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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 mystlc1sm 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 scholasticism 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 7ibats 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-subrawardiypa 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
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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
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** 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
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(“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.




34 CHAPTER ONE

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

SITUATING AL-SUHRAWARDI IN TIME, SPACE, AND TEXT 45

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.
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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)




74 CHAPTER TWO

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.
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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.

THE MAKINGS OF A SUFI MASTER 101

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.




106 CHAPTER TWO

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.
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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.
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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.
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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




134 CHAPTER TWO

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.
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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
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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].




142 CHAPTER THREE

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 individual into the Qur’anic paragon of the ‘one
firmly-rooted in knowledge’ (rasikh fi I-%ilm), an epistemic state which
simultaneously comprehends the apparent meanings and significations
of discursively apprehensible knowledge while at the same time allowing
for the direct apprehension of the ontological significances underlying

7 AM, 1:171, 282-283/GE, 1.3, 16.2; the two of which Suhrawardi conjoins as
“seek knowledge be it as far as China for (fa-inna) the pursuit of knowledge is obliga-
tory upon every Muslim”. Extensive references to the sources for both by Tbn al-Siddiq
in ‘Awapf, 1:53-58; and, idem, Ghaniyyat, 1:48-53.

' AM, 1:170~175/GE, 3.1-11; 7Qb, fol. 3b; and, Abi: Talib al-Makki, Qut al-qufib,
1:265/Gramlich (trans.), Die Nakrung, 31.8; cf. al—GhazﬁlT Iya’, 1:25.

9 AM, 1:174-177, 1:187/GE, 3.11-15, 3.32; J0b, fol. 7h.

» ‘AM 1:179, 182/G'E 3.18, 3.22.
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them.* In a letter to the famous theologian and exegete Fakhr al-Din
al-Razi (d. 606/1209), Suhrawardt places himself and his addressee in
this category, saying:

God’s favor has been made great for he who has been appointed to dis-
seminate knowledge in this era, and it is necessary for the clever sages
among the masters of religion to persist in righteous supplication so that
God Most High will make his religion and knowledge pure through the
verities of faquwa. ..and this is the level of those ‘firmly rooted in knowl-
edge’ and they are the heirs of the prophets (wurrath al-anbiya’); those who
have refined their knowledge (‘/@m) with praxis (amal) and their praxis
with knowledge until their praxis has become purified and made subtle,
their nightly conversations mystical, and their daily conversations spiritual;
those whose praxis assumes the form of knowledge and knowledge the
form of praxis.”

These sciences or bodies of knowledge (‘uliim) are, of course, the inher-
ited knowledge (%/m al-wirdtha) spoken of earlier, which Suhrawards likens
to butter extracted from pure milk, the milk being the discursive sciences
(‘ulitm al-dirdsa) and its quintessence, the butter, inherited knowledge; or
put in another way the relationship between the two is like that between
simple submission to the divine law (islam) and true faith in its reality
(tman), the former in its focus on externals being the domain of the
discursive sciences (‘uliim al-lisan) and the domain of the worldly-ulama,
and the latter in its focus on internal belief being the sciences of the
heart (‘wlim al-quliib) and the domain of the otherworldly-ulama.?
The way in which the sifiyya actually came into possession of these
sciences is a matter which Suhrawardi discusses at some length. Directly
quoting the standard Junaydt sources, he points out that even the para-
gons of the past debated the derivation of the words tasawewuf and siff,
some attributing it the precedent of past prophets wearing wool (siff)
as a sign of their rejection of the vanities of the world, some deriv-
ing it from the ahl al~saffa meaning those who occupy the first row (in
the mosque), and some attributing it to the ‘Folk/Companions of the
Veranda’ (ahl/ashab al-suffa) of the time of the Prophet Muhammad.?

2 Ibid., 1:172-175, 2:315/GE, 3.22-28, 62.2; and, JOb, fol. 13b. The reference is
to Qur'an 3:7, 4:162.

2 al-Suhrawardy, R. 13 Fakhr al-Din al-Razi, MS. Siiley,, H. Husnii Paga 585,,;/6, fol.
220a; <f., idem, W l-Nasir al-Din al-Baghdadi, fol. 64a. :

% 4M, 1:175-176/GE, 3.30-31.

# Ibid., 1:209-214/GE, 6.1-8; idem, Irshid al-muridin wa-tmad al-talibim, MS. Siiley.,
Sehid Ali Pasa 1397,, fol. 29b-30a; Suk., 89-95; cf. al-Kalabadht, K. al-ta arruf li-madh-
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Neither words are found in the Quran or the Hadith, and following
Qushayri, Suhrawardi situates its appearance as an appellative coined
before the close of the 2nd/8th century, defining it as the model behav-
ior and spiritual insight which the Prophet transmitted to his immediate
companions (sahaba) and they to their successors (fabi %n).

According to this narrative, after this there ensued a period of
fragmentation and struggle among various groups, each with its own
claims and opinions. Out of this, one #7% in particular distinguished
themselves through their pious actions, illuminated spiritual states, and
renunciation of the world and its vanities, gathering together in the
corners of mosques (zawdyd) in the manner of the ‘Folk of the Veranda’,
developing a specific science (%m) and technical language (istilahat) to
delineate and describe that which had been passed down to them,
something which they in turn passed on to the generations following
the salaf al-salih up to Suhrawardr’s own day and age.?

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

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

hab ahl al-tasawonf, ed.- AJ. Arberry (Cairo: Khanji, 1938), 21-23/English translation
by Arberry as The Doctrine of the Siifis (Cambridge: Cambridge University Press, 1935),
5-9; SL, 14.4-5; KM, 34—41/Nicholson, The Kashf, 31-35; 5Q , 41.1-2.

5 AM, 1:215-216/GE, 6.11-12; PGB, 256-257.
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destructive inclinations, this science provides a means by which one can
subjugate it by identifying and then limiting its influence. This is not
only the most characteristic science of the siffiyya but also represents the
beginning of their path (farzg). Following this is the ‘science of passing
thoughts’ (im al-khawatir), a body of knowledge comprised of things
such as how to identify and deal with the sinful inner motivations and
passing fancies which distract from one’s advancement on that path.
Here, the sciences of ‘scrupulous examination and observation’ (%lm al-
muhdsaba wa-l-ri@a) and ‘vigilant awareness’ (%m al-murdqaba) are para-
mount, providing the means through which the aspirant can cultivate
both the outer and inner stability necessary to perfect his knowledge
of ‘the verities of trust in God’ (%lm haga’q al-tawakkul). This cluster of
sciences belongs to the beginning of the medial stage of the Sufi path.
After this comes sciences such as ‘the science of contentment’ (%m al-
nda), ‘renunciation; (im al-zuhd), ‘renunciation of renunciation’ (ma‘ifat
al-zuhd fi T-zuhd), the science of ‘turning [to God] and seeking refuge
[with Him]’ (%mn al-indba wa-l-iltija’), and the ‘science of divine love’ (%im
al-mahabba) among others. This cluster of sciences are subsumed under
the latter medial stage of the Sufi path. The final cluster is comprised
of the ‘sciences of direct witnessing’ (ulim al-mushihadat) and is the
domain of the ‘Masters of Divine Verities’ (arb@b al-haqa’ig), comprising
the final and most advanced of the sciences of the Sufis.?

Mapping Boundaries

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

*® AM, 1:177-179/GE, 3.15-18; and, idem, W l-Nasir al-Din al-Baghdadi, fol.
63b—64a. According to Suhrawardi, the last cluster is comprised of seiences such as
those of awe (m al-hapba), intimacy (uns), contraction and expansion (al-gabd wa-I-bas()
and the differences between contraction and ‘worry® (hamm), expansion and ‘cheerful-
ness’ (nashaf), annihilation and subsistence (a/-fana’ wa-I-bag@’) and the differences in the
states of annihilation; ‘veiling’ (istitar) and theophany (tgjalli), union and separation (al-
Jam' wa-l-farg), *Aashes’ (lawami®), ‘risings’ (fmoali), and ‘pangs’ (bawadr), sobriety (saluv)
and intoxication (sukr), and so forth and so on. Although lengthy, this enumeration is
compressed as Suhrawardr himself states: “if’ time had permitted we would explain
all of what we have mentioned in some volumes (mgjalladas), but life is short and time
precious, so this then is the author’s compendium (nukhtasar) of the ‘Sciences of the
Follk>.” (AM, 2:179/GE, 3.18); cf. Abii ’I-Najib al-Suhrawardi who also sticks closely
to this hierarchical enumeration (4d34, 14-15/Milson, Rule, 35).
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(sabirin), ‘the sincere’ (sadiqin), ‘those who recollect’ (dhakirin), and most
notably those who are ‘drawn nigh {to God}’, the mugarrabiin:

Know that every noble state which we attribute to the Sufis in this book
is the state of the one ‘drawn nigh’ (mugarrab). The ‘sifi’ is the ‘mugarrab’,
and the term ‘54" is not found in the Qur’an, but rathier has been coined
to refer to the ‘mugarrab® as we will explain in the appropriate chapter.
Furthermore, in the far corners of the lands of Islam, east and west, the
Folk Drawn Nigh are normally not known by this name, although ‘those
who copy them’ (mutarassimin) often are. How numerous have been the
mugarrabiin in the western lands and the regions of Turkistan, Transoxiana,
and Farghana who were not known by this term because they did not
dress in the dress of the Sufis; and there is no quarrel over words. Know
then that what we mean by the term sifiyya are the mugarrabiin and that
all of the eponymous authorities (mashayikh) of the Sufis who are named
in the Tabagat [of al-Sulami] and in other such books pursued the path
of those drawn nigh and that their sciences are the sciences of the states
of the mugarrabin.” '

Whereas the mugarrabin are the paragons and ideal models of the fully
actualized Sufi, it is in another Qur’anic verse “...God chooses for
Himself those whom He pleases and guides to Himself those who turn
[to Him]”* where Suhrawardi finds an allusion to the entire corporate
body of the sufiyya as they existed in his own day, maintaining that there
are only two {2 ifas who can rightly claim membership within its ranks,
a membership which is ontologically determined and which, theoreti-
cally, is only diagnosable by an accomplished Sufi master. These are

7 Ibid., 1:154/GE, 1.23. The term is drawn from the Quran (3:45, 4:172, 7:114,
26:42, 56:11, 56:88, 83:21 & 28). Throughout his writings, Suhrawardi makes a dis-
tinction between the mugarrabin and the godly (abrdr), positioning the former above the
latter in terms of their higher spiritual attainments and relative rarity. In his Futih T,
for instance, he employs the figure of each to explain the distinction between merely
dealing with the machinations of the soul and actually conquering it, saying: “... among
men there are two paths of escape from the turbidity of the characteristics of the soul
and its behaviors: that of the aérir and that of the mugarrabin. As for the abrar, when
the soul is roused into action by its characteristics and bad behaviors such as malice,
Jealously; and spite. .. their inner state whispers to them the knowledge of how to handle
it, and they embark on the path of contentment (ridd) by compliance (qadé’) and submis-
sion (faslim), just as the Master has commanded. . . as for the mugarrabitn, however, they
directly perceive the attachments of the soul in its agitation and the manifestations of
its behaviors and characteristics. ..and because they have been divested of the shirt
of existence and clothed in the garment of the light of proximity, the attachments
of the soul do not bother them. Indeed, they are thinly spread throughout the earth
and are rarer than red sulfur.” (MS. Tub., Ma VI 90,,, fol. 80a; and, idem, W/ 4-Nasir
al-Din al-Baghdadr, fol. 63h—64a).

# Quran 42:13.
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the two basic classes from which all others derive, namely those who
are ‘desired by God’ (murdd) and those who ‘desire Him’ (murid).

The first group, God’s ‘desired beloveds’ (al-mahbith al-murad), are those
who have been favored through ‘sheer selection’ (al-ytiba’ al-sirf/ mahd)
without any choice or effort on their own part, experiencing unveiling
immediately, mysteriously, and without having striven to obtain it. Con-
trary to the generality of Sufis, the desired beloveds traverse the path
in an inverted manner, beginning with unveiling and mystical knowing
(ma‘nfa) and ending with the acts of pious self-exertion (mwahadat) char-
acteristic of the lower stages of the path.” The second group are those
who desire God, turning to Him in eager anticipation of their moment
of unveiling, those who when they reach the goal are characterized not
as beloveds but rather as ‘lovers’ (mufibh).*® As Suhrawardt describes it:
“the end of the affair of the lovers is the beginning of the affair of the
beloveds”,” for in contradistinction to them their unveiling is effected
through action, specifically through adhering to the obligations and
conditions which God has established as the path of approach to Him,
beginning with the exercise of pious self-exertion and then proceeding
through the various stages of the Sufi path.

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

¥ UM, 1:196-197/GE, 4.8-9; idem, Fuith VI, MS. Siiley, Sehid Ali Paga 1393,
fol. 69b; and, idem, W h-Nastr al-Din al-Baghdadr, fol. 65b—66b.

0 AM, 1:196, 2:334/GE, 4:8, 63.32.

! Idem, Futih VI, fol. 70a.
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of material possessions and worldly achievement with the abandonment
of one’s desire for such things.*

As with the hierarchical nature of the responses and reactions of those
who are confronted with the original dispensation among the generality
of Muslims (‘@mm), the worldly-, and the otherworldly-ulama, there are
also various grades of Sufis, each representing both a stage and a stop-
ping point on the Sufi path.” The lowest grade is that of the ‘pretender’
(mutashabbh), an individual who out of love for the Sufis desires to be
close to them but whose inability to persevere in their way precludes
him from advancing on the path. This individual, howevery, is neither
to be blamed nor disparaged, for his desire is a noble one, a result of
the awakening of his spirit by an encounter with the enlightened spirits
of the Folk of Proximity, his own proximity to whom is, in and of itself,
of benefit to him. He is the possessor of #man, the first foundation of
the Sufi path, and is at the station of watching over his soul through
pious self-exertion (mwahada) and scrupulous examination (muhdsaba),
although his spiritual state is not subjected to change (falwin).”*

The second grade is the ‘one who aspires to become a Suft’ (mutasaw-
wif), an individual who is waiting to obtain the state of Sufihood. The
defining characteristic of this group is that they have made a conscious
and deliberate choice to become a formal disciple (murid) of a Sufi mas-
ter (shaykh) and pursue his path. Consequently, this group is composed
of various grades beginning with the novice (mubtadi’).*® The medial
stage (mutawwast), 1s the mutasawwif who is a possessor of knowledge
(7m), comprehending both the state of the mutashabbih and mubtadi’ in
terms of possessing iman and formal adherence to the path while at the
same time standing below the Sufi in terms of not yet having obtained
the level of direct tasting (dhawg). Generally, Suhrawardi refers to this
group as the possessors of spiritual states (arbab al-ahwal), placing them
at the station of vigilant awareness (muragaba) and characterizing them

2 AM, 1:203-205/GE, 5.6-7; idem, W &-Nasir al-Din al-Baghdadr, fol. 66b; and, Suh.,
98-104, 294-295. On the idea of the madhyib see: Gramlich, Derwischorden, 2:189-194;
and, idem, “Madjdhab,” EI*, 5:1029.

B UM, 1:217-221 & 242-243/GE, 7.3-6 & 10.16-20.

¥ Tbid., 1:220/GE, 7.6; and, Suf., 104-106.

5 AM, 2:323-329/GE, 63.2-19; same in Abti 'I-Najib al-Suhrawardi who refers to
the mubtadi’ simply as the mund. (AdM, 16/Milson, Rule, 35).
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by the changeability of their spiritual states, first in the realm of the
soul and, once they have advanced, in the realm of the heart.*

"The final grade is the sufi properly speaking, those who are among the
possessors of verities (arbab al-haqa’lg), tasting, and direct apprehension
(mushahada). These are those who have reached the goal (muntahi) and
In contrast to the mutasawwif, their spiritual state is characterized by
its fixity (tamkin) and resistance to changeability’” Both the outer (zdhir)
and inner (batin) beings of this group, who Suhrawardi describes as
the ‘possessors of endings’ (arbdb al-nihdydi), are permanently settled in
God and their spirits are completely free of the ngfs, being those who
serve to guide others on the path through the completeness of their
knowledge and the perfection of their spiritual insight.® It is this final
group which not only represent the otherworldly-ulama but also those
individuals who serve as the masters of the lower ders of seekers, having
reached this particular state constituting the sine qua non of shaykhood
(mashyakha). Although gradated, according to Suhrawardi each of these
groups belong to the ‘circle of the chosen’ (da’rat al-istifd’) and each
are counted among those who will achieve success and salvation in
the Hereafter, being distinguished only through what they have been
granted and what they have taken.®

At the same time, there were other fawa’f associated with Sufism
which Suhrawardi took pains to distinguish from the siifiyya themselves.
In his description of these groups, which is clearly articulated in the
generic form of the heresiography, he singles out three main Personen-
gruppen who either deliberately associated themselves with the siffiyya or
were understood as such in the mind of the public, arguing that they

% AM, 1:220, 2:322, 334/ GE, 7.6, 62.22, 30; Suh., 106-107; and, AdA, 16/Milson,
Rule, 35.

7 AM, 1:220, 2:322/GE, 7.6, 62.22; and, AdM, 16/Milson, Rule, 35.

® AM, 2:329-330/GE, 63.20-21.

3 Such three-fold gradations are common in the literature, viz. Hujwirt: sifi-mutasaw-
wif-mustaswif, the latter being used pejoratively (KM, 39-40/Nicholson, The Kashf, 34-35);
Abut ’I-Najtb al-Suhrawardt: murid-mutawassit- Grif/ muntahi (AdM, 16f/Milson, Rule, 351
and, Najm al-Din Kabra: mubtadi -mutawassit-muntahi (Fawa'ih, ed. Meier, 87; same with
al-Simmnani [ Jamal Elias, The Throne Carrier of God: The Life and Thought of ‘Ala’ ad-Dawla
as-Simnant (Albany, NY: State University of New York Press, 1995), 116]), but are not
standard. While differentiating between various levels of attainment, for instance, the
great 7th/13th-century Sufi and theosophist ‘Aziz-i Nasafi drew a clear distinction
between the Sufis and the Folk of Unity (ahl- wahdat), both of whom stand above the
ulama and the philosophers (Lloyd Ridgeon, Persian Metaphysics and Mysticism: Selected
Treatises of ‘Aziz Nasafi [Richmond: Curzon Press, 2002], 1445).
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neither belonged to nor could be counted among them. The first group
are the Malamatiyya, a loosely structured Khurasant ascetic movement
first appearing in the 3rd/9th century in Nishaptr whom Suhrawardi
seems to have known primarily through al-Sulami’s R. al-maldmatiyya
(which he quotes directly in the Awarif al-ma‘nf) as well as claiming
that in his day a group (ta%/a) of them were active in Khurasan and
that in Iraq he personally had contact with devotees of their school,
although they did not go by this specific name in the region.”® As
described by Suhrawardi (through al-Sulami), the Malamatiyya are
those who ‘incur blame’ by concealing their spiritual states and pious
acts while at the same time publicly revealing blameworthy behaviors,
considering overt secrecy to be a mark of true inner sincerity (ikhlds),
a quality which he lauds as praiseworthy but one which he argues is
already comprehended by the Sufis who transcend the outward dimen-
sions of sincerity by internalizing its verities. This, however, does not
mean that the Malamatiyya are to be disparaged all together, and he
distinguishes between the true mal@mati, whom he situates ahead of the
mutasawwif but behind the Sufi, and an altogether unspecified group of
‘seducers’ (maftiniin) who call themselves ‘Malamatiyya’ and dress in the
style of the Sufis, claiming an affiliation but actually having nothing in
common with them.* B

In contrast to the Malamatiyya, who in Suhrawardt’s view possess
a noble spiritual state and distinguished spiritual station because they
adhere to the Sunna of the Prophet and the exempla of the salaf
al-salih, stand a second group, the antinomian Qalandariyya, whom
we have already met in the figure of the Damascene muwallah ‘Ali
al-Kurdi. According to Suhrawards, like ‘Alf al-Kurdi in his nakedness
the Qalandariyya are those who systematically flout established social
customs (‘@dat) and have only minimal respect for the divine law, focus-
ing their efforts solely on maintaining the ‘tranquility of their hearts’
(tibat quliubihim) through complete disinterest in the gaze of society.
For Suhrawardi, this mode of piety is sharply contrasted with that of
the Sufis, who in contradistinction to both the Malamatiyya and the

¥ UM, 1:228-229/GE, 8.8-11; and, Suk., 209-210. Specifically, Suhrawardi quotes
Sulami’s account of the Malamati attitude towards sami‘ and their idea of a fourfold
dhikr (R. al-malimatiyya, in al-Maldmatiyya wa-1-sifiypa wa-chl al-futuwnwa, ed. Aba 1-Alz’
‘Afifi [Cairo: Dar Ihya’ al-Kutub al-‘Arabiyya, 1945], 103-104].

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

In addition to these groups, Suhrawardi singles out those who sub-
scribe to the doctrine of incarnation (hulil), arguing those who maintain
such a doctrine have lapsed into heresy (zandaga).*® At the same time,
however, he defends the ‘ecstatic elocutions’ (shatahat) of both al-Hallaj
and al-Bistami, saying:

God forbid that we believe that Abti Yazid said that {i.e., subhanr— glory
be to me’] except in the sense that he related these words from God
Almighty (‘ald ma'na al-lukavat ‘an Allah ta'ald). Likewise, it is appropriate
to understand the words of al-Hallgj [i.e., ana T-hagg—T am the Truth’)
in the same way. If we would know that such words concealed some
kind of incarnationism, then we would reject them just as we reject the
incarnationsts.*

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

The Interior Dimension

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

# Ibid., 1:231-233/GE, 9.1-5; Suk., 209-210; and, Karamustafa, God’s Unruly
Friends, 34-36.

one body, was often associated with Christian doctrine and here Suhrawardi provides
an objection to Aulil on the grounds that it derives from ‘the Christian doctrine of the
lahut and nasur”. (Ibid., 1:234/GE, 9.7; and, Suk., 210)

* UM, 1:234/GE, 9.7; and, Suh., 119-120. For his part, al-YafT includes Suhrawardi
among those who accepted al-Hallaj on the basis of the allegorical interpretation (ta wil)
of his shatahat. (MF, 2:253)
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consolidation and centralization expressed in the form of a broader
discourse which was unified and totalizing in its vision and systematic
in its articulation. Posterity has remembered Suhrawardt as a number
of things, first and foremost as a paragonic shaykh al-tarbiya and system-
atizer of a nbat-based Sufi system which exerted a decisive influence
on subsequent articulations of Sufi religiosity throughout Islamdom
in the period following the rise of the Sufi brotherhoods. Although
the praxis, organization, and complex of social behaviors of the Sufi
nbat certainly constitute a major theme of his writings, by no stretch
of the imagination is it the only one, nor can his contribution to this
particular genre of Sufi literature be understood without reference to
his other works. There are, in fact, a number of central themes which
Suhrawardf treats again and again throughout his ceuvre, themes which
on the surface seem to have little to do with the particular concerns
of the denizens of the Sufi ribat but, when read as a whole, present
a consistent and coherent argument which in the end has everything
to do with that particular ‘institution of place’ and the ‘institutions of
process’ which define it.

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

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

In describing this path, Suhrawardr generally employs metaphors
which divide up the journey into broad, comprehensive stages, such
as in the first chapter of his [rshad al-muridin, where he describes the
individual paths (furug) through which the seeker must pass as tripartite,
joining the well-worn metaphor of the search for the pearl of great
price with the equally well-worn expression of shari a-tariga-hagiqa:

The paths are three, consisting of the shari‘a, the {ariga, and the hagiga.
It is said that the sharT'a is like the ship, that the fariga is like the sea, and
that the hagiga is like the pearls. He who wishes to obtain the pearls sails
on the ship and then plunges into the sea, thereupon obtaining the pearls.
But as for the one who violates this sequence, he obtains nothing.*

Such a systematic division is echoed in some of Suhrawardi’s other
texts, such as in his R. fi [-sayr wa-I-tayr, a short but dense treatise which
delineates the geography of the spiritual path through an extended
commentary on the hadith:

God’s Messenger—may God bless and greet him—said, §ourney onward,
the mufarndiin have already gone ahead.’ It was said to him, ‘And who are
the mufarridin O’ Messenger of God?’ To which he replied, “Those who

¥ IrM, fol. 1b=2a; the reference being (0 an oft-quoted hadith in which the Prophet
is reported to have said: “The shari'a are my words (aquwdli), the fariga are my actions
(a'malt), and the hagiga my interior states (ahwali).” (‘Aziz-i Nasafi, Magsad-i agsa, in
Lloyd Ridgeon (trans), Persian Metaphysics and Mpysticism, 45; and, Schimmel, Mystical
Dimensions, 99) In his R. fi l-sulitk, Najm al-Din al-Kubra uses the exact same expres-
sion. (Fawa’ik, ed. Meier, 49)
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are zealous in remembering God, bearing the burden of remembrance

so that they show up at the Day of Resurrection lightly’.*

In his commentary on this fadith, Suhrawardi reads it as an allusion
to the stages comprising the journey of the elite (khawdss) among the
Mushms, dividing it into broad stages which correspond to the ternary
shart'a-tariga-haqgiga, namely a preparatory stage characterized by pious
exertion (ytthad) on the path of the shari'a, followed by a two-fold move-
ment of wayfaring (sulitk) and voyaging (sayr) which corresponds to the
Sufi tariga, and a final movement characterized as flying (fayr) which
corresponds to the hagiga. In his discussion of the geography of this
Journey, Suhrawardf relates each of these stages to a specific domain
of the human being’s psycho-spiritual constitution, the first movement
being associated with the soul (nafs), the second with the heart (galb), and
the third with the spirit (rizh). It 1s in the manner in which he defined
each of these constituent parts of the human psycho-spiritual constitu-
tion which furnishes the key to understanding the essential connection
between the ontological and metaphysical dimensions of his vision and
its articulation in the actual practices and patterns of institutionalized
praxis and organization characterizing his rbat-based Sufi system.

The Psycho-Spiritual Body

For Suhrawardi, the psycho-spiritual constitution of the human being
is a battleground which plays host to a violent struggle ( fitna) between
the carnal or lower soul (nafs) and the spirit (rizh), the heart (galb) being
caught somewhere in the middle:

The spirit is the source of good and the soul the source of evil. The
intellect 1s the army of the spirit and passion the army of the soul. Suc-
cess from God are the auxiliaries of the spirit and disappointment the
auxiliaries of the soul. And the heart joins whichever army happens to
be more powertul.¥’

As the shaykh points out, there is little which has engendered as much
debate among men of understanding than the question of exactly
what constitutes the 7@k, and in his Awanf al-ma‘arnf he quotes various

* al-Suhrawardy, R. fi T-sayr wa-I-tayr, MS. Siiley., Bagdath Vehbi Ef. 2023, fol. 67b;
also, al-Bidlist, Bakjat al-ta’ifa, ed. Edward Badeen in Jwei mystische Schrifien des ‘Ammar
al-Budlisi (Beirut and Stuttgart: In Kommission bei Franz Steiner Verlag, 1999), 49.
This hadith is evinced, with minor variants, in the major collections.

¥ IrM, fol. 11b; same in AdM, 33/Milson, Rule, 44.
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opinions on the subject representing a wide variety of perspectives.*®
Although he states that his first inclination is to remain quiet on the
subject, Suhrawardt does offer an answer to the question in the form
of an elaborate anthropogenic theory which he develops much further
in his later works,* a theory whose Neoplatonic and Gnostic under-
pinnings are clear. His earliest articulation of this theory—as stated in
those of his works explicitly dealing with Sufism—states that the spirit
1s of two types: 1) the ‘human translunar spirit’ (al-rih al-insani al- ‘ulwi)
which proceeds from the world of divine command (‘@lam al-amr); and,
2) the *human animal spirit’ (al-rih al-hayawani al-bashari) which proceeds
from the world of creation (@am al-khalg).*

For its part, the human animal spirit is a subtle bodily substance
(jismani latif") which bears the faculties of sensation and movement
emitted from the physical heart. In this, the human being does not
differ from any other living being, for all created beings are possessed
of an animal spirit (rzh hayawani), a physical heart, and natural drives
such as hunger and thirst. At the same time, the animal spirit of the
human being is differentiated from other animal spirits in that it is pos-
sessed of ‘human’ (bashari) qualities, qualities which are attractive to the
human translunar spirit and which prompt it to settle down upon it and
not upon other animal spirits. As the place of descent (mahall/mawrid)
of the human translunar spirit, the human animal spirit thus serves
as the seat of the human translunar spirit in the world of creation,
the former becoming tied to the latter due to a strong mutual affinity
obtained between them at the moment of their meeting, an affinity
which Suhrawardi likens to the strong affinity which obtained between
Adam and Eve at the moment of their coupling”!

As a potentiality, the soul (ngfs) is created by God from the translunar
spirit in the ‘@lam al-amr prior to its manifestation in the @lam al-khalg,

¥ AM, 2:242-247/GE, 56.2-15.

* Specifically in his polemic against the falasifa the Kashf al-faddih al-yinaniypa roa-
rashf” al-nasa’th al-imaniyya (ed. ‘A’isha Yosuf al-ManaT [Cairo: Dar al-Salam, 1999)).
The antecedents of this theory are present in Aba ’I-Najib’s K. adab al-muridin (c.g.,
33/Milson, Rule, 44).

* This theory is presented in the latter half of the 56th chapter of the 4M
(2:247-255/GE, 56.15-34), in an abridged form in his al-Lawami‘ al-ghaybivya fi l-rizh
(MS. Siiley, Bagdath Vehbi Ef. 2023, fol. 186a-187a) and elsewhere (noted below).
In the section on the nafs and rah in his Irshad al-muridin, however, Suhrawardt simply
repeats QushayrT (M, fol. 11a~11b; SQ , 2.26).

U AM, 2:247/GE, 56.15; and, idem, al-Lawdmi‘ al-ghaybiyya fi l-rih, fol. 186a/idem,
Tarjama-yt al-lawami® al-ghaybiyya fi l-rah, MS. Tiib. Ma VI 90y, fol. 75a.

BB
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this potentiality being actualized in its physical engenderment through
the coupling of the two spirits in the matrix of the human frame (¢alab),
the human animal soul becoming transfigured into the nafs proper
in the process. Following this coupling there is another, this ime between
the nafs and the translunar spirit, the product of which is the heart
(galb), a subtle organ (lafifs) whose seat is the physical heart. As with
the creation of the soul, the potentiality of the heart is created in the
alam al-amr and is engendered in the @lam al-khalg. It is the simultaneous
presence of each of these three constituent parts (rizh-galb-nafs) which
comprise the psycho-spiritual constitution of the human being, and in
analyzing the relationship between each of the three parts Suhrawardi
again draws upon the figures of Adam and Eve, identifying the ri}
as the father Adam, the ngfs as the mother Eve, and the heart as the
progeny produced from their coupling.*

Just as in the Gnostic and Manichean struggle to free the entrapped
particles of divine light from the dark human body or the yearning of
the soul to rise from its material existence in the generative world back
to its source in the Nous in the system of Plotinus, this anthropogony is
deeply connected to man’s spiritual destiny. According to Suhrawardi,
just as some children incline towards their father and others towards
their mother, so too are there certain hearts which incline towards the
translunar spirit (a6 = Adam = al-rih al-‘uli) and others which incline
towards their mother (umm = Eve = al-nafs al-ammarat bi-si’), a situation
which puts the spirit in a precarious position, for:

...from 1ts yearning and affection for its Master, the translunar spirit desires
to move upwards and to be raised above created things, yet the heart
and the soul are created things, and when the spirit ascends, the heart
yearns for it just like the yearning of an obedient child for his father; in
the same way, the soul yearns for the heart—which 1s their child—just
like a yearning mother longs for her little one.”

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

% AM, 2:248/ GE, 56.16; idem, Lawami', fol. 186a-186b/idem, Tarjama-yi al-lawami’,
fol. 75a; and, Suh., 131-132. The same process is described by Najm al-Din Razi Daya
(PGB, 192, 268, 334-335).

3 AM, 2:248-249/GE, 56.18; and, idem, Lawami’, fol. 186b—187a/idem, Tarjama-yi
al-lawami‘, fol. 75a—75b.
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psycho-spiritual constitution of the human being play a direct role in his
capacity to effect such an ascension, which in Suhrawardr’s emplotment
centers upon the Muslim’s ability to receive and negotiate the original
dispensation in time and space through the instrument of the intellect
(‘agl), and in the second place the ability to deploy the knowledge (%im)
and wisdom (fukma) eflected through the intellect to engage in a praxis
which tames the soul, thus reaching a state wherein his spirit is able
to begin its ascension.

For Suhrawardi, the position of the intellect is an important one,
for it is the instrument through which knowledge (/) is apprehended,
and within the geography of the tariga, knowledge—coming as it does
after the level of #man but before the level of direct tasting (dhatwg)—is
essential, for it is a means to praxis (‘@mal), and praxis is the key to
those things which the seeker must perfect if his spirit is to set out on
its journey of ascent to its Master.>® At its base, Suhrawardi defines
knowledge as a light which differentiates between inspiration (ifh@m) and
devilish whisperings (waswasa), something which is mediated through
the intellect, in which case it is called wisdom (hitma).”® The intellect,
located in the brain and whose light filters down into the heart where
actual cognition occurs, is thus connected to the spirit, serving as its
‘tongue and conductor’ in managing the heart and the soul just as a
father manages (tadbir) his son (the galb) and his wife (the nafs).”® The
primary task of the intellect is to deal with the manifold psychological
events which transpire in the heart.

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

* JQb, fol. 2b; see also: Suk., 269-275; AdM, 16, 22, 25/Milson, Rule, 35, 39, 40-41.
According to Suhrawardi, epistemically, knowledge (i) is of two types, discursive
knowledge which is mediated through the instrument of the intellect (‘2g/) and disclosed
knowledge (al-im al-kashfi) which is mediated through direct witnessing (mushdhada).
(JQb, fol. 3b).

? JQb, fol. 2a. Another version of the text begins by defining knowledge (%m) as
“the mediated, discursive and sensual apprehension of the verities (haga 1g) of existing
things (ashyd’) through the instrument of the intellect.” (MS., Siiley., Laleli 3685, fol.
la); cf. Suh., 268-271.

*AM, 2:248, 253-254/GE, 56.18, 32-33; idem, Lawami', fol. 186b/idem, Tarjama-yi
al-lawami', fol. 75b; and, 706, fol. 2b. i
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of articulable messages (khutab) which come upon the conscience from
one of a number of sources of which Suhrawardi (following al-Junayd)
identifies four: 1) satanic (shaytaniyya) which consist of devilish whisper-
ings (wasawns); 2) carnal (nafsaniyya) which consist of notions (hawdayis); 3)
angelic (malakiyya) which consist of inspirations (i/kamat); and, 4) divine
(tlakiyya) which consist of pure inspired knowledge (al-wlim al-safiyva
al-ithamiyya).”” Each of these forms of thought exert pressure or, more
properly, ‘inscribe’ the locus of their cognition (the heart), either inhibit-
ing or facilitating the progress of the seeker on the Sufi path. In turn,
these types of thoughts are to be distinguished from the ‘oncoming’
(wand; pl. wardat) which are a more general category of praiseworthy
thoughts which come upon the heart independent of any action on the
part of their recipient and are non-verbal in nature.®®

The major combatant in this soteriological battle is that subtle body
which serves as the first obstacle in the spirit’s ascent, the soul (nafs). As
with the heart, Suhrawardi considers the soul to be an embodied thing,
a dark existent (al-wwiid al-zulmant) located between the two flanks of
the body which is the source of all blameworthy characteristics (awsa/
madhima) just as the spirit 1s the source of all praiseworthy characteris-
tics (awsaf mahmida). 'These blameworthy characteristics, and there are
many, manifest themselves in outward behaviors (akhlag) deriving from
two primary foundations: 1) heedlessness (faysh), which is the result of
the soul’s innate ignorance; and, 2) voracity (sharah), which is the result
of the soul’s innate cupidity (hrs). If an individual hopes to fully actual-
ize his humanity (insaniyyat) and move beyond his state of entanglement

57 al-Suhrawardi, Fuuh TX, MS. Siley., Musalla Medresesi 20, fol. 292a; idem,
Futih VII, MS. Siiley., Sehid Ali Paga 1393,,, fol. 70a; IrM, fol. 137a-138b; “AM,
2:259-261/GE, 57.10-14; Suh., 282; cf., SQ, 2.21. Here, Suhrawardi draws upon the
description of al-Junayd (ddab al-mufiagir ila lah, in The Life, Personality and Whiings,
178-183, 58-63 [Arabic text]); same in Kalabadhi, 7a‘arruf, 90-91/Arberry (trans.),
Doctrine, 80; SL, 120.43—44; Najm al-Din al-Kubra, Fawa’if, ed. Meier, 1114 (save ilaht
is replaced with rahmant, see 127-134 [Einleitung]; but cf. idem., R. al-sa’ir al-hawr [ed.
Marjian Molé in “Traités mineurs”, Annales Islamologiques 4 (1963), 52] where five are
mentioned, viz. divine, angelic, satanic, and the khawatir of the heart); ‘Aziz-i Nasafi,
Kashf al-haga’q, trans. Ridgeon in Persian Metaphysics and Mpysticism, 208; cf. Abu Talib
al-Makki, Qut al-qulib, 1:234-235/ Die Nahrung, 30.6-8 (who defines six: khawatir of the
soul, Satan, the spirit, angels, the intellect, and certainty ( yagin) which are repeated by
Jilanit [GAT, 2:204-205]). See also: Badeen, Jwei mystische Schriffen, 45—46; and, Peter
Awn, Satar’s Tragedy and Redemption: Iblis in Sufi Psychology (Leiden: E.J. Brill, 1983), 66-69.
These thoughts, in turn, produce an influaence (lamma) which move both soul and the
spirit, the former being effected by satanic thoughts and the latter by angelic thoughts.
(AM, 2:262-263/GE, 57.20-21)

8 M, fol. 137b; AM, 2:261/GE, 57.17 (quoting SQ , 2.23).
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in the animal qualities of the soul, these blameworthy behaviors must
be broken and replaced with praiseworthy ones.” This can only occur
when the soul has been purified.

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

- For its part, the heart is an organ comprised of both a bodily and
a spiritual dimension. Physically, the heart consists of two chambers
(tajawif), an inner chamber (batin) where hearing and vision reside,
and an outer (zafir) chamber where the light of the intellect (‘agf)
resides. Spiritually, the heart is an ‘illuminated existent’ (al-wujiid al-
nitrant) which, as the seat of the light of the intellect, is the center of
discursive understanding ( fahm), the instrument through which the
external (exoteric) dimensions of belief and praxis are cognized and

¥ UM, 2:250-251/GE, 56.20~22; cf., idem, Futih I, MS. Tiib. Ma VI 90, fol.
85a-85b; idem, R. fi I-fagr, fol. 53a; AdA, 33/Milson, Rule, 44-45; and, al-Suhrawardi,
Hilyat-al-fagir al -sadig fi I tasawumf MS.- Siiley., Yazma Bagﬁlar 1971,; fol. 115b {on
location of the soul between the two flanks). -

@ UM, 2:251/GE, 56.22; idem, Tarjama-yi al- iawamz fol. 75b*76a, IrM, fol. 16l
idem, Sayr, fol. 62b-63a; and, Suh, 132-134. The references are to Quran 12:53,
75:2, and 89:27 respectively.

81 M, fol. 16b. Becaunse of its inherent lower- earthly nature, the soul can never
rise as does the spirit, but rather remains demiciled in the body where it takes over
the spirit’s regulatory function whieh, in its tranquility, it manages in a sound manner
(idem, Fumh IV, MS. Siley, Sehid Ah Paga 1393,,, fol. 72a; 1df:m, Futizh XIX, MS.
Tib. Ma VI 90y, fol. 97a-97b).
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understood, it being the medium through which the particularities of
the proper modes of behavior and belief are delineated, organized,
and regulated.”? Such a mode of cognition is essential, for it allows for
both the understanding and perpetuation of the shari'a, the divine law
which serves simultaneously as the overarching framework within which
God’s creatures relate to Him and His creation qua their ereatureliness,
as well as the initial mode of access. to the realization and unmediated
apprehension of its verities.

The heart is also the primary spiritual instrument of the Sufi path,
whose work (amal al-qalb) consists of pursuing the disciplines of muhasaba
and murdgaba, the twin practices which allow for the breaking of the
nafs and the effectuation of its tranquility, the sine qua non of the begin-
ning and medial stages of the path by which the aspirant prepares
himself to advance to its higher stages.”® At the same time the heart is
also an independent organ of discernment possessed of an instrument
of apprehension separate from that of the intellect. This is the ‘vision of
the heart’ (basar al-galb), which according to Suhrawardi is that instru-
ment which allows for direct apprehension (mushahada), a non-discursive
and immediate mode of cognition which is characteristic of the final
stage of the Sufi path, the hagiga.*

In addition to serving as a cognitive instrument, the heart also serves
as the locus of the seeker’s encounter with the divine attributes and
essence. For Suhrawardi, the theophany (gjalli) is spoken of in terms
familiar to the Junaydt tradition to which he considered himself an
heir, namely through the motif of the light and the veil.” A typical
deﬁnmon of this complex comes in the Irshad al-muridin:

The theophany isa hght and divine disclosure (mwkas/zafa ) from God Most
High which appears in the heart of the gnostic (@nf), overwhelming and
scorching him, and the veil (sitr) is the withholding of this theophany
from him so that it he is not completely burned and melted away in its
light. The veil is a mercy from God Most High to the gnostic just as the
theophany is a favor.%

Generally, Suhrawardi speaks of this theophany as an outpouring of
the ‘lights of divine favor’ (anwar fadl al-haqq), an outpouringwhich

& 708, fol. 10b; and, UM, 1:239/GE, 10.9-10.

