autobiography,
137-139; and hagiography, 62,
63-65, 113, 124, 139, 274, 276,
278,314; and representation, 57-66,
113-133 passim, 137-139, 184,303,
309,313

Buddhism, 1,34, 223n. 83, 275n. 41

caravansary (kMn), 35n. 39
celibacy, 227, 229-230,290 .
Christianity, 154n. 43, 220n. 78, 223n.

83
clothing and accoutrements, 204n. 33,

213-214n. 62; aM' (scholar's
overcoat), 226n. 96; amulet (ta'wUih),
226n. 96; ~ii (walking stick), 232,
2350. 124,236, 276;farajiyya
(scholar's costume), 213, 233; 'ibrUj
I mJrwa (ewer), 232, 235-236;jubba
(tunic), 95; kharf.f4t al-madiis (slipper
satchel), 232, 233, 235n. 125, 236;
kha~q al-l.ibiif (rending the clothes), .
24{),242; khiw'"(robe of honor), 91,
99n. 113,118,276,277; kfmjf
(ttaveling~hoe), 231-232, 236;madiis
(sUppers), 232, 233,235n. 125,
236--237; rlUI4afa (overcoat), 235n.
125, 236; miyiihand I mintaqa (girdle),
232-233, 236; prayer mat (sqjjiida),
216, 232,235n. 124,236,237; qabii'
(civi,lian dress), 102, 209n. 49; qtlllli$
(shirt), 226n. 96; rMln (breeches),
232-233; riiwiya (shoulder bag), 232,
233, 236; rqpe,235n. 124; sandals,
235n. 124; signet ring (mgzn), 277;
si7Wiil (ttousers),94, 273, 277, 288n,
62, 289n. 64; sword (fwsiim), 274, 277;
tawq (neckband), 94, 95, 118; !<!ykJsiin
(cowl), 214n. 62; tlUIwb (robe), 9,5;
toiletries, 234-235n. 124; zfr-jiime
(under-shirt), 289. See also khirqa;
jUtumwa

Crusades, 106, 195
cultur~ codes, 13,4:0,42, 191,309. See

alSo oMb; institUtions; master-disciple
relaiionship; the text; ruleS; ulama

. .

4amir(conScience), 160, 161
diir al-lJadlth, 28 .
diir al-qur'iin, 28 .
al-da'wa al-hiidiya (guiding call), 20, 21,

24-25, 252, 258, 259, 261, 268
Day of Judgment, 4-3, 48, 157, 222n.

82, 259n. 15, 274

al-dhiit (divine essence), 164, 180n. 115,
181, 265n. 21

dJzawq (direct tasting), 160, 167n. 74,
170, 276--277

dhi.kr (recollection; anamnesis), 5, 87,
125n. 189, 149, 217n. 68, 218, 219,
222-225, 239n. 139; as dhikrbi-l-/isiin
(vocal recollection), 223; as dhiJcr bi
l-qalb (silent recollection), 223-:224;
Qur'an in, 224; and U1hlil,221, 224;
and !Alqln al-dhi.kr (inculcation of the
formula of recollection), 54, 70, 71
~har~, 224-225, 250n. 2, 313; and
la.fbiiJ (formulas of recollection), 219n.
74 .

dialectical theology ('ilm al-kaliim), 24,
49,63-64, ll5, 141n. 6,260,264,
292n. 70, 3ll .

diploma of investiture (al-f1isllrif
wa-l-taqlid), 22, 91, 94, 95,.96-, 99n.
113, 253, 273, 277 . .

disputation I dialectic (jadal I muniizara),
28,38,81,86

Earlier Middle Period, 4, 17-18, 139,
252

ecstatic cognition (wrYJiinixJa), 302
eschatology, 270,301
established custom ('iidii~, 119, 153
existential demand (al-mu!iilahat

al-wujUdi;Y.)la), 181

fahm (disCursiv.e unQerstanding), 162
fanii' (annihilation), 148n. 26, 177-178;

and jana' al~bii!in (annihilation of the
inner being), lill;andfanii' al-janii'
(annihilation of annihilation),. 178n.
105; andfana'mu#aq (absolute
annihilation), 181 . , .",

faqir (menQicant), 206n. 38, 207,226,
227-229,241,245,311; oMb of, .
228-229; as guest (musiifir), 237;anQ
travel, 204n. 33, 236, 230-:-237 ..
passim,315

faqr (voluntary poverty), 137-138, 150,
171n. 83, 179, 227-230; rizq
(sustenaJ:lce) and, 228-229

farrflfarUja (obligatory duty), 145, 24-4
fasting, 222n. 81, 24;0
fatwa, 4-4, 59n.·6, 77, 83, 98, 100, 13,7,

