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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 Encyclopaedia of Islam
used in the International Journal of Middle Eastern 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 Oxford 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 Ayri calendar
and then in Common Era (Gregorian calendar), separated by a slash.
Thus, the 1st of Muharram, 632—which corresponds to the 26th of
September, 1234—would be given as 1 Muharram, 632/26 September,
1234. Bibliographic references to materials published in Iran note the
Iranian-Islamic shamsi year with the abbreviation sh. followed by the
corresponding Gregorian year in brackets.
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- INTRODUCTION

Over the course of the 6th/' 12th and early-7th/ 13th centunes a not
enurely disparate group of chansmaﬂc Sufi masters began to emerge
across the Abode of Tslam: ‘Abd al- Qadlr aljﬂanl (d. 561/1 166) and
Ahmad al-RifaT (d. 578/1182) in Iraq, Najm al-Din Kubra in Tran-
soxiana (d. 1617/1220), Mu‘n al-Din Chishtl (d. 633/1236) in Indla
Aba I-Hasan ‘Al al-Shadhilt (d 656/ 1258) in North Africa, and, in the
heart of the old 1mpenal capital of Baghdad, Shihab al-Din Aba Hafs
‘Umar b. Muhammad al-Suhrawardi (539—632/ 1144 or 1145-1234).
Although each of these Suﬁs had much in common, their most signifi-
cant aﬂimty 1ay in their names belng ever thereafter inextricably linked
with a complex of soaal religious, and cultural trends subsumed under
the rubric of what is genera]ly identified as a fundamental institution
of Islamlc mystlcmm following the Mongol invasions of the 7th/ 13th
century: the Sufi order, or tariga (pl turug), partlcular 1n1t1atory ways’
associated with the teachmgs of an eponymous Sufi master reﬂemvely
passed down’ by his spiritual, and in no small number of cases blood,
heirs to their own confraternity of d1sc1ples and, in an oftentimes
dlvancatmg fashion, they to theirs in a manner stnkmg]y 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 hlstory over time and space, the processes which centnb-
uted to the emergence of the earliest tariga lineages, however, are still
not well understood Simply put, our collective understanding of the
nature, scope, and factors behind the 1nst1tut10nahzmg drive in medieval
Sufism—and the eventual fraternalization of formerly decentralized Sufi
farigas 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 Iargely abandoned) paradigm
of classicism and decline, and partlally as a result of the (still quite
vigorous) tendency to privilege Sufism’s mystico-philosophic content




2 INTRODUCTION

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 prediléctions of previous genera-
tions of Orientalists or the ideological and institutional biases which
promoted such neglect ! but this is certainly a curious state of affairs
con51denng that it is the Sufi brotherhoods and not Sufism’s ‘classical’
theoretical and llterary hentage which come to rnmd when the ‘word
tasawwuf is evoked in contemporary Islamic contexts. :,

When it is mentioned, in large part accounts of the genes1s and
development of tanqa-based Sufism between the 6th/12th— 9th/ 15th
centuries as we find them in the standard textbooks on the hrstory of
Sufism generally are less than sausfactory In her now classic Mystical
Drmensions of Islam, for instance, the late Annemane Schimmel offered
a cursory readmg of the development of tanga—based Sufism, saymg
that “it must have been a response to an inner need of the commumty
that was not be1ng met splntually by the scholastmsm of orthodox
theologlans people craved a more intimate and personal relation-
sh1p with God and with the Prophet” the Sufi brotherhoods literally

converang Sufism into a mass movement—a movement in which the
high ambitions of the classu:al Suﬁs were con31derably watered down.”
Similar appralsals were offered earher by AJ. Arberry in a chapter of
his mtroductmn to Sufism entitled “The Decay of Sufism”, and by
G. C. Anawati and Lours Gardet Marpan Mole and Fazlur Rahman
Just to cite the most representatlve

On the construction of ‘Oriental mysticism’ generally, see: Richard ng, Orientatism
and Religion: Postcolomial. Theory, India and the. ‘AJ)&M Last’ (London Routledge, 1999); esp.
7-35. James Morris makes a similar appraisal in_his ‘Situating Islamic ‘Mysticism’:
Between Written Traditions and Popular Spirituality,” in Mpstics of the Book: Themes,
Topics, and Typologies, ed. Robert A. Herrera (New York: Peter Lang Publishing, Inc.,
1993), 293-333 (esp. 308-310). On the colonial construction of Sufism. as.an. object
of study and its modern repercussions, the comments of Carl Ernst are insightful
(The Shambhala Guide to Sufism [Boston & London: Shambhala, 1997]; 1-18; and,
idem, “Between Orientalism and. Fundamentalism:: Problemauzmg the Teachmg of
Sufism,” in YEachmg Islam, ed, Brannon Wheeler [New. York: Oxford. Umversaty Press,
2003]: 108-123).

‘2 Annemarie Schimmiel, Mystical Dimensions of Islini (Chapel Hill, NC Umversny of
North Carolina Press; 1975),.231, 239, . .. -

> AJ. Arberry, Sufism: An Account of the A{ystws qf Islam (London George Allen &
Unwin, Ltd., 1950), 119-133; Georges Anawati and Louis Gardet, Mystigue musulmane,
4th ed. (Pans J- Vrin; 1986) 66-73; Marjian Molé, Les mystiques musulmans (Paris:
Presses Universitaires . de France,. 1965) 119-122; and, Fazlur Rahman, Isiam, 2nd ed.
(Chicago: The University of Chicago Press, 1979), 150-166.
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In recent years, an ambitious group of French scholars have set out
to reevaluate the phenomenon of fariga-based Sufism, most notably the
history of the Sufi orders in their diverse regional and sectarian con-
texts.* In large part; however, the focus of this body of work concerns
the articulation of fariga-based Sufism following the age in which the
eponyms of the major fariga lineages lived and worked, and makes no
comprehensive historiographical or theoretical revisions to older para-
digms concerning the development rise, and diffusion of the earl?f tariqa
lineages. For this, scholars of Sufism must still seek recourse with the
standard, and still very influential, models of J. Spencer Trimingham
and Marshall G.S. Hodgson, two accounts which despite their age
still play a significant role in informing scholarship relating to the rise,
development, spread, and social and political mgmﬁcanee of tanqa—based
Sufism from the 6th/12th century forward. - i

- Predicated on a three-tiered model, Trimingham’s readmg of thlS
development: posits that the history of the Sufi orders should be seen
as occurring in three distinct stages, namely: 1) the ‘khanaqah stage’
which came to prominence in the 4th/10th century and which was
characterized by an individualistic and elitist master and a circle of
pupils, frequently itinerant and having little or no communal regula-
tion; 2) the “tariga stage’; or formative period, of the 6th/12th-9th/ 15th
century, a largely bourgeois movement characterized by the appearance
of ‘silsila-tarigas and the conforming of the original mystical spirit to
a new organized standard of tradition and legalism; and, 3) the; ‘ta’ifa
stage’ which began in the 9th/15th century with the consolidation of
Ottoman hegemony and was characterized by the transmission of an
allegiance alongside the proliferation of new sub-orders withinex;lst-
ing tariga lines.” Trimingham qualified his typology, however, positing
that it gives the impression of a precision which did not exist and is
no more than a generalization of trends, for as he quite rightly points
out in the final stage the three in one way or another continued to exist
contemporaneously. Although his typology had been much criticized

* Most notably the collecﬂve volumes edited by Alexandre Popovic-and Gllles
Veinstein: Les ordres mystiques dans Uislam: cheminements et situation actuelle: (Paris: Editions
de YPEcole des Hautes Etudes en ‘Sciences Sociales; 1986); and,. Les voies d’Allah; ‘Les
ordres: mystiques dans le monde nmsulmnn des: angum 4 azgmmi’km (Pans Lrbrame Artheme
Fayard, 1996). :

3’] Spencelr annmgham, Tke Suﬁ Onlers in Islam (Oxford Oxf’ord Umversrty Press
1971).
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4 INTRODUCTION

due to its inescapable reliance on a theory of classicism and decline,’
no comprehensive alternative has yet been proposed, and when applied
to the question of the formative period, especially to the particular
geographical boundaries framing the activities of early eponymic Sufi
masters such as Suhrawardi, still serves as useful a purpose.

- Similarly, the model of Hodgson. Set within the broader world-
historical vision structuring his masterful The Venture of Islam, he saw the
rise and development the Sufi orders and their associated institutions
as a natural synthesis between the community-oriented, legalist, world-
affirming jama #-sunni communalism and world-denying modes of religi-
osity characteristic of the High Caliphal Period (692-945 CE), coming,
during the first centuries of the Earlier Middle Period (945-1258 CE),
to “dominate religious life not only within the Jama‘i-Sunni fold, but to
a lesser extent even among Shi‘is.”” In his reading, Hodgson identifies
a number of psycho-social causes which allowed for fariga-based Sufism
to attain such a position: 1) the mystical orientation is able to sanction
elements of religious life downgraded by a strong kerygmatic moral-
ism; 2) mysticism in general, once socially validated as an acceptable
life-orientational mode, is able to accommodate the ordinary sphere
of human activity; and, 3) in articulating a socially conscious activism,
the populist outlook which the Sufis inherited from the Hadith Folk
fulfilled the old Irano-Semitic dream of “a pure life over and against
the injustice that seemed built into city life on the agrarianate level.”

- According to Hodgson, the ‘human outreach’ we find in Sufi mas-
ters such as Suhrawards, 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 of Islam and when combined with the institutional forms which
it took, constituted an ideal vehicle for a ranging public outreach. The
‘keynote’ of the whole system was the master-disciple relationship and it
was the Sufi master who constituted the center of gravity around which
tartga-based Sufism was organized. In their capacity to reach out to the
masses, Sufi shaykhs and the institutions which housed them were able

5 See especially Frederick de Jong’s review in J88 12.2 (1972): 279-285, as well as
the comments of Carl-Ernst and Bruce Lawrence in' Sufi Martyrs of Love: T?ze Clm/ziz
Order in-South Asia and B@mnd (New York: Palgrave Macmillan; 2002), 11=13. '

” The following synopsis'is drawn from Marshall G.S. Hodgson, The Venture of Islam:
Conscience and History in o World Givilization (Chicago: University of Chicago Press, 1974),
2:201-254.
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to bring a whole new audience within the Sufi fold, the result being
that an even larger “clientéle than those interested in either preaching
or dhikr was sooner or later brought into the Sufi orbit”, finding in the
figure of the holy Sufi pir, especially after his death, both an intercessor
and source of blessing. As Hodgson puts it, this tradition of “intensive
interiorization re-exteriorized its results and was finally able to provide
an important basis for social order”, allowing for an increased expres-
sion of popular piety such as, to take a typical example, the acceptablc
Islamicization of local pre-Islamic shrines. :

As to the success of tariga-based Sufism vis-a-vis Sunm shari a—mmded-
ness, Hodgson points towards the prominent trend of positing a close
relationship between shar7 and Sufi modes of religiosity, saying that in
representing the inner side (batin) of Islam as a natural complement to its
outer form {z@hir), Sufism was allowed a measure of autonomy. In turn,
the spread of fariga-based Sufism, predicated as it was on an increas-
ingly international network of interconnected institutions, is explained
by Hodgson as being rooted in: 1) the Sufis’ natural tolerance of local
differences and their sensitivity to the Sitz um Leben of socio-cultural
diversity; 2) the manner. in which 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 of unity and order
(such as the old caliphal bureaucracy) with a “comprehensive spiritual
hierarchy of pirs”. Embracing all levels of society, the popularization
of tariga-based Sufism during this period thus secured its continued
existence as a mainstay of the Islamicate social order durmg the Later
I\/hddle Period (1258-1503 CE). L bt 7

‘As with his reading of other trends in the deveiopment of Islarmcate
societies during the Middle Periods, however, Hodgson’s conclusions
are subject to refinement and correction. While it is clear, for instance,
that in certain settings formalized networks of Sufi-masters came to
provide for the maintenance of local forms of authority and legitimacy,
and that in their capacity to reach out to the masses, Sufi shaykhs
such as Suhrawardi and the institutions which housed them came to
accommodate an increasingly diverse population of affiliates and, as
centers of social integration, came to provide a basis for social order,
Hodgson’s reading of those processes which led to the rise of the early
tariga lineages and the increasing institutionalization of Sufism does not
adequately account for the (perhaps not overtly apparent) socio-political,
cultural, and religious trends which informed and ultimately sustained
it. This, of course, cannot be attributed to a lack of historical insight on
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Hodgson’s part, but rather the lack of adequate sources at his disposal.
It is here where studies such as this one intervene. =~

- As evineed in the very raison d’étre of this book, ultimately it is only
through the systematic production of detailed, contextualized historical
studies of the main actors who participated in the rise of institution-
alized tariga-based Sufism, and then their comparison as case studies,
which will allow us to-advance broader synthetic conclusions on the
nature and scope of the topic. In turn, if they are to serve as the sources
upon which a comprehensive picture of the blossoming of tariga-based
Sufism during Hodgson’s Later Middle Period are to be built, then
such studies must also take into account both the broader sweep of the
historical moments in which they transpired as well as the social, politi-
cal, institutional, religious, and textual genealogies informing them. As
will be shown over the course of this book; in the case of the moment
which gave birth to the project of Suhrawardr and his disciples; there
were certain forces at play which both Trimingham and Hodgson
ultimately overlooked, among others the systematic patronage of the
ruling class which both encouraged and allowed for the construction,
maintenance, and perpetuation of such a system and, in particular,
the close ties which obtained between the culture of the ulama, the
transmission of religious learning; and the praxis of the Sufi ribats and
khanaqahs in major urban centers such as Suhrawardr’s Baghdad.

* ok %

As the eponym of one of the oldest tariga lineages and author of an
extremely influential Sufi manual, the “Awarif al-maanf, the figure of
Suhrawardi looms large in the annals of Sufi history, his vision of an
institutionalized, 7ibaf-based, hierarchically arranged and rule-governed
system of Sufi religiosity exerting a measurable influence on the :&évebp,—
ment of fariga-based Sufism in the eastern—and to a lesser extent central
and western—Islamic lands during the period of the reconstitution of
urban polities following the Mongol invasions of the 7th/13th century,
Born into a family of religious scholars in the predominantly Kurdish
and Persian-speaking town of Suhraward in 539/1144—45, Suhrawardi
came to Baghdad as a youth, studied the religious sciences and heard
hadith, inherited his uncle’s position as a local Sufi shaykh, and after
finding a powerful patron in the person of the Abbasid caliph al-Nasir
li-Din Allah, established himself as one of the premier .per'sonalities
of the city’s vibrant Sufi landscape during the first quarter of the
7th/13th century. Secure in his urban Sufi cloisters, he wrote numerous
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books and- treatises in both Arabic and Persian, 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 later give form and shape to what would come to be known as
the tarigat al-suhrawardiyya, the ‘Suhrawardi way’. After the Mongol sack
of Baghdad in 656/1258; his numerous disciples took it as:their task
to establish his ‘way’ in Greater Syria, Egypt, Iran, and North India,
joining a larger movement of other such disciples of particularly charis-
matic Sufi masters which was to have a profound and lasting influence
on ‘the religious landscape of the pre-modern Islamic East. Through
the efforts of his disciples, foremost among them Najib al-Din ‘Ali-b.
Buzghush (d. 678/1280) in Iran and Baha’ al-Din Zakariyya Multant
(d. 661/1262) in India, both his Sufi manual, the Awarf al-ma‘anf, and
the particular initiatic way associated with it and its teachings enjoyed
a widespread dissemination, coming to flourish most visibly in the
Indian Subcontinent where a self-reflexive farigat al-suhrawardiypa would
eventually become among the most factionalized and sub-divided Sufi
brotherhoods in the entirety of the Abode of Islam. : :

Despite his importance and in contrast to the relative wealth of
primary source material, however, critical scholarship on Suhrawardi
is scarce, and for the most part accounts of his life and teachings in
modern scholarship have usually been presented in a rather cursory
manner.® Among the few works which focus specifically on Suhrawards,
the research of Angelika Hartmann on Suhrawardt’s relationship with
the Abbasid caliph al-Nasir i-Din Allah and the shaykh’s polemical
treatises is foundational, but limited in its focus.” On the biography of

¢ e.g, Gustav Fliigel, Die arabischen, persischen und tiirkischen Handschriflen der Kaisertich-
Kimiglichen Hofbibliothek zu Wien (Vienna: K.K. Hof- und Staatsdruckerei, 1865-1867),
3:399-332 (no. 1896); Carra de Vaux, Les penseurs de Uislam (Paris: Librairie Paul Geu-
thner, 1923), 4:199-207; Otto Spies, Mu nis al- ‘ushshdg (Stuttgart: Kohlhammer, 1935),
4-7; C. van den Bergh, “as-Suhrawards,” El'; 4:547; Helmut Ritter, “Philologika IX.
Die vier Suhrawardi, Ihre Werke in Stambuler Handschriften,” Der Islam 24 (1938):
36-46; GAL 1, 569-571, S I, 788-791; Richard Gramlich, Die schistischen Derwischorden
Persiens (Wiesbaden: Franz Steiner Verlag, 1965); 1:8-15; Trimingham, The Sufi Orders in
Islam; 33-37; Schimmel, Mystical Dimensions of . Islam, 245-246; and, Alexander Knysh,
Islamic: Mysticism: A Short History (Leiden: Brill,; 1999):195-203. -« . -

9 Angelika Hartmann, “La conception governementale du calife an-Nasir li-Din
Allah,” Orientalia’ Suecana 22 (1973): 52-61; idem;-dn-Nasir li-Din-Allah (1180-1225).
Politik, Religion; Kultur in der spiten: ‘Abbasidenzeit (Berlin:. Walter de Gruyter; 1975),
233-954; idem, “Bemerkugen zu Handschriften ‘Umar as-Suhrawardts, echten und
vermeintlichen Autographen,” Der Islam 60 (1983): 112-142; idem, “Sur ’édition d’un
texte arabe médiéval: Le Ra¥f an-nasa’ih al-imaniya wa-ka3l al-fada’th al-yGnantya de
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Suhrawardi in particular, Richard Gramlich has provided a very useful
checklist of his main teachers, associates, and disciples in his excellent
German translation of the Ywarf al-ma‘arf;"® and H. Kamil Yilmaz has
neatly summarized the primary data on Suhrawardr’s life, main works,
and principle teachers and disciples in the introduction to a Turkish
translation of the text co-authored with Irfan Giindiiz.!! Neither of these
works, however, are comprehensive. In addition, the Tranian scholar
Qasim AnsarT wrote a well-documented introduction to Suhrawardr’s
life, works, and teachings in the introduction to his edition of an early
Persian translation of the Awarnf al-ma‘arif as did the late Jalal al-Din
Huma’1 in his introduction to ‘Izz al-Din Kashant’s Misbah al-hidaya.** As
with the works of Gramlich and Yilmaz, both of these serve as excellent
starting points for the construction of a comprehensive biography of
Suhrawardt and are equally important for the information which they
contain on the authors of their respective texts, both heirs to the teach-
ings of Suhrawardi through the line of one of his premiere disciples
in Iran, ‘Ali b. Buzghush. Likewise, in the introduction to his doctoral
thesis—a partial edition and study of Suhrawardi’s Nughbat al-bayan fi
tafsir al-quran—the Turkish scholar Yagar Diizenli has also provided a
summary of Suhrawardr’s life, teachers, works, and disciples based on
the standard Arabic historiography.'* Beyond this, a few other editors
and translators of some of Suhrawardi’s minor works have provided
biographical overviews, but mostly of a limited nature.'*

‘Umar as-Suhrawardi,” Der Islam 62 (1985): 71-97; idem, “Cosmogonié et doctrine de
Pame dansToeuvre tardive de ‘Umar as-Suhrawardi,” Quaderni di Studi Arabi 11 (1993):
1-16; idem, “Kosmogonie und Seelenlehre bei ‘Umar as-Suhrawardi (st. 632/1234),” in
Gedenkschrift Woifgang Reuschel: Akten des 1. Arabistischen Kolloquiums, Leipzig 21.~22. Novem-
ber 1991 (Stuttgart: Franz Steiner Verlag, 1994), 135-156; and, idem, “al-Suhrawardr,
Shihab al-Din Aba Hafs Umar,” EP, 9:778-782. 0o

1 GE, 1-15. : o ' 3 Pa A

" H. Kamil Yilmaz, “Giris: Sithreverdi, Hayati ve Eserleri,” in Tasavoyfun esaslan
(Istanbul: Erkam Yayinlan, 1993), ix—sxsodi. 7« -

2 Tsma‘l Mashada Isfahant, Awarif al-maarif, ed. Qasim AnsarT {Tehran: Shirkat-i
Intisharat-i ‘Imt va Farhangi, 1364 sh. [1985]), xii—xviii; reviewed by Najib Mayel
Heravi, “Tarjama-yi ‘Awarif al-ma‘arif-i Suhravards,” Nashr-i Danish 6 (1364 sh.
[1985-1986]): 114-120; and, ‘Izz al-Din Kashani, Misbah al-hidaya wa-mifléh al-kifya,
ed. Jalal al-Din Huma’t (Tehran: Chapkhanah-yi Majlis, 1367 sh. {1988], 19-23).
% Yagar Diizenli, “Sihabuddin Sithreverdi ve Nugbetii'l-Beyan i Tefsiri’l-Kurén:
Adh Eserinin Tevbe Stresine kadar Tahkiki” (Ph.D. diss., Marmara Universitesi, Sosyal
Bilimler Enstittitsti [Istanbul], 1994), 1=31." =0 v 0l o i in

** Namiely, Morteza Sarraf in his edition of Suhrawardr’s two Futuvvat-namas (Trattes
des compagnons-chevaliers, Rasa’il-e Javanmardan: recueil de sept Fotowwat-Nimeh [Tehran &
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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, and scholarly rigor. The first is a lengthy,
but uncritical, sketch of Suhrawardi’s ‘life, character, and teachings’
written by the Qatari scholar ‘A’isha Yasuf al-ManaT as her MLA.
thesis at al-Azhar University in Cairo."” This work, which is based on
a good portion of Suhrawardr’s extant Arabic writings and a carefully
selected body of pre-modern Arabic historiography, is a synchronic
study of Suhrawardi as an @lim and Sufi, describing the contours of
his thought with little regard to either the historical context in which he
operated or to the broader discursive milieux informing and constrain-
ing his activities. Despite such critical shortcomings and the absence
of key Persian and Turkish sources, al-Mana‘T did a through job in
marshalling the data preserved in the Arabic historiography and most
of Suhrawardi’s Arabic works, and along with the work of Hartmann,
her monograph represents an important foundational study whose many
gaps are filled in here. Unfortunately, the same cannot be said for the
recent work of Qamar ul-Huda on Suhrawardi and the establishment
and diffusion of the Suhrawardiyya in the Indian Subcontinent.'® Based
almost solely on Suhrawardr’s influential Sufi handbook, the Awarny al-
ma‘anf, a very selective reading of the secondary literature, and a small
selection of South Asian sources, his work presents a reading of what

Paris: Departement d’Tranologie de Institut Franco-Iranien de Recherche & Librairie
d&’Amerique et dOrient; 1973}, 22=24 (Persian text) the content of the texts being the
object of a lengthy commentary by Henri Corbin (37-58 [ French text]); Muhammad
Shirvan in his edition and, Persian translation of two of Suhrawardf’s testaments
(“Vasiyyat-héﬁqai-yi: Shihab al-Din Abt Hafs ‘Umar b. Muhammad-i SuhraVz‘irdI,.”
Sophia Perenmis/ Javidan-i khirdd 2.2.{1976]:-31); Nasim Ahmad Faridt Amravhi in h_ls
Urdu translation of some of Suhrawardr’s testaments and futihat (Vasaya Shaykh Shihab
al-Din Suhravardi [Lahore: al-Ma‘arif, 1983], 4-8); Ahmad Tahirt Iraqf in his edition
of ‘Suhirawardt’s Ajwibat ‘an masa’il ba'd atmmat Khurasan (“Pasukhha’i Shihab al(-DTn
‘Umar-i- Suhravardt,”. Magalat u Barrasiba 49-50 {1369/1411/1991]: 45); ax}d, Abcf
al-‘Aziz al-Sayrawan in his edition of Suhrawardr’s A%m al-huda wa- aqidat arbab al-tuga
(Damascus; Dar al-Anwar, 1996), 11-22. o o s
15 al-Mana', Aba Hafs Umar al-Subrawards:. hayatuhu wa-tasqwwyfubu (Doha: Dar al-
Thagafa, 1991). - ... . = R e
' Qamar ul-Huda, “The Sufi Order of Shaikh ‘Abu Hafs ‘Umar al-Suhrawardr
and the Transfer of Suhrawardiyya Religious Ideology to Multan” (Ph.D. diss., Uni-
versity of California, Los Angeles, 1998); idem, “The Remembrance of the Prophgt in
Suhrawardt’s Awdnf al-maanf,” F1S 12.2 (2001): 129-150; and, idem, Striving for Divine
Union: Spiritual Exercises for Suhrawardi Siffis (London & New York: RoutledgeCurzon,
2003).
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he calls Suhrawardt’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 suffers
from a host of simply inexcusable factual errors, including identifying
Suhrawardi as a Hanbali!

The state of the primary sources bearing upon Suhrawardi, his
teachers, students, disciples and the fariga 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 fadith, 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-modern Islamic 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. Chronologically, these sources span a period of over
seven-hundred years, although the heaviest concentration of materials
centers around the two centuries following Suhrawardr’s death (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 ShafiT 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 ShafiT 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
hadith transmitters, in this case one composed by the celebrated Shafi
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muhaddith ‘Abd al-Karim b. Muhammad al-Sam‘ani (d. 562/1166)."7 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 {yjazaf) or audition (sama’),
materials largely ignored or only cursorily treated up until now.

It is, however, one thing to compose a history of a certain indi-
vidual and quite another to produce something which looks beyond
the boundaries of that individual’s life and times. Self-contained and
largely abstract exposés 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.'® 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.'” 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

U ai-Sam‘ani, K. al-ansab, ed. ‘Abdullah ‘Umar al-Baradi (Beirut: Dar al-finan, 1988)
3:341 v, al—Suhrawardi)

¥ See my review of Binyamin Abrahamov’s Divine Love in Islamic Mpsticism in FRAS,
series 3, 13.3 (2003): 383-385.

9 The works of R.S. O’Fahey (Enigmatic Saint: Ahmad Ibn Idris and the Idrisi Tradition
[Evanston, I1: Northwestern University Press, 1990}) and Knut Viker (Sufi and Scholar on
the Desert Edge; Muhammad b. AL al-Sandsi [London: Hurst & Co., 1995]) are particularly
excellent examples as are, in a different way, that of Vincent Clornell (Realm of the Saint:
Power and Authority in Morogean Sufism- [Austin: University of Texas Press, 1998]) on the
institution of the Sufi master and saint in North African landscapes and that of Dina
Le Gall (4 Culture of Sufism: Nagshbands in the Ottoman World, 1450—1700 [Albany: State
University of New York Press, 2005]) on the rise, dissemination, and transformations
of the Nagqshbandiyya 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 Suhrawardr’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-
ter-One 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 Suhrawardr’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 bu)graphy 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, @lim, 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 Suhrawardr’s own represen-
tation of himself. Interrogating a partxcularly important cluster of his
written works which deal with the ‘sciences of the Sufis’ (ulim al-sifiyya/
al-gawm), 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 Suhraward envisioned himself and the self-identified group (#2%fa)
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for whom he spoke as the only legitimate ‘heirs to the Prophe}:’, this
chapter maps out the details of Suhrawardr’s project of co-opting the
spiritual and exegetical authority of any number of competing groups
(tawd’if) populating the Islamic body politic. As shown in tl'ns cha'pf:er,
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 tra‘dl—
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 }.103't of
practical writings, correspondence, and testaments written for dlsc1p1§s
and others, this chapter explores the organizational, social, and reli-
gious dimensions of the Sufi 7@ and the types of activities pursued,
and relationships forged, within it. Showing how Suhrawardi set out to
propagate a socially-open and accommodationist ﬂbfit—based Suﬁ system,
this chapter argues that Suhrawardi was successful in systematizing a.nd
consolidating the particular form of institutionalized mysticism \Afthh
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 ribats 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-Nasir li-Din Allah. Examining
three instances where Suhraward’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 th(? Jifluwwa
intended for dissemination in Anatolia, and, near the end of his life, the
composition of two polemics directed against the falasifa, this chapter
argues that Suhrawardi pursued what amounted to a ‘dual strategyj of
defending al-Nasir’s conception of the caliphate while at the same time
systematically de-centering contesting claims to religious apd spiritual
authority and repositioning it squarely in the hands of his own self-
identified @ ’%a.



CHAPTER ONE

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

Despite the magnitude of his presence in the annals of Sufi history, Abi
Hafs ‘Umar al-Suhrawardi 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 fariga-based Sufism throughout the central and eastern lands of
Islamdom in the centuries following his death.

“At the same time, Suhrawardf’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 in 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 Suhrawardr
is to simultanéously 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 Suhrawardi, his teachers,
disciples and associates moved.
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The Political Setting

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-Nasir i-Din Allah (r. 575-622/1180-1225). For
Suhrawardi, al-Nasir 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, ShafiT @lim, 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 ShafiT 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-Nasir, 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-Nasir 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 Islamdom in 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 foﬂo@ing 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-Nasir 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 Riom to
his north. At the same time, however, the fortunes of each of these
dynasties, al-Nagir included, were intimately tied to an historical process
beginning many centuries earlier.
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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.”' 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 (351-431/962-1040) 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+1194).

Under the early Abbasids, the Abode of Islam can more or less be
characterized as enjoying the benefits of a 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 gfa‘ and appanage systems,
alternative enunciations of power and authority, new forms of military

' Hodgson, The Venture of Islam, 2:12.
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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 authonity. Yor individuals such as Suhraward,
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-Nasir 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 Buyid amir ‘Adud 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-Nasir while
at the same time being replicated by his opponents, most notably the
Khwiarazm Shah Jalal al-Din Mangiibirdi-(r. 617-628/1220-1231).

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 of .al-Nasir 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 enunciated 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 5th/11th~
6th/12th centuries. . —

The role of the vizier par excellence Nizam al-Mulk (d. 485/1092) in
the spread of the madrasa system and his vigorous patronage of Shafit
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
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has certainly been questioned,? but the fact that Nizam al-Mulk was
vigorous in his promotion of ShafiT 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-Nasir’s policies. At the same time,
however, it was clear that the Nizam 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-Nasir. :

In addition to patronizing such centers of Sunni learning, Nizam al-
Mulk also actively engaged in encouraging the spread of Sufi cloisters
(khanagahs). Narratives preserved in the Sufi literature of the period
present a host of anecdotes in which we find Nizam al-Mulk patronizing
Sufis and founding khanagahs, 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.? Such policies
would be replicated by later powerful political and military figures such
as Niir al-Dm Zangt (d. 607/1211) in Syria and, much to the benefit
of Suhrawardi himself, by al-Nasir in Baghdad.