® “Idem, Futih X1, MS. Tib., Ma VI 90,,, fol. 92a. :
5 UM, 1:157-160/GE, 2.8-11; and, idem, Fuih X1, fol. 9%a.
5 F.g, S0, 2.13.

% JrM, fol. 136a; cf. AM, 2:318-319/GE, 62.9.
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reaches the heart where it effects an existential shift, or reorientation,
in the very being of the recipient, progressively burning away the
traces of individual existence.®” It is divided into the theophany of the
divine attributes (si/@), which occurs in the penultimate stage of the Sufi
path, and the theophany of the essence {al-dhat), which occurs at the
cusp of the final stage of the journey, the former being associated
with divine disclosure (mukashafa) and the latter with direct witnessing
(mushahada).®®

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

What is called a secret (sirr) does not refer to a thing independent in and
of itself, something possessed of an ontological existence and essence (dha)
like the spirit and the soul. Rather, when the soul is purified and made
clean, the spirit departs from its dark strictures and when it commences
its ascent to the fatherlands (awtan) of proximity, the heart emigrates from
its firmly-established residence, rising to the spirit, and at that moment
it acquires an extra quality (wasf 24%d) on top of its regular quality, and
this quality is unintelligible to the ecstatics (wdjidin) so they differentiate
it from the heart and call it a ‘secret’.%® -

It is these three constituent parts then which comprise the entirety of
man’s psycho-spiritual constitution, and as such it is the job of the
sciences of the Sufis to deal with each in a manner which eflects the
return of the spirit to its Master. In analyzing how this is to occur,
Suhrawardi contends that as a created existing being (khaly wyjiid) man
is composed of two halves, or polarities, the first spiritual and heavenly
and the second corporeal and earthly.”® Although the first is higher than

7 -Idem, Futih VIL, fol. 70a; and, idem, Fuih VIII, MS. Kép., Fazil Ahmed Paga
1605, fol. 38h. .

% AM, 1:326-327, 2:309, 322/GE, 20.2-3; 61.34, 62.22; ¢f. HT, fol. 902-90b where
Suhrawardi describes the hierarchical nature of the two primary theophanies and the
epistemological distinction between mukishafa and mushahada.

¥ AM, 2:251-252/GE, 56.25; Suh., 131. In the Irshid al-muridin; however, Suhrawardr
contradicts himself by quoting QushayrT’s definition of - the sirr which idendfies it as a
subde bodily container (lafifat mawdi‘at £i I~qaldb) which is the seat of direct witnessing.
{fol. 11b; cf. SQ, 2.27)

7 al-Suhrawardi, Fusih 111, MS. Kop., Fazil Ahmed Paga 1605, fol. 39a.
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the second, both are intimately connected in a relationship of mutual
influence and co-dependency, the state of one directly influencing that
of the other.” As a phenomenal existent, the psycho-spiritual constitu-
tion is necessarily possessed of the attribute of existence (wuwjiid), but
at the same time it is an aggregative existent whose ontological status
is indeterminate. Accordingly, Suhrawardi differentiates between two
beings, or modalities of existence (wwiidan) based on the basic existential
polarity which together constitute the aggregate of the phenomenal
human person: the mental or intellectual being (wuid al-dhihint) which
he uses interchangeably with ‘inner being’ (batin) and which is generally
connected with the first half; and, the physical or corporeal being (wujiid
al-‘ayn7) which he uses interchangeably with ‘outer being’ (zahir) and
is generally connected with the second.” As two distinct, yet mutually
co-substantial existents, both are subject to the same laws and processes
of purity and corruption, movement and quiescence, annihilation and
subsistence, and so forth. As will be discussed shortly, the existential
status of these two polarities of existence, in fact, relate directly to
Suhraward?’s idiosyncratic conception of the ‘stations and states’ of the
mystical path as well with the actual practices of the Sufi ribat itself.

The Geography of the Mystical Path

As with Sufi theorists before and after him, the various organs, subtle
bodies, and cognitive instruments of the human are deeply embedded
in descriptions of the geography of the spiritual path itself. As both the
raison d’étre of the existence of the spiritual path in the first place and

7 To take a typical example, in Futith V Subrawardi states: “The servant’s reality
(hagiya) is drawn from the kista of existence just as a sword is drawn from its scabbard,
and it.is brandished by the hand of the spiritual state in the plain of proximity, but
whenever the soul is stirred by its characteristics the servant’s reality is drawn back
into its existence, and- whenever its is quiet it is divested {fgjarrud), and both the body
and the physical senses follow in its divestment and the light of the inner being (batin)
overcomes the outer being (zdhir).” (MS. Siiley,, Sehid Ali Paga 1393,, fol. 69b)

2 As evinced in his letters to Kamal al-Din al-Isfahéint (MS. Tiib., Ma VI 904, fol.
92b) and ‘Izz al-Din Muhammad b. Ya‘qab (MS. Tib. Ma VI 90y, fol. 123b) where
he explains the synonymy of the two terms in reference to the implications of the
practices of vigilant awareness {murdgaba) which is concerned with the former and
scrupulous examination {muhdsaba) which is concerned with the latter. In some places,
Suhrawardi also uses the pair ‘inner secret’ {sirr) and ‘visible form’ (‘aléniyya) to refer
to the batin/wusid al-dhini and zakir/ wujiid of-‘ayni (e.g., FOb, fol. 3bik; HT, fol. 90b) or
simply wujitd bashari to refer to the latter {e.g., Futith VII, fol. 70a). .
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the primary loci of the experiences which effect its traversal, one can
scarcely be analyzed without reference to the other. In this, Suhrawardi
dewviated little, for the model of ascent he describes 1s articulated as a
process of progressive purification of these bodies, in particular the soul
and the heart, delineated along both ‘practical’ and ‘theoretical’ lines,
the first concerned with the actual praxis associated with the journey
of ascent and the latter with the analysis of the experiences generated
through such praxis. Although understood as a comprehensive whole,
for the purposes of discussion and interpretation Suhrawardf tends to
divide the ‘practical’ and the ‘theoretical’ into more or less independent
units, in the former presenting a detailed method of disciple and spir-
itual praxis revolving around the actual practices in which the aspirant
engages in the course of his journey and in the latter presenting an
equally detailed exposition of the spiritual content generated through
or, more appropriately, guiding such praxis. Following his predeces-
sors, Suhrawardi describes this content in terms of ‘spiritual stations’
(magamat, sing. magam; or, mandzil, sing. manzil) and ‘spiritual states’ (hal,
pl. ahwal).” :

Basing his discussion on an observation that there is a great deal of
confusion over the meaning of the mystical stations and states, in the
58th-61st chapters of the Awanf al-ma @y, Suhrawardr offers a read-
ing which attempts to mitigate such confusion by questioning what he
identfied as a tendency towards generalization and reification among
the Sufis of his day. For him, a heuristic which differentiates between
states and stations solely on the basis of the mystical state being defined
by its free bestowal and changeability and the mystical station being
defined solely by its permanence and volitive acquisition, is not entirely
accurate.” According to Suhrawardi, such definitions are facile and have

7 Dhu ’-Nun al-Migri (d. 245/859) is usually credited as the first to describe the Sufi
path in terms of stations and states, and theorists both before and after Suhrawardt
provide different enumerations of each. Abfi Nagr al-Sarrdj, for instance, enumerates
seven stations and ten states (SL, 21.1-37.6), Aba Talib al-Makki nine stations and
numerous states (e.g., Qdt al-qulith, 364/ Die Nakrung, 32.1), ‘Abdullah-i Ansar Literally
hundreds of both, and Aba ’1-Najib fourteen stations and twelve states (4dM, 20-21/
Milson; Rule, 49-50). See also: Anawati and Gardet, Mystique musulmane, 4th ed., 778,
L. Gardet, “Hal,” EI* 3:83; Gramlich, Derwischorden, 2:273-280; Schimmel, Mystical
Dimensions,109-148; and, Knysh, Islamic Mysticism, 303-309. - -

™ Generally, the magamat are understood to be acquired things (makisib) and the afwal
freely given gifts (nawdkib), e.g., SL, 83; al-Sulami, Manihij, 38; KM, 224228/ Nicholson,
The Kashf; 180-183; 850 , 2.3; al-Ghazalt, Iya’, 4:139; AdM, 20-21. In the IrM, however,
Suhrawardt differentiates between the ‘state’ (hdl) and the ‘inhering state’ (i) (from
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little to do with the actual experiences which the aspirant undergoes as
his spirit makes its ascent. For Suhrawardi, in fact, those attainments
which most Sufi theorists have interpreted as comprising discrete mysti-
cal stations cannot be limited in such a way, because each station is in
fact possessed of both a hal and a magam. In the opening of the 58th
chapter of the Awarif al-ma‘@rif, he offers an example:

In its essence, something is a state before it becomes a station, for example:
A man receives a call from his inner being to engage in the scrupulous
examination [of his soul] (muhdsaba) and conquer its bad characteristics,
but they reappear, and then vanish again, and thus he persists in the
state of muhdsaba. .. (untl) finally with God’s help he conquerors the bad
characteristics of the soul, defeats it, disciplines it, and restrains it. At
this point, the state of muhdsaba becomes his fatherland (wafan), dwelling
place (mustagarr), and station (magam). He obtains the station of muhdsaba
only after having obtained the state of muhasaba. After this, the state
of vigilant awareness (murdqaba) descends upon him, for when muhasaba
becomes his station then murdgaba becomes his state, and similarly. . . the
state of murdgaba is transformed into a station only after it had become
a state for him. Just as the station of muhdsaba is not made permanent
except through the descent of the state of mwigaba the station of muragaba
is not made permanent except through the descent of the state of direct
witnessing (mushahada), for when the state of mushahada is bestowed upon
a man, his murdqaba is made permanent and becomes his station after it
had been his state.” :

Having taken care of the issue of changeability and permanence,
Suhrawardi then tackles the issue of bestowal and attainment, chal-
lenging what he cites as being the views held by both the authorities
(mashayikh) of Traq, who considered that the 4al is something freely
given (manna) by God, and the authorities of Khurasan, who considered

h-I-1, meaning ‘to dismount’, “alight’, “settle down upon’) saying: “The magam is where
a man is situated among the stopping places (mandzil) and they differ. The first of
them is straightening out affairs, renouncing illicit things, and knowledge of the soul’s
blemishes, and the last of themn is cleansing the soul of its blameworthy blemishes. .. the
kall, with a doubling of the letter 1, is that which descends upon (nazala ‘ald) the heart
such as rapture (farab), contraction (gabd), expansion (basf), longing (shawwg), and direct
tasting (dhawg). Tt is said that the hall is like a lightening flash, meaning that it does not
subsist but rather persists for a short time; if it remains then it is but a notion (hadith
al-nafs) and not ahall.” {fol. 4a—4b)

7" AM, 2:964/GE, 58.2; Suh., 165—-167. A similar reading is given for the station/
states of zuhd, tawakkul, and rida later in the same chapter (2:267-268/GE, 58.9). A
great admirer of Suhrawardi, ‘Aziz-i Nafast quotes this interpretation as the correct
one (Ridgeon {trans.], Kasfyf al-haq@iq, in Persian Metaphysics and Mysticesin, 2153).
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the 4l to be the inheritances (mawarith) of worshipful actions (a‘mal),’
neither in Suhrawardt’s view being entirely correct:

In general, the Sufi authorites (shupitkh) have said that the stations are
acquired things (makdsib) and that the states are gifts (mawahib), but in terms
of the way in which we have arranged them, they are all gifts. This is
because acquired things comprise gifts (al-makdsib makfiifat bi-l-mawihib) and
gifts comprise acquired things. In fact, the states are ecstatic experiences
(mawgjid) and the stations the paths (furug) to them. Acquisition is appar-
ent in the stations, but gifts are hidden, and in the states acquisition is
hidden, but gifts are apparent. In fact, the states are translunar, heavenly
gifts (mawdhib ‘wlwiyyat samawiyya) and the stations the paths to them.”

The next issue is concerned with the seeker’s role in making the transi-
tion from one station to the next, and in turn how such an ascent is
ordered. According to Suhraward, the authorities provide two possibili-
ties, either the seeker can advance to the next station only when he has
mastered the station which stands below it, or he advances first and
then perfects the lower station after the fact, being in an advantageous
position to survey the imperfections of his previous station from a new
height and thus correct it. There is, however, another option which is
more nuanced and sophisticated in its implications, an option which
begins with the bifurcation of the traditional station into a state/station
coupled with the absence of free acquisition:

- An individual in a particular station acquires a state from the station
above that which he is currently in and to which he is about to advance,
and it is by this that he straightens out the affair of the station which he
is currently in. God has free disposal over this, and the worshiper has no
say in the matter of whether he advances or not.”

What this amounts to is a difference between entering a particular
station and actually making it sound or permanent, a key distinc-
tion in Suhrawardi’s system and a potential cause for confusion. For
Suhrawardi, the stations and states are not discrete units of experience
n and of themselves, but rather a comprehensive whole into which the
aspirant dips again and again in his journey towards subsistence in the
divine. The moral and ethical underpinnings of each of the stations
and states as discussed by the early Sufi authors serve as repositories of

% AM, 2:266/GE, 58.5.
7 Ihid., 2:265/GE, 58.4; cf. Gramlich, Derwischarden, 2:273-280.
B AM, 2:266/GE, 58.7.
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certain qualities, but not as actual demarcations of the progress of the
seeker along the path strictly speaking. In the Huda al-talibin, Suhrawardi
makes 1t clear what he means by this distinction:

The stations overlap, one with the other, and for each one of them,
entering into what comes after it requires the perfection of the former’s
result and the completion of its benefits, but at the same time to make
it sound (sihha, i.e., permanent) each one of them requires entering into
something from the entirety of the stations themselves, for some are
conditional upon others and some necessitate others.”

In Suhrawardi’s view, the manner in which the seeker proceeds through
the various stations and states is through a process of progressive layer-
ing. In his journey the seeker does not progress through a strict hierarchy
of ‘stations and states, completing or receiving one after the other, but
rather makes multiple passes across the entire field of the stations and
states, appropriating certain qualities associated with certain stations in
an initial pass and then progressively obtaining more and more qualities
in subsequent passes. For him, the journey of the seeker is envisioned
as an upward spiral which sees the wayfarer reaching certain ‘ground
stations’ (of which there are four, one preparatory and three actual) and
then continually perfecting his actualization of the qualities of every
other station, state, or station/state by ‘revisiting’ and ‘drawing upon’
them as he moves through subsequent ground stations.

The idea is one of cumulative acquirement, the seeker does not
actually leave behind any one station after having acquired the next
but rather progressively adds to what he has already acquired from the
totality of the stations as a whole, perfecting the qualities of each rela-
tive to the particular ground station in which he finds himself at any
one particular point along his journey. Only when he has dippéd into
a particular station/state enough times, or has fulfilled certain require-
ments necessary to actualize its verities is it made permanent. This is
why Suhrawardi characterizes each station as a path (farig) in and of
itself,* for like the fariga as a whole, proceeding through each means
to accomplish certain things which in and of themselves are gradated
and whose perfection is relative to multiple contingencies.

" HT, fol. 88b. As Suhrawardi points out, there are numerous states which, although
necessary to effect the permanence of particular stations, do not themselves become
stations. (AM, 2:268, 320/GE, 58.11, 62.19)

% IrM, fol. 2b; and, AAM, 2:265/GE, 58.4.
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Prior to even entering the realm of stations and states, however, the
potential seeker must first arrive at a suitable point of departure. In
his R. fi T-sayr wa-I-tayr, Suhrawardi identifies this point of departure
in reference to the ternary laid out in the Irshad al-muwridin, positing
that entry into the tariga is contingent upon actualizing the verities of
submission (al-tahagquq bi-haqa’iq al-islam), “preparing oneself to strike
out on the path of wayfaring (sulizk) by perfecting the foundations of
submission (mabani al-islam) through ‘pious exertion’ (gtthad)”.* This is
a contingency which cannot be avoided, for only once the striver has
actualized the verities of submission through perfecting pious striving
can he then be raised to the verities of faith (faga g al-iman) and actually
become one of the Folk of Wayfaring (ahl al-suliik). It is the perfection
of faith which is the key to entering the initial station of the spirit’s
ascent, the station of repentance (fawba), both the first stage of the tariga
proper and the “foundation of every other station and key to every
spiritual state.”® This station is followed by two other ground stations
which, as explained in the Awarif al-ma‘anf, comprise the station of
renunciation (zuhd) and the station of worshipfulness (‘ubidiyya):

To the extent of my knowledge and the limits of my ability and personal
exertion, I have weighed the stations and the states and their results and
have found them to consist of but three things—that is three things after
the soundness of faith and its binding stipulations and requirements by
which they total four... He who actualizes the verities of these four enters
into the dominion (malakil) of the heavens, sees the divine decree and the
signs {(@vaf) unveiled, comes to possess both direct tasting and discursive
understanding of God’s revealed words, and obtains all of the states and
stations, for their entirety are produced from these four, and by them are
prepared and confirmed. After faith, the first of the three is sincere repen-
tance {al-tawba al-nasitl), the second renunciation of the world (al-zuhd fi
I-dunya), and the third the actualizadon of the station of worshipfulness
(tahgiq magam al-‘ubidiyya) which is none other than the perpetual wors}up
of God (dawam al-‘amal k-LIGh) both in the inner and outer beings, in the
worship of the heart and in the body, without slackening a bit or cutting
short...and the world-renouncing ulama and the eponymous authorities

8 Idem, Sayr, fol. 67b-68a; idem, R. dar kar-i murid, MS. Tiib., MA VI 90,, fol.
73b, where taqud is singled out as the beginning of the work of the muwid and making
repentance (fawba) sound as the first station of faqed; cf. idem, W IV, MS. Tiib., Ma
Vi 9013, fol. 80b.

8 AM, 2:269-270/GE, 59.2; idem, IrM, fol. 12a; idem, Mukhtasar min kalém al-
Suhraward, MS. Siley., Ayasofya 479245, fol. 799a (on the margms) idem, R. dor kar-i
murid, fol. 73b; and, idem, W TV, fol. 81a.
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(mashayikh) are all agreed that by these four, the stations are made perma-
nent dwelling places and the states are straightened out.®

To move through these stations is to make a three-fold journey. First,
from the shari'a to the tariga, during which the aspirant is character-
ized as a striver (myjtalud) whose nafs is inevitably ‘commanding to
evil’. Second, from the fariga to the hagiga, during which the aspirant
engages in a two-fold movement of wayfaring (sulik) and voyaging
(sayr), the former concerned with rectifying the soul (tahdhib al-nufiis)
and the latter with fortifying the heart (tagwiyat al-qulib), over the course
of which he defeats the ‘soul commanding to evil’ at which point it
becomes blaming (lawwama). In the final part of this movement, the
aspirant pushes beyond the tariga to the hagiga, a movement during
which his soul becomes tranquil (mutma’nna) and his spirit released
from the strictures of the created bodily entrapments which have so far
restrained its ascent, from whence he flies upwards, meets his Lord, is
annihilated from himself, and then subsequently returned to existence
and ensconced in a station of perpetual worship from which nothing

can detract.®

The Furst Station: Repentence (tawba)

As the first ground station of the path, repentance (tawba) is not only
the most fundamental, but is also the most permanent of all of the
stations. In this, Suhrawardi differed little from those who came before

8 4M, 2:270/GE, 59.4; idem, W, li-Rashid al-Din Abt Bakr al-Habash, MS. Tiib., Ma
VI 903, fol. 117a~117b; and, Suk., 168. The 60th chapter of the Awanf (entitded “On
the Allusions of the Eponymous Authorities (mashayikh) to the Stations According to
their Arrangement”) enumerates them in a manner reflecting earlier schemes: fawba,
wara, guld, saby fagy shukn khawf wa-rg@), tawekkul, rnida; cf. al-Sarraj: tawba, wara’; zuhd,
Jagr saby, tawakkul, rida; and, Abu Talib al-Makke: tawba, saby shuky 1@’ khawf zuhd,
tawakkul, ridd, mahabba; Abu "-Najib: intibah, tawba, indba, wara, mubdsabat al-nafs, irdda,
zuhd, fagr, sidg, tasabbuy, saby ridd, ikhids, lowakkul. As with most, his enumeration of the
states in the following chapter (i.e., mahabba, shawq, uns, qurb, haya’, ittisal, gabd wa-bast,
baga’ wa-fand’) differ from others (e.g, al-Sarraj: murdqaba, qurb, mahabba, khawf rga’,
shawoq, uns, 1tmawing, mushahada, yagin, Abt "-Najib the-same but adding say@’ between
raga’ and shawg). (AM, 2:280--314/GE, 60.1-61.47; SL, 21.1-37.6; al-Makki, Qut al-
qulitb, 1:364/ Die Nahrung, 32.1; AdM, 21; Suh., 168-198) In the Huda al-talibin, however,
Suhrawardf analyzes ten ‘essential’ stations: fawba, zuhd, mubdsaba, mujdhada, sidg, indba,
muraqaba, mukdishafa, mushahada, and sabr, explaining how each are connected with the
others in a mutual relationship of interdependence. (fol. 88b—90b)
 al-Suhrawardi, Sayr, 67b~69a; and, idem, Fusih IX, fol. 292a-292h.
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him.* Repentance, in fact, comprehends everything else, constituting
the frame within which each station and every state is obtained and
the matrix within which the qualities of each are made sound. Just
as the station of fawba cannot be approached without first having actual-
ized the verities of submission and faith, neither can any other station
be made sound and permanent without first actualizing the verities of
repentance.®® In the Awarif al-maGrif and elsewhere, Suhrawardi fleshes
out the details of this process, outlining a scheme in which effecting
the permanence of repentance is made contingent upon the wayfarer
coming into possession of certain qualities associated with particular
states and stations.

The first of these is ‘reproach’ (z@nr), a state in which the potential
repenter (1a1b) feels a sense of disgust with himself and his current aims
and resolves to amend them. From here, the individual obtains the state
of ‘attentiveness’ (intibdh), a state characterized by turning away from
the path of sin and error and placing oneself on the path towards God
to the exclusion of all other considerations. The final state is that of
‘wakefulness’ ( yagza), in which the potential repenter awakens to the
mournful sighs of his spirit whose grief over its alienation from cre-
ated beings and loneliness in its earthly entrapment induces in him a
realization that he will never be happy until his spirit is reunited with its
Master. It is at this point when the seeker actually makes the transition
from the state of repentance to the station of repentance and begins
to acquire certain qualities from other states and stations which help
him to perfect it and make it permanent. This stage of the journey is

8 The station of repentance is almost unanimously considered the first station of
the Sufi path, e.g., SL, 21.1-21.3; al-Makki, Qit al-quéib, 1:364-394/Gramlich (trans.),
Die Nohrung, 31.2-79; ‘Abdullah-i Ansari, Sad maydan, ed. Qasim Angari (Tehran:
Kitzbkhana-yi Tari, 1376 sh. [1997]), 15-18; and, de Beaurecueil, “Le retour 4 Dieu
(tawba): élément essential de la conversion, selon ‘Abdullah Ansart,” MIDEO 6 (1961
55-122; KM, 378-386/Nicholson, The Kashf, 294-299; 5Q , 3.1-27; al-Ghazaht, Ilya’,
4:3-62; see also: Anawati and Gardet, Mystique musulmane, 4th ed., 147-149; Gramlich,
Denwischorden, 2:280-286; Schimmel, Mystical Dimensions, 109-110.

& Jdem, Sayr, fol. 68a. In an oft used expression, Suhrawardi states that the sound-
ness of the station of tawba is obtained when the “recording angel perched on the
right shoulder has nothing left to write in his register of one’s misdeeds” {ibid., fol.
68a; idem, R. dar kar-v murid, fol. 73b; idem, W 1V, fol. 81a; idem, R G 1zz al-Din
Muhammad b Ya'qub, fol. 123b; ‘AM, 1:288/GE, 16.14, quoting a saying attributed by
Qushayr to Abit Bakr al-Zaqqiq).
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concerned wholly with taming the nafs and accordingly is associated
with the stage of wayfaring (sulik).*’

After having set out on the path of repentance (tarig al-tawba) through
acquiring the three states of reproach, attentiveness, and wakefulness,
the wayfarer begins to perfect its permanence through cultivating the
two states/stations of ‘scrupulous examination and observation’ (al-
muhdsabat wa-l-ri‘aya) and ‘vigilant awareness’ (muragaba), both of which
begin as states but are eventually concretized as stations when the
wayfarer has fully actualized their verities.?® Here, the wayfarer works
from the outside in, his first task being to gain mastery over his outer
members through the disciple of scrupulous examination and observa-
tion, an attitudinal commitment focused on the persistent examination
of the destructive influence of the ngfs on outward actions and behaviors
and a concerted effort to restrain them.®

This stage of the journey is comprised of a number of distinct
stages which witness the wayfarer perfecting the stations of pious self-
exertion (myadhada) and sincerity (sidg), both of which are contingent
upon his taking something from the stations of patience (sabr), content-
ment (rida), fear and hope (khawf wa-r¢ga’), and thankfulness (shukr).*
In effecting the permanency of the station of pious self-exertion, the
primary activity of the wayfarer is to do battle against the drives of
his soul, constantly opposing its passions and desires, and systematically
depriving it of its pleasures (fugiz) until he reaches the state/station
of sincerity, the domain of vigilant awareness and struggle with the
stray thoughts and inclinations which hinder his advancement on the
path.”’ Once he has reached the station of vigilant awareness through
drawing upon the qualities of the station of sincerity the makes the
critical transition from outward acts of spiritual effort and disciple to
the inward dimensions of the fariga.

8 UM, 2:270-271/GE, 59.4~5; and, idem, Futah XIX, fol. 97a. According to
Abii ’l-Najib it is at this point when the aspirant is enjoined to seck a shaykh (4dM,
26/Milson, Rule, 41).

8 AM, 2:271-273/GE, 59.6-10; and, idem, Mukhtasar min kalim al-Subrawardz, fol.
799a (on the margins). In the Hudd al-talibin, Suhrawardi identifies both mufidsebat wa-
l-ri'Gya and muraqaba as stations (magamat) whereas in the Awarif they are first identified
states and then later as stations; cf. idem, R -dar kdr-i mwid, fol. 73b; W IV, fol. 8la.

8 AM, 2:272/GE, 59.8; HT, fol. 89a; idem, R. ila 1zz al-Din Muhammad b. Ya'qiib,
fol. 123h; and, AdM, 32-33/Milson, Rule, 44.

N AM, 2:270-278/GE, 59.2-17; and, HT, fol. 90b (for sabr).

* Idem, Futih I1, fol. 85a—85b; idem, Futizh XIV, Siiley., Sehid Ali Paga 1393, fol.
72a-72b; and, HT, fol. 89a-89h.
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For its part, vigilant awareness picks up where scrupulous examina-
tion and observation leave off, being concerned with inner restraint
and selt-control rather then outer restraint,”” an attitude which springs
from “the worshipper knowing that he is being scrutinized by God
and through that knowledge ... preserving his every action, word, and
what comes in the way of passing thoughts (khawatir) from what might
be displeasing to God.”* This station is associated with the station of
sincerity, the quality of which Suhrawardi often characterizes as the
wayfarer’s careful examination of the aims, desires, and intentions of
his soul and the inspirations which he receives in an effort to ascertain
whether his actions are really directed to God or are actually directed
to something other than Him.** In his continual perfection of the sta-
tions of vigilant awareness and sincerity, the wayfarer proceeds to a
second level of repentance, which begins as the state of ‘return’ (indba),
a state in which the ‘repenter’ (t26) becomes a ‘returner’ (munib), an
individual who “has no place of return except Him, returning to Him
from his return and then returning from the return of his return”
and is perfected in the actualization of the verities of the station of
repentance itself.%

Dealing with the most characteristic states and stations of the first
level of wayfaring, this part of the journey is an imminently purifica-
tory one, and in his analysis of the cluster of experiences which the
wayfarer undergoes in traversing it, Suhrawardi consistently employs a
language of purity and corruption. In a letter to one of his disciples,
the famous Persian poet Kamal al-Din al-Istahani (d. ¢. 635/1237-8),

he describes it in just such a way, saying:

" Idem, Mukhtasar min kalam al-Suhrawards, fol. 799a (on the margins); R. dar kar-i
murid, fol. 73b; idem, R. a Kamal al-Din al-Isfahani, fol. 92b-93a; and, idem, R. ild Tzz
al-Din Muhammad b. Ya'qiib, fol. 123b.

# IrM, fol. 20b; HT, fol. 89b; idem, Fuith XIX, fol. 98a; and, idem, W li-Najm
al-Dim al-Tiflist, MS. Tib., Ma VI 90,,, fol. 83b. Gramlich translates Suhrawardi’s
use of murdgaba in the Awiryf as ‘Gott-vor-Augen-haben’ {‘having God before the
eyes’/‘keeping God in mind’) which accords with the definitions which Suhrawards
provides; cf. QushayrT where he identifies murdgaba as the third act in the ternary
wslam-iman-hsin referred to in the famous ‘Hadith of Gabriel’ (SQ, 23.2; the hadith is
attested in all the major collections [Wensinck, Concordance, 1:467]).

" HT, fol. 89a—89b; FQb, fol. 8a—8b; idem, #utith XV, MS, Siiley., Sehid Ali Paga
1393y, fol. 72b; idem, Futith XVI, MS. Tiib. Ma VI 90s,, fol. 95b. A key coneept in
early Islamic mysticism (see A. Knysh, “Sidk,” EF, 9:548-549).

B AM, 2:273/GE, 59.11; and, HT, fol. 89b.
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God’s contentnent is obtained by purifying the soul, and that by avoiding
vices (radha’l), and that by restraining the limbs through the prohibitions
of the divine law, and that by sincere repentance (al-tawba al-nasih). The
perfection of repentance necessitates continuous scrupulous examination
and observation. These vices include blameworthy character traits such
as malice, envy, cupidity, hypocrisy, duplicity, and the desire to show off
in front of people. When one-has been cleansed of these aforementioned
vices, he then turns his attention to the vices of his inner being and seeks
God’s help in overcoming them, and by this becomes one of the possessors
of vigilant awareness (arbab al-murdqaba), his outer being safeguarded by
muhdsaba and his inner being by murdgaba and thus his mental {dhthni) and

" physical (‘gyn?) beings are purified. When these two beings are purified,
his worship and prayer are perfected and he reaches the station called ‘do
not worship the Lord as if’ you do not see Him’ and his acts of worship
become like those of the angels.®®

As the first stage of the Sufi tfariga proper, repentance has a beginning
and an end, “its beginning being that the worshipper leaves behind in
word, deed, and desire that which does not concern him after having
repented from what has passed and what is to come, and its end turn-
ing away from everything which is ‘other than God’ in both his outer
and inner beings.”®” The wayfarer proceeds in this way until the station
of repentance has become permanent, it being at that point when the
second ground station, renunciation (zukhd), is brought forth.”

The Second Station: Renunciation (zuhd)

Having entered the state of repentance after perfecting his submission
and faith, cultivated its virtues, actualized its verities, and made it his
permanent abode and dwelling place, the wayfarer then proceeds on
to the second major movement in his journey back to his Maker. As
the second ground station of the Sufi path, renunciation of the world
(al-zuhd fi "l-dunya) 1s, like repentance, a station possessed of a beginning,
a middle, and an end.”” Like repentance, this station demands that the

% Idem, R. #a Kamal al-Din al-Isfahani, fol. 92a—92b; and, idem, W h-Rashid al-Din
Abi Bakr al-Habash, fol. 117a; cf. ‘AM, 2:273/GE, 59.10.

9 HT, fol. 88b; and, IrM, fol. 138b.

B AM, 2:302/GE, 61.16; idem, R. dar tawba, MS. Tiih. Ma VI 90,, fol. 74b.

% In the Awarif, Suhrawardi defines three levels of zuhd: 1) rejecting the pleasures of
the nafs in all worldly affairs which is effected for the sake of God (&-7Hah); 2) ‘renuncia-
ton in renunciation’ (al-zuhd fi l-zupd) which entails the resignation of free choice in
renunciation in a desire that it be effected by God and not by oneself; and, 3) a third
type of renunciation which is wholly effected by God. (4, 2:283-284/GE, 60.8-9)



176 CHAPTER THREE

wayfarer dip into the qualities of numerous other stations and states in
order to perfect it and actualize its verities. According to Suhrawardi,
the beginning of renunciation entails rejecting rank and wealth, preoc-
cupation with secondary causes, material things, and people, abandoning
what one possesses except for what is absolutely necessary to sustain life,
and not laying up store for the morrow, whereas its end is comprised
of renouncing all activities, thoughts, and states of being which are
concerned with ‘other than God’.'®

Like the station of repentance, the station of renunciation is also
possessed of a wide middle, and as with its predecessor its perfection
is contingent upon the aspirant dipping into the qualities of -other sta-
tions and states, many of which the seeker has already visited such as
trust in God (fawakkul), contentment (12da), and patience (sabr). In this
pass, however, the wayfarer comes to appropriate qualities which were
not necessary for the actualization of the station of repentance, such as
the qualities of satisfaction (gana @) with worldly poverty which is drawn
from the station of contentment and ‘humility and humbleness’ (tawddu
wa-dhull) which are drawn from the station of patience.”®! In his quest
to perfect the station of renunciation, the wayfarer begins by dipping
into the qualities of each of these stations, appropriating them first as
states and then, through the progressive actualization of the station of
renunciation, eventually effecting their permanency as stations.

It is in this process of progressive acquisition, effected solely through
the will of God and not acquired through personal volition in the
normal sense, that the wayfarer begins to effect the perfection of the
station of renunciation, a process which not only witnesses his dipping
into the qualides of other stations but one which also sets into motion
a process of progressive actualization of certain groups of interrelated
stations. According to Suhrawardi, for example, in their highet levels,
the four stations of renunciation, trust, contentment, and patience are
tied together in an intimate relationship of mutual co-dependence, the
actualization of the station of renunciation effecting the actualization
of the station of trust, its actualization effecting the actualization of the

W HT, fol. 88b-89a; and, idem, Say, fol. 68a~68b. According to Abii *L-Najib, it is
at this peint when the aspirant should begin wearing the patched frock (muragga‘d) as a
symbol of his having entered the state of renunciation {(4dM, 28/Milson, Ride, 42).

' al-Subrawardi, R. dar tawba, fol. 74b. According to Suhrawardi; sabr is a part
of each and every station, the aspirant progressively traversmg its levels (darcyatj as he
passes through the various stations (HT, fol. 89a).
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station-of contentment, and its actualization effecting the actualization
of the station of patience.'” - -

- To reach this point, however, the wayfarer must make a transition
from the domain of répentance and the nafs to the domain of renuncia-
tion and the heart. It is in the space between the wayfarer’s actualiza-
tion of the station of repentance and the actualization of the station
of renunciation where his psycho-spiritual constitution undergoes this
transition, a critical existential transformation which marks the point
of his actual transition-from wayfaring (sulik) to voyaging (sayr).'® In
other places, Suhrawardi positions the moment of this transforma-
tion at the point when the state of direct witnessing (hal af-mushahada)
becomes the station of direct witnessing (magam al-mushahada), a point
at which the-‘knowledge of certainty’ (ifm al-yagin) becomes the ‘essence
of certainty’ (‘ayn al-yagin) and the aspirants acts like the:worship of
the angels.'"™ At whichever moment it occurs, this critical transition
from wayfaring to voyaging, from mubtadz to mutawwastt, happens ina
moment of annihilation.

- Throughout his writings, Suhrawardi distinguishes between two pri-
mary types of -annihilation, the annihilation of the outer being ( fana’
al-zahir) and the annihilation of the inner being (fand’ al-batin). The
first of them, the annihilation of the outer being, occurs when the
wayfarer has been liberated from the dark strictures of the ‘soul com-
manding to evil’ through his perfection of the stations of scrupulous
examination and observation and vigilant awareness, or in other words

102 UM, 2:278/GE, 59.20.

s Idem Sayr, fol. 68b. S i

¥ Idem, R. dar kir-i murid, fol. 74a HT, fol. 90a~90b and, idem, Futih XXI MS.
Siiley., Musalla Medresesi 203, fol. 291b. The essence of -certainty in turh is foHowed by
the ‘truth of certainty’ {hagq al-yagin} idem, W IV, fol. 82a). In his works, Suhrawards
provides:a number of different explanations-of these terms, saying in the Jadhdhab,
for instance, that: “the knowledge of certainty is knowledge of the- mevztab:hty of
death and bemg ‘prepared for its coming, the essence of certamty the supervision of
the angels over death; and the truth of certainty tasting the sip of death; and the
outcome of certainty is being prepared for the Hereafter and its mark, disassociation
from the world before being removed from it.” {fol. 8b, 10b) In the frshad, however, he
stmply repeats the definition of Qushayr: “According to the terminology of ‘the Siifis
the knowledge of certainty is based on decisive proof (bi-shart al-burhin), the essence
of eertainty on demonstrative. proof {(bi-fukm al-baydn), and the truth of certainty on
selfevidence (bi-na¥-al-%an)” (fol. 10a—~10b; §Q, 2.22; similar in the “Ywanf {2:326/
GE, 62.16}) These three also have a certain connection with- the epistemological and
existential modes of presence, disclosure, and direct witnessing (muhddara, mukashafa,
mushdhada) in terms of their 1mphcau0ns (ITM 136a—-136b; AM 2:321/GE, 62.20; and,
al-Qushayri, op. cit., 2.14).
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the actualization of the station of repentance. The effects of this outer
annihilation directly impact the manner in which the wayfarer proceeds
along his journey, for it ushers in a new set of challenges which must be
navigated with a new type of spiritual discipline. This outer annihilation
is the annihilation of blameworthy characteristics and the subsistence
of praiseworthy ones in the first place and the dissolution of his free
choice in the second.'® It is at this moment when the aspirant actu-
ally makes the transformation from wayfaring to voyaging, from salik
to sair, from earthliness to heavenliness, from darkness to illumination,
experiencing a ‘second birth’ (al-waldat al-thaniya) through the delivery
of his heart from the darkness of the ngfs, now a fragile infant who
must be tenderly cared for.'™ Here, through the persistence of his inner
aspiration (fatallu‘) for the presence of his beloved, the newly minted
voyager and his fragile infant heart are blessed with a theophany which
induces a direct, immediate, and non-discursive realization that God
is the only true agent (2% hagigat™) and that his actions cannot be
attributed to any other agent but Him.!”?

Although having experienced the annihilation of his outer being, at
this point in his journey the wayfarer turned voyager is still far from
reaching his goal. His transition from wayfaring to voyaging, which
corresponds to the second movement of his journey on the fariga, has
but ushered in another stage which presents its own set of obstacles, the
primary one being the heart, which although essential to his advance-

% AM, 2:313-314/GE, 61.43-44. In the Huda al-talibin, Suhrawardi distinguishes
between four levels (dwrgjat) of annihilation: 1) the annihilation of the will in the will
of God ( fand’ al-irada fi irddat allah) which is characterized by relinquishing free choice,
adhering completely to the stipulations of the lariga, and submitting the nafs to God;
2) the annihilation of individual existence and the nafs { fand’ al-kawn wa-I-nafs) which is
characterized by the unveiling of the fagiga and annihilation in the essence of divine
unicity (‘ayn al-tawhid); 3) the annihilation of the wayfarer’s knowledge of the attributes
(fand’ al-sifat fi ‘ayn ma‘rifat al-sakk) which is characterized by an oncoming of the states
of hayba and uns; and, 4) the annihilation of annihilation (fand’ al-fana’) which alludes
to the unveiling of the divine essence and atiributes and is characterized by the oncom-
ing-of the state of sobriety (safw) after the state of intoxication (sukr). (fol. 91b—92a)
In one of his letters, al-Junayd identifies three types, or stages, of annihilation: 1) the
annihilation of consciousness of attributes, characteristics, and natural qualities; 2)
the annihilation of individual desire in the divine will; and, 3) the annihilation of the
awareness of one’s manifest vision of the Ipselty (ruyat al-hagiga) and the complete
obliteration of individnal consciousness in the majesty of the Godhead. (L, Personalzgv
and Whitings, 175176 & 54-55 [Arabic text])

1 Idem, Funth IX, fol. 292a-292b; idem, Sayr, fol. 68a; and, idem, Fusih XVIII,
MS. Tiib. Ma VI 90y, fol. 96b.

7 Idem, Sayr, fol. 68b; idem, R. dar kir-i murid, fol. 74a; 4M, 2:309/ GE 61.34.
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ment up to this point places demands on his spirit which fetter its ability
to ascend. Like the nafs, the heart is a created existent, and as such is
something which withholds the spirit from entering the divine presence
(al-hadrat al-ilahiyya), constantly exerting pressure on it and thus inhibit-
ing its ability to ascend, being a veil of light just as the nafs was a veil
of darkness.!”® In his attempt to free his spirit from attachment to the
heart, the first station which the voyager must perfect is the station of
trust, a station which is characterized by contentment with God’s plan
and absolute reliance on him in every affair, both physical and spiri-
tual, a station which is intimately connected with the virtues of freely
chosen poverty { fagr).!® From here, the voyager passes into the station
of contentment and from there into the other stations which are sub-
sumed under the station of renunciation, each one of which witnesses
the progressive dissolution of his individual existence (wuyid/ kawn) until,
in the language of the R. fi al-sayr wa-I-tayr, he begins to approach the
station of the mujarridin.'"®

The Third Station: Worshipfulness (‘ubtidiyya)

It is the actualization of the stations of repentance and renunciation
which lead the voyager to the fourth ground station, a station which
Suhrawardi identifies as the station of worshipfulness (wbiadiyya), a state
of ceaseless remembrance and perpetual worship (dawam al-‘amal) with
which nothing interferes except the requirements of the divine law or
those duties which are absolutely necessary to the maintenance of life.
At the same time, however, even when such an individual is compelled
to occupy himself with a necessary duty, his interior does not cease in
its worship.!!! Prior to fully actualizing this station, however, the voyager
must undergo yet another existential tranisformation, namely make the
transition from voyaging, which is the domain of the heart and the
tariga, to flying (fayr) which is the domain of spirit and the haqiga.'”