139, 140--14J, 227, 247; 290, 294;
mufti and, 193, 290, 319Il. 6

fawii'id (useful information), 38
fikr I tqfakkur (reflection),. 218

fiqh (jurisprudence), 28, 37-39, 49,
51-52,62,76--77,79,81,84,91,
115, 243-24-4, 249n. 1, 258, 3070. 3;
andfaqih I jUqahii' (jurisconsult), 33,
38,65, 79, 112, 116, 139, 143,216,
247,253-254,260, 311, 319n.6;
and qiirjf (judge), 70, 72,81, 94, 102,
193, 275; and qiirjf al-'asMr (judge
of the army), 95, 96; and nyiisa
~eadership, preeminence), 38.'
See also madrasa

firiisa (cardiognosia), 115, 276
fitna (trial; struggle), 157
fitra (original nature), 262
flying (tayr), 157, 179-180
food and drink, 2040. 33, 222n: 81,

245, 261, 288, 290
freewill and predestination, 265-266;

qadar (divine decree) and, 265
jUtiiJJ, (alms), 229, 234
jUtuwwa (young-manliness; chivalry), .13,

32,247,260,262,271-291 passim,
312; akJii as mUla.fawwifin, 287; akkilik
and, 67, 104, 276,279, 282, 283,
285-291; communal feast of; 288;
dress of (lihiis), 281, 284, 288n. 62,
289; etymology of; 290;.fUtuwwat-diir
I javanmard (possesSor of chivalry) in,
287, 290;.fUwwwat-khiina·/ iistana
(chivalric lodge) and, 245,276,
286-291; genealogy of, 67n.15, 272,
279-280, 283-285; girding (slTndd) .
and, 288n. 62, .289n. 64; group
solidarity and;205n. 35, 286, 288;
hierarchy of, 283, 285-288; houses
(bqyt / btrJiit) of, 288n. 62; junior
($agliir; ihn) in, 288n. 62; N~an
reforms of, 20, 23, 25-26, 253,
271-272, 273, 277, 279; 281, 285,
288-289n. 62, 290n, 65,305;
oath of fidelity ('oJzd) in,. 286; 288n.
62; pillars of, 290; qawli-jatii (vocal .
cheva,lier) in, 28&-288 passim; ritual
shaving (miijrii-kmi) and, 277; rules
of, 286, 288~291; salted water and,
279n. 49; sqyft-Jatii (sword-bearing
chevalier) in, 286--288jJassim; senior
(!whir; ab; jadd) in, 288n. 62; Sufism
and, 196-197n. 16, 205;282~283,
285-291; tarbijeh (apprentice) in,'
286--287,288, 289;ttade guilds and,
282, 283, 288n. 61; uitiid / ~iiIJih·i

jUwwwat (master chevalier) in,
286-287, 288, 290

ghuliim I ghilmiin (servantboy), 73, 239
Gnosticism, 156, 158,.159, 246, 300n.

87, 301
greetings (al~saliim), 235, 236, 237

IJadlth transmission, lQ-ll, 25, 51, 53,
54-55, 109, 110, Ill, 114n. 165,
134, 143; 183, 193, 199, 219n. 73,
295-298,306, 3Il, 314, 319n. 6;
Banu 'Ammuya and, 57-88 passim;
and isnO.d (chain of transmission), 53,
224,295-296; 302, 310; and matn
(text of afJaOtth), 54-55; musmi'
(transmitter) and, 53-54

al-!Ja4rat al-ilahiyya (divine presence), 179
ha], 121-122, 133-135, 219-220n. 75,

293n. 72, 297n. 84, 306n. I; and
0ram, 121, 122

fJiil / af?wiil (mystical state), 49',50,
151-152, 165, 166--182, 189,204,
24-4, 280, 290; change (talwfn) in,
151-152; fixity (tamkiin).and,152;
as distinct from ~iill (inhering state),
16&-167n. 74

lJalqa / mqj/is (teaching circle), .81, 183,
197,250,253·

lJaqii'Uj (veriti:es), 50, 148; 152, 160n. 55,
163, 170

IJaqfq4 {ilie really i-eal); 156; 157, 165n.
71,171, 178n. 105, 179, 189

IJaqq I &uqiiq (rights and obligations),
202-203,2100.55; 261

Ilamm {worry),148n. 26 .
~ii' (diffidence), 171n. 83
Ilayba (awe), 148n. 26, 178n. 105, ISO
heirs of the prophets (wurriith al-anbiyii'),

13, 141-142, 145;·190, 192; 199,.
200, 203, 246, 260, 263, 274, 298,
301, 307. Seealsoauiliority; shaykh;
ularrta

Hellenism, 45
Hereafter, 137, 138, 152, 177n. 104,

234n.122,238
Hermeticism, 24-6
Hesychasm; 223n. 83
High Caliphal Period, 4, 17
&ikma (wisdom), 160, 255
Hinduism, 220n. 78 .
!].ir$ (cupidity), 161, 175
hudii(moralguidance); 142, 143, 193,
20~ 215, 24~ 247, 26~ 311, 313

&uJ;mnii' (sages), 45
&uhn I aJ;1dirn ~egislation), 243
~u{jjl (incarnation), 154, 312
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ijaza (license), ll, 38, 54-55, 93n. 90,
ll2, 137n. 2, 280n. 51,295, 297n.
83, 297, 314; as ijii.<,at 'iirmna (general
license), 141, 250n. 2,311; as ijiizat
al-qirii'a (license of reading), 54; as
ijiizat al-samii' (license of audition), 11,
54,249. See also the text

ijmii' (consensus), 250, 251n. 7,256,260,
270

ijtiluld (pious exertion), 157, 170
ikJzli4 (inner sincerity), 153, 171 n. 83
ikJzwiin (brethren), 206, 230, 232, 235,