The Nasirian Project
It was on the eve of the Mongol invasions 'thrart 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 serve the Seljuk
state has been shown to be largely false. This critique was first voiced by Hodgson in
The Venture of Islam (2:47-48) and subsequently developed by Makdisi, among elsewhere,
in his oft cited The Rise of Colleges: Institutions of Learning in Islam and the West (Edinburgh:
Edinburgh University Press, 1981), and has been taken up again by Jonathan Berkey
in The Transmission of Knowledge in Medieval Cairo: A Social History of Islamic Education
(Princeton: Princeton University Press, 1992), by Michael Chamberlain in his Anowledge
and Social Practice in Medieval Damascus, 1190~1350 (Cambridge: Cambridge University
Press, 1994), and, with a shift in emphasis, by Daphna Ephrat in her 4 Learned Society
in a Period of Transition: The Sunni “Ulama” of Eleventh Century Baghdad (Albany, NY: State
University of New York Press, 2000). ' '

* Nicely accounted for by Hamid Dabashi in Truth and Narrative: The Untimely Thoughis
of Ayn al-Qudt al-Hamadhini (Surrey, UK: Curzon Press, 1999), 110-154; and Omid
Safi in The Politics of Knowledge in Premodern Islam: Negotiating Ideology and Religious Inquiry
(Chapel Hill: The Unversity of North Carolina Press, 2006). '
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Abbasid caliph, al-Nagir i-Din Allah (r.- 575-622/1180-1225). The
son of the rather lackluster caliph al-Mustad?’ bi-Amr Allah (r. 566~
575/1170-1180), from the start al-Nasir i-Din 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 series of strategic alliances with various
political powers, the cultivation of certain circles of ulama and Sufis,
the patronage of religious institutions and specific types of religious
learning, the reorganization of -the futuwwa, forging mutually benefi-
cial relationships with the Shia, and a systematic program of religious
propaganda, al-Nasir 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 beth the east and
west of the caliphal heartlands of central Iraq were under the control
of powerful and competing dynasties. In the east, Transoxiana with its
great cities of Samarqand and Bukhara were held by the Qarakhanids
(to 609/1212) who at that time were under the shadow of the non-
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 Afghanistan down to Sijistan was under the control of the suc-
cessors to the Ghaznavids, the Gharids (to 612/1215) who, like the
Qarakhanids in Transoxiana, 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 southern 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 Salghurlds, until 681/1282. Closer to home, the Jibal
(Persian Iraq) was under the control of the Great Seljuks and their
last sultan, Toghril ITT {r. 571-590/1176-1194) while the province of
Khazistan remained disputed. North of. the Jibal, the area southwest
of the Caspian Sea (Jilan and Azerbaijan) was under the control of
the Ildigiizids, another Seljuk afabeg dynasty whose fortunes dwindled
considerably under the rule of Toghnl III while much of west-central
Anatolia was firmly in control of the Seljuks of Rim who, from Konya,
would remain more or less independent until falling under It Khanid
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suzerainty in the middle of the 7th/13th century. To the northwest of
Iraq, the important province of the Jazira 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. 589/1193) were
at the time firmly in control of Egypt and quickly gaining ground in
Syria and Palestine. Upon taking the throne, al-Nasir sent missions led
by figures such as Baghdad’s shaykh al-shupikh Sadr al-Din al-Nisabart
and the rector of the Baghdad Nizamiyya Radi al-Din al-Talgant to
each of these dynasties askmg for thelr pledge of fidelity (bay a} to the
new caliph.*

It was_against this backdrop from which al-Nasir 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 Seljuks. In 583/1187, al-Nasir rejected
a request made by sultan Toghnl I to restore the old Seljuk Palace
(Dar al-Saltana) in Baghdad and instead ordered its demolition,’® shortly
thereafter forming a short-lived alliance with the Ildigiizid atabeg Qjzil
Agslan and, upon his death, with the Khwarazm Shah ‘Alz’ al-Din
Tekish (r. 567-596/1172-1200) against Toghnl . Although the first
attempt at direct military engagement was a spectacular failure and
Qizil Arslan proved to be of little help, al-Nasir’s-alliance with Tekish
eventually paid off; for in 590/1194 Toghril I was put to the sword,
al-Nagsir victoriously displaying his head in Baghdad.® 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

* KT, 9:443; Tbn Wasil, Mufarrij .al-kuritb fi akhbdr Buni Ayyitb, ed. Jamal al-Din al-
Shayyal (Cairo: al-Idarat al-‘Ammat I-Thiqafa, 1954-1961), 2:92. o

5 KT, 10:44: 8N, 22:215; and, TTsl, 47:18 (hawddith, anno 583).

S al-Husayni, Akkbir al-dawlat al-saljiqiyya, ed. Muhammad Igbal (Lahorf: Umvemty
of Punjab Press, 1933), 193; TIsl, 47:93-94 (hawadith, anno 590Y; and, Juvayni, The
History of the World- Conqueror, trans. J.A. Boyle {(Manchester: Manchester University
Press, 1958), 1:303.
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no desire to grant Tekish free rein over the province, a military con-
frontation ensued, but in the end al-Nasir was left only with a portion
of Khiizistan under his control.”

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.® For his part, al-Nasir capitalized
upon Saladin’s preoccupation with the jihad, extending his suzerainty
northward exactly 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 recently come under Ayyubid control, thus
curtailing Saladin’s project of expansion in the Jazira.® After Saladin’s
death, al-Nasir’s relationship with his successors obtained something of
a more cordial tone. Saladin’s successor in Damascus, his son al-Malik
al-Afdal (r. 582-592/1186-1196), forged good relations with Baghdad,
and under him complaints against al-Nasir’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.

Yollowing the death of the Khwarazm Shah Tekish in 59671200, al-
Nasir was confronted with another dangerous threat to his expansionist
program. Upon assuming the throne, the son of Tekish, ‘Ala’ al-Din
Muhammad 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.!” What followed was a long series of mutual
provocations between the caliph and the Khwarazm Shah, the Gharids
fighting on behalf of al-Nasir and the non-Muslim Qara Khitay sid-
ing with ‘Ala’ al-Din Muhammad, the whole culminating with the
Khwiarazm Shah declaring al-Nasir deposed, nominating as anti-caliph
a-sayyid from Tirmidh, and finally, in 614/1217-1218 threatening to

7 Javayni, Warld-Congueror, 1:303-304; and, Nsr, 75-78.

& On which, see Herbert Mason, Two Statesmen of Mediaeval Isiam: Vizir Iin Hubayra
(499-560 AH/1105~1165 AD) and caliph an-Nésir if Din Alldh (553622 AH/1158-1225
AD) (The Hague: Mouton, 1972), 89-90; Nas., 86-87; H.A.R. Gibb, The Life of Saladin
(Oxford: Oxford University Press, 1973), 16, 62; and, Andrew Ehrenkreutz, Saladin
(Albany, NY: State University of New York Press, 1972), 209-2186, 215-216.

o SV, 22:208~213; and, Nz, 87-88; idem, “Al-Nagir,” EF, 7:998.

108V, 22:139-143,
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march on Baghdad itself."! It was to dissuade the Khwarazm Shah from
invading the city that al-Nagir sent Suhrawardf as an emissary to his
camp, a mission which although ultimately unsuccessful, was followed
by the withdrawal of his forces due to inclement weather."

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 Mangiibirdr, who upon the death of ‘Ala’ al-Din Muhammad in
617/1220 had vigorously continued his father’s claim against al-Nasir."”
If there was ever any alliance between al-Nasir 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 second mis-
sion to the Ayyubid court in order to secure a military commitment.
This mission, however, yielded little in the way of results, and Nasir
died shortly thereafter, his office falling first to his son Muhammad b.
al-Nasir (r. 622/1125) and then to al-Mustansir (r. 623-640/1226-1242)
who continued some of al-Nasir’s policies although not to much effect.
Aged and suffering from debilitating illness, Suhrawardi seems to have
played little to no role under al-Mustansir, dying in Baghdad some ten
years after al-Nasir in 632/1234.

The second dimension of al-Nasir’s program was 1deolog1€al Capi-
talizing upon sources of authority and legitimacy which appealed to a
broad spectrum of Islamicate urban populations, al-Nasir envisioned
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-
Nagsir systematically tapped into both real and symbolic repositories
of authority, fusing daring notions of spiritual authority and the ideals
of the chivalric futuzowa into a newly configured caliphal office which
looked beyond the standard legal formulations of khilafa/imama and

KT, 10:300; MZ, 8.2:582-583; and, Juvaynt, World-Congueror, 2:363-365.

12 KT, 10:300; MZ, 2:583; and, juvaan, World-Congueror, 2:366-367. On Suhraward®’s
mission and the events WhICh followed, see Chapter Two.

18 Although accusations of al-Nasir contributing to the Mongol invasions are rife
within pre-modern Muslim historiography (e.g., BN, 13:107-108), there has been much
debate over the exact nature of his relationship—if any—with them. On this, see:
W. Barthold, Four Studies on Ceniral Asia, trans. V. Minorsky (Leyden: E J. Brill, 1956),
1:37; Mason, Tiwo Statesmen, 111-112; Agr, 83-85; idem, “Al-Nasir,” EF, 7:998; and,
Hodgson, The Venture of Islam, 2:285.
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the discourse of the sgdsat shariyya theorists: At the same time, al-Nagir
entered, certainly with more vigor than his immediate predecessors,
into the world of the ulama, presenting himself as a mujtahud recog-
nized by all four Sunni madhhabs, a trustworthy transmitter of hadith,
and a vicarious participant in the largely Hanbali-led polemic against
dialectical -theology (%m al-kalam) and Peripatetic philosophy { falsgfa).
It was scholars and Sufis such as Suhrawardi and his associates whom
al-Nasir drew in.as the main participants in such endeavors, systemati-
cally co-opting the religious, social, and spiritunal authority which they
held and then deploying it,-in quite public and far-reaching ways, as a
vehicle through which his claims to primary. pohnco-rehglous authority
were enunciated.

At the beginning of his. rule al—Naslr mluated a program of reiagm-
political propaganda called ‘al-da‘wa al-hadiya’ (‘the guiding call’), send-
ing out designated and specially empowered propagandists (da%) such
as the shaykh al-shuyikh Sadr-al-Din al-Nisabiiri to Persia, Khurasan,
Azerbaijan, Syria, and Egypt in order to spread it.'"* Quite different
from the da'wa of either his father or that of Nur al-Dm b. Zangi or
Saladin, al-Nasir’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 to Seljuk-era propa-
ganda, the Batiniyya were no longer considered much of a challenge
to the integrity of Sunni Islam, al-Nasir’s da‘wa widened the aperture
through-which prospective converts to the- cause were addressed, call-
ing above all for a rapprochement between the various sectarian com:-
munities and dogmatic trends which contributed, as al-Nagir saw it,
to the disunity of Islamdom. In addition to merely calling for such a
reconciliation; al-Nasir actively pursued such a détente by cultivating the
Shia, defending the conversion of his political ally the Grand- -Master
of the Assassins of Alamat, Rukn al-Din Hasan III, to Sunni Islam as
genuine as well as keeping in close contact with the ‘Alid ‘nugaba’ of
Baghdad and surrounding himself with Imami viziers and other high
officials and counselors.”

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

" I{T 9 443 Tbn Wasil, Mufarrij, 2:92; Nsr 72, 12‘0 1dem, “Al-Nasxr,” EF 7:1000.
On Sadr aI-Din al-Nisabri, see Chapter Two .

1> Mason, Two Statesmen, 99-101, 104~106; Ajz, 119-121, 137 152 1dem, ‘N-Nﬁsir,”
EI?, 7:1000; and, Hodgson, The Venture of Islam, 2:281, 283-284.
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this project was al-Nasir’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 Hanbalites, cultivating the support
of powerful Hanbalt scholars and officials, both within and outside of
his administration, while at the same time reversing his father’s policy
of more or less blind-support for the most vocal Hanbali schelars
such as the celebrated Ibn al-Jawzi (d. 597/1200), whom he exiled to
Wasit in 590/1194.* Second, in an attempt to bring some measure of
personal control over those institations and public spaces populated by
the ulama and Sufis, al-Nasir actively patronized madrasas, Sufi ribas,
and associated institutions. In 589/1193, for instance, he enlarged the
Nizamiyya Madrasa, calling the new portion al-Nagsiriyya,”” while at the
same time initiating a program which would lead to the foundation of
at least six new Sufi ribdts whose directors he would personally appoint.
Again, Subrawardi and his associates played an important part in this
process, gaining important positions within the inicreasingly formalized
networks of these institutions through the direct involvenrent of al-Nagir
himself. Third, in order to farther buttress his own claim to religious
authority, al-Nasir actively cultivated the image of an @im. On his own
authority; he declared himself a myjtahid, transmitting hadith from Ahmad
b. Hanbal’s Musnad as well as compiling-a collection of seventy hadith,
the Rih al-@ifin, which he personally transmitted:to representatives of
each-of the four Sunni madhhabs as well as systematically sponsoring
its dissemination throughout the Muslim heartlands.’® Alongside such
moves, in-his desire to effect a:certain rapprochement between mutually
hostile dogmatic trends prevalent among urban ulama, he also supported
what amounted to an inquisition against the falasifa, actively supporting
the destruction of philosophical literature as well as the composmon
of polemics against its practitioners. S

Alongside this program, al-Nagir pursued a sweeping project which
aimed at the unification and reorganization of the urban futuwiwa chubs
under the aegis of the caliph himself. Forging contacts with the futuiowa

% H. Laoust, “Ibn al-Djawz1,” EI%, 3:751.

7 KT, 10:124-125.

1% Mentioned both by Ibn Tiqtaqa in of-Fekhri (Beirut: Dar $Sadis; 1380 [19761), 322,
and by al-Dhahabi in SN, 22:193, 197-198 (where both Suhrawardi-and his stadent Tbn
al-Najjar are mentioned among those who transmrtted the book outside of Baghdad).
On this, see Ngr, 207-232. )
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shortly after his accession, al-Nasir 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 futuwwa earlier, in the same year in
which al-Nasir installed Suhrawardt in his new Sufi nbat (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 the futuwwa, ever more
closely to the axis of spiritual power in Baghdad." The caliph’s relation-
ship with the futuwwa was a life-long one, and some twenty-five years
after having become an initiate himself, in 604/1207 al-Nasir issued
a decree in which he proclaimed himself, in no uncertain terms, the
qibla of the futuwwa and the apex of its hierarchy, outlining a series of
dogmatic principles and norms with which non-compliance was pun-
ishable by death.”” 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 hadith, al-Nasir promulgated
a new initiatic chain for the fufuwwa which brought it, from Adam
down through the Prophet Muhammad and “Alf b. Abi Talib, down
to his own person.?! As with his systematic forays into the world of the
ulama, al-Nasir’s involvement with the fuduwowa 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-Nagir’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 futuwwa, and a full and ‘certified’ member of
the ulama through his activities in jurisprudence and the transmission

1 MZ, 8.2: 513; Ibn Tiqtaqa, Fakhri, 322; SN, 22:194, 204; Nz, 107; and, idem,
“Al-Nasir,” EI*, 7:998.

* M, 221-222 (decree cited on 223-225).

2 Nsr, 101-102; and, idem, “Al-Nasir,” EI?, 7:999.
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of hadith.* Although remaining something of a personal effort and
certainly being cut short by the Mongol invasions, al-Nasir’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—loca-
tions of socio-religious authority entrenched within Islamicate urban
landscapes, al-Nasir’s project certainly provided an ingenious solution
to the actualities of his historical moment.

The Institutional Setting

Given the tenor of al-Nasir’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-Nasir’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’ (tawa’if,
sing. fa’fa), individual group commonalities tied together by common
concerns, shared ideas, or similar existential locations. In defining
his own {aifa—which he identifies variously as the ‘world-renouncing
religious scholars’ (al-ulama’ al-zahidin fi “I-dunya) or simply as the Sufis
(al-safiypa/ al-gawm)—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 6th/12th-early 7th/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
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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 (sufiba),
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 (hadith, figh, qira‘at, etc.), to religious practices such as preaching
(wa'z/ tadhkir) and specialized juridical skills such as disputation ( jadal/
munazara), and from the transmission of crafts or trades (sina@) to the
spiritual training (tarbiya) which a Sufi master (shaykh/pir) gave to his
disciples (muridin). Such institutions were both transitory and permanent:
transitory and ephemeral in that they came into being whenever two
people met to engage in suhba 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 any one
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 (@ 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 dar al-hadith
and dar al-qur'an, the public pulpit where both regularly scheduled
and impromptu preaching sessions (majlis al-waz) were held, and the
Sufi cloister (r2bat/ khanaqah), among others. More often then not, such
institutions were intentionally constructed—or in the case of the majlis
al-wa’z regularly scheduled—designed to exist in perpetuity through the
apparatus of pious endowment (wagf). For Suhrawardi, his teachers,
students, and disciples, two of these physical institutions in particular,
the Sufi cloister (ribat/ khanagah) and the madrasa, served as the physical
spaces within which the ‘institutions of process’ defining their collective
identity as a fafa 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 ribat-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 ribat,

each space overlapping and merging in a broader complex of authori-
tating practices surrounding the transmission of religious learning or
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mystical knowledge. For Suhrawardt 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 7bat and institutionalized, fariga-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 nbat or khanagah first appeared or to delin-
eate its precise history as an institutional form associated strictly with
Sufism.® When speaking of such institutions, the usual starting place
is the 2nd/8th-century Sufi duwayra (the diminutive of dar, ‘house’) or
ribat on the island of ‘Abbadan said to be founded by ‘Abd al-Wahid b.
Zayd (d. c. 133/750), which became a chief training ground for Iraqi
ascetics and which was manned mostly by ghazis who along with their
military service engaged in acts of worship and supererogatory piety.**
As discussed in Chapter Four, these earlier military connotations of
the ribat were not lost on the Sufis of later generations, Suhrawardf in
fact positing that the urban Sufi rbat is first and foremost a space for
the greater jihad against the nafs just as it used to be a space for the
lesser jihad against the infidels. Institutionally, such ribat-linked activity
played an important role in the development of tariga-based Sufism in
the Maghrib, serving as one of the primary instruments in the spread
Sufi modes of religiosity in the region.”

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/11th century when
(especially in works dealing with or composed within the Seljuk domains)

% Abit Said b, A I-Hayr (357-440/967—1049): Wirklichkeit und Legende (Leiden-Tehran-
Liege: EJ. Brill, 1976), 302-303. More recently, Jacqueline Chabbi has emphasized the
same, saying that: “It is not known at exactly what point in history the term rbat and
parallel terms, in particular khank@h in the East, zawtya in the West, were first effectively
and regularly applied to groups of mystics devoting themselves to practice of piety,
Ybidda, in a building to which they had rights of ownership.” (“Ribat,” EF, 8:495)

# Knysh, Islamic Mysticism, 17. As demonstrated by Michael Bonner, the nbats 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
Ibrabtm b. Adham (d. 160/777) and Ibn al-Mubarak (d. 181/797) made their names
(Aristocratic Violence and Holy War [New Haven, CT: American Oriental Society, 1996],
esp. 107ff).

% On this, see: Cornell, Realm of the Saint, 39-62.
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the connection between Sufi masters, disciples, and the khanagahs 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,® the institution of the fhdnagah is first recorded in
the 4th/10th century in the Hudid al-Glam whese anonymous author
(writing in 372/982) mentions that in Samarqgand there stands the
“monastery of the Manicheans (kidnagah-i manaviyan) who are called
nighishak (‘auditores’)”” and by al-Muqaddasi (d. ¢. 380/990) in his
Afisan al-tagdsim, where he states that these institutions were associated
solely with the Karramiyya.” Present in Khurasan, Jurjan, Tabaristan,
and in Jerusalem (where Ibn Karram’s [d. 2557869} tomb was located),
the asecetic and theological movement of the Karramiyya represent,
along with the Malamatiyya, two distinctive strains of Persian religiosity
which aithough subsumed by the sifiypa, left important marks on the
theoretical and practical vocabulary of nascent fariga-based Sufism.
According to the standard reading, the khanagah system, and to a
lesser extent the ‘missionary’ and polemical tradition; of the Karramiyya
was quickly taken over by the Khurasant sifiyye and became-an inte-
gral part of the broader Sufi landscape-of Khurasan and Iraq.* One
such example of this is the career of the enigmatic shaykh Aba Ishaq
Kazarani (d. 426/ 1033) whose tanagah 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 Ishaqgiyya or Murshidiyya (after Kazartni’s appellation
“shaykh-1 mwshid’), spread throughout Fars and in-the 8th/ 14th century,
into Anatolia whére Kazartind khanragals became landmarks. As has been
noted, the Kazartiniyya and their khanagihs did not seem, however, to

- % According to Chabbi the word is a compound of the Persian khdn(eh)~, in its
usual sense as ‘house’;:and the locative suffix -gdh, although medieval writers put forth
other etymologies, deriving it from Ai“an (‘feast table’) or from the verb &dndan, n
its usual meaning as ‘to fead/recite’. (“Khankah,” EF; 4:1025). In Persian, it is vocal-
ized either khanagah or khangah (Muhsin Kiyani, Ta’ikh-i khdnaqih dar Iran [Tehran:
Kitabkhana-yi Tahairg, 1369 sh. (1991)], 55). The Arabized forms -are ‘khangak’ and
‘khiniga’ (pl. Khawdnig). -

2 As quoted in Chabbi {op. cit.); see Hudid al- Alam:- “The Regzons zy‘ the Werld”; trans.
V. Minorsky (Londort: Luzac, 1970}, 113.
% al-Mugqaddast, The Best Divisions for Knewledge of ﬂw Regions, trans. Basﬂ Colhns

(Reading, UK: Garnet Publishing Ltd., 1994), e.g, 285.. -

% C.E. Bosworth, “The Rise of the Karrﬁmlyya in Khurﬁsan * Muslim World
(1960): 8.
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represent anything approaching an organized Sufi fariga as such, forming
rather a network of disciples whose main purpose was charity®

Despite the mention of such spaces 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 untl 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 Sufi of Mayhana
Abt Sa‘id b. Abi 'I-Khayr {d. 440/1049) that we are confronted with
the first ‘rule’ of the Sufi #hanagah, a development in which he saw “a
model in the oudine of the fraternities that were established during the
12¢h century; and in the ten rules...the first Mohammedan example
of a 7egula ad monachos.”®" As quoted in the Asrar al-tawhid fi magamat
al-Shaykh Abi Sa‘id of Muhammad b. Munawwar, this ten-point rule
(which came to be called the rusim-i- Bi Sa i) lays out a number of
general principles which the denizens of the k}zanaqah are enjoined to
follow, but by no means is it comprehensive.®

According to the 6th/12th-century historian ‘Abd al~Ghaf1r b. Ismail
al-Farist (d. 529/1134) it was Aba Sa‘ld who was “the first to sit within
a khanagah and to introduce the observance of the rules of conduct
(adab) and the path (fariga) as well as the fulfillment of entering in a
commitment to the way, up until today as is the usual custom”,” and
as such serves as an important represeéntative of- this trend. Although
Meier objects to this statement as such, saying that Abii Sa‘td was not
the founder of the khanagah as an institution (for there were others
before his) he does posit that Abii Sa'td was the first to lay the ground

" ® Meier, Abii Sa'®d, 306-307; Hamid Algar, “Kzazarant,” EP, 4:851; and, ]ﬁ;ﬁan
Baldick, Mpystical Islam: An Introduction 6 Sufism (London: Tauris, 1989), 59-60.

U RA Nicholson, Studies in Islamic Mysticism (Cambridge: Gambridge University
Press 1921), 7

" 32 Because of the richness of primary documentation; we are more informed about
the details of the career and teachings of Ab Sa'td b: Abr IKhayr than virtually any

other Sufi of his time. Along with the Halat u sukhandn-i. Shaykh Abii Sa'id Aba [-Khayr

Mayhani complied by Abii Sa'id’s great-great-grandson Jamal al-Din Abt Rawh Lutfullah
b. Abt Sa"ici {d. 541/1147), the Awrdr al-tawhid of Lutfullah’s cousin, Mubammad b.
Nar al-Din Munawwar b. Abf Sa‘d As‘ad, constitutes one of the major source for Abi
Sa‘id’s biegraphy and teachings. John O’Kane has published a translation of this impor-
tant text as The Secrets of God’s Mystical Oneness (Costa Mesa, CA & New York: Mazda
Publishers in association with Bibliotheca Persica, 1992). These ten rules, dictated to
his: secretary Abti Bakr Ahmad b. ‘Al al-Ustuwat (d. ¢. 477/1085), are said to have
heen 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, 4bi Su%, 310-311). .
% K. al-siydq li-ta’rikh Nayshabir, as quoted by Meier, Abi Sa‘id, 309.
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rules for the regulation of the residents of a specifically Sufi kkanagah.
This was certainly an important development, and as Terry Graham
has pointed out represents the merging of a number of trends in the
Khurasant socio-religious landscape, especially the coalescence of
intentional Sufi communities infused with the ethos of the javanmardr
(futuwnwa) tradition.* In the figure of Abn Said b. Abi I-Khayr, the
role of the spiritual director within the context of an intentional Sufi
community during this period is highlighted, 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
raison d’étre and ultimate aim seem well defined. From this point for-
ward, references to such khdnagahs 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 khanagihs 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 Suhrawardi, ‘Abd al-Qadir al-Jilani,
for instance, we find a charismatic Hanbali preacher (wa%z) and teacher
of law (mudarris) who also served as director of a Sufi nibat, a tradition

¥ “Aba Satd Abi’l-K.hayr and the School of Khurasan,” in The Henitage of Sufism,
vol. 1, ed, Leonard Lewisohn (Oxford: Oneworld, 1999), 83-135; cf. ‘Abd al-Husayn
Zarrinkab, Fustufi dar tasawiweuf~ Iran (Tehran: Amir Kabir, 1357 sh. [1978]), 192-
205.
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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, Sufis who saw
in him the model of the ideal Sufi shaykh.* Although an eponym,
al-Jilant should not be considered as having exerted no influence on
the development of fariga-based Sufism, and André 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-Jilani promoted an organized
method of Sufism predicated on the division of participants into four
principal grades—namely the muwridin, the fugahd’, the Sufis (al-garwm),
and the masters (shuyikh)—and as rector of a Sufi 716z, he both initiated
disciples into his system by way of investiture with the khirga as well
as subjected his disciples to a set of rules which they followed while
under his direction.*®

More decisive in the development of tariga-based Sufism than ‘Abd
al-Qadir al-Jilani, however, is the tradition associated with the eponyms
of the Suhrawardiyya brotherhood, Abt Hafs ‘Umar al-Suhrawardt and
his uncle Abii ’1-Najtb. In the latter’s Sufi manual, the Adab al-muridin, we
find a thoroughly 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 ribat. Of particular importance is
the final section of the work, which focuses on the institution of rukhas
(sing. rukhsa), or ‘dispensations’ from various difficult practices or require-
ments of the Sufi path designed for the ribaf’s expanding ‘lay’ constitu-
ency. The fact that Abii ’l-Najib includes a section on dispensations in
such a work evinces the continued penetration of fariga-based Sufism
into the wider social arenas of late 6th/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 7ibat-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

3 jacquelineA Chabbi, “‘Abd al-K4adir al-Djilini, personnage historique,” St/ 38
(1973): 75-106. : s

% Nouveau regard sur la voie spirituelle d’‘Abd al-Qadir al-Filani et sa tradition (Paris: }. 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 of Religious Learning

Among the works attributed to the Baghdadi historian, and student of
Suhrawardi, Ibn al-SaT’ (d. 674/1276), is a book entided Akhbar al-rubut
wa-l-madaris, a treatise which by its very title evinces the importance of
a second space within which Sufis such as Suhrawardi moved; a space
which like the ribat 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 ribats and khanagahs. 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 mbas. 7

As with the Sufi 7ibat, 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 (vihdra), the presence (or at least
memory) of which in Transoxiana posed an institutional challenge to an

¥ A ShafiT historian, biographer, mubaddith, adib, and Sufi, Ibn-al-53% seems to have
spent his entire life in Baghdad, working for a time as a ibrarian (khazin al-kutub) at both
the Nizamiyya and Mustansiriyya madrasas. 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-zuhhad and a K akhbar al-Halldj. 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 al-SaT was invested with the k%irga by Suhrawardt in 608/1211-1212
(al-Dhahabi, Tadhkirat, 4:1469, and, Ibn Rafi, Muntakhab, 138), although what he
took was probably the Afirgat al-tabarruk as he does not seem to have associated with
Suhrawardf as a formal disciple. On him, see: KH, 422 (anno 674); Thi, 56:161-163
{anne 674, no. 176); TSk, 2:70-71; BN, 13:270 (anno 674); TFSH, 1:461-462 (no. 441);
and, Rosenthal, “Tbn al-SaT1,” EF, 3:925-926.
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increasingly self-conscious Muslim polity.*® 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,®® 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. Hasanawayh (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.** As with the Sufi rbat
and khanagah, by the time of Suhrawardr the madrasa was a prominent
feature of urban landscapes across the Abode of Islam, patronized by
rulers, endowed in perpetuity via wag/, and serving as important spaces
within which the transmission of religious learning took place. At the
same time, as with the Sufi rbdss 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 5th/11th century, the Seljuks “founded Sunni colleges’ in
order to promote the advanced study of the Sunni religious sciences in

% Barthold, Four Studies, 1:79.

% In his entry on the subject in £F, Makdisi both restates {and prudently revises) some
of the details of the narrative given in The Rise of Colleges. His three stages model sees
the origins of the madrasa proper in the masfid which functioned as an informal instruc-
tional center where individual scholars would hold teaching sessions (majalisi—both ad
hoc and organized—on the Qur'an and Hadrth; a second magjid-khin complex stage, an
extension of the former in which foreign students who came to attend the malis of a
particularly illustrious scholar (usually to collect fadith but increasingly for the purposes
of legal study) would find housing in the caravansary (khdn) attached to the mosque;
and, finally, the madrasa proper which grew out of the masjid-khin complex, stimulated
by the vigorous patronage- of Nizam al-Mulk. (“Madrasa,” EF, 5:1126).

#® Makdisi, Rise of Colleges, 29-30; cf. MT, 7:272. Makdisi also cites a variant found
in Tbn Kathir (BN; 11:354). Based on both the obscurity of the reference and the use
of the term in local Khurasani 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 transmission du savior dans le
monde musulman, .ed. Nicole Grandin and Marc Gaborieau [Paris: Editions Arguments,
19971, 65), and indeed in his.study of medieval Nishapar, Richard Bulliet has given
a list of buildings called madrases in which legal studies were pursued, four of which
antedate the time of Badr b. Hasanawayh (The Patricians of Nishapur: A Study in Medieval
Islamic Social History {Cambridge, MA: Harvard University Press, 1972]).
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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’.* 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’.** 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* 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

! 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. Tt was not taught as a
formally acknowledged part of the system of orthodox theology until the middle of the
eleventh century, when the famous vizier of the Seljugs, Nizam al-Mulk, established
in the great schools he had founded in Nishapur and Baghdad positions for the public
teaching of the new theological ideas.” (Goldziher, Introduction to Islamic Theology and Law,
trans. A. & R. Hamori [Princeton: Princeton University Press; 1981], 104).

*? George Makdisi has offered what is perhaps the standard critique of this notion
of a 5th/11th-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 century (“The Sunnt Revival,” in D.S. Richards ed. Islamic
Canbisation, 950-1150: A Colloquium Published under the Auspices of the Near Eastern History
Groupy, Oxford——The Near Fast Cente, University of Pennsylparia, Papers on Islamic History,
no. 3. [Oxford: Bruno Cassirer Ltd., 1973], 155~168). One pérticular episode which
is worthy of note in this regardis the proclamation of the QadirT Creed by the caliph
al-Qadir (r. 381-422/991-1031); again Makdisi provides the most coherent reading
(Ibn ‘Agil: Religion and Culture in Classical Islam [Edinburgh: Edinburgh University Press,
1997], 301, 304-308).

* The classic statement is to be foand in the Torlesungen: “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
eleventh century, when the famous vizier of the Seljugs, Nizam al-Mulk, established
in the great schools he had founded in Nishapur and Baghdad positions for the public
teaching of the new theological ideas.” (Infroduction to Islamic Theology and Law, trans.
A. & R. Hamori. {Princeton: Princeton University Press, 1981], 104).

* “Masdjid,” rpt. in EJ Bnlls First Encyclopacdia of Islam {1915-1936) {Leiden:
E.J. Brill, 1987), 5:350~-376. Peterson asserted that there was ne substantial difference
between the madrasa, mosque, and congregational mosque { j@mi‘), the distinction being
purely linguistic. Makdisi provided a through critique of his reading {see his-“Muslim
Institutions of Learning in Eleventh-century Baghdad,” BSOAS 24 {1961]: 48-50; and,
idem, The Rise of 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”.*

In a lengthy series of truly erudite studies, Makdist took it as his task
to provide this light. For him, the madrasa was first and foremost a place
where the study of law ( figh) was pursued: “A figh lesson was referred to
by the term dars; the professor of figh was a mudarris; and darrasa, used
in the absolute, meant to teach figh.”* 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 wagf. Through this device the founder
(wagif) 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 wagfiypa (‘endowment document’) of his celebrated madrasa opened
in Baghdad a year before Suhrawardi’s death, the Abbasid caliph al-
Mustansir (r. 623-640/1226-1242) stipulated that the transmission of
hadith was to take place on Monday, Thursday and Saturday of every
week and that each of the four mudarrisin who taught figh in the madrasa
were only to transmit the established books of their respective madhhabs
and not those of their own authorship.*” The nature of the stipulations
contained in the wagfiyyas, at least as far as can be gathered for this
early period, varied considerably, but in the case of large institutions
such as the Mustansiriyya 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 (imfa’) or engaging

*® Makdisi, The Rise of Colleges, 292.
% Idem, “Muslim Institutions of Learning,” 10.
¥ KH, 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 (halga).
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 7bat. In turn, the mudarris was entitled to engage the services
of a variety of assistants—who were almost always advanced students
themselves and whose positions were provided for by the madrasa’s
endowment—most notably a nd b mudarris (‘deputy’) who would assume
his teaching duties in case of absence or when the mudarris held several
separate posts (tadaris), a mu'd (‘repetitor’) who would both repeat the les-
son as well as explain difficult portions to the students, and a myfid who
imparted ‘useful information’ ( fawd’id) to students after the day’s lesson
had been given.* 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 (mundzara) with those students who
were aiming to acquire what Makdisi calls ‘a license to teach law and
issue legal opinions’ (fjazat al-tadris wa-I-fatwa). Under the guidance
of -his mudarrs, the potential mufii/fagih would study this method of
disputation (tarigat al-nazar) which, put briefly, consisted of a thorough
knowledge of the agreed upon and divergent legal opinions of the
jurisconsults (Ku/df) and the ‘disputed questions’ (al-masa’il al-khilafipya),
a mastery of dialectic (jadal), and the ability to utilize all three to ‘win’
organized contests of disputation and thus attain ‘leadership’ (riydsa) in
his-particular locale.” ‘

According to the schema provided by Makdisi, stadents—at least
those pursuing a course of legal education—were usually spoken of
in three broad categories, namely: 1) mubtadi’ (‘beginner’); 2) mutawassit
(‘intermediate’); and, 3) muntahi (‘terminal’), the same terms which
Suhrawardf 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 mutafagqih (‘he who is applying himself to the acquisition of figh’) and
the fagih, a term which could either designate the jurisconsult proper
or an advanced student of law; in the latter case the fagih would most
usually be attached to a master-jurisconsult, or mashib (‘mentor’), as a

* Makdisi, The Rise of Colleges, 188—196.
4 Ibid., 108—111; 128-140.
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sahib (‘protégé’). It was during his period of “fellowship’ (suhba)—which
of course was the same term used for the training of a novice (murid)
under a Sufi master (shaykh)—when the potential fagih/mudarris/mufli
would compile a #afiga, an original composition culled from the ‘notes’
he took from his master’s lectures (allaga ‘anfu) and which would come
to serve as his own ‘syllabus’ (fariga) or compendium of disputed legal
questions and their answers once he established himself as a teacher
or legal professional.