- AM, 2:311/GE, 61.37-38.

19 Tdem, Sayr, fol. 68b; and, 708, fol. 15&415b On fagr, see Chapter Four.

10 Tdem, Sayr, fol. 68b.

WOdM, 2:278/GE, 59.22; cf. IrM, fol. 21b*22a.

12 In one short Persian synopsis of the events leading up to this state, Suhrawardf
outlines a scheme in which: “contentment (gand‘a) is the key to renunciation (zuhd),
renunciation the key to steadfastness {istigama), steadfastness the key to the fagiga, and
the reality of worshipfulness (hagigat-1 ‘ubiidiyya) the path (rah) to the ‘special love of the
Truth’ (mahabbat-i khass-i hagq). The ofspring of love (natfja-yi mahabbat) is direct witness-
ing (mush@hada) and unveiling (mukhashafa). Direct witnessing becomes the ornament of
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As Suhrawardi explains in his R. /i T-sayr wa-I-tayr, this stage is called
flying because the very otherness of such an act in regard to ordinary
human experience aptly captures its significance as an act of the Real
effected upon the spirit.'"* Here, through the continual outpouring of
divine assistance (imdad ilahiyya) the light of the spirit is strengthened
to such an extent that it begins to emanate in the direction of the nafs,
effecting its acquisition of the quality of equanimity (fuma nina) and thus
it becomes tranquil (mutma’inna), at which point the heart rises to the
seat of the spirit and the ngfs al-muima’inna takes over its managerial
functions. Now free, the spirit of the voyager turned flier (f2%). is
unveiled through the sheer purity of the divine disclosure (mukdshafat
al-rih bi-sarih al-futih) experiencing various higher spiritual states begin-
ning with special love {(al-mahabbat al-khassa), and then states such as awe
(hayba), which is an intensification of the state of contraction (gabd),
and mtimacy (uns), which is an intensification of the state of expansion
(bast)."" This is followed by all manner of psychic oncomings (wiridas)
such as descents (nawazil), flashes (lawami‘), glimmerings (lawa’if), and
risings (fawali‘), each with a special significance.!'® The fliers who have
reached this stage have joined the ranks of the Folk of Divine Dis-

the heart through the light of certainty (nir al-yagin) and the light of certainty is a ship
(sakina} and the ship of the aspirant is faith. As long as he restrains the existence of
the passions, he will set his foot in the field of the “truth of certainty’ (mapdan-i hagq
al-yagin), and the truth of certainty is the most precious gifts of the Truth which are
bestowed upon the elite (khawdss).” {R. dar tawba, fol. 74b) '
% Idem, Sayr, fol. 68h. S L
- " al-Suhrawardi, Fusth XIX, fol. 97b; cf. AM, 2:322/GE, 62.22; and also ibid;
2:275/GE, 59.15, in which Suhraward posits that the transformation of the blaming
soul into the tranquil soul oecurs with the actualization of the station of patience. In
Futih XX V1, Suhrawards ikens the light of the spirit to the light of the sun and the
light of the heart to the light of the moon, both fall upon the earth {the naf) but the
%a;ter 35 not strong enough to produce any effect. (MS. Siiley, Sehid Ali Paga 1382,,
ol. 8a
5 Idem, Futah XIX, fol. 97b; IrM, fol. 133a~133b (on hayba and uns); AM,

2:309-312/GE, 61.35-40. According to Suhrawardi, this love, which is the love of
the elite (mahabbat al-khawdss), is utterdy unlike ‘ordinary love’ {makabbat Gmma), and
in the Awarif he spends a great deal of time analyzing the differences as well as the
category of love itself, developing a very nuanced analysis which is reminiscent of
the theories of Ghazall. As it relates to the path of ascent outlined here, essentially
the love of the elite is love of the divine essence and all other types of ove, love of the
divine attributes and acts; see: AM, 2:292-307/GE, 61.3-26; 70b, fol. 13b—14b; LM,
fol. 383b=34b; and, Suh., 185-189.. . ; PR :

2“6 al-Suhrawardi, Sgyr, fol. 68b—69a; and, JeM, fol. 136a—136b; cf. UM, 2:321/GE,
62.21. . S e
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closure (ahl al-mukashafa) and are at the cusp of making the transition
from mutasawwif to safl. : -

It is this status which allows the flyer to be conveyed to the station
of ‘relinquishing self-disposal -and freewill’ (magam tark al-tadbir wa-1-
ikhtiyar); a station in which his freewill is replaced with the will of God
in-a moment of absolute annihilation { fand’ mutlag), the annihilation
of his inner self ( fana’ al-batiny which is the result of his spirit having
become free from the illuminated existent (al-wwiid al-nirani) of the
heart just as he-had formally been liberated from the dark existent (al-
wugiid al-zulmant) of the ngfs.''7 It is here where the flier is annihilated
from himself" ( fand uhu min nafsifiy and completely effaced in the divine
qualities, after which, by God’s leave, the existential demand (af-mutilabat
al-wyidiypa) pulls him- back into existence and to a reconstituted state
of being. This is the station of subsistence (magam al-baqd’), a station
which Suhrawardi describes as nothing less than the station of per-
petual worship: - - ' ' ' o :

It is the complete withdrawal (insil@kh) of the worshipper from existing

" by himself and the effectuation of existence through the Real. In this
station not even an atom of deviation rémains upon him and his cuter
and inner beings are permanently ensconced in a state of worshipful-
ness. -Knowledge and action fill both and he is firmly settled down in
the presence of proximity (qurb) between the hands of God through his
utter submission and need.!'®

This stage is the station of the mufarridiin fully actualized, whose remem-
brance (dhikr} is not merely the recollection of the divine attributes and
names by either the tongue or the heart but rather the constant recol-
lection of the divine esserice {al-dhaf) in the inner being unrestricted by
either name or attribute."'? Although the flight of the flier ultimately
results in his annihilation, the culmination of this flight and what makes
him -a muntahi consists of his settling into the station of subsistence
(magam al-baga@’), the station which Suhrawardi considered to be “the

WOAM, 1:327/GE, 20.4; and, idem, Futih IX, 292a-292b; which Suhrawardt
describes as: “whereas the possessor of the ngfs is earthly (‘wrdi) and the possessor
of the heart heavenly (samawi), he who has been freed from both of them is divine
(1laht).” (ibid., 292b) - : .

18 AM, 2:279/GE, 59.25; ider, Futih 1, fol. 69b; and, idem, W #-Nasir al-Din al-
Baghdidi, fol. 65b; of. al-Junayd, K al-fand’, in The Life, Personality and Writings of al-Junayd,
153-156, 32-36 (Arabic text).

19 Futith 1, fol. 69a; and, idem, Futizh IX, fol. 292a.
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loftiest level and furthest station (al-martabat al-ad wa-l-magam al-asn@)” **°
It is at this point that the flier obtains the highest of all the spiritual
states, the truth of certainty (fagq al-yagin) which is granted to him as
a result of his having obtained the station of subsistence.'® This con-
stitutes the end of his journey and the beginning of his Sufihood.

The aftereffects of this final movement in the journey of the spirit are
comprised of a number of things, and Suhrawardi singles out three in
particular which are worthy of extended analysis. First, he states that
the individual who is ensconced in the station of subsistence returns to
all of the outward acts of worship and obedience which are enjoined
upon him by the divine law but not to the spiritual austerities (‘aza’im)
and supererogatory devotions (rawdafil) which he formally practiced,
because he no longer stands in need of them as he has already been
ensconced in a state of perpetual worship.'® Second, the multplicity
of thoughts (fanawwu‘ al-khawdatir) which were effaced in the moment of
his annihilation return, but only in the form of either carnal (nafsiyya)
or angelic (malafiyya) thoughts, satanic thoughts having no mode of
approach to such an individual and divine thoughts being unnecessary
because of his perpetual proximity (qurb) to the divine.'**

Both of these assertions are deeply tied to the concepts of spiritual
and religious authority which Suhrawardt lays out in his genealogy
of the sciences of the Sufis and the status of the otherworldly-ulama
vis-a-vis that of the worldly-ulama, which in turn are tied to his
broader program of consolidating a ribaf-based Sufi system in a lan-
guage which resonated with the jamai-sunni revivalist climate of early
7th/13th-century Baghdad. Here, religious authority was both praxic
and genealogical, undergirded by an outward adherence to the dictates
of the revealed law in a manner which was neither ostentatious nor
questionable—as were many of the practices associated with the siffiyya
and other Personengruppen associated with them—which was reinforced
and strengthened, in a familiar metaphysical and philosophical language,
by the inscription of authority in existential terms. The enunciation of
identity in such bold and categorical terms evinces, as we will see over

120 HT, fol. 90b.

2 qM, 2:265/GE, 58.3.

2 AM, 2:330-332/GE, 63.21-24; cf., AdM, 8-9/Milson, Rule, 31.
5 Tdem, Futith TX, {ol. 292h.
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the next two chapters, both the self-assuredness of urban Sufi elites such
as Suhrawardi and, more importantly, the power and prestige which
they held in both the eyes of the state powers who patronized them
and the various types of individual who flocked to the rbats, teaching
circles, and madrasas in which they moved, hearing hadith, listening to
sermons, receiving their blessing through investiture with the khirgat al-
tabarruk, and for some striving for annihilation and subsistence in God
through staying on and pursuing their way.

Closely tied to this is Suhrawardt’s third observation on the state
of the muntahi, an cobservation which asserts that in his return the
fully-actualized Sufi comes to resemble the Prophet, people being
attracted ( jadhb) to him just as the first Muslims were to the Prophet
Muhammad.'?* This attraction, which is most visibly manifest in the
figure of the Sufi shaykh, is effected by a certain spiritual charisma
which the fully-actualized Sufi comes into possession of as a result of
his having successfully achieved the goal, a charisma which directly
mirrors the state of the Prophet himself:

The state of the muntahi becomes similar to the state of God’s Messenger
in calling people to the Real...and in this is a great secret, and this is
that the Messenger would call people to the Real through an affinitive
connection of the soul (bi-rabitat al-jinsiyya al-nafs), there being a deep
mutual connection (rabitat al-ta’lif) between his spotless soul and the souls
of those who followed him just as there was a deep mutual connection
between his spirit and theirs.'”

As Fritz Meier has shown in a lengthy study of Nagshbandt concep-
tions of the pirf-muridi relationship, this concept of natural or affinitive
connection (rabifat al-finsiypa) between master and disciple came to serve
as one of the defining features of fariga-based Sufism following the
rise of the Sufi brotherhoods in the era of Suhrawardf’s successors,'*
and as with many of the formal and conceptual characteristics of this
broader tradition, Suhrawardi seems to be the first to have discussed
and analyzed the concept in the manner in which it came to be under-

2 AM, 2:332-333/GE, 63.26-27; HT, fol. 93a; and, idem, W 4-Nasir al-Din al-
Baghdadr, fol. 64b—65a.

1B UM, 2:232-233/GE, 63.27; echoed in HT, fol. 93a-93h.

126 Fritz Meier, “Die Herzensbindung an den Meister,” in idem, Jiwel Abhandlungen
iiber die Nagsbandiyya (Istanbul and Stuttgart: Franz Steiner Verlag, 1994).
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stood (with various nuances and expansions certainly) by later Sufi
masters who consciously situated themselves in the particular tradition
of Junaydi-inspired tariga-based Sufism which he championed.

* % %k

It is the question of how this journey was to be effected in time and
space, the various actors in its production, their costumes and props,
and the places and spaces in which they staged this soteriological drama
which forms a third point of entry into the details of this process
of institution building and our understanding of a figure who by all
accounts played an important role in its unfolding. While Suhrawardr’s
enunciation of authority and identity on behalf of the particular a7z
for whom he spoke, grounded as it was in the discourse and authority
of the text, does indeed add a layer to the retellings of his biographers,
it leaves a number of important questions unanswered, most notably
how did Suhrawardi go about projecting this comprehensive vision
onto the actual physical and social spaces in which he moved and, in
turn, how successful was he in doing so? How was an individual who so
clearly challenged the status of the majority of the ulama as the heirs
to the prophets and the final arbiters of the religious law able to not
only attract a large group of well-documented and thoroughly unim-
peachable students, disciples, and petitioners from among its ranks but
also enjoy the support of a caliph who himself was deeply concerned
with maintaining good relations with such groups themselves? Where
can Suhrawardi be situated within the particular Junaydi tradition of
Sufism to which he considered himself an heir and on whose behalf
he appointed himself a spokesmen, and in turn, how and where did
he situate himself among the other Sufis of his day? Finally, to what
extent did the organized and institutionalized system of nbaj-centered
Sufism which he champions in his written works reflect an actual real-
ity on the ground? , ,

Although each set of texts which we have interrogated thus far
furnish material which helps to clarify some of these issues, complete
answers to these questions cannot be found wholly in the works of
Suhrawardr’s biographers, nor in the historiography bearing upon the
people and places with who he was associated, nor in what we might
initially interpret as a largely self-contained description of mystical
theory and metaphysics. To answer such questions, we need to move
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from the interior to exterior, employing the historical subtext and bio-
graphical narratives to map this veridical geography of ascent onto
the horizontal realm of practices, relationships, social spaces, and the
actual physical institutions which housed them.
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CHAPTER FOUR

MARIA DISCIPLINED AND INSTITUTIONALIZED

There were, of course, no Sufi brotherhoods as we know them today
in the early-7th/13th century, no self-identified groups of individuals
looking back to an eponymous founder under whose name a particu-
lar teaching lineage might differentiate itselt from others based on an
inherited body of practices, texts, foundational narratives, and accoutre-
ments. This would come later, and in the case of the earliest teaching
lineages—the Suhrawardiyya being among the first—was invariably
the work of a particular eponym’s disciples and their successors and
never that of the eponym himself.! As with ‘Abd al-Qadir al-Jilant
(d. 561/1166), Ahmad al-Rifa‘T (578/1182), Mu‘in al-Din Chisht
(d. 633/1236), Abu 'I-Hasan al-Shadhilt (d. 656/1258), and Jalal al-Din
Ramt (d. 672/1273) neither Aba I-Najib nor ‘Umar al-Suhrawardt
‘founded’ an order or brotherhood as such. In many cases, the particular
teaching lineages which bore the names of such eponyms did not come
to be construed as distinct orders (furug) as such until subjected to the
centralizing pressures and institutionalizing policies of the Mamluk,
Ottoman, and Mughal imperial projects. What these eponyms did do,
however, is bring a certain measure of closure to a long and complex
period of transition characterized by the progressive routinization of
Sufism as a distinct mode of religiosity, identity, and social affiliation by
championing, or at least setting into motion, an institutionalizing vision
of organization, accoutrement, and praxis which was self-regulating, self-
propagating, and most importantly, reproducible. It was during this age
of transiion—underway by middle of the 5th/11th century and finding
a certain measure of consummation in the latter 6th/12th through the

" The literature on the development and diffusion of the early tariga lineages is
widely scattered, and much research remains to be done before any broad synthetic
conclusions can be offered. Overviews and further references in Trimingham, The Sufis
Orders, 31-104 (dated); Gramlich, Denwvischorden, 1:4-18; Popovic and Veinstein, eds., Les

Eric Geoflroy, Le soufisme en Egypte et Syrie sous les derniers Mamlouks et les premiers Ottomans
(Damascus: Institut Francais de Damas, 1995), 205-282; idem, et al., “Tartka,” EF,
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late 7th/13th centuries—when certain particularly well-positioned Sufi
masters such as Abti ’1-Najib and ‘Umar al-Suhrawardt began to codify
the collective theoretical, practical, and institutional weight of the past
which they had inherited into discrete, self-regulating, and replicable
forms of organization and praxis which would eventually come to
characterize transregional forms of institutional organization and praxis
associated with tariga-based Sufism from North Africa to Irag, and from
Anatolia to India during the centuries which followed.

It is only at the end of this transitional period, occurring somewhere
between the late-7th/13th and mid-8th/14th centuries where the shift
from the precedence of particular self-referential methods (tarig/madh-
hab)* of individual Sufi shaykhs as primary loci of spiritual authority
and group identity to the beginnings of the precedence of a formally
definable institutional entity, the organized Sufi brotherhood (tariga, pl.
turug), took place. Generally this shift is understood to have been one
of the outcomes of a much earlier transition from the generic pattern
of the ‘teaching-shaykh’ or ‘master of instruction’ (shaykh al-ta‘lim) to
the ‘directing-shaykh’ or ‘master of training’ (shaykh al-tarbiya) and the
concomitant proliferation of the physical institutions which sustained
them, namely the Sufi nibats and khanagdhs. In no small number of cases
(as with Abt ’1-Najib al-Suhrawardi’s Tigris nibat for example), such
institutions were underwritten by powerful political patrons, supported
through the instrument of pious endowment (wagf'), constructed with
living quarters and, in some cases, supplied with adjoining madrasas.®

Living as he did in the heart of this transitional period, we find in
Suhrawardi an individual who exemplifies the role which such directing-
shaykhs played in this process, individuals who in their endowed
nbats and khanagahs trained students along the lines of a specific farig
which, if they happened to become eponyms such as Suhrawardi, would
later be replicated, in progressively more self-identified and institution-
alized ways, under their name by future generations who envisioned

> On the connotations of the term fariy (way, road, path; pl. furug; fem. fariga [way,
method, course]; pl. tardig [rare in this sense]) as it came to be used in Sufism, see:
Eric Geoffroy, “Tarika,” EF, 10:243-246.

* On this, see Fritz Meier, “Khurasan and the End of Classical Sufism,” in Essaps
on Islamic Pty and Mysticism, trans. John O’Kane (Leiden: Brill, 1999), 189-219; Mal-
amud, “Sufi Organization,” 427-442; Kiyani, Tarikh-i khanaqih dar Irin, 311-322 (on
khanagah-madrasa complexes); and, Arthur Buehler, Sufi Heirs of the Prophet: The Indian
Nagshbandiyya and the Rise of the Mediating Sufi Shaykh (Columbia, SC: University of South
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themselves as direct heirs to their particular method. Just as it came
to refer to a formally constituted Sufi brotherhood, as the second term
in the ternary shart'a—tariga—Hhaqiga, the term farig(a) also refers to the
individualized and idiosyncratic ways of particular Sufi masters, con-
notations whose implications were sublimated but not subsumed with
the rise of the fraternal furug long after the age of Suhrawardi. As with
many technical terms, it is in the first chapter of his Irshad al-muridin
where Suhrawardt offers his most telling definition of what he intends
by the term tarig(a), informing the group of friends and companions
who had requested that he write this particular “compendium on the
method of the Masters of Wayfaring” (mukhtasar fi bayan madhhab arbab
al-suliik) that:

The term ‘path’ (fariga) refers to the acquisition of god-fearing piety (taqwa)
and what draws you near to the Master by way of traversing stopping
places (manazil) and stations (magamat). Every station is a path in and of
itself, and the respective paths (furug) of the Sufi masters (mashayikh) differ
because their station and states (ahwal) differ. Every master devises a path
which accords with his state and station. Some of them follow the path
of assembling with people and training them while others select only a
certain individual or group [to train]. Stll others follow a path consisting
of the recitation of many litanies, extensive fasting, prayer, and the like.
Others pursue a path of serving people by carrying firewood and hemp
upon their backs and selling it in the market, being honest in its price. In
this way, each one of them chooses from among the various paths.®

Used in such a manner, the term tariga does not refer to the kind of
corporate entities or self-regulating group solidarities which would
come to characterize fariga-based Sufism with the rise of the formally
constituted Sufi brotherhoods, but rather individual ‘ways’ or ‘methods’
of negotiating the bridge connecting the domain of submission and
faith, the shari’a, with the domain of the ground of existence and the
really real, the kagiga, and as with the authorities upon which he drew,
Suhrawardr’s figuration of the term farig(a) is grounded in the recogni-
tion that there is, in fact, a multiplicity of methods, various paths of

* Gilles Veinstein, “Un islam sillonné de voies,” in Popovic and Veinstein, eds., Les

and Lawrence, Sufi Martyrs of Love, 11-26.

> al-Suhrawardr, Irshad al-muridin, MS. Siiley., Ayasofya 2117;, fol. 131b; cf., dM,
1:282-295 / GE, 16.1-25. Aba "I-Najib presents a similar explanation of the term
tarig, providing more examples of the various routes (masalkk) which may be followed
(AdM, 22 / Milson, Rule, 38-39).
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negotiating this bridge which are characteristic of any one socially-rec-
ognized or existentially designated t27fa or any one Sufi master. Thus,
to take a typical example, he speaks of two separate methods (farigan)
of escape from slavery to the soul: the method of those drawn nigh
(tariq al-mugarrabin) and the method of the godly (tarig al-abrar).®

As discussed in the previous chapter, for Suhrawardi some of these
methods were deemed better and more perfect than others and, never
one to leave things ambiguous, he invariably refers to his own path, or
method, as either the tarig al-hagq (‘path of the Real’), the tarig al-muttagin
(‘path of the God-fearing’), or simply as the farig al-garwm (‘path of the
Folk’, i.e., the path of al-Junayd),” constantly enjoining his audience to
adhere to its terms and regulations (shart, pl. shard’if) and the rights or
obligations (hagq, pl. hugig) of its methods and those who populate its
byways. It was in this spirit that Suhrawardi systematically laid out his
own {arg, a method or modality comprised of specific forms of organi-
zation, praxis, manners, customs, and accoutrements. For an individual
like Suhrawardi, this path could not be construed except in institutional
terms, and it is in his particular structuration of its essential features
which gave institutional shape and form, and ultimately replicability, to
the comprehensive soteriological vision encoded in his analysis of the
origins, aims, and outcome(s) of the sciences of the sifiypa for which he
appointed himself a spokesman. In turn, it was in writing the norms
which define the scope, content, and boundaries of this particular tarig
which provided the template which his disciples and their successors
would use to construct a distinct farigat al-subrawardiyya in the two or
so generations following his death.

The Exterior Dimension

Contrary to the way in which Suhrawardr set up polarities among the
contenders to prophetic heirship, the manner in which he mapped

¢ al-Suhrawardi, Futih 1, fol. 69a—-69b; AM, 2:218 / GE, 52.3; idem, W TV, fol. 80b;
and, idem, W ii-Nagir al-Din al-Baghdadz, fol. 63b—64a.

7 Yor example, R. ila Fakhr al-Din al-Razi, fol. 220a; AM, 1:247, 2:218 / GE, 11.1,
52.3; and, idem, W &-Nasir al-Din al-Baghdadr, fol. 63b fL; the former, tarig al-haqq,
being by far the most common. The connection between Suhraward?’s farig (i.e., the
Suhrawardiyya) and, a real or imagined, tarigat al-Funayd, was not lost on later authors,
e.g. al-Santist (d. 1276/1859), al-Salsabil al-ma‘@ fi al-tard’iq al-arba‘n, in al-Majmii‘at
al-mukhtarat min m’allofas Muhammad b ‘Al al-Sanisi (Beirut: Dar al-Kitab al-Lubnani,
1968), 47-49; and, idem, al-Manhal al-rawi fi asanid al-‘uliom wa-usitl al-tardiq, in op. cit.,
98-103; on this see: Geoffroy, Le soufisme, 211-213,
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and inscribed the comprehensive mystical vision of ascent into the
actual physical and social spaces in which he moved was not through
a process of exclusion but rather through one of systematic inclusion,
a program articulated in a rhetoric of circumscription and regulation.
Just as al-Nasir projected his centralizing vision of a unified Abode of
Islam under the aegis of a universal caliphate through formal policies
of circumscription, the particular ribat-based system (farig) of organi-
zation and praxis which Suhrawardi carefully describes in his works
ultimately derived its vitality from the manner in which it went about
demarcating a hierarchy of participation and affiliation, assigning
specific roles, expectations, and conditions to each of its constituents
through a body of prescriptions (i.e., policies), authorized and legiti-
mated through a comprehensive and totalizing enunciation of authority.
In its specifically Islamic emplotment, this tarig was supported on reli-
gious grounds through proof texts mined from the Qur’an, the Hadith,
and the exempla of the salaf al-salih and on intracommunal grounds
through the strategic appropriation of the exempla of the paragonic
Sufi authorities of the Junaydi past as heirs, exemplars, and mediators
of this body of knowledge and praxis into a very real present. At the
same time this farig was both universal and specific, universal in that
it was legitimated through a comprehensive ontology and metaphysics,
and specific in the manner in which it came to situate itself in the very
socio-religious and discursive milieux in which its constituents moved
by attending to a wider body of social acts, cultural codes, and symbols
which extended far beyond the Sufi rnbdt itself.

As in the madrasa and the culture of religious learning among urban
ulama generally, in the Sufi rbat authority was mediated through a com-
plex of behaviors and codes authorized and legitimated, in part at least,
by enunciating connections to authoritative bygone paragons through
inserting oneself into an either real or imagined process of perpetual
renewal (tggdid, 1hya’) concretized in the conservation, dissemination,
and replication of the exemplary and soteriologicaly-focused behavior
of past authorities. This idea of renewal through replication is one
of, if not the most, defining characteristics of the particular Junaydi
strand of Sufism to which Suhrawardi considered himself an heir, a
tradition which rooted much of its identity in a perceived continuity
articulated and concretized, in the first place, in very specific modes
of behavior and praxis. As we have seen, such assertions of identity
were enunciated early, most visibly in that supremely influential group
of Sufi systematizers of the 4th/10th—5th/11th-centuries to whose
collective output Suhrawardi was deeply indebted. Such enunciations
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are rife throughout this corpus, well evinced in multiple discursive
and rhetorical configurations such as, for instance, by the eminent late
4th/10th-century Sufi scholar ‘Abd al-Rahman al-Sulami in one of his
own compendia of the sciences of the Sufis:

Among the regulations (shar@’if) of Sufism to which the classical authorities
(mashayvikh mutaqaddimin) held fast are: the renunciation of the world in
favor of recollection (dhikr) and acts of worship; self-sufficiency and com-
plete contentment with a modicum of food, drink, and clothing; attending
to the poor and breaking with vain desires; pursing the path of spiritual
exertion and pious scrupulosity; sleeping and talking little, restraining
ambition, and vigilant awareness; separation from created beings in favor
of meeting with the shaykhs; eating only out of bare necessity, speaking
only when compelled to do so, and sleeping only when it overtakes; sit-
ting in mosques and wearing the patched frock (muragga‘a)...indeed, in
our age it is necessary for the one possessed of intellect to follow all of
this and to know something of the fundamentals (usil) of Sufism and
the path of the Folk of Sincerity among them so that he may disassoci-
ate himself from those pretenders {mulashabbih) who imitate them, those
who don their dress, and those who wrongly take their name, and thus

- not become one of them. Verily, the sifiyya are God’s trust on His earth,
the confidents of His secrets and knowledge, and those whom He has
chosen from among all His creatures.®

As for al-Sulami, for SuhrawardT it is in the continuity and replicability
of such fundamental behaviors which both differentiate the sifiyya from
other Personengruppen while at the same time authorizing and legitimating
their claims to heirship. In the 7bat, the exempla of the past serve as
both a device of legitimization and a model of praxis, and not only does
Suhrawardi claim the status of prophetic heirship for the sifiyya, finding
in them the “only t@’%fa among all the tawa’f of Islam who revivify the
Sunna in time and space”,’ but also assigns each and every one of the
practices characteristic of this group a precedent in the exempla of
the Prophet and the salaf al-salik, an authoritative articulation in the
exempla of the Sufi paragons of the past, a grounding in the ontology
and metaphysics of the mythic journey of ascent, and a connection to
wider social-cultural and religious symbols and practices.

8 .aJ—Sulami, al-Mugqaddima fi I-tasawwenf, ed. Yusul Zaydan Beirut: Dar al-Jil, 1999),
72; idem, Jawanu adab al-sifiyya, in MA, 1:352, 383, 387)—on eating, sieeping, and
talking little. C

¢ AM, 2:56, 2:222 / GE, 29.1, 52.13.
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At the same time, the works of Suhrawardi are infused with the
spirit of jamd%-sunni communalism which one would expect to find in
the euvre of an early 7th/ 13th-century ShafiT @him, muhaddith, preacher,
and Sufi master living and working in al-Nasir’s Baghdad, a type of
socially-conscious activism well evinced in the heyday of the so-called
Seljuk Sunni Revival by individuals such as Abii Hamid al-Ghazali,
and in Suhrawardr’s own time by the Hanbali @lm-cum-Sufi revivalist
‘Abd al-Qadir al-Jilani, an orientation which by all accounts guided the
program of his uncle Abi ’1-Najib and one which Suhrawardi himself
was careful to replicate. While Suhrawardi was a Sufi shaykh, he was
also a member of the ulama, publicly enunciating his membership in
their ranks through participating in their culture and, what is more,
counting among his many teachers, students, associates, and disciples
individuals who clearly identified themselves as full-fledged members
of that body, transmitting hadith, teaching in the madrasas; serving as
muftis and ¢adis, preaching, and leading prayers in Friday congregational
mosques. Judging from both Suhrawardr’s lengthy argument for the
Sufis, in their capacity as the otherworldly-ulama, as the legitimate pos-
sessors of prophetic heirship and their very public presence in multiple
arenas of power and influence, the sheer self-assuredness of Suhrawardt
and his associates is as astounding as it is telling. For Suhrawardi, it
was not a matter of effecting some type of reconciliation between the
ulama and the Sufis through answering criticisms voiced by individuals
such as Ibn al-Jawzi, but rather consolidating a position of a-group
who were already well-established, deeply entrenched in a-culture of
religious professionals toward whom the state looked for support and
legitimacy and the people for religious guidance and intercession.

While it is clear that Suhrawardi posits both a qualitative and quan-
titative distinction between the generality of Muslims (‘awwam) and the
clite (khawdss) on metaphysical grounds, as evinced in the structure of
his ribat-based system considered in its totality, the world of the s#fiyya
as he envisioned it was neither esoteric nor exclusionary. Certainly,
Suhrawardt’s 7ibdt privileges the centrality of the master-disciple dyad
as the core discipline of an intentional community of like-minded indi-
viduals, but at the same time this discipline did not define the institution
as a whole. While certainly retaining the insularity and parochialism
of the ribats, khanagahs, and private residences of the Sufi masters of
previous generations at its center, at its periphery Suhrawardr’s ribat
mirrored the porousness of the madrasas and the culture of religious
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learning generally. The ribat-based system which Suhrawardr champi-
oned was simultaneously an open and a closed space, programmati-
cally making room for varying levels of participation and affiliation by
inviting those who had neither the desire, capacity, or wherewithal to
become full-time disciples the opportunity to participate in its life, and
thus in Suhrawardr’s view, benefit from the blessing which such a space
contains. Although neither the first nor the only representative of this
trend, Suhrawardi is certainly the best documented, and perhaps most
representative, figure in this important transitional moment in the his-
tory of Sufism and its institutions.

As with the genealogy which Suhrawardi programmatically laid out
for the sciences of the Sufis in terms of their representing a particular
inherited knowledge passed down from the Prophet Muhammad to
his companions, known at the time neither by a particular name nor
a discrete body of accoutrements, he also casts the actual physical
institution of the ribat and the practices which transpire within it as
praiseworthy innovations first evinced in the exempla of the paragonic
authorities of the past. As to be expected, it is in the Awarif al-ma‘anf
where he lays out a genealogy for this institution, seeing it as both a
recreation of the state of the Folk of the Veranda'® and a response to
the famous fadith in which the Prophet is reported to have said “we
have returned from the lesser jihad to the greater jihad” about which
he was asked, “and what is the greater jihad”, to which he replied “the
struggle against oneself (mwahadat al-nafs)”."' Providing an etymology for
the word which plays upon its military connotations, Suhrawardr casts
this space as an outpost for spiritual warriors who, as ‘frontline fighters’
(murabif myahid) in the struggle against the nafs, are obligated to follow
a certain ‘military order of formal regulations’ (shar@if), saying:

These are the regulations of the resident (sakin) of the ribat: 1) that he
cut off relations (mu@mala) with created beings in favor of establishing
relations with the Real; 2) that he renounce acquisition and be content
with the guaranty of the causer or causes; 3) that he restrain his soul
from undue social intercourse and avoid its consequences; and, 4) that he
embrace worshipful devotions day and night as a counterweight to every
bad habit. And these are his occupations (shughl): 1) that he busy himself

0 AM, 1:213, 267-269, 272 / GE, 6.7, 14.1-4, 9.

' Ibid., 1:263 / GE, 108.4; idem, Tarjama-vi al-lawami’, fol. 76a—76b; hadith in Ibn
al-Siddiq, Awanyf, 1:188-189 (no. 79); and, idem, Ghanipyat, 1:183-185 (no. 79); see
also: KM, 252 / Nicholson, The Kashf, 200.
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in preserving his moments (f1fz al-awgat); 2) that he persist in his litanies
(awrad); 3) that he wait eagerly for the time of canonical prayer; and,
4) that he assiduously avoid heedless mistakes. By this, he will become a
‘frontline fighter’ (murdabit myjahid)."

It is in waging this greater jihad through acts of supererogatory piety
and self-exertion (mujdhadat) where Suhrawardr finds one of the most
powerful arguments for the necessity of such a space vis-a-vis the Sufi
path, for according to the long-standing interpretation of this particular
hadith, the Prophet’s definition of the greater jihad against oneself (nafs)
refers to the struggle against ‘the enemy within’, namely those things
within man which divert him from responding to the dictates of revela-
tion, in Sufi terminology none other than the nafs al-ammarat bi-sii’.

In the first chapter of this study we noted the connection between
the 7ibat as an institution associated with the frontiers (thughiir) of the
dar al-islam and its connection to the jihad, asceticism, and the early
paragons of the collective Sufi past. In the urban centers of the cen-
tral lands of Islamdom during the late 6th/12th through the 7th/13th
centuries such associations did not seem to go unnoticed. This was the
age of the Crusades, a period during which Sufi shaykhs such as the
celebrated patron saint of Damascus Arslan Dimashqf (who played an
active role in the jihad) were cultivated by individuals such as the famed
anti-Crusader Nir al-Din b. Zangi as sources of authority in legitimizing
their bids to garner support for the jihad, funding the construction of
madrasas and ribats on a hitherto unprecedented scale."” Saladin himself
did the same, financing among many other institutions the construc-
tion of the important Satd al-Su‘ada’ Khanaqah in Cairo, a space
which played host to at least one of the individuals responsible for the
diffusion of Suhrawardr’s Awarf al-ma‘anfin Egypt, Ibn al-Qastallant.
As has already been discussed in great detail, the caliph al-Nasir did
the same, drawing upon the authority of individuals such as Suhra-
wardi by tying them into patronage relationships which, as discussed
in the next chapter, brought with it certain obligations. Despite wide-
spread debate over the permissibility of accepting such patronage
among Sufis in general, like both Wajth al-Din and Abt '1-Najib, ‘Umar

7 AM, 1:265-266 / GE, 15.7.

15 Nir al-Din b. Zangi, in fact, founded a 7b@ in Damascus for Shaykh Arslan;
on this, see Eric Geoffroy, Djikad et contemplation: vie et enseignement d’un soufi au femps des
croisades (Paris: Fditions Dervy, 1997), 13-36; and, idem, “L'apparition des voies: les
khirga primitives,” in Popovic and Veinstein, eds., Les votes d’Allah, 52-53.
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al-Suhrawardi had little aversion to enjoying such support, a policy
which he makes clear in a response to a question put to him by his
anonymous interlocutors from Khurasan:

We ask: is it permissible for aspirants to reside in ribass, khanagahs, or
zawiyas built with the money of sultans or political powers and to eat
from its endowments? We answer: it is permissible to reside in them but
not to eat from their endowments unless one is engaged in a full-time
program of spiritual devotions.'*

This is an important point, and cannot be glossed over lightly, because
as Suhrawardi makes clear through his writings it is the actual physical
space of the 76t and the organizational structures and practices which
fill it which define and particularize, more than anything else, both
his farig and the particular (G2 associated with it vis-a-vis others. The
nbaf as the primary locus of identity is further evinced in the way in
which Suhrawardf speaks about the group solidarity of its inhabitants.
As evinced in the detailed rules and regulations which Suhrawardt
outlines for traveling from rbat to ribat, there is no doubt that this
solidarity was diffuse and transregional, something which Suhrawardt
hints at in the very language he uses to describe this space, saying that
nbat is the encampment (bayi) of a particular tribe (gawm), the perma-
nent homestead (dar) of a family group (jama‘a), and a stopping place
(manzil) for a wider community of affiliates who are brethren (tkhwan)
tied together in a bond of brotherhood (ukfuuwwa) rooted in a single
aim and shared existential situation (gasd wahid wa-‘azm wahid wa-ahwal
mutandsaba).'” This brotherly solidarity and sense of community (jjtima‘)
shared among the constituents of the rbat is highlighted time and
time again throughout Suhrawardr’s works, an enunciation of identity
which envisions a community tied together by a comprehensive body
of shared manners and customs, allegiances to both each other and
to the masters who oversee their activities, and by the presence of dis-
crete psycho-spiritual affinities engendered by their collective spiritual
endeavors.'® When tied to a comprehensive political program such as

" AdM, 61 (no. 12).

° UM, 1:267, 311 / GE, 14.1, 18.11.

' E.g, Ibid., 1:268, 273-276, 2:223-237 / GE, 14.1, 15.1-6, 53.1-55.16. It is
important to recall that Arabic has two plurals for the word brother (akh), ikhwa which is
normally used to refer to biological brothers and ikiwan whose meaning is well captured
by the English word “brethren’. The use of the term in this way is evinced in both the
logia of the Sufi paragons, and in Sulamt’s Jawami adab al-sifiya and K. adib al-suhba
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that of al-Nasir, the possibilities which such spaces offered to a patron
extended far beyond the spiritual charisma of the individual Sufi masters
who stood at their apex.

In addition to serving as the space of a larger family of spiritual
warriors, the 7ibat was also a space within which the charismatic com-
munity of 1st/7th-century Medina was replicated, the shaykh taking
on the role of the Prophet and the constituents of the rbat that of his
Companions (sahaba). Here, we move into the realm of symbol, and
accordingly throughout his works Suhrawardr makes it explicitly clear
that the manners and customs (2dab), accoutrements, and practices
associated with the ribat are not only fully in accordance with the dic-
tates of the divine law but are derived directly from the Sunna and
the exempla of the salaf al-salih. It is in the systematic explication of
each of these connections and continuities where Suhrawardi maps his
comprehensive vision of mystical ascent unto the actual physical and
social spaces and institutions in which it transpired.

This being said, Suhrawardi offers precious little information on how
such spaces were organized structurally. In contrast to later descriptions
of nbats and khanagahs, neither his writings nor contemporary sources
provide much in the way of information on the day-to-day operations
of such institutions, although Suhrawardi does make note of some of
its most important features including the ‘common room’ (bayt al-jama a)
and the cell (zawiya, pl. zawaya). When he speaks about the former, it is
either in connection with communal activities such as the shaykh’s public
lectures and teaching sessions (majlis / halga) or the ritual of the spiritual
concert (samd ‘) as well as its use as a prayer hall (musalld). On the latter,
he consistently uses the term zawiya to refer to the individual cells in
which the discipline of solitary spiritual retreat (khalwa / arba‘imiyya) is
carried out. Beyond this, nothing else substantial is offered.

Although certainly a desideratum, such structural details are ulti-
mately less important than details regarding the people who inhabited
them and the practices they engaged in, and in Awanf al-ma‘anf, and
to a lesser extent in some of his other writings, SuhrawardT presents

wa-husn al-‘shra (ed. MJ. Kister [1954], rpt. in MA, 2:62-132) where, clearly reflective
of the ethos of the early futuwwa / javanmardr tradition, he consistently uses the term
ikhwan to describe the proper manners and behaviors (adab) structuring the social rela-
tionships between and among fellow seekers on the Sufi path. Similarly, just like Aba
’l-Najib and ‘Umar al-Suhrawardi, Jilant uses the same term in his own prescriptions
on adab for the constituents of the rbat specifically (e.g.,, GhT, 2:287, 296).
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us with a systematic description of the organization of this charismatic
community of frontline fighters. Although hinted at in earlier works
and most certainly proliferating with the widespread establishment of
nbaj-based Sufi communities in the two centuries following his death,
to my knowledge his description of the hierarchy of this institution, the
rights, obligations, duties, and roles of its various members, the activites
which they engage in, and the manners and customs by which they
interact with one another is the earliest we have. It was the replication
of this system, preserved, transmitted, translated, and expanded in the
form of his ‘Awdanf al-ma‘@rif and those Sufi manuals which drew upon
it which was to color the diffusion of his particular tarig under the aegis
of a number of his most erstwhile disciples following his death.!’