247,276,286. See alsojUtuwwa; ma!
ilhiim (inspiration), 160
'iliat al-'iiat (prima causa), 299
illuminationst philosophy (fJiJcmat

a~ishraq), 58n. 4,59, 246
'ilm (knowledge; science), 49, 51, 160,

215,269, 301n. 90; as 'ibn al-mriisa
(discursive knowledge), 144, 146; as
at- 'ilm al-kaslifi (disclosed knowledge);
and..'ibn at-khawiitir '(science of passing
thoughts), 148; as 'ibn al-mulJiisaba
wa-l-ri'qya (science of scrupulous
examination and observation), 148;
as 'ilm al-muriiqaba (science of
vigilant awareness), 148; as 'ilm al-nafi
(science of the soul), 147-148; as
'ilm al-wiriitha (inherited knowledge),
142, 144, 146, 194; as 'ilrn al-yaqm
(knowledge of certainty); and 'ttliim
al-awwii'il (ancient sciences), 292; and
'ulum dhawqryya (experiential sciences),
145; and 'ulilm al-mushiilzadiit (sciences
of direct witnessing), 148; and 'ulilm
al-quliih(sciences of the heart), 146;
and 'ulum al-Fijiyya/qawm (sciences of
the Sufis), 12-13, 141, 142-'-148, 155,
162; 182, 190, 192, 194,200,246,
257, 268, 271, 283, 284, 294-295,
310-311

zmiin (faith), 146, 151, 160, 170, 172,
175, 180n.112, 189,217,227,259,
301n. 90

iniiba (turning towards God in
repentance), 148, 171n. 83, L74

incense (pb; bukhiir), 222
informality (tark al-takalluf), 205, 236n.

130
al-insiin al-kamr (macroanthropos), 300n.

87
insiin!y'yat (humanity), 161-162
institutions of place, 28, 33, 155, 308

institutions of process, 27~29, 33,
53-55, 155,200,308,309

intention (n!Y.Ja), 242, 259n. 15
intibiih (attentiveness), 171n. 83, 172
Ipseity, 178n. 105
iq!ii' system, 17, 41
iriida (aspiration), 171n. 83, 208.

See also murfd
'iifOn (gnosis), 302
Islam (submission), 146, 170,172,175,

189, 227
istikMra (incubation), 219, 230, 234,

268n. 28
i:;til.iiJJiit (technical language), 49-51, 141,

147
istiqama (steadfastness), 145
itma'nzna (tranquility), l71n. 83.

See also nafi

jadhb / majdhiib (pulled to God), 150,
183,201, 231

al-jam' wa-l-ftrq (union and separation),
148n. 26

jamii'l-sunm communalism, 4, 52, 128,
142, 193, 200, 253, 258, 260, 265,
269,283,302,308; 310, 312~313

jiiwara (temporary pious retreat), 65,
Ill, 122, 134, 204n. 33, 261

jihad, 100; greater and lesser, 194-195.
See also ribiit

journey of ascent, 160, 161, 166, 167,
168,170,171, 180n. llS, 192,197,
202, 206n. 38, 217, 219,246,289,
295; as origin and return, 156-160,
182. See also tariqa

Jesus prayer, 223n. 83
Judaism, I, 223n. 83

kasb / iktisiib (acquisition), 265-266
kaslf(disdosure), 49
klziidiin {superintendent), 203, 206-208,

239. See also ribiit
khalwa / arba'!niyya (solitary spiritual

retreat), 197, 218, 220-222; and
seclusion ('uzia; i'tizal), 245

klziinaqiih (Sufi cloister), 3, 6, 19, 28-34,
188, 193, 197,276,319. See also
institutions of place; ribii!

kharifi (land tax), 278
klzidrna (acts of service), 207, 239, 247,

288. See also jUtuwwa; Ichiidim; ma!
khaw~! (spiritual elite), 157, 180n. 112,

193, 268

khawii{ir (passing thoughts), 117, 148,
160-161,174,221, 222n. 82, 275;
and end of Sufi path, 182

kJUlWj wa-rajii' (fear and hope), 171 n.
83, 173

klziliij / masiril (disputed juridical
questions), 38

klzilijfa / imiima (designated authority),
23-24, 252. See also authority; siyiisat
shar'iyya