For all its intricacies and ph]lologlcal 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 razson
d’étre 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 mifina 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.® 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’,”" which
in being based on wagf were essentially private and as such beyond the
reach of competing hegemonies, both pelitical and ideological.

]

% Tdem, “Baghdad Bologna, and Scholasticism,” in Centers of Learning: Learning
and Location in pre-Modern Europe and the Near East, ed. JW. Drijvers & A. MacDonald.
(Leiden: Brill, 1995), 143—144.

31 Idem, The Rise of Humanism in Classical Islam and the Christian West, with Special
Reference to Scholasticism [Edinburgh: Edmburgh University Press, 1990], 16-38; and,
idem, Itn ‘Aqgil, 57-65.
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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
Hanbalites/traditionists. The previously cited study of Daphna Ephrat
on the ulama of 5th/11th-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 diffuse 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
madfhabs and their evolution into religious factions, she posits that in
the early 5th/11th 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
madrasas not so much for members of a certain school, as for a particular
scholar with whom they were probably:closely 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 itself.

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 (%an) in order
to secure and reproduce social status. In fact, Chamberlain sees the
struggle of city notables for ‘stipendiary posts’ (mansabs) in the madrasas
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as analogous to that of military elites for iga's. In essence, he attempts
to show that the principle consequence of the madrasas 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.” Dismantling the picture of the internal organization
of the madrasa which Makdisi built up in the Rise of Colleges, Cham-
berlain also reads the functional categories of students and teachers
which Makdisi laid out as being essentially descriptive, arguing that the
mu id, 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 wagfiypas 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 ribats
which they built and the madrasas which they endowed, but that for al-
Nasir in particular both the madrasas and Sufi ribdts 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

2 Chamberlain, Knowledge and Social Practice, 91.
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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—Tlike Suhrawardr’s Sufi ribafs—as a space in which established
forms of social organization and practice were reconceptualized in
new institutionalized forms.”® For individuals such as Suhrawardi and
his associates, such institutions were important, important enough that
an entire complex of proper behaviors (adab), hierarchies of organiza-
tion, and rules regarding social interactions among its constituents were
codified in writing, both by Sufis such as Suhrawardt (most notably in
his ‘Awénf al-ma‘@rf) and by ulama such as the late 6th/12th-century
Hanafi scholar Burhan al-Din al-Zarnaji in his Ta%m al-muta‘allim.**

The lextual Setting

In addition with the political and institutional forces which converged
in Suhraward?’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 Suhrawardr’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 ribdts 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 gerierations
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 Suhrawardr’s time and space served to be
a deeper and more immediate presence in the world within which he

¥ “Review of A Learned Society in a Period of Transition, by Daphna Ephirat,” 7408
123.1 (2003): 179-182.

5t Al-Zarnaji, Tatim al-Muta‘allim—Tarig al-Ta‘allum (Instruction of the Student: The
Method of Learning), trans. G.E. von Grunebaum and Theodora Abel (New York: King’s
Crown Press, 1947).
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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”,”” 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 of Judgment. After this came the Hadith, the record of
the words and deeds of Muhammad 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 (akhbar/ athar) of the three generation succeeding the Prophet:
1) his immediate companions (sahaba); 2) their successors (tabi iin); and,
3) the ‘successors to the successors’ (athd‘ al-tabi‘in); who together
comprise the ‘pious forebears’ (al-salaf al-salih). 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
salaf al-salih 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 salaf
al-silik, 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 particular Junaydi-tradition to which he
considered himself" an heir, the Sufis were no different.” It was to the
exempla, 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

5% Talal Asad, The Idea of an Anthropology of Islam (Washington, D.C.: Genter for
Contemporary Arab Studies, Georgetown University, 1986), 14.

56 On this, see E. Chaumont, “al-Salaf’ wa'l-Khalaf,” EF, 13:900; and, Richard
Gramlich, “Vom islamischen Glauben an die ‘gute alte Zeit,”” in idem (ed.), Islam-
wissenschaftliche Abhandhingen Fritz Meter zum 60. Geburistag (Wiesbaden: Steinwi, 1974),
110-117.
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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-Nasir i-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
nbats, the transmission of texts, especially fadith, 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 Suhraward,
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 Suhrawardr’s own textual production, for
in providing him with a set.of 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
caleulated choices on how to configure and deploy that authority to
serve his own programmatic:vision. 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 constructing a living record of what they saw to be a communal
Jjurisprudential enterprise, preserving the collective weight of each
generation of jurists in collections of juridical opinions (fatdwa) and
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theoretical works on jurisprudential theory associated with particular
schools (madhahib, 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
Jjurists 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
hukamd’. 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.

Texts and the Wniting of ldentity

In his capacity as both a theorist and author, Suhrawardi presented
himself as heir to a particular tradition of Sufism, the school of al-
Junayd al-Baghdadi®’ (d. 298/910). An individual who already by the
time of Suhrawardi had come to be configured as a paragon of the
sober (sahw) trend of Sufism, the figure of al-Junayd 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 (sufr) trend which
found its own paragon in the person of Abiu Yazid (or, Bayazid) al-
Bistamt®® (d. 234/848 or 261/875), his older contemporary and polar

7 A native of Baghdad, al-Junayd is undeniably one of the most important represen-
tatives of that particular strand of the Sufi traditon to which Suhrawardi saw himself
as an heir. Nephew and disciple of the Baghdadi spiritual master Sarf al-Saqati (d.
251/867), he was born into an urban mercantile family, his father trading in glassware
and al-Junayd himself (rading in tussah silk. According to his biographers he received
a through education in the religious sciences and studied with, among others, Shafit
ulama such as Abai Thawr (d. 240/855) and Ibn Kullab (d. c. 240/855) and was a close
associated of al-Harith al-Muhasibi (d. 243/857). On his life and thought, see: AH.
Abdel-Kadet, The Life, Personality and Writings of al-Funayd (London: Luzac & Co., 1962),
1-63; Arberry, “al-Djunayd,” EF, 2:598; and, Knysh, Islamic Mysticism, 52-56 passim.

3 Born in the city of Bistam (or Bastam) 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 Béwering, “Bestami (Bastamit),” Elr, 4:183). He is reported
to have met or corresponded with many Hustrious Sufis and about five-hundred of
his aqwdl are preserved in early sources such as Sarraj’s K al-luma’, and somewhat later
in the K. al-niir min kalimat Abt Yazid Tayffir compiled by al-Sahlaji (d. 476/ 1084), there
also being reports of a no longer extant Persian Managib-i Bayazid Bistami upon which
Sahlajf may have drawn. (ibid.) Much of Bistami’s fame rests with his shatahat, for which
see: Carl Ernst, Words of Ecstasy in Sufism, (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 Junaydi tradition, a discrete
corpus of texts which by the time of Suhrawardf 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 A al-luma’
Ji l-tasawwyf of Abu Nagr al-Sarraj® (d. 378/988) which Suhrawardi
presents as constituting an authoritative statement on the Sufi way of
al-Junayd (tarfg al~gawm) and the K. al-ta‘arryf li-madhhab ahl al-tasawwouf
of Abt Bakr al-Kalabadhi, a popular text about which Suhrawardi is
reported to have said: “if it were not for the Za‘arruf, we would know
nothing about Sufism”.%

Following these two texts, Suhrawardi relied heavily on the mass of
Sufi akhbar and aqwal preserved in the biographical dictionaries (hagi-
ographies) of ‘Abd al-Rahman al-Sulami (d. 412/1021), the Tabagat
al-sifiyya,®" and the Hilyat al-awliya’ of Abt Nu‘aym al-Isfahani™ (d.
430/1038). 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 khabar
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 Gesellschafi im 2. und
3. Jahrhundert Hidschra (Berlin: Walter de Grayter, 1991-1997), 4:387-395.

¥ K al-tuma’ fi lHasawwny, ed. R.A, Nicholson. G.M.S, no. 22. (Leiden: EJ. Brill;
London: Luzac & Co., 1914}; addenda in: A J. Arberry, Pages from the Kitab al-Luma‘ of Abi
Nasr al-Sarrgy London: 1947); German translation by Richard Gramlich as Schlaglichter
tiber dus Sufitum (Stutigart: Franz Steiner Verlag, 1996). In addition to the introduetions of
Nicholson, Arberry, and Gramlich, on al-Sarraj see: P Lory, “al-Sarrad),” EF, 9:65-66;
Baldick, Mystical Islam, 55; and, Knysh, Islamic Mpysticism, 118-120.

% A note prefacing a copy of the K. al-ta‘arrif in MS. Siiley,, Stileymaniye 731,
fol. 251b.

o Tabagat al-sifiyya [+Dhukr al-niswat al-muta ‘abbidds al-siifiyyat], ed. Mustafs ‘Abd a)-
Qadir ‘Ata’ (Beirut: Dar al-Kutub al-Thniyya, 1998); updated edition of the Arabic text
of Dhkr al-niswa and translation by Rkia E. Cornell as Early Sufi Women (Louisville, KY:
Fons Vitae, 1999). On Sulamyi, see: Gerhard Bowering, “al-Sulami,” £F, 9:811-812,
which gives a most extensive bibliography of the sources on his life and works,

2 Hilyat al-meliya’ wa-tabagdt al-agfiya’, 10 vols. in 5 Beirut: Dar al-Kimab al-‘Arabi,
1967-1968). On him and his work, see J. Pedersen, “Abfi Nu‘aym al-Isfahani,” EF,
1:142-143; Raif Khouri, “Importance et authenticité des textes de Hilyat al-awlya’,”
St 26 (1977).73-113; Knysh, Islamic Mysticism, 128-130; and, Jawid Mojadded, The
Biographical Trodition in Sufism: The Tabagat Genre from al-Sulami to Famz (Richmond, Sur-
rey: Gurzon Press, 2001), 41-67.
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ment or interpretation rests. After this body of material, Suhrawards
made equally heavy use of the celebrated Sufi manual and biographical
dictionary of Abu 'I-Qasim al-Qushayr (d. 465/1072), the R. al-qush-
ayriyya,® which alongside his uncle Aba ’-Najib al-Suhrawardr’s 4dab
al-muridin is presented as a key authority in Suhraward?’s writings, the
text in fact serving as a template for one of his own Sufi handbooks,
the Irshad al-muridin as well as being liberally quoted in numerous others
works, most notably the Awdrnf al-ma‘ry. In addition, the Qit al-qulib
of the enigmatic Abn Talib al-Makki® (d. 386/996) is also presented by
Suhrawardf as an authority. He does not quote al-Ghazalt’s Ihya’ ‘ulum
al-din® 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 hagiographical literature, 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
Tabagat al-sifiyya, Sulami explains:

The prophets—peace be upon them-—are followed by the saints (awliya’)
who succeed them in their model behavior, prompting their communities
to follow their path {farfga) and their way (sami). 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 (fabaqat),
saint succeeding saint through adhering to his predecessor’s exempla
(athar) and emulating his [method of | wayfaring (sulitk). By them, aspirants
(mwridiin) are educated in proper manners and unifiers (muwabhidin) 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

8 9 vols. ed. ‘Abd al-Halim Mahmid and Mahmid b. al-Sharif (Cairo: Dar al-
Kutub al-Haditha, 1972-1974); German transtation as by Richard Gramlich as Das
Sendschreiben al- QLs’ayns itber das Sufitum {Wieshaden: Franz Steiner Verlag, 1989). On his
life and works see: Gramlich, op. cit., 11-19; Knysh, fslamic Mysticism, 130-132; and,
Mojaddedi, The Biographical Tr Tadztwn, 9%124

i Abt Tﬁhb al-Malda, Qif al-qulib, 2 vols. (Cairo: Mustafa al-Babt al-Halabi, 1381
[19611); German translation by Richard Gramlich as Die Nahrung der Hérzen, 4 vols.
(Wiesbaden: Franz Steiner Verlag, 1995). Turkish translation and partial study by
Muharrem Tan as Kalplerin Azid, 4 vols. (Istanbul: Iz Yaymeihk, 1999). Biographical
material on him is slim, for which see my entry “Abt Talib al-Makla,” Encyclopaedia of
Islam Three (Leiden: Brill, forthcoming).

8 Abti Hamid al-Ghazal, Thyd’ wlim al-din, 5 vols. (Beirut: Dar al-Kutub al-Timiyya,
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-Ghazalt project.
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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 (budalz’) 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 (@dab) and
religious obligations in word and deed. Among every community, they are
the successors (khudafd’) to the prophets and messengers—may God bless
them—and the masters of the divine realities of tewhid, the transmitters,
the possessors of veridical insights ( firdsat sadiga) and beautiful manners
(adab), the successors to the model customs of the messengers—may God
bless all of them—up until the coming of the Final Hour.®

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 #ransmission 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.”™ Although T would replace Gibb’s use 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 Isfahant
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 little difference in the form, function, and intent of texts apparently
as different in subject and content as Ibn Abi Yala’s (d. 458/1066)
Tabagit al-hanabila and Sulamt’s Tabagat al-sifiyya, 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 Ab#u

% al-Sulami, Tabaqat al-siifiyya, 20—21.
7 “Yslamic Blographlcal Literature,” in Hisiorians of the Middle East, Bernard Lewis
and PM. Holt, eds. (London: Oxford University Press, 1962), 54 (italics mine).
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Nu‘aym’s Hzlyat al~awlwa and producing his own work the Sifat al-safiwa,
as a corrective.’

Concomitant with the blographlcal 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 umqueness,
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
(figh, kalam, tafsiy hadith) 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 (%m). 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 Suhraward1
quotes in his works is a small one, consisting mainly of the standards
of the Junaydi tradition which by the 6th/12th century, along with the
Sufi biographical dictionaries of Sulami and Isfahani, had come to form
something of a canon for champions of the Junaydi tradition, sach as
Suhrawardi. Here, Qushay1T’s aforementioned Epistle is of paramount
importance, followed to a lesser extent by the K. al-luma’ fi “I-tasawwuf
of Sarraj, Kalabadht's K. al-ta‘arryf, and Aba Talib al-Makki’s Qi al-
qulib 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 descnbe the actual expenences generated through
such behavior.

In such works, the expenennal content and spiritual geography of
the Sufi path is lain out in a special technical language, one which
carefully differentiates between transitory spiritual states (¢hwal) and
abiding spiritual stations (magamat), modes of cognition and epistemo-
logical experience (mushahada, kashf, ma‘nfa, etc.), the psycho-spiritaal
constitution of the human being (rafs, galb, sirr, etc.), ontological verities

% Tbn al-Jawzi, Sifat al-safiva (Cairo: Dar al-Safa, 1411 [1990-1991]), 1:17-21.
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(hagd’ig), 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 (istilahdt) 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 {difa vis-a-vis
other group commonalities which were doing the same, often utilizing
the same instruments. As QushayrT himself lays out in the beginning
of the second part of his famous Epistle:

Know that it is common knowledge that every group (td%/a) among the
corporate body of religious scholars (‘wlama’) 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 members of this group (2%4), 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 (hagd’ig) are not amassed through assiduous effort or acquired
by personal initiative. Rather, they are spiritual significances (ma @nin) that
God Most High has entrusted to the hearts of certain folk for whose
verities He has selected the innermost secrets of certain people.%

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-Qushay1T so carefully lays out in the
biographical section preceding this introduction to the istldhat 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
clear Ash‘arite creed which is presented at the beginning of his-Epustle,
to acquire the ‘significances’ hinted at in this section of the work, one
must accept uncertainty, willingly vield to the non-discourse and ult-
mately non-rational character upon which the science of this particular
ta’ifa is predicated. At the same time, and this is something well attested
to in Sarrdj, the manner in which this, and the following section on
the mystical stations and states (magamat wa-ahwal) and the Sufi adab of
travel, discipleship, and mystical audition (sama‘) is supported is through
proof-texts, first the Qur’an, the Hadith, athar of the salaf al-salih, and

® 90, 106.
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the akhbar/ aqwal of the paragons of the Junaydi tradition. Here, then,
we have a science (Wm) of a particular @7%a 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 Qushayri—a ShafiT scholar,
hadith 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 Nishapur, QushayrT was a visible
participant in the well known Hanafi-ShafiT struggle which reached
its climax under the powerful Seljuk vizier al-Kunduri, 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.”® At the
same time, as with Isfahani, Sarrdj, and Sulami we find in Qushayri 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
Suhrawardf’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 Suhrawardi’s ribdi-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 figh, laying out the correct methods of both
personal devotions (Wadat) and interpersonal relations (mu‘@maldt) to
which the member of this particular 3%z was bound. As with the figh
texts, such manuals are prescriptive, providing each and every required,
recommended, or prohibited act, supererogatory or otherwise, with

™ On this, sée Heinz Halm, “Der Wesir al-Kunduri und die Fitna von Nishapur,”
Welt des Orients 6.2 (1971): 206-233. -
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the appropriate textual support, namely the Qur'an, Hadith, and the
aqwal/ akhbar of past Sufi masters. It is not unusual that such literature
appropriates such forms, for like the contemporary figh works, such texts
embody a mode of religiosity firmly situated in a jamd T-sunni vision of
sharii-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 Aba Talib al-Makkt’s Qut al-qulith and its later incar-
nation in Ghazali’s Thya’ ‘wlim al-din as well as, to a certain extent at
least, ‘Abd al-Qadir al-Jlant’s al-Ghunya l-talibi tarig al-hagq, all operate
on a strategy which attempts to demonstrate that Sufi doctrines and
practices are derived from the Qur'an and Hadith and are exemplified
in the practice of the salaf al-salih and the paragons of the early Sufi
tradidon. This vision is programmatically taken up by Suhrawardi in
his own works, most notably his dwarf al-ma‘arif. As a middle of the
road, conservative jomd i-sunni 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 hadith, 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 Tahb al-Makki, what we find in the
writings of Suhrawardi is a programmatic appropriation and referencing
of a set body of literature. Simultaneously looking back to two distinct
pasts, the first that of the Prophet and the salaf al-salih and the second
that of the paragons of the Junaydi tradition, his works can be seen
as being situated at the convergence of a trend which begins in the
writings of Sarraj and Sulami, was passed through the systematizing
filter of ShafiT scholars such as Qushayri, and ended up articulating
itself within the idiom of jama 7-sunni shari-revivalism which informed so
much of the production of the Muslim religious sciences in the central
Islamic lands between the 5th/11th 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
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the trajectory which fariga-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 serve 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 event 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 fadith 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 (isnad) 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 hadith, by Suhrawardf’s time this model had come to be considered
normative, mformmg the transmission of texts across the religious sci-
ences. The primary and most authoritative instrument was through
the process of sama‘ (‘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 (girda) 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 riwaye
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‘ali l-wajh (‘face-to-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.”!

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
jjaza (‘license’) of transmission. This instrument was used in two forms:
the yazat al-gira’a and the gjazat al-sama‘. The most important of these
was the sama’, 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 transmittér (musmi®), 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 Suhrawardi is centered upon
their participation in the transmission of texts, most notably hadith. For
his part, as we shall see, Suhrawardi took such activities very seriously,
programmau(:ally situating himself within a larger culture of hadith
transmission through the production and dissemination of a ‘ist of
authorities’ (mashyakha) as well as formally transmitting hadith 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,
Suhrawardt also transmitted an ‘unwritten text’, namely a particular
knowledge (%m) which although unlike the conteht of a hadith or the
text of a Sufi manual in form mirrored its signification and underlying
structure. As made clear in the Chapter Four, in Suhrawardf’s system
the inculcation of a particular mystical formula (lalgin al-dhikr) or the
bestowal the Sufi ‘habit of discipleship’ (khirgat al-irada) can be under-
stood as being equivalent to the text (matn) of a hadith, the initiatic

7! Detailed descriptions of each of these modalities can be found in: Georges Vajda,
“De la transmission du savoir dans Pislam traditionnel,” LArabisant (Assoctation Frangais
des Arabisants, Paris) 4 {1975); 1-9; and, Jacqueline Sublet, “Le modele arabe: £léments
de vocabulaire,” in Madrasa, 13-27.

SITUATING AL-SUHRAWARDI IN TIME, SPACE, AND TEXT 55

genealogy (rusba) by which each are supported being equivalent to the
wnad which supports the matn. In the same way, Suhrawardi granted
both licenses of transmission (y@zdf) to individuals empowering them
to transmit texts while at the same time granting special licenses to
certain individuals empowering them to transmit the %m constituting
his Sufi system, both, of course, being predicated upon the authoritat-
ing instrument of the isnad/silsila. All of this occurred within the same
complex of normative patterns of behavior (adab) surrounding the social
activity of transmitting texts.

* ok ok

Whether it be effected through physical objects such as texts and writ-
ten yazas, textual configurations of the past as represented in Sufi
biographical dictionaries and mystical manuals, or the transmission of
hadith, for shari'a-minded Sufis such as Suhrawardi, 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 nbat, and al-Nasir’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 ariga-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
7th/ 13th-century ‘@fm and Sufi master such as Suhrawardi must begin
with the traces which he left behind in the works of those who took it
as their task to narrate the hives of such individuals in their own texts.
It is to these narratives which we now turn.




CHAPTER TWO

THE MAKINGS OF A SUFI MASTER

Sometime near the end of the first quarter of the 7th/13th cen-
tury, the celebrated traveler, scholar, and geographer Yaqt al-Ramt
(d. 626/1229) composed an entry for his geographical dictionary,
the Mujam al-bulddn, on a small town in northwestern Iran called
Suhraward.! 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
of Jibal from which have come a group of righteous individuals (sulaha’)
and religious scholars (ulama’)”.? In his entry, Yaqat 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 Abii ’I-Najib...al-Bakri al-Suhrawardi, a jurist, Sufi,
and preacher who came to Baghdad as a young man, heard jadith from
‘Ali b. Nabhan and pursued the study of jurisprudence with Asad al-
Mihani and others, and-—as it is claimed—heard [hadith] from Aba ‘Al
al-Haddad 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 (tadkkir) and became

' 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 Néldeke, the name Suhraward may be
connected to the namie Suhrab, a Persian governor of al-Hira (cited in “Subraward,”
EF, 9:777) although Plessner has argued that dating the foundation of the town fo
such an early period is unfounded {ibid.). Based on the report given by the 4th/10th-
century Arab geographer Ibn Hawgqal and later that of Hamd Allah Mustawfl (who
visited Suhraward in the 8th/14th century) Guy Le Strange locates it as a neighbor
of the town of Sujas (or, Sijas), along the Hamadhan-Zanjan road which linked Jibal
to Azerbaijan, both of the towns being possessed of substantial Kurdish populations.
According to Ibn al-Mustawft Suhraward fell into ruin after the Mongol -invasions,
being reduced to the status of a large village. (Le Strange, The Lands of the Eastern
caliphate, 2nd ed. {Cambridge: Cambridge Untversity Press, 1930], 223; W. Barthold, An
Historical Geography of Iran, trans. Svat Soucek, ed. G.E. Bosworth [Princeton: Princeton
University Press, 1984}, 208). : s '

* Yaqut, Mujam al-bulddn, ed. Ferdinand Wiistenfeld (1866~1873; reprint, Beirut:
Dar Sadir, 1955-1957), 3:289. )
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famous for it. In Baghdad, he built rbats for the Sufis among his com-
panions and was appointed as a teacher in the Nizamiyya where he
dictated hadith. 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 Nar
al-Din Mahmid b. Zangi. 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-Suhrawardi, 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-Nagir i-Din
Allah who made him a mugaddam over the shaykhs of Baghdad and sent
“him on important ambassadorial missions. He wrote a book entitled the
“Awanf al-ma'‘erf?

While neither of these two individuals were as controversial as the
city’s most celebrated son, the doctor illuminatus, Shihab al-Din Yahya
al-Suhrawardi (d. 587/1191),* 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 Yahyi al-Suhrawardy, for he writes an entry on him in another work,’
the controversial philosopher does not fit the pattern of the type of

# Ihid., 3:289-290.

+ Shihab al-Din Yahya b. Habash b. Amirak al-Suhrawardr (549/1154-587/1191),
founder of the ‘Tiluminationst philosophy’ (hikmat al-ishrig), 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 Mir Damad (d: 1040/1631)
and Mulla Sadra (d. 1050/1640) commented and expounded upon al-Suhrawardr’s
illuminationst system. Much like ‘Umar al-Suhrawardr, Yahya al-Suhrawardi was actively
engaged in the politics of his day, cultivating relationships with powerful rulers such
as the Ram Seljuk ‘Alx’ al-Din Kayqubad (d. 634/1237), the Seljuk ruler Sulayman
Shah (d. 556/1161), and even the son of Saladin, and governer of Aleppo, the amir
al-Malik al-Zahir Ghazi (. 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-magtil, or ‘the murdered’. An excellent overview of Yahya al-Suhrawardr’s
philosophical system and a detailed bibliography are provided by Hossein Ziai in “al-
Suhrawardi, Shihab al-Dm Yahya,” EF, 9:782-784. .

> Yaqat, frshad al-arib 2 ma'nfat al-adib, Gibb Memorial Series, vol. 6.1-3/5-6, ed.
D.S. Margolioth (EJ. Brill: Leiden-London, 1907-1927), 4:269; not to mention the
fact of Yaqiit's intimate knowledge of Aleppo and its surrounding districts (Claude
Gilliot, “Yakat,” EF, 11:265). :
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individual which Yaqut had in mind when characterizing Suhraward
as a place which gave birth to a group of ‘righteous individuals and
religious scholars’. His contemporaries, Abt ’I-Najib and ‘Umar al-
Suhrawardr did. 7 :

It would come as little surprise in fact if Yaqat 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’ (‘%aib) of a particular place or time, and mention-
ing Yahya al-Suhrawardf in this entry would not have been unusual.®
At the same time, however, it would not have been representative, for
what seems to have made Abwi '1-Najib and ‘Umar al-Suhrawardi more
worthy of mention then their compatriot, in Yaqut’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 Yaqiit’s readers, for undoubtedly anyone who
had an interest in reading such a dictionary would have most certainly
been familiar with-any number of sulahd’ and ulama, but probably not
with the master of the Philosophy of Illumination.

After Yaqiit; many other individuals wrote encapsulated biographies
of these two men, each shaping their particular representation of Abii
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 ShafiT scholar, judge, and
biographer T4aj al-Din al-Subki (d. 771/1370) wrote about an ‘Umar
al-Suhrawardi who was not merely a exemplary representative 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'T
jurist, energetic and well-respected fadith transmitter, and pious Sufi

¢ al-Dhahabi does just this, in his lengthy entry on al-Nasir 1i-Din Allah mentioning
(among other wonders such as a Jamb 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:
“al-Suhrawardf the magician, and professed alchemist and philosopher, appeared in
Aleppo, and that the jurists issued a fatwa condemning him to death by starvation,
ordering his body to be burnt.” {8V, 22:214; of. TIsl, 47:74-75 [hawadith, anno 5877).
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shaykh—a combination, which perhaps not so incidentally, was very well
represented in the population of al-Subk’s Cairo:

... The shaykh Shihab al-Din al-Suhrawardi, author of the Awanf al-
maaryf, 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
Abt Najib ‘Abd al-Qzhir, learning Sufism and preaching from him. He
was also a disciple of the shaykh ‘Abd al-Qadir [al-Jflani} and in Basra
of shaykh Abt Muhammad b. ‘Abd. He heard hadith from his paternal
uncle and from Abu ’l-Muzaffar Hibatullah b. al-Shibli’...and others.
Ibn al-Dubaythi narrated [hadith] from him as well as Ibn Nuqta...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...?

For other pre-modern authors and compliers, Abti ’-Najib and ‘Umar
al-Suhrawardi came to mean something else entirely. For the celebrated
9th/ 15th-century Sufl littérateur ‘Abd al-Rahman Jami (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 (kar@mat). On the former, he says:

Shaykh Diya’ al-Din Aba I-Najib ‘Abd al-Qahir al-Suhrawardi—may

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

7 Number two in Suhrawardr’s Mashyakha, the ShafiT mukaddith and muadhdhin Aba
'I-Muzaffar Hibatullah b. Ahmad b. Muhammad al-Shibli (d. 557/1162) was a disciple
of Abii ’I-Najib Suhrawardi who transmitted six hadith to him—in his uncle’s majhis
in Baghdad—during Ramadan, 556/September, 1161 (Mashyakha, C.B. MS. Arab
4654, fols. 85b-86b). According to the Mashyakha, he was the last surviving transniit-
ter from the important muhaddith and member of the famous family of Hanaff ulama

and Abbasid officials, Abt Nasr al-Zaynabi (d. 479/1086), son of the ragib al-nuqaba’

of Baghdad Abu ‘Ali al-Zaynabi (d. 450/1058) and brother of the equally famous
Baghdadi mukaddith Abii *I-Fawaris Tirad b. Muhammad al-Baghdadt (d. 491/1098).
On him, see: TTr, 1:138 (s.v. Aba al-Faraj al-Wasiti), 1:194 (s.v. al-Suhrawardi), and,
2:220 (hawdashi, no. 3); TW, 1:127 (s.v. no. 32); SN, 20:393-394 (no. 267), and, Tl
44:242-243 (anno 557, no. 267).

8 TShK, 8:339-340. In a similar manner the great Ottoman scholar and @hm
Tashképruzade (d. 968/1561) included Suhrawardr’s biography in his sizable encyclo-
pedia of the religious sciences in a section entitled: “on the seventh discipline of shari'a
sciences: the science of jurisprudence (m al-figh)”. (MS, 2:355-356)
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sciences and composed many works and treatises. His familial geneal-
ogy reaches back to Abii Bakr-1 Siddig—may God be pleased with
him—through twelve links, whereas his initiatic genealogy goes back to
shaykh Ahmad-i Ghazali...In the Ta’rikh of Imam-1 YafiT it is said that:
“one of the companions of shaykh Abii 'I-Najib-1 Suhrawardtr—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: “T 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.’

In a similar manner, Jam1’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 YafiT 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 exoteric knowledge, the paragon of gnostics and support of wayfar-
ers, the scholar-divine Shihab al-Din Ab@t Hafs ‘Umar b. Muhammad
al-BakiT al-Suhrawardi-——may God Almighty sanctify his secret.” He was
from the descendents of Abu Bakr-i Siddig—may God be pleased with
him—whose affiliation with Sufism came from his paternal uncle Aba
I-Najib al-Subrawardi. He kept company with shaykh ‘Abd al-Qadir-i
Gilant 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 Khidr—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 Awaryf, the Rashf
al-nasa’ih, and the Alam al-tuga, among others. The Awarf was 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.'® 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: ‘O’ my master, if I refrain from

9 Jami, Nafahdt al-uns min hadarat al-quds, ed. Mahmud ‘Abidi (Tehran: Intisharat
Itala‘at, 1380 sh. [1991]), 420-421.

' Actually, Jami, following al-Yafi't (M7, 4:79-90), is confusing the dwarif al-ma @rif
with the A lam 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).




62 CHAPTER TWO

action I incline toward idleness but if T act, I become pridetul,’ to which
he responded, ‘act and seek God’s forgiveness for being prideful’.’”

As with many pre-modern Sufis, Jami’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 the biographical representation narrated by
authors with an ‘ulamalogical’ bent such as Yaqut, Subki, or Dhahabt
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 11th/17th-century Hanbali compiler
Ibn al-Imad, who relied heavily on the collective weight of some five
centuries of Islamic prosopography, the figure of ‘Umar al-Suhrawardt
is presented as blending the qualities of a ShafiT jurist, Sufi master, and
author, without the preaching or miracles:

The shaykh Shihib al-Din al-Suhrawardi, the paragon of the folk of
divine unity and the shaykh of the gnostics; Abti Hafs and Aba ‘Abdullah
‘Umar b. Muhammad b. ‘Abdullah b. Muhammad al-Taymf al-Baki7, the
Sufi and Shafiq, was born in the year 539 [1144-1145] in Suhraward and
came to Baghdad where he attached himself to Hibatullah b. al-Shibli,
from whom he heard fadith, and became a disciple of his paternal uncle
Abii ’I-Najib. He studied jurisprudence and the [religious] arts and com-
posed treatises, among them the ‘Awarif al-ma‘arif which explains the “Suft
path of al-Junayd’ (farigat al-gawem). He reached the utmost imit in the
training of disciples, wayfaring, and scholarly preeminence in Iraq.”