Master and Disciple

One of the primary features of the processes informing the increasing
institutionalization of Sufism during the era preceding Suhrawardt was

7 In addition to the translations, reworkings, and commentaries on the Awdarif
al-ma‘arf” of Qasim Dawtd Khagb Daracha (c. 639/1241-1242), Isma‘l b. ‘Abd
al-Mu'min Mashada (in 665/1266), Sadr al-Din Junayd al-Shirazi (d. 716/1316) and
others (on yv}ﬁch, see William Chittick, “Awaref al-Ma‘aref,” £Ir, 1:114~115), portions
of both this work and Abti "I-Najib K. ddiib al-muridin made their way, via Persian, into
early Kubrawi circles, beginning with Najm al-Din al-Kubra himself in his own Adab
al»mu{fdz‘n, a text wrongly attributed to ‘Abdullah-i Ansart by Serge de Laugier de Beau-
recueil based on an attribution of authorship in one, and only one, of the many mss.
of the text (MS. Siiley,, Sehid Ali Pasa 1393, fol. 39a—49a; ed. and trans., idem, in “Un
opuscule de Khwaja ‘Abdullah Ansari concernant les bienséances des soufis;” Bulletin de
l ’[nmtul Frangais d’Archéologie Orientale du Caire 59 [1960]: 208-240; translated by Gerhard
Bowering in “The Adab Literature of Classical Sufism: Angart’s Code of Conduct,” in
Barbara Metcalf, ed., Moral Conduct and Authority: The Place of Adab in South Asian Islam
[Berkeley: University of California Press, 1984], 61--87], a text which both Fritz Meier,
who translated it into German based on MS. Siiley., Ayasofya 4792, fol. 738a-741b,
and Mas‘ad Qasimi, who edited it based on five more mss., have quite rightly argued’
actua]ly belongs to Najm al-Din Kubra and his circle (Meier, “A Book of Etiquette for
Sufis,” in Essaps on Islamic Piety and Mpsticism, 49-92; and Qasim™’s introduction to Adab
al-sifippa [Tehran: Kitabfurshi-yi Zavvar, 1363 sh. (1984)], esp. 4-7; cf. Boéwering
op. cit., 6970 who argues for the attribution to Angart). The continued diffusion of thesé
works, and the actual organizational and institutional apparatus which they prescribe
is well f:vxrlced in the masterful Sufi handbook of Yahya Bakharzi, the Fusis al—a’dtﬂ;
(ed. Traj Afshar in Auwrad al-ahbab wa-fusis al-adab, vol. 2. | Tehran: Danishgah-yi Tihran
1966] which, like KashanT in the AMisbah al-hiddya, draws heavily upon the works of both,
Abti *I-Najib and ‘Umar al-Suhrawardr. ‘Ala’ al-Dawla Simnani recommended that his
disciples consult Abti "1-Najib’s K adab al-muridin (Elias, Throne Carrier, 123).
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a shift in the status of the figure of the master (shaykh)'® who, standing
as he did at the apex of the pyramidal hierarchy of the ribat, combined
in his very personhood the collective identity of the sifipya as a distinct
and self-regulating Personengruppe and the mediatory, and ultimately
soteriological, status entailed by his claim to prophetic heirship. At 1ts
most fundamental, the formal recognition of an individual’s shayk-
hood (mashyakha) by a disciple demanded accepting the consequences
of two oft-quoted statements, namely the old Sufi dictum that “he who
has no master takes Satan as his leader”,'” and a fadith in which the
Prophet is reported to have said: ‘among his group the shaykh is like
the prophet among his people.”” The first encapsulates the recognition
that formal attachment to a shaykh is essential for traversing the Sufi
path, and the second that the disciple owes absolute obedience to his
shaykh, carrying out his commands without question and acting only
with his permission.”’

For Suhrawardi, it is this master-disciple dyad which lies at both
the heart of Sufism as an individual enterprise and at the very center
of the institutional forms and structures which sustain it. As with a
student receiving a hadith from the lips of an authoritative transmitter,
at the moment of his initiation, the mwid enters into a process where
he is linked not only to a transcendent and trans-historical knowledge
vouchsafed to the Prophet, but at the same moment reaffirms his iden-
tity as part of, and a participant in, a community attempting to work
out that legacy in their own time and space. For Suhrawardt and his
disciples, this mode was deeply informed by the authoritating practices

8 Etymologically, “someone whose age appears advanced and whose hair has gone
white” (Ibn Manzii, Lisin al-‘arab [Beirut: Dar Sadir, 1988], 7:254 as cited in Eric Geof-
froy, “Shaykh,” EF, 9:396), the elder of a tribe and, by extension, the leader of any
social group who enjoys authority and prestige, ideally earned. For Suhrawardi, shaykh
(with the plural shuytikh) refers—as in the biographical dictionaries of ulama—to one
who has achieved distinction in a particular field of learning and is qualified to transmit
such learning to others, viz. knowledge of the Sufi path. He enjoys the prerogatives of
‘shaykhood’ (mashyakha) which in the person of the directing-shaykh (shaykh al-tarbiya)
include complete obedience from his formal disciples (muwid, pl.-in). In addition, the
term shaykh (with the plural mashayikh) also refers to the ‘eponymous authorities’ of a
particular field of learning (i.c., Sufism) whose opinions are considered authoritative.

% Usually attributed to Bayazid Bistami, eg, SQ, 54.5; 4M, 1:252 / GE, 12.3;
and, IrM, fol. 38a.

0 KM, 62-/ Nicholson, The Kashf, 55; AdM, 37 / Milson, Rule, 46; al-Bidlist, Balyal
a-t@’ifa, 93; and, PGB, 235; see also: Meier, “Khurasan,” in Essays, 203.

2 Expressed throughout Suhrawardl’s works; see also PGB, 235-242, 255-256,
283-983; ‘Aziz-i Nasafi, Magsed-i asnd, trans. Ridgeon in Persian Metaphysics and Mysticism,
47: idem, Zubdat al-hdqd’iq, in ibid., 186; and, Elias, Throne Carrier, 125-124.
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surrounding the transmission of religious learning generally, and notions
of authority bound up in the ‘institution of process’ of the master-
disciple relationship (suftba), the relationship between mentor (mashib /
ustadh) and protégé (sahib / tilmidh), and the concomitant complex of
formal manners {(adab) surrounding its effectuation. Given both the jama -
sunni revivalist climate of Suhrawardr’s Baghdad as well as the clear
foregrounding of claims of prophetic heirship in Suhrawardr’s vision
of the sciences of the sifiyya, it is not surprising that his enunciation
of what this authority entailed is clear and unequivocal:

In a report about God’s Messenger—may God bless and greet him—it
is mentioned that [he said]: “By He in whose hand is the soul of
Muhammad, T swear to you that the most beloved servants of God are
those who inspire the love of God in His servant, make His servant lov-
able to God, and who spread good admonitions (nasiha) over the earth.”
That which God’s Messenger mentioned here is the rank of shaykhood
(mashyakha) and summoning (da‘wa) [people] to God, because the shaykh
inspires His servant to love God in a true sense and makes God’s servant
lovable to Him. The rank of shaykhood is the highest rank of the Sufi
path (farigat al-sifiyya) and the representative (niydba) of prophethood
{nuburorwa) in-summoning to God.”

As a member of the otherworldly-ulama and heir to the Adamic %m
al-wrrdtha, the shaykh exercises his niyaba through educating and refining
his disciples (ladib / tarbiya), doing so as the Prophet with his companions
and as a father with his son.? The latter is in fact just as important as
the former, and Suhrawardi is much more apt to describe the aspirant
as the shaykh’s ‘spiritual child’ (walad ma nawt) who at the moment of his
initiation undergoes a second, spiritual, rebirth (wiladat ma‘nawiyya) and
thus comes into possession of a spiritual father (ab ma‘nawi) who takes
responsibility for educating, refining, and training him just as hisnatural

- AM, 1:236 / GE, 10.1; see also: idem, W III, MS. Siiley, Ibrahim Ef. 870, fol.
81b-82a; idem, W 1V, fol. 80b; idem, W t-Nasir af-Din al-Baghdids, fol. 65a-65b, 67a;
and, Suh., 148~149; hadith in Ibn al-Siddiq, Awatif, 1:158-159; and, idem, Ghamyyat,
1:134-135. S
2. AM, 1:236-237 / GE, 10:1-5; idem, W, 111, fol. 82b; cf. al-Sulami, Jawami‘ MA,
1:377-378, 389, 408-409). In deseribing the mentor-protégé relationship ‘Abd al-Qadir
al-JilanT makes a very similar statement, laying out an unbroken genealogy of mashyakha
extending from Adam, whe was the filmidh of the archangel Gabriel, through Seth,
Noazh and his descendents, Abraham and his, Moses (from his father ‘Imran), Aaron,
Joshua and the Israelites, Jesus and the Apostles (hawdriyyin), Muhammad (who like
Adam was instructed by Gabriel), the first four caliphs, the salaf al-salih, Hasan al-Basrt
and his students, Sart al-Sagati, and from him to al-Junayd. (GhT; 2:280~281)
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tather (ab tabi%) was responsible for doing when he was a child.** This
1s why in various testaments (was@ya), Suhrawardi inevitably addresses
individual disciples as his ‘righteous son’ (al-walad al-salih).*

Not everyone, however, is qualified to become a shaykh, and in
identifying the type of individual who can rightfully claim the rank of
shaykhood, Suhrawardi proposes a four-fold typology of individuals,
here again writing a norm based on existential designations.® First,
there is the simple wayfarer (sahk mujarrad), an individual who is not
qualified to claim the rank of shaykhood because he is still immersed
in the ‘station of devotions and self-control’ (magam al-mu‘a@malat wa-I-
riyada), having achieved neither the equanimity nor spiritual experience
necessary to guide others on the path. Second, there is the one who is
simply ‘attracted’ (majdhib muyjarrad), an individual who although hav-
ing reached the-goal is immediately disqualified because he has never
traversed the path himself. Third, there is the one who has reached a
state of striving through attraction (salik mutadarak bi-l-yadhba), an indi-
vidual qualified to assume the rank of shaykhood, but only in a less
than perfect way because of the reverse order of his arrival and the
consequent imperfections in his spiritual state. Finally, there is the one
who has obtained the state of one attracted through wayfaring (maydhiib
mutaddarak bi-l-suliik), an individual more qualified than the others to
assume the rank of shaykhood because the unveiling of his heart was
effected through traversing the path, giving him the experiential knowl-
edge necessary to direct aspirants along the same arduous journey.

The highest rank of shaykhood is that of the ‘absolute shaykh’ (a-
shaykh al-mutlag), an individual who has become free from the veil of
both the nefs and the heart, having reached the station of ‘those-drawn
nigh’, the mugarrabin, God’s desired beloved (al-mahbiih al-murad) whose

* UM, 1:238-241 / GE, 10.8~15; idem, W li-Nasir al-Din al-Baghdidz, fol. 66b—67a;
and, Suh., 151-152. Najm al-Din Raz Daya, who quotes a saying of Jesus as a proof
text (“he who is not born twice shall not penetrate the kingdom of the heavens and
the earth”; cf. John 3:3), also characterizes the aspirant’s attachment to a shaykh as
a ‘second birth’; explaining it through the metaphor of tlie hen and-the egg (PGB,
247-250; this egg imagery is prefigured in Suhrawardf’s 4%m al-huda (88).

% E.g., W li- Ak al-Mawqgani, MS. Tib., Ma VI 90s,, fol. 116a; idem, W &-Famal al-Din
al-Isfahant, ed. Hartmann in “Bemerkungen zu Handschriften,” 140-142. In the “4M,
Suhrawardf reports that his paternal uncle Abi ’k-Najib would often say: “he one who
travels my path and follows my guidance is my son (walad? man salaka tarigi wa-ihtada
bi-hudd).” (AM, 1:231 / GE, 10.15)

% AM, 1:242-246 / GE, 10.16-26; and, idem, W li-Nasir al-Din al-Baghdidi, fol.
65b—67a.
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spirit is free and ngfs tranquil, the muntahi who is permanently ensconced
in a state of perpetual subsistence (baga’). According to Suhrawards, it
s this type of individual who is most qualified to assume the position
of shaykh, the only one having the existential authority to receive,
initiate, direct, and guide disciples on their individual journeys on the
path of ascent. As we have seen, it is through his perfection that such
an individual comes into possession of a certain charisma, an attractive
quality which draws students to him in a bond of affinitive connection
(rabutat al-pinstyya al-nafs) which is not only concretized in an existentially
validated relationship grounded in the reality of the human psycho-
spiritual constitution but also replicates the almost tangible charismata
by which the prophets themselves attracted and retained followers.?
Although perhaps not originating with Suhrawardt himself, such ideas
came to be systematized in Nagshbandi figurations of the master-disciple
relationship in the key concepts of tawajuh and rabita.2

The authority of such a shaykh is comprehensive. He is both a
‘superintendent of souls’ (ishraf ‘ala I-bawatin) who has the right of free
disposal over every aspect of the program of his disciples, determining
what they should wear and when they should fast, when they should
work and when they should beg, as well as ensuring that they persist
in their litanies, pray the proper supererogatory prayers, and hold fast
in their recitation of the Qur'an.* At the same time, the shaykh does
not enjoy unrestricted disposal over life in the 7ibdt, and Suhrawardi is
careful to prescribe the proper behaviors (@dab), duties (wazd’if), and
mutual rights and obligations {(hugig) which the shaykh is required to
observe in dealing with its constituents, saying that it is obligatory for
the him to:

1. shun those whose motivations for seeking his company are\Impure
or misdirected;

2. look upon his disciples as his children, and accordingly, give them
good counsel in both spiritual and material matters;

3. carefully diagnose and scrutinize his disciples so that they can be
directed in a manner consistent with their different spiritual states
and aspirations; :

7 AM, 1:238-239, 2:232-233 / GE, 10.8-10, 63.27.
* In addition to the study of Meier cited prevlously (“Die Herzensbindung an den
Melster”) on this, see Buehler, Sufi Heirs of the Prophet, 99, 131-134.
AM, 1:258 / GE, 12.13.
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4. avoid fraternizing, socializing, chumming, or chatting with his dis-
ciples, and to carefully calculate when it is necessary to be present
among them;

5. treat his disciples with the utmost courtesy, respect, and humility;

6. treat his companions (ashab) with aflection and tenderness and
respect the rights (hugiig) which they have over him;

7. not accept property, services, and voluntary charity (sadaz]a) from
disciples as gratuity;

8. not speak directly to a disciple about a reprehensible action which
he has committed, but rather to allude to it while discoursing to
the community so that all may benefit from his mistake;

9. pick up the slack, forgive, and gently spur on a disciple who has
become lax in his assigned duties;

10. and, maintain strict confidentiality regarding the spiritual experi-
ences and inner state (sirr) of individual disciples.*

In the day-to-day life of the ribat, the shaykh also plays the role of
community director and manager of its affairs, admitting and rejecting
newcomers, arbitrating disputes, managing the affairs of its permanent
staff, while at the same time overseeing its endowment (wagf’) and
determining who may receive support from its coffers.* While many of
these tasks were delegated to his superintendent (khadim)—to whom we
will return shortly—this comprehensive authority, legitimated through
genealogical, praxic, spiritual, and metaphysical claims to prophetic
heirship was mediated through a number of channels, most notably
through a formally definable complex of manners and proper behaviors
which served to reinforce such a position, adab.

Proper Manners (adab)

Like the relationship between students and teachers in the madrasa,
between viziers, courtiers and officials in the caliphal palace and bureaus,
between littérateurs and men of culture in their salons, and between a
master and apprentices in the trade and craft markets, so too was the

%0 Ihid., 2:217-222 / GE, 51.1-13; and, Suk., 161-163. ‘Abd al-Qadir al-Jilant pre-
scribes a very similar set of rules for the adub required of the shaykh to his disciples,
see: GhT, 2:284-286; cf. al-Bidlisi, Bakjat al-1a%fa, 94-96 who spiritualizes the require-
ments and Najm al-Din Razi Daya who stipulates twenty conditions of shaykhood
rooted mainly in moral and ethical affect (PGB, 250-253).

AM, 1:269, 279 / GE, 14.5, 15.11.
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Sufi 7ibat possessed of a commonly accepted code of proper behaviors
and manners which all were expected to observe, commonly expressed
by the term adab.** As we have already discussed in the first chapter
of this study, such codes of social interaction served as an integral
component of a much larger process of constructing and maintaining
identity, social relationships, legitimacy, authority, and group definition
within the literate, urbanized, and cosmopolitan ulama culture of which
Suhrawardi was a part. In short, the culture of adab as a formalized
externalization of deeper religious, social, and cultural mores was in
the air, something which Suhrawardi was careful to point out to his
young son ‘Imad al-Din, counseling him:

For you, there is a proper mode of behavior (adab) in every situation (afzedl)
and with everyone, godly man and profligate alike. Treat everyone with
honor, both those younger and older than you, and never regard them
except with a merciful eye.®

Such sentiments are neither unusual nor noteworthy, neither for Sufis or
other self-reflective Personengruppen of the late-6th/ 12th-early-7th/13th
century possessed of a prescriptive literature of one type or another,
and one often meets with the famous saying attributed to the 3rd/
9th-century Sufi paragon and alleged founder of the Malamatiyya,
Abit Hafy al-Haddad of Nishapair: “Sufism consists entirely of proper
manners (adab), for every moment (wagi) there is a manner, for every
station (magam) a manner, and for state (hal) a manner”.** One could

% As is well known to all students of classical and medieval Islam, the term adad
(sing. adab in the sense of etiquette, culture, learning, refinement; pl. @d#b in the sense
of particular manners and proper behaviors) is possessed of a wide range of meanings
and associations (see: F. Gabrieli, “Adab,” EF, 1:175-176; and, George Makdisi, The
Rise of Humanism, 97 . and index s.v. adab). o

% al-Subrawardi, W G-ibniti, 34; of. GhT, 2:288. Something of a final, comprehensive
compendium of his great-uncle’s K ddab al-muridin and his father’s- duwdnf al-ma arif, later
in his life ‘Tmad al-Din penned a treatise_entitled {ad al-muséfir wa-idab al-hidir (extant
in MS. Kopriilii 1603, fol. 11a-52b; and, MS. Topkap: Sarayi, Ahmet 111, 1416;, fol.
197a~241h, of which the former will be cited here) in which he systematically enu-
merates 120 points of adab organized in twelve sections ( fusl): 1) on the manners of
travel (safar) for the muntaki; 2) on the manners of travel for the mutasawwif and fagir,
3) on the manners of the mutasawerf and fagir upon entering the a city and the ribat;
4) on manners pertaining to residing in the ribdf (hud@r wa-mugam); 5) on the manners
of retreat in the 7ibat (mujd@wara); 6) on the manners of eating during travel and while
in residence; 7) on the manners of drinking; 8) on the manners of sleeping and rising;
9) on the manners of dress; 10) on the manners of attending the mystical concert (sama Y
11) on-the rending of the kkirga during sema’ and, 12) on the ways and means (magari)
of the constituents of ribdt in relating to one another.

* al-Sulamt, Tabagit, 106; KM, 47 / Nicholson, The Kashf, 41-42; and, 4M, 1:203,
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cite many such aphorisms from the logia of the early Sufi paragons,
but what is important for us here is to recall that the particular strand
of the largely-urban, shari'a-minded, Khurasani-Junaydi Sufi tradition
which Suhrawardr so vigorously attempted to codify in texts such as
the ‘Awanf al-ma‘arif placed a great deal of emphasis on the cultivation
of ethics and their articulation in formally definable acts of etiquette
and proper behavior.

The valuation of moral character framing Suhrawardr’s formal pre-
scriptions on adab, in fact, evinces a clear continuity with those of his
predecessors, especially the strand of the futuwwa / javanmardi tradition
which, as evinced in the works of al-Sulami, was squarely centered on
cultivating a hest of formal attitudes and modes of behavior which
look to structure and regulate social relationships through the shared
application of chivalric, altruistic, and self-effacing life-orientational
values. Like Sulami, when taken as a larger complex of behaviors set
within the framework of Suhrawardt’s totalizing vision, the particulars
of adab are intimately tied to the cultivation of the moral and spiritual
person through ethics (akhlag, sing. khulg / khulug), a subject to which
Suhrawardi devotes one of the longest chapters-of the Awarf al-ma'arif
to explaining, describing in great detail both the inner (bafin) and outer
(zthir) dimensions of virtues such as humility (fawadu"), obsequiousness
(muddra), altruism (ithar),” abstention (tgj@wuz), forgiveness (‘afiw), cheerful-
ness (al-bishr wa-I-talagat al-wajh), simplicity and pliancy (suhila wa-I-lin
al-janib), informality (tark al-takallyf’), indifference to storing up for the
morrow (al-infiig min ghayr igtar wa-tark al-idkhar), mutual affection with
one’s brethren (tawaddud wa-I-ta luf ma‘a al-ikhwan), thankfulness for God’s

2:208 / GE, 54, 51.6; on Abu Hafs al-Haddad see: Richard Gramlich, dlte Vorbilder
des Sufitums (Wiesbaden: Otto Harrassowitz, 1995-1996), 2:113-154.

* Namely, in.the JFawimi‘ adab al-sifiypa which begins by discussing the importance of
adab by locating it squarely in the pedagogy of the Prophet Muhammad who educated
and refined (f2 ) his companions in- the proper manners {7dzb) after which he prescribes
some 160 individual points of proper manners based mainly on the exempla of the
Sufi paragons; idem, K adib al-suhba, MA, 2:22-28, on the connection between ethics
and adab, and 28 ff. containing prescriptions which are focused mainly on interper-
sonal relations (mun‘dmalat) as circumscribed by the social relationship of subba {‘intimrate
companionship}, which here is used as a synonym of %s#ra (‘kin-like closeness’) and not
in the sense of suhiba as used to refer to the master-disciple relationship (shaykh-murid,
ustadf-tiimidh, mashith-sahib), the virtues cultivated in such relationships spilling over into
all others; idem, Dargjat al-mu‘amalat, MA, 1:485; also AdM, 3440, 43~44 / Milson,
Rule, 4548, 50; and, of course, AM, 2:231-240 / GE, 54.1-55.16.

% On which, see my entry “Altruism,” Encyclopaedia of Islam Three (Leiden: Brill,
forthcoming). :
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bounty (shukr ‘ala T-thsan wa-du@’ lahw), and sacrificing worldly rank not
only for one’s brethren but for the entire Muslim community (badhl
al-yah li-l-ikhwan wa-l-muslimin kafat™).’’” Grounded solidly in Qur’anic
models of piety and the ethical and moral practice of the Prophet, and
supported by the exempla of the salaf al-salih and Sufi paragons, this
long list of ethics are none other than those praiseworthy characteristics
(awsdf / akhlag mahmida), those sound dispositions (sgjaya sakihay of the
spirit which are literally ‘effectuated through ada®’, effacing and replacing
the blameworthy characteristics and vices (radha’il) of the nafs.*® As we
have seen, for Suhrawardr this is accomplished only through engaging in
the dual disciples of muhasaba and muragaba, both of which require the
direction of a shaykh, a shaykh a ribdt, a nbat a community of affiliates,
and a community of affiliates a shared body of definable, replicable,
and normative patterns of behavior through which they structure the
relationships amongst themselves as a community (jama‘a) of brethren
(thfnwan) as well as individually as disciples and students organized in a
radial network around a single shaykh, in short adab.

The Superintendent (khadim)

Standing below the shaykh in the hierarchy of the ribdt is the superin-
tendent (khadim, pl. khuddam), an individual whom Suhrawardi considered
important enough to distinguish from the shaykh, devoting an entire
chapter of the Awarf" al-ma@rif to doing so.*® The reasons for this are
ultimately unclear, although according to his comments in his day and

7 AM, 1:56-97 (also: 2:236~240) / GE, 29.1--30.87 (55.1-16); and, Suh., 225-233,
which is not an atypical enumeration. On the connection between ethics and adab, and
similar values: al-Sulamt, Jawam:, M4, 1:353, 381-382 (on altruism); KM, 432-478 /
Nicholson, The Kashf, 334-366; AdM, 19-20 / Milson, Rule, 38-39; and, GhT, 2:287-291;
see also: R. Walzer and H.A.R. Gibb, “Akhlaq,” EF, 1:325-329.

® UM, 2:98-99 / GE, 31.1-3, that is, “fa-l-adab istikhr@ ma f; al-giuwat ili 1-fi1”, which
as per his Ash‘arism Suhrawardi considers acquired acts (i al-hagg) and which, as
such, are situated within his broader vision of the path of ascent; see: Suh., 214-224; of.
al-Bidlist, Bahjat al-ta’ifa, 96-98 where the idea, much further developed by Ibn ‘Arabr,
of ‘taking on the attributes of God’ {al-takhallug bi-akhidg alldh) is fronted, something
which is present in the thought of Suhrawardi, but only in a limited manner (c.g,,
AM, 2:233 / GE, 54.7).

* That is, chapter 11 (4M, 1:247-250 / GE, 11.1-8). At the same time, the true
khidim must be distinguished from the mutakhadim, the former being distinguished by
the sincerity of his intention (niyya) whereas the latter engages in service out of desire
for praise and adulation from the people whom he serves, both of whom must be dis-
tinguished from the mustakhdim, the servant who when approached by the mendicants
for a handout, treats them with open contempt and cuts them off from the wagf, and
thus actually assists them in their poverty by disciplining them.
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age there was a problem of certain superintendents claiming a rank to
which they were not entitled, presenting themselves as shaykhs while in
reality they were not qualified to do so. In typical fashion, Suhrawardi
differentiates this particular group from the others on existential grounds,
arguing that although outwardly the superintendent may seem to play a
role similar to that of the shaykh, he is differentiated from him in that
his actions are effected by his desire for divine reward, which although
pious and sound, arises from intentional volition. Whereas the shaykh
is a member of the mugarrabin and thus ‘accomplishes things through
God’ (yaf‘alu al-shay’ bi-Liak) the superintendent is a member of the
godly (abrar) and ‘accomplishes things for God’ ( yaf alu al-shay’ li-Llah),
and whereas the shaykh acts through God’s will, the kkadim acts through
an intentional desire to be self-sacrificing and altruistic in his acts of
service (kkidma).*

Potential confusion between the shaykh and the khadim however
seem to have been of external concern, for nowhere in his ceuvre does
Suhrawardr cast the khadim as being in the position of actually direct-
ing aspirants in the discipline of the ribat. His role, which is not clearly
described in any case, seems to have been simply to act as a personal
assistant to the shaykh, taking care of tasks such as soliciting donations
for the nbat, receiving and dealing with complaints from its residents,
serving food to incoming mendicants ( fugara’), and rendering general
service to the ribat’s population (gawwm).*' According to Suhrawardi, the
upshot of his service is that it serves as a spiritual disciple, a device
by which the kddim can subdue his nafs and advance on the spiritual
path through the practice of altruism (i#har), self-sacrifice (badhl), and
service, three virtues which Suhrawardt argues are more advantageous
for him than supererogatory devotions.

In the Adab al-muridin, Abu ’1-Najib states that “service is a rank
second only to that of shaykhood”* and given that Suhrawardt almost
invariably couples the two terms shaykh-khadim and shaykh-mugaddam
when discussing the conditions which certain individuals lower in the
hierarchy (such as the mendicants or companions of service) are to
observe in negotiating the formal structures of the nbat, it seems that the
position of khadim was generally given to a senior disciple (murid) of a

*® Ibid., 1:247 / GE, 11.1; also: AdM, 18, 29 / Milson, Rule, 43, 45-46; cf. SQ,
54.23-34.

1AM, 1:248, 276, 313 / GE, 11.3, 15.6, 18.15-16.

¥ AdM, 45 / Milson, Rule, 50.
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particular shaykh. This accords with the figure of the khadim associated
with 7ibat-based Sufi communities in the period following Suhrawardr in
Syria and Egypt and the description of the position given by Bakharzi
in the early 8th/14th century.®®

The Asprrant (murid)

The aspirant (murid, pl. -in), who is also called the mutasawwif—or col-
lectively the ‘Folk of Desire’ (ahl al-irdda) or the practitioners of pious
retreat (arbab al-khalwa)—on the other hand is one who has either moved
up the hierarchy of the 74t to assume the position of a true disciple of
the shaykh, or has been accepted as such straight away.* Unlike those
below him, because he is engaged in a full-time program of spiritual
discipline the aspirant is entitled to full support from the rbar’s endow-
ment (wagf") and is not required to actively seek sustenance outside of
its precincts unless so directed by the shaykh.* At the same time, the
aspirant is expected to adhere to a much stricter discipline than those
who stand below him, being obligated to engage in a sustained program
of spiritual practice under the direction of the shaykh, being enjoined
to neither become slack in his duties lest he slip into the realm of the
practitioners of dispensations (arb@b al-rukhsa) nor leave his shaykh lest
he be cut off from his guidance at a critical moment in his spiritual
development. 7 :

Metaphysically, the key distinction between such individuals and
others populating the 764t is that the murid (“the one desiring’) possesses
wdda (desire), a technical term whose origin (as/) Suhrawardi finds in
the Quranic verse: “send not away those who call upon their Lord
morning and evening, seeking His Face”.* According to Suhrawardi,
this verse was revealed as a command to the Prophet Muhammad
to respect the rights of the ‘Folk of Desire’ from the poor among his
companions (kagq ahl al-irada min fugar@’ ashabiki), a command which
by extension came to be a stipulation binding upon the Sufi shaykhs
who, as his representatives, are required to nurture the desire of the
aspirants entrusted to them.*

“ Geoffroy, Djikad et contemplation, 26; idem, Le soufisme, 280; Bakharzt, Fusds al-addb,
128-132.

® UM, 1:273 / GE, 15.1; see also: GhT, 2:272-973.

® AM, 1:279 / GE, 15.11; and, AMER, 61 (no. 12).

% Qur'an 6:42.

¥ al-Suhrawardi, W b-Nasir al-Din al-Baghdadi, fol. 63a—63b; there is no such inter-
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This desire is not, however, willed by the individual himself, rather
it is a desire which God casts into ‘the inner being of the potential
aspirant when he awakens to the loneliness and isolation of his spirit
and becomes sensitized to its yearning for its Maker. According-to
Suhrawardi, it is this desire which pulls the aspirant into a state where
his individual will is completely submerged in the will of his shaykh,
all previous attachments, individual desires, and wants and needs of
his soul and heart being redirected into the very personhood of the
shaykh so that he becomes “like a corpse in the hands of the washer”.
As we have already seen in Suhrawardr’s delineation of the journey of
ascent, the aspirant must necessarily proceed in such a manner until
his desire is effaced in the will of God, at which point he emerges from
the liminal state of dependence upon the mediating agency of the
shaykh to obtain a state of subsistence in the agency of the ground of
existence and the really real.*®

The Sufi Habit (khirqa)

As with the spiritual disciplines in which he engages, the aspirant is also
distinguished from other constituencies of the 7ibdt by a special raiment,
the khirga, a symbol of his status as a formal disciple of a particular
shaykh and his commitment to the master-disciple relationship. One
of Suhrawardr’s anonymous interlocutors from Khurasan wrote to him
asking if there was a prophetic precedent for the practice of investiture
with the khirga® and if so, how exactly did the Prophet do it?* In
response to this question, the shaykh responds in the affirmative, saying
that the practice has its origin (asl) in the Sunna and quite predictably

pretation, however, of this verse in his Mughbat al-bayan where Suhrawardi simply
accounts for the sabb al-nuzil (same in Tabari, Ibn Kathir, etc.) and the standard glosses
(Diizenli, “Sthabuddin Sthreverdi,” 122 [Arabic text]).

*® Idem, W li-Nasir al-Din al-Baghdads, fol. 67b; cf- PGB, 255.

® From the root kh-r-g, with the connotation of ‘ripping’, ‘rending’, ‘tearing’, as
a physical object the khirga (pl. #uiragy—to be distinguished from the muragqa‘a (see
below}—refers to the worn and tattered outer cloak or frock worn by the Sufis as a sign
of poverty and rejection of the world in place of the gaba’ or ‘workaday cloak’ (see:
Dozy, Dictionnaire détailé, 133-155, 352-362). On the nature, role, and iconic value of the
Khirga in pre-modern Sufism generally, see Trimingham, Sufi Orders, 181-185; Gramlich,
Derwischorden, 2:172-174; J.-L. Michon, “Khirka,” EF, 5:17-18; Geoffroy, Le soufisme,
195-196, passim; and, Jamal Elias, “The Sufi Robe (Khirqa) as a Vehicle of Spiritual
Authority,” in Goardon Stewaxt, ed., Robes of Honor: The Medieval World of Investiture. (New
York: Palgrave, 2001), 275-289; and my entry “Kerqa,” Elr (forthcoming):

0 AMER, 56-57 (mo. 6).
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quotes the hadith of Umm Khalid® to support his statement, an episode
which Ibn al-Jawzi considered a ridiculous precedent upon which to base
such a practice.”” In the Awarif al-ma‘anf, where he is always careful to
qualify such etiologies, Suhrawardt implicitly recognizes such objections,
saying that while the practice draws its inspiration from the Prophet’s
‘investiture’ of Umm Khalid, the salaf al-salifh did not actually invest
anyone with the khirga and that it is a praiseworthy innovation, the
permissibility of which all of the eponymous Sufi authorities affirm.”
As evinced in Suhrawardr’s account of his own nisbat al-khirga, the idea
was that initiatic authority was transmitted first through the medium
of suhba and only later, beginning with al-Junayd, explicitly through
investiture with the khirga (see Chart 4).

‘On the practice itself, according to Suhrawardi there were two main
methods of investiture prevalent among the Sufis of his day and age,
namely an investiture which occurred at the end of the aspirant’s period
of training in which case it served as a symbol of his having success-
fully traversed the path or an investiture which occurred at his point of
entry in which case it served as a symbol of his commitment to train-
ing under a particular master.** In his own farig Suhrawardi followed
the second, and in the twelfth chapter of the Awarif al-maarif sums
up the essential features of investiture with the Akirga, defining it as the
threshold (‘ataba) of entering into the discipline of suhba, an outward
symbol of the establishment of a commitment between the shaykh and
the aspirant and the aspirant’s appointment of the shaykh to a posi-
tion of jurisdiction over his affairs.”> As an instrument, the khirga is an

% Umm Khalid (Ama bt. Khalid b. SaTd b. al-‘As), the mother of the famous Khalid
b. al-Zubayr al-‘Awwam, was born in Abyssinia among the first group of emigrants
who later returned to the Hejaz, she being a young girl at the time of the mvestiture.
The hadith runs as follows: “Umm Khalid b. Khalid related: Some garments (tiyib)
were brought to the Prophet and among them was a small black tamisa and he said:
‘whom shall I clothe with this?” The people were silent, and the Prophet said: ‘bring
me Umm Khalid!” And I was brought to him and he clothed me with it by his own
hand saying: ‘wear it and make it shabby! (abff wa-akhligt)’.” (AM, 1:253 / GE, 12.5;
Ibn al-Siddiq, 4watif, 1:174-172 [no. 60]; and, idem, Ghaniyyat, 1:158-159 [no. 60])

* Ibn al-Jawzi, Talbs Ibls (Beirut: Dar al-Kitab al-‘Arabt, 1995), 236-237.

3 AM, 1:260 / GE, 12.20; and, Suh., 153-154.

#* IrM, fol. 40b~41h; in the AM he also mentions that he has observed shaykhs in
his own day and age who do not practice investiture with the #4irga but train disciples
nonetheless (AM, 1:260 / GE, 12.20; and, Suf., 154).

% AM, 1:251 / GE, 12.1; AMKR, 57 (no. 6); and, idem, W k-Rashid al-Din Abt Bakr
al-Habash, fol. 117b where he states that subba with the shaykh is not permissible with-
out the aspirant first having been invested with the khirge and instructed in all of its
obligations (hugiy); see also: Trimingham, The Sufi Orders, 181-182.
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Chart 4.
Al-Subraward’s nisbat al-khirga*
{subbe) The Prophet Muhammad - (ukba)
V : al-Husayn . i ‘Al b. Abi Talib V
(d. 61/680) , (d. 40/661)

‘Ali-Zayn al-'Abidmn

(@ 94/712)
al-Hasan al-Basri
(d. 119/728)
Muhammad al-Bagir
(d. 11 7‘735)
Ja'far al-Sadig Habib al-‘Ajami
{d. 148‘765) (d. c. 1st quarter Znd/8th cen.)
Musa al-Kazim
(d: 183/799)
Dawid al-Ta1

: (d. between 160/777-165/782)
‘Alf al-Rida -
. 203{8!8} .
: Ma‘raf al-Karkhi

® 20?315)

Sari al-Sagati
(d. 253(3@7;
o {REIA)........ - e TG
o Abhingd) [ AbnhQuimakunayd g
(d 298/910) ;
V Aba Muhammad Ruwaym Mamshad al-Dmawari V
' o 303(915) (d. 299/911-12)
Abi ‘Abdullah b. Khafif
d. 371/982
¢ : ) Ahmad al-Aswad al-Dinawart
Abii ’1-‘Abbas ﬁl—Nihﬁwandi
Akht Faraj al-Zanjam Muh. b. ‘Abd. ‘Ammiiya
(d. 457/1065) * {d. 46871076)

Wajth al-Din al-Suhrawardi
. 532{1 137)

Abii ’-Najib al-Suhrawardi
{d. 563 ‘1 168)

‘“Umar al-Suhrawardi
(d. 632/1234)

* al-Suhrawardy, [jz. i- Al b Ahmad al-Raz, fol. 295b; Nisbat al-khirgat al-Subrawardi 1, fol. 132a;
Nisbat al-kkargat al-Subrawardi 11, fol. 1a; Ibn al-Qastallani, frafi, 85-86; M7, 3:40~41 (s.v. Najm al-
Dm Kubra); Jami, Nefahat, 558-559 (no. 546); and, Ma‘sam‘alishah, 7ardig, 2:309-310, 322, 442.
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outward mark of the aspirant’s inner commitment to place himself in
a state of submission to the complete jurisdiction of the shaykh over
all of his affairs, which as a symbol of the oath of fidelity (mubaya‘a /
ahd al-waf@’) is the entry point for a form of discipleship (suhba) which
self-consciously replicates the master-disciple relationship which obtained
between Muhammad and his immediate companions, the hand of the
shaykh representing the hand of the Prophet and the oath of fidelity
that which his companions took with him at Hudaybiyya.*

According to Suhrawardi, the Akirga is of two types: 1) the ‘habit of
aspiration’ (khirgat al-irada); and, 2) the ‘habit of benediction’ (khirgat
al-tabarruk). The former is intended only for the true aspirant (murid
hagigt), and is an outer symbol of his inner commitment. The khirgat
al-tabarruk, on the other hand, is an imitation of the first, and as such
is acquired only by the mutashabbih.”” The difference between the two
is summed up by Suhrawardi as follows: '

As for the khirgat al-tabarruk, it is requested by one whose aim is to acquire
blessing (fabarruf) from the ‘ornament of the Folk’ (bi-zayy al-gawm); and
in the same way the conditions of discipleship (shar@’it al-suhbat) are not
required of him, but rather he is only counseled to adhere to the Limits of
the divine law. By associating with this group (f2%/a) he accumulates their
blessing and is educated in their manners, and through this he might be
raised to a level of suitability for the khirgas al-irada. The khirgat al-tabarruk
is offered to every seeker whereas the khirgat al-irada is prohibited except
for the one who is sincere in his intention.*

The availability of the khirga to every seeker is an extremely important
detail which cannot be passed over lightly. Some ninety years after the
death of Suhrawardi, the famous traveler Ibn Battiita reports being
invested with the Khirgat al-tabarruk from, among others, a director of
a nbat in Isfahan on the authority of Suhrawardi, being careful in his

* AMER, 57 (no. 6), ‘AM, 1:251-255, 2:33 / GE, 12.1-10, 25.9; idem, W 111, fol.
81b; and, Suh., 154-156; referred to in the Quran (48:10), the oath, usually referred
to as the ‘pledge of good fortune’ (bayat al-ridwan) occurred in 628 CE when the
Prophet and a large group of followers from Medina, who had set out on an expedi-
tion to perform the lesser pilgrimage, were stopped outside of Mecca by the Quraysh.
According to the usual account, during the ensuing stalemate, the Prophet asked those
present to swear an oath to follow him whatever the circumstances might be. On this
episode, see: Watt, “al-Hudaybiyya,” EF, 3:539. :

¥ AMER, 57-58; AM, 1:256 / GE, 12.12 (also trans. in Trimingham, The Sufi Orders,
185); and, Suh., 156.