klzirqa (Sufi habit), 34n. 37, 67, 76, 82,
88, 91n. 83,110, 1l4-115n. 165,
121-123,134,135,141,209-213,
214, 225, 235n. 125, 244, 254n. 10,
306-307,308,314,315,318 (chart),
319n. 6; color of, 213;jUtuwwat and,
289; as klzirqat al-iriida (habit of
aspiration), 54, 212, 225,226, 233,
243, 286; as klzirqat al-klziliift (habit of
successorship), 124, 306n. I; as kJl:irqat
al-tabarruk (habit of benediction), 73,
74n. 39, 183,212-213,243, 259n.
14,286,310; muraqqa'a (patched frock)
and, 176n. 100, 192, 209n. 49,
225-226, 235n. 124; rrisbat al-klzirqa
(lineage of the habit) and, 55, 67,
139, 210, 211 (chart), 247, 279-280,
306-307,313,315; rights and
conditions of (shara'# / ~uqiiq

al-klzirqa), 214
klzutba / khatlh (Friday sermon/pulpiteer),

22,83, 85, 95, 98,99n. 113 & 114,
100

kuttiib (primary school), 81

Late Antiquity, 45
Later Middle Period,S, 6
iawa'iiJ (glirnrnerings), 180
iawami' (flashes), 148n. 26, 180
lay affiliates, 7, 33, 243-246, 255;

mutoshahbih (pretender) as, 151, 192,
212,213, 243, 245, 247, 286, 287,
311; mustarshid (one asking for
guidance) as, 243, 247, 264, 310.
See also hudii; ribii[; shaykh

left hand, 236
Logos (al-kafiim), 130; 300n. 87

madhhab(s) (legal rites; law guilds), 24,
25, 37, 39-40, 44-45, 77,83,216,
254,260

mmlrasa(s), 12, 19n. 2, 28, 32,33,34-42,
55, 139, 145, 188, 190, 193, 195,

203, 215, 216, 254, 296n. 82, 305,
307; dars ~esson)in, 37; functional
categories of, 37-39, 41,309; and
institutional confluence with ribii!,
308-309; rnarlfah (stipendiary post) in,
40--41; mubtadi (beginner; novice) in,
38, 177,239, 289; mudarris (teacher
of jurisprudence) in,'32, 37,91,253;
m,gid (tutor) in, 38, 41; mu'Ui (repetitor)
in, 38, 41; muntahl (terminal) in, 38,
152; 181,246; mutrifaqqih (student of
jurisprudence) and, 38, 77; tnutawassit
(intermediate) in, 38, 177; niilih
mudarris (teacher's assistant; deputy)
in, 38; tadm (teaching post) and, 37,
79. See also institutions· of place

mal;.ahba ~ove), 148, 171 n. 83; as
rnaJ;ahbat al-~a (special love), 179n.
112, 180,269

mamliik: (military slave), 72,89,98, 101,
106

maqiim / nwqiimiit (mystical station), 49,
50,165,166-182,189,204,225,
244, 280, 290

nUl'rifa (mystical knowing), 40, 150, 262,
289n.63

rnashyakha (shaykhood; list of authorities;
managerial position in endowed miit),
54,88,97,107,109, lII, 152, 199,
200, 201, 203n. 30, 247, 249n. 1,
255, 273, 293, 293n. 72, 307n. 3,
314n. 4; and mashyakhat al-shuyiikJ!,
107-108. See also shaykh

master-disciple relationship (!UlJba), 28,
38-39,53, 193, 199-201, 205n. 35,
209-210,212,214216,227,247,
253; ada1J of, 200; 1I1£J.!~uh (mentor)
in, 38, 200; 205n. 35; nasab al-fUlJba
and, 280; riibitat al-jinsiyya (affinitive
connection) and, 183,.202, 301n. 90,
311; !iihib (protege) in, 39, 200, 205n.
35; tilmldh (protege) in, 200, 205n. 35;
ustiUh (mentor) in, 200, 205n. 35 See
also jUtuwwa; institutions of process;
murfd; ribat; shaykh

miiJna (inquisition), 39
miracles as kariimiit (saintly miracles),

60, 268, 302; as muJizat (evidentiary
miracles), 268

Mirrors for Princes (Furstenspi.egelen), 252
mudiira (obsequiousness), 205
mlifimidi1n(loners), 156-157, 179, 181
mufJii4ara (pervasion), 117n. 104
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muJ;Maha (scrupulous examination), 148,
151, 163, 165n. 72, 167, 171n. 83,
173, 174, 175, 177, 206, 220, 245

m0iiJza.da (pious self-exertion), 150, 151,
173, 192

mujtaJzUJ. (jurist exercising ijl:iJzM; striver),
24, 171; as mujtaJzid muta'ahbUJ (striving
worshipper), 150

mukiislzaft (divine disclosure), 163, 164,
17In.83, 117n.104, 179n.112, 181

muntaJzi(terminal),38, 152,181,246;
nature of fully actualized Sufi as, 152,
181-182,183, 229n. 105, 234n. 122,
241,262,287,311

muqaddom (administrator), 58, 207, 314;
as muqaddam al-naftbin, 105

muqarrabiin (those drawn nigh to God),
149, 190, 201-202, 207, 311

murabif mujiihUJ. (frontline fighter),
194-195; 198,233,310,311.
See also riiJii.{

muriid (desired by God), 150. See also
murUi

muriiqaba (vigilant awareness), 148, 151,
163,167, 17In.83, 173, 174, 177,
192, 206, 220,222, 236n. 130,245