Whereas for authors such as Yaqut, Subki, Jami or Ibn al-Imad,
‘Umar al-Suhrawardi fits a pre-determined pattern of a preacher, laud-
able Shafi7 jurist, Sufi shaykh, or all-around @hm-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 11th/17th century in India, for
instance, the Mughal prince Dara Shukih penned an entry on ‘Umar
al-Suhrawardt in his compendium of the shaykhs of the major Sufi
brotherhoods, the Safinat al-awliya’. Although this entry belongs to the

" fami, Nafahdt, 473-474.
' ShDh, 7:268-270.
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section devoted to the shaykhs of the Suhrawardiyya order, as a devotee
of the QadirT order, Dara Shukiih chooses to focus on the ‘relation-
ship” between Suhrawardi and the eponym of his own brotherhood,
‘Abd al-Qadir al-Jdant (d. 561/1166). Here, the figure of Suhrawardi
is completely overshadowed by that of Jilani, the former serving as a
vehicle to exemplify the miraculous qualities and saintly miracles of
‘Abd al-Qadir, a very common trope, in fact, in hagiographies of this
particular member of the awlya’:"
His kunya is Abt Hafs, his agnomen shaykh al-shuytikh, his name ‘Umar b.
Muhammad, al-Bakri-i Suhrawardi and he is from the decedents of Abu
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 Imam-i
ShafiT 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 Abii ’l-Najib-i Suhrawardi (the same shaykh Aba "I-Najib who is
mentioned in the inidatic lineage of the Kubrawiyya). He was acquainted
with his presence, the pole of the divines and the succor of the folk,
shaykh Muhyt 1-Din ‘Abd al-Qadir-i Gilant—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 al-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-Qadir—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 Abf ’1-Najib said, ‘O’
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 Mushms said, ‘O’ ‘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 1

'3 This is perhaps best represented in al-Shattanawfi’s (d. 713/1314) Balyat al-asrar
(Cairo: Mustafa al-Babi al-Halabt, 1330 [1912]) and, in a more precise fashion, in
the Qala’id al-jawakir fi manaqib ‘Abd al-Qadir of Yahya al-Tadiff (d. 963/1555), recently
translated by Muhtar Holland as Necklaces of Gems: A Biography of the Crown of the Saints,
Abd al-Qadir al-Filam: (Fort Lauderdale, FL: Al-Baz Publishing, 1998). In fact, Dara
Shukih loosely quotes a tradition preserved by al-Tadiff in this account of the exploits
of ‘Abd al-Qadir (Necklaces of 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 Gilant’."

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 Abt Hafs
‘Umar al-Suhrawardt 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 any one time than a window into the particular concerns
of those who were doing the writing about Suhrawardi. 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 (rejconfigurations
are oftentimes just as telling as the initial appearance of a particular
narrative or anecdote.

The question 1s, 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
may or 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 they are. For the writing of a biogra-
phy of an individual such as Suhrawardr, 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-

' Dara Shukoh, Safinat al-awliya’, lithograph (Cawnpore: Munshi Nalkishvar, 1301
{1884]), 112—-113; cf. idem, Sakinat al-awhya’ (Yehran: Muassasa-yi Matbu‘ati-yi ‘T,
1965), 19-20; and, al-Tadifi, Necklaces of Gems, 122.
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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 any one 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 ShafiT 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 inital
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 Suhrawardt
is represented in these sources tells us a great deal about ‘the mak-
ing of” a 7th/13th-century Sufi shaykh who himselt 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, Suhrawardt played multiple roles—from hadith
transmitter (muhaddith) to preacher (waz), from Sufi master of training
and instruction (shaykh al-tarbiya wa-I-ta’lim) to master of benediction
(shaykh al-tabarruf), from Qur’anic exegete (mufassir) to jurist ( fagih), from
caliphal ambassador and ideologue to a director of five Sufi cloisters
in Baghdad, and from pious resident of Mecca (mwyawir) to one of
the forty cosmic substitutes’ (abdal)—each role carefully presented in
a rhetoric underscoring its particular significance. While neither his
biographers nor Suhrawardt himself comments upon all of these roles
simultaneously, they are nonetheless simultancously present in the collective
memory of nearly seven centuries of Islamicate biographical and histo-
riographical literature. 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 Suhraward 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 (awfiya’) 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 Suhrawardi, 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 Suhrawardt’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 aflair very much rooted in the conservation and reproduction of
family allegiances to particular sectarian and juridical affiliations, a fact
not Jost on the prosopographers. S .

The Banii Hmm@a

Allegedly a descendent of the first caliph Aba Bakr (d. 12/634), Suhra-
wardr hailed from a family who traced their juridical credentials back to
late 2nd/8th-century Medina and who seem to have flourished as Shafi1
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 Suhrawards’s paternal great-uncle,
Wajth al-Din Abt Hafs ‘Umar al-Suhrawardi (455-532/1063-1137),
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who in addition to playing the role of a ShafiT jurist also directed a Sufi
ribat in Baghdad. According to the early Suhrawardiyya nisbat al-khirga,
however, the family’s affiliation with Sufism went back one generation
further, namely with ‘Umar al-Suhrawardr’s great-grandfather, the son
of ‘Abdullah ‘Ammiiya (the paternal namesake of the family) and father
of Wajih al-Din, Muhammad b. ‘Abdullah (c. 348-468/959-1076).
According to this tradition, he was the first member of the family to be
invested with the khirga (by Ahmad al-Aswad al-DiawarT) which he then
passed on to his son Wajth al-Din in a simultaneous investiture ceremony
which he conducted alongside the patron saint of Anatolian ahilik, Akh1
Faraj al-Zanjani (d. 457/1065). Just as his father had invested him, so
too would Wajih al-Din invest his paternal nephew Abt ’l-Najib, and
Abt ’l-Najib his paternal nephew ‘Umar, and he his own son, Tmad
al-Din, and so on for at least three more generations."

Like most families of Sunni religious scholars, the Banti ‘Ammaya
took pride in a genealogy which linked them back to a companion of
the Prophet Muhammad, in their case the first caliph Aba Bakr. Lead-
ing back through the eponymous patriarch of the family, ‘Abdullah
‘Ammiya, the importance of this genealogy lay in its connection with
the great-grandson of Aba Baks, the fagth of Medina ‘Abd al-Rahman,
one of the primary lines of BakiT descent claimed by numerous fugaha’
during the era of Suhrawardi, including the vituperative critic of
Baghdad’s Sufis, Ibn al-Jawz1 himself. Such genealogies were often con-
tested, and in fact a later critic, Muhammad al-Qabisi, is reported to
have said of Aba ’I-Najib: “he was actually from the house of the amir
Hasanawayh al-Kurdi and was not of BakiT descent”'® (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 or January, 1145)."” Born as he was into

5 As discussed in Chapter Five, although sublimated in later articulations of the
Suhrawardiyya initiatic lineage the merging of two separate silsilas through the modality
of simultaneous investiture may have proved to be of service in Suhrawardi’s program
of co-opting the initiatic genealogy of the fultwwa.

% al-Tadifi, Necklaces, 421.

7 According to Thn al-Mustawil (d. 637/1239), Tbn al-Dubaythi told him that he
asked Suhrawardi himself about this and that the shaykh replied thusly (77, 1:193).
Same in TW, 6:122; WA, 3:448; and, al-Umart, Masalik al-abs@r fi mamalik al-amgar,
vol. 8, al-Sifr al-thamin fi law@if al-fugehi’ wa-l-sifiyya, ed. Basam Muhammad Bartd
(Abu Dhabi: al-Majma’ al-Thaqafi, 2001), 227. For his part, al-Dhahabi cites Rajab,
539 as the correct date (SN, 22:374, and, 7Tsl, 52:112; cf. Tbn al-Dimyati, al-Mustafad
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Abiu Bakrl al-Siddigq

Muhammad b. Abt Bakr
al-Qasim
‘Abd al-Rahman
‘Abdulléh‘
Muhammad

al—Q}asim
al—N|édr
al-Qasim’

l

al-Husayn
Sa‘d
‘Abdullah ‘Ammaya .

Muhé.mmad' b. ‘Abdullah

(d. 468/1076) , I :

‘Abdullah b. Muhammad ) S Wajth al-Din Aba Hafs

al-SuhmwardI ] B ‘Umar al-Subhrawardi
d.c earlyﬁth/l?th cen.) ' (d.'53'2{/11'37) '

Abii I-Najib ‘Abd al-Qahir  Abt Jafar Muhammad Abi ’l-Harith A‘azz b, ‘Umar
al-Suhrawardt al-Suhrawardt al-Suhrawardi
(d 563/1168) (d. 589{/1 144) (d. 557/1162)

Shlhﬁb 2al-Din Aba Hafs [and: Aba ‘Abdullah, Abit’ Nasr Abt “-Qasim]
“Urnar b. Muhammad al-Qurashi, al- -Taymi, al-Bakr, al- Suhrawardﬁ
. 632/1234) -

; al-Dhahabi adds: “wa-huwa tbn _fagth al-mading wa-ibn faqxﬁzfui" {5V, 12:374)
From this point in his lineage al-Subrawardi shared a common nasab with the famous
Hanbali scholar Ton al-Jawzi {d. 597/1200).
® al-Dhahabt adds: al-Suff thumma al-Baghdadi. (SN, 12:374)
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a family of ShafiT ulama with a history of judicial service, Suhrawardr’s
initial career path seems to have been determined from the start by
that of his relatives, namely his paternal great-uncle, Wajth al-Din, his
father, Abii Ja‘far, and Abu Ja‘far’s brother Aba 'I-Najih. 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 Wajth al-Din and his paternal uncle
Abt ’I-Najib both being buried in the city, while his father returned to
Suhraward in order to take up the city’s judgeship.

Muhammad b. ‘Ammiya al-Suhrawards (d. 468/1076)

With the exception of the aforementioned Aba 'I-Najib, what can be
gleaned from the sources about Suhrawardt’s: paternal relatives is quite
limited. Nothing-is known about the paternal eponym of the family,
‘Abdullah ‘Ammitya, save he transmitted hadith to his son and grandson
and that it was through him from which the Banii ‘Ammiya’s claims
to Bakri descent were traced. Similarly, next to nothing is known about
Suhrawardt’s paternal great-grandfather Muhammad b. ‘Abdullah al-
Suhrawardi'® (d. 468/1076) save that he was a jurist who also engaged
in the transmission of kadith and who, according to the Subrawardiyya
initiatic tradition, was invested with the Ahirga by Ahmad al-Aswad al-
Dinawari through a secondary Junaydr line. Abti 1-Najib passed down
a tradition to his son ‘Abd al-Latif that his grandfather was something
of an ascetic, eating only once every forty days,’ and according to
a report transmitted by Aba Tahir al-Silafi- and-quoted by Dhahabsi,
Suhrawardt’s great-uncle Wajth al-Din said that he died in 468/1076
at the ripe old age of 120 lunar years. -

min dhayl ta'rikh baghddd, ed. Bashshar ‘Awwad Ma'raf [Beirut: Mu’assasat al-Riséla,
1986], 327; TFSh, 2:835; and, NS, 6:283 [anno 631]). Sibt Ibn al-Jawz simply glves
539 (MZ, 8.2:679).

8 On him, see: T1sl, 34-35:268-269 (anno 468, no. 266); and, Ibn al-Mulaqgin,
al-1gd al- mudhfzab Jt tabagat hamalat al-madhhab, ed. Ayman Nasr al- Azhan (Beirut: Dar
al-Kutub al-Tmiyya, 1997), 282 (no. 1023). .

¥ TIr, 1:111-112, adding that one of hi§ contemporanes, the ascetic Tbrahtm Baran,
told Aba ’l-Najib: “I was a companion/disciple (sehibty fiddata) of your graﬂdfather
Muhammad b. ‘Abdullah al-BakrT and it was his custom to eat just once every forty
days. After 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 lo and
behold there was a group of people around him discoursing, but when I approached
I saw only him and.- there was no one else there!” (ibid., 112) .
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Wagth al-Din al-Subrawardi (d. 532/1137)

In comparison to his father, the biographers present us with more
information on ‘Umar al-Suhrawardi’s paternal great-uncle, the
gadi Wajth al-Din Aba Hafs ‘Umar b, Muhammad al-Suhrawardi®®
(455-532/1063~ 1137). He seems to have been the first member of the
family to leave Suhraward, going to Baghdad where he studied jurispru-
dence under Aba ’1-Qasim ‘Alf b. Abi Yala al-Dabiisi, a ShafiT jurist
who taught at the city’s Nizamiyya from 479/1086 until his death in
482/1089% as well as (according to Ibn al-Najjar) studying with the cel-
ebrated Abtt Hamid al-Ghazali himself.* Even though almost everyone
of note who was in Baghdad during this time is said to have attended
the lectures of al-Ghazili, Ibn al-Najjar’s report is important in that it
evinees another possible link between the Bant ‘Ammiiya and the two
Ghazalis, Aba ’1-Najib having been a disciple of Ahmad-i Ghazali who
also serves as a-node in his, and his nephew’s, nisbat talgin al-dhikr (see
Chart 2). In addition, during this period Wajth al-Din also heard fadith
from a number of the city’s muhaddithin® just as he had done eardier
from his grandfather ‘Abdullah ‘Ammuya, sometime thereafter- also
engaging in the transmission of hadith himself as well as composing a
commissioned history of the two Sunans entitled al-Muyjahidi.**

Despite his inclusion in the silsila of -the later Suhrawardiyya, not
much else has been preserved about Wajth al-Din’s life save that he
was a man of affairs who after a brief stint as an @lim-in-training left
his studies to pursue a life of asceticism and renunciation. Although
his biographers call him a gadr, 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

® On him, see: al-Sam‘ant, K. al-ansab, 3:341 (s.v., al-Suhrawards); MT, 10:75 {anno
532, no. 94); DETB, 5:188-189 (no. 465); Ibn Mulaqqin, T¢d, 282 (no. 10237—whom
he conflates with Muhammad b. ‘Ammiya al-Suhrawardy; 715, 41-42:289-290 (anno
532, no. 99); and, GE, 1-2, fn. 3.

o L74; 1:410.

= DhTB 5:189.

# Most notably from the famous HanbalI jurist, muhaddith, and preacher Aba
Muhammad Rizqullah al-Tamimi (d. 488/1095) and the. rather obscure poet and
littérateur Aba '1-Husayn Aslm al-Karkht (d 482/ 1089}, see KT, 10: 18{)*81 and,
MT, 9:51-52. .

* The printed edition of Ibn al-Najjar’s text is fragmentary, but this work sounds
to have been quite interesting: “...he composed a history on the two Surans entitled
al-Muyahidi commissioned by Mujﬁhld al-Din .. ] in Baghdad, and he mentions in it
that since the beginning of the werld to the year 514 [...).” (DATB, 5:188) :
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- Chart 2.

-S wardi’s nisbat talgi; al-dhikr*

The Prophet Muhammad

‘Ali b. Abs Talib
(d. 40/661)

a.l—Hasan al—Bagﬁ
(d. 110/7728)

[recognized but unspecified] -

© Abii ’1-Qasim al-Junayd
© (d. 298/910)

Abt “‘Alf al-Radhbart
{d. 322/934)

Abii ‘Ali al-Katib
(d. c. 340/951)

Aba ‘Uthman al-Maghribs
© (d.373/983-84)

Abii '1-Qgsim Jurjant
(d. 469/1076-77)

Abai Bakr al-Nassaj
(d. 487/1094)

" Ahmad-i Ghazalt
(d. 520/1126)

Abu I-Najib al-Suhrawardi
(d.563/1168) '

‘Umar al-Suhrawardi
(d. 632/1234)

* al-Suhrawardi, R. £ T-dhikr, fol. 20a (cited in Suh., 137—following the nishat al-khirga,
perhaps the unspecified links were: Habth al-‘Ajami - Dawtid al-Ta1 — Ma'rif al-
Karkhi — Sarf al-Saqati); Ibn Rafi', Muntakhab, 147-148 (no. 122-—only from al-Junayd
with differences in the isnad); Jami, Nafahdt, 559 (no. 546—only from al-Junayd); and,
Ma‘suim‘alishah, Taraty, 2:310, 332 (only from al-Junayd and less Aba ‘Al al-Katib).
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but admits that he never heard hadith from him (apparently despite their
shared genealogy)—he was the director of one of Baghdad’s Sufi ribats
called Ribat Sa‘adat al-Khadim.? This ribat, located on the Tigris near
the Bab al-Ghurba, was actually a house built by the khadim al-rasa’il of
the caliph al-Mustazhir (r. 487-512/1094~1118), a mamlitk by the name
of ‘Izz al-Din Abti ’I-Hasan al-Rumf al-Mustazhirt (d. 500/1106), who
stipulated through pious endowment (wagf) that it was to go to the Sufis,
and that Wajih al-Din al-Suhrawardi and his descendents were to be
its directors.” In the time of Ibn al-Fuwati (d. 723/1323), members of
the family still lived there, most likely the direct descendents of Wajth
al-Din’s son A‘azz b. ‘Umar al-Suhrawardi.?” In addition to transmitting
hadith to him, it was Wajth al-Din who first invested his nephew Abu
1-Najib with the Sufi Ahirga upon the latter’s arrival in Baghdad, the
same thing which Abii ’I-Najib would do for his own nephew upon his
arrival in city some forty years later. Wajih al-Din died in Rabi* I, 532/
September or October, 1137 and was buried in Baghdad’s Shuniziyya
cemetery, the resting place of al-Junayd.”

Aba I-Fafar al-Suhrawards (d, 539/1145)

As for Suhrawardr’s father, Abti °1-Ja‘far® much less is known. Like both
Wajih al-Din and Abt ’I-Najib, he is said to have come to Baghdad
where he studied ShafiT jurisprudence and preaching (wa %) under the
tutelage of As‘ad al-Miham™® as well as—according to an eyewitness
report—preaching in the Jami‘ al-Qasr and the Baghdad Nizamiyya,*!
after which he returned to Suhraward and assumed the position of judge
(gadr), perhaps taking over the position from his uncle Wajth al-Din upon
his death in 532/1137. His brother Abai ’l-Najib was also a student
of As‘ad al-Mihani and it is possible that the two studied under him

% MT, 10:75; cf. DhTB, 5:188-189.

% TMA, 1: 158-159 (sv Izz al-Din al Rami, no. 187); Mustafd Jawad, “al- Rubut
al- baghcladxyya,” Sumer 10 (1954): 249; of. TTsl, 41-42:289.

7 TMA, op. cit.; also, DhTB, 5:188.

® Located on the west bank of the city (Gaston Wiet, Baghdad: Metropolis of the
Abbasid caliphate, trans. Seymour Feiler [Norman, Oklahoma: University of Oklahoma
Press, 19711, 116, 170).

% On him see SN 22:376, and, TIsl, 53:114 (s.v. Abt Hafy ‘Umar al-Subrawardi);
and, TSAE, 6:122 (no. 643).

* On him, see Bayhaqt, Taikh hukama’ al-isldm, ed. Mamduh Hasan Muhammad
(Gairo: Maktabat al- -Thaqafat al-Diniyya, 1996), 160; and, Makdisi, “Mushim Institu-
tions of Learning,” 41-43.

% The witness being Yasuf al-Dimashqr. (SV, 22:376, and, TTsl, 53:114)
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at the same time. According to Subki, who quotes a first-hand report
of Yasuf al-Dimashqi, Abtu Ja'far “abounded in knowledge and was
an eloquent preacher who assumed the chief judgeship of Suhraward
where he was murdered in 539 [1145]”.% According to a report which
‘Umar al-Suhrawardr personally related to his student Ibn al-Najjar®
(d. 642/1245), this occurred while he was still an infant:

My father was killed in Suhraward when I was six months old. At the
time, our city was possessed of an oppressive chief. of police (shifing)
who was murdered by a gang of townsfolk who later claimed that my
father was their leader. The servant boys (ghibmdn) 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 sultan crucified
four of the townsfolk. This weighed heavy on my uncle Abii -Najib and
he donned the gaba™ saying, ‘T want nothing to do with Sufism until 1
am conciliated with regard to this twist of fate!’.* . .

Abi Ja‘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 medieval Muslim cities. Unlike his brother Aba ’1-Najib and

% TShE, 6:122, The date 537 is also attested in. the manuscnpts but is obmously a
scribal error resulung from the similarity between the orthography of the words ‘seven’
t«') and ‘nine’ (td), '537 cannot be correct in any case because Suhrawardt’s own ad-
mission of having been born in Rajab or Shahan 539 and that he left Suhraward
at age sixteen, that is in 555. This, then, would place the death of his father in Dha
I-Hijja, 539/May or June, 1145, :

%A eelebrated Shafi'T muhaddith from Baghdad Ibn al-Najjar left his hometown and
traveled for some twenty-eight years throughout the lands of Islam in search of religions,
medical, and literary learning, eventually returning to Baghdad where he received an
appointment -as.director of the:newly built Mustansiriyya Madrasa, 2 position which
he occupied until his death. Author of some twenty works spanning numerous topics
and genres, his most famous work, a continuation al-Baghdadr’s Ta¥ikh Baghdad, was
further continued by his disciple, and-another associate of Suhrawardi, Ibn al-Sat.
Like him, Ibn al-Najjar is reported to have been invested with the ®hirgat al-tubarruk
by Suhrawardi, even though early in his career he had declined to make a donation
to the shaykh’s ribat (8N, 23:133). He was also one of these whem the caliph al-Nasir
licensed to narrate from his Rih al- rifin, a task which he accomplished in Mecca and
Media, Damascus, Jerusalem, Aleppo, Baghdad, Nishaptir, Mary, and Hamadhan, On
him, see: Yaqut, Mujam al-uddabii’, 19:49-51 (no. 13); Ibn al-Dubaythi, Mukhtasar, 1:137
(no. 268y Tir, 1:360-261 {no. 255); kH, 245-246 {anno 643); SN 23: 131*134 {no. 98);
T1s1, 53:217-220 (anno 643, no. 260}; and, KW, 5:9-11 (no. 1963).

£ That is, to his regular (non-Sufi) clothing. On the ¢gabd’ see: R. D(Jzy, Dictionnaire
détaillé des noms des vétements chez les arabes {1845; reprint, Beirut: Librairie du Liban,
n.d.), 352-362. - :

¥ 8N, 22:375; and, TZsl 52:113 (cf TESh, 2: 835)
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his uncle Wajth al-Din, he is not included in any later saldsi{ of the
Suhrawardiyya, although Suhrawardf’s son, ‘Imad al-Dm (d. 655/1257)
was known, perhaps in memory of his grandfather, by the filionymic
Abii Ja‘far

A'azz b Umar al-Sufrawards (d. 557/ ] 162) and Som

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 Wajth al-Din al-Suhrawardi, A‘azz al-Suhrawardr® (d. 557/1162), a

muhaddith of little standing who is reported as having transmitted jadith
from Abii ‘Ali b. Nabhan® (d. 511/1117). His two sons, who were cous-
ins of “Umar al-Suhrawardi and also residents of Baghdad, seem to have
emulated- their father’s rather lackluster career, perhaps living in their
grandfather’s ribat, the Sa‘adat al-Khadim (Ribat al-Shart), as stipulated
in the terms of its wagf The first of them, Muhammad b. A‘azz al-
Suhrawardi® (527-606/1131-1209), heard Jadith from his grandfather
and others in Baghdad as well as narrating to a number of important
individuals such as the historian Ibn al-Dubaythi® (d. 636/1239) and
the famous muhaddith Najib al-Din ‘Abd al-Latif (d. 672/1273-1274).
The second, Umar b. A‘azz al-Suhrawardi® (542-624/1147-1227), also
engaged in the transmission of fadith. In addition to these three, two
grandsons of A‘azz al-Subhrawardf also engaged in transmitting fadith at
the same time when Aba ’1-Najib and Abii Hafs ‘Umar al-Suhrawardi

% On hnn see Ibn Hajar al-* Asqalam Tabsir al-muntabih bi-tahrir aZ»muslztalniz {Delhl

al-Dar al-Hmiyya, 1986); 1:21 (s.v. Aazz).

¥ A Baghdadi mufuddith of the late 5th/ 1 tth—early 6th/12th century. On him see
MT, 9:195; Ibn al-Dubaythi, al-Mukhtasar al-mulia ilayhi, ed. Mustafz Jawad-(Baghdad:
Matabi' Dar-al-Zaman, 1963), 1:12; TMA, 3:570; and, al-Dhahabi, ai- Ther f khisber man
sghabar, ed.. Salah al-Din al-Munajjid and Fu ad Sayyid (Kuwa_lt Da'irat al-Mat;bﬁ‘at
wa-1-Nashr, 1960-1963), 4:25.

* Who was known to Ihn al-Najjar who interviewed him about his grandfather
Wajih al-Din (DATB, 5:188-189): On him see Ibn al-Dubaythi, Mukhiasar, 1:26 (no.
47y, TMA, 3:341 (no. 2376); and, T1sl, 49:209-210 {no, 306).

3 Ton al—Dubaythl was a respected ShafiT muhaddith and expert in 9l al-rjal who
composed, among other works, a continuation to al-Sam“nt’s continuation of al-
Baghdadr’s Ta¥ikh Baghdad. One of the teachers of Ibn al-Najjar, he heard fadith from
Suhrawards as well as taking the khirgat al-tabarrak from him. A very active transmitter;
Ibn al-Mustawfi reports hearing hadith from him when he visited Irbil in 611/1215, and
his biographers provide a long list of others who did the same, including Suhrawards’s
students Diya® al-Din al-MaqdisT and ‘Izz al-Din al-Farath, On him, see: 717, 1:194-195
(no. 97), 2:324-326 {hawdshi, nos. 1-5), WA, 4:28; KW, 3:102; TShE, 8:61-62 (no. 1074);
GAL 1, 402 f£, 8 T 565; and, Franz Rosenthal “Ibn al-Dubaytht”, EF, 3:755-756.

# TW 5:303-304 (no. 2152) and, TIsl; 51 202-203 {no. 256).
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were active in Baghdad. In addition to transmitting on the authority of
the prolific Sufi muhaddith Abt 1-Waqt al-Sijzi* {d. 553/1158), the first
of them, As‘ad al-Suhrawardi** (547-614/1152-1217), is identified as
a Sufi while the second, Abti Zakariyya al-Suhrawardi® (d. 616/1219),
is only mentioned has having transmitted hadith from his father on
the authority of Abni -Waqt. Members of the family were active in
Baghdad and Syria as fadith transmitters well into the 8th/ 14th century.
They are never-mentioned in the: Suhrawardlyya sources..

Abu 1~ Nc;]zb Abd al-Qakr al~Suizmwardz (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 Abii 1-Najib ‘Abd al-Qahir
al-Suhrawardr® (c. 490-563/1097-1168) than any other member of
the family with the possible exception of “Umar al-Suhrawardr himself.
The sheer number of students and disciples who are recorded as having
associated with him, numbenng well over ﬁfty in the prosopography of
the following two centuries, evince his prominence as a adith transmitter
and shaykh al-tarbiya in the Baghdad of his day. Born around 490/1097

- A disciple of the famous Sufi master ‘Abdullzh-i Ansaii, Abt l-Waqt (‘Abd
al-Awwal b. Isa b. Shu‘ayb b. Ibrahim b. Ishaq al-Sijzi, al-Harawt, al-Malini) is an
mmportant figure. who deserves. further study, on him, see Ibn Nuqta, K al-tagyid [i-
ma ‘rifat al-nuwdt wa-l-sunan wa-l-masénid {Hyderabad: Matba‘at Da’irat al-Ma'‘arif, 1983)
2:163-164; and, s/, 44:112-121 [no. 93).

“# On him see 'Hsl 50 (anno 614, no. 202). -

# On him see ibid., 50:327 {anns 616, no. 429).

“* On him, see: al—Samam £ al- ansab 7:197 {s.v., al- Suhrawardl) MT, 10:225
(arno 563, no. 518); Yaqut, MuSam, 3:289-290 (s.v., Subraward); KT, 11:254 (anno
56%); LM 1:589-590 (s.v., al-Suhrawardi); 71r, 1:107-112 {no. 39) and 2:143-160
(hawashi, nos. 1-52); Hamd Allah Mustawfi, Tarikh- guzida, ed. ‘Abd al-Husayn Nava’
{Tehran: Intisharst-i Amiri Kabir, 1364 sh. [1985]), 666; SN, 20:475-478 (no. 302),
TIsl, 45:163-167; TIHW, 2:233-234 (anno 632, s.v. Shihab al Din al-Suhrawardi); KW,
19:48-49 (no. 4—2); A7, 3:382-383 (anno 563); 'IS/&K, 7:173-175 (no. 881); TSk, 2:64-65;
BY, 12:204; Ibn al-Mulagqgin, Y¢d, 134 (no. 347); TFSF, 1:325 (no. 309); NZ, 5:380;
Jam, Nefohat, 420-241; al-Munawi, al-Rawakib al-durriyat fi taraim al-sada al-sifiyya, ed.
Mubyi 1-Din Dib Misti (Damascus: Dar Ibn Kathir, 1993), 2:250-253; al-Sha‘ranit,
al-Tabagit al-kubrd, ed. ‘Abd al-Rahman Hasan Mahmiid {Cairo: Maktabat al-Adab,
1993-2001), 2:312-313; Hajji Khaltfa, Kashf al-zunin, ed. S. Yaltakaya and K.R. Bilge
(Istanbul: Maanf Matbaasi, 1941-1943), 43; ShDh, 6:346-347 (anno 563); al-Nabhani,
Fami kardmat al-awhyd’, ed-Thrahim ‘Agwah ‘Awaz (Cairo: Mugtaf al-Babi al-Falabi,
1962}, 2:220-221; GAL 1, 436, S 1, 780; Kahhala, Mujtzm al-mu’alhfin (Damascus:
al-Maktabat al~‘Arabiyya, 19571961}, 5:311; Milson, Rule, 10-16, and, idem, “al-
Muqaddima,” in 4dM, 1-16 (Arabic text); G'E 2-3 (no 4) and, Florian Sobieroj,
“al-Suhrawardi, Abu 'I-Nadjib,” EF, 9:778.




76 CHAPTER TWO

in Suhraward, Abti 1-Najib heard #adith in Isfahan before coming to
Baghdad as a young man sometime around 507/1113.* 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 Nizamiyya where he pursued, under the
direction of As‘ad al-Mihani and al-Fasih1,* the study of ShafiT juris-
prudence, hadith, Arabic grammar, and belles-lettres, somewhere along
the line taking the khirga from his paternal uncle Wajih al-Din.

At the age of twenty-five, perhaps in imitation of Wajth al-Din, Abu
‘I-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 Ahmad-i Ghazali (d. 520/1126), after which he
came back to Baghdad and attached himself to the controversial Sufi
preacher Hammad al-Dabbas (d. 525/1130-1131). After the death of
al-Dabbas, Abt "1-Najib began to preach publicly and shortly thereaf-
ter is reported to have founded a Sufi ribat and ShafiT madrasa on the
western bank of the Tigris. According to his younger contemporary Ibn
al-Najjar, before this time Abi 1-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‘ad) who
visited him, he being followed by his amirs who did the same.

Thereafter, the ruined building was turned into a ribat 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.” Although not mentioned specifically in the sources, one
can deduce that from the perspective of the Seljuk sultan Mas‘ad, his
shiina Mas‘ad al-Bilali, and the Seljuk amirs, patronizing such a ShafiT
Sufi as Abti ’l-Najib was good policy and there is little reason to doubt
that a substantial donation was made for the construction of this new
ribat and madrasa. Just as with Wajth al-Din and Aba Hafs “Umar later,
for Abti ’1-Najib the Sufi nbat was a space where politics, Sufism, and
religious learning intertwined.

# Ibn al-Mustawft reports that he heard hadith from Aba ‘Alf b. Nabhan in
508711141115 (TIr, 1:110); also, T1sl, 45:165; and, Milson, Rule, 11.

* Abn ‘I-Hasan ‘Al b. Muhammad al-Fasiht (d. 516/1122) taught Arabic at the
Baghdad Nizamiyya, cventually being dismissed on charges of Shiite sympathles
(Milson, op. cit., 12).