® AM, 1:259 / GE, 12.17.
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account to give the nisbat al-khirga of the habit which he had received.*
In addition, as we have already seen al-Suhrawardt himself invested
numerous individuals with the kkirgat al-tabarruk in Baghdad, including
men of note such as the aforementioned Ibn al-Dubaythi, Ibn al-Najjar,
and Ibn al-Sa‘1. As evinced in Suhrawardf’s discussion of the mutashab-
bih (see below) such investitures were common practice, providing an
alternate means of affiliation to a particular shaykh and his ribat for
those who had neither the desire, wherewithal, or capacity to becom
formal disciples. ' '
As with all of the distinctive practices and accoutrements of the
ribat, Suhrawardt is careful to provide both an etiology for the habits
of dress of his particular Personengruppe in terms of their precedents in
the Sunna, as well analyzing their symbolic dimensions. The color of
the ##irqa, for instance, was an important enough issue for Suhrawardt
to discuss it, mentioning that dark blue (az7aq) is the preferred color for
the vestment, one of the reasons being that it is useful for one practicing
voluntary poverty in that it easily hides the dirt which inevitably comes
with such a state.” Furthermore, associated as they were with worldli-
ness and decadence neither red nor yellow were appropriate colors,
and whereas the preferred color for the khirgat al-irada of the aspirant
is dark blue, for the Sufi shaykhs, following prophetic precedent, black
is deemed more appropriate.®’ Furthermore, Suhrawardr states that it
is only permissible for the shaykh to wear the traditional outfit of the
scholars ( farasiyya), each of its parts symbolizing their perfection of a
particular quality while simultaneously underscoring their member-
ship in both the ranks of the ulama and that of the Sufi authorities

(mashayikh) 5

* 1bn Baytata, The Travels of Ibn Batiiita, trans. HA.R. Gibb (Cambridge: The
Hakluyt Society, 1962), 2:297--298.

0 AM, 1:259-260 / GE, 12.18-20; JOb, fol. 16a; Suh., 156-157; same in Hujwirr
{Per. kabad / kabiid = azraq), Kashf;, 59 / Nicholson, The Kashf; 53; see also: Meier, “A
Book of Etiquette,” in Essays, 69-70 fn. 65 & 68-69; cf. Abii *I-Najib al-Suhrawardt
who opts for green (the color of the Prophet) and white (4dM, 9-10 / Milson, Rule,
32; white wool in Daylanit, Stat al-shaykh al-kabir Abit ‘Abd Allgh tbn al-Khafif al-Skiraz,
ed. Annemarie Schimmel [Ankara: Tirk Tarih Kurumu Basimevi, 1955], e.g 58).

1 IrM, fol. 42a—42b. . - -

* Ihid., fol. 42a—43a; same in AdM, 54 / Milson, Rule, 56, Generally the Jarapiyya
(pl. fargg; Suhrawardi saying kbs al-faraji), was a costume worn by the ulama, (see Dozy,
Dictionnaire détaillé, 327~3%4). In his chapter on the adab of dress and clothing in the
Awinf, however, Suhrawardi makes it a point to say that his paternal uncle Aba 1-Najtb
did not care one way or the other about the appearance of his clothing, wearing what
came his way, that ‘Abd al-Qadir al-JilanT wore a distinctive costume including the
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The Master-Disciple Relationship (subba)

For Suhrawardi, the relationship between the aspirant and the shaykh
represents the heart of the discipline of the rnbat. At the point of his
initiation, symbolized by investiture with the kfurga, the aspirant enters
into a state where he completely relinquishes his will and right of free
disposal to his shaykh until such time that he reaches the stage on
the path where his will is then relinquished to God.”® In annihilating
himself in the shaykh through relinquishing free choice ( fana fi I-shaykh
bi-tark tkhtyar nafsihi) the aspirant becomes his spiritual child, a liminal
state which Suhrawardr calls the aspirant’s period of suckling (awan
al-irtida‘), a period during which he submits (tasfim) to the shaykh’s
complete jurisdiction (hukm) over all of his affairs. To enter into such a
state is to enter into a relationship which is first and foremost an explicit
reenactment of the relationship of complete emulative dependency
(igtida’) between the Prophet and his Companions. In his description
of this institution, Suhrawardt is unequivocal that as the representative
(na’ib) of the Prophet, the aspirant’s submission to the jurisdiction of
the shaykh is equivalent to entering under the Prophet’s jurisdiction
and, by extension, under the jurisdiction of God Himself. Like the
relationship between Moses and the mysterious Khidr, the aspirant is
to neither question nor contradict the shaykh, but rather place com-
plete trust in the veracity of his instructions and to fulfill the ‘rights
and conditions of the khirga’ (shar@’it / hugig al-khirga) by adhering to
the oath of fidelity (‘ahd al-wafa’) which the shaykh took from him at
the time of his investiture. At the same time, the jurisdiction of the
shaykh does not extend to innovation or infidelity, something which
Suhrawardi was careful to counsel his young son Imad al-Din on in
his oft-copied testament to the boy, saying: ‘

Be a servant (khadim) for the shaykhs through wealth, body, and rank and
be heedful of their hearts, moments, and way of acting, and do not
contradict them a thing except what contradicts the community (jama'a)
for if you contradict them, you will never achieve success.®*

taylasan (cowl, head shawl) over his turban, a sign of rank (see Dozy, op. cit., 254262
[sv farkal, 278-280), and that another shaykh, ‘Alf b. al-Hit (or perhaps al-Haythi)
simply wore the peasant clothing of the Sawad {{4M, 2:163 / GE, 44.7; Suh., 238).

% In the following, I am relying on “M, 1:251-256 / GE, 12.1-11; and, Suh.,
151-153; see also: Badeen, Jivei mystische Schrifien, 7-8 (with further references to the
term in al-Bidlist’s Balyat ai-fz’ifa, 61; also, ‘Aziz-i Nasafl, Magsad-1 asnd, trans. Ridgeon
in Fersian Metaphysics and Mysticism, 54-56.

% al-Suhrawardi, W 4-ibnihi, 34; similar in AdM, 38 / Milson, Rule, 46-47; same in
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It is in the person of the shaykh where the prophetic function of guid-
ance (fidaya) 1s vested, for as with the aspirant’s natural father it is his
duty as a spiritual father (ab manawt) to transmit knowledge (‘ulim) to his
spiritual child and educate him in the proper manners (@dab). Accord-
ing to Suhrawardi, this occurs through the institution of discipleship
(suhba), an instrument which provides the means through which the
shaykh transmits his own spiritual state directly to the aspirant’s inner
being, his words flowing into and literally infusing or impregnating
( yulagqin/ yulagqik) it.° Much like the sufba of the madrasa, this transmis-
sion can only take place when the aspirant, observing all of the proper
manners, listens attentively to the discourse (magal) of his shaykh, not
recording the knowledge being transmitted to him on a quire of paper
but rather on the tablet (lawfh) of his heart.

It is in his description of the complex of formal behaviors and
attitudes to which the aspirant is held which yield one of the clearest
pictures of life within the rbaf, a complex of behaviors which in the
case of the aspirant are subsumed under what Suhrawards calls the
‘proper behaviors of aspirantship’ (ddab al-wrada), a set of conditions
and expectations which can be summarized as follows: :

1. he should only devote himself to-one shaykh at a time and should
cleave to him unti he has reached the goal;

2. he 1s not to enter into discipleship (sutba) with the shaykh until he
has been instructed in its proper manners;

3. while in the presence of his shaykh, he is to observe a quiet propriety,
neither speaking unless spoken to nor raising his voice over that of
the shaykh; -

4. he is not to conceal any of the spiritual events which he has expe-
rienced from his shaykh;

GhT, 2:279; but cf. Najm al-Din Razi Daya who adds no such caveat (PGB, 283). At the
same time, the question of the veracity of particular shaykhs was an issue, Suhrawardt’s
anenymous interlocutors from Khurasan asking him: “even if a shaykh invests people
with the Ahirga, calls aspirants te the path of wayfaring, and prompts people to repent
from their heedlessness, how can we know if he is a true shaykh (shaykh hagigi) and
if he actually has the authority (idhn, ‘permission’) to call people to God?”, to which
Suhrawards replied: “a true and veridical shaykh is not evinced simply on account that
he calls people to God and attracts seekers, rather the hearts of the Folk of Sincerity
find the breath of the All-Merciful (nafas al-rafiman) to be with them and consequently
repair to him and seek him out.” (AMKR, 63 [no. 17]; see also ibid., no. 18)
5 al-Suhrawardt, W li-Nasir al-Din al-Baghdads, fol. 65b—66a, 67b.
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5. he is not to unfurl his prayer mat in front of his shaykh save during
the times of canonical prayer;

6. he is to adhere to the adab of sama‘(see below);

7. he should defer to the shaykh in all matters, strive to emulate his
example, and not undertake any endeavor without his guidance;

8. when he wishes to speak with his shaykh about any matter, whether
spiritual or worldly, he should neither pester nor barrage him with
questions, but rather be curt and attentive;

9. he should maintain the highest opinion of his shaykh, constantly
strive to serve and honor him, and follow his orders without ques-
tion, although it is prohibited to consider him infallible (%sma);
and,

10. he should not seek a rank above that of his shaykh.

Two main points are worth nothing here. First, the foregrounding of
rules of adab which not only reinforce the status of the shaykh in the
hierarchy of the 7bat; but also evince a striking continuity with the
same complex of adab prescribed by individuals such as al-Zarnijf for
the relationship between student and teacher in the madrasa. Second, is
the issue of multiple affiliation, which although becoming something of
a standard practice in Syria and Egypt under the Mamluks and Otto-
mans, is clearly prohibited by Suhrawardi. Much like the concentration
of authority in juridical affiliations, where individuals were expected to
identify themselves with only one school of jurisprudence, the aspirant
Is to pledge his allegiance to one and only one shaykh, an individual
whom Suhrawardi-—following the ruling of Qushayri—is careful to
point out should not be considered infallible. :

® AM, 2:206-212 / GE, 5.2-13; Suh., 157-161; frM, fol. $7b—40b (portions of which
are drawn from al-Qushayrv’s W h-muridin [in 8O, 54.1--30)), including the stipulation
that the aspirant is not to consider his shaykh infallible); see also: AdM, 37 / Milson, Rule,
46—47 (on the necessity of complete obedience); and, al-Sulami, X ddab al-suhba, MA,
2:69, 115 on the respect [furma)-due to the shaykh; idem, Fawam:‘, in MA, 1:367-368,
374, 389, 396-297 where he adds, among other things, that one should accept what
the shaykh has alluded to even if one does not understand it); alse, PGB, 283284
{on the prescription to have only one shaykh at a time). For his part, ‘Abd al-Qadir
al;Jitani prescribes almost exactly the same set rules concerning the adab required of
the aspirant in dealing with his shaykh (GAT, 2:279-284; cf. al-Bidlfsi, Balyat al-ta’ifa,
94-96; and, PGB, 260-267).
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The Aspirant’s Program

It is telling that when discussing the praxic dimensions of the Sufi
path, Suhrawardt constantly speaks in terms of the regulations (shar,
pl. shara’it / shurut) and proper manners which define and structure
every idividual practice. As we have seen, in Suhrawardr’s system each
stage of the journey of ascent is possessed of distinct conditions which
the aspirant must fulfill prior to advancing to the next stage, the first
being to preserve one’s outer being from engaging in prohibited actions
through strict adherence to the divine law, the second to preserve one’s
inner being through perfecting the quality of faith (#man), and the third
to prepare the spirit for its journey of ascent by cultivating an attitude
of repentance.” All of this is aimed at establishing the moral, ethical,
and praxic foundation necessary to commence wayfaring on the Sufi
path, all funneling into that transitional moment when the seeker is
formally accepted in the master-disciple relationship and thus obligated
to adhere to each of the regulations structuring that particular stage
of the Sufi path.® '

It is such regulations which position the aspirant within the hierarchy
of the nibat, differentiating him from others both existentially in terms of
the spiritual identity which his discipline entails and practically in that
he is supported from its coffers, something which as per the fatwa which
Suhrawardi provided to his anonymous interlocutors from Khurasan
is permissible, even if he is eating from endowments set up by sultans

7 al-Suhrawardy, Futith XV, fol. 95b; idem, W ITL, fol. 81b; idem, W 1V, fol. 83a;
idem, W li-Ali & Almad al-Rézi, MS. Siiley., Musalla Medresesi 20,5, fol. 295b; idem,
W, li-ba'd al-muridin, MS. Siiley., Ibrahim Ef. 870, fol. 82b—83a; and, idem, W fi-Rashid
al-Din Abt Bakr al-Huabash, fol. 117a; see also: PGB, 151, 179-189, 201-234 whose
description follows the same conceptual scheme.

% AM, 2:323-329 / GE, 63.1-21. Enumerated endlessly in the Sufi texts following
the time of Suhrawardi, such as ‘Azfz-i Nasafi’s regulations of wayfaring: 1) constant
reaffirmation of faith; 2) constant renewal of repentance; 3) continual application of
lagwd and wara“ to all datly circumstances; 4) adherence to a shaykh; 5) inner and outer
detachment; 6) inner and outer obedience to the shaykh; and, 7) inner and outer con-
stancy in the spiritual disciples of the path (Kashf al-hagd’iq, trans. Ridgeon in Persian
Metaphysics and Mpsticism, 206-207), or the famous eight-plus-three Nagqshbandf “sacred
precepts’ (kalimdt-i qudsiyya) said to have been formulated by ‘Abd al-Khaliq Ghijduvani
(d. 617/1220) and later supplement by Baha’ al-Din Nagshband (d. 791/1389) himself:
1) awareness of breath (hish dar dam); 2) watching over one’s steps (nagar bar gadam);
3) self-introspection (safar dar vaian); 4) solitade in company (khalvat dar anjuman); 5) remem-
brance ( yad kard); 6) restraint (baz gard); 7y watchfulness (nigah ddshe); 8) recollection { yid
disht); and, 9-11) numerical pause (wuqi/ ‘adadi), temporal pause (wugdfi zamani), and
the pause of the heart (wugiifi qalbt), these last three being concerned specifically with
the practice of dhikr (Trimingham, The Sufi Orders, 203-204). :
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and princes. Like everything else associated with the rbaf, Suhrawardi
provides a clear and defined statement of what comprises the particular
discipline which allows for such status. In one of his Futiih, for instance,
Suhrawardi enjoins the wayfarer on the path of God (salik tarig al-haqq)
to preserve in the three spiritual disciplines of prayer, recitation of the
Quran, and dhifr, as these three constitute the straightest path and
surest means for him to reach to goal.” Indeed, throughout his works
there are finite number of spiritual practices which Suhrawardi recom-
mends for aspirants at the initial stages of the Sufi path, formal acts of
worship (7badat), recollection dhikr (pl. adhkar), recitation of the Qur'an
(wlawa / qird’a), reflection ( fikr), and the night vigil (¢givam al-layl) being
discussed most often.” Some of these practices, such as recollection, are
associated specifically with the forty-day retreat (arba‘miyya), although
according to Suhrawardi each can be practiced independent of the
formal discipline of that particular practice, the most important thing
being that none of them can interfere with the aspirant’s fastidious
execution of both the obligatory (fard’id) and recommended (sunan)
acts of devotion enjoined by the shari‘a.”

On the first, and following in the footsteps of the Junaydr tradition
to which he considered himself an heir, Suhraward?’s analysis of those
formal acts of worship prescribed and regulated by the divine law
(ibadat) interiorize their outward regulations into a complex of inward
significances (asr@r). Thus, like Abii Talib al-Makki, Ghazali, and ‘Abd
al-Qadir al-Jilani, in a series of lengthy chapters in the ‘Awarif al-ma‘arif
Suhrawardi deals with both the legal requirements attached to ablu-
tion, prayer, and fasting as well as well as discussing how each relate
to the spiritual disciple of the Sufi path and the effects of each on the

% al-Suhrawardi, Futizh X1, fol. 92a.

0 AM, (see below); 70b, fol. 10a; idem, Mukhtasar min kaldm al-Suhrawards, fol. 799
(on the margins); idem, W IV, fol. 801r81a idem, WV, MS. Tub., Ma VI 90,, fol.
85a; idem, W h-‘Al b Akmad ol-Razi, fol. 295b; idem, W f-ba’d a;lzdbiﬁi, 31-32; idem,
W, li-Nagm al-Din al-Tiflist, fol. 83b-84a; and, idem, W l-Rashid al-Din al-Farghani, MS.
Tib., Ma VI 904, fol. 98b. Reflection ( fihr / tafakkur) consists of a number of things,
most notably meditation on key Quranic verses and concepts such as God’s ‘prom-
ise and threat’ (al-we'd wa-l-wa'd), constant recollection of the reality of death, and
meditation upon the predicament of this world. (708, fol. 10b—11a; idem, W {i-ba'd
ashabifi, 32) The elassic treatment is by Ghazalt who devotes an entire bock (K al-fikr)
to the subject in the Hpd’ treating in great detail the various types of reflection and
conternplation, their relative merits, epistemological dimensions, modalities, and effects
on the spiritual state of the practitioner (4:449-474). -

™ IrM, fol. 39a.

MARIFA DISCIPLINED AND INSTITUTIONALIZED 219

inner beings of their practitioners.” In this, he was deeply indebted to
what had gone before, his explanation of the outer dimensions clearly
following the ShafiT school in the typical matters of divergence on
particular points of ritual practice, and his discussion of their inner
dimensions being taken (in many cases through direct quotation) from
the Qut al-quiiib of Aba Talib al-Makki. In addition, Suhrawardr gives
detailed instructions on how to correctly perform certain devotions
and rites, such as the ritual of istikhara,” supplications for any number
of occasions, detailed instructions on how to perform the night vigil,
as well as a set of daily and nightly devotional programs (wazifa, pl.
wazaif ) complete with a lengthy set of litanies culled, as Suhrawardi
himself admits, from the Qut al-qulih.”

At the same time, in his prescriptions on the day-to-day discipline of
the aspirant, Suhrawardi draws a clear distinction between the begin-
ning and medial stages of wayfaring on the Sufi path, mapping the
particulars of the journey of ascent in a defined program of actual,
replicable, practices. Thus, supererogatory devotions (nawdfil)—while
integral for lower stages of the path—are generally discouraged for the
aspirant because they detract from his practice of dhikr.” As such, the

" AM, 2:107-150 / GE, 33.1-41.11; idem, Futih, XIX, fol. 98a-98b; idem, R. ia
Kamal al-Din al-Isfahani, fol. 92b—93a; idem, WV, fol. 81a—82b; idem, WV, fol. 84b--85a;
and, idem, W &-Ngm al-Din al-Tiflisi, fol. 84a. In the dwdrif, much of his discussion
(by his own admission) drawing heavily on Aba Talib al-Makk?s Qi al-qulib.

™ That is, the incubatory prayer which is preformed when one is trying to choose
between options, the answer usually being given during sleep (see T. Fahd, “Isikhara,”
EP, 4:259). A widespread practice, Suhrawards gives detailed instructions on how it is
to be preformed based on a hadith transmitted to him by Abai "l-Najib (4, 1:294-295/
GE, 16.25).

" AM, 1:294-295 (instractions for istikhara), 300-302, 307 (supplications for travel-
ing), 319 (supplication for requesting sustenance) / GE, 16.25, 17.9-13, 18.1, 19.6,
49.1-50.23; and, esp. 2:180-205 / GE, 45.1-50.23 where Suhrawardi lays out a
twenty-four hour program of devotions for the beginning aspirant (al-muwrid al-salik),
prescribing in a very specific and detailed manner how and when to pray and per-
form the required ablutions, what litanies, supplications, portions of the Qur’an, and
formulas of recollection (tasbih, adhkar) to recite, when to sleep or how to avoid it,
and so forth and so on. Space precludes a thorough discussion of the details, but the
daily routine which he prescribes—ultimately drawn from Aba Talib al-Makki—in
many ways evinces 2 continuity with the general prescriptions of Ab@l Sa‘td Ibn Abi
l-Khayr’s famous ‘ten-point rule’, the rusiim-i B Sa‘Wi (see: Nicholson, Studies, 76; and,
Meier, Abii Sa'%d, 310-311) and was replicated by later Kubrawi shaykhs (see, e.g;, Elias,
Throne Carrier, 114—116). On the scope of various prayers, supplications, daily offices,
etc. associated with these acts of Muslim piety generally, in addidon to the relevant
EF entries (s.v., dhiky, du'@) istikhara, salal, subka, wzrd etc.), see also Trimningham, The
Sufi Orders, 198--202, 204~ 207

» IrM, fol. 39a; according to Suhrawardi this m(ludes undertaking the pilgrimage
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heart of the aspirant’s spiritual disciple consists of engaging in the twin
disciplines of scrupulous examination (muhdsaba) and vigilant awareness
{muragaba), the first concerned with purifying the -outer being through
regulating the influence of the ngfs, and the second with purifying the
heart and cleansing it from heedlessness towards God.” As the ‘devo-
tional program’ (wazifa) of the body and the heart respectively, these
two disciples are not properly cultivated in the company of others and
thus require, in the first place, actual physical withdrawal from soci-
ety (khalwa) and in the second, a certain inward solitude in which the
aspirant maintains a continual focus on God in those instances where

he finds himself in the midst of social gatherings (uzla).”?

Solitary Retreat (arba‘Iniyya / khalwa)

Intimately associated with the discipline of vigilant awareness and the
purification of the heart, in Suhraward?’s system the practice of the
forty-day retreat (arba‘iniyya) takes pride of place, the shaykh devot-
ing three chapters of the Awdarif al-ma‘@rif to its explication as well as
dealing with both its practical and spiritual aspects in various places
throughout his euvre.” Forming a synergy with social withdrawal and

(hajj) on a voluntary basis, in which case it is prohibited for the aspirant to do so unless
so directed by his shaykh because “he must first have knowledge of the Lord of the
House hefore visiting His House.” (ihid.) .

7 Idem, Fuszh X1II, MS. Siiley, Sehid Ali Paga 1393, fol. 68a; idem, Mukhtasar min
kalgm al-Sufrawards, fol. 799a (on the margins); idem, R. dar kir-i murid, fol. 73b—74a; idem,
R. da Kamdl al-Din al-Igfahani, fol. 92b; idem, W IV, fol. 81a; idem, W f-Rashid al-Din
Abi Bakr al-Habask, fol. 117a; and, idem, W, 4i-Rashid al-Din al-Farghant, fol. 93b—94a.

TAM, 1:269, 2:224-225 / GE, 14.4, 53.6; idem, Futah X1, fol. 91b-92a; idem, Futizh
XL, fol. 68a; idem, Futith X VI, fol. 95b; idem, Futah XIX, fol. 97a; idem, Mukhtasar
min kalam al-Suhrawardi, fol. 799a (on the margins); idem, R. ilF 1zz al-Din Mihammad b,
Ya'giib, fol. 123b; idem, W li-ba'd ashabiki, 31-32; idem, W ki-ba'd al-muridin, fol. 82b—
83a; idem, W li-Ngm al-Din al-Teflisi, fol. 83b; and, F0b, fol. 9a—9b (on the necessity
of silence [sam{] for spiritual advancement).

78 In particular 4M, 2:37-55 / GE, 56.1-58.11, where the bulk of the discussion is
devoted to establishing a precedent for the practice in the exemplary practice of the
past prophets—evinced most visibly in the forty-night vigil of Moses (Qur'an 2:51,
7:142) and Muhammad’s custom of periodic retreat to a cave in Mt. Hira’ where he
is reported to have received his first revelation—and the exempla of the Sufi paragons
as well as to differendating it from what Suhrawards identifies as Christian and Hindu
(bardkima; e.g., ‘Brahmanic’) monastic practices (2:37-44 / GE, 26.1-16). Already a
well-established discipline, the practice of thalwa—also referred to as arba‘miyya (forty-
[day retreat]; Per. chilla, fr. chilil ‘forty’y—became one of the most distinctive features
of tariga-based Sufism in the period following the rise of the Sufi brotherhoods; see:
Trimingham, The Sufi Orders, index; Herman Landolt, “Khalwa,” EF, 4:990; and,
Kaysh, Islamic Mysticism, 314-317.
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inner solitude (khalwat wa-‘uzla), the periodic practice of solitary retreat
is an integral and necessary practice for the aspirant, but at the same
time it is a powerful and dangerous undertaking, one which must be
approached with all seriousness, proper intentions, and sincerity, and
never without the guidance of a shaykh.

Neither mentioned as a distinct practice in the earliest Sufi manuals
nor discussed beyond its ethical, moral, and spiritual dimensions in the
works of Abt Talib al-Makki and Ghazali, the analysis of the formal
practice of solitary retreat given by Suhraward1 appears to be one of
the earliest accounts we have, a practice which as with the Kubrawiyya
after him was clearly modeled on the ‘eight rules’ (al-shara’it al-thaman)
traditionally associated with the ‘Path of al-Junayd’ (farigat al-Funayd):

1) the constant observance of ritual purity; 2) constant fasting; 3) con-
stant silence; 4) constant seclusion (khalwa); 5) constant recollection (dhikr)
using the fehlil; 5) constancy in keeping the heart fixed on the shaykh
(rabt al-qalb bi-l-shaykh); 6) referring all spiritual experiences to the shaykh;
7) constancy in negating ‘passing thoughts’ (naff al-khawatin; and, 8) to
continually desist from opposing everything, good or bad, which God
brings one’s way and to refrain from asking Him for Paradise or seeking
refuge with Him from the Fire.”

As with the other practices and accoutrements associated with the Sufi
rnibat, in his analysis the rules of solitary retreat are clearly defined.®’ The
place of retreat (zawiya—"cell’) must be an enclosed space situated away
from people and impervious to light, and the aspirant should approach
as if it were his grave. As such, before entering his grave the aspirant
must first ensure that his clothing and the actual place of retreat are
ritually pure. Once this has been established, he is to perform the major
ablution (ghusul), pray two units of prayer, and turn to God in sincere
repentance. Irom here, the aspirant enters into the actual place of his
retreat, neither leaving it or having contact with anyone save during

% As cited by Najm al-Din al-Kubra, Fawa'ih, ed. Meier, 2-3; also PGB, 280-283;
and, Elias, Throne Carrier, 119-120. For his part, Najm al-Din al-Kubra added two
more regulations: 1) to consume only a modicum of food and drink; and, 2) to observe
moderation in breaking the fast. These rules were subsequently circulated under the
title -al~"Usiil al-‘ashara, or *“The Ten Principles”.

% The following description is based on Suhrawardr’s discussions of the practice of
the arba fmiyya in AMER, 55-56 (nos. 4-5); ‘AM, 2:45-45, 50-51 / GE, 27.1-6, 28.1-3;
idem, Hilyat, fol. 115a—115b; IrM, fol. 12b—13a;idem, Mukhtasar min kalam al-Suhrawards,
fol. 799a-799b (on the margins); idem, R. dar kdr-i mwid, fol. 74a—74b; idem, R. dar
sifat-i khalvat va adab-i an, MS. Millet, Ali Emiri Ef. Farsca 1017, fol. 21b-23a; idem,
Futah XVI, fol. 95b; AMEKR, 55; and, Suk., 141-148.
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the times in which he must quit his cell to pray in congregation. Even
when he has left his retreat, however, the aspirant must neither speak
with nor acknowledge anyone but rather remain silent and keep his
eyes cast towards the ground lest his concentration be broken.

During the period of his retreat, the aspirant is to devote himself to
only one activity at a time as so directed by the shaykh, activities which
may include the continual performance of a single dhikr, recitation of
the Qur’an, prayer, or engaging in the disciple of vigilant awareness,
all of which should be performed facing the direction of prayer (gibla).
Whichever activity the aspirant has been assigned to do, he is allowed
to stop only when sleep overtakes him or when he is forced to attend
to mandatory or necessary duties such as performing the five obligatory
and recommended (sunan) prayers, answering the call of nature, making
the ablutions necessary to maintain a state of ritual purity, or eating
the modicum of food necessary for the maintenance of life.*’ The final
regulation which Suhrawardt prescribes is that throughout the period of
his retreat the aspirant should continually employ incense (fib / bukhir)
to keep his cell fresh and keep account of the spiritual experiences or
visions (wagi a, pl. waqat)* which he undergoes so that they can later
be submitted to the shaykh for interpretation.

Recollection (dhikr)

As for other disciplines, there is dhikr (recollection, remembrance,
anamnesis), a polyvalent term possessing a range of moral, ethical, and
devotional associations. As a specific discipline of the Sufi ribat, dhikr
refers to the methodical and ritualized repetition of particular formulae,

# Hunger and fasting are important components of the disciple of the pious retreat
and Suhrawardi provides precise and detailed prescriptions on the dietary regime to
which the aspirant is to adhere (4M, 2:51--55 / GE, 28.1-16; and, idem, R. dar sifat-i
khalvat va ddab-i an, fol. 21b—22b).

“ In the Qur'an, the term refers to the Final Hour (56:1), and in the sources upon
which Suhrawardf was drawing to a class of psychic events connected with both
‘passing thoughts’ (khawatir) and ‘oncomings’ (waridat)—inasmuch as each are external
forces which impress themselves upon the heart (see Chapter Three, s.v. “The Interior
Dimension”)—which come upon the aspirant as a result of his spiritual exertion; see:
KA, 502 / Nicholson, The Kashf, 387; Badeen, Jwei mystische Schriflen, 47-52 (with further
references to the term in al-Bidlis’s Bakjat al-ta’ifa); PGB, 286—293; ‘Az1z-i Nasafi, Kash/
al-hagd‘ig, trans. Ridgeon in Pesian Metaphysics and Mpysticism, 211-212; and, Kashani,
Mashah, 171-179; also: Meier, Fawa'th, 109-113; and, Gramlich, Derwischorden, 2:215.
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a practice familiar to many contemplative disciplines.*® For Suhrawardi,
the practice of recollection represented the surest and most immediate
means to eflect one’s advancement on the Sufi path, a practice without
which the wayfarer would most certainly not reach his goal.* According
to him, at its most fundamental there are two modalities of recollec-
tion, recollection by the tongue (dhikr bi-l-lisin) and recollection by the
heart (dhikr bi-l-qalb), the first specific, fleeting, and discursive, and the
second unrestricted, perpetual, and immediate:

The recollection of the tongue is remembering him through His most
beautiful names and lofty attributes and speaking of His blessing, whereas
the remembrance of the heart is completely preserving Him [in the heart]
(_pahfazutur) and not forgetting Him (la-yansahu).®

The first leads to the second, the recollector (dhakir) reciting the for-
mula which he has been assigned by his shaykh loudly at first and
then progressively softer and quieter until it disappears from his lips

% The practice of dhikr has often been compared to the Jesus prayer of the Russian
Eastern Orthodox Church, the Hesychasm of the monks of Mt. Athos, various Buddhist
and Hindu meditative practices surrounding the use of mantras, and certain meditative
practices of Jewish mysticism (see, e.g., Anawati and Gardet, Mystigue musubmane, 4th
ed., 189-194). Arguably the most defining feature of Sufi spiritual praxis in any of its
historical manifestations, the ritualized practice of recollection, its rules, regulations,
effects, and significance have been discussed, debated, and explained in detail by every
major Sufi writer from the time of the great systematzers of the 4th/10th—5th/11th
century up to the present, see: SL, 89.7; Kalabadhi, 7a‘arruf; 103106 / Arberry (trans.),
The Doctrine, 93--98; Aba Talib al-Makki, Qi al-qulitb (index in Gramlich [trans.],
Die Nahrung, 4:123—124 [s.v., Gedenken, Gottgedenken]; al-Sulami, Mas alat sifat al-
dhékirin wa-l-mulaflakiring in MA, 2:445-456; §Q, 32.1-11; al-Ghazali, Ipa’, 1:349-360;
{(pseudo?)-Ibn ‘Ata” Allah al-Iskandari, Mifiah al-faldh wa-misbak al-anwih (Cairo: Isa
al-Babt al-Halabi, 1961 (relevant passages translated and discussed by Ernst Ban-
nerth in “Dhikr et khalwa d’aprés Ibn ‘Ata’ Allah,” MIDEO 12 [1974]: 75-88); PGB,
269-278; and, Elias, Throne Carrier, 124—134 {on al-Simnani’s rules for dikr). See also:
Meier, Rubra, 200-214; Anawati and Gardet, Mystique musulmane, 4th ed., 187-234;
Gramlich, Denwischorden, 2:370-430; Trimingham, The Sufi Orders, 200~207 & index (s.v.
dhikr); Schimmel, Mystical Dimensions, 167-178; Gardet, “Dhiky,” EF, 2:223; Geoffroy,
Le soufisme, 408-411; Popovic and Veinstein, eds., Les votes d’Allah, index (s.v., dhikr);
M.1. Waley, “Contemplative Disciples in Early Persian Sufism,” in Lewisohn, ed. The
Heritage of Sufism, 1:502-511; and, Knysh, Islamic Mysticism, 317-322.

¥ al-Suhrawardi, R. /i I-dhikr, MS. Dar al-Kutub al-Misriyya (Cairo) 776,, Tasawwaf
Taymar, fol. 19a (quoted in Suk., 134-135); and, 70b, fol. 5a-5b; also, SQ, 32.2; al-
Bidltst, Bakyat al-taifa, 44-53. These two modalities and their qualities are, of course,
not the only possible types of recollection analyzed by Sufis both before and after
Suhrawardi, e.g., recollection of the tongue, heart, secret (sirr), and spirit (al-Sulami,
Masalat sifat al-dhakirin, 446 ).
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and sinks into his heart at which point it is interiorized, serving as a
barrier against the chatter of the soul (hadith al-nafs).®

In his prescriptions to aspirants, Suhrawardi prescribes numerous
formulas of recollection which the aspirant is enjoined to recite.!” The
first, and most effective, is the first-half of the Muslim proclamation of
faith (shahdda), the tahlil: “there is no God but God” (I ilaha ila “llah),
whose practice follows a hadith in which the Prophet is reported to have
said “the best dhikr is to say ‘there is no god but God’ and the best
supplication ‘all praise is due to God’ (al-hamdu l-llah)”.* The second,
beginning with the same formula, is: ‘there is no god but God, unique
without partner’ (i tlaha ila llah wahdahu (a sharik lahu). The third, which
alludes to the famous ‘throne verse’ (@yat al-kursi) of the Quran (2:255),
is: ‘there is no god but God, the Living, the Self-Subsisting’ (/ #laha il
Uah al-hayy* al-qayyim).

In Suhrawardr’s system, the inculcation of the formula of recollection
{talgin al-dhikr) was concomitant to investiture with the khirgat al-irada, like
it being supported by a chain of authorities (nasab / isnad) and subject
to certain rules and regulations. In his account of his own reception of
the formula of recollection from his uncle Abt ’I-Najib—which unlike
the &hirga transmitted through Wajth al-Din, was transmitted through
Ahmad-i Ghazali—Suhrawardi explains that both the dhikr itself and
the ritual of its inculcation (farigat talgin al-dhikr) has its origins in an
encounter between the Prophet Muhammad and ‘Al b. Abt Talib:

He [the Prophet] said, ‘O’ ‘Ali what prophecy has bestowed [upon me]
1s incumbent upon you’, and he said, ‘and what is that ©° Messenger
of God’, to which he replied, ‘preserving in the recollection of God
in moments of isolation (kralwér).” ‘Al considered this for a while and
eventually said, ‘and how should I recollect O’ Messenger of God?’, to
which he rephed ‘close you eyes and listen to what I say three times, and
then repeat it to yourself thrice,’®

% AM, 2:45-46, 51 / GE, 27.7-8, 28.3; 1dem, W IV, fol. 81a~81b; idem, W &-Najm
al-Din al-Tiffist, fol. 83b; and, Suf.; 140

¥ Not always mentioned together here 1 am combining his discussions in: 4M,
2:45-47 / GE, 27.7-14; idem, Futih XXIX, trans. Amravhi in Vw@a 46 (igtibasat, no.
4); idem, Hilyat, fol. 117a ]Qb fol. 4b—6a idem, Mukhtasar min kalam al-Subrawardi,
fol. 799b (on the margins); idem, Tarjama-yi al-lawami’, fol. 76b; and, idem, W IV, fol.
81a—82b; also, Suh., 134-141.

o ]Q!: fol. 4b; and Suh., 136. .

9 al- Suhrawardi R fil- dfzzkr fol. 19b— 20a (as quoted in Suh., 136~137).
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He goes on to state that ‘Al subsequently transmitted the dhikr to al-
Hasan al-Basri through the same procedure from whence it eventually
passed to al-Junayd and so on and so forth up to Abu ’I-Najib al-
Suhrawardi who formally inculcated him with the formula in the same
way, replicating the ritual of inculcation in which “the aspirant shuts
his eyes and listens to his shaykh pronounce the dhikr three times, after
which the his shaykh listens as he recites it back to him thrice.”* This
ritual of transmission, as Suhrawardi explains in response to a question
on the subject, is not merely the transmission of a verbal formula but is
rather the impregnation (talgih) of the inner secret of the formula and its
meaning into the inner being of the aspirant through the breath (nafas)
of the shaykh, stating further that to engage in dhikr without having first
undergone this ritual of inculcation will yield little benefit.*!

The Patched Frock (muraqqa‘a)

In addition to investiture with the khirga and the inculcation of the
formula of recollection, Suhrawardi also speaks about a third initiatic
event, saying that when the aspirant has reached a certain point in his
education and spiritual development he 1s allowed to be invested with
the patched frock (muragga’a)® a garment which, like the urgat al-irada,
serves as an outward symbol (‘alama) of his inner state (ahuwal al-batin).*
A traditional Suft symbol of renunciation whose use is well attested in
the logia of the paragons, the early manuals, and descriptions of Sufis
by contemporaries of Suhrawardi such as-Ibn al-Jawzi (who of course
finds the practice laughable)® Suhrawardr associates the muragga‘a with
the second ground station of the Sufi path, renunciation of the world
(al-zuhd fi l-dunya).”® According to him, the muragga‘a has its precedent

% Ibid. 137. The same ritual is described in greater detail by Najm al-Din Razi Daya
(PGB, 275-276). Yor Suhrawardt’s nisbai talgin al-dkiky, see Chapter One, Chart 2.

' AMER, 6263 (no. 16); same in PGB, 242, 273-274, 277.

“ Attested in both the masc., muragga’, and fem. muragga‘a; see: KM, 55— -57 / Nichol-
son, 48~51; Najm al-Din Kubra Adab, 29, 30 (with a symbolic etymology from ‘marra
wa—waqa(a’, or ‘he went and fell down’, which he explains means: “he who flees from
the patehed frock [muragga] falls in such a way that he will never get up again®).

% IrM, fol. 41b—42a; cf. Najm al-Din Kubra’s detailed discussion of the correspon-
dences between clothing {color, type, etc.) and the interior state of the aspirant (Adab
29-31; detailed notes on terms and significance in Meier, “A Book of Euquette
Essays, 68-75; and, Bowering, “The Adab Literature,” 75-78).

¥ Talbis Iblif 934-237.

% See also, AdM, 28 / Milson, Rule, 42.
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in the figure of Jesus, the first to wear the patched frock, a symbolic
object which like the khirgat al-irada carries with it certain conditions to
which its wearer must adhere.*

Mendiccmts, Servants, and Lay Affilates

Below the aspirant stands another type of individual who is differentiated
from others based on existential designations, the mendicant ( fagir /
pl. fugara’). Within the hierarchy of the nbal, the mendicant, or more
properly the ‘sincere mendicant’ (al-fagir al-sadig) to use Suhrawardt’s
terminology, is accorded a lower position than that of the muwrid. Gener-
ally speaking, the distinction between the aspirant and the mendicant
is one of degree, the latter being a probationary disciple who is not
actively engaged in a comprehensive program of spiritual training
under the direction of the shaykh and consequently is not held to the
regulations binding upon ahl al-irada. As such, in contradiction to the
aspirant the mendicant is not entitled to receive support from the ribaf’s
coffers, but rather is counseled to obtain his sustenance outside of its
precincts through his own devices.”

Writing in the early 5th/11th century, HujwirT remarks that when
a seeker comes to a Sufi shaykh with the intention of renouncing the
world it is their established custom (sumnat) to subject him to a three-
year period of probation, the first year devoted to serving people, the
second to serving God, and the third to watching over the heart (mura -1
dil-1 khud); if he fails to fulfill the requirements of each then he is not
accepted into their path (fariga?).”® Although neither Suhrawardi nor his
near contemporaries lay out such a formal temporal structure, from the
perspective of the R. fi’ l-sayr wa-l-tayr the mendicant is an individual

% JOb, fol. 16a. Similarly, Suhrawardr assigns a particular prophet as a precedent
for each type of dress; Moses, for instance, being the first to wear a hair shirt and
Solomon the first to wear the scholar’s overcoat (aba’) (ibid., fol. 16a—16b). In the
Awarnf, Suhrawardi associates the khirga with the shirt (gemis) of Joseph, a heavenly
silken vestment which the archangel Gabriel gave to Abraham when he emerged naked
from Nimrod’s fire which was then inherited by Isaac and then by Jacob who stuffed
it into an amulet {fa widh) which he hung around his son Joseph’s neck, which after he
fell into the well Gabriel came to rescue him, removed the shirt from the amulet, and
then invested Joseph with it, completing the cycle of investiture which began with his
ancestor, Abraham (4M, 1:258 / GE, 12.16).