muraqqa'a. See khirqa'
mUM (aspirant), 28, 33, 39, 47, 89, 117,

150, 199-201,208-209,255,311;
adah of, 50, 212, 215-216, 241n. 146;
in hierarchy of ribaf, 208-209, 217,
226; 245, 286; khiidim. as, 207-208;
khirqa and, 209-210, 212, 215; as
mubtadi (beginner; novice), 38, 177,
239,289; as mu~awwiJ, 208, 241;
mUM fJ.aqiqf (true aspirant) as, 212,
243; muM rasrm (token aspirant) as,
243; program of, 217~225, 241;
proper age of; 239n. 137; rebirth of
(al-waldat al-thiini,ya), 178, 200, 20In.
24, 301n. 90; as spiritual child (waln.d
ma'nawi), 200-201, 214-215, 286,
311. See also master-disciple
relationship; shaykh; ribat; fariqa

mushiiJwla (direct witnessing), 49, 130, 148,
152, 160n. 54, 163, 164, 1§7, 17ln.
83,177, 1I7n. 104, 179~180n. 112

mustarshid. See lay affiliates
mutarassimiin (pseudo-Sufis), 149, 152-154,

228, 244
mu~awwiJ(aspiring Sufi), 151, 153,

204n. 33, 228, 241; as murUi, 208,
287; and transition toSufihood,
181-182. See also murid

muruhahbih. See lay affiliates
mWJJallalz (fool of God), 118-119, 153
mysticism, 4, 13

nafi (soul), 49,147, 149n. 27,152, 157,
158-159, 161-162, 163, 164, 167n.
74, 173, 175n. 99, 177, 178~179,

180, 183, 190,207,234,241, 261,
262; chatter of (!Jadfth al-nafi), 167n_
74, 224; disciplined through travel,
230-231,233; immortality of, 302;
and intracommunal dissention, 264,
269; jihad against, 194-195, 233,
311,315; purification of, 174-175,'
220; as al-nafi al-ammiirat bi-sii' (soul
commanding to evil), 144, 159, 162,
171, 177, 195; and al-nqft al-kulli
(universal soul), 298, 301 (table); as
al-nafi al-lawwiinw (blaming soul),
162,171, 180n. 114,269; as al-nafi
al-mut;mn'inna (tranquiLsoul), 162, 171,
180, 202, 269; rectifYing (tahdhib) the,
171,206; the samij' and, 240, 242;
and sexual desire, 229-230

nawiizi[ (descents), 180
Neoplatonism, 158, 159,246,298-301
niqiiba (communal headship) and niqiibat

al-hiishimiym, 108; and niqiibat al-jifYiin,
272, 293n. 72; and niqiibat al-!iilibiyin,
96, 108

Nous, 159, 299
nubuwwa (prophethood), 200, 268, 269,

285, 300
nilr mu1}ammadiyya (Muhammadan Light),

130

Orientalism, 2n. I

paragons, 66, 113-133 passim, 19"1i·192,
195, 196n. 16, 205, 206, 220n. 78,
225, 227, 230, 278

paternalism, 160,200-201,202,
214-215,286,311

patronage ofSufis and ulama by
political elites, 6, 18-19,32,35,
4Q-41, 76,89,92,93, 183, 184, 188,
195,217-218,240,246,247,250,
257,260,273-275 passim, 293n. 72,
296n. 82,297,302, 305-306, 307,
308,312,314

Peripatetic philosophy (falsq/iJ), 13, 24,
25,53-, 132, 141n. 6,· 158n. 49,246,
249-250,255,257,260,270,271,
292-303, 312

perpetual worship (dawiim al-'amal), 170,
171,179,181,182

Jiir. See shaykh
polemics, 141n. 6, 158n. 49, 291-302,

249-250,255,257, 260, 264, 271,
291-302,312

preaching (wa',: I tadhIr:lr), 28,32,51,84,
91n. 83,93,96,97, 1I4n. 164, 122,
133n.209, 136, I44n. 11, 183, 193,
254,291,307, 310; Banu 'Anunuya
and, 57-80 passim

promise and threat (al-wa'd wa-l-wa'Ui),
218n. 70, 266

Psyche,299
psycho-spiritual constitution, 157-165,

177, 256, 300, 311; See also nafi; qalb;
ril~

qabt/ (contraction), 148n. 26, 167n. 74,
180

qalb (heart), 49,144,157,159,161,
162~163, 166, 177, 180n. 112, 181,
201,240,241,261,300,301 (table);
b~ar al-qalb (heart's vision) and, 163;
as cisternal, 143-144,262; dltikr of,
223--224

fortifying (taqwfYa) the, 171; purification
of, 220; rebirth of, 178-179, 209, 30 I

qana'a (satisfaction), 176, 179n. 112
qibIAJ (direction of prayer), 222, 272
Qur'anic recitation (tilii:wa), 84, 218, 222,