HTIsl, 45: 164 and, TShK, 7:175.
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It was here where Abt '1-Najib made a name for himself as a
shaykh al-tarbiya and ShafiT scholar, initiating, investing, and training
disciples—including men of note such as the famous ShafiT historian
and muhaddith Ibn ‘Asakir (d. 571/1175), the influential Sufi author and
later teacher of Najm al-Din Kubra, ‘Ammar al-Bidlisi (d. between 590
and 604/1194 and 1207), the well-known muhaddith and biographer al-
Sam‘@ni, and the shaykh al-shuyikh of Baghdad Ibn Sukayna—as well
as teaching ShafiT jurisprudence, preaching to the public, transmitting
hadith, 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, hadith
transmitters, jurists, and others, most of whom were clearly affiliated
with the ShafiT madhhab. According to Ibn al-Mustawfi his 7ibat-cum-
madrasa was home to both students of jurisprudence (mutafagqiha) and
Sufis (si#fiypa), individuals from each group staying as residents there
in order to study with him or place themselves under his direction.*®
Although the reliability of the report is questionable, according to
Ibn Athir, Abt 'I-Najib was present at the inauguration of the caliph
al-Mugqtafi (r. 530-555/1136~1160) in 530/1136, in addition to tak-
ing the oath of loyalty (bay‘a) to him, exhorting the new caliph with a
particularly eloquent sermon.*

# Tlr, 1:107; cf. al-Nu‘aym, al-Daris fi tarikh al-madaris, ed. Ja‘far al-Husayni (Damas-
cus: Udw al-Majma® al-Thm al-‘Arabi, 1948~-1951), 1:226 (s.v. al-Mujir al-Wasit).

* Ibn al-Athtr, al-Ta'rikh al-bakir fi-I-dawlat al-atabikiyya, ed. ‘Abd al-Qadir Ahmad
Tulaymat (Cairo: Dar al-Kutub al-Haditha, 1963), 53. He mentions Abti ’I-Najib
in the same way in his account of the inanguration of the caliph al-Mustarshid
(r. 512-529/1118-1135), saying: “after the prayers were finished and he had been
buried (i.e., al-Mustazhir), the children of the caliph, the amirs, jurists, judges, and
Sufi shaykh (mashayikh al-siifiyya) took the oath of loyalty to him. The chief judge (gadr
al-qudat) ‘All b. Muhammad al-Damaghint presided over the oath taking and among
those who took the oath of allegiance was the shaykh Aba ’I-Najib al-Suhrawardi
who then exhorted him with a particularly eloquent sermon (wa-wa ‘azafut maw‘izat™
balighat™).” (ibid., 22) The historicity of this account is questionable for a number of
reasons. First, there is no evidence that Abti "-Najib 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-Muqtaff given by the other historiographers de not men-
tion his presence nor does Ibn al-Athir mention Aba 'I-Najib in his other accounts
of the events (K7, 8:629, 9:77-79). Third, the exact same construction is used in
both accounts (wa-wa'azahu mawizat™ balighat™), something which could peint to any
number of things such as a conflation of the two inaugurations, a difference in Ibn

TR
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g I = Some years later, on Tuesday, the 17th of Muharram 545 (16 May,
oy é B 2E 1150), after a series of disturbances at the institution, Abt 'I-Najib was
chbad! £ appointed to the office of teacher (fadris) of the Nizamiyya, the caliph
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~ ~T e 3 . . . . .
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his fiery public preaching. Due to the continuing hostilities between
Nur al-Din Zangi and the Crusaders, however, he was prohibited from
traveling further than Damascus and was forced to return to Baghdad
where he died a few vears later on the 17th of Jumada II, 563/28
February, 1168. He was buried in his madrasa.**

Compared to his illustrious nephew, Abti 1-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. ddab al-mundin, his
biographers credit him with one other work, the Gharib al-masabth,> a
commeritary on al-Baghawt’s (d. 516/1122) Masabh al-sunna, a popular
collection of hadith later made famous in the recension of Wali al-Din
(d. 732/1342) entitled Mishkat al-masabth. 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 Awanf al-ma‘anf, and the K. adib 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 of Muhammad: 550-565/1155—1168

Despite his grief over Abi Ja‘far’s murder in 539/1144, Abu ’l-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 néphew 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 Suhrawardr’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.

* Referred to by most of his biographers. In TA4, 102, fn. 4, the editor (quoting
Mahmitd Shukrt al-Alaisi’s Masajid al-Baghdad wa-athanha [Baghdad: Matba‘at Dar al-
Salam, 1924], 89) says that Abi *1-Najib is reported to have been buried in his madrasd,
which later became a mosque known as the Mosque of Najib al-Din which (at least in
the 1920 when al-Alfst was writing) was located near the Tigris, separated from the
river by an officer’s club. At that time, the mosque still had a madrasa attached to it.

% MS. Siley., Sehid Ali Paga 453, fol. 1a—52b with the title Shark bad al-affaz al-
mushkilat fi I-masabih. Another work, entitled simply R. /i -i'%qad, attributed to Abu
1-Najib in Siiley., Halet Ef. Tlavesi 3y, fol. 206b—210b is simply an extract (muntakhab)
from his K @dab -al-muridin, but its early copy date {(Ram. 694/July-Aug., 1295) and
location (Simnan) are of importance.
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It is easy to speculate that befitting his station as the son of a gadi,
the young ‘Umar would have received the usual kuttah education nor-
mally given to boys like him.*® This would have most certainly included
instruction in the Qur’an, penmanship, some study of mathematics,
and perhaps the memorization of certain hadith. 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-lettres upon arriving in
the imperial capital. Be this as it may, we are informed by one of his
disciples (Ibn Batish) that Suhrawardi left his home town for Baghdad
when he was sixteen years of age,”” a report confirmed by an anonymous
biographical note contained in an important anthology of Suhrawardi
texts which places his arrival in Baghdad in the year perhaps prior to
Shawwal, 555/1160.% :

The details of his journey are unknown but according to his earki-
est biographers upon arriving in the city ‘Umar immediately attached
himself to Abt "I-Najib and as with his father before him took to the
study—under his uncle’s careful tutelage—of jurisprudence ( figh) and
preaching (wa?) as well as hearing hadith from him and his associates
in his uncle’s teaching circle (halga) held in his Tigris ribat-cam-madrasa.
Although the biographers differ as to the amount of detail they pro-
vide, during this period Suhrawardr also engaged in the study of the
ancillary sciences one would expect a budding ShafiT @lim to achieve
mastery in such as the sciences of juridical divergence (khilaf) and
Jjurisprudential questions (mas@il), and Arabic' grammar and literature
(adab).”® In addition to this, it was Abt ’I-Najib who both initiated and
directed Suhrawardi in the science of Sufism, investing him with the

® On which, see my entry “Prunary Schools or Kuttab,” mjosef W. Meri, ed.,
AMedzeval Islaniic Cuilization: An Encyclopedia (New York: Routledge Taylor & Francis
Group, 2006), 2:641.

7 al-Subki, Tabagat al-shafi'yya al-wustd, as cited in TShK, 8:339, fn. 4.

8 Nasab al-Suhrawardi, MS. Tiib. Ma V1 90, 5, fol. 52b. Same in Wa afit al-Subrawards,
MS. Siiley, Fatih 2742,, fol. 322b; and, Fasth al-Din Ahmad. b. Muhammad Khwafi,
1}/!5]12725051 Jasifit, 3 vols, ed. Mahmud-i Farrikh (Mashhad: Kitabkhana-yi Bastan, 1960),

*TW, 6:122; WA, 3:446; SN, 22:375; TIbW, 2:232; Tbn al-Dimyatt, Mustafid, 327,
TFSh, 2:835; and, JVZ 6:283-284 {anno 631)
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khirga just as Wajih al-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 Abn -Najib, Abt Hafs ‘Umar al-Suhrawardi
also associated with the popular Hanbali preacher, Sufi moralist, and
eponym of the Qadirt brotherhood ‘Abd al-Qadir al-Jilani.® 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 Aba ’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 Suhrawardr 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 hadith, an activity which would prove of
immense consequence in his latter life. As evinced in both his Mashyakha
and the ryal works, Suhrawardi began hearing fadith almost immediately
upon his arrival in Baghdad in 555/1160 and seems to have continued
to do so for some time following his uncle’s death in 563/1168. This
was an important phase of his training, and many of the hadith which
he collected during this period appear in the works he composed after
establishing himself as a respectable @lim and Sufi shaykh some years
later. Although we will return to the role which the transmission of hadith
played in Suhrawardt’s political career in Chapter Five, it is important
to remember that like his forebears, Ab@i Hafs ‘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 @lm was a world of elites, one where

0 TW,'G:lQQ’; WA, 3:446 (cf. Wafat al-Subrawardi, fol. 322b); SN, 22:374; TIsl,
52:112; TIbW, 2:232; TFSh, 2:835; Tbn Duqmagq, Nuzhat al-andm fi ta’rikh al-islam, ed.
Samir Tabbarah (Ben'ut al-Maktabat al—(Asmyya 1999), 60; TFSK, 1:400; and, SkDh,
7:268.
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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 membershlp in the group, both in this
world and in its aftertext.

In late 6th/12th-century Baghdad, Damascus Cairo, Isfahan, or
Bukhara an ‘@lim of this type was entitled to ‘belong’ precisely because
he-acted as an @lim should act. If he did not transmit fadith, for instance,
than he would most certainly not be mentioned in the rjal 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 khatib in
his place of residence, and hé might risk not being mentioned in the
biographical dictionaries devoted to his particular madhhab. This does
not mean, howeves, 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 Subkt’s
Tabagat al-shafi‘iypa or Thn Rajab’s Dhayl ‘ala tabagat al-handbila, one would
come across plenty of individuals who could never claim the status of
alim per se, for in fact most fadith transmitters or those who busied
themselves in the study and perpetuation of religious learning were
simply engaging in a pious avocation. As made clear in the previous
chapter, however, there were those, like Suhrawardi, who vested such
actvities with both soteriological and professional meaning, -~

“Such identity was maintained through adhering to the generally
accepted conventions which determined those things which an Glim
should (and should not) do and in turn how such things were to be
done. In his capacity as a ShafiT @im, Suhrawardi did these things.
Not only did he study jurisprudence and engage in the transmission of
hadith, but he even went a step further by professionalizing his efforts
through producing a curriculum vitae (mashyakha) intended for general
circulation. Such documents were an important feature of the science
of hadith 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 hadith. This vita has been preserved.

In the Arabic collection of the Chester Beatty Library in Dublin there
exists an anthology of jJudith-related material which contains a short

RN
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text of some ten folios entitled Mashyakhat Shihab al-Din al-Suhraward."'
Although mentioned in the Arabic bio-bibliographical literature 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, Suhrawardr’s Mashyakha begins, naturally,
with his paternal uncle Abii ’I-Najib—from whom he heard his first
hadith—extends through a number of famous, and some less than
tamous Baghdadi muhaddithiin, and closes with one Bishara bt. al-Ra’is
AbT ’I-Sa‘adat Mas‘ad b. Mawhab (d. c. late 6th/12th cen.). Because
it seems to have been compiled fairly early in Suhrawardf’s career in
Baghdad, the Mashyakha is not a complete record of all the individuals
from whom he heard hadith, but it does provide a good sense of the
type of individuals with whom the young Suhrawardi associated during
his student days under Aba ’I-Najib.

As with those to whom he would eventually transmit to himself, the
individuals from whom Suhrawardi heard hadith represent a group of
individuals whose avocations, professional pursuits, and legal affiliations
were common in late 6th/12th-century Baghdad. Namely, a group of
largely ShafiT ulama who in addition to transmitting hadith engaged in
other pursuits such as preaching, jurisprudence, Qur’anic recitation,
and of course, Sufism. Some, like his uncle Aba ’]-Najib—from whom
he relates three hadith in his Mashyakha and many more in the dwanf
al-ma ‘Grif—were well known Jadith transmitters in their own right, cited
frequently in the ryal works as energetic participants in Baghdad’s
bustling hadith culture, whereas others simply served as quiet parts of
the backdrop. None too surprisingly, 2 number of them were formal
disciples of Abu ’I-Najib. The predominance of individuals associated
with the ShafiT school in this resume further evinces the long-standing
connection between ShafiT jurists and this particular strand of the Sufi
tradition. : :

Upon Abti 'I-Najib’s death in Jumada II, 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 @i 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

* C.B., MS. Arab. 495,, fol. 84a-95; for a description of which see AJ. Arberry,
“The Teachers of Shihab al-Din ‘Umar al-Suhrawardi,” BSO4S 13 (1950): 339-356.
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energetic Abbasid caliph al-Nasir li-Din Allah, was still a dozen years
down the road. Although a great personal loss for the budding Sufi
shaykh, Abii ’1-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 Abti ’1-Najib and the directorship of Wajth al-
Din’s Sufi riba, the Sa‘adat al-Khadim, there is no direct evidence that
Suhrawardr took over Abt ’l-Najib’s position as director of the latter’s
Tigris nibd} 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 Abt ’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, Aba Muhammad ‘Abd al-Latif al-Suhrawardi®
(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-Latif 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-MustawfT (who personally interviewed ‘Abd al-Lagf in Irbil) he
eventually came to blows with his older brother, Umar al-Suhrawardf’s
cousin and later father-in-law ‘Abd al-Rahim b. Abi °1-Najib al-
Suhrawards, and left the city once again, this time for Syria.”® Once in
Damascus, he put himself into the service of the celebrated Ayyubid
general Saladin, who appointed him judge (¢adi) and Friday preacher
(Khatib) over Acre (and perhaps other jurisdictions) following his famous
campaign against the Crusaders in 583/1187.%* After this, according
to al-Safadi, ‘Abd al-Latif “moved from province to province, finally
returning once again to Baghdad where he taught (darrasa) in his father’s

2 Thn Nugta, Tagyid, 2:155~156 (no. 492); KW, 19:103-104 (no. 95); TIsl, 49:374-375
{anno 610, no. 524); TSkK, 8:312 (no. 1216); TSk, 2:66; and, Ibn Hajar al-‘Asqalant,
Lis@n al-mizan, ed. Muhammad ‘Abd al-Rahman al-Mar‘ashif (Beirut: Dar al-Turath
al-‘Arabi, 1995-1996), 4:437-438 (no. 5304).

8 TIr, 1:171. :

- MQZ, 8:395; TIr, 1:161; TIsl, 47:30 (hawddith, anno 583), and, 49:375; and, KW/,
19:104; cf. al-Nu‘aymi, Daris, 2:179. :
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madrasa”,” after which he left for Irbil, where he made something of
a name for himself among the city’s Sufis, notables, and governor.*®
After a protracted illness, which even the royal doctors could not cure,
he died there in Jumada 1, 610/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-Rahim, it
seems that one or both of them took over Aba 1-Najib’s Tigris nibat and
madrasa for according to a first hand account of one of Suhrawardr’s
disciples in Baghdad, Ibn Batish, after Abai '1-Najib’s death Suhrawardt
became a student of Ibn Fadlan (d. 595/1199), a ShafiT fagih known
for his mastery of the sciences of juridical divergence (al-khuldf) and
juridical disputation (al-jadal).” Although it is impossible to determine
how long Suhrawardt stayed in Baghdad under the tutelage of Ibn
Fadlan, it appears that at some point he left and traveled down to
Basra where he associated with a certain Malikt Sufi master named
Abii Muhammad Ibn ‘Abd al-Basri.%®

We are informed that while under Abai 'I-Najib’s tutelage in addition
to pursuing a course of legal and religious studies, Suhrawardt 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

S KW, 19:104.

% Associating with the fagir Abt Sa‘td Kawkabiir, transmitting hadith, as well as
teaching his own treatise, the K. mand al-hagiga, to none other than Ibn al-Mustawfi
himself. (Tr, 1:181-182; Ibn Hajar al-‘Asqalani, Lisan, 4:437) His wife, a freed slave
called Rajiyya al-Armaniyya who was a respected mufadditha in her own right, outlived
him by some ten years, dying in Irbil in 622/1225 (T1sl, 51:106 [anno 622, no. 87]).

% Born in Baghdad, Ibn Fadlan—also known as Withig—was a student of Sa‘td
b. Muhammad b. al-Razzaq, the mudarris of the Nizamiyya. He also traveled to
Khurasan where he studied jurisprudence with Muhammad b. Yahya Naja al-Nisabarf,
the teacher of Abti Hamid al-Ghazalt as well as studying with the grandson of the
Sufi master al-Qushayri, Aba l-As‘ad al-Qushayri (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 Abu °-Muzaffar b. al-Mugtalib. He was also
the father of the famous ShafiT jurist, ¢adi al-qudat, and mudarris at the Mustansiriyya
Madrasa, Muhammad (d. 631/1233). On him, see: Ibn Nuqta, Tagyid, 2:637 (s.v.
Wathiq), 305 (no. 659); K7, 10:168 (anno 595); Ibn al-Dubaythi, Mukhiasar, 128; TW,
2:172-174 (no. 491); DAR, 15; M, 9:11 (anno 595); SN, 21:257; MZ, 3:479 (anno 595);
and, TShK, 7:322-323.

08 W4, 3:446; SN, 22:374; TIsl, 52:112; al-Umart, Masalk, 8:225; TIbW, 2:232
{(where his name is given as Abti Muhammad b. ‘Abdan); 7S5kK, 8:339; and, TFSh,
2:835 (where his name is given as Abi Muhammad b. ‘Ubayd al-BasrT).
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of Abu '-Najib, the trajectory of his middle years closely mirrored that
of both Wajih al-Din and Abu ’1-Najib, for just like them he entered
a period of withdrawal before emerging as a public preacher and Sufi
master. On the issue, however, Suhrawardr’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 Suhrawardt studied with Ibn Fadlan undl

...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.*

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, dukr, and worship until it occurred to him—when he
reached a ‘dignified age’ (nda ‘uluww sinnifu)—that he should appear
in public and discourse to people, and so he did just that, holding
preaching sessions (majlis al-waz) in his uncle’s madrasa located on the
Tigris” 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.””" Whether or not Suhrawardt actually took over the direc-
torship of the Tigris rnibat 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 Aba ’l-Najib’s eldest
son, ‘Abd al-Rahim, who took over his role as director of the Tigris
madrasa and that he was followed by ‘Abd al-Latif, 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

the compiler states that “...he entered Baghdad in the year 555 [1160], entered the
path (tarig) of seclusion, religious devotions, and cleaving unto God in the year 566
[1170-1171], and died on the first Wednesday of Muharram in the year 632 [27
September, 1234], living for a total of 93 years”. (fol. 322b; the date 566/1170-1171
is the same in Khwafi, Muymal, 1.2:558)

™ DhTB, 5:180, and, TIsl, 53:114; cf. WA, 3:446; KH, 102; SN, 22:375; al-Dimyat,
Mustafad, 327; TShK, 8:340; and, TFSh, 2:835; all of whom quote Ibn al-Najjar.

" TIsl, 53:114; the same is said about Aba 'I-Najib’s preaching style.
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al-Latif left Baghdad for Irbil, it was probably quite late as the first
thing which his contemporary Ibn al-Mustawft reports about him, after
narrating the events of his death, i1s that he heard hadith from him,
in the company of Ibn Nuqta, during the latter’s visit to the city in
Ramadan, 609/January—February, 1213.7 As the first datable instance
of Suhrawardi serving in an official capacity of any sort, in this case
director of the Ribat al-Ma’'miiniyya whose mashyakha he assumed in
579/1183, it makes sense to infer that ‘Abd al-Latif did indeed come
back to Baghdad for a time to take up the duties which Suhrawardt
had inherited from ‘Abd al-Rahim and then left for his position as
director of the Ribat al-Ma’miniyya. There is, of course, much room
for speculation on the details. The biographers of ‘Abd al-Latif’ 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 khirga in either Baghdad or Synia.

Although it is difficult to determine exactly when Suhrawardi 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
muhaddithin during this period as the vast majority of individuals who
heard hadith 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, 1n fact, can be said regarding the record of his formal disciples,
none of whom are recorded as having associated with him untl the
first few years of the 7th/13th century. It was probably around this time
when Suhrawardi married Abtu I-Najib’s granddaughter, Sayyida bt.
‘Abd al-Rahim,” their union later giving birth to Suhrawardf’s son, and
eventual successor in Baghdad, Tmad al-Din Muhammad al-Suhrawardi
in 578/1182. Beyond this, little else can be gleaned from the sources
about this period of his life.

2 T, 1:249.

™ The daughter of Suhrawardr’s cousin, ‘Abd al-Rahim b. Abt '-Najib al-Suhrawardi,
Sayyida bt. ‘Abd al-Rahtm b. Abt "l-Najib ‘Abd al-Qahir b. ‘Abdulldh al-Suhrawardt
was born in 563/1167-1168 and 1s recorded by Dhahabi to have been a muhadditha
who transmitted hadith to numerous individuals in Baghdad. She died on the 16th of
Rajab, 640/9 January, 1243. (T1sl, 52:436 [anno 640, no. 656])
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Enter al-Nasir i-Din Allah

We are partially informed about Suhrawardr’s reentry into public
life, however, by way of an event which occurred three years after
Suhrawardf’s eventual patron, al-Nisir li-Din Allah, assumed the
caliphate, for in Shawwal, 579/April or May, 1183, an important new
nbat was opened in Baghdad. Formerly the house of one of al-Nasir’s
mamlitks, Sunqur al-Saghir, after his arrest in 577/1181, al-Nasir ordered
the building seized and the house transformed into a Sufi 7bat’* This
institution, the Ribat al-Ma’miiniyya, was financed by al-Nasir i-Din
Allah’s mother, a Turkish slave called Zumurrud Khatiin (d. 599/1202-
1203) who had already made something of a name for herself during
the caliphate of al-Mustadr’ through her extensive patronage of pious
foundations.” 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, imams, and
notables, Suhrawardr being installed as its director (shaykh) and made
responsible for its special endowments.”

Now forty years of age and thus having attained what Ibn al-Najjar
called a “dignified age”, Suhrawardr 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 @im, and from aspirant
(murid) to master (shapkh), Suhrawardi had emerged from his lengthy
period of withdrawal, just as Wajth al-Din and Abu ’I-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 affairs
of what would come to be a network of endowed institutions, and
serving his patron al-Nasir in a capacity which the authority he now
possessed allowed him to do.

™ MZ, 8.1:365 (anno 577); and, Nz, 127, 180, fn. 59.

7 KT, 10:192; MZ, 8.2:513-514; DR, 33; JM, 9:102; TIsl, 48:386; KW, 14:213:
BN, 13:36; Nz, 180-181; idem, “Al-Nasiy,” EF, 7:997; and, Renate Jacobi, “Zumur-
rud Khatan,” EF, 11:570.

" TIsl, 46:50 (hawddith, anno 579); cf. KT, 9:478 (anno 379) where only the opening
of the rbdt is mentioned; and, MZ, 8.1:365 (anno 5771,
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In 588/1192, some nine years after having assumed the directorship
of the Ribat al-Ma’'muniyya, Suhrawardt was sent on the first of four
diplomatic missions which he would performs for al-Nasir over the
course of the next thirty years. This particular year was a critical one
for al-Nasir, for following the death of the Ildigiizid ruler Qizil Arslan
in 587/1191, the Seljuk sultan Toghnl III had finally been able to
throw off the yoke of Ildigiizid domination in Azerbaijan, Arran and
the Northern Jibal, taking advantage of the weakness of Qiz1l Arslan’s
successor; Qutlugh Inang, to reconsolidate power in his own person.”
This mission, which is scarcely mentioned in the sources, was to the
then ruler of the Armenian town of Akhlat (Khilat—located on the
north-western shore of Lake Van), a slave commander named Begtimur
(r. 581-589/1185-1193).7® Taken from the Seljuks in 493/1100 by the
Turkish slave commander Sokmen al-Qutbi (d. 506/1112), Akhlat was
the capital of the short-lived dynasty of the Shah-i Armanids (493~
604/1100-1207)" which, at the time, was under the control of the less
than illustrious successor to Sokmen 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 Ildigiizids of Azerbaijan. Akhlat
was a strategic town for al-Nasir, 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 Sékmen b. 'Ibrahim
in 581/1185 becoming a prize which both the Saladin and the Ildigtizid
ruler, Muhammad b. Ildigiiz Pahlavan (r. 571-582/1175-1186), fought
over, the Ildigiizids eventually subjecting it to vassalage.” In his bid to
win over the Ildigiizids as allies against Toghril IIT as well as to check
the designs of the Ayyubids on the town following the death of Quzil
Arslan, he seems to have sent Suhrawardi to cultivate Begtimur as an

7 KT, 10:112-115, 118 (anno 587), 128 (anno 590); al-Husayni, Akhbar, 72-176; Nsr,
74~75; and, M.T. Houtsma [C.E. Bosworth], “Toghril IIL,” EF, 10:554.

™ TIsl, 47:77 (hawadith, anno 588); on Begtimur and the rather interesting events
surrounding his death, see M, 8.1:423; and, SV, 21:277-278.

7 On the Shah-i Armanids, see: Vladimir Minorsky and Franz Taeschner, “Akhlat,”
EI*, 1:329; Osman Turan, Dogu Anadolu Tiirk devletlert tariki, 2nd ed. (Istanbul: Turan
Nakiglar Yayinevi, 1980), 83-106, 243, 279; Carole Hillenbrand, “Shah-i Armar.n,” EF,
9:193; and, C.E. Bosworth, The New Islamic Dynasties New York: Columbia University
Press, 1996), 197 (no. 97). ‘ o ‘

& Hillenbrand, op. cit., 193; Bosworth, op. cit., 197; cf. Gibb, The Life of Saladin,
41-42, fn. 4.
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ally, perhaps sending him to invest the commander with a diploma of
mvestiture over the territory.

For al-Nasir, choosing an individual such as Suhrawardt to lead
such mission was nothing new, for upon assuming the caliphate some
thirteen years before he had strategically employed another Sufi master
and Shafi'T alim 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 dunya@”*' was none other than the
shaykh al-shuyikh of Baghdad, Sadr al-Din ‘Abd al-Rahim (d. 580/1185).
Upon his accession to the caliphate in 575/1180 al-Nasir 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,” Suhrawardf’s teacher Radr al-Din al-Talqant®
(the Shafi'T mudarns of the Nizamiyya) being sent to Mosul to do the
same. The following year, in response to a letter which Saladin sent to
Baghdad, the shaykh al-shuyikh went to Damascus and presented him
with a diploma of investiture and a caliphal robe of honor, confirming
his rule over Diyar Mudar as a bulwark against the Crusaders.* Two

# The meeting with Saladin is described by Ihn Wiasil (Mufarrij, 2:92; see alsor
Ehrenkreutz, Saladin, 166; Gibh, The Life of Saladin, 14; and, Mason, Two Statesmen, 91).
Although largely successful, Sadr al-Din did run into some trouble, however, having to
return to the lldigiizid atabeg, Muhammad b. {ldigiiz Pahlavan, a second time because
he had initially refused his request. (K7, 9:443 [anno 575]; and, Nz, 72, 295).

# Radr al-Din al-Talgant (d. 590/1194) studied ShafiT figh and heard hadith in
Qazvin and Nishapar before coming to Baghdad, first on his way to the fajj, and then
in 555/1160 during which time he established a preaching circle (majlis al-tadhkir), and
again sometime after 560/1165 where he taught Shafi figh at the Nizamiyya and the
Jami® al-Qasr, being officially appointed as a teacher in the former in 569/1173-1174.
As a Sufi, al-TalqanT invested disciples with the &frga on the authority of the afore-
mentioned Abi "l-As‘ad al-Qushayri, who had invested him in his grandfather’s ribd in
Nishapiir, investing. In addition to this, al-TalqanT 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 al-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-Mustadr’ (r. 566-575/1170-1180) would attend his sessions,
listening from behind a screen, he preaching on some days and Ibn al-JawzI on others
(SN, 21:193). Known for his outspoken views, al-Talgani eventually ran into trouble
in Baghdad on account of his refusal to curse Yazid b. Mu‘dwiya whereupon he was
forced to return to Qazvin, dying there in Mubarram, 590/ January, 1194 (A2, 8.2,
443-444). On him, see: al-Sam‘ant, Ansab, 8:178-179 (s.v. al-Talqant); al-RafiT, Tadwin,
2:144-148; Ibn Nuqta, Tagyid, 1:138 (no. 147); LTA, 2:76-77; Ibn al-Dubaytht, Mukhtasar,
1:174-176 (no. 337); TW, 1:368-371 (no. 224); and, KW, 6:253-255 (no. 2736).

¥ Ihn Wasil, Mufarrj, 2:94-95 (text of letter preserved there); and, Nsr, 86-87, 295.
On Diyar Mudar (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—=Sadr al-Din was sent to him as an emissary of
the caliph, conducting his negotiations in Mosul from one of the city’s
Sufi ribats.®

A New Ribat: 59971203

In Jumada I, 599/January or February, 1203, al-Nasir’s beloved mother
Zumurrud Khatan passed away. Stricken with grief, the caliph himself
preceded her bier on foot, her body being transported via the Tigris to
a mausoleum (furba) which she had already built, along with a madrasa,
at the grave of the famous early Baghdadi Sufi Ma‘raf al-Karkhi
(d. 200/815-816).% An active player in political life, during the caliph-
ate of al-Mustad?’ (r. 566-575/1170~-1180) Zumurrud Khatin proved
herself an energetic champion of one of al-Mustadt’s favorites, Ibn
al-Jawzi, and the Hanbalites of Baghdad in general, continuing to
intercede for them during the reign of her son al-Nasir® 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.®®
In her memory, a month after her death, al-Nasir distributed a large
amount of money to the zawiyas, rbats, 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-
‘Adudr Hospital

al-Raqqa, Harran, Edessa, and Sargj-—see: Claude Cahen, “Diyar Mudar,” EF,
3:247.

8 KT, 9:461-465; Ibn Wasil, Mufarry, 2:155-157; TIbW, 2:135; Mason, Two States-
men, 92; N5z, 88-89, 295; Gibb, The Life of Saladin, 34; and, Ehrenkreutz, Saladin, 178,
185.

% KT, 10:192; MZ, 8.2:513-514; DR, 33; M, 9:102; TIsl, 48:386; KW, 14:213;
BN, 13:36; Nsr., 180; Jacobi, “Zumurrud Khatan,” EF, 11:570. Located east of the
famous Basra Gate in the Convent Gate Cemetery, Ma'raf al-Karkhr’s mausoleum
was destroyed by fire in 459/1067, subsequently being rebuilt in brick and plaster.
(Wiet, Baghdad, 116, 141, 170)

8 Ngr, 180-181; and, Jacobi, op. cit., 11:570.

8% MZ, 8.2:514; DhR, 33; TIsl, 47:91, 48:386; Nsx, 180; and, Jacobi, op. cit., 570.

9 MQZ, 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 ‘Adud al-Dawla
(d. 338/944). According to Ibn Jubayr, the al-‘Adudi hospital was an extremely large
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Although it is not mentioned if it occurred before or after Zumur-
rud Khatin’s death, it was during this year that the construction of
an important new nbat was finally completed. Known at the time as
Ribat al-Mustajadd (‘the new rbat’), the building was located in the
Marzubaniyya Neighborhood alongside the Nahr ‘Tsa, and once finished
was handed over to Suhrawardt and his disciples, he and his group of
students being provided with everything which they might require while
living there.”” 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.”"

Two years after having settled into the Ribat al-Marzubaniyya,
Suhrawardr received an important order from the caliph. According
to Ibn al-SaT, on Thursday the 21st of Jumada I, 601/21 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.”” Located near the Palace Congregational
Mosque (Jami‘ al-Qasr), 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.” His being assigned
to this position by al-Nasir not only publicly confirmed his status as a
legitimate religious authority, but also evinces the extent of the relation-
ship between Suhrawardr 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 Aba ’I-Najib before him discoursing
in an unaftected and unpretentious manner.”

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)

% FM, 99 (anno 599); MZ, 8.2:513; and, BN, 13:34. In an yaza for the Awarf al-
ma ‘anif written for his disciple Najm al-Din al-Tiflist, Suhrawardt specifically refers to
al-Nasir as the one responsible for building this rnbas (MS. Siiley., Turhan Valide Sultan
186, fol. 420b).

" KH, 102; and, Wiet, Baghdad, 151.

% JM, 145 (anno 601); and, KH, 102.

B FM, 231-232, fn. 1; e.g, TIsl, 46:5-6, 12-13, 17-18, 24, 27.

" BN, 12:138-139; of. TIsl, 45:164. Sibt Ibn al-Jawzl admits seeing him during
one of these sessions, saying: “In 590 [1194] saw him at the Ribat Darb al-Magbara
preaching from a pulpit of clay (minbar fin) with a simple wool wrap (mi’zar sitf ) upon
his head.” (MZ, 8.2:679; and, NS, 6:284 [anno 6317)
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Mission lo the West: The Ayyubids, 604/1207—-1208

In 604/1207-1208 Suhrawardt 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-
[-taglid) from the caliph for suzerainty over Egypt, Syria, the Jazira,
and Akhlat. The mission was lead by two high ranking officials, the
majordomos (ustadir) Amir Aldukuz al-‘Adili and the Hanafi gadr of
Syria Najm al-Din Khalil al-Masmuadr, who received a good reception
from the caliph and a reply in the form of a return mission led by
Suhrawardr.”