7 UM, 1:279 / GE, 15.11.

% KM, 61 / Nicholson, The Kashf, 54.
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who has clearly yet to enter the domain of wayfaring, an individual who
has yet to fully actualize the verities of faith (#7nan) and god-fearing piety
(tagwd@), and thus has yet to enter into the domain of the master-disciple
relationship and wayfaring on the path. As such, the mendicant is rarely
spoken of in connection with the spiritual disciplines associated with
the aspirant, rather being connected with the two lower, or perhaps
preparatory, disciplines of voluntary poverty and traveling,

Voluntary Poverty (faqr)

Among the eighteen questions put to him by his anonymous interlocu-
tors from Khurasan, five deal with the interrelated issues of work, beg-
ging, and marriage, by all accounts an important set of questions which
Suhrawardi dutifully answered in a series of short responsa ( fatawa) as
well as treating them, at some length, in the Awaryf al-ma‘arif™ From
the perspective of the Sufi path, each of these questions have to do
with the interrelated practices of poverty ( fagr) and asceticism (zuhd),
two issues which Ibn al-Jawzi singled out for extended discussion in his
account of the errors and excesses of the Sufis of Baghdad.' In his own
discussion of these contentious issues, Suhrawardf attempts to counter
such criticisms in his usual way, namely trying to control and delimit
the potential for excess by laying out precise prescriptions and regula-
tions, and then authorizing and legitimatizing their practice through
evincing their conformity with Qur’anic models of piety, precedents
in the Sunna, the exempla of the salaf al-salik and the paragonic Sufi
authorities, and their rootedness in a comprehensive metaphysical and
psycho-spiritual reality.

In contradistinction to other technical terms, Suhrawardt tends to
analyze poverty ( fagr) as a spiritual virtue or life-orientational attitude
comprehending a wide range of religious, spiritual, ethical, and moral
concerns. It is this figuration of the term, for example, that we encounter
in his beautifully written Hilyat al-fagir al-sadiq fi "I-tasawwuf, where the
shaykh associates the virtue of poverty with a long list of behaviors,
beliefs, commitments, and practices which in most treatises are con-
nected with the terms submission (islam), faith (indn), and god-fearing

¥ AMEKR, nos. 2, 8, 9, 13, 14; 4M, 1:317-350 / GE, 19.1-21.24; and, Suh.,
178-179.
% Tbn al-Jawzi, Talbis Iblis, 340-361.
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piety (taqwa).'”" At the same time, however, Suhrawardi also uses the
term fagr and the adjective fagir (pl. fugara’) to refer to the actual prac-
tice of voluntary poverty and its practitioner, in which case it is both
comprehended by and distinct from renunciation (al-zuhd fi I-dunya),
comprehended in that its own perfection is an outcome (thamar) of the
actualization of the station of renunciation and distinct in that, as a
virtue, its articulation in attitudinal and practical commitments is also
a means to effect the actualization of renunciation itself. The idea is a
very common trope in Sufi literature, namely that as an antonym to
ghant (‘one who is not in need’, ‘self-sufficient’) the fagir (‘one in need’)
asserts his ontological status as a created being entirely dependent
upon the truly self-sufficient (al-ghant being one of the names of God)
an assertion which can be exteriorized in the existential condition of
worldly poverty.'” It is here where the practice of poverty associated
with the faqir as a specific type of individual carries over into the higher
stages of the Sufi path associated with the mutasawwif.

The practical outcome of engaging in the practice of fagr is that
the fagir must still somehow obtain his daily sustenance while at the
same time preserving his inner state from being disturbed, meaning
that he must adhere to both an attitude and particular set of man-
ners, something which Suhrawardi makes clear in his counsel to his
son ‘Imad al-Dm:

O’ my son, renounce this world for pursuing it will destroy your religion.
Your duty is fasting, prayer and maintaining a state of poverty ( fagr) which
is clean, light, proper, scrupulous, informed, and clear from the ignorant
Sufis and their generality ... do not ask anyone for anything nor take a loan
from them and do not store away anything for the morrow for each day
God gives a fresh sustenance (rizg). .. Trust in God’s promises in the matter

1 al-Suhrawardi, Hilyat, fol. 116a~117b; and, idem, R fi [-fagr, fol. 52b-53b.

" J0b, fol. 15a-15b; idem, R fi I-fagr wa-l-ghind, MS. Siiley., Reisiilkiittap 465,,
fol. 109b—110b; idem, W IV, fol. 83a; and, Suh., 178-179; cf. SL, 89.8-9; Sulami,
who affirms the basis of but provides a different (i.e., Malamati) perspective on the
outward manifestations of spiritual poverty, e.g: K. bayan zalal al-fugara’ wa-l-adabikim,
ed. Siileyman Ates in Tis@ kutub f7 usitl al-tasawwyf wa-l-zuhd. (Beirut: al-Nashir i-Tiba‘a
wa-l-Nashr al-Tawz1 wa-l-Ilan, 1993), 429-465 / trans. Kenneth Honerkamp as “The
Stumblings of Those Aspiring and the Conduct Required of Them,” in idem, Three
Early Sufi Texts (Louisville, KY: Fons Vitae, 2003}, 129-153; idem, Bayan ahwal al-sifiyya,
ed. Siileyman Ates in op. cit., 366—-368; idem, K. sulik al-‘@rifin, ed. Stleyman Ates in
op. cit,, 400-407; but cf. idem, Fawami, in MA, 1:376-377, 396, 397-398, 403-405;
KM, 21-34 / Nicholson, The Kashf, 19~29; Kashant, Misbah, 375-379; SQ, 40.1-19;
and, al-Bidlist, Bafjat al-ta’ifa, 35—41. See also Gramlich, Denwvischorden, 431-451; and,
K.A. Nizami, “Fakr,” EF, 2:757.
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of sustenance for God has guaranteed a sustenance for every creature as
He said: “there 1s nothing which crawls on the earth save that God has
given it a sustenance.” Do not become disappointed by depending upon
people for sustenance and do not be too much inclined to them, always
speak the truth, but do not depend upon any one.'™

In the Awarif al-ma‘anf, Suhrawardi explains that there is only one
proper way for the fagir to obtain his daily bread, and that is through
alms or charity (fitwh—Ilit. ‘opening’) given to him by others. Here,
Suhrawardi delineates two modes of obtaining this sustenance, either
through active begging and solicitation or through a quiet persever-
ance and trust that God will send something one’s way without having
asked for 1t.""* As to be expected, he prohibits the faqir from engaging
in the former, an injunction which he extends to asking God to pro-
vide something save only in the most dire of circumstances for which
he then prescribes a ritual supplication which one should use to effect
an ‘opening’ and if that fails, a dispensation to actively seek alms.'®
At the same time, the permissibility of accepting an opening must be
guided by the inner insight of the fagir, and he should try to endeavor
to determine whether or not a particular opening has come to him by
some inner aspiration or is an act of God (/17 al-hagq).'"

Closely tied with this issue is that of marriage and family, something
which Suhrawardi devotes an unusually lengthy chapter to discussing in
the Awarf al-ma‘arif*” As with the ruling which he gave to his anony-
mous interlocutors from Khurasan, despite a lengthy argument which
weighs the respective advantages and disadvantages of marriage and
family life vis-a-vis the Sufi path, for Suhrawardi it boils down to one
thing: for both the fagir and aspirant bachelorhood and isolation (tajar-
rud) is always preferable to marriage and family. He gives three main
reasons for this, first that because sexual desire is of the nafs it should

% al-Suhrawardi, W li-ibniki, MS. Siley., Nafiz Pasa 428,, fol. 190a—190b.

1% AM, 1:317-324 / GE, 19.1-13; but cf. GhT, 2:291-294, who provides a bit more
latitude in the adab of worldly poverty.

15 4M, 1:319, 321, 335 / GE, 19.6, 9, 20.21; cf. AdM, 70~72 / Milson, Rule, 68-69).
None of this, of course, applies to the fully actualized Sufi who because he has passed
through the state of relinquishing his free will (tark al-ikhtiyar) in the will of God possesses
both ‘a license to beg” and ‘a license to work’ because he considers asking or patiently
waiting for an opening, working or not working, to be one and the same thing. (4M,
1:330-335 / GE, 20.10-20; cf. al-Sulami, Fawam:, in MA, 1:358-363)

106 AM, 1:327-330 / GE, 20.5-10.

17 Tbid., 1:337-350 (also 2:225) / GE, 21.1-24 (53.7); cf. AdM, 68-80 / Milson, Rule,
67—68; cf. KM, 470479 / Nicholson, The Rashf, 360-366.
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be rejected, second that the legal obligations which come with having
a family inevitably place great constraints on the time the aspirant can
devote to pursing the path, and third—with a misogyny typical of his
day and age—that women entice men into all manner of trials and
tribulations. If, however, an individual has such a strong desire to marry
that it continually disturbs and interferes with his devotions, then he
should carefully consider the matter, seek the guidance of a shaykh
and his brethren, perform the istikhara, and only after he has received
a veridical answer on the issue from God, make his choice.!%®

Travel (safar)

At the same time, almost invariably Suhrawardt describes the mendicant
in association with the spiritual discipline of travel, a well worn trope
in both the logia of the Sufi paragons and something which served as
a key component of the rbat-based system which Suhrawardi describes
in his works. In this, his discussion was neither novel nor unusual,
for the discipline of travel and its manners and customs is something
which both Aba "I-Najib and ‘Umar al-Suhrawardt’s own son ‘Imad
al-Din wrote about themselves in their own manuals of Sufi adab.'®
Playing with the etymological associations of the root of the word, in
the Awanf al-ma‘arf Suhrawardi envisions travel (safar) as a type of
spiritual disciple which unveils ( yusfiru ‘an) the bad character traits of
the nafs by subjecting it to hardship and unfamiliar situations,'!’ and fol-
lowing Qushay1i, he analyzes four permutations practiced by the Sufis,
namely those who travel early on in their career on the Sufi path and
then settle down at its end, those who settle down first and then travel
at 1ts end, those who never travel, and those who continually travel
and never settle down.'"" The first does so in pursuit of knowledge, in
order to meet authoritative shaykhs and fellow travelers on the Sufi path
and benefit from their company, to discipline the soul and break it of

" 4M, 1:342-344 / GE, 21.9-13; of. AMER, 59 (no. 8).

" AdM, 48-52 / Milson, Rule, 52-55; and, ‘Imad al-Din al-Suhrawardt, Zad al-
musafir wa-adab al-hadir, fol. 14b—32a; cf. SQ, 54.9-10; who advises the aspirant that
travel is for the spiritually weak.

10 AM, 1:285 / GE, 16.7; first attested in al-Sarraj (S, 68.9, 75.5, 142.2), same in
Qushayrt (SQ, 43.9). As a spiritual discipline, it is important to remember that, like
others, Suhrawardt draws a distinction between journeys with a specific destination or
purpose (safar, pl. asfar) and itinerant wanderings (siyaha, pl. -dt; also, ightirab).

UM, 1:282-292 / GE, 16.1-19; and, Suh., 239-240. Clearly drawing on Qushayri
(5Q, 43.1-2); cf. al-Sulami, Jawami, in MA, 1:356.
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habits bred by familiarity by subjecting it to unfamiliar situations, to
take a lesson from seeing the sheer diversity of God’s signs and eflects
in the world, and to cultivate a sense of alienation from it by not rely-
ing on acceptance by others. The second does not pursue travel at the
beginning of his career on the path because God favors him with the
formal acceptance of a shaykh without his having needed to travel to
find him, only setting out on a journey when he has benefited fully
from his companionship with that shaykh. The third is the state of the
majdhib who in being pulled directly to God has nothing to gain by
traveling. The final state is that of the true itinerant, the perpetually
wandering seeker exemplified in the figure of Ibrahim al-Khawwas
(d. 291/904), a disciple of al-Junayd who is said to have never stayed
in one place for more than forty days.'"

In the Kashf al-makyib, Hujwirt mentions that aspirants are divided into
two categories: intentional travelers (musafiran) and residents (mugiman),
the latter superior to the former in both rank and spiritual station.'”®
In his discussion of the praxis of the ribat, Suhrawardi follows this divi-
sion and in a number of places, most notably in his two handbooks the
Awanf al-ma‘anf and Irshad al-muridin, devotes a considerable amount of
space to the practice, outlining a detailed set of regulations concern-
ing the individual, ritual, and social manners which the mendicant is
required to observe in the course of his travels. These rules, constitut-
ing an entre adab al-safar, are anchored by two axial events, namely
departing from and entering into the ribat. Both of these moments
represent a highly ritualized break with the sacralized space of the ribat
and entering into the profane space of the outer world, a transition
whose gravity is highlighted in the manner in which Suhrawardi lays
out the regulations governing the ritual of departure:

The customs of the Sufis on exiting from the nbat are comprised of
the following: first the one departing should pray two units of prayer
at daybreak on the day which he is to travel. He should take out his
traveling-shoes (K )''* and shake them off, and then tuck up his right

12 On him, see: al-Sulami, Tabagat, 220222 (no. 47); idem, Jawam:', in MA, 1:363;
KM, 193-194 / Nicholson, The Kashf, 153-154; al-Isfahani, Hilyat, 10:347-352; SQ,
1.43; Ibn al-Jawz1, Sifat al-safiwa, 2:305-308 (no. 675); ‘AM, 1:291-292, 303 / GE, 16.19,
17.14; and, Jami, Nafahat, 138-140 (no. 154).

11t Generally, as per the root k-~ (connoting lightness), kiu/f (usually a collective noun,
but also attested with the dual &ugfayn [*a pair of khufk’] and the plurals khyfaf and akhfal,

with the latter also referring to the footpad of a camel, ostrich foot, and sole), refers to
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sleeve and gird his waist with a girdle (miyaband) after which he should
-take out a satchel for his slippers (madds),'" shake it off, and then take it
to the place where he intends the put on his traveling-shoes. There, he
should unfurl his prayer mat, rub the soles of his slippers together, and
then taking them in the right hand and the satchel in the left, slide them
down into the satchel, tie-up its top, and then with his left hand, stow
them away on his back. After this, he should sit on his prayer mat and
-with his right hand place his traveling-shoes out in front, shake them off;
and beginning with the right put them on, being careful to not allow
either his breeches (ranin) or girdle (mintaga) to touch the ground."'® After
this, he should wash his hands and proceed to the place of his departure,
taking leave of those who are present; and if some of the brethren take
his shoulder bag (r@wia) to the exit of the nbd [for him] he should not
stop them, and likewise his walking stick (‘es@) and ewer (%7i). He should
bid farewell to those who see him off; and then gird himself with his
shoulder bag by lifting up his right hand and sliding the bag up under
his right armpit and then back around over to his left side—so that his
“right shoulder is free—and then secure it on his left side.)7

The use Vof,, the Pcrsién words miyaband (girdle) and ranin are of signi-
ficance in this account, in that they help us to locate the particular

a short, ankle length leather slipper, sock, or half-boot whose: use, according to Dozy,
was “already attested in the era of Muhammad, the Prophet carrying them himself
but prohibiting the faithful to wear them on the pilgrimage unless they were unable
to procure sandals (ni‘al}” (Dictionnaire détaillé des noms des vétements chez les Arabes; 155).
Gramlich translates Suhraward?s use of the term as ‘traveling- shoe’ {Retseschuh) which
based on other references given by Dozy (Dictionnaire détaillé, 155—-159) seems correct,
although one cannot rule out the possibility of the khuff being possessed of symbolic
value as a’symbol- of ‘worldly poverty based on the hadith cited by Dozy.

"> That is, Muaritat al-madas. A type of footwear; the madds or midds which Gramlich

translates as ‘slipper’ (Hausschuk), was a type of high shoe affixed to the foot with
straps. '
"' The edited text reads “wa-I yada'u shay’* min al-rin aw al-minjaqa yaga'y ‘ald J-‘ard”
with the editor glossing al-riin as al-khuff. A better reading, attested in most manuscripts,
is al-rangyn which Gramlich has rightly corrected to the Persian ranin (It rin;, ‘thigh’)
with-the meaning of breeches (Gr. Hose) (GE, 134 fn. 52). We can assume that mintaga
here is an equivalent for the Persian mipiaband. e :

W AM, 1:304-305 / GE, 17.18-19; and IrM, fol. 45b—46b with a clearer ending:
“After having put on his traveling-shoes he should wash his hands and then carry his
shoulder bag upon his left shoulder and his walking stick and pot in his left hand;
and if someone catries his shoulder bag [for him], he should not prohibit him from
doing so. When he exits the 7ibdt he should secure the shoulder bag upon his back,
bid farewell to those who followed him out in_order to see him off, and then turn his
attention to the residents (gazem) who might happen to be standing there waiting for
him and acknowledge them by nodding his head three times in a spirit of service and
humility”” {fol. 46a).Najm 4l-Din Kubra affirms girding the waist and rolling up the
sleeves {ddab, 37). . S - :

ey
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strand of the Junayd tradition in which Suhrawardi positioned himself.
As Suhrawardt himself states in his lengthy enumeration of the regula-
tions of travel, they are given according to the custom (sunna) of the
mendicants of Khurasan and-the Jibal, a body of regulations which
the shaykh argues the mendicants of Iraq, Syria, and the Maghrib do
not adhere to and which they debate, the former saying that they are
evinced in the exempla of the ancient authorities (mutagqadimiin) and the
latter that they are mere vanities. He resolves this dispute curtly, saying
that these are sound customs (adab hasan) which are not disapproved
(munkar) by the shari‘a and that furthermore each of them are evinced
by a precedent in the Sunna and the practice of the salaf al-salih.''®
- Furthermore, like the khirgat al-irdda, the muragqa‘a; and the farajiyya
of the ulama, according to Suhrawardi each of the accoutrements and
acts associated with this ritual are possessed of symbolic significance,
something which extends, in fact, to each and every aspect of the
mendicant’s travels: In the-case of the ritual of departure specifically,
for example, the girding of the madds in a special satchel symbolizes
the traveler’s preservation of the solitude and focus associated with the
nibat m the midst of the hustle and bustle of the outer world, girding
the waist and rolling up the sleeves symbolizes his readiness to engage
in spiritual combat with the drives of his ngfs while on the road, and
securing the shoulder bag on the left side symbolizes his distain for the
space he is about the enter.!"” The traveler then proceeds, accoutrements
in hand, to step outside the walls of the fortified encampment of the
frondine fighters into the battlefield of the outside world, struggling
with his nafs until such a time that he reaches the safety of another
nbat, finding comfort and solace among his comrades in arms. -
Having made the transition from the inner sanctity of the rbat to
the profane space of the outer world, the mendicant begins his journey,
and just as with the ritual of departure, and later the ritual of arrival,
Suhrawardi carefully outlines a body of regulations and ‘conditions
structuring the mendicant’s travels, prescribing a complex of manners,
customs, and accoutrements which can be summarized as follows:'*

8 AM; 1305306, 312 / GE, 17.21, 18.12,
U M, fol. 47b-48a. - ) : .
0 AM, 1:292-312./ GE, 16.21-18.22; IrM, fol. 43b-48a; and, Suh., 240-241; cf
GET, 2:300-302. o : -
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1. the traveler (sfir) must investigate his spiritual state, be sound in
his intention, and should perform the istikhara before making any
resolution to travel; - o

2. he must know the conditions attached to the legal dispensations
granted to travelers;!?! -- - '

3. he must never travel alone, but rather with a traveling companion
{rafiq) or in the company of others, in which case a leader { pishraw)
should be chosen;'#? : : :

4. when calling his fellow travelers to set off, the leader should rouse
them with supplications (diz@’);

5. in dealing with his traveling companions, the traveler should speak
little, be generous in sharing what he has received by ways of alms
(futih), and perform acts of service for thern;'®

6. he should perform two units of prayer at every way station;

7. he should carry with-him a walking stick, prayer mat, and a small ewer

- (ibrtg / rakwa) which is to serve as a vessel for ritual ablutions;'**

' Here, Suhrawardi gives detailed instructions on the dispensations (rukhas, sing,
rukhsa) granted to travelers for both ritual ablution and canonical prayer, namely the
conditions attached to performing the ablution with sand or soil (fayaimmum), the condi-
tions attached to the act of ‘passing the hands over the socks’ (abmash- ald T-khuffayn)
in lien of directing washing the feet, and the conditions attached to combining and
shortening the canonical prayers. Needless to say, he follows the ShafiT school in his
enumeration of the conditions of each of these dispensations (ibid., 1:296-299 / GE,
17.1-7). - s . : -

2 The regulation is-based on a Aadith in which the Prophet is reported to have
prohibited traveling alone (quoted by Ibn al-Siddiq, Awatf; 245-246 [no. 108]; idem,
Ghaniyyat, 1:222 fno. 103]; of: Najm al-Din Kubra, Adab, 37 not mentioning the
hadith but affirming the necessity of like-minded traveling companions). For his part,
Suhrawardi prohibits it save for the “Sufi who has full knowledge of the machina-
tions of his naff” (4, 1:299 / GE, 17.8). His use of the Persian pishraw {Jeadeér; lit.
‘one who goes before’} here accords with his reliance on the custom-of the Sufis of
Khurasan and the Jibal, explaining that: “the Sufis call such a leader pishraw, and he is
a group-feader (amir) who should be chosen from among the most asceti¢ of the group
and the most abounding in god-fearing piety.” (ibid.) In his téstament to-his son Tmad
al-Din, Suhrawardi counsels him to look for five qualities in such a companion (rafiy):
“do not take a companion until you have distinguished five qualities in him: 1) that he
voluntarily chooses poverty over wealth; 2) the Hereafter over this word; 3) humility
over pride; 4} has insight into the actions of both the inner and outer beings; and, 5)
that he is prepared for death.” (W f-ibnifi, fol. 190b)

% Echoed in al-Sulami, Fawami', in MA, 1:348-349, 401-402; and, KM, 456 /
Nicholson, The Kashf, 350; also Kubra, Adib, 32.

¥ The rakwa refers to a leather canteen or bowl, a term- which Suhrawardi tses
interchangeably with ibrig. The walking stick (‘sa) is of particular importance in that
its use is attested in the Sunna. In the Yuwanf, Suhrawardi provides another list of small
provisions, citing the example of the paragonic Sufi traveler Ibrahim al-Khawwas—who

was never without a pot, needle, thread, and scissors——as a model, as well as quoting
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jwel

- he should observe the proper manners of dress while traveling;'?
9. if he encounters a group of brethren (ikhwan) or a shaykh of the
td’ifa, he is to greet them with the formula ‘peace be upon you’;

10. the visitation (ziydra) of graves is a laudable practice; - ,

11. when entering a city the first thing he must do is find a mosque—a
congregational mosque being preferable—perform two units of
prayer, and then proceed directly to the city’s 7bat;'? and,

12. he 1s not to enter a ribat after the time of the mid-afternoon prayer

((CZJT>-]27

As with everything else, according to Suhrawardi each of these accou-
terments and manners of travel are possessed of a spiritual meaning
(s2rr), some of which he explicates and others of which intentionally
leaves unexplained out of ‘fear of divulging the secrets of the folk to
the uninitiated’. Certain accoutrements serve as icons, and in the Irshad
al-muridin, for instance, Suhrawardi states that if the traveler’s ibrig hap-
pens to break while on the road, he should not dispose of it but rather
retain a shard so that when he enters a ribat the residents there will

a fadith which states that the Prophet always carried five or six things on his person
while traveling: a mirror, a case of collyrium, a hair pin (midrd), a tooth stick, a comb,
and niail scissors. (AM, 1:303 / GE, 17.14; hadith in Ybn al-Siddiq, ‘Awalif; 1:255-256
[no. 112}; and, idem, Ghaniypat; 1:228-229 [no. 112}; of. AdM, 5152 / Milson, Rule,
34-53). HujwirT prescribes a patched frock (muragga‘a), prayer mat, walking stick, rakwa,
rope, and shoes or pair of sandals (kafsh / nalayn) as essential and adds the comb, nail
scissors, needle, and case of collyrium as praiseworthy additions (Kashf; 450 / Nicholson,
The Kashf, 345). In addition to the walking stick and g, Najm al-Din Kubra prescribes
a toothstick, comb, nail scissors, and case of collyrium as necessary. (4dM, 37; further
references in -Meier, “A Book-of Edquette,” in Essaps, 89, fn. 184).

' According to Suhrawardi these include: 1) girding the waist and rolling up the
sleeves, practices considered obligatory as they have a precedent in the Sunna; 2)
considering the cotton overcoat (mifhafa) to be a shroud {(kegfan) as a reminder that one
should always be prepared for death; 3) placing one’s slippers (madds) in a satchel which
should then be secured behind the back and, if worn, underneath the khirga; and, 4)
purifying the comb, tooth stick, and other small provisions at the same time one makes
their ritual ablution. (1M, fol. 44a—45b; UM, 1:309-310 / GE, 18.5-6)

6 This injunction follows that of performing two units of prayer at every way
station, the two units prayed in the mosque representing both the ‘prayer of greeting’
(saldt al-taliya)—aceording to most schools a recommended practice to be executed upon
entering a mosque as per its precedent in the Sunna—and a prayer of thanksgiving for
having arrived safely at this particular-way station, prayer in a mosque always being
preferable; ef. Abit 'I-Najih who only prescribes thart the traveler should seek out the
towrr’s Sufis (4dM, 50 / Milson, Rule, 109). - - :

7 'That is, because it is after the mid-afiernoon prager when the brethren begin
the first round of their nightly cycle of spiritual devotions and to enter at that time
would cause a disturbance (4M, 1:313-315 / GE, 18.16-17).
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know that he is one of them.'” Similarly, the custom of loading up
the shoulder bag with the left hand and carrying it on the left shoulder
symbolizes the mendicant’s disdain for the world because, according
to the Sunna, everything despicable is done with the left hand, and
likewise dressing to-the right and undressing to the left is in emulation
of the practice of the Prophet.!® : :

Having reached his destination the mendicant performs the ritual of
departure in reverse, preparing himself to move from the profane space
of the outer world back into the sacralized space of the 7ba:

When he draws near to the gate of the ribat he should take oft what is
on his back such as his prayer mat, overcoat, and such like and drape
them over his left shoulder. He should then take his ibrig and walking

* stick into his left hand, thus leaving his right hand empty. When entering
the precincts of the 7ibat in such a manner, he is not to greet its denizens
with the formula ‘peace be upon you® and if one of them comes and

~ takes his shoulder bag from him he should not stop him from doing so.
" He should then ungird his waist and take out his slipper satchel (kharifat
al-madds), untie it with his right hand, and remove the slippers with his
left in such-a way that he does not stir up the dust on the satchel, after
which he should carefully close it so that no dust is scattered about.
Then, he should wrap his girdle around the middle of the satchel, lay
it on his shoulder bag, and then commence unwrapping the boot straps

. (tifafa) on his left foot and remove its traveling-shoe. If anyone wants to
do this for him, he should not stop them, attending to the other foot

- himself while they are doing so. He should see to it that the straps do
not touch the ground and should coil them up and place them in his
traveling-shoes or in the slippers which he had worn while on the road.

1 IrM, fol. 44a; Abui 'I-Najib says the same about the rakwa serving as a symbol
of affifation {4dM, 51-52 / Milson, Rule, 54-55)%; same.in al-Sulami, & wl-arba‘in fi
Ttasawwuf [Hyderabad: D#’irat al-Ma‘arif al-Uthmaniyya, 1950}, 12; and; idem,
Jawami', i MA; 1:363). : o . : R

1 IrM, fol. 47a-47h; and, ‘M, 1:312 / GE, 18.12; hadith in Thn al-Siddiq, dwatf,
2:283-285 [nes. 129-130}; and, idem, Ghanippat, 1:243-244 [nos. 129-130]; often
attested in Sufi adab, e.g. KM, 451 / Nicholson, The Kushf, 346.

%0 Based ultimately upon a hadith, as Suhrawardi explains there are three main
reasons for this. First, the word peace (saldm) is one of the names of God and it is
not proper to utter it without having first performed a proper ritual ablution after the
termination of travel. Second, as the mbdt is a place where individual aspirants are
constantly engaged in the contemplative disciple of vigilant awareness, it is unseemly
to disturb them by uttering a loud greeting. Third, as the 7ibatis the shared dwelling
place (bayt) of a larger spiritual family of brethren {thhwan); it is presumptuouns for the
mendicant to address them by uttering such a formal greeting. (4, 1:310-311 / GE,
18.7-10; Ird, fol. 47b; cf. AdM, 4647 / Milson, Rule, 51~52 where excessive formality
{akallyf ] is discouraged: [same in Kubra, Addb, 33; further references in Meier, “A
Book of Etiquette”, 79, fn. 123]). ) ) R

T
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If there is any dirt on his feet he should take his [undefiled] slippers in

_ his left hand, search out some water, and renew his ablution. After this,
he should look for a place [inside the ribaf] to unfurl his prayer mat and
then take it there and perform two units of prayer. If he is accompanied
by traveling companions, however, he should wait for them so that they
can perform the ablution together. When he has finished his prayer he
should look for the superintendent (mugaddam) of the folk of the ribat, go
to him, and greet him-with. the formula ‘peace be upon yon’ and treat
him with humility after which he should return to his prayer mat and
not speak unless asked a question in which case he should only answer
[and not chat further]. He should sit quietly and observe the goings on
of the folk of the ribat, the shaykh, and their conversations, promising
himself to conceal what emanates from them, and if he sees anything
reprehensible he should not speak about it since he is among a people
(gawom) much greater than himself,”®!

When entering such a space, the mendicant becomes a guest (musdfir)
and as such is bound to the observe, and enjoy, the customs binding
between guest and host, namely the three-day rule of hospitality. Dur-
ing this time, his task is to observe and learn from the denizens of the
nbat, endeavoring to discover the secrets of their goings on and to learn
their ways, inquiring about them with the utmost of graciousness and
polite behavior and promising to hold what he learns in strict confi-
dence. Prior to leaving, he must seek out the permission of the shaykh
who, in certain cases, may require him to stay in which case his status
as musdfir is dissolved and he becomes bound to the same rules and
regulations binding upon the other residents of the ribat.'*? - :

Youths (shubban) and Servanis (ashab al-khidma)

The next to last constituency in the hierarchy of the ribdt is comprised
of two overlapping, but mutually distinguishable, groups, namely the
youths (shubban, sing. shabb) and the servants (ashab al-khidma), the first
of whose presence within the ribaf Suhrawardi feels obliged to defend.
In his Zalbis 1blis, one of the main objections which Tbn al-Jawzi levels
against the Sufis of Baghdad concerned their practice of associating
with young men (subbat al-ahdath), an issue which was just as contentious

BI-BM, fol. 44h-45a; similar in AM, 1:309 / GE, 18.5; cf. Abii ’-Najih who pre-
scribes a similar-but much less detailed procedure {44, 5051 / Milson, Rule, 53-54)
and Kubra who repeats the same (4dab, 32-33, 37; correspondences noted by Meier,
“A Book of Etiquette,” in Essays, 77-78, fn. 120). o

¥ M, fol. 45b; and, AM, 1:316 7 GE, 18.21. -
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for shari'a-minded Sufis like Suhrawardt as it was an ideal vehicle of
mystical praxis for certain Sufis such as his contemporary Awhad al-Din
al-Kirmani{d. 635/1238) or the celebrated Persian mystical poet—and
long-time disciple of one of Suhrawardi’s own disciples Baha’ al-Din
Zakarriya Multani—Fakhr al-Din Traqi (d. 688/1289)."* In his descrip-
tion of the place of the youth in the hierarchy of the ribat in the Awarif
al-ma‘arif, Suhrawardi hints at such objections:

As for the youth, his freedom of movement is restricted to sitting in the
common room {(bayt al-jamd ), for when he is exposed to the gaze of others
most eyes will inevitably fall upon him. Because of that, he is restricted
and is limited to being educated in the proper manners. This, however,
only happens when the congregation of the 7bat are gathered together
in the common room, engaged in controlling their moments, regulating
their breath, and guarding their senses, just like the companions of God’s
Messenger: ‘on that day each oné of them will have enough concern to
make him indifferent to others.”'** They had so much ambition for the
Hereafter that they had nothing to do with one another. Likewise, it is
seemly for the Folk of Sincerity and the Sufis to be together in congrega-
tion without spoiling their moments.'*

Whether or not the youth served as an intentional object of gaze for
the congregation is difficult to judge from such comments, although

the tensions associated with the practice of nazar ila al-murd / shahidbiazi

are clearly present in his prescriptions and indeed the possibility of his
presence at the communal spiritual concert (sama‘) is noted elsewhere.'*
At the same titme, as a resident-of the nbds Suhrawardi states that the

1% Jbn al-Jawsei, Talbis 1blis, 324-331. Within the context of the ribdf such objections
were most often raised in connection with the ritualized ‘Platonic stare’ of gazing
upon beardless youths (nazar ild Y-murd/ ahdath;, Per. shahidbazd), a practice miost often
associated with the spmtual concert (samd ‘) which quickly became a conceit in- Persian
poetry. On the practice, see: KA1, 542 / Nicholson, The Kuastf, 416; §Q, 54.16—who
considers sufibat al-ahdith one of the ‘worst disasters of the path’; see also: Massignon,
Essay on the Ongins of the Technical Language of Islamic Mysticism, trans. B. Clark (South
Bend, IN: University of Notre Dame Press, 1997), 75, 81; Schimmel; Mystical Dimen-
swons, 290~291; and, Knysh, Islamic Mysticism, 325.

% Quran 80:37.

1AM, 1:269-270 / GE, 145

16 Ibid., 2:32 / GE, 25.7; loosely quoting Abti ’l-Najib al-Suhrawardt (4dM, 63 /
Milson, Rule, 62) on the permissibility of the presence of youths at the concert and, if
present, a rule prohibiting them from standing up or moving; see also ibid,, 39 / Milson,
Rule, 4748 on companionship with young men (subbat al-akdith) being reprehensible,
something intimately associated with the spiritual concert in that the singer or reciter
(gawowal) is normally spoken of as being a youth {e.g., KM, 542 / Nicholson, The Kashf,
416); something which Najm al-Din Kubra sternly forbids (4dab, 36). :
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youth is under the direct control of the shaykh, being a seeker (ki)
whose primary duty is to perform acts of service (khidma) to those
denizens of the ribat who are actively engaged in wayfaring on the
Sufi path, who because of his age has not yet attained the position of
being able to embark on the same path but shares in the fruits of their
labors nonetheless through his acts of service.'’

It is in such acts of service where the youths overlap with the next
to last constituency populating the 7baf, the ‘companions of service’
(ashab al-khidma), individuals who are differentiated from the khadim in
that their sole duty is to serve and assist those denizens of the ribat who
are actively engaged in wayfaring. Unlike the youths, whom we can
assume were slaves (ghulam, pl. ghilman) of the director of the ribat, and
the khadim, who was an advanced disciple of the shaykh, according to
Suhrawardi the ashab al-khidma enter the ribat as novices (mubtadi’) with
the intention of setting out on the formal path of discipleship, but who
have yet to commence wayfaring, their acts of devotion being service
to the brethren (tkhwdan) under the direction of the shaykh.!*®

Mystwal Audition (sama’) -

Closely associated with these Iower tiers of the 7ibat, and with the prac-
tice of nazar ild al-murd / shahidbizr, was the communal ritual of the
spiritual concert (sama ), during which the congregation would ‘hear’ or
‘listen to’ (sama‘ / istima ‘) the recitation of poetry, often accompanied by
music, as a devotional practice aimed at engendering spiritual experi-
ences.' In his often copied testament (wastyya) to his son Imad al-Din,
Suhrawardi counsels him on the subject, simultaneously disparaging
and affirming its practice:

BT AM, 1:271, 279 / GE, 14.7, 15.12; of. al-Sulanii, K. adab al-subba, 52-53 (92-93).
According to “Aziz-i Nasafi, the proper time for wayfaring on the Sufi path is between
the ages of twenty to forty (Rash/ al-hagd’lg, trans. R1dgeon in Persian Metaphysics and
Mpsticism, 204).

15 YN, 1:270-272 / GE, 14.7-9; AMER, 55.

1% As with the practice of dhikr, the literature on samé" is extensive, the standard
studies and ovérviews include Fritz Meier, “The Dervish Dance: An Attempt at an
Overview,” in Essaps, 23-48; Marjian Molé, “La danse extatique en Islam,” in Les
danses sacrées (Paris: Editions du Seuil, 1963), -145-280; Jean During, Musique et extase:
Paudition spirituelle dans la tradition soufie (Paris: Albin Michel, 1988); idem, “Samé‘,’,’ El,
8:1018-1019 (with further references); idem, “Musique et rites: le samd” in Popovic
and Veinstein, eds., Les voies d’Allah, 157-172; see also Schimmel, Mystwal Dimensions,
178-186; Ernst, Suﬁsm, 179-198; and, Kny’sh Isiamic Mysticism, 399395,
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Do not engage frequently in sitting in sama for it plants the seeds of
hypocrisy (nifig) and then the heart dies, but do not disavow it for it has
its masters. The spiritual concert is not appropriate except for one whose
heart is alive and whose nafs is dead, but as for the one who has not yet
attained this state he is better advised to engage in fasting, prayer, and
the recitation of litanies (awrdd). ¥ - '

As reflected in Suhrawardr’s counsel, the practice of samd‘was a conten-
tious and much discussed issue. Certain Sufis such as Ahmad-i Ghazalt
defended its practice with little reservation whereas authorities such
as Abu Talib al-Makkt, Sulami, Hujwirl, Qushayri, and Ghazalt were
much more cautious, accepting it only with certain stipulations.' At
the same time, critics of Sufism and its practices such as Ibn al-Jawz1
and Ibn Taymiyya rejected it out of hand.™*? The early Chishtiyya, who
carly-on oriented themselves largely on the Awanf al-ma‘@if, were noted
for their love of music and their avoidance of royal patronage—the
exact opposite of Suhrawardi’s program-—and as is well known, their
commitment to sama‘ provided fertile ground for the development of
the gawwali tradition in Indo-Muslim culture.!®

As evinced in the four lengthy chapters which he devotes to it in the
Awaryf al-ma‘anf, in the late-6th/12th and early-7th/13th century, the
practice of sama‘ was clearly a prominent feature of ribdt-based Sufi
culture as well as being of particular concern to the shaykh himself,1#
In these chapters, the bulk of his discussion is dévoted to answering
questions concerning the permissibility of the sama‘ and the various
practices associated with it such as dancing, weeping, and the ritual of
‘rending the clothes’ (kharg al-libis). Basing his argument on certain hadith,

0 al-Suhrawardi, W li-ibuifi, 35; also, AdM, 62 / Milson, Rule, 61. .

'*1 KM, 508-546 / Nicholson, The Kushf, 395-420; $Q, 51.1-27; Abg Talib al-Makl,
Lre Nahrung, 32.744~762; al-Sulamt, Dargjit al-mu Gmalat, in MA, 1:286; idem, K nasim
al-sama’, i ibid., 2:162-170; idem, K. al-semd’, in ibid., 2:25; idem, Usil al-malamatiyya
wa-ghalatit al-sifiya, ed. ‘Abd al-Fauah Ahmad al-Fawi Mahmud (Cairo: Matba‘at
al-Irshad, 1975), 174; and, pseudo-Ahmad-i Ghazah, Bawarig al-ilmd’, ed. and trans.
by James Robson in Tracts on Listening to Music (London: Royal Asiatic Society, 1938),
63184 (the treatise was actually penned between the late 7th/13th and early 8th/ 14th-
century by one Ahmad b. Muhammad al-Tasf). =~ )

" Ibn Taymiyya, K. al-sama‘ wa-irags, in Majmi @t alrasal al-kabri (Cairo: al-Matha‘at
al-Amtriyya al-Sharqiyya, 1905), 284-291; Ibn al-Jawzs, Talkss Ibis, 274-307.

' See, e.g., Carl Ernst, Elernal Garden: Mysticism; History, and Politics at a South Asian
Sufi Center. 2nd ed. (New Delhi: Oxford University Press, 2004), 147—-154; and, Regula
Burckhardt Qureshi, “S8ama’ in the Royal Court of Saints: The Chishtiyya of South
Asia,” in Manifestations of - Sainthood in Islam, 1¥1-127. S - :

1AM, 2:5-36 / GE, 22.1-25.17; also 1M, fol. 35a-36b, 43a~43b; Aba I-Majib also
devotes a sizable amount of space to the issue (4dAf, 61-68 / Milson, Rule, 61-66).
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the exempla of the salaf al-silif, the logia of the Sufi autherities of the
past, the rulings of the Shafi'T and Maliki schools, the opinions of Abu
Talib al-Makki, and his own observations of the practice of the Sufis
of his day and age, Suhrawardf lays out a position which ultimately
condones the practice but only with certain stipulations. Following what
he cites to be the ruling of Aba Talib al-Makki, Suhrawardi states that
when applied to specific circumstances and 4 specific class of people
and practiced with certain conditions (shurizf), sama“ is possessed of an
‘indifferent’ (mubah) legal status.' ' - -

“In terms of the specific circumnstances and people, he states that as
the goal of sama‘is to obtain a state of ecstasy (wgd) it is appropriate
only for those mutasawwif and Sufis- who have reached a stage in their
spiritual development where ecstatic experiences are filtered through the
heart and not through the nafs. In this, he accords with the positions
advanced by most others situated in the Junaydi-tradition, essentially
deriving rulings based on existential condition and identity, the same
process informing his prescriptions of the different disciplines associ-
ated with the mendicant and aspirant. In terms of its conditions, as
with each of the disciplines and practices of the Sufi ribat, the ritual
spiritual concertis also subject to-a complex of proper behaviors and
manners (@dab al-samd‘), the particulars of which can be summarized
as follows:!*¢ ' -

™ That is, belonging to the legal category of acts which are neither obligatory ()
nor recommended (mandib), neither illicit (hardm) nor licit (haldl); ‘AM, 2:7 / GE, 29.6.
Similarly, Ruzbihan-i Baqli declared the practice of sama’ licit for the “fideles damour’
((@shigin) while prohibiting, or at least qualifying, its practice for those at a lower spiritual
station (Le traité de UEsprit saint {R. al-quds}, trans. Stéphane Ruspoli. [Paris: Les Editions
du Cerf, 2001}, 221); c¢f. Najm al-Din Kubra (4dab, 35-37), who describes the ritual
and deals with the issue of the permissibility of musical instruments (which he advises
against) but does not explicitly limit participation to specific individuals, simply stating
that one must only attend it with ‘like-minded’ brethren following the oft-quoted rules
of al-Junayd: “the sama‘ requires three things: time (zaman), place (makén), and -breth-
ren (ikhwan).” (SL, 72.1;8Q, 51.11; al-Ghazali, Iiya’, 2:328; pseudo-Ahmad-i Ghazik,
Bawang, 72-74 [123-126}) - T ) -

¢ Here 1 am relying upon Suhrawardf’s discussion in “4M, 2:19-36 / GE,
23.1-25.17; and, &M, fol. 35a-36b, 432-43b (much repetition from ‘AdM, 61-68 /
Milson, Rude, 6166, and, much of the same in KM, 5349-546 / Nicholson, The Kash,
417-420): In his prescriptions for the proper adab of the aspirant to his shaykh, Jilani
prescribes rules 8 and 4-(GhT, 2:283-284); see also: al-Sulami, K al-sama’, 66; and,
idem, Fawami-in MA, 1:390. C o
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1. The participant must approach the samd‘ with proper intention (bi-
myyat hasana),

2. one may only participate in the sama‘ with individuals who are pos—
sessed of a sound creed and proper motivations;--

3. one is never to move in the presence of the shaykh unless involun-
tarily overcome by a state of ecstasy;

4. one must not make a feign ecstasy (fawdud) nor 1mpugn one’s broth-
ers for doing so;

5. one must neither rend one’s clothing nor cast one’s khirga to the
singer or director (hadr) of the sami‘ without the proper intention,
and never as a result of the prompting of the nafs; and,

6. those present must adhere to the rules for the rending and divi-
sion of a Ahirga which has been cast off; namely: a) the shaykh is to
decide if a cast off khirga is to be rent and distributed or returned
to its owner; and, b) if so directed by the- shaykh, it may be rent
and its pieces distributed equally among those in attendance by the
singer/director so that all can benefit from its blessing.'’