261,266
qurowrorinlity), 171n. 83,181,182
qufb (cosmic pole), 131

riisikhiin fi 'l- 'ilm (those "firmly rooted in
knowledge"), 145-146

renewal (tajaul), 191
riM! (Sufi cloister), 6, 13, 26, 42, 55, 58,

65,67, 72, 76, 89, 93, 97, 108, 109,
110, Ill-112, 136n. 215, 139,147,
155, 165, 182, 183, 184, 188, 191,
192, 215, 254, 258, 269, 273, 276,
281, 281n. 52, 283, 291, 296n. 82,
302, 305, 307, 308; accommodationist
nature of, 193-194,243-247,286,
310, 313; adab of, 197; cells (ziiwiya)
of, 147, 197,221-222; common room
(bqyt al-jama'a) of, '197, 238; compared
with fttWJJwat-khiina, 285-291;
description of, 194-198, 215-216;
development of, 28-34; discipline of,
207,222,230,241,243,287,311,
313; duwqyra and, 29; entering and

eriting, 204n. 33,231-233,235-237;
group solidarity of denizens of,
196-197, 206, 207, 230, 232~237
passim, 247, 309; hierarchy of, 199,
200-203,206-209,214-216,217,
226-239 & 243-246 passim, 309;
institutional confluence with madrasa
of, 308-309; military connotations
of, 29, 194-195, 197-198,233,311,
315; transregionality and, 309,315;
travel and, 231-233, 315; waqfi; (pious
endowments) of, 188, 196, 203, 206n.
38, 208, 217-218, 306; youths of,
237-239. See alsoJaqfr, ikhwiin,
institutions of place; khiidim, khiinaqiih;
lay affiliates; muriibif mujiihUJ.; mUM;
servants; slwyklz

ri(ia(contentment), 148, 149n. 27, 171n.
83,173,176,177,179

rii~ (spirit), 157-159, 160, 161n. 57,
162,162,164,171,179,180,183,
202, 217; dhikr of, 223n. 84; as al-riiJ}
al-a',:am (greatest spirit), 298, 300; as
al-ri1.lJ al-M:yawam (animal spirit), 158;
as al-ri1.lJ al-/Jfryawiinf al-baslwn (human
animal spirit), 158; as al-ri1.lJ al-insiinf
al- 'ulwi (translunar spirit), 158-159,
300; as al-ril~ al-kulli (universal spirit),
298, 300; as al-riiJ} al-qudsi (holy spirit),
298

rukh.$a (dispensation), 33, 208, 234,
243--246, 289

rules I regulations (slwrii'if) as Iwlimiit-i
qudsi:Jya (sacred precepts), 217n. 68;
of fttuwwa, 283, 288-291; of riM!,
194-198; rusilm-iBil Sa'Uli:as, 31-32,
219n. 74; al-slwrii'if al-thamiin (the
Eight Rules) as, 221; of the sama',
241-242; of Sufi path, 190, 192,217;
al-u#ll al- 'as/lara (the Ten Principles)
as, 221n. 79. See also adab;fttWJJwa;
institutions of process; khalwa; mund;
ribat; fariqa; travel

ru'yat alliilz (beatific vision), 131,259,
267-268

1abr (patience), 171n. 83, 173,176, 177,
180n.114

1adaqa (voluntary charity), 203
1a~1U! (sobriety), 45, 148n. 26, 178n. 105
1aliiJZ (canonical prayer), 222, 231, 234n.

121, 266; as alternative to the smlzij',
240; and riba!, 197; and sawt al-taI;.i,ya
(prayer of greeting), 235n. 126,237
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soma' (mystical audition; spiritual
concert), 50, 125n. 189, 197, 238,
239-242, 276-277; adab of, 50, 204n.
33,216, 241-242; and Idwrq ai-libiis
(rending the clothes), 204n. 33, 240,
242; qawwiiJ. (singer) and, 240, 276

sayr (voyaging), 157, 177, 178-179, 269
Second Alexander, 99, 253
servants (~/;QJJ al-kltidma), 237, 239.

See also ribii!
Shadow of God on Earth, 99, 253
sharah (voracity), 161
s!zan""'a (divine law), 154, 163, 171, 179,

182,212,218,243,244,249n. I;
adab ai-sqfar and, 233; caliph as
executor of, 251, 253, 255; end of
Sufi path and, 182; andJUtuwwa,
289-290; 'ibiidiit (acts of worship) and,
51,218-219; mindedness, 5, 55, 128,
205, 238, 258, 302, 305, 310, 312;
mu'wnaiiit (interpersonal relations) and,
51, 194, 205n. 35; revivalism and,
52, 182