Accompanied by Sunqar al-Silhadar and his disciple Sa‘d b. Muzaffar
al-Yazdi (d. 637/1239) and bearing the caliphal robe of honor (kila),
neckband (fawg), and trousers of the futuwwa (sinwal) Suhrawardt’s first
stop was in Aleppo, where he was greeted by al-Malik al-Zahir Ghazi
and his army,” three days thereafter convening a preaching session at
the Dar al-‘Adil” in which he addressed both the amir and the city’s
notables, hammering home his message until “hearts were filled with
fear and eyes gushed”.”® During the course of his address he conveyed
a message to the eflect 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 (nithar) to be distributed in Damascus upon the
investiture of al-Malik al-‘Adil and his sons with the caliphal robes of
honor.*

% MZ, 8.1:534; DhR, 60; Tbn Wasil, Mufarryj, 3:180; al-Maqrizi, K al-sulitk fi ma‘rifat
duwal al-mulik, ed. Muhammad Mustafa Ziyada (Cairo: Lajnat al-Ta'lif wa-I-Tarjamat
wa-l-Nashr, 1956-1973), 1.1, 167; and, N, 6:165.

“ BN, 13:47; and, DhR, 61. Both giving the word * 3\, . for the last item which
the editors failed to correct to the more appropriate J\ g yus.

% The ‘Palace of Justice’, an institution first established by Nar al-Din in Aleppo
and then later in Damascus. Essendally a mazahim court, Nar al-Din would sit there
twice weekly (along with the gagi and jurists) in order to hear petitions. (PM. Hol,
The Age of the Crusades: The Near East from the Eleventh Century to 1517 {London: Log-
man, 1986}, 73)

% Ibn Wasil, Mufarry, 3:180; and, al-Maqrizi, al-Sulik, 1.1, 167.

* Ybn Wasil, op. cit., 3:180-181; Abt ’I-Fida, al-Mukhtasar fi akhbar al-bashar (Cairo:
Matba‘at al-Husayniyyat al-Misriyya, 1325 {1907]), 135; al-Maqriz1, op. cit., 1.1:167;
NZ, 6:165; and, Nsr, 246-247. Or 30,000 dinars; there are variants in the manu-
scripts.
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Upon the orders of al-Malik al-Zahir, in Aleppo Suhrawardi was
joined by the former confidant, chronicler, and gadr al-‘askar of Saladin,
Baha’ al-Din b. Shaddad'® (d. 631/1234), and the two traveled together
from there to Damascus, encountering along the way more largesse sent
from Hama by al-Malik al-Manstr 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-‘Adil and his sons al-Ashraf Misa and al-Mu‘azzam Tsa
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.!”! The investiture ceremony
itself took place the next day and was conducted by both Suhrawardt
and Ibn Shaddad. It is described in some detail by Ibn Wasil:

When he [al-Suhrawardi] 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 satin jubba trimmed all the way around with gold embroidery,
a black turban with gold embroidery, and a heavily bejeweled gold
neckband (fazeq). 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 written
in white the agnomens of the caliph, was hoisted above his head. The
gadi Tbn 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‘azzam with their robes, black turbans, and thickly
brocaded thawbs. The vizier Safi al-Din b. Shukr was invested in a similar
manner. After this, Malik al-‘Adil rode off 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 #Autba in the name of
al-‘Adil: ‘King of Kings’ and ‘Intimate Friend of the Commander of the
Faithful’ (shakinshah wa-malik al-mulik 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.’*

10 The former secretary of Saladin’s enemy, Tzz al-Din of Mosul, and later close
confident to Saladin himself. On him, see: Gibb, The Life of Saladin, 2; and, Ehren-
kreutz, Saladin, 177-178, 237.

1 Thn Wasil, Mufarry, 3:181; and, al-Maqy1z1, al-Sulik, 1.1, 168.

192 Thn Wasil, Mufarryj, 3:181-182; cf. Abu 'I-Fida, Mukhtasar, 3:109 where the same
description of the tokens are given. Ibn Wasil’s account is repeated almost verbatim by
al-Maqrizi in al-Sulitk, 1.1:168; Ibn Taghribirdt paraphrases the account (N, 6:166); cf.
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In addition to participating in the investiture ceremony, while in
Damascus Suhrawardi also held a number of preaching assemblies,
during one of which he addressed al-Ashraf Muasa himself, telling
him that he personally sought out each and every copy of Ibn Sina’s
K. al-shifd’ 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 that over 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 $hifz’ from it!”"'* It was also during this visit to
Damascus when Suhrawardi is said to have also met with the popular
maverick ascetic ‘All al-Kurdt (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.!”*

An Indiscrezién

Accordmg to Ibn al-Sa4, it was on the 4th of Safar, 605/18 August
1208 that Suhrawardi 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) the majordomos Shams al-Din Aldukuz and the gadi
al-‘askar Najm al-Din Khalil al-Masmadi, 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-talibiyin al-Tahir Fakhr al-Din Abt -Husayn
b. al-Mukhtar (d. 649/1251-1252), which made its way through the
city, crossed over the Tigris to the western side of the city, and ﬁnally
ended up at the Jami‘ al-Sultan, Shams al-Din Aldukuz bemg received
with honor at the Bab al-Nabi Gate.'

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, From Saladin to the Mongols: Tke A)gmbzds @f Dama&cw, 1 193~1260 (Albany
State University of New York Press, 1977), 139-140. :

1% SN, 22:377; and, TFSh; 2:837..For this event, see Chapter F1ve S

4 Tbn Wasil, Aflufamj, 3 182 Abﬁ 1-Fida, al- Mu]clztasar 3:109; and .NZ, 6: 166

105 IM, 259,
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demanded a diflerent tact. The gifts which he had accumulated from
the grateful Ayyubid princes caused quite. a stir when he reappeared
with them in Baghdad:

In this year [605/ 1208] shaykh Shihab al-Din al-Suhrawardr returned
from his mission to Syria, enterinig Baghdad with the majordomos of the
Dar al-‘Adil, Shams al-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 he stretched out his hand to riches in
Syria and honored the invitations of princes. Prior to his mission to Syria
he had been a poor ascetic, and the ribafs which had been under his pos-
session—namely, Ribat al-ZawzanT and Ribat al-Marzubaniyya—were
taken from him and he was prohibited froin preaching. He said; T did
not accept these riches except to distribute them to the Sufis { figard’) of
Baghdad Therewith, he began distributing the riches and fine clothmg
(tizzyab) in the zawiyas and ribafs.'® -

Accordmg to Ibn al- Mustawﬁ the standmg appomtment to preach at
the Badr al-Sharif Gate on Tuesdays which Suhrawardt had previously
enjoyed was revoked (ostensibly by the caliph) and Ibn al-Jazwi’s son,
Muhy1 1-Din Abti Muhammad Yusuf, was ordered to take his place,'”
his first order of business being to pubhc criticize Subrawardi for what
he had done saymg : : :

' It is not 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 left

.- 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 imiprove his reputation

by 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 iummanes among the ulama and
'God s servants.!%®

leewme the diI'CCtOI‘Shlp (masfyzakha) of the ribas WhiCh SuhrawardI pos-
sessed were subsequently passed on to others. According to Ibn Rajab,
the directorship of - the Ribat al-Zawzani (the date when Suhrawardt
obtained its mashpakha is never mentioned) was handed over to Jbn al-
Tanraya who also became responsible for managing the institution’s
pious foundauons (aquy‘ ).1 The names of the new director(s) of the

16 DRR, 64-65; BN, 13:51; synopsis in T1sl, 49:21 (hawadith, anne 605); and, GE, 11.

7 DRR, op. cit; and, JM, 231-232.

18 BN, 13:51-52,

' Tbn Rajab, al-Dhayl ‘ald tabagdt al-hanabila, ed. Muhammad Hamid al-Fagi (Cairo:
Matba‘at al-Sunna al-Muhammadiyya, 1952-1953), 2:163. . -
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Ribat al-Marzubaniyya and the Ribat al-Ma’muniyya, however, are not
mentioned. In any event, according to Ibn al-Mustawfi, Suhrawardt
remained separated from his directorship of the Ribat al-Marzubaniyya
until 61171214, when he returned and resumed his previous role as
its director.!' Tt is unclear if the other two ribass 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-Nagir, being called upon to perform yet another mission, one quite
different that his visit to the Ayyubids.

Mission to the East: The Khwarazm Shah, 614/1217-1218

In 614/1217-1218, Suhrawardi 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-Nasir. At
the beginning of the year, yet another serious riot broke out between
the residents of the Ma’muniyya and Bab Azaj Neighborhoods, many
losing their lives until a tense order was restored by one of the caliph’s
mamlizks. 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 Aba Hanifa and Ahmad Ibn
Hanbal.'"" In addition to all of this, al-Nasir’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 kufba in Baghdad
and that he be granted the title of sultan, early in the year the current
Khwarazm Shah, ‘Ala’ al-Din Muhammad (r. 596-617/1200-1220),
had produced a fatwa which declared al-Nasir 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-Nasir by eliminating
Toghrl 11T 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 II1, these ambitions collided with al-Nasir’s policies
of territorial expansion in the Jibal and even though the Ghirids in

O TTr, 1:192; of. MZ, 8.2:679.
" KT, 10:311-312; and, Wiet, Baghdad, 156.
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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-Nasir with only a small part of Khazistan under
his direct suzerainty.'’? The situation appeared to have stabilized after
the Gharids, close and loyal allies of al-Nasir, exacted a heavy toll on
Tekish’s main allies, the non-Muslim Qara Khitay, and in a calculated
move of pacification al-Nasir formally invested Tekish and his son Qutb
al-Din Muhammad with suzerainty over these regions on his behalf in
595/1199.'"% Tekish, however, died the next year and was succeeded
by his ambitious son, ‘Ala’ al-Din Muhammad, an individual in whom
al-Nasir was to find an even greater challenge to his authority.

Faced with a complicated power struggle between the Gharids, Qara
Khitay, the Kipgak of the northern steppe, and the Qarakhanid ruler
in Samargand, ‘Uthman Khan, before confronting al-Nasir himself
‘Ala’ al-Din Muhammad had to first deal with his opponents. With
Qara Khitay support, in 598/1202 ‘Ala’ al-Din Muhammad was finally
able to drive the Ghirid ruler, Mu‘izz al-Din Muhammad Ghiri, from
Khurasan, and after his death in 602/1206 was able to incorporate the
tormer Ghirid domains,''* 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.'"?
Now secure in his position as master of most of the eastern Islamic
world, ‘Ala’ al-Din Muhammad—who in a powerful enunciation of
authority had already proclaimed himself the ‘Second Alexander’, the
‘Shadow of God on Earth, and ‘Sultan Sanjar’'*—set upon resurrecting
his father’s dream of reestablishing the old Seljuk ideal of a universal

EI*, 4:1067.

113 That is, without conceding to Tekish’s demand that his name be mentioned
in the khugha in Baghdad, al-Nasir simply sending him and his son caliphal robes of
honor (khila?) and a diploma of investiture (tagfid) over western Persia (Iraq al-‘Ajami),
Khurasan, and Turkistan. (KT, 10:167; TIsl, 48:21 {hawddith, anno 595)).

W Juvayni, World-Conqueror, 1:327-332, 341--354, esp. 332, where the Gharid amir
Mahmid orders the Khwarazm Shah’s name mentioned in the 4iutba and new coins
struck with his title.

1S Mason, Two Statesmen, 104; Bosworth, “Kh*arazm-Shahs,” EI?, 4:1067; and,
idem, The New Islamic Dynasties, 299; cf. Juvayni, op. cit., 1:341-349.

8 Juvayni, op. cit., 1:349; Siddiqi, “Caliphate and Kingship,” 52-53; Nsz, 80.
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sultanate in his own person. On the pretext that al-Nasir had earlier
conspired with the Ghiirids against him, as well as committing other
injustices, ‘Ala’ al-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:

...the Imamate [caliphate] 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 Husayn who had the right to the caliphate for
the Abbasids were usurpers.'"”

‘Ala’” al-Din’s assertion that al-Nasir had 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-Nasir in the murders
of ‘Ala’ al-Din’s governor in Hamadhan, Ighlanug, and the brother of
the Sharif of Mecca as well as provided evidence which proved that
the fidas of Alamut were in his service and that he had conspired
against the Khwarazm Shahs with both the Ghirids and the Qara
Khitay.""* After making the fatwa public, ‘Ala’ al-Din named as anti-
caliph a Shiite from Tirmidh called Sayyid ‘Ala’ al-Mulk al-Tirmidht
and immediately set off for Baghdad in order to depose al-Nasir and
install the sayyid in his stead.!'*

Unknowingly, al-Nasir 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-Nasir’s allies, an

' Juvayni, op. cit., 2:292 (as above with a few adjustments to Boyle’s translation
based on The Ta'rikh-i-Jahin-Gushd, ed. M.M. Qazvini, GM.S., no. 3 [Leiden and Lon-
don: EJ. Brill and Luzac and Co., 1912-1937], 2:121-122). Earlier in the text Juvanyl
adds: “Moreover, the Abbasid Caliphs had been backward in undertaking the jihad
fi.c., against the Crusaders] in 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 in command; and so had neglected this pillar, which is the main pillar of Islam.”
(World-Congueror, 2:364-365)

"8 Juvayni, op. cit., 1:353-354, 2:364-365, 390-392: Siddigi, op. cit., 54; Mason,
Two Statesmen, 109; and, Bosworth, “Kh*arazm-Shahs,” EI?, 4:1067.

"9 Juvaynz, op. cit., 2:365; and, Mason, Tivo Statesmen, 108.
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action which had forced the caliph to enter into a plot with the former
IsmaTli-turned-Sunnt Jalal al-Din of Alamat and the Ildigiizid gover-
nor of the northern Jibal, Muzaffar al-Din Ozbeg b. Jahan Pahlavan,
against him.'” Although Mengli was defeated, the largest share of the
captured provinces, which by agreement were to be given to Ozbeg
b. Jahan Pahlavan, were succeeded to Ighlamis, a mamlik of Ozbeg b.
Jahan Pahlavan’s brother who, in turn, allied himself to ‘Ala’ al-Din
Muhammad and thus became the latter’s governor over Mengli’s former
possessions.'?! Shortly thereafter, Ighlamug was assassinated, ostensibly
on al-Nasir’s orders, by a fida 7 from Alamut and in the confusion which
followed the Khwarazm Shah seized his chance, taking Rayy, Sava,
Qazvin, 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.*

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-Nasir began to muster his own forces, sending
Suhrawardt 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 @hm, although it is not quite so clear why al-Nasir
choose him as his representative over one of the many Shiites who
were in his service. There are three versions of the audience which
Suhrawardi had with the Khwarazm Shih, the first, given by Sibt Ibn
al-Jawzi runs as follows:

In this year [614/1217] Muhammad the Khwarazm Shih, came to
Hamadhan en route to Baghdad along with some 400,000 to 600,000
troops. The caliph [al-Nasir li-Din Allah] prepared for him, distributing
provisions and weapons, and he sent al-Shihab al-Suhrawardi 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 lLikes of which

121 Mason, op. cit., 106; and, Nz, 80; cf. K7, 10:291. )
122 KT, 10:299-300; and, Juvayni, World-Congueror, 2:366 (where he says that Ozbeg
did indeed strike coins and have the kutba read in his name).
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have never been pitched in this world. The tent’s vesiibule 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, Nishabiir, Balkh, and others. Finally, T 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 (kharkah) of gold
cavered by a bejeweled veil. He was a young man with a full head of
hair, sitting on a simple throne. He wore a Bukharan gabd@’ worth about
five dirhams 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 T am coming to install a caliph who 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 sturnbled, and in that he saw a bad omen. Ruin
befell his army, provisions ran short, and by God’s grace 70,000 of the
Khita withdrew and by this a great misfortune was adverted.'?

The second version of the encounter is preserved by al-Nasawi (d. 647/
1249-1250) in his biography of ‘Ala* al-Din’s successor, Jalal al-Din
Mangiibirdi, related to him by the ¢adi Majid al-Din ‘Umar al-
Khwarizmi who reports being present at the meeting:

When Shihab al-Din came 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 an 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 left standing in the courtyard of the
dar. 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 (di%) to a
victorious kingdom to begin with a jadith of the Prophet before discharg-
ing his mission.” So the sultan gave him permission to do so and sat on
his knees as is proper for hearing a hadith. The shaykh recited a hadith
whose gist was a warning against giving trouble to the House of ‘Abbas
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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 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 (fihid) 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 all to no avail, and so Shihab
al-Din returned empty handed.'*

The third version of the encounter, preserved by Ibn Wasil 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-Nasir li-Din Allah sent the shaykh Shihab 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
hadith praising the Family of the Prophet and rebuking those who rose
up against them for such an offense. As he recited it, the sultan fell down
upon his knees in respect for the hadith 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 Family of the Prophet by incarcerating them in prison,
as for me, | 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].'®

124 a-Nasawf, Strat al-Sultan jaldl al-Din Mankbuni, ed. Ziia M. Buniiatov (Moscow:
Izdatel’'skaia firma “Vostochnaia lit-ra” RAN, 1996), 15-16; cf. S¥, 22:195 for al-
Nagir’s reaction.

1% Thn Wiasil, Mufarry, 4:35-36; condensed translation in Siddiqi, “Caliphate and
Kingship,” 53.

B MZ, 2:582-583; cf. Wiet, Baghdad, 150—151 {condensed translation); KT, 10:300,
who only mentions the Khwarazm Shah’s withdrawal; N2, 6:219-220, 224; SN, 22:231
(synopsis); and, T1sl, 50:15-17 (hawadith, anns 614).
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Although Suhrawardi was unable to convince ‘Ala’ al-Din to turn
back, fortunately for al-Nasir 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 Kipcak unrest on the
Khwirazmian frontiers, he decided to return to Khwarazm and mount
another expedition against the caliph the following year,'®* 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-Nasir. In
618/1221, al-Nasir sent Suhrawardt to the court of the celebrated
‘Ala’ al-Din Kayqubad (r. 616-632/1211-1220), the Seljuk sultan
of Rum in Konya who had just succeeded his brother Kay Kawis I
(r. 608-616/1205-1211). This mission, during which Suhrawards pre-
sented the sultan with the tokens of investiture, met the Sufi author
Najm al-Din al-Raz1 Daya, and developed contacts with the Akhis 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 al-Nasir once again
sent SuhrawardT to the Ayyubids, this time to the son of al-Malik al-
‘Adil, al-Malik al-Ashraf.'” According to her, this mission occurred
in 621/1224, a year in which the fortunes of the Khwarazm Shahs
looked bright. First, early in the year the brother of the last Khwarazm
Shah Jalal al-Din Mangiibirdi, Ghiyath al-Din, had seized control over
Fars.'” Second, having successfully escaped from the vicious pursuit of
Genghis Khan some four years earlier, Jalal al-Din himself appeared in
Kirman." Here, he married the daughter of the Salghtirid atabeg of

25 KT, 10:300; Juvayni, World-Congueror, 2:366-367; Bosworth, op. cit., 4:1068.

127 Nsr:, 90, 295.

' KT, 10:384-385; Juvayni, Warld-Congueror, 2:469; Ibn Wasil, Mufarrij, 4:136; and,
BN, 13:103-104. .

' The details of which are described in fantastic detail by Juvaynt in Warld-Congueror,
2:403-417.
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Fars and patron of the great Persian poet Sa‘di, Muzaffar al-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 al-Din, at some point Jalal al-Din sent an envoy to al-Nasir
requesting (according to Juvayni) the caliph’s ‘assistance’ against the
advancing Mongol armies, a favor which al-Nasir was net willing to
grant him." Ostensibly, it was at this point that al-Nasir sent Suhrawardi
to win the support of al-Malik al-Ashraf against the ‘threat’ which Jalal
al-Din Mangiibirdi posed to Baghdad, for having made good headway
on the Khurisan road sometime after Muharram the Khwiarazm Shah
and his army were at the key town of Ba‘'quba, a mere seven farsakhs
away from Baghdad itself.’®! Gottschalk, not quoting any sources,
states:

The caliph al-Nasir, who held an irreconcilable hatred for Jalal al-Din,
sent al-Suhrawardr along with the mugaddam al-ngjibin Sayf al-Din b. Balih
to al-Ashraf with valuable gifts. Up until this time relations between the
Ayyubids and the caliph had been cool since he had refused to side with
al-Ashraf in providing assistance against the Mongols in 618/1221-1222,
and before that against the Franks after their march on Damietta. The
objective of the envoys could only have been one thing: to win al-Ashraf
as an ally against the Khwirazm Shah.’®?

Relying on this statement, Hartmann has asserted the same thing,
namely that al-Nasir hoped to repair his relationship with al-Malik al-
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. Balah, neither Gottschalk, Hartmann,
nor myself for that matter have been able to determine who he was
nor to what the ttle mugaddam al-nagabin (‘administrator of the courer
service’?) refers. More importantly, however, is that I have been unable
to locate any mention of this mission in the historiography, not even in
the chronicles of Abu Shama al-Maqdist or Ibn Wisil, both of whom
furnish detailed accounts of al-Ashraf’s activities during that year.

1% Juvayni, op. cit., 2:366-367, 417-421; J.A. Boyle, “Djalal al-Din Khvarazm-
Shah,” EF, 2:393.

31 KT, 10:389; and, Ibn Wasil, Mufarry, 4:144.

%2 Hans Gottschalk, A-Malik al-Kamil von Egypten und seine Zpit; eine Studie zur Geschichte
Vorderastens und Egyptens in der ersten Hélfle des 7./13. Jakrhunderts (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 615/1218—in which Jalal al-Din himself was involved in the
form an alliance with al-Mu‘azzam Tsa against al-Malik al-Ashraf—it
is certainly possible that al-Nasir might have proposed an alliance
with him,'®* but no such alliance was obtained and it fell to al-Nasir
himself to move upon Jalal al-Din. Certainly remembering the previ-
ous Khwirazm Shah’s challenge to his rule, al-Nasir responded to
Jalal al-Din’s apparent request for assistance against the Mongols by
sending a large force under the command of his maméik Jamal al-Din
Qush-Temiir which was joined by another force from Irbil under the
command of the Begtiginid governor Muzaffar al-Din Gokbori b. ‘Al
Kiiciik (d. 630/1233) to route him.”* Due to some deft maneuvering
on Jalal al-Din’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 Daquiqa and four months later easily taking Tabriz,
after which he set about waging a very successful campaign against
the Georgians.' For his part, the caliph al-Nasir 1i-Din Allah died
just two months later.

Quite prior to the time in which the last Khwarazm Shah was
threatening al-Nasir, 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.'® During
his final days, only a few people remained close to him, one of the
most important being the son of Ibn al-Jawzi, Muhy? 1-Din, who had
succeeded his father as preacher at the Jami‘ al-Qasr, served al-Nasir as
an envoy a number of times, as well as upon the caliph’s death on the
last day of Ramadin, 622/6 October, 1225, being the one to prepare
his body for burial.

"% The events are described fully in Humphreys, From Saladin to the Mongols, 170~178;
see also: Ibn Wasil, Mafarry, 4:134~158.

% KT, 10:389; Tbn Wasil, op. cit., 4:145, 138-152; Juvaynl op. cit., 2:421-423;
and, Ibn Duqmaq, Nuzhat, 52-53.

135 KT, 10:389-390, 393-395; Ibn Wasil, op. cit., 4:148-149; and, Humphreys, From
Saladin to the Mongols, 177; cf. BN, 13:105-106.

1% Mason, Two Statesmen, 113-114; and, KH, 126.
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Shaykh al-shuyakh?

Opverall, the official status of Suhrawardt vis-a-vis the caliph al-Nagir
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-
kha over a couple of the city’s ribdts and other such honors which al-
Nasir bestowed upon him. According to Gramlich it was due “to his
good personal relationship with the caliph al-Nasir, that Suhrawardt
was first in line to receive the title and office of the Grand Shaykh
(shaykh al-shuyikh) of Baghdad and with it precedence among the city’s
Sufis”.'"” Although Ibn Khallikan accords Suhrawardi the title shaykh
al-shuyikh, which is repeated by his later biographers, the title is not
mentioned in connection with Suhrawardr 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-Nasir’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”.'® 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-siifiyva bi-Baghdad,' the same title accorded to Aba
’I-Najib by his contemporary Ibn al-Mustawfi.'® In the end, this title
seems to have been largely rhetorical or, at best, honorific. Although
the position of shaykh al-shuyikh following the lifetime of Suhrawardi
became more of a clearly delineated office, especially under the
Mamluks in Egypt'*! what it entailed under al-Nasir is wholly unclear.
Similarly, Yaqat’s statement that al-Nasir “made him a mugaddam 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-shuyikh of Baghdad was established

5 GE, 10.

%8 DhTB, 5:180. -

% BN, 12:138.

40 TTr, 1:108.

" See Leonor Fernandes, The Fvolution of a Sufi Institution in Mamiuk Egypt: The
Khangah (Berlin: Klaus Schwarz Verlag, 1988), 47-54.




108 CGHAPTER TWO

by the vizier Ibn al-Muslima in 437/1045 in order to provide a laison
between the city’s Sufi ribafs and the administration as well as, ostensi-
bly, to oversee the pious endowments {(awgaf) which sustained them.!*?
Clearly (although not approaching the status of the Sunni nigabat
al-hashimiyin and the Shiite nigabat al-talibiyin) 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 tunctioned in the manner
which Massignon alluded to and may not have existed at all. There
is, in fact, no evidence of any overarching authority responsible for all
of the ribats of Baghdad in the latter 6th/12th and 7th/13th centuries
nor for any type of generahzed authority for representing the city’s
Sufis as with the other nagibs. On the contrary, even up through the
Mongol i invasion and the period of Nasir al-Din al-Tast’s reconfiguring
of the various nugaba’ of Baghdad, the city’s most popular ribdfs were
possessed of multiple directors who seem to have overseen their own
affairs, including the family of ‘Abd al-Qadlr al-Jilani, the descendants
of A‘azz al-Suhrawardi, and the actual ‘shaykh al-shuyakh’ family itself,
the latter of whose history runs as follows.

‘According to Massignon, the first to hold the ofﬁce, from its creation
in 437/1045 untl his death in 441/1049 was Aba “l-Barakat Isma‘l
b. Ahmad b. Muhammad Dastzada al-Nisabiir,** a Shafi jurist and
Sufi who unnugrated to Baghdad from Nishapiir and 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, Aba
Sa‘d Ahmad b. Muhammad b. Dastzada al-Nisabiri, a disciple of Abu
Sa‘d b. Abi ’l-Khayr, who is said to have held the offiee from 441/ 1049
until his death in 479/1086 and is mentioned as havmg constructed
a ribat on the Nahr Mu‘alla."™ From 479/1086 to. 541/1146-1147
the office was held by the son of Aba Sa‘d, Abt ’l-Barakat Ismadl b.
Sa‘d" (d. 541/1146-1147), one of the shaykhs whom Ahmad-i Ghazali
is said to have met with during his time in Baghdad and a target of

' Louis Massignon, “Caliphs et naqibs bagdadiens,” WZEM 51 (1948): 114,

1 MZ, 8.1:188 (anno 541, s.v. Ismad b. Abmad); Massignon, op. cit., 114

OMT, 9:11; M7 3:132; Ma551gnon op. cit., 114; and, Meier, 464 Sazd 375-379.

5 On him, seeMT 10:121 (anno 541); KT, 10:148 (amzo 541); TIr, 1:32 (s.v. Abii I
Futah Ahmad al-Ghazalt), 2:16-17 (hazdshi, no. 21); MZ, 8.1:188 (anno 541; al-Dhahabr,
Tbar, 3:294; MJ, 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.'*® Although a very active figure in the culture of Sunni
religious learning, especially the transmission of hadith, during the time,
his activities seem to have been largely confined to his own circles, and
although he did have a relatxonshlp with the court, it séems to have
been being largely ceremonial. -

Abti ’I-Barakat was followed by his son, Sadr.al-Din ‘Abd al-Rahim'*’
who held the post from 541/1146 until his death in 580/1184. It
was he who founded the ribat in the Mashra‘a Neighborhood in the
eastern part of Baghdad which came to be known as Ribat Shaykh
al-Shuytikh." Like many of the city’s riddass, this particular institution
would become a family possession. A respected Shafit @lim, jurist, and
hadith transmitter, the shaykh al-shuyakh Sadr al-Din was closely cultivated
by al-Nasir, 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 {(bay‘a) to al-Nasir as caliph, to Saladin in 576/1180~1181 and
579/1183-1184, and finally to Mosul in 580/1184—1185 to negotiate
in a conflict between Saladin and Tzz al-Din over control of the city.!*
Beyond this, his recorded activities are mainly confined to teaching and
the transmission of hadith, there being little in the way of information
on exactly what his role as shaykh al-shuyitkh (if any) entailed.

-Sadr al-Din was followed by his brother ‘Abd al-Lagf (d. 596/1200),
an individual who according to his biographers was quite dull-witted.'®
According him the title shaykh al-shuyiikh, ITbn al-SaT relates only that
after the death of his brother Sadr al-Din, ‘Abd al-Latif took over
the directorship (mashyakha) of his father’s ribat and oversaw its pious

e MT, 10:1215 cf. MZ, 8.1:188.

7 DR, 17 (amzo 596, s.v. ‘Abd al-Latif); N, 6:97- 98 GE, 10, tn. 72.

8 FM, 937*38 fn. 2;cf. K7, 9:386, 10:203-204. -

4 TTsl, 46:53 (kawadzth anno 579); Mason, Two Statesmen, 92 -Nr, 72, 86, 88 fn. 131,
293; Glbb The Life of Saladin, 34, 39; and, Ehrenkreutz, Saladin, 185.

1 On ‘Abd al-Latif (Saft al-D‘fn Abu I-Mahasin . shaykh al-shuyakh Ismafl b.
Abmad b. Muhammad b. Dastzada al-Nisabiui-al-Baghdads) (523-596/1129-1200)
see MZ, 8.2:473 (anno 596); JM, 9:36 {anno 596); DAR, 17; al-Dhahabt, Tbar, 4:293,
SN, 21:334-385 (no. 177); TIsl, 48:253 {unns 596); TIbW, 2: 135 al-’ Aym Iqd al-fumén
S ta¥ikh ahl al-zamadn, ed. Mubammad Amin (Cairo: alHay’at al-Migriyya al-Amma
1-1-K1tab 1987-1992), 17:247; NZ, 6:159; and, GE, 10, fn. 72. Ibn-al-Dubaythi said
he was: “an idiot who did not understand a thing...only people whe did not care to
inquire about the veracity of the transmitters or who did not want to investigate the
completeness of the indd would hear kadith from him.” (SN, 21:335 fn. 2)
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endowments (awgaf ), providing no further details on what other dutes,
if any, his title entailed. There is no evidence that he took over the
management of the wagfs of any other institutions nor served as a
spokesperson on behalf of any particular group of Sufis. Sometime
after this, ‘Abd al-Latif 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-shuyakh was appomted in his absence or what, if anything, this
title might have meant in an official sense.

If such an appointment did indeed occur, this would be the loglca,l
point at which al-Nasir might have appointed Suhrawardi shaykh al-
shuyikh, for after the death of ‘Abd al-Lagif the title is used only indis-
criminately in the historiography to describe those who took over the
hereditary Ribat Shaykh al-Shuytkh. The first of those to whom it is
applied in this way was the son-in-law of ‘Abd al-Lagf, Ibn Sukayna'®!
(d. 607/1210-1211), a personal associate of both Aba ’I-Najib and
‘Umar al-Suhrawardi®® who served as the represeritative of the ShafiTs
to whom al-Nasir transmitted his Ri#z al- @rifin.'® Having established
contact with al-Nagir at the beginning of his reign, the caliph sent him
on an official mission to the Ayyubids in 585/1189-1190."* Apparently
also an associate of Ibn al-Jawzi—whose son Yasuf he is said to have
invested with the Ahirga on the authority of his grandfather'*—Ibn
Sukayna was a typical Baghdadi ShafiT Sufi shayk#, receiving and trans-
mitting fadith to numerous individuals-as well as directing disciples and
investing individuals with the &hirga in the ribat which he had inherited
from his forefathers. By all accounts, an important figure who deserves

¥ On him, see DATB, 1:256-258 (no. 141); Ibn al-Dubaythi, Mukhtasar, $:58 &
39 (no. 846); KT, 10:280 (anno 607); TIr, 1:283 (s.v. ‘Umar b. Khallikan), 417 (s.v,
al-Muqani), and, 2:244-245 (hawdshi, no. 80); DAR, 70 (anne 607); al-Dhahabt, Duwal
al-islam (Hyderabad Da’irat al-Ma‘arif, 1919), 2: 113 SN, 21:502-505 {no. 262); T1sl,
49:252-256 (no. 355); M7, 4:15; TS/LK 8:324-325; TSk, 2:60 (no. 647); BN, 13: 61
{anno 607); Ibn al-Mulaqqin; %gd, 165; Ibn al-Jazari, G}up?ai al-nthayat fi tabaqdt al-qurrd’,
ed. Gotthelf Bergstraesser and Otto Pretzl (Cairo: Maktabat al-Khanijt, 1932-1933),
1:480 {no. 1998); TFSK, 2:390-391 (no. 359%; NZ, 6:201 {anne 607); ShDh, 7:48-49
(anno 607); Ghazzi, Dz’wdn, 3:135 (no. 1213} Massignon, “Cadis,” 114; N, 213; and,
GE, 10, fn. 72.