Despite such prescriptions, and in contrast to the expansion of the
conditions and proper behaviors to which sama‘ was subjected to in the
Sufi manuals of Kashant and Bakharz (each of which- drew heavily
upon the Awarif al-ma‘drif ) in comparison to the other practices which
Suhrawardi prescribes for his disciples, the spiritual concert does not
seem to have been of great importance to his system.'** Not only does
his discussion of the topic in the Awanf al-ma@nf and Irshad al-muridin
evince a certain ambivalence to the practice, but in the collective body
of his testaments to individual disciples and others works which deal
specifically with the praxis of the 7ibat, the spiritual concert is rarely
if ever mentioned. - : -

47 The rules regarding the casting off of the khirga and its division upon the conclu-
sion of the spiritual concert are given much more fully by Abii *1-Najib {(4dM, 6869 /
Milson, Rule, 64—66; which are very similar to those QushayrT prescribes in his
W, b-muridin {8Q, 54.19]. As with many of his other prescriptions, ‘Abd al-Qadir al-Jiani
prescribes much of the same adab for the spiritual concert as Suhrawardi, see: GAT,
2:302-305; of. al-Sulamt, & alsamd’, 24 (Mymi @i Gthar, 2:66). Najm al-Din Kubra
prescribes the rule of trying to keep still when overcome by ecstasy, mentions the issue
of feigning, as well as the casting of the cloak (4dah, 36); also, cf. PGB, 265.

10 Kashani, Mishah, 179-202; and, Bakharzi, Fusiis al-dab, 180*253
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‘Lay Affiliates’ (mutashabbih / mustarshid)

At the lowest tier of the 7ibat were the ‘Iay affiliates’ (mutashabbit /
mustarshid), and we have already seen that Suhrawardr accords a place
to the mutashabbih within the fold of those belonging to the ‘circle of
the chosen’, dehneaimg a strict hierarchy of spiritual development,
and citing the hadith in which the Prophet is reported to have said: “he
who emulates a people (gawem) is one of them” as a proof text for the
spiritual favor which the mutashabbif enjoys by associating himself with
the 7ibat and its shaykh. We have also seen that Suhrawardi prescribes
that such individuals are candidates for investiture with the khirgat al-
tabarruk, entering into a relationship with the shaykh as token disciples
(murid rasmi) as opposed to true disciples (murid haqigi) who are invested
with the kurqat al-irada."* Alongside the mutashabbih is another type of
individual who inhabits the margins of the 7ibdt, the mustarskid, literally
‘the one asking for guidance’.' Such individuals were important enough
that in his wasiypa to Rashid al-Din Abu Bakr al-Habash, Suhrawardr
tells him that it is obligatory for him to provide seekers with good
guidance ( yurashshidu al- ~talibin) and the mustarshid with moral guidance
(yahdr al-mustarshidin).»' Beyond formal modalities of affiliation such as
the Khirgat al-tabarruk, the manner in which such individuals actually
related to or participated in the religiosity of the 7ibdt however is not
entlrely clear. Generally, traces of such modes of participation appear
in discussions of the actual praxis and spiritual discipline of the ribat,
most notably in discussions concerning various levels of commitment
to particular modes of behavior.

-One of the most mterestmg features of Abu ’I-Nafb’s Sufi handbook,
the Adab al-muridin, is that it includes a section devoted to ‘dispensa-
tions® (rukhsa, pl. rukhas), various exemptions from the code of ethics and
manners which the constituents of the ribat are obligated to uphold.'?
In Islamic legal terminology the term rukhsa refers to the conditional
relaxation or suspension of one or another of the legmlatlons {hukm, pl.
akkam) of the divine law (shari%) granted under specific circumstances
such as distress or hardship, whereas its opposite 4zima (‘strictness’, pl.
aza’im) refers to general legislations (ahkam ‘@mma) not concerned with

Hs AMKR, 57 (o, 6}

150 AM, 2217 -218 / GE, 52.2- 3
B Tdem, W bi-Rashid al-Din AbT Bakr al-Habash; fol. 117a.
151 AdM, 80-99 / Milson, Rule, 72-83. : -
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one or another specific circumstance.'® As trained jurists and members
of the ulama themselves, Sufis such as ‘Abd al-Qadir al-Jilani, Aba
1-Najih, and ‘Umar al-Suhrawardi extended both the legal definitions
of rukhsa and ‘azfma and the conceptual apparatus surrounding them
to the particular circumstances met with on the Sufi path, applying
the terms, and indeed the very process of ‘adducing legal decisions
based on them, to the various conditions (shar@’j) of the fariga in the
same way that jurists applied them to the various legislations (fukm) of
the shart'a. Thus, at the end of the Adab al-muridin, Abu ’I-Najib sum-
marizes the content of his manual in a lariguage which is so clear in
its employment of the terminology and standard expressions used by
the fugahd’ that anyone with a familiarity with works of figh cannot but

help to notice the associations:

Now, this school (madhhab) is possessed of three dimensions, namely
- spiritual stations and states (magdmil wa-ahwal), ethics and proper man-
ners {akhlaq wa-adab), and dispensations (rukhas), and dispensations are the
lowest of the three. He who adheres (famassaka bi-) to the whole is one
of the verifiers (mutahagqigin), he who adheres to the external aspects of
-ethics and proper manners is oné of the symbolic disciples (mutarassimin),
and he who adheres to the dispensations—being educated and refined
in the proper manners about which we have already spoken—is one of
the sincere imitators (al-mutashabbikin al-sadigin) about whom the Prophet
said: ‘he who imitates a people (gawm) is one of them’. This, however, is
conditional upon adhering to three fundamental principles (usil), namely
to discharge the obligatory dictates of the divine law (far@’id) whether
they be difficult or easy, to avoid all illicit things great and small, and to
renounce the world and its denizens save what the Prophet mentioned
as necessary for the believer: ‘there are four things which are in this
world but not of it, namely a scrap of bread to satisfy your hunger, a piece
of cloth {khirga) to cover your nakedness, a tent (hayf) to shelter you from
the elements, and a virtuous wife in whom you can confide’. ©ne has
no right to possess anything more than these four. All of the eponymous
authorities (mashayikh) are unanimous in their consent (gjma‘s ‘ald) that
to violate (akhalla) even one of these principles is to depart from (khargja
an) the legislations of this school (ahkam al-madhhab) and to disassociate
from it (ta‘arra ‘anhu).'™* ' , '

1% al-Tahanawi, Khashshaf al-istilahat al-fungin, ed. Muhammad Wajth and ‘Abd
al-Haqq and Ghulam Qadir (1862; reprint: Istanbuk n.p., 1984), 1:560; see further
Goldziher, ““Azima,” EF, 1:822; R. Peters and J.GJ. ter Haar, “Rukhsa,” EP,.8:595;
and, Suk., 211-212, : o

1% AdM, 98 / Milson, Rule, 81-82, who in his translation not only skirts the key
passage where Abti '-Najth defines his conception of the institution but also completely
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Thus, Aba 1-Najib lays out forty individual dispensations through which
the mutashabbih is able to affiliate with this particular madhhab without
completely removing himself from society or jeopardizing his livelihood,
a group of allowances ranging from permission to engage in business
ventures to permission to indulge in joke and jesting, and from permis-
sion to associate with the wealthy and powerful to a dispensation which
allows one to revile insolent persons by disparaging their ancestors.

None of these dispensations, of course, have anything to do with
the discipline of the ribat itself as the mutashabbik has -absolutely noth-
ing to do with the types of exercises, devotions, and austerities which
its other constitutions; such as the mendicants and the aspirants, are
required to-adhere. Like the kkirgat al-tabarruk what they provide rather
is'both a formalized and replicable modality of affiliation which allows
one to participate in the culture of the ribat through cultivating some
of its manrers and customs. In this, the dispensations granted to the
mutashabbih were much like the system of ethics and adab which, as
discussed in the following chapter, Suhrawardt prescribed for the lower
tier of -the fituwwat-khina. : E

For the Sufi rbat specifically, like: his paternal uncle Aba ’l-Najib,
‘Umar al-Suhrawardi admiits the permissibility of certain dispensations
but only-at the most elementary stages of the path and only for those
who have yet to reach the state of discipleship,'* but unlike his uncle
no where in his euvre does the shaykh prescribe a comprehensive enu-
meration of such dispensations. What he does do is to juxtapose the
terms rukhsa and ‘azima, defining modalities of individual commitment,
affiliation, and relative capacities of spiritual stamina or lack thereof
(nashdt vs. fatra) by comparing those whom he calls possessors of dispen-
sations {arbdb al-rukhsa) with the possessors of strictness {arbab al- aziina),
speaking of them only in those instances where the latter literally ‘slides
down’ into the status of the former, moving from 4zd’m such as little
talk, litde food, little sleep, seclusion from society (i%zal), marriage,
and practices such as muhdsaba and murdgaba to their opposites, which
are dispensations for them.” As in their legal sense, such ‘aza’im and

misses the legal rhetoric which frames this passage. On the latter, I have supplied the
references in transliteration above. Such language is so common that to cite parallels
in juridical works would be superfluous. -~~~ - - ‘
1AM, 2:220 / GE, 52.9; IrM, fol. 38a; idem, W 1L, fol. 81b-82b; idem, W VI, MS,
Stiiley,, Musalla Medresesi 20,7, fol. 296a; and, Suh., 212-213; of. GRT, 2:284-285.
% AM, 1:339, 2:163, 165 / GE, 21.5, 44.7, 12; idém, W III, fol. 81a-82a; ideri, W
V1, fol. 296a; idem, W 4-Rashid al-Din AbT Bakr al-Habash, fol. 117a; and, Sk, 212,
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rukhas are applied only to specific individuals in specific circumstances,
such as was noted in the preceding chapter in the case of the muntahi,
an individual who is no longer subject to ‘@za’im because of the change
in his existential state.

* ok X%

The manner in which Suhrawardi went about mapping both the geneal-
ogy of the sciences of the sifiyya and the journey of ascent which they
aim to effect upon. the actual discursive, social, and physical landscapes in
which he, his teachers, students, and disciples moved well evinces his sen-
sitivity to the multiple locations of legitimacy and authority of his time
and space as well as his attunement to particularly potent socio-cultural
and religious symbols deeply embedded in the collective conscience of
those to whom he addressed his message. While Suhrawardi emplotted
the deeper psycho-spiritual structures embedded in the mythic journey
of ascent in the form of an Islamic salvation history, and was thus able
to escape the inevitable stigma attached to other articulations of the
same generic narrative—whether expressed in Neoplatonic, Peripatetic,
Hluminationst, Gnostic, or Hermetic idioms—cultivated by those who
often, but not always, inhabited spaces far removed from those circles of
power and influence associated with the ulama and the amirs, sultans,
and ealiphs who so carefully cultivated their support, at the same time
the culture of the 7@t was at its heart an elite and exclusionary space.
By definition, a life of withdrawal and spiritual athleticism cannot be
anything if not inaccessible, indeed unimaginable, to most, something
which Suhrawardi himself affirms in his clear delineation of a hierarchy
of affiliation and participation defined in existential terms.

At the same time, although its center was closed, the periphery of
the 7bat was open and accommodating. As we have seen, according
to -Suhrawardi as the only true and legitimate heirs to the prophets
the sifiyya play an integral role in the revivification and perpetuation
of the original dispensation in time and space, and as such possess a
certain responsibility. It was the way in which he went about bridging
the tensions between this responsibility, the inner life of the 7baf and its
constituents, and the larger world which lay outside of its walls which,
in the end, provided a substantial portion of that which made the com-
prehensive system or theory, praxis, and organization which he inherited
and systematized sustainable, effective, and successful, that which made
it attractive to an individﬁal such as al-Nasir as well as replicable to
a long line of successors who cultivated it from Egypt to India in the
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centuries which followed. It was in forging connections where many
of these tensions were bridged, the very polysemy of certain symbols,
modes of behavior, expressions of religiosity, and notions of authority
and legitimacy already embedded in the broader socio-cultural milieu
framing the activities of an early 7th/ 13th-century ShafiT @4im and Sufi
master serving as a particularly fecund repository of spiritual, religious,
social, and cultural capital which in a sense financed a broader program
of institutionalization.

In Suhrawardf’s system, the forms of social practice and ritualization
of religious knowledge already embedded in the culture of learning
among the ulama and their well established self-image as custodians of
religious knowledge (mashyakha, adab, suhba, the text, faigwa), the ethical
praxis of the futuwwa and those groups of urban craftsmen associated
with them (adab, ethics, brotherhood, service), Shiite notions of the
transmission of spiritual authority and the importance of unbroken
genealogies (nisbat al-khirga, initiatic investiture, oaths of fidelity, radial
community), and the complex relationship between fagihs, imams, and
other members of the ulama with the masses (‘awdmm) who looked
to them for religious guidance, instruction, and blessing (mustarshid,
moral guidance, mutashabbih, baraka), all coalesced in the basic sym-
bols and modalities mediating authority and legitimacy embedded
in Suhrawardr’s enunciation of the comprehensive system of theory,
praxis, and organization to which he considered himself an heir and
which he set out to systematize and disseminate.

It is in transposition of this system into the final cluster of ‘before’
and ‘after’ which converged in Suhrawardi’s historical moment, the
dominance of political program, which closes the circle opened up
in the first chapter of this study. Why was an individual such as the
caliph al-Nasir so vigorous in his support of an individual such as
Suhrawardi and the ribat-based system of organization and praxis which
he championed? And in turn, what did Suhrawardi actually offer to
his patron which was valuable enough to engender such a patronage
relationship in the first place? To answer such questions we must turn
to yet another set of texts and traces, a cluster of works which on the
surface appear quite different than those which have been interrogated
thus far, but which when read alongside the collective body of material
constituting Suhrawardr’s euvre and the linkages which they forge with a
larger body of texts and the discursive arenas to which they ultimately
belong, evince the same continuity of vision and program framing the
discourse which has been mapped up to this point.




CHAPTER FIVE

IMPERIAL AND OTHER PROJECTS

According to a license of audition (jjazat al-sama‘) written on the verso
of the first leaf of the earliest known copy of the Awanf" al-ma‘anf the
text was transmitted along with al-Suhrawardr’s manual for pilgrims
to Mecca, the Hilyat al-nasik fi I-manasik, and his ten-chapter creed, the
A'lam al-huda wa-‘agidat arbab al-tuga, to the copyist and owner of the
manuscript, Sharaf al-Din al-Malini, sometime before 605/1208-1209
when it was dictated to a group of students in the Ribat al-Marzubaniyya
by Suhrawardt’s disciple and personal secretary Najm al-Din al-Tiflist
(d. 631/1234)." Although not specifically mentioned in this particular
yaza, other licenses of audition evince that the Awanf" al-ma‘anf was
not the only text transmitted in Suhrawardf’s 7ibdts, and it is reasonable
to assume that the A%m al-hudi was transmitted in the shaykh’s majlis
alongside other texts such as his polemic against Peripatetic philosophy;,

' MS. Siiley,, Lala Ismail Ef. 180, fol. la. This occurred in the same year when
Suhrawardr returned from his mission to the Ayyubids, his ostentatious entry into the
city resulting in his being stripped of the mashyakha of the ribats which al-Nasir had
formerly granted him as well as his removal from the position of Tuesday preacher at
the Badr al-Sharif Gate (see Chapter Two, s.v. “An Indiscretion™). A Sufi, poet, and
muhaddith who distinguished himself through his knowledge of jurisprudence and its
fundamentals (a/-usil), Arabic, traditions (akhbar), poetry, and Sufism (sufik), Tiflist would
assist his master by correcting the mistakes which he found in his writings. It is not
clear how long al-Tiflist stayed with Suhrawardi, but according to al-Mundhiri—who
expresses regret over not having met him but did hear some of his poetry from Najm
al-Din’s companions—-he is said to have gone to Egypt as an emissary of the caliphal
court {al-diwén al-‘ziz), perhaps accompanying his master on his diplomatic mission
to the Ayyubids in 604/1207-1208. At some point al-TiflisT left Baghdad for good,
Journeying to Syria. Ibn al-Mustawfi met him in Irbil in 612/1215, saying that he
settled down at the Junayniyya Khanaqah for a time and composed poetry there. His
final stop, however, was Damascus, where he served as the shaykh of the Asadiyya
Khanaqah, becoming known as an expert in Sufism and poetry, occupying himself, as
his biographers say, with the ‘pursuit of knowledge in the sciences of the sharia and
lariga’. Known for his good hand, al-Tiflis7s collection of books were bequeathed to
the Shumaysatiyya Khanagah upon his death, in Damascus, on the 17th of Jumada
1, 631/18 February, 1234. He was buried in the graveyard of the Sufis. He is one of
the disciples for whom Suhrawardt wrote a wasiypa. On him, see TTr, 1:258-260 (no.
157); TW, 6:102 (no. 2529); DAR, 162 (anno 631); al-Dhahabi, Isharat, 333 (anno 631),
and, T7sl, 52:57-59 (anno 631, no. 16); and, NZ, 6:286.
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the Kashf al-fada’ih al-yinamyya wa-rashf al-nasath al-imaniyya, and his
Qur'anic commentary, the Nughbat al-bayan fi tafsir al-quran.*

As discussed in the first chapter of this book, to participate in the
transmission of texts in such a manner was an important enunciation of
affiliation and identity, the transmission event itself, whether occurring
in a madrasa or Sufi nbat, being framed by a well-established complex
of behaviors, practices, ideas, and symbols which defined and regulated
the transmission of religious learning and the very social relationships
through which it was effected. Authority was literally written in the
act of transmission itself. For those who might have happened to be
present in a majhs during which the shaykh was transmitting his 4 %am
al-huda, after what must have been many hours of dictation, one of
the final statements which they would have transcribed in their own
copies is the creed’s penultimate article of faith, an affirmation which
while neither novel nor unusual, is possessed of a certain potency when
read against both the creed as a whole and Suhrawardf’s quite public
relationship with the individual who financed the very ribats in which
such transmissions took place:

We believe (na‘taqidu) that the caliphate resides with the Quraysh untdl
the Day of Resurrection and that it will not be bestowed upon anyone
else other than them. We believe in the necessity of obedience to the
Imam of the time, who is from the Abbasids, and who grants the right
to rule to those who govern on their behalf, and we deem fighting one
who revolts against the caliph (imam) as necessary.®

Followed as it is with an affirmation of his adherence to the collec-
tive consensus (ymd‘) of the broader Sunni community (ah! al-sunna
wa-l-jamad‘a), Suhrawardt’s affirmation of this article of faith is telling.
Referencing the juridical configuration of authority particular to the
stydsa shartyya works, Suhrawardi clearly enunciates that the particular
Personengruppe on whose behalf he speaks fully supports the so-called

2 al-Suhrawardi, Rashf al-nasath, MS. Siiley., Reisiilkiittap 465, fol. la (transmitted
over a series of sessions in the Ribat al-Ma’miuiniyya which ended on Thursday, the
16th of Shawwal, 621 / 31 Oct., 1224); idem, Nughbat al-bayan, MS. Aleppo, a_l-Mac‘irasa
al-‘Uthmaniyya 25 (currently Asadiyya 14769), fol. 2a & 2823. (autographed talqzn ill:
dhiks, jjaza for the text, and an yazat ‘Gmma granted to his disciple Jalal al-Din al-Tabziz1
(d. 641/1243); and, ibid., MS. Siiley,, Hac1 Besir Aga Eyiib 24, fol. la (autographed
yaza in which al-Suhrawardi records the transmission of both this copy of the Nughbat
al-bayin as well as Isfahan®s Hilyat al-awlya’ to al-TiffisT in 610/1214).

¢ AH, 91; cf. idem, Idalat al-yan ‘ald “l-burhan, MS. Bursa, Ulu Cami 1597, fol.
85a-85b (not the best copy, but the most complete manuscript).

IMPERIAL AND OTHER PROJECTS 251

‘classical theory of the caliphate’, a formally constituted doctrine col-
lectively worked out by individuals such as the Maliki Jurist and Ash‘arite
theologian al-Baqillant (d. 403/1013), the Shafi jurist al-Mawardr
(d. 450/1058), and the famous Ash‘arite-ShafiT scholar al-Juwaynrt (d.
419/1028) and his student Abai Hamid al-Ghazalt during the period
in which the Abbasid caliphate witnessed its lowest ebb at the hands of
various dynastic and military contenders, most notably the Seljuks.*
Briefly put, the siyasa shar‘yya theorists attempted to bridge the real-
ity of the de facto authority of military powers such as the Seljuks with
the now de jure moral and religious authority of the caliphate through
re-imagining the constitution of power and authority in terms of a
compromise formulated in legal terms. Thus, we find al-Baqillani laying
out a defense of the caliphate and the formal conditions which effect
its legitimacy,’ al-Mawardr coupling such prescriptions with a vision of
how the caliph functions as the supreme executor of the shariaz whose de
Jure moral and religious authority is implemented by the de facto coercive
power of the sultans,® and then al-Jawayni and al-Ghazali who refine
the implications of a legally validated compromise between de Jure and
de facto authority in what has been called a fiction by which the Sunni
Jurists ‘reunited’ religious and temporal rule in order to assure the
continuity of shar7 government.’

* The classic treatment is to be found in two oft-quoted articles of H.A.R. Gibb
“Some Considerations of the Sunni Theory of the Caliphate,” (1939), and, 401-410;
and, “Al-Mawardi’s Theory of the Khilafah,” (1937), both reprinted in idem, Studies
on the Civilization of Isiam (Boston: Beacon Press, 1962), 141-150, 151-165; see also:
A.K.S. Lambton, State and Government in Medieval Istam: An Introduction to the Study of Islamic
Political Theory (Oxford: Oxford University Press, 1981), 69-129; and, Anthony Black,
The History of Islamic Political Thought (New York: Routledge, 2001), 81-90.

® Yusuf Ibish, The Political Doctrine of al-Bagillari {Beirut: American University of
Beirut Press, 1966), 71-105.

* Affirming, on Qur’anic dictate, that it is God who delegates authority to the imam
(caliph) and that the legitimacy of his office is derived from the shara, al-Mawardi argues
that the institution is essential for the continued existence of the Islamic community,
and as with al-Baqillant prescribes a number of qualities and conditions which the
imam must possess as well as discussing the implications of the usurpation of caliphal
power by the amirate and the vizierate, see: al-Mawardr, al-Ahkam al-sultaniyya, trans.
Wafaa H. Wahba as The Ordinances of Government: Al-Apkim al-Sultaniyya w’al-Wilayat
al-Diniyya (Reading, UK: Center for Muslim Contribution to Civilization & Garnet
Publishing Ltd., 1996), 3-22; see also: Laoust, “La pensée et I'action politiques d’al-
Mawardr (364-450/974-1058),” REI 36.1 (1968): 16-36.

7 Yollowing al-Mawardt, both Juwaynt and Ghazalt defended the caliphate by affirm-
ing its necessity on the basis of revelation and consensus {yma‘) as well as prescrib-
ing certain qualities and conditions the caliph must possess (W. Montgomery Watt,
“Authority in the Thought of al-Ghazali,” in Makdisi, et al., eds., La notion d’autorité
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At the same time, the siyasa shariyya discourse represents neither the
only, nor in many respects the most powerful, figuration of power and
authority charactenistic of the Earlier Middle Period, for there were
wholly alternative figurations of power and authority which just like
the siyasa shariyya discourse were enunciated in texts, most notably the
type of political thought embedded in what Lambton has called the
literary and philosophical tradition of political theory. Generally speak-
ing, in contradistinction to the siyasa sharyya discourse such materi-
als—constituted in a collective body of Fiirstenspiegelen (‘Mirrors for
Princes’), administrative handbooks, and works of philosophical ethics—
emphasizes the divine right of kings, the primacy of justice, practice
over theory, and the assimilation of Islamic notions of authority and
power to older Sasanian ideas of kingship and Turkic patterns of rule
and governance, configuring the ruler as a type of philosopher-king
whose primary role is to assure that universal law becomes the basis and
foundation of an ideal and orderly state whose object is the achieve-
ment of happiness (sa @da).”

In a sense, the caliph al-Nasir both rejected and affirmed the con-
figuration of khulafa/imama of the siyasa shariyya discourse. He rejected
it in that over the course of his rule he denied, time and time again,
its compromise in both theoretical and practical terms, widening the
scope of the de jure moral and religious authority associated with the
caliphate through a systematic program of propaganda, circumscrip-
tion, and daring public enunciations of power and authority, while at
the same time trying to chip away at the de facto power of the sultans
through strategically implemented military and ideological policies.
Politically, this denial found a certain culmination in the death of the
last Seljuk sultan Toghril IIT in 590/1194, an event which constituted
something of a moral victory in a bitter struggle which al-Nasir’s
immediate predecessors had negotiated with varying levels of success
since the mid-5th/11th century. At the same time, al-Nasir affirmed the
siyasa shariyya discourse in that he strategically deployed the political
apparatus which had grown up around it in his dealings with regional

au Moyen Age Islam, Byzance, Occident, 66—67; Lambton, State and Government, 107117,
and, Carole Hillenbrand, “Islamic Orthodoxy or Realpolitik? Al-Ghazal’’s Views on
Government,” Iran 26 (1988): 81-94).

® On which, see A.K.S. Lambton, “Justice in the Medieval Persian Theory of King-
ship,” StI 17 (1962): 91-119; and, idem, “Quis Custodiet Custodes: Some Reflections on
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powers, collecting the bay‘a, granting formal diplomas of investiture,
and exchanging embassies just as his predecessors had done with
various sultans and amirs before him, although with a new ideology
underlying such acts.

It was trying to mitigate the compromise of the swdsa shariyya
discourse long since associated with the Abbasid caliphate and those
alternative figurations of power and authority associated with those who
for so long had actually wielded power in the Abbasid domains which
in many ways prefigured the field of discourse which al-Nasir was to
confront in his relationships with various sultans and amirs. Clashes
were inevitable, something well evinced in his confrontation with the
Khwarazm Shah ‘Al2’ al-Din Muhammad, an individual who was
clearly set on reestablishing the old Seljuk ideal of a universal sultanate
in his own person, publicly proclaiming himself the ‘Second Alexander’,
the ‘Shadow of God on Earth, and ‘Sultan Sanjar’.? Thus, while al-
Nasir retained the theoretical underpinnings and forms of effectuation
of the spy@sa shariyya ideal through formal recognition of coercive power
wielded on his behalf when it was politically expedient, such as with
the Ayyubids, he was equally vigorous in asserting his identity as the
axis of the entirety of the Abode of Islam when it was challenged.

While retaining the ideal of the caliph as executor of the sharia
al-Nasir further negotiated such tensions through no small number of
formal apparatus aimed at strengthening and consolidating that author-
ity, programmatically promulgating a sophisticated body of policies
which looked to push the jamai-sunni vision of a comprehensive shar§
government to its logical conclusion. Here, we are presented with an
ideal which envisioned a unified Abode of Islam organized like the
members of a Sufi 7bdt, the students of the halga of a mudarris in a
madrasa, or the apprentices of a master craftsmen in the trade markets,
namely radially around a central figure, being linked to one another
through their shared allegiance to a common master. In the case of al-
Nasir, the center of this network was none other than the very ‘shadow
of God upon earth’, at one and the same time the Qurayshi-‘Abbast
representative of the Prophet, the champion of the ahl al-bayt, the
recognized master of the futuewa, a master jurisconsult recognized by

N" Jélgayni, World-Congueror, 1:349; Siddiqi, “Caliphate and Kingship,” 52-53; and,
s, 80.
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all four Sunni madhhabs, and perhaps even a fully actualized Sufi,” an
individual whose very personhood was envisioned as a focal point of
the collective soteriological ambitions of all those who could reasonably
be circumscribed under its very comprehensiveness.

Numerous ulama and Sufis such as Suhrawardi were drawn in as
participants in this program, entering into patronage relationships in
which their posts in Baghdad’s 7ibats and madrasas seems to have been
directly tied to their willingness to serve as ambassadors, transmit cer-
tain texts, and hold public preaching sessions at pulpits associated with
the caliphate. As we have already seen, Suhrawardi was part of this
group, but Angelika Hartmann’s characterization of him as al-Nasir’s
advisor (Ratgeber) and court theologian (Hofiheologe) is something of an
overstatement, and her reading of the role which he played in the
caliph’s comprehensive program of reform and centralization is a bit
too optimistic."" While it is certain that Suhrawardi served al-Nasir as an
ambassador and public preacher and did indeed support the caliphate,
such a grand role is not easily extracted from the sources.

When read in the aggregate, what the sources evince rather is that
the figure of Suhrawardi represents but a particularly well-documented
example of a type and an instance, an individual whom we know so
much about not because he was the court theologian of one of the
last Abbasid caliphs but rather because he was something else first,
something important enough to certain individuals that they took it
as their task to preserve his memory and the texts which he com-
posed. There are many others whose presence in the historiography
and prosopography bearing directly upon al-Nasir’s Baghdad are just
as, and often much more, visible than Suhrawardi, but because they
neither became eponyms of a particular tariga lineage nor possessed a

1% Dhahabi mentions that at one point during the middle of his reign, al-Nasir threat-
ened to renounce the caliphate and become a Sufi, donning a kkirga made expressly
for him in one of Baghdad’s ribats (SN, 22:202). On this, see Hartmann, “Wollte der
Kalif Saft werden? Amtstheorie und Abdankungsplane des Kalifen an-Nasir li-Din
Allah (reg. 1180-1225),” in U. Vermeulen and D. de Smet, eds., Egypt and Syria in the
Fatimid, Ayyubid and Mamluk Eras (Leuven: Ultgeverij Peeters, 1995), 175-205.

" Nsr, 245-254; and, idem, “al-Nasir,” EF, 7:999-1000. Many years earlier Ritter
similarly characterized al-Suhrawardi: “er wurde von dem Khalifen Nasir (575-622 h)
zum Saiba$-$uyiih von Bagdad ernannt und scheint die Rolle eines Hoftheologen
gespielt zu haben” (“Philologika IX™, 37), something which I have come across in the
works of Taeschner and other German scholars before Hartmann, all using the same
term (Hoftheologe). 1 suspect a bit of textual archeology would uncover an earlier (late
19th-century?) Urtext for this problematic characterization.
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body of disciples and heirs who took it as their task to preserve their
memory and the texts which they composed, they are easily pushed
into the background.

In fact, it is only many years after al-Nasir’s grand program of consoli-
dation and centralizatdon had come to an end when we find Suhrawardi
explicitly enunciating a vision which moves beyond his earlier affirmation
of allegiance to a Qurayshi-‘Abbast Imam in the terms laid out by the
styasa shartyya theorists, and whether or not one can advance the idea,
as Hartmann has done, that such an enunciation consttutes the thought
of a powerful Hoftheologe und Ratgeber and that it represents a coherent
ideology which fueled Suhrawardr’s earlier ambassadorial activities on
behalf of al-Nasir between 588/1192 and 618/1221, is a matter of how
far one wants to push the sources. The fact is that it is only in those two
very late polemics against Peripatetic philosophy—the first composed a
year before al-Nasir’s death in 621/1224 and the second during the reign
of al-Mustansir (r. 623-640/1226-1242)—where Suhrawardt explicitly
devotes space to the subject of the caliphate and its relationship with
the ta7fa for whom he spoke, the most telling enunciation, brief as it is,
being found in two short sections of the latter work. Here, the shaykh
locates the sifiypa as mediators between the caliphate and those below
them, but in turn binds the caliphate to the very existential specificities
which give the sifiypa their authority in the first place:

God has made the caliphate a mediator (wasita) between Him and His
creatures, and the Sufi, when he has reached the end of his journey and
has attained the rank of shaykhood (mashyakha), the mediator between him
and the sincere aspirant (murid sadig). The caliph (imam) is the absolute
mediator and the Sufi the one who serves to mediate the sunna to both
the aspirant (murid) and the seeker (falib). This connection (munasaba) is
rooted in the fact that the caliph’s order (amr) is God’s order and his ruling
{fukm) God’s ruling, just as my paternal uncle Abia ’1-Najib al-Suhrawardt
has informed us...God’s Messenger said: ‘He who has obeyed me has
obeyed God and he who has disobeyed me has disobeyed God, and he
who obeys the commander {al-amir) obeys me and he who disobeys the
commander disobeys me.” Furthermore, as God said: ‘if We had made
it an angel, We should have sent him as a man, and We certainly have
caused them confusion in a matter which they have already confused’;
that is, ‘in the form of a man’ because his power is disposed in the phe-
nomenal world {@lam al-shahada) through measuring out wisdom (hikma)
and as such the phenomenal world is kept in order by the caliph, and
through his beneficial agency its maintenance is ensured. God does not
choose one for the caliphate save that he has demonstrably perfected
the actualization of the divine attributes (akhlag allah) in his own ethical
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constitution, his final attainment being none other than the state of the
Sufi, who is perfect and has reached the furthest limit, and only the state
of prophethood is more powerful than this.'?

Preceded by a section which makes reference to the new rule of al-
Nagir’s grandson (al-dawla al-mustansiriyya), following this enunciation
Suhrawardi goes on to once again articulate his vision of the existential
and epistemic changes effected upon the psycho-spiritual constitution
by pursing the Sufi path, legitimizing the authority of the caliphate on
grounds already familiar to us from his earlier discourse on the state
of the otherworldly-ulama and gifiypa. In a certain sense, he adds a
layer to the established siyasa shariyya discourse by fusing its vision and
prescriptions on the constitution of caliphal authority and legitimacy
with those possessed by his own @%a, a group whem in turn he situates
within a soteriologicaly consequential figuration of mediatory power and
providential responsibility for maintaining the integrity of the original
dispensation in time and space. However, when read bearing in mind
Suhrawardf’s vision of the soteriological authority of his tdifa, effected
as it is by pursing the Sufi path and either circumscribing or excluding
all those who do not, then the caliph is a mediator only if he possesses
the existential state of the Sufi who, by default then, actually stands
above him. While certainly adding to the other locations of authority
in which al-Nasir strategically inserted himself, this statement tells us
more about the broader symbolic implications of claiming such status
rather than a new Chalifatstheorie which, as Hartmann has characterized
it, rejected the principle of consensus (gma‘) in electing, maintaining
allegiance to, and defending a legitimate imam as understood in the
juridical formulation of Kuldfa/imama.

Indeed, Suhrawardi did defend the caliphate, but only in ways famil-
iar to the sipdsa shariyya discourse, enunciating his allegiance not only
in his 4 %am al-huda, but on numerous public occasions, not the least
of which was his mission to the Khwarazm-Shah ‘Ala’ al-Din during
which he unsuccessfully argued for the legitimacy and authority of a
Qurayshi-‘Abbasi imam in Baghdad on the basis of al-Nasir’s lineage,

" al-Suhrawardi, Iddlat al-iyan, fol. 88a-89b; the Quranic reference is to 6:9. In
what seems to be the oldest of the three copies of the text (MS. Bursa, Ulu Cami
1597,), this section on the caliphate is comprised of two fasls (fol. 84a-90h), of which
the mid 7th/14th-century copy MS. Siley., Hamidiye 1447,; preserves only the second
{fol. 135a2—135b), and the early 8th/15th-century copy MS. Kép. 1589, fol. 74a-97b
{on the margins) neither.
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not on the basis of his possessing the qualities of a Sufi shaykh. Defend-
ing the caliphate was not Suhrawardi’s first order of business in any
case, rather it was quite secondary to something which was ultimately
of much greater consequence. When those texts which Hartmann has
read as documents reflecting Suhrawardi’s role as al-Nasir’s Hoftheologe
such as the Alam al-huda, Kashf al-fada’ih, ldalat al-%an, and even his
two Persian Futuwwat-namas are read alongside those works concerned
with his primary forte, the sciences of- the sifiyya, it quickly becomes
apparent that Suhrawardi pursued what amounted to a ‘dual policy’,
one whose first aim was to establish and enunciate the authority of
his own t@’ifa and to either circumscribe or exclude all competing
group solidarities under its master isnad. While each of these texts can
certainly be situated within al-Nasir’s program in spirit, it is clear that
their primary aim was not to support the caliphate and defended its
policies, and when the fact of the very late dates-of composition of
two of them are brought into consideration it becomes all the more
necessary to re-examine them.

The question then is what did someone like al-Nasir find in an indi-
vidual such as Suhrawardi—or for that matter Ibn Sukayna, Radi al-Din
Talqgani, or Aba Salih Nasr b. ‘Abd al-Razzaq—which was valuable
enough to enter into a patronage relationship with them in the first place
and then to deploy it for political gain in the second? Similarly, how
should the statements of an individual who served neither as a ‘court
theologian’ nor whose primary concern lay in defending the caliphate
be. understood vis-a-vis the policies of the patron who supported the
very ribafs in which he lived and worked? To answer these questions
each of the three textual instances of what might be construed as
Suhrawardi’s participation in al-Nasir’s program must be interrogated,
beginning with a creed composed sometime before 605/1208-1209,
then his two Futuwwat-namas composed sometime around 618/1221,
and finally the two polemics against Peripatetic philosophy which he
composed in 621/1224 and sometime after 622/1226 respectively.

A Sufi Creed

Unlike the manuals of QushayiT and Aba 1-Najib al-Suhrawardi, or
latér those of Kashant and Bakharzi, the Awdrnf al-marif does not
begin with a creed, something which might seem a bit unusual until
one recalls that Suhrawardf was already transmitting a creed, the A %am
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al-hudd, among his disciples, a-text whose ten chapters Kashani later
reproduced almost verbatim at the beginning of -his Misbdh al-hidaya
before launching into a rewriting of the first chapter of the dwarf
al-ma'drf proper.”® As we have seen, Suhrawardi considered adherence
to a sound creed a sine qua nor for entering the Sufi path, and in addi-
tion to the A%am al-huda in fact, he treats such issues in his two shorter
handbooks, the Jadhdhab al-qulib and Irshad al-muridin, as well as in his
Hilyat al-fagir al-sadiq fi “I-tasawwnf.