sfzataJJiit (ecstatic elocutions), 45-46n. 58,
154

shawq ~onging), 167n. 74, 17 In. 83
shaykh (master), 4-5, 28, 39, 59-60,

89,110,117, 135n. 213,136,139,
149, 173n. 87, 192,193,230,231,
249n. I, 275, 307; adab of, 202-203;
authority of, 202, 214-215, 216, 239,
247, 286, 290n. 65, 311; breath of,
225; costume of, 213; as distinguished
from khiidim, 206-207; and 1TIflSIliiyiJrh
(eponymous authorities), 167,
17Q-171, 189, 192, 199n. 18,213,
227, 241, 244, 263; and lay affiliates
(mutashabbih / mustarshid), 243;
necessity of having, 199, 221; myiiba
(representative authority) of, 183, 197,
200, 208,215,260, 264,31Q-311;
riibifat al-jinsiyya (affinitive connection)
and, 183,311; ranks of, 201-202; and
riMt, 197,202-203,206,216,237,
239, 264; shift in meaning of, 199; as
ai-shaykh ai-mut!nq (absolute shaykh),
201-202; as shaykh ai-shuyUldz (Grand
Shaykh), 21, 24, 63, 77, 90, 107-111,
258,29In. 6~ 293n. 72,297,313;
as shaykh ai-tabarruk (ma~ter of
benediction), 65, 213; as shaykh
ai-ta7im (master of instruction), 188;
as shaykh ai-tarbiya (master of training),
8,65,77,88,89,155, 188, 199n. 18,

303, 314; as spiritual father
(ab ma'nawi), 20Q-201, 215, 230,
311; true vs. false, 215n. 64. See also
authority; hudii; institutions of process;
master-disciple relationship; murid;
ribiit; ulama

shiIJna (chief of police), 73, 76, 79
shukr (thankfulness), 17ln. 83,173
[idq (sincerity), 171n. 83,173,174
Jifiit (divine attributes), 164, 180n.

115, 181,255-256,265; and tashbih
(anthropomorphism), 266-267; and
ta~tii (divesting God of His attributes),
266-267

silsila (chain; initiatic genealogy), 55,
67n. 15,70,74,129, 280n. 51, 306n.
I; and silsila-tariqas, 3

sirr (secret), 49, 164, 165n. 72, 203, 235;
dltiJcr of, 223n. 84

sitr (veil), 163; istiliir (veiling) and, 148n.
26

siyiisatshar~a, 23-24, 25Q-253, 256,
270, 308; challenge to, 100, 252

skep, 204n. 33, 222, 245, 261, 275
Sophia,300n.87
Sufism (~awwuf), 1-2, 15,27,49,61,

64, 73,76, 77,84, 132, 134,
15D-151, 158,184,188-189,194,
282; etymology of, 146-147,
148-149; institutionalization of,
198-199,305-320; and Shafi'rs, 258;
and Shiite notions, 247. See also tariqa

sukr (intoxication), 45, 148n. 26, I 78n.
105

!U1.a!1ii' (righteous individuals), 57, 59,
136,311

sultanate, 98, 99-100
suiiik (wayfaring), 47, 60, 157, 170,

171,173,177,178,201,217;'219;
of kings and ministers, 274; of siilik
rmgarrad (simple wayfarer), 201

Sunna, 43, 52, 103, 142, 153, 154, 192,
197, 209, 227, 234n. 124, 235n. 126,
236, 255

Sunni revival, 18, 35-36, 260
supererogatory devotions (nawiifii), 219

tafsir (Qur'anic exegesis), 49, 65, 143
!ii'ya / !awii'if (Persanengruppe), 3, 12-13,

27,28,50,51, 139, 141, 149-150,
182-'183,190,192,196,199,204,
212,213,235,250,256,259,260,
264, 271, 293, 307, 309-310

tajiiwuz:. (abstention), 205

tayrr (declaring infidelity), 127, 154, 264,
266,294,301-302

takhayyul (imaginalization), 131
taqwii (god-fearing piety), 144, 145, 146,

189, 227-228, 234n. 122
tarab (rapture), 167n. 74-
tariqa / tariq (path / Sufi way), 1, 47,

49-50,137,148,156,161,169,171,
173, 174, 178n. 105, 179, 195, 196,
199, 201, 217, 218,226,227,249n.
I, 256, 287; as embracingJUtuwwa,
289-291; geography of, 148, 150,
156-157, 160, 164,165-182,225,
269, 301; multiple affiliation and,
216; and necessity of shaykh on, 199;
as Sufi orders / brotherhoods, 1-3,
62-63, 123, 124, 129, 155, 183,
187-188, 189, 220n. 78,305,
307-308,312,313,314-315,
319-320; as tariq ai-abriir (path of the
godly), 190; as tariq aHJIl.qq (path of
the Real), 190; as tariq ai-muqarrabin
(path of those drawn nigh), 190; as
tariq ai-muttaqin (path of the
God-fearing); as tariq ai-qawm (path of
the folk; Sufi path of al:Junayd), 13,
43,45, 46, 4~ 51, 52, 62, 69, 146,
163,184, 190,205,218,221,233,
241, 247, 282, 309; and ta1iqa-based
Sufism, 2-6, 28-29, 33, 53, 55, 113,
123,128, 129, 184, 188, 188-190,
208, 220n. 78, 240, 247, 273, 278,
311,313,320; and shari'a-tariqa-~aqiqa

ternary, 156-157, 170, 189, 279n. 49,
289. See also imiin, isliim, sqyr, tayr

tark ai-tadbir (relinquishing self-disposal),
181

lafabbur (forbearance), 171 n. 83
tawii{l'u' (humility), 176,205, 234n. 122,

290
tawiijwi (feigning ecstasy), 242
tawakkui (trust), 148, 167n. 75, l71 n. 83,

176-177,179
tawiili' (risings), 148n. 26, 180
tawba (repentance), 162, 170, 171-175,