2 He. transmitted fadith on the authority of Abd °I-Najib (TSHE, 7: 174) and
Suhrawardl quotes him first-hand in the dwarnf, 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 52.19).

15 MZ, 8.2:543; and N;r 213.

3t N, 146 fn. 90, 295,

155 DizR, 70.
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further study, like Suhrawardi his funeral-prayers were conducted at
the Jami® al-Qasr to a much bereaved crowd.

Upon the death of Ibn Sukayna, the office of shqyklz al-shuyitkh, or
perhaps simply the mashyakha of the family nbdf, passed to an individual
who is occasionally accorded the title shaykh al-shuyikh by his biogra-
phers, a son of Ibn Sukayna named Sadr al-Din ‘Abd al-Razzaq'*®
(d. 635/1237-1238). As a boy, ‘Abd al-Razziq lived for two years in
Mecca with his mother as a myjawir. After the death of his father Ibn
Sukayna he became the controller of the al-‘Adudi Hospital in Baghdad
for a time as well as taking over the. directorship of the Ribat Shaykh
al-Shuytikh. Like Suhrawardi, he heard hadith from Ibn al-Batti™’ as
well as transmitting hadith in Damascus, including to famous individu-
als such as al-Birzali and Ibn ‘Asakir. ¥From here, the office passed to
his son Qutb al-Din Muhammad b. ‘Abd al-Razzaq, who held it from
635/1237-1238 until 644/1246 and then to ‘Ali 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 obtamed the
title of' shaykh al-shuyitkh in any official capacity, according to his student
Ibn al-Najjar, after his mission to the Khwarazm Shah he was ‘appointed
as a shaykh’ (ruttiba shaykh™ b1-) in, or over, three of Baghdad’s ribats,
namely: the Ribt al-NasirT, Ribat al-Bistami, and the aforementioned
Ribat al-Ma’muniyya which he seems to have lost possession of -along
with the Ribat al-Marzubaniyya after the indiscretion of 605/1208.
According to Ibn al-Najjar, he held this position until the end of his

1% On him, see: SV, 23:19-20 (no 12); Ibn Duqmaq, Nuzhat, 167 (anno 635); NZ,
6:301 (anno 635), and, SADk, 7:300 (anno £35).

7 Number three in Suhrawardr’s Mashyakha—where he gives three kadith he heard
from him on 2 Rabt' II, 566/31 Mar,, 1161 (Mashyakia, fol. 86b—87a)—during his youth
Ibn al-Batti (d. 564/ 1169) served the chief general of the caliphal armies (amir al-juytish)
as a chamberlain (hgfib), during which time he gained something of a reputation for
his influence over his patron and thus became quite a popular intercessor on people’s
behalf. Known for his altruism and generosity to the poor, Ibn al-Batti remained in
the amir’s house until the latter’s death, afier which he became a popular Baghdadi
muhaddith and Qur'an reciter. Thn al-Jawzi admits to hearing many hadith from him
and al-Sam‘ant attended his sesstons for the same reasons. He is frequently quoted in
the Awdrnf as the authority for Suhrawardt’s citatons from al-Isfahant’s (d. 420/1038)
Hilyat al-awliya’ (e.g., GE, 3.21,4:12, 7.10, 148 & 9, 15.15, 51.22 & 26, 62.1). On him,
see: al-Sam‘ant, Ansab, 2:262 (s,v. al-Bat); MT, 10:229 (anne 564, no. 325); Ibn Nugta,
Tagyid, 1:84-85 (no. 77); LT4, 1:130 (s.v. al-Baytt); TMA, 4.3:334-335 (no. 2365); Ibn
al-Dubaythi, Mukhiasar, 1:77-78 (no. 145); TIsl, 45:205-208 {anne 564, no. 162); SN,
20:481-482 (no. 304); and, K7, 3:209 (no. 1196).
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life, fulfilling his duties despite ill health and the ailments of old age,'*
something confirmed by the presence of multiple dated. jjazas which
explicitly state the Suhrawardi was transmitting texts in at least one of
these ribats (the Ribat al-Ma'mianiyya) as early as 621/1224 and as late
as 627/1230." 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 Khwirazm Shah, Suhrawardi seems to have held the
mashyakha of a total of five nbags: - :

1. Ribat al-Nasir1.'® Better known as the Ribat al-Harim al-Tahiri, it
was founded by al-Nasir li-Din Aliah in Rabi‘ I, 589/March, 1193

- in the Harim al-T3hiri Neighborhood located in the western part
of the city and was endowed with many valuable books. The caliph
installed the ShafiT jagih Baha’ al-Din al-Mihant as its first director.
At some point, Suhrawardi’s former disciple Sa‘d b. Muzaffar al-

- Yazdi was appointed director of this institution. -

2. Ribat al-Marzubamyya Built by al-Nasir speaﬁcaﬂy for Suhrawardt

- 1n 599/1203. '

3. Ribat al-Ma'miiniyya. Built by Zumurrud Khatan -in 579/1183,
-Suhrawardi being installed as its director thereupon.

4. ‘Ribat al-Bistami. Originally built for the Baghdadi ascetic and Sufi

- Aba 'I-Hasan al-Bistami (d. 493/1100) on the Tigris in the western
part of city by an caliphal official named Abu lnGhan a’im b. al-
- Mahlaban {Pahlavan?].'®! :

5. Ribat al-Zawzani. Built by Abt *l-Hasan ‘Al b. Ibrahim al-BasiT
(d. 371/981-982), and took its name from the celebrated Sufi
and student of ‘Abd al-Rahman al-Sulami, Aba I-Hasan ‘Alf b.
Ibrahim al-Zawzani (d. 451/1059). Located near the Jami‘ al-
Manst, a graveyard, the Maqbarat al-Suﬁyya eventually grew up
around it.'®

158 D]zTB 5:180-181; TZS‘Z 53:114; TS/zI( 8:340; and, MS, 2:355. :

¥ Eg, MS Su}ey, Relsulkuttap 465,, fol la; and, MS. Suley, Yeni Carm 717,
fol. 1a.

0 KT, 10:125; Nsr, 126; Jawad, “al—Rubug,” 242; and, Jacqueline Chabbi, “La
fonction du ribat & Bagdad de V* siécle au debut du VIF siecle,” RET-42-(1974):
117-119. .

- 1 Tawad, ainubut,” 238-239; cf. KH 19, fn. 3.
92 KT, 8:167 (anno 451); and, Jawad, “al~Rubut,”, 936-237.
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Meetings with Remarkable Men

As with the }ustonographers and prosopographers who narrated the
pohtlcal and learned activities of Suhrawardi from the parucular per-
spectives inherent in the very genres in which they were writing, so too
did the haglographers narrate a ﬁgurauon of Suhrawardi which was
constrained by equally powerful rules, conventions, and expectatlons
As we have seen, although each had access to a shared body of sources,
what Suhrawards was allowed to become for someone like Subki was
very different from what he meant for someone like his disciple Ibn
al-Najjar, for a chronicler like Aba Shama al-Maqdist, or for Dara
Shukith some four centuries later. Just as the chorographical writings
and biographical dictionaries 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 sources do more to illuminate the particular
concerns of their authors than to offer any ‘positive’ historical data, and
when dealing with a figure such as Suhrawardi, the paragonic s status of
his eponymic role in the rise of fariga-based Sufism generally and the
visible suceess of - the Suhrawardiyya in North Indian Sufi landscapes
in particular, inevitably cast him as a ‘paragon’ who could be used as
a powerful symbol of legitimization vis-a-vis later hagiographic rep-
resentations of his contemporaries. This is well evinced in a series of
anecdotes which place Suhrawardi together with a number of ‘remark-
able men’, most notably the aforementioned ‘Abd al-Qadir al-Jilani
(d. 561/1166), the mysterious shaykh Ibn ‘Abd (d. c. 580/1184-1 185)
of Basra, the maverick Damascene ascetic ‘Alf al-Kurdi (d. 622/1225),
and four celebrated early 7th/13th~century Sufi luminaries: Baha’-al-Din
Valad (d. 628/1231), Ibn al-Farid (d. 632/1235), Mu‘n al-Din Chishtt
(d. 633/1236), and Muhy1 I-Din Ibn ‘Arabt (d. 638/1240).'*

165 n addmon to these mdmchlals during his diplomatic mission to the court of ‘Aly’
al-Din Kayqubad in 618/1221, SuhrawardT met with the Sufi author and disciple of
Najm al-Din Kubra, Najoy al-Dm al-Raz Daya (d. 654/1256); on which see Chapter
Five. There is; as well; another meeting related by al-Qazwind in his account of the
remarkable men of Qazvm in the Athar al-bilid. Not mentioned elsewhere, this meet-
ing is said to have taken place in Irbil where Suhrawardf encountered fhe outspoken
ascetic Pakbaz-i Qazvint (d. c. 620/1223) (Athar al-bilad [Beirat: Dar Sadir, ‘19701,
439; and, GE, 12 [no. 50]). The tradition of a relationship between the great Persian
moralist Sa‘dt Shirazt (d: 691/1292) and Suhrawardt (like many events in the poet’s
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Abd al-Qadir al-Jilant (d. 561/1166)

As to the first, the issue of the relationship between Suhrawardr and
the aged ‘Abd al-Qadir al-Jilani is, like that of relationship with other
‘paragons’ of his day, a complicated one. Beyond a few vague references
in the prosopographical literature,'* there is only one source which pres-
ents a sustained narrative on any ‘relationship’ which obtained between
Suhrawardi and the eponym of the Qadirt brotherhood between the
five years after Suhrawardr’s arrival in Baghdad and Jilant’s death in
561/1166. Based on this narrative, in fact, there is little to say that
Suhrawardt had anything to do with ‘Abd al-Qzdir 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-Tadiff and Dara Shukiih, appears first in Ibn Rajab’s
entry on Jilani, where he preserves two distinct reports concerning their
‘relationship’. The first was transmitted to him, interestingly enough,
by Ibn Taymiyya (d. 728/1328):

Shaykh Tagqi al-Din Aba 'l-‘Abbas b. Taymiyya said that shaykh Tzz al-
Din Ahmad b. Ibrahim al-Faratht'®® related to him that he heard shaykh

life) as well as the verses referring to him in the Bustan are later constructions (Kuliyyat-i
Sa'di, ed. Muhammad ‘Al Furfight [Tehran: Nashr-i Muhammad, n.d.], 75-76, n. 3;
cf. E.G. Browne, 4 Literary History of Persia (Cambridge: Cambridge University Press,
1902-1924), 2:32, 527-528. : .

WA, 3:446; SN, 22:374; TIsd, 52:112; TI6W, 2:232; TFSk, 2:835; Ibn Dugmaq,
Nuzhat, 60; TFSE, 1:400; and, ShDh, 7:268. In his necrology on Suhrawardi, Ihn al-
Wardr quotes a couplet first cited by Ibn Khallikin which Suhrawardi is reported to
have recited from the pulpit, saying that ‘Abd al-Qadir al-Jilant used to recite the same
couplet from the pulpit during his own preaching sessions (72 ikh, 2:232). Although
the couplet is cited by almost all of Suhrawardts later biographers, Ibn al-Ward is
the only one to provide this detail.

1% Jzz al-Din al-Faratht was a Shafi'm mubaddith, Qur’anic scholar, muff, Sufi,
and preacher who, in 629/1231~1232-at the age of thirteen-—heard hadith from
Suhrawardi, and others, in Baghdad as well as reportedly taking the kkirga from him.
According to Ibn al-SuqaT, he was also possessed of the nibsa ‘al-Rifa’?’, an attributive
not being given by his other biographers (Tali kitah wafayat al-a%in, cd. & trans. by
Jacqueline Sublet [ Damascus: al-Mahad al-Faransi bi-Dimashq -l-Dirasat al-‘Arabiyya,
1974}, 9 [no. 10}). This designation, however, seems quite appropriate given al-Farath's
apparent association with Ahmad al-Rifi'T as evinced in the following &habar preserved
by al-Wasitt d. 744/1343) in his Tirydg al-nuhibbin: “Izz al-Din Ahmad al-Faratht said: T
associated with Shihab al-Din ‘Umar al-Suhraward (subbat al-tabarruk) and attended his
courses. One day he suggested investing me with their &kirga, but when it was conveyed
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Shihab al-Din ‘Umar b. Muhammad al-Suhrawardi, author of the Awarf,
say: “I was determined to read something from the science of dialectical
theology (um al-kalam) but I was hesitant to do so; for how could I read
the Irshad of the Imam al-Haramayn, or the Nihayat al-agdam of al-Shah-
rastani, or another book which mentions it? So, I went with my maternal
(sic!) uncle Abti 'I-Najib—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. ‘O’ “Umar, that is not among the provisions of the grave!
That is not among the provisions of the grave!” So, I refrained from it.”
Shaykh Tagi al-Din said: ‘I saw this story preserved in the handwriting
of the shaykh Muwaffaq al-Din b. Qudama al-Maqdis?.'®

Ibn Rajab cites his second report from the lost Tarikh l-madinat al-
salam 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 ( firdsa) for which ‘Abd
al-Qadir was famous:

I heard ‘Umar b. Muhammad al-Suhrawardi, the shaykh of the Sufis,
saying: “When I was a young man, T was studying figh in the Nizamiyya
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 Abt *I-Najib in the congregational
mosque and shaykh ‘Ahd al-Qadir happened to be present among the
congregation. He [Abii ’I-Najib] asked him to say a supplication for-me,
mentioning to him that I was currently busying myself with figh. He fal-
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-Suhrawardi] 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, I
repented to God from doing it that very day and refrained from it; and
my interior state became sound and my heart agreeable.'?’

to him that my khirga was Alumadiyya, he said: “Please excuse me, but all of us are
embraced within the khirga of Ahmad al-RifaTl” (al-Wasitt, Tiryag, 60, as quoted by
Trimingham, Sufi Orders, 183, fn. 2). He is reported to have invested individuals with the
khirga, although it is not clear if he did so on the authority of al-Rifa‘t or Suhrawardi
or exactly what type of hirga he was transmitting. On him, see: 715/, 58:206-209 {anno
694, no. 206); KW, 6:219-220 (no. 2678); al-Kutubi, Fawat, 1:55-56 (no. 21); Tbn Rafi,
Muntakhab, 1820 (no. 11); M7, 4:223-224 (anno 694); al-Nu‘aymf, al-Daris, 1:355-357
(s.v. al-Madrasa al-Zahiriyya al-Jawwaniyya); and, GE, 8 {no. 36).

1% Tbn Rajab, Dhayl, 1:296-97; and, GE, 3.

' 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 Jilant (four times) as
an authority in the Awdrif al-ma‘@nf, 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 Abt "I-Najib; he is never mentioned as having associated
with Jilani. Furthermore, Ibn Rajab’s narrative, in fact, is embedded
within a much larger series of similar episodes concerning al-Jilant,
each of which clearly evince Ibn Rajab’s rhetorical strategy, namely
to cast the Hanbalt shaykh as a paragonic figure duly noted as such
by his contemporaries. As has been shown in the case of al-Tadifi and
Dara Shukah, much can extrapolated from such a kernel.

Shapkh Tbn ‘Abd of Basra (d. ¢. 580/1184-1185)

As already noted, after the death of Abu ’-Najib, Suhrawardt is reported
to have associated with at least two other teachers, studying jurispru-
dence with the aforementioned Shafi'T fagih Ibn Fadlan (d. 595/1199) as
well as traveling down to Basra where he met with one Ibn ‘Abd.!® 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 Suhrawardr’s earliest ‘teachers’,
repeating the report of Ibn Khallikan who says that “after studying
with Abt *I-Najib and ‘Abd al-Qadir al-Jilani, Suhrawardi went down
Basra where he studied with one Abt Muhammad Tbn ‘Abd.”** In the
Awarif al-ma‘anf, Suhrawardi affirms the latter, saying that he was with

'8 His name being given as Abi Muhammad al-Qasim Ibn ‘Abd®™ al-Basii. On
him, see al-Tadiff, Necklaces, 422-427; and, al-Sha‘rani, Zabagat, 2:330-332. He is men-
tioned in conjunction with Suhrawardi by Ibn Khallikan (4, 3:446; cf. SN, 22:374;
TIsd, 52:112; and, al-Uman, Masibk, 8:225; TIhW32:232 [where his name is given
as Abti Muhammad b. ‘Abdan}; 7SkK, 8:339; TESA, 2:835 [where his name is given
as Abii Muhammad b. ‘Ubayd al-Basi1]; and, byzbn Dugmagq, Nuzhat, 60 [where his
name is given as Abi Mubammad b. ‘Abdan]); see also GE, 3 (no. 6); and, Diizenli,
“Sihabuddin,” 12~13 (no. 12). :

' WA, 3:446-447 (also, TW, 6:122, in a similar form, thus revealing an earlier
source); cf., M7, 4:80.
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the shaykh Muhammad Ibn ‘Abd in Basra and directly quoting him on
a point having to do with the issue of ‘passing thoughts’ (khawdatir).'”
Beyond the curt reference to him first noted by Ibn Khallikan and
Suhrawardi’s own short admission, however, al-Tadiff preserves the only
report placing the two together in any meaningful way, in his entry on
Ibn ‘Abd quoting Suhrawardi as saying: o

I once traveled down to Basra to visit the shaykh. On my way there, 1
passed by many cattle, crops and date palms, so I thought to myself, ‘T
must be experiencing the spiritual state of kings.” As 1 entered Basra,
I'was reciting the Chapter of the Cattle {Quran 6], so I said to myself,
‘I wonder which verse I shall have reached by the time I arrive at the
shaykh’s house? That will surely be a good omen (fa?) for my visit with
him.” At the moment when I set my foot on the threshold of his house,
I was reciting: “They are those whom God guides, so follow their guid-
ance.”""! His servant met me at the door, and instructed me to enter at the
shaykh’s command. Before I had even entered his presence, the first thing
the shaykh said to me was, ‘O’ ‘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!’.'”

According to al-Tadifi and al-Sha‘rant, Ibn ‘Abd was one of the great
Sufi shaykhs of Traq 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 (muidin) in Basra and the neighboring regions
was paramount” and that a “large number received training from him,
subsequently propagating his teachings”, and i his usual style al-Tadift
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 aquwal
attributed to him by both authors contain a hint of the teachings of
Sahl al-TustarT, and Suhrawardi himself’ quotes extensively from Sahl
al-TustarT both in the dwarif al-ma‘rif and elsewhere, although not on
Ibn ‘Abd’s authority.

M 4M, 2:259/GE, 57.9.
7 Qur'an 6:90.
72 al-Tadift, Necklaces, 424—425.
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Alr al-Kurdy (d. 622/1225)

As already mentioned, while in Damascus during his official mission
to the Ayyubids in 604/1207-1208 Suhrawardi is reported to have
met with the maverick ascetic ‘Ali 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.!”™ His second claim
to fame (which is mentioned only by the hagiographers)'’* is an encoun-
ter which he is reported to have had with Suhrawardi. The source of
this anecdote is found in the Risala of Suhrawardf’s younger contem-
porary, the Egyptian Sufi Safi al-Din b. Abi ’I-Mansir al- Khazrajl
(d. 682/1283):

When the shaykh and imam al-Suhrawardi came to Damascus on a mis-
sion from the caliph to invest al-Malik al-‘Adil with the robe of honor,
neckband, and so forth, he said to his companions, ‘I want to visit ‘Ali
al-Kurdi,” but the people said, ‘O’ 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 ‘Alr al-Kurdi used to inhabit the
Grand Mosque of Damascus, but when a muwallah called Yaqat entered
it, by sunset the very same day ‘Al had already left Damascus and set up
residence in the cemetery near Bab al-Saghir. He remained there until
his death and Yaqiit prevailed in the Grand Mosque. I saw this Yaqat in
the Grand Mosque after ‘Ali’s departure. When the shaykh Shihab al-Din
al-Suhrawardi searched the Grand Mosque for ‘Ali, Yaqiit told him that
he was now living in the cemetery and so he mounted his donkey and
with a guide set off to find ‘All. Upon reaching the place, he dismounted
and walked towards him. When ‘Ali al-Kurdf 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 ‘Ali al-Kurd?’. He said, ‘put it before my guest!’, and
then turning to the shaykh Shihab al-Din said, ‘Did you not say that you

7 MZ, 8.2:638; DhR, 146; and, BN, 13:108-109.

1" Safi al-Din b. AbT ’}-Manstr, Risglat Safi al-Din, ed. and trans. by Denis Gril as
La Risala de Safi al-Din Ibn Abt I-Mansir Ibn Zafir: Biographies des maiires spirituels conmus
par un chetkh égyptien du VIF/XIIF siécle (Cairo: IFAOC, 1986), 36, 125; which is quoted
both by al-Munawt (Kawakib [Tabagar al-kubra), 2:272 [no. 433) and [T abagat al-sughrd)
4:463-464 [no. 441]; and by Nabhanr ( Jami’, 2:331-332).
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were my guest? In God’s name, eat! This is your reception.” And so the
shaykh ate and he held him [‘All al-Kurdi] in great esteem.!”

As Denis Gril points out in his introduction to the Risala, Saff al-Din 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 Suhrawards
and ‘Alf al-Kurds reflects this attitude, implicitly answering one of the
main criticisms which Suhrawardi leveled against the Qalandariyya
and other antinomian groups, namely their propensity to flout estab-
lished social custom {@dai)."” At the same time, this narrative evinces
how early Suhrawardt came to be endowed with the paragonic status
which later hagio-historiographers—such as Afiaki in his account of
the shaykh’s meeting with Baha’ al-Din Valad—would employ in their
own projects of sanctification. '

Bah@ al-Din Valad (d. 628/1231)

In his account of the life of Baha’ al-Din Valad in the Mandgib al- Grifin,
the 8th/ 14th-century Mevlevi hagiographer Shams al-Din Aflaki places
Suhrawardi together with the famous father of Jalal al-Din Rami on
two occasions. The first meeting, which is not mentioned in the other
sources on Baha’ al-Din’s life, 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, Aflaki situ-
ates the meeting in Baghdad, which if it actually occurred would have
taken place in Sha‘ban, 613/November-December 1216.'77 According
to his account the arrival of the retinue was announced to the caliph
al-Nasir, who perplexed at the answer which Baha’ al-Din gave to his
guards called upon Suhrawardi to discern who he was. Upon hearing
the guard’s story, the shaykh announced that.it could be none other
than Baha’ al-Din Valad, and al-Nasir sent him to dehver an invitation
to visit the court.

178 Saff al-Din, Risalat, 36, 125.

70 AM, 1:231-233; cf. Ahmet Karamustafa, God’s Unruly Friends: Dervish Groups in
the Islamic Later Mzddle Period, 1200~1550 (Salt La.ke City: University of Utah Press,
1994), 34-36.

77 See: Frank Lewis, Rumi: Past and Present, East and West (Oxford: Oneworld, 2000},
69.
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Accompanied by a large group of well-wishers, Suhrawardi met
Baha’ al-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 Mustansiriyya
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-Nasir, 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.'”®
This was neither the first nor the last time Baha’ al-Din exhorted a
ruler with the same threat.

The second meeting is said to have taken place in Konya during
Suhraward?’s mission to ‘Ala’ al-Din Kayqubad, the same year in which
the family is said to have settled down in the city (618/1221). During
this time, Baha’ al-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.”'” Later that night, the sultan had a perplex-
ing dream which he immediately submitted to both Suhrawardi and
Baha’ al-Din for interpretation, the former deferring it to the latter
who offered an interpretation which, as with his pronouncement on
al-Nasir, predicted the utter ruin which the Mongols would bring upon
the house of the Seljuks.

Later in his account, Aflakt recounts another meeting which Suhra-
wardi had with a member of Baha’ al-Din’s circle in Konya, this time
with the teacher of Jalal al-Din Rami, Sayyid Burhan al-Din Muhaqgiq
(d. 637/1239-1240). This meeting, in fact, mirrors al-YafiTs account of
the meeting between Suhrawardt and Ibn ‘Arabi (see below), employing
the well-worn conceit of the ‘speechless conversation’:

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

78 Aflaki, The Feats of the Knowers of God, trans. John O’Kane (Leiden: Brill, 2002),
14-17.
' Ihid., 34.
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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 (hal) what is required is
the language of spiritual states (zaban-i hal), not the language of words
(gal)...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 Muhammad’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 Jalal al-Haqq wa-l-Din will attain his spiritual achievement
and overtake him’,!®

Unlike Suhrawardt’s supposed meeting with Ibn ‘Arabt, however, given
that its interest would have been limited to Mevlevi circles, Aflakt’s
account is not repeated by later narrators.

Ibn al-Fand (d. 632/1235)

A similar situation occurs in connection with the celebrated Egyptian
Sufi poet Ibn al-Farid. In the proem (dibga) to his famous Diwan, his
grandson ‘Al Sibt Ibn al-Farid relates an anecdote told to him by his
uncle concerning a meeting which is said to have taken place between
Ibn al-Farid and Suhrawardr in the precincts of the Holy Mosque in
Mecca in 628/1231:

When Shihab al-Din al-Suhrawardi went on pilgrimage in the year 628
[1231], many people from Iraq went with him and during the circum-
ambulation of the Kaba and the standing at ‘Arafat he noticed a huge
crowd of people gathered around him, imitating his every word and
action. It reached al-Suhrawardr that the shaykh [Ibn al-Farid] 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, “O” Suhrawardt: Good news for you,
so strip off what is on you,/for you have been remembered despite your
crookedness!” Shihab al-Din screamed and stripped himself bare [i.e.,
of his thram] as did the Sufi masters (mashayikh) and the novices ( fugara’)
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 [fadra]!” 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-Rahmin with the Sufi
habit (Kurgat al-sifiyya) according to his way (ald tarigatihi), but my father
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would not permit it, saying, “This is not eur manner (laysat hadhibi min
tarigind).” But he persisted until my father consented, and I was invested
as was my brother, together with Shihab al-Din Ahmad 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-Suhrawardi in the presence of the shaykh and a
group of Sufi masters such as Ibn al-‘Ujayl al-Yamani and others.'®!

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 (jawara) while there."® In addition, Suhrawardi is reported to
have made the pilgrimage in the preceding two years, during which he
invested numerous individuals with the kkirga, transmitted the Awdarf
al-maarf, and held preaching sessions. Although only mentioned by ‘Ali
Sibt Ibn al-Farid in this anecdote, Ibn al-Farid was no stranger to Mecca
and it is quite probable that he could have been there at the time.
Although Homerin does not dispute the possibility of Ibn al-Farid
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 Dibga this anecdote clearly serves as a climatic: hagiographic
device aimed at exemplifying the saintly qualities of his grandfather
follomng a long string of strategically crafted anecdotes. Second, a
similar incident is related by a younger contemporary of ‘Al Sibt Ibn
al-Farid, al-Fayytimi, in which Suhrawardi is replaced with one Aba Fath
al-Wasiti who upon hearing the same couplet strips of himself of his
thrém and then presents it to the poet as a gift of appreciation. Third,
the implications of Thn al-Farid’s refusal to allow his sons to be invested

with the khirga by Suhrawardi cannot be glossed over, having somethmg‘

to do with the manner in which ‘Ali Sibt Ibn al-Farid envisioned his

¥ Homerin, trans., From Arab Poet to Muslim Saint: Tbn al-F nd} His Verse, “anid His- Shrine
(Cohumbia, S. C Umvemry of South Carolina Press, 1994), 47-48; and, idem, Umar
Ibn al-Farid: Sufi Verse, Saintly Life (Marwah, NJ: Paulist Press, 2000) 324-325. 1 have
made a number of changes and amendments to this translation based on the original
text (“Dibajat Ibn al-Farid”, in Diwdn Ibn al-Farid [Cairo: “Ayn, 1995], 182-183) in order
to eonform with the terminological conventions employed in this book. A condensed
version of the anecdote is given by al-YafiT (MY, 4:77-78; and, jami Nafahit, 542; see
also: Nz, 237; and, GE, 5 [no. 18)).

2 e Boullata, “Toward a Biography of Ibn al-Farid,” Arabica 38.1 (1981)
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grandfather vis-a-vis the increasingly formalized fariga-based modes of
Sufi organization proliferating in the Egypt of his day'#

On the last point, Homerin speculates that not only was al-Fayyam?’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-
nize a distinct fariga around Tbn al-Fand in which case his refusal, and
subsequent consent that his sons be invested with the khirga, 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
tariga, for 1 read Ibn al-Fard’s response “laysat hadhiln man tarigind” as
meaning: ‘as an act, investiture with the khirga is not our way of doing
things’, and not that Sibt Ibn al-Farid meant to say that his grandfather
was rejecting Suhrawardi’s way (fariga) in terms of it being construed as
a distinct lineage or order {e.g,, the Suhrawardiyya) in favor of another
(e.g., a-fictitious ‘Faridiyya’), but rather that he was simply attempting
to enunciate the spiritual prestige of his subject through employing
the figure of a paragomc Sufi master as a foil against which it could
be measured.

Mu'in al-Din Chishtr (4. 633/1236)

The same secems to occur in the alleged instance of Suhrawardt’s
meeting with the famed Sufi, and eponym of one of the earliest fariga-
lineages and eventual competitor to the Suhrawardiyya in the Indian
Subcontinent, Mu‘in al-Din Chishti. According to Gramlich, during a
period of wandering following his departure from his master ‘Uthman-i
Harwani (d. 607/1211 or 617/1221) and before his arrival in Ajmer
(after-already having met with both ‘Abd al-Qadir al-Jilani and Najm
al-Din Kubra) Mu‘in al-Din Chishtt visited Baghdad and while there
cultivated a friendly relationship with ‘Umar al-Suhrawardi.'® Much like
the famous legend of the ‘three schoolfellows’ (Nizam al-Mulk—Umar

'8 Homerin, From Arab Poet to Muslm Saint, 48-49; on the latter quoting ‘Ali b.
Muhamimad al-Fayytmi, Nathr aljuman fi taraiim al-a’yan, MS. Topkap Sarayi, Ahmet
HI 1746, 2:69a-69b. In his artiele ““Umar ibn al-Farid, A Saint of Mamluk and Otto-
man Egypt,” in Manifestations of Suinthood in Islam, ed. Grace Martin Smith and Carl
W. Ernst {Istanbul: The Isis Press, 1987], 85-94) Homerin charts this prqect of Ibn
al-Farid’s sanctification. C-

¥ GE, 4 {no. 11); and thus Hartmann “al-Suhrawardi,” EF, 9:779; Knysh, Islamic
Mpysticism, 196; cf, Fritz Meier, Di¢ Faviih al-Galdl des Nagm ad-Dit al-Kubri (Wiesbaden:
Franz Steiner Verlag, 1957), 38-39.
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Khayyam—Hasan-1 Sabbah), however, the association between these
eponyms of four of the earliest tariga-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 Suhrawardr either met or corresponded with Mu‘in
al-Din Chishti, quite to the contrary. As PM. Currie has established,
disentangling the Mu‘in al-Din of history from the Mu‘m al-Din of
legend is a difficult task,'® and as with the other narratives which link
Suhrawardi with such ‘remarkable mer’, 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 Sppar al-anfin of the 10th/16th-century Suhrawardi poet
and traveler Hamid b. Fadlullah Jamali-yi Dihlawi (d. 942/1542):

When Mu'‘n al-Din arrived in Harwan in Nishapir 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 khirgat- khilafa and he then asked for permission to go to
Baghdad. He came to the town of Sijz where at the time Najm al-Din
[Kubra] lived and he remained in his company for some two-and-a-half
months. From there, he went to Jil and there found Muhyt ’}-Din ‘Abd
al-Qadir [alJllani] and remained in his company for some fifty-seven
days...after meeting Muhyi '1-Din ‘Abd al-Qadir, he went to Baghdad
where he encountered Diya’ al-Din [al-Suhrawardi], the master (pir) of
Shihab al-Din [al-Suhrawardi] and for a time enjoyed his company. At
that time Awhad al-Din KirmanT was in Baghdad at the beginning of
his novitiate and it is related by the khalifa of the author of the Mathnavi,
Mawlana Jalal al-Din [Rami}, Husam al-Din Chelebi, that Mu‘n al-Din
invested Kirmani with the khirgat-i khildfa and that Shihab al-Din ‘Umar
reached the state of the perfect man (insan-i kamil). It is also related by
Husam al-Din that Mu‘in al-Din came from Baghdad to Hamadhan where
he met Yusaf Hamadhani and from there set out for Tabriz where he
met Ab@i Sa‘Td Tabrizi, the master of Jalal al-Din Tabrizz. . .'%

' The Shrine and Cult of Mun al-Din Chishti of Ajmer (Delhi: Oxford University Press,
1989), 20-96. In addition, see the comments of Ernst and Lawrence on Chisht hagio-
graphical sources and the construction of the Chishtl tradition in Sufi Martyrs of Love.