176,178,179,30In.90
ta'wil (esoteric interpretation), 154n. 44
ta)'r (flying), 157, 179-182, 269
!aysh (heedlessness), 161
the text, 42-55, 247, 309; adab of,

53-55, 250; anthologizing and, 81,
139, 281-·-282; authorial voice and,
130131,138,303,309; discourse
and authority of, 12,42-55, 184,

262-263, 282, 31Q-311;
dissemination of, 11,53-55, 122,
134-135, 139-140, 154,249-250,
254,272,292,293,302,313,315,
319-320; genealogy and, 46; imlii'
(dictation) and, 37; letter writing and,
146, 165n. 72, /74-175; memory
and, 44-45, 46--49, 65, 312, 319; as
object, 53-55; riwaya 'alii 'i-wqjh
(face-ta-face transmission) of, 53-54;
ta'ifqa (compendium; reading notes)
and, 39. See also biographical
literature; cultural codes; institutions
of process; ulama

theophany (tajaiti), 148n. 26, 163-164,
178; as ai-tajalli ai-bar;:;akhi (isthmithic
theophany), 131

trades (finii'iit), 28, 203, 253, 276, 282,
284; See also JUtuwwa

travel (srifar), 196, 23Q-237; adab ol~

50, 204n. 33,231-237 passim, 315;
distinguished from itinerancy (siyiiJJa),
230n. 110; pishraw (leader of a group
of travelers) and, 234; rafiq (traveling
companion) and, 234, 236; as talab
ai- 'iim (traveling in search of
knowledge), 145, 230, 309, 315; types
of travelers and, 23Q-231. See a'lso
dothing;faqir; madrasa; ribii!; rules

(uma'nina (equanimity), 180,201,262.
See also nofs

'ubiidiyya (worshipfulness), 170, 179-182,
300, 301n. 90

udabii' ~tterateurs), 139
ulama, 57, 59,74,97, 113, 136, 137,

141-142, 144, 193, 199n. 18,244,
247,254,258, 259, 302, 305-307,
308, 310; culture of, 28-29, 33,
34-35,43-45,49,82-84, 109,
139, 193-194, 199-200,204,213,
215,247, 263, 30~ 313, 315; as
otherworldly ('ulamii' al-iikhira), 143,
146, 147, 151, 152, 182, 193,256,
260-261, 301, 302, 308, 310; as
world-renouncing (al- 'ulamii' ai-z:.iihidin
fi 'i-dunyii), 27, 143-144, 145, 147,
170, 262; as worldly ('ulamii' ai-dunyii),
142, 143, 146, 147, 151, 182,260,
262, 271, 30 I

uns (intimacy), 148n. 26, 171n. 83, 178n.
105, 180

usliir./iir (majordomos), 94, 96
lqij.i ai-din (primary matters of faith), 259

i

il!t
i
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uihiira (Buddhist Monastery), 34
vizier / vizierate, 45, 95, 107, 203,

251n. 6, 307n. 3

wajd (ecstasy), 241, 242, 276
waqf(pious endowment), 28, 37, 39, 72,

74, 89, 97, 109--110, 188, 203, 206n.
38, 306; waqfiyya (endowment
document) and, 37, 41; wiiqiJ
(founder) of, 37

wiiqi'a (vision), 222
waqt (moment), 204
wara' (pious wariness), 171n. 83, 192
wiind / wiiritlat (psychic oncoming), 161,

180,222n.82
wa)iyya (testament), 137,201,214,228,

239,243,249n. 1,311,314--315
waswasa (devilish whisperings), 160
wa?:.ya (devotional program), 202,219,

220; communal after time of ~
prayer, 235n. 127

yaqm (certainty), 161n. 57, 171n. 83;
and 'tryn al-yaqin (essence of certainty),
177; and IJaqq al-yaqin (truth of

certainty), 177n. 104, 180n. 112,
182; and 'ilm al-ylllfin (knowledge of
certainty), 177; and nUT al-yaqin (light
of certainty), 180n. 112

yaq?a (wakefulness), 172
yaunn al-mithiiq / rUz-i alnst (Day of the

Primordial Covenant), 275
youths (shubMn), 237~239; and na?:.aT

ila al-murd / shiihidMzi (gazing
upon youths), 238, 239. See also
riM!; samii'

?:.Mir (outer dimension), 152, 162, 165,
205; and Wlfiiid al- 'qynf (corporeal
being), 165, 170, 175, 181,217,220,
234n. 122,262

ziijir (reproach), 162, 172
ziiwiya (Sufi retreat; lodge), 92, 196, 276.

See also riM!
ziyiira (visitation of graves), 235
zuJui (renunciation; asceticism), 57, 69,

96, 112, 148, 150,167n. 75, 170,
171n. 83,175-179,195,225,227,
301 n. 90; distinction between ftqr
and, 228
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