"% As quoted, with modifications, by Currie, The Shrine and Cult, 32-33.
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Although mentioning Suhrawardi—alongside a truly magnificent list
of the brightest stars in the Sufi universe of the time—according to
Jamalt’s account it was Aba 'I-Najib and not ‘Umar with whom Mu‘in
al-Din met, this ostensibly having occurred sometime before ‘Abd al-
Qadir al-Jilant set out for Baghdad in 488/1095'" (some forty-eight
years before Mu‘in al-Din Chishtt’s birth) and his emergence in the city
as a public preacher in 521/1127 (there is no mention of him having
returned to Jilin), Aba 'l-Najib’s death in 563/1168, Kirmant’s first
visit to Baghdad ¢. 575/1180,'® and Mu‘mn al-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-furug relationships of the
Indian Subcontinent and almost nothing to do with the situation of
late 6th/12th—early 7th/13th century Baghdad.'® 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.

Muhyt -Din Ibn ‘Arabi (d. 638/1240)'

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 Muhyi 'I-Din Ibn ‘Arabi (d. 638/1240), who

"7 al-Shattanawfi, Bafyat, 20; and, al-Tadifi, Necklaces, 11; see also: Demeerseman,
Nowveau regard, 7; and, Gurer, Abdiilkddir Geyldni: Hayah, Eserleri, Griigler: (Istanbul: Insan
Yayinlar, 1999), 64.

1% On which sce Mikail Bayram, Seyh Evhadii’d-din Hémid el-Kirmdni ve Evhadiyye
Tartkatr (Konya: Damla Matbaacihik ve Ticaret, 1993), 23-24, 27.

'8 Chishti sources forge all manner of connections between Mu‘n al-Din and
Suhrawardt (alongside Najm al-Din Kubra, Ibn ‘Arabi, Awhad al-Din Kirmani, Sadr al-
Din Qiinawi, Baha’ al-Din Valad, etc.), some dated such an anecdote in the apocryphal
Dalil al-'@rifin (composed c. 756/1355-787/1385) which places Suhraward1 alongside
him at the investiture of Qutb al-Din Bakhtiyar in 613/1216 in Baghdad (Currie, Shrine,
48), another in a mid-11th/17th-century Indian hagiography, the Siyar al-agab, which
has Suhrawardi, Awhad al-Din al-Kirmani, and many others coming to ‘kiss his feet
in order to obtain blessings’ at the sessions of sama‘ which he would hold in Baghdad
(ibid., 69, 95), a text which a bit later in the narrative also places Suhrawardt and
Awhad al-Din Kirminf in India performing dhikr with Mu‘In al-Din! (ibid., 82)

1% This section is a much condensed version of my article “Between Historiography,
Hagiography and Polemic: The ‘Relationship’ between Abit Hafs ‘Umar al-Suhrawards
and Ibn ‘Arab1,” FMIAS 34 (Autumn, 2003): 59-82.
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according to Osman Yahia met Suhrawardr in Baghdad in 608/1211,"!
although as Claude Addas has quite rightly pointed out, the passage
from Ibn al-Tmad’s Shadharat al-dhahab which he cites provides neither
place nor date for such a meeting'” 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 Aba Sa‘td
b. Abi ’l-Khayr and Ibn Sina.”* 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 Suhrawardr’s
mission to ‘Ala’ al-Din Kayqubad. Despite the reception which Ibn
‘ArabT received in Baghdad in 608/1212—having been interviewed by
the important Iraqi historiographers Ibn al-Dubaytht and Ibn al-Najjar,
both of whom were students of Suhrawardr—and the well-documented
receptions which Suhrawardr 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 Mirat al-yinan of the 8th/14th-century ShafiT jurist and
Sufi Aba ‘Abdullah b. As‘ad al-YafiT (d. 768/1367). His account runs
as follows:

It has been said that he {Ibn ‘Arabi] met with Imam Shihab al-Din al-
Suhrawardt and that during this meeting everyone was looking at one
another in expectation, but the two departed without saying a word.
Later, Ibn ‘Arabl was asked about shaykh Shihab al-Din and he replied,
‘he is filled with the sunna from head to toe’. Likewise, Shihab al-Din
was asked about him and he said, ‘he is an ocean of divine verities’
(balr al-hagaig).” As 1 have mentioned in some of my books, everyone

"' Histoire et classification de Uoeuvre d’Ibn ‘Arabi (Damascus: Institut Francais de Damas,
1964), 2:98.

"% Quest for the Red Sulpher: The Life of Ibn ‘Arabi, trans. Peter Kingsley (Cambridge,
UK: The Islamic Texts Society, 1993), 240; cf. ShD#h, 7:337.

"% GE, 4. Hartmann says the same (Nsz, 236--237; idem, “al-Suhrawards,” £F, 9:779);
but cf. Meier, Abii Sa%d, 26-28 on the issue of their correspondence.

THE MAKINGS OF A SUFI MASTER 127

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.'**

The same report, with various accretions and inclusions, can be found
in later biographical works such as, for example, the Shadharat al-dhahab
of the 11th/17th-century Hanbali biographer Ibn al-Tmad which Yahia
cited as proof of their meeting:

It is reported that al-YafiT used to censure him by saying that he was a
heretic. One day some of his companions said to him, ‘T 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 /rshad he has described it
in terms of mystical knowing (ma‘rifa) and its verities. And he said: ‘the
two shaykhs, these two tmams—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

2195

divine verities’.

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 takfir. As Alexander Knysh has shown, the controversy
over Tbn ‘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

1 A7, 4:101.
195 ShDh, 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 ‘Arabt 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.”'"®

In the case of al-Yafif, 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 Shafit
scholar and Sufi sympathizer self-consciously and programmatically
set out to vindicate—although in rather ambivalent terms—1Ibn ‘Arabi
from charges of infidelity, grave sin, and even heresy. By coupling Ibn
‘Arabl with a well-known and by then paradigmatic representative
of a creditable, thoroughly jama T-sunni, essentially unimpeachable,
‘Islamically-correct” and ‘ulama-sanctioned’ tradition of organized,
tariga-based Sufism, al-YafiT 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 £dfir 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 Aba Hafs ‘Umar al-Suhrawardi?
Interestingly enough, however, by no means did al-YafiTs figuration
do much to soften potential polemics, and the use of such ‘“face-saving’
narratives did not go unnoticed by Ibn ‘Arab’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't mentioned it
because, as an advocate of Sufis, he was keen on “finding excuses for
them no matter how far-fetched they may be.”'??

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

1% Ibn ‘Arabi in the Later Islamic Tradition: The Making of a Polemical Image in Medieval
Islam (Albany, NY: State University of New York Press, 1999), 274, 275.

7 Ibid., 119 {quoting the vituperative Yemeni critic, Ibn al-Ahdal, in his Kashf
al-ghitd’ ‘an haqd’iq al-tawhid wa l-radd ‘ali Ibn ‘Arabi al-faplasif al-sifi [Tunis: Ahmad
Bakmr, 1964], 274).
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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
Jamt’s Nafahdat al-uns. Although he quotes al-YafiT as a source, in Jamt’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 Jam’s time. Curiously enough, this
connection does not appear in his entry on Ibn ‘Arabi'®—where he
simply repeats the episode we find in al-YafiT—but rather is program-
matically embedded within his account of Suhrawardi where he quotes
from al-Simnani’s Chiul majlis:

In the Risale-ye igbaliye' it is mentioned that shaykh Rukn al-Din ‘Ala’
al-Dawla said that shaykh Sa‘d al-Din Hammiya was asked, ‘how do you
find shaykh Muhyi I-Din?’ to which he said [in Arabic], ‘he 1s a surging
ocean without a shore’. It is also said that he was asked. ‘How do you find
shaykh Shihab al-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!®®

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 ume, each in fact vying for patronage and legitimacy vis-a-
vis the other as well as finding themselves in competition with Jami’s
own Nagshbandi lineage. In choosing al-Simnant’s quote, and thus
placing the disciple of the celebrated Naym al-Din Kubra, Sa‘d al-Din
Hammauya (d. 650/1252), alongside Suhrawardi, Jami is able to effect,
in one fell swoop, an immediate connection between two contemporary
tariga-based Sufi traditions, both of which were not only very active in
the Persianate milieu for which Jami 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

198 Jami, Nafahat al-uns, 546. .

19 al-Simnani, Chitil majlis, ed. ‘Abd al-Rafi’ Haqiqat (Tehran: Intisharat Asatir,
1378 sh.), 215.

00 Jarni, Nafahat, 474.



130 CHAPTER TWO

vision which he programmatically lays out in the Nafahat's sizeable
introduction. The second connection concerns the nir muhammadiyya, an
image which is integral not only to Ibn ‘Arabf’s system, but one which
came to figure prominently in certain Nagshbandi appropriations of
the Akbarian tradition. For Jami, al-Yafi'Ts ‘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 nir
muhammadiyya, for those attuned to such imagery-—as indeed most of
Jamt’s audience would have been—the allusion is unmistakable.

The final meeting between Ibn ‘Arabi, al-shaykh al-akbar, and Aba Hafs
‘Umar Suhrawardi, shaykh al-sitfiyya, 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 ‘Arabt 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
‘Arabl and Suhraward1 devote little to no space to his contemporary,
and from what I have been able to determine neither had much interest
in the other, 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-Futihat al-makkiyya, Ibn ‘Arabi
refers to Suhrawardr 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-mushahada), the
divine word or speech (al-kaldm) 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-
taklifi**" In both cases, the shaykh employs the figure of Suhrawardr, or

1 On this, see William Chittick, The Self-Disclosure of God (Albany: State University
of New York Press, 1998), 250-251.
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in the following case that of his uncle Abu ’I-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 guth, 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 al-Din al-Suhrawardi, that his cousin [sic!] Ab}"l ’1-Najib
maintained the unity between divine witnessing and the di.vme word.
Although 1 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’ (a/-takhayyul) and this is a common station
widespread among the generality of Sufis; but as for the elect, they anw
it and through a certain affair have surpassed that which the generality
of Sufis have tasted. This is what we, al-Sayyari, and anyone who follows
the same route of realization have alluded to.”

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,
saylng:

With regard to this question of kissing: among the doctors of the law
there are those who approve of it unconditionally, those who dlsapprove
of it without exception, and those who disapprove of it. for.the novice bpt
approve of it for the shaykh. The answer to this question is the opposite
of the issue of Moses—peace be upon him—for he requestfzd thf: vision
(al-ru’ya) after experiencing the divine word. As for divin§ w1tne.ssmg‘an.d
the divine word, the two do not occur simultaneously save in the isthmithic
theophany (al-lgjalli al-barzakh?). This was the station of Shihab z}l-Din
‘Umar al-Suhrawardi who died 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 unity of thp
vision and the divine word, and for this reason I know for certain that his
witnessing took place in the isthmithic theophany, and there is no doubt
about it, for without that, it could not have been so0.2%

Interestingly enough, in the entry on Suhraward in his a/-Rawakib
al-dhurriya, the 11th/17th-century Egyptian scholar and Khalwati Sufi
al-Munawi not only quotes the passage from this chapter in his account,
but misconstrues its meaning, saying that: “it should be pointed out to

27 Tbn ‘Arabi, al-Futihdt al-makkiyya, photo-reproduction of the Cairo 1867 edition
(Beirut: Dar Sadir, 1968), 4:192.
2% Tbid., 1:609.
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you that the gnostic Ibn ‘Arabt praised him by saying this”.2** For Ibn
‘Arabi, 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 Suhrawardr 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 tasawwuf”—or did he? While
later Muslim thinkers such as Ibn Khaldan (d. 780/ 1382) made such
a charge against the shaykh,” it is unclear if Suhrawardi should be
counted among them. In her entry “al-Suhrawardi” in the second edi-
tion of the Encyclopaedia of Islam, Angelika Hartmann states: -

Though referring to the doctrine of the “pious forefathers”, al-Suhrawardt
in his mystical ideas went far beyond this, up to the point of even accept-
ing, be it in a limited way, the ana T-hakk of al-Halladj. Yet the freedom
which al-Suhrawardi permitted himself in his judgment of the executed
mystic did not bring him into agreement with the doctrines of contem-
porary “freethinkers”. In strong words, he turned against the pantheism
of his contemporary Ibn al-‘Arabi. According to al-Suhrawardi, the latter
had started to establish a despicable connection between tasawwyf and
elements of Greek philosophy.2® '

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-Nasir li-Din Allah,”" this statement itself being based
upon some rather confusing evidence provided by Massignon in his
monumental La passion d’l-HalldgF—which, incidentally, Hartmann does
not cite in the above quoted entry. In fact, this is the only placéin her
rather sizable oeuvre on Suhrawardr where she mentions this fact. No
place is it stated exactly where Suhrawardr criticizes Ibn ‘Arabi, and
no wonder because no such mention of Ibn ‘Arabi is made in either
of Suhrawardt’s polemics against the falasifa, the Rashf al-nasa’ih or the
Idalat al-Yiyan ‘ala “I-burhin, nor in fact throughout his entire corpus!

2% al-Munawi, Kawdkib, 2:517.

*® On this, see Knysh, Ibn 4rabi, 190-197.

%6 Hartmann, “al-Suhrawardr, Shihab al-Din Aba Hafs ‘Umar” EF, 9:778.
7 Nir, 236-237. S
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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 Muhyi '1-Din Ibn ‘Arabi and Aba Hafs ‘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 YafiT and Jami 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.?® 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 Suhrawardt explicitly state that the A %im al-hudi was composed in
Mecca, but his handbook for pilgrims, the Hilyat al-nasik fi I-manasik,
evinces his first-hand knowledge of the rites of the pilgrimage and a
personal familiarity with the topography of the Hejaz.””® Although

28 WA, 3:447; al-Umari, Masalk, 8:225; TIbW, 2:233; BN, 12:138; Ibn Dugmagq,
Nuzhat, 61; TSHK, 8:340; al-Dawndi, Tabagat al-mufassirin, ed. ‘All Muhammad ‘Umar
(Cairo: Makiabat Wahba, 1972), 2:10; MS, 2:355-356; and, ShD#k, 7:268.

9 AH, 46; idem, Hilyat al-ndsik, MS. Suley., Ayasofya 11364, fol. 98b—121b. What
we can say-for sure is that during his time in Mecca, Subrawardl would also hold
preaching sessions (maplis al-waz), a typically accentuated example (from outside the
Suhrawardiyya sources) of one such session being preserved by al-UmarT: “al-Wada'1
has related that Shaykh Qutb al-Din b. al-Qurtubt said: ‘I was preserit in a gathering
of Shaykh Shihab al-Din al-Suhrawardl 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 afflicts him; among his companions a brether falls into ecstasy by disputing
with him/for in conversation, no outpouring can keep pace with him.” Thereupon, a
Sufl (fagir) came up to him and said: ‘T will discourse with you, O’ 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’ (mwawir), stopping the practice only when he
became too infirm to travel ' Some of these pilgrimages, in fact, are
dated, such-as the one of 626/1229 during which he granted Baha’
al-Din Zakariyya Multani written permission to train disciples and the
one of the following year when he invested Diya’ al-Din al-Sabtt with
the kfirga as well as transmitting his Awarif al-ma@nf to a large group
of students, including to Ibn al-Qastallant (d. 686/1287).2"

Beyond its religious and spiritual significance, the pilgrimage seems
to also have also-served an important function in the diffusion of
Suhraward?’s Sufi system. As with business men and traders who forged
commercial relationships with individuals'whom they would have oth-
erwise never met, for scholars and Sufis such as Suhrawardi the grand
microcosm of the Abode of Islam which was the medieval hajj served
as an ideal setting where personal connections could be made, rela-
tionships forged, kadith gathered, works transmitted, and khirgas given.
This is not only well evinced in the datable instances of investiture
and transmission but also reflected in hagiographical anecdotes, such
as Suhrawardr’s alleged meeting with Tbn al-Farid 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.%'? Mecca as a center of Sufism throughout the 7th/13th-8th/14th
centuries is well evinced in the numerous ribdfs which are known to
have existed in the city, and Suhrawards is ceftainly 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.” (Masalit, 8:226) - ' e

20 G, 22:376. : : I -

' al-Suhrawards, Jiz. li-Bahi’ al-Din Zakariyya Multini, MS. Tiib., Ma VI 904, fol. 71b;
for al-Sabti’s investiture see SN, 22:377, and, T7si, 53:115; and, for Ibn al-Qastallants
riwdya of the Awdryf (who states he finished hearing the text from Suhrawardr during
a majdis, in the shade of the Ka‘ba, in Dha +Hijja, 627/Oct., 1230y MS. Kop., Fazil
Ahmed Paga 750, fol. 130b, which he subsequently transmitted to one Khaltl b, Badran
al-Halabi in 649/1251 in the famous Sa‘id al-Suada’ Khanagah in-Cairo.

2 Here, Suhrawardl is placed along with such luminaries as Sa‘d al-Din Hammiya
and Awhad al-Din Kirmani. (Khwafi, Mujmal, 1.2:290) For Khwafi such connec-
tions are many. In his obituary for the early Kubrawi master, Sayf al-Din Bakharei
(d. 659/1261), for instance Khwaff states that he heard fadith 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 Suhrawardf’s succes-
sors—the above mentioned Ibn al-Qastallant—followed his master’s
precedent of spending time in Mecca, investing disciples with the khirga
on Suhrawardr’s authority and transmitting the Awanf al-ma‘@rif to a
large groups of individuals who came to the city from as far away as
Morocco and Andalusia. o o :

What is certain, is that after the death of al-Nasir 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’muniyya which would later be passed on to his son ‘Tmad
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.?

He died, at the age of ninety-three, on the evening of Tuesday, the
Ist of Muharram, 632/26 September, 1234*'* and the following morn-
ing—after his funeral prayer at the Jamm‘ al-Qasr—was interred in the
Wardiyya, a cemetery located on the east bank of the city near the
Zafariyya Neighborhood near the Bab Abraz.*”® Perhaps in vindication

%3 According to his contemporary and student Ibn al-Najjar' (as quoted by 8N,
22:375, and, TIsl, 53:114; see also: TW, 6:1223; TSRE, 8:340; TESA, 1:401; MS, 2:355;
and, al-Dalii, al-Falikat wa-Imaftakin [Beirut: Dar al-Kutub al-Timiyya, 1993}, 124).
Hamd Allah Mustawfi provides another interesting account of his devotional program,
underscoring the trope of the ‘spiritual athlete’ so common in retellings of such Sufi
shaykhs: “In the presence of the caliph, it is said that he completed the recitation
of the Qur’an in the span of only two units of prayer, and that everyday he would
complete two full courses of litanies (wazffa). 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 fess
than three hours without neglecting a single rule of proper recitation. (Tarikh-i guzida,
669 - =

2‘)‘* Nasab al-Suhrawardi, fol. 52b; SN, 22:377, and, Tashképruzade, 2:355. For his part,
al-MundhirT states the first night of Mubarram (TW, 6:121); and Ibn a-Dimyag on
the night of Wednesday in the beginning of Muharram (Mustefid, 368). = .

A5 Tr, 2:320 (hawashi, no. 1); TW, 6:122; WA, 3:448; (pseudo-Ibn al-Fuawatt, KH,
103; and, al-"Umarai, Masalik, 8:227; cf. Sibt Ibn al-Jawzi who says that he was buried
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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.?'® 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 Aba Hanifa and ‘Abd al-Qadir al-Jilani after he
took the city from the Safavids in 1048/1638.27 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.

* ok %

In the narratives of the historiographers, prosopographers, and Suf
hagiographers we are presented with a figuration of Suhrawards which
finds him, often at one and the same time, playing the role of a Shafit
alim and muhaddith, a charismatic public preacher, a respected Sufi
master whose membership in the ranks of the sulehd’ 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-Nasir and his opponents to be employed to effect political
gain. Here, we find an ‘Umar al-Suhrawardt 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
7th/13th-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
Suhrawardr’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 nbat, apparently confusing him and Aba *1-Najib (MZ, 8.2:689). According to
Yaqut, the Wardiyya Cemetery was located after the Bab Abraz on the eastern side
near the walls of the Zafariyya neighborhood (Mujam al-buldin, 4:61, 5:371; see further
Wiet, Baghdad, 115-116).

28 SN, 22:375; TShK, 8:340; and, TFSh, 2:835.

7 KH, 103; al-Dimyati, Mustafad, 327; Ernst Herzfeld, “Damascus: Studies in
Architecture—l1,” Ars Islamica 9 (1942): 26-27; and, Nsz, 249.

CHAPTER THREE

WRITING AUTHORITY

At some point later in his life, al-Suhrawardi received a request from
some of his companions and friends (ashab wa-asdiga’) to explain to them
the meaning of voluntary poverty (fagr). Such a request was nothing
new, and he received many others like it from, as [bn Khallikan stated,
“masters of the path (arbdb al-tarig) from among the shaykhs of his era
who would write to him from their home countries asking for ‘legal
opinions’ ( fatdwd) 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.?
For some reason, however, in response to this particular request from his
associates, Suhrawardf 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, and
have tasted both the sweet and bitter things of this world. I have studied
many books, associated with the ulama, witnessed many wonders, and
after all of this, would say that I have not seen a thing more fleeting 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 most precious orna-
ment and stinginess as the worst. | have not seen anything comprised of
more evil than envy, nor have I seen anything comprised of more good

' WA, 3:447; TIpW, 2:233; Dawadi, Tabagat, 2:11; and, ShDh, 7:270.

® Apwibat ‘an masd’il ba'd aimmat Khurasin which has been edited with a useful intro-
duction and notes by Ahmad Tahiri ‘Iraqr as “Pasukhha’i Shihab al-Din ‘Umar-i
Suhravardi,” Magaldt « Barrasiha 49-50 (1369/1411/1991): 45-64. In addition, al-
MundhirfF—who never visited Baghdad—states that: “we are in possession of #zas
from him which he sent to us (katabahd ilaynd) more than once, 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.?

Beyond a few curt passages scattered here and there, this moralizing
homily constitutes the limit of Suhrawardf’s autobiographical voice,
a voice which much like al-Ghazalt in his celebrated al-Mungidh min
al-daldl 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.* 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

* Suhrawardi, R. /i Ifagr, MS. Siiley,, Esad Ef. 17615, fol. 52a-52b/Amravhf {frans.),
“Faqr o darveshi ke Ii'e bunyadi umar: Vasiyyat bi-nam ba‘d fuqar® aur darvish,” in
Vasaya Shaykh Shikab al-Din Suhravardi (Lahore: al-Maarif, 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 Kashf al-asrar of
Razbihan-i Baqli (translated by Carl Ernst as The Unveiltng of Secrets: Diary of a Sufi Master
(Chapel Hill, NC: Parvardigar Press, 1997) or the numerous biographical anecdotes
scattered throughout the massive euvre of Ibn ‘Arabi (see: Addas, The Quest for the Red
Sulphur, passim; and, Stephen Hirtenstein, The Unlimited Mercifier: The Spiritual Life and
Thought of Ibn Arabi [Oxford: Anga Publishing, 1999}). Earlier examples include the
‘conversion narrative’ of al-Muhasibi. (d. 243/857) in his K. al-nasd’ih (al-Wasaya) and
al-Hakim al-Tirmidht’s (d. between 292 and 297/905 and 910} autobiography (Bad’
sha'n Abi Abdullgh . . . al-Tirmidhi) which has been translated by Bernd Radtke and John
O’Kane in The Concept of Sainthood in Early Islamic Mpysticism (Richmond, Surrey: Curzon
Press: 1996, pp. 15-36).
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family genealogy, his Mashyakha, his nisbat al-khirga, the azas which he
granted, the testaments and letters which he wrote, 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 ribat.

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 presopographers, 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 Suhrawardr’s own represen-
tation of himself and the particular Personengruppe (ta’ifa) for which he
claimed to speak. This representation is offered nowhere save in the
collective body of his written works, an euvre 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 of fat@wa and letters among
the fugaha’ or the posthumous compilation of diwdns among the udaba’,
the act of anthologizing served as an important instrument for preserv-
ing memory and identity. Thus, the textual artifacts which constitute
this trace of Suhrawardi 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
Shafi1 @hm 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
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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 7ibdj-based Sufi system. Second, in their life
as aftertexts among Suhrawardr’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 Suhrawardt’s Baghdad. It is in the intersections and divergences
between and among these representations where the figure of Aba Hafs
‘Umar, the son of Muhammad from Suhraward is to be sought.

Genealogies of 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/10th-5th/11th century, for like them he strived to assert the
identity of a particular (@7 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, Suhrawardt vigorously engaged multiple contested spaces,
often in a single text, asserting exegetical authority over the Qur'an,
Hadith, and the exempla of the salaf al-salik in an effort to co-opt the
authority of those religious professionals whom he called, pejoratively,
the worldly-ulama (‘ulama’ al-duny@) and place it back in the hands of
its rightful owners, the otherworldly-ulama (‘ulama’ al-akhira), while at
the same time striving to position the Junaydr Sufi tradition (farigat
al-gawm/ al-sifiyya) to which he considered himself 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 enly disseminated such texts
to large groups of disciples in the physical space of his Baghdadi ribdts
through the instrument of personal transmission, but also authorized
numerous individuals to transmit them on his authority through written

WRITING AUTHORITY 141

permission, often coupling an jazat ‘@mma to transmit his works with
the bestowal of the khirga.’® :

Throughout these works, Suhrawardi presents himself as a spokes-
men for a particular ¢4 %2 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 sifiypa from
other Fersonengruppen (tawd’if ) 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, Suhrawardi 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,’ a strategy which in the case of the s@fiypa was simultaneously
rooted in a genealogy, a metaphysics, a special technical language, and
a praxis. For Suhrawardi, the sifiyya were in possession of something
comprehensive and totalizing, something perfect and veridical, some-
thing which no other a3 could rightfully lay claim to and it was his
job to consolidate, systematize, and enunciate this-to the world.

In his Awanyf al-ma‘anf in 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 (‘ulim al-sifiyva/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
authority subsumed under the term ‘bearers of knowledge’ (‘ulama’)
as enunciated in the sadith of heirship” which was understood to refer
to the corporate body of ‘religious professionals® (‘ulama’) populating

* E.g., al-Suhraward, iz #-A% b. Ahmad al-Rizi, MS. Siiley., Musalla Medresesi 20,
fol. 295b; and, idem, Ijz. t-Buhd’ al-Din Zakariypd Multant, fol. 72a. -

® In particular in his theological and philosophical polemics. On this, see Chapter
Five. :

7 Based on the oft-quoted, and even more often contested, hadith: “the ‘bearers
of knowledge’ are the heirs of the prophets” (inra I-ulama’ warathatu F-anbiy@’). (A].
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the Abode of Islam—that ultimately, spiritual, and thus soteriological,
authority rested solely in the hands of a single @ ifa 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 sifiypa 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 universal jama T-sunni Muslim community,
they fall far short in their claims to heirship. Second, that the sigfiyya
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 sigfiyya themselves are
but a particular articulation of a universal Adamic knowledge and
praxis which the Prophet Muhammad vouchsafed to his immediate
companions, a knowledge which was subsequently passed down from
generation to-generation up to Suhrawardr’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-salih, and that the sitfiyya are the ones who
possess both the key and the authority to revivify it in time and space.
Fifth, that the sifiypa themselves are differentiated intra-communally in
terms of individual grades of spiritual attainment and the hierarchy of
authority which that entails. Sixth, that the sifiyya are 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 of Knowledge

In the first chapter of the Awarif al-ma‘arif; entided “On the Origin of
the Sciences of the Sufis”, Suhrawardi cites a Aadith in which the Prophet
likens the knowledge (%/m) and guidance (fuda) 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 indicies de la tradition musulmane [Leiden: EJ. Brill, 1936-1971]:
4:321; al-Ghazali, lfya’, 1:15-16; and, AdM, 22/Milson, Sufi Rule, 39).
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dead earth and yields nothing?® In an extended commentary on this
hadith and the Qur’anic verse, “He sends down water from the heavens
and the channels flow each according to their measure”,” Suhrawardt
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-fagih 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, Suhrawardt 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 { figaha’), scholars of the Hadith (aimma al-hadiih),
and Qur’anic exegetes (wlama’ 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-zatudin fi I-dunya min al-sifiyya wa-l-shuyikh),
or simply the ‘otherworldly-ulama’.’® 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."

8 AM, 1:143-144/GE, 1.2; the hadith is cited in Ibn al-Siddiq, dwatif al-lata’if min
ahadith ‘awanyf al-ma‘@f, ed. Idris al-Kamdani and Muhammad Mahmid al-Mustafz
{(Mecca: al-Maktabat al-Makkiyya, 2001), 1:6; idem, Ghaniyyat al- @oanf, ed. idem {Mecca:
al-Maktabat al-Makkiyya, 2001), 1:13-14; see also al-Ghazalt, Iipa’, 1:21.

9 Quran 13:17.

WoUM, 1:144-147/GE, 1.53-8; cf. al-Ghazali, pa’, 1:73-88 (in which he enumer-
ates eight primary characteristics of the otherworldly-ulama); Suhrawardt calls the
elect among this group, the ‘“fully-actualized scholars’ (al-ulama’ al-mubagqigin). (70b,
fol. 2a, 6a); but, cf. Aba l-Najib Subrawardi who singles out three sinf, the hadith
transmitters (ashab al-hadith), jurists ( fugahd’), and Sufi scholars (wlama’ al-sifiyya) (AdM,
14/Milson, Rule, 34).

1AM, 1:147-149/GE, 1.12-13. 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 @lim means perpetuating the prophetic function of ‘moral guid-
ance’ (huday through admonishment (indhdr), 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
(tagwa)."* This group of world-renouncing scholars are like the conven-
tional ulama in terms of having taken a share of discursive knowledge
(Um al-dirdsa) but are unlike them in that they couple discursive knowl-
edge with inherited knowledge (%m al-wirdtha), the Adamic inheritance
bequeathed to the Prophet which allows them to see things as they
truly are.”® In turn, this state is predicated upon the Sufis’ disposition
for diligent attunement {(husn al-istima‘) to the significances of the rev-
elation as contained within the Qur'an and Hadith,'* 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.”®

These significances, however, can only be grasped once the fires
of the ‘soul commanding to evil’ (al-nafs al-ammarat bi-si’) 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 (galb), an epistemic shift
obtained through systematically rejecting the world and its vanities and
perfecting the quality of tagwa.'® Barring divine intervention (which
according to Subrawardi represents a valid way of reaching this state)
such a position is achieved only through a particular set of sciences

those learned in religion (al-fagih fi I-din). In the Fadhdhdb al-qulib Suhrawardt explains
how this guidance is effected through the art of public preaching (fol. 12b~13a; 4,
2:332/GE, 63.25; idem, W i-Nastr al-Din al-Baghdadi, MS. Siiley., Sehid Ali Paga 1393‘),
fol. 64b).

2 AM, 1:145-146/GE, 1.5; <f. 70b, fol. 7Th-8a.

¥ UM, 1:151-153/GE, 1.18-22; idem, W h-Nasir al-Din al-Baghdadi, fol. 65a. The
classic expression of this idea and what it entails is found in al-Junayd’s letter to ‘Amr
b. ‘Uthman al-Makki and, to a lesser degree, in his letter to Abit Ya‘qib al-Razi (The
Life, Personality and Writings of al-Junayd, ed. & trans. A.H. Abdel-Kader [London: Luzac
& Co., 1962}, 127147, 7-26 [Arabic text] & 147-151, 27-30 [Arabic text]) the vision,
although perhaps not the nuance, of which is wholly replicated by Suhrawardr in his
discourse on the subject.

'* The general subject of the second chapter of the Ywarif (1:155-169/GE,
2.1-26).

5 AM, 1:149, 155, 161-165/GE, 1.13, 2.2 & 12-18.

% Ibid., 1: 155156/ GE, 2.3; HT, fol. 93a-94b; and, idem, W bi-Nastr al- Dm al-
Baghdadi, fol 64a.
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(‘ulitm), a body of knowledge which in his day and age was the sole
possession of the safiyya.

The Sciences of the Sufis

As a member of the ulama, Suhrawardi situated himself and these
sciences within a broader discourse of learning and the pursuit of
knowledge (falab al-ilm), considering it to be a religious duty ( farida/ fard)
and citing various authorities on exactly what types of knowledge one
is duty bound to seek. For his part, Suhrawardi explicitly states that his
inclination is to agree with Abu Talib al-Makki, namely that what is
obligatory for every Muslim (as per the hadiths “seek knowledge be it as
far as China” and “the pursuit of knowledge is an obligation for every
Muslim™)" is limited to knowledge of the five pillars and knowledge
of ‘commanding the right and forbidding the wrong’.!® For the world-
renouncing ulama and the Sufi masters (mashayikh al-sifiypa), however,
who pour all they have into pursuing the knowledge of obligatory actions
through their virtue of steadfastness (istigama), the pursuit of the ‘sciences
of the folk® (‘ulitm al-qawm) are considered to be an obligatory religious
duty (fard), even though they are not obligatory upon others.' '

What differentiates these sciences, and there are many, from the
discursive sciences of the worldly-ulama is that they are experiential
sciences (‘wlim dhawgiyya) which like the sweetness of sugar cannot
be described discursively, but must be tasted; they cannot be learned
anywhere save in the ‘madrasa of taqwa and cannot be accessed save
through the practice of renunciation.” It is only through the perfec-
tion of renunciation and faquwa that internal spiritual purity is effected,
transforming the individua<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>