In all of these texts, Suhrawardi leaves little room for doubt as to his
particular juridico-theological affiliation, presenting his readers with a
creed which:is clearly ShafiT-Ash‘arite in perspective but which is at the
same time quite reconciliatory and moderate. In this, the text can be
situated in the ethos of al-Nasir’s ideological program, the dawa hadiya,
a program of propaganda which called for a certain rapprochement
between various sectarian communities and dogmatic trends and the

(rejcentralization of identity and allegiance in a broader jamd F-sunni

community under the all-embracing shadow of the caliph himself. This
program was propagated early on by, among many others, ShafiT ulama
and-Sufi masters such as the shaykh al-shuyitkh Sadr al-Din al-Nisabaif,
and seems.to have -continued in oné form or another throughout al-
Nasir’s reign. C : :

What is mduded and left out.such a creed is telling, serving as a
diagnostic for locating a particular author within a-broader field of
discourse populated by certain theological trends, clusters of texts, and
group affiliations. Here we find Suhrawardf firmly situating himself
within the urban ShafiT-Sufi tradition long associated with Baghdad,
a tradition which although rooted in a diffuse ShafiT-Ash‘arite identity
was-framed by a broader jama i-sunni communalism and shar %-minded-
ness which, as evinced in the synonymity between his and al-Jilanrs
prescriptions dealing with rbaf-based Sufism, transcended juridical
identities."* As with most Sunni creeds, however, in the A %m al-huda

80, 0.8-36 (his doctrine on God’s attributes.and acts being discussed further in his
creed, the Luma' fi I-i'tiqad, at the beginning of a work on the conditions of discipleship,
the Buéglzat al-magisid, and in another creed, the al-Fusitl fi T-usiil [each in Thalath rasail

bi-qushayri, ed. al-Tablawi Sa'd (Cairo: Matba‘at al-Amana, 1988)}; AdM, 1-5 / Milson,
Rule, 28-30; Kashant, Misbak, 14-55; and, Bakharzi, Fu,sux al-Gddb, 3-7. Chapters 5-28
of al-KaIabath’ s Taarryf can also be considered a. creed nasmuch as they deal with
the questions usually treated in such works and ate arranged in the typieal fashion
(33-57/Arberry {trans.}, The Doctrine, 14-72). The same holds for the lengthy Hanbalt

creed furnished by ‘Abd al- Qédlr al-Jilant in the Ghunya (1:121-167).
" Much the same is evinced in the juridical and professional identities of those with
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Suhrawardi does not speak explicitly on behalf of a particular juridical
or theological school in any case; but rather on behalf of the Sunm
community as a whole, the ahl al-sunna wa-l~jama‘a. Such should not be
taken as solely as an enunciation of adherence to the Nagirian da'wa
hadiya, but rather as reflective of an established discourse among the
ulama on primary matters of faith (usi@l al-din), a discourse which is
inevitably possessed of a certain intra-theological syncretism in any
event. Thus while ¢learly adhering to the ShafiT-Ash‘arite definition of
faith (fman), on other questions such as the nature of the beatific vision
(ru’yat alldh) and saintly miracles (karamat) he follows a Hanafi-Maturidi
line of thinking and presentation as well as displaying a certain anti-
rationalism characteristic of the Hanbalites.'” Such divergences should
not be taken prima facie as-a programmatic attempt at ecumenicalism
as such, but rather inter alia as both a reflection of the fluidity and
amorphous nature of theological discourse among early 7th/13th-
century urban ulama generally and the idiosyncrasies of Suhrawardt’s
conception of the particular. Pemmengmppe for whom he appointed
himself a spokesmen o S

whom Suhrawardi studied as well as those students, disciples, and seekers who heard
hadith and took the Kargat al-tabarnik from him, a group while comprised largely of
self-identified Shafi%s also counted in its ranks no small number of -Hanbalites such as
the aforementioned Ibn Nuqta, or Kamal al-Din al-Shahrayani (d. 672/1273), ‘Abd
al-Samad al-Baghdadt (d. 67671277), Ibn al—Mukhamrm (d 688/ 1289), Rashid al D‘n
al-Sallami {d. 707/1307), and others.

5 In-his definition of faith, Suhraward:r does not- stray far from the typmai Sunm
elaboration of the Quranic formula as generally understand by Shafi'i-Asharites,
riamely stressing both-verbal professmn (igrdr bi-I-fisdn) and internal conviction {fasdig
al-findn) on belief in° God’s unicity; His angels, books, messengers, the Last Day; and
the predestination of both good and evil, and that faith is subject to increase and
decrease, works (amal) generally seen as perfecung, but not necessary, to faith ( 70,
fol: 3a-3b, 10a; idem, Hilyat, 115b); see, e.g., al-Ash‘art, K al-fuma’, ed. and trams. R J.
McCarthy as The 771eolagy of al-Ash'art (Belrut' Imprimerie. Cathohque, 1953), 75/104;
but ¢f. idem, Agida, art. 24 {a creed embedded in idem, al-Tbdna ‘an usil al-diyana, trans.
W.C. Klein as The Elusidation of Iskim’s Foundatin {New Haven: AOS, 1940], 49-55.
Generally, the ShaAT-Ash‘arite definition- differed from the-Hanafi- Maturidr which held
that faith cannot increase or decrease and which stressed verbal profession;.e.g., Figh
akbar 10, art. 18; al-Tahawi, Bayan al-sunna, art. 23; and, al-Nasafi, d¢a’id, art. 20 (all
trans. Watt op. cit., 48~ 56 62-67; 80-85), although this was often joined with both
innet conviction and/ or ‘knowing by the heart’ (ma %zfat bi-I-qalb), such as in the W AbT
Hanife (trans. Watt, op. cit., 57—60). The Hanbali position, on the other hand, tended to
privilege verbal professmn (gawl) and works (‘amal) as necessary for faith, often adding
intention (iyya) as well (e.g. Agida 1, art. 1 ftrans. Watt, op. cit;, 33-39; and, Ihn Batta,
K. al-sharh wa-l-tbana ‘ali usal al-sunnat wa-l-diyana, ed. and trans Henn Laoust in La
profession de for ’Ibn Batta (Damascus: Institut Frangais de Damas), 47-50/77-83.
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As with his forays into the futuwwa and his engagement in polemics
against the faldsifa, Suhrawardr’s creed evinces his dual strategy, arguing
for the heirship of the otherworldly-ulama/ sifiyya and the necessity of
their niyaba in ensuring the perpetuation of the original dispensation in
time and space, implicitly locating that authority under the umbrella
of a universally recognized, Qurayshi-‘Abbast imam who in patronizing
such a {2 ensures both the integrity and continuity of that niyaba
and the maintenance of the comprehensive Jama‘i-sunni unity which
it effects. In pursuit of this dual strategy Suhrawardi’s creed further
softens the type of via media associated with certain watersheds in the
history of the Islamic religious sciences such as al-Shafi (d. 204/820)
and al-Ash‘art (d. 324/935), like both looking to secure legitimacy for
a particular epistemological element (in this case the mystical and not
the rational) alongside the traditional sources (Quran, Hadith, §ma")
championed by the Hadith Folk/Hanbalites as the sole generative
materials of belief and praxis.

In this, Suhrawardi was in no way unique, for all such ulama of
any consequence, ‘rationalist’ and ‘traditionalist’ alike, constructed
their respective projects as comprehensive enunciations of interpretive
authority which, whether explicitly or implicitly, through exclusion
or circumscription, situated themselves within and among whichever
competing discourses might happen to share, contest, or even simply
Impinge upon the same discursive space. For the early 4th/10th-century
theologian al-Ash‘arf it was the Mu‘tazilites and traditionists/ Hanbalites,
for a late 4th/ 10th-century Sunni revivalist such as Ghazali, the dialecti-
cal theologians, Isma‘lis, and philosophers, for a late-5th/1 Ith-century
Jurist and @im such as Ibn ‘Agqil (d. 513/1119) the Shafii/Hanafi-
Ash‘arites and certain circles of his own Hanbalt madhhab, and for a
mid-to-late 6th/ 12th-century jurist, muhaddith, polemicist, and all-around
Hanbali @lim like Ibn al-Jawzi all of those dialectical theologians, Sufis,
philosophers, and hidden heretics sowing dissension among the popu-
lace of Baghdad. For an early 7th/ 13th-century ShafiT @hm and Sufi
shaykh such as Suhrawardi, it was those worldly-ulama, Peripatetic
philosophers, traditionists (Hanbalites), and rationalists (Ash‘arites)
whose varying claims to exegetical authority and mutual antagonism
posed a challenge to his own ideal of a cohesive community of spirit-
ual brethren organized under an authoritative shaykh, and, perhaps
by extension, a challenge to his patron’s ideal of a unified Abode of
Islam organized under his own person.
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Although reflective of the ethos of al-Nasir’s da wa hadiya in its attempt
to effect a certain détente between the Hanbalites and Ash‘arites by
counseling both to soften their position on contentious issues and to
take seriously the destructive consequences of impugning and antago-
nizing one another, the 4 %m al-huda does not mention al-Nasir. At the
same time, however, like al-Nasir’s dawa hadiva the work was clearly
directed at a broader public, being composed in Mecca at the request
of an individual whom Suhrawardt simply calls a ‘brother Muslim’,
a request which as a member of the otherworldly-ulama he felt duty
bound to oblige:

While I was in pious residence (mujawir) in Mecca I was asked by a
brother Muslim whilst he and I were circumambulating the Holy Ka‘ba
to compose for him a creed to which he could adhere...but I delayed
for a while because I considered time in Mecca to be very precious, too
precious to be occupied by things other than prayer, circumambulation,
and reciting the Qur'an, in addition to such diversions such as eating,
sleeping, and the matters of necessity. However, this bother’s question was
demanding that its right (hagg) be fulfilled, and at that point I knew that
if I were to slacken the bridle of desire—hy that which the soul embraces
the study of books, quoting authoritative works, restricting it to what is
mentioned in supported fadiths, and studying divergent teachings—then
there would be too many distractions from my main task for which my
limited time could not allow. So, I sought what was best and supplicated
at the multazam hoping for a good omen, adhered to the pillars and the
covering of the Ka'ba, beseeching God to keep up my determination in
hopes that my prayer be answered, that my work be made sincere in its
objective, and that I be safeguarded from error and mistake. After seek-
ing what was best and supplicating, | drew out the sweet uses of this
compendium from my inner being. While composing it, I imposed upon
myself that my heart would look to God and seek recourse with Him,
and whenever my mind began to hesitate in anything concerning it, I
would circumambulate the Kaba until I was capable of expressing it;
and thus I entitled it: The Signs of Guidance and the Creed of the God-fearing,
arranging it into ten sections.'®

The autodidactic procedure of composition which Suhrawardi describes
here is important, for although only mentioning the Sufis by name once
throughout the entire treatise, when read alongside the enunciation of
the genealogically and existentially predicated authority of the sifiyya

5 AH, 46.
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which frames his thinking, this creed clearly evinces the comprehensive
reach of his vision, furnishing a particularly telling example of how he
envisioned that authority being translated into actual discursive spaces
in a systematic form. In essence, this creed is none other than that of
the world-renouncing ‘alim, the muntahi whose soul has reached a state
of equanimity and whose heart is perpetually enveloped in the light
of the divine eflusion:

Praise be to God who lifts the veils of the heart from the spiritual insight
(basa’ir) of the Folk of Love (ahl al-widad), and guides them by the light
of him whom He has chosen to the straightest ways of guidance. He
purifies their souls from worldly desire so that they travel the most bal-
anced path of renunciation and protects their hearts through sound belief
against deviation caused by the carnal passions. He conveys them to the
spring of pure certainty so that their minds are cut off from the stuff
of doubt and obstinacy, and the cups of their understanding are filled
to the brim from the Kawthar of marvelous knowledge. By means of
the constant outpourings of His assistance, the splendor of the felicity
of mystical knowing (ma‘ifa) and the glad tidings of having achieved the
goal are recognized on their faces... Know—may God assist you!—the
creed which is protected against passions is a creed produced in a living
heart through the recollection of God, a heart bedecked by piety and
supported by guidance, a heart in which shines the light of faith, a light
whose effects are apparent on the outer being...it is a heart which God
has returned to the splendor of its original nature ( fitra) and a heart which
He has cleansed from the effects of every hearsay which accrue to the
nafs, effects which imprint it with various idle suppositions and chimeras.
Itis a heart so fully preoccupied that suppositions and imaginative fan-
cies are denied access, and indeed there is nothing like this heart except
for the heart of the world-renouncer (al-zakid fi -dunya), because he has
a heart surrounded by light, and verily the heart surrounded by light is
none other than the heart of the renunciant.”

As he would do later with the futuwwa, in this work Suhrawardt cir-
cumscribes the authority of the worldly-ulama by attending to the
language and structure of a familiar discourse, writing in a genre inti-
mately associated with group identities (the ‘agida) yet at the same time
placing himself above it and those with whom it is associated by not
seeking recourse with established authorities, analogical reasoning, or
rational argument. His account of the composition of this agida is not
an apology, but rather a co-optative device which in its very rhetoric

"7 Ihid., 49.
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repositions exegetical, and thus mediatory and ultimately soteriological
authority, into the hands of the only legitimate heirs to the prophets,
those otherworldly-ulama and sifiyya like himself who in clinging to the
Ka'ha and supplicating God for right guidance could not be guided
but to the straightest of paths.

Whether or not the ‘worldly-ulama’ would have accepted such a
configuration of authority (course most would not) is a moot point, for
in this creed Suhrawardf was not speaking to them, but rather to those
who have already vested this type of authority with meaning, an enun-
ciation of authority which, as we have seen in each and every step of
Suhrawardf’s career, not only outwardly adhered to the collective body
of rules, norms, behaviors, genres, institutions, and forms of individual
and collective practice shared and accepted as natural and proper in the
broader culture of religious learning of the ulama but envisioned itself
as participating from within that very structure in the same process of
working out a comprehensive soteriology in real terms:

Most Muslims adhere to a creed whose apodictic proofs (adilla) are firmly
established among them, and whose decisive proofs (bardhin) are obvious
through consideration. When the world-renouncing scholar considers
them, however, he finds them remaining forever in imitation (taglid), yet
they persist in believing they are possessed of a complete and perfect
theology, but when you consider their states you will find them to be but
mere imitators of those whom they consider to be the best among them.
Their opinions are none other than those of their eponymous authorities
(mashayikh) and religious leaders (a%mma), and they believe that these men
possess the capacity of knowledge and mastery of what is sound, and thus
receive their creed and its demonstrative proofs from them, dictating their
imaginative fancies from what they hear and thinking that they possess
mastery, ‘each party rejoicing in that which is with itself”.'®

Here, Suhrawards situates himself within the general ShafiT-Ash‘arite
distain for imitation ({aglid) on the part of commoners on basic mat-
ters of faith (usi/ al-din), but in his discussion quickly moves towards a
characteristically Hanbalt conception which tended to understand the
term, non-pejoratively, in reference to the imitation of the traditions
of the Prophet and his Companions.' Finding only unanimity and no
dissention on a single point of beliel among that community due to

** Thid., 50. The final reference is to Quran 30:32.

" See, e.g.,, Figh Akbar 11, art. 1; Laoust, La profession de foi, 7 fn. 2, 9-10, fn. 1:
Makdisi, 7bn ‘Aqil, 66-68; and, for the ShafiT-Ash‘arite position, Norman Calder,
“Taklid,” FI% 10:137.
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the presence of the Prophet, Suhrawardr implicitly connects this type
of taglid with the genealogically and existentially derived representative
authority (niydba) of the world-renouncing @hm who, if he happens to
be a director of a rbat, possess-an obligation to provide the ordina
believer (e.g., mustarshid) with guidance: :

As for one who does not keep much company with scholars, he may
still adhere to a creed, but hears it from the company he keeps and
from those of his neighborhood and locality with whom he fraternizes.
Thus, he adheres to that to which they adhere and charges with unbelief
those who does not believe as they do. Sometimes, many of those who
think such things join up with some commoner who claims that he has
obtained a demonstrative proof, and like him they become imitators.
Their souls are such that they absorb, are imprinted, and inscribed by
various things of which their possessors take no notice, for they are
naturally disposed to and have an innate propensity for such, and for
this there is a profoundly deep and unusual interpretation. When this
trial ( fitna) becomes a widespread affliction, there is no path to salvation
save for sincerity of want and the goodness of seeking refuge with a
master (mawld) who removes obscurity and guides whosoever from the
Muslim community (umma) who happens to be knocking upon the door
of request to the Absolute Truth (al-hagq al-sarf ). Such a one is he whose
heart has been denuded of passion and who has obtained the position of
giving good guidance (¢htida’). He looks upon those who are veiled with
a merciful eye and not even for an instant is hard-hearted towards any

- and all of the religious scholars (arbab khtilaf al-ara’ kaffar™) or any and
all of the Muslim masses (ah! al-gibla min al-muslimin kiffat™); and we seck
- God’s assistance in understanding the needs of these seekers asking for
guidance (al-talibin al-mustarshidin}® .-

Like many Sunni creeds, the 4%m al-hudi is apologetic in nature and
hortatory in tone, utilizing the explicative and defensive method familiar
to medieval Muslim polemic in general and dialectical theology in par-
ticular (e.g., if they say x, I say y’) yet the opponent whom it engages
and the nature of its arguments are idiosyncratic to its author, colored
by Suhrawardf’s vision of various Personengruppen being demarcated in
existential terms and-an epistemological position which privileges direct
and unmediated experience over and against discursive reasoning and
logic, something which inevitably limits him to traditional arguments,
namely those arguments from scriptural authority, for those in need of

" AH, 50-51; <f. al-Ghazali, Faysal al-tafriga bayna “l-islim wa-l-zandaga; tans. Sher-
man Jackson as On the Boundaries of Theological Tolerance in Islam (Oxford and New York:
Oxford University Press, 2002), 88-89. : -
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such a creed (i.e., non-Sufis) by definition could not validate its articles
on epistemological grounds. Such was the type of authority which al-
Nasir purchased, something which if it had not possessed a ready market
would have most certainly been more trouble than it was worth.

Arranged into ten chapters, the A%m al-huda more or less follows
the standard outline of such creeds, organized into discrete sections
devoted first to the typical theological questions (ilahiyyat) and then to
the typical traditional questions (sam yyaf), affirming those things which
would be acceptable to most within the jama%-sunni fold, and glossing
over or repositioning those things which might be causes for contro-
versy and division. Thus, on the nature of God Suhrawardi affirms the
typical Ash‘arite and Maturidf position of ‘declaring incomparability’
(tanzih), affirming -that God is one, utterly unique and other, existing
sempiternally (azaliyya) and eternally a parte post (abadiyya), unrestricted
by spatial, temporal, or modal signifiers, named “only by what He
named Himself’, and known by attributes but only amodally. As with
the divine will; the attributes of the essence and the attributes of the
acts-are inscrutable and are to be accepted without inquiring into their
modality, they are known only through revelation and fall far beyond
the capacity of the intellect (‘agf) and its rational judgmenis to even
begin to conceive their nature and significance.?!

Likewise, on the complicated issue of freewill and predestination,
Suhrawardi generally follows the Ash‘arite-Maturidt doctrine of trying
to.reconcile the divine decree (gadar) with human moral responsibility,
stating that human acts and their outcomes are created by God and
appropriated by creatures through the modality of acquisition (kash/
iktisab), God simultaneously creating both the act and the power to

' AH, 52-60, 69-73; cf. idem, Hilyat, fol. 115a; and, KM, fol. 32a-32b; AF, 110-111,
169, 232. Following the typical differentiation between the attributes of the divine
essence {sifat dhatiypa) and the attributes of acts (sifit filipa), Suhraward states that the
seven attributes of the essence are necessarily connected with the divine essence (al-
ahat) but are known only through their corresponding qualificatives, e.g life to living
(kayyat 1o hayy), power to powerful (qudra to gadir), knowledge to knowing (Um to Eim),
and so forth. The quintessential expression—the primary points of which Suhraward’s
statement is in full accordance—is found in al-Ghazali’s “Exposition of the Sunni
Creed Embodied in the Two Phrases of the Profession of Faith” (Tarjamat agidat ahl
al-sunna fi kalamigy al-shahada) in the first section { fasl) of . the second book of the e
(2:108-110 [the points of which are expounded upon in the 3rd section of the same
book in a résumé of his B. gudsiypa fi gawd'’id al-aga’id, a creed written for the people
of Jerusalem during the period of his famous crisis]; trans. WM, Wait in Islamic Cregds,
73-79), hereafter cited as Tayjamat ‘aqida.
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act but the latter possessing no casual efficacy. While referencing the
doctrine of acquisition however, Suhrawardt’s analysis is elusive and he
ultimately shifts the focus away from speculation to unqualified adhere to
the divine law as made know through revelation without ‘asking how’.?
Similarly, on the decisive issue of God’s speech, Suhrawardi attempts
to strike a balance between opposing views on the relationship between
the Qur’an as verbum dei and its actual sounds and letters as reproduced
on the tongues of men and sheets of paper, saying:

Some say: there is no letter or sound for one who is too great to be
present in them; while others say: there is a letter and a sound for one
who is too exalted to be absent from them...O’ brothers from among
these two factions, the ideal path and the most balanced way is that you
should abandon controversy.. . for it is obvious to every intelligent person
that when a servant says that the Qur'an is the word of God, he does
so while helieving that he is required to follow His commands and pro-
hibitions, cling to His commandments and what He has made licit and
illicit, give ear to His promise and threat, and carry out His rights and
punishments. .. otherwise, when you deal with the eternal, your opponent
deals with the created; you call him an unbeliever while he calls you the
same. What then is your opinion about doing so without really acting
in accordance with it?...Rather, engage in the recitation of God’s Book
day and night and treat your prayers and other religious duties with cir-
cumspection, for although the Book was sent down to you it can just as
casily become an argument against you. The controversy in this matter is
like their receiving a letter from a sultan which commands and prohibits,
yet they quarrel over its handwriting, its manner of expression, and what
it contains in terms of eloquent speech and felicitous expression; and
thus their attention becomes distracted from that with which they were
charged to do in the first place!®

On the equally contentious issue of the anthropomorphic statements
of the Quran and Hadith he pursues the same détente, enjoining his
reader to neither betake to anthropomorphism (tashbih) nor to ‘divesting
God of His attributes’ (ta %), saying:

2 AH, 62-63. Conceptualizations of the doctrine of acquisition and its moral
implications differed among various Ash‘arite and Maturtdi thinkers, although was
invariably mentioned as an article of faith, e.g., W Ab7 Hanifa, art. 15; al-Ash‘ari, ‘Aqida,
arts. 15-16 (reflective of, idem, Ihina, 103104, 107-111; K. al-luma‘, 54-69/76-96);
Figh Akbar 11, art. 6; al-Kalabadhi, Taarryf, 46--47/Arberry {trans.), The Doctrine, 30-31;
Figh Akbar 111, art. 19; §Q, 0.35; idem, Luma“ fi “l-i'tiqad, 28-29; al-Ghazalt, Ihya’,
1:131-135; and, GAT, 1:138-139 (whose use of the idea deserves further study). On
the issue in general, see Louis Gardet, “Kasb,” EF, 4:693-694; and, idem, Les Grandes
problémes de la théologie musulmane: Diew et la destinée de Phomme (Paris: J. Vrin, 1967), 6064,

# AH, 65-67 (much condensed translation).
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O’ brother Hanbalite, know that your brother Ash‘arite does not betake
to figurative interpretation except for whatever he imagines in regard
to people being deceived by anthropomorphism and similarity. If sheer
sitting is conceded to him he does not figuratively interpret i, so what
need does he have for interpreting it figuratively if’ not for his fear of
anthropomorphism? O’ brother Ash‘arite, your brother Hanbalite is driven
to debate and insistence due to his fear that denying and divesting is to
recognize a hidden deception [in the revelation]. So, one should make
peace with the other, the Hanbalite driving away from his mind the fear
of hidden deception so that nothing of the sitting will elude him, and the
Ash‘arite driving away his fear of anthropomorphism and not persisting
in figurative interpretation, so that the recognition of sheer sitting will
not harm him. So let them both confirm without anthropomorphism
and deny without divesting!*

Asserting that the best position is to affirm, along with Malik b. Anas,
that “His sitting is known, but its modality (kayfiyya) is unknown, belief
in it is obligatory and questioning it an innovation (bid ‘@)” Suhrawardt
states that as one of the most complete acts of worship is the ame-
lioration of enmity, it is imperative to understand that differences in
interpretation are evinced only as per the relative intellectual and
spiritual capacity of the interpreter, and that even the Prophet used to
speak with people in accordance with their capacity to comprehend
what he was saying.?

On the equally contentious issue of the beatific vision (ruvat allah)
Suhrawardt affirms its reality based on the Quran and Hadith, but
qualifies it in typical Maturidi fashion through an argument which
differentiates between mere visual perception (bi-l-absar) and actual
apprehension or comprehension (idrak), positing that the vision (ruva)
is apprehended not through the modality of physical sight but rather
through a certain “spiritual eye’ which serves, like the heart, as an
alternative instrument of perception.? He goes on to state, however,

#* Ibid., 70-71; al-Tahaw, Bayan, art. 8; and, al-Ghazali, Faysal, 93, 107-108.

® AH, 61-63.

* Ihid., 75-78; Figh Akbar 10, art. 17; al-Tahawi, Bayan, art. 6; al-Nasafi, ‘dqa’d, art.
10; but cf. al-Kalabadhi, Ta'arryf, 42-43 / Arberry (trans.), The Doctrine, 24-26, which
only presents al-Ash‘ar’s argument without mentioning the Maturidr notion of vision by
the heart, viz., al-Ash‘art, dgida, art. 22; idem, Jbéna, 56-65; K. al-luma‘, 32-36/45-52;
idem, Magalat, 157, 213217, 292; and, Figh Akbar 111, art. 17; also al-Ghazali, Ihva’,
4:577-578; but cf. the Hanbalf position which affirms visual perception (bi-l-absar) and
generally denies spiritual perception or perception by the heart, e.g., Agida V, art. 6;
GhT, 1:123; and, Ibn Qudama, Agidat, 109. On the debate and its origins, which was
connected with much wider issues which Suhrawardi does not cover, see Gimaret,
“Ru’yat Allah,” EF, 8:648-649,
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that the vision, which may or may not be the same as the wvisio beatifica,
is not limited to the Hereafter, the common believers experiencing it
in the Hereafter just as the saints (awlya’) experience it in this world,
and the elect of the saints experiencing it in the Hereafter just as the
Prophet Muhammad did during his nocturnal journey® In positing
this idea, something which would have been vigorously objected to
by most Hanbalis, Suhrawardi certainly contradicts his stated aim of
theological reconciliation, and one is left to wonder how this might
have supported al-Nasir’s dawa hadiya.

On those subjects generally construed as comprising the traditional
questions (sam tyyat), that is those things known only ex auditu (through
the Quran and Hadith), Suhrawardi affirms the basic articles of faith
found in the vast majority of Sunni creeds. At the same time, however,
his discussion of certain articles clearly evinces its grounding in the
overarching vision framing his discourse on the sciences of the sizfiyya
and the role which they play in the disposition of the original dispen-
sation in time and space. Thus, in his discussion of prophethood and
in particular the veracity of the prophethood of Muhammad being
evinced through evidentiary miracles (mujizat), Suhrawardi posits a
close connection typical of Hanafi-Maturidi thinking—not generally
shared by Ash‘arites and Hanbalites as an article of faith—between
such miracles and the reality of saintly miracles and supernatural
feats (karamat/yjabat), arguing that the latter are an affirmation of the
former.®® At the same time, he adheres closely to the line of thinking
found in both the earlier Sufi handbooks and typical among Ash‘arite
thinkers, stipulating that saintly miracles and supernatural deeds are real
but are qualitatively different from evidentiary miracles, and if they are
displayed by an individual who does not perfectly adhere to the divine
law are to be considered mere trickery and should be rejected.”

¥ AH, 78; F0Qb, fol. 14b.

*® AH, 79-82, which also affirms the importance of dream-visions and thus for his
continual insistence on the necessity of stikhdra (same in the Hanbali dgida I, art. 11);
cf. JQb, fol. 17a; and, Irdd, fol. -36b-37a. The connection between evidentiary miracles
and saimtly miracles is made clear in a number of Hanafi-Maturidi creeds, e.g. Figh
Akbar 11, art. 16; al-Nasafi, 4qd’id, art. 26, but is clearly absent in ShafiT-Ash‘arite
creeds, including those written by Sufis such as Qushayri, e.g., Luma“fi I-i'tgad, 29-31;
and, idem, Bulghat al-magasid, 70-72; the various positions have been covered exhaus-
tively by Richard Gramlich in Diwe Wunder der Freunde Goties (Wiesbaden: Franz Steiner
Verlag, 1987), 19-73. . :

¥ AH, 80; and, IrM, fol. 22, 36b-37b; see SL, 113.1-118.6; Kalabadhr, Taarmf, 71-79 /
Arberry {trans.), The Doctrine, 57-66; SQ, 0.35, 38.4, 52.1-61; and, KM, 276-303/
Nicholson, The Rashf, 218-239. See further my entry “Karama,” Elr (forthcoming).
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Having taken care of this issue, Suhrawardi then moves on to the
perennially vexing issue of the Family and Companions of the Prophet.
Here, he is transparently apologetic in his pronouncement, prefacing
his discussion with a broad statement of inclusion which circumscribes
the respective positions of the Sunnis and Shiites in a nebulous compre-
hensiveness which links his vision of spiritual maturation as embedded
in his delineation of the Sufi path with the politics of partisanship:-

Know that the inheritance (mirdth) of prophethood is knowledge (%im),
and that both the Prophet’s Companions (ashab) and the members of
his House (ahl baytiht) have inherited it. It is incumbent upon you to
love all of them without inclining towards one or the other, for that is
not but mere passion. This desire will not be taken away from you until
something of the special love of God (mafabbat khassa) settles down in
your inner being. At that moment you will be freed from passion and
will occupy yourself solely with what you have been given. Possessing
a new clarity of vision, their good qualities will be revealed to you and
whatever you may object to about one of them will be covered up, for
being preoccupied with partisanship and examining their affairs is the
occupation of the idle.”

Perhaps articulated in support of al-Nasir’s program of cultivating the
Imamis, Suhrawardrt states that it is incumbent upon all believers to
unconditionally love each and every companion and member of the ah/
al-bayt without inclining to one or the other, saying that it is obligatory
to love not only Abti Bakr, ‘Umar, ‘Uthman, and ‘Ali but also Fatima,
al-Hasan, and al-Husayn, it being but the machinations of the nafs which
engenders debate about their affairs and relative virtues.?' Implicitly,
then, those in possession of the higher state of special love (mahabbat
khassa)—which as we have already seen Suhrawardi connects with
that critical point at which the nafs makes its transition from blaming
(lawwadma) to tranquil (mutma’inna) and the voyager his transition from
voyaging to flying—are existentially non-partisan in their leanings,
embodying the jamdi-sunni ideal of comprehensive moral and com-
munal unity which al-Nasir tried so hard to localize the caliphate and
Suhrawardi in the Sufi nbass.® :

% AH, 83; cf. idem, Hilyat, fol. 115b; similar in al-Tahawi, Bapan, arts. 38-41; also
Aqida 1, art. 12; and, al-Ash‘ari, Agida, art. 34; cf. Ibn Batta, lbdna, 64—65/123-1925.

3 The pro-Imami policies of al-Nasir were open and well known, something often
earning him the disparagement of later historiographers who often speak about his
Shiite leanings (mutashayyi®). On this and for references, see: Mgz, 136-172; and, idem,
“Al-Nasir,” EI%, 7:1001. )

2 AH, 83-86; the typical article in Sunni creeds being to posit only the excellence,
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-On the final traditional questions normally dealt with in such creeds,
eschatological matters, Suhrawardi affirms the cardinal points shared
between the ShafiT-Ash‘arites, Hanafi-Maturidis, and Hanbalites as
opposed to the Mu‘tazilites and Philosophers, namely the cognizance
of the deceased, the interrogation, pressure, and punishment of the
grave, the physical resurrection of the body, the eschatological portents,
the sensate nature of punishment and bliss, and, although debated, the
eventual removal of the believing sinner ( fasig) from the Fire. Likewise,
the possibility of intercession is affirmed as is the reality of the pool
(hawd), the scales (mizan), and the bridge (si7a1), all of which Subhrawardi
asserts—in a.veiled criticism of those jfaldsifa and materialists who
‘do not know how to-weigh things save by essences and accidents yet
believe themselves to be the salt of the earth’-—cannot be subject to
rationalization and figurative interpretation but must be accepted as
realities without inquiring about their nature or modality.®® He closes
the creed with the affirmation of the veracity of the caliphate and his
adherence to the yma‘ of the Sunni community quoted earlier. -

While the 4 %am al-huda unequivocally enunciates its author’s adher-
ence to the Qurayshi-‘Abbasi caliphate and the disposition of its
authority as envisioned by the siydsa shariyya theorists, and while its
call for reconciliation is reflective of ‘al-Nasir’s program, it is clear
that Suhrawardi wrote this work neither to defend the caliphate nor
to localize sectarian identity under his person. What he did, rather, is

in descending order, of the Prophet, Ab@ Bakr, ‘Uthman, ‘All, and—either explicidy
or by implication—their right to the caliphate, e.g., W Ab Hanifa, art. 10; dgida 1, art.
13; Agida T, art. 13; al-Ash'ari, Agida, art. 35; idern, Ibana; 133-136; Figh Akbar 11,
art. H3; Thn: Batt;a, Ibam, 61/113-115; leahawi Bayén, art. 39, alQushayn, Lwna‘
S 1-i'tigad,. 32; idem, Bulghot al—maqand 77, al-Ghazali; Tarjamat ‘agida, art.”25; idem,
Iy@’, 1:137; idem, al-Iqtisad fi I-i%qad, ed. Tbrahim Agéah Cubukeu and Hiiseyin Afay

(Ankara: NurMatbaasx 1962), 242-246; al-Nasaft, Aga’id; arts. 27-28; GhT, 1:157~ 162

and, Ibn Qudama, qudat 111 .

o AH, 87-91; cf. W Abi Hanifa, arts. 19-21, 25 ‘Agida 1, arts. 6 8 Agzda V arts.
9-192; al- Ash‘an Agida, arts. 45, 26-27, 30 31 4445, 48 idem, lhana, 130‘132
al-Kalabadhi, ﬁzamgf 54-57/Arberry {trans.), The Doatmxe, 39-42; Figh Akbay 11,
arts. 2021, 23, 29; al-Tahawi, Baydn, arts. 10-11, 25, 32-33, 43; Ibn Batta, lbéna,
53-55/93-100, 58/106-107; al-Nasafi, Aqa’id, arts. 17, 19; Figh Akbar 11, arts. 25-27,
al-Ghazali, Tarjamal ‘agida, arts. 17-24; idem, Ihyd’, 1:135-137, 4:525-535, 543-563;
idem, Igtgad, 213-220; GAT, 1:140, 142--158; and, Ton Qudama, Aq¢idat, 1310-111.
1t should be noted that on each and every one of these points, the vast majority of
Sunni creeds are in concordance with one another, the issue being to defend against
metaphorical interpretation or denials of the corporality of those things associated
with the eschatological marratives found-in the Qur'an and Hadith by the Mu tazdxtes
and other rationalist thmkers
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to argue for the authority of the particular Personengruppe for which he
appointed himself a spokesmen, using the generic vehicle of the agida
to engage, and then circumscribe, the exegetical authority of those
non-Sufi, worldly-ulama, populating the same discursive and physical
spaces in which he himself moved, grounding his exposition in the same
existential and epistemological arguments framing his exposition of the
sciences of the siffiyya, something which many years later he would again
deploy in his polemic against Peripatetic philosophy. Before reaching
this point, however, Suhrawardr had to negotiate yet another aspect
of his patron’s program, one concerned not with fundamental beliefs
and theological arguments but rather with another source of potentlal
disunity within the Abode of Islam, the fityan.

A Sethian Gezzrearlogy'

It is important to remember that a major part of al-Nasir’s broader
program of centralization centered upon a sweeping project aimed at
reorganizing the young-men’s clubs (futuwwa), a largely urban form
of intentional social organization often identified with both the Iragi-
Tranian ‘Ayyartn and Syrian Ahdath who since the 4th/9th century
had caused major headaches for rulers in times of crisis, transition, and
political weakness.** Forging contacts with the fityan of Baghdad shortly
after his accession, al-Nasir was initiated into one of their branches
in 578/1182-1183 and thereafter slowly began to promulgate a series
of moral and legal injunctions which eventually concentrated absolute
authonty for its rites and regulations in his own person.” The cahph S

% Research on the fatuewa during the Islamic Middle Periods is fairly substantial,
the works of Franz Taeschner and Claude Cahen being fundamental. Overviews with
further references in Sileyman Uludag and Ahmet Yagar Ocak, “Fiitivvet,” TDViA,
13:259-265; Claude Cahen, “‘Ayyar ” Elr, 3: 159~160 aﬁd 1dem and Fra.nz Taeschner,
“Futuwwa,” EF, 2: 961*962

"% The branch which the Baghdadi figyiin called a bayt (pl. buyit), bemg the Rahhagiyya
and the initiation taking place at the hands of its current master, Shaykh ‘Abd al-Jabbar
b. Salih al-Ianbaft (Thn al-Mi‘mar, £, of-fitnewa, ed. Mustafa Jawad and Muharmimad
Taqi al-Din al-Hilalt [Baghdad: Maktabat al-Muthanna, 1958], 146-147; al-Malik
al-Mangir, Midmir al-haqaiq wa-sirr al-Fhaliity, ed. Hasan Habasht [Cairo: Alam al-
Kutub, 1968, 86; T1sl, 46:47 [hatwadith, anno 578}; idem, Thar, 4:232; and, M7, 3:400;
also: Claude Cahen, “Notes sur Jes débuts de la futuwwa. d’ai—stlr,” Oriens 6 (1953):
18-19; Deodaat Breebaart, “The Development and Structure of the Turkish Futawah
Guilds” {Ph.D. diss., Princeton University, 1961}, 52-53; and, Mr, 94-96). Reforms
included things such as a prohibition on shooting with pellets (mmy bi-Fbundug) save
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relationship with the futuwwa was a life-long one, and some twenty-five
years after having become an initiate, in 604/1207 he finally issued
a decree in which he proclaimed himself its gibla and the apex of its
hierarchy, outlining a series of 'pn'nciples and norms with which nen-
compliance was a capital offense.* :

An important part of this reform was genealogmal for in addition
to concentrating absolute authority for the futuzowa in his own person
on the basis of prophetic hadith, al-Nasir promulgated a new initiatic
chain which brought it from ‘Ali b. Abi Talib down to his own person,
and on its basis sent out specially designated agents to initiate sultans
and princes, instituted what developed into a mgaba intended to rep-
resent the entire corporate body of Baghdadi fityén, and sponsored
the composition and dissemination of manuals outlining its principles
and practices.”” It is in conjunction with one of his official missions on
behalf of al-Nasir where we find Suhrawardi engaging in at least one
of these reforms, composing two handbooks on the futuwwa which seem
to have been intended for dissemination in Seljuk Anatolia.

Perhaps more so than the others, however, these treatises call into
question the nature of Suhrawardr’s support for his patron’ s program,
clearly evmcmg his dual strategy of pnvﬂegmg his own program of

w1th his perrmsswn as we]l asa prohibmon on ﬂymg carrier plgeons (al tuyier al- mwzdsz‘b)
save with birds cbtained from his own aviaty, the latter obviously aimed at regulating
communications networks (K7, 10:400; al-Malik al-Manstx, Midmdr, 180; M, 8.1:437;
Breebaart, op. cit.,, 52-53, 58; Mg, 97-98; and, idem, “Al-Nasiy,” £F, 999).

% M, 221‘222 (text of decree cited on 293--225; also idem, al-Mardqib al- ‘abbaswa
wa—[~mafafrfzzr al-mustansiriyya, MS, Bibliothéque Nationale de France 6144, fol. 138b~
139h, in Ton al-Mi'mar, K al-fiduowa, 297-301); al-Khartabirtt, Tulyfat al- -wasdyd, fol.
117a-117b (citation, next note); Gahen, “Notes,” 20~-21; Mg, 101-102; and idem,
“Al-Nagir,” EF, 7:999.

¥ Franz Taeschner “Futuwwa, eine.gemeinschafibildende Idee im nuttclalterhcher
Orient und ihre verschiedene Erscheinungsforme,” Schweazerisches Archiv fiir Volkskunde
52.9~3 {1956): 136~143; Cahen, “Notes,” 18-23; M, 92-107; and, idem, “Al-Nasir,”
EP, 7:998-999. Despite the quick demise of the Nasman ﬁzzmwa foﬂowmg the Mongol
destruction of the Abbasid caliphate in 656/ 1258—although it did survive in Mamluk
Egypt for a time—at least two such manuals have been preserved, namely the afore-
mentioned & al-fistnwwa composed by a high-ranking Hanbalt fiutuerwa master known as
Iba al-Mi‘mar (d. 646/1248) and a short treatise entitled Tulifat al-wasdya composed by
one Ahmad b. Tlyas al-Naqqash al-Khartabirti. The first was edited by Mustafa Jawad
and Mubammad Tagi al-Din al-Hilali on the basis of a single unique mamuscript (MS.
Tib. MA VI 197) as K al-futwwwe (ref. above), whereas the second, found in the same
collection as Suhrawardr’s two Futuwwat-nidmas (MS, Siiley,, Aya Sofya2049, fol. 108a~
117b) was published in facsimile with a Turkish translation by Abdidbaki Golpinarh in
his collection of fuuerwat-namas: “Istam ve Tiirk illerinde fiititvvet tegkilat ve kaynakiar:,”
Istanbul Uniersitesi Wetisat Fa&zzltm Mecmuas 11.1-4 (1949-1951): 205231, B

IMPERIAL AND OTHER PROJECTS 273

consolidation and dissemination at the expense of that of the patron
who installed him in the very ribats from which he pursued it in the
first place. Although Baghdad’s mutually antagonistic Hanbalites and
Ash‘arites could most certainly be targeted as groups for circumscrip-
tion by the siffipya, in the case of the city’s fitvin this would have been
quite unwise, for to try to circumscribe or co-opt their institutions
would be to challenge al-Nasir himself, and thus the shaykh had to
look elsewhere. For this, he found a space just as heavily populated by
Sufis, sympathetic ulama, and a particular. grouping of fityan who by
all accounts were closely associated with the Sufis, Seljuk Konya.

Sometime after the death of his brother Kay Kawiis I in 617/1220
and his subsequent accession to the throne, the celebrated Seljuk sul-
tan of Ram ‘Ala’ al-Din Kayqubad (r. 616-634/1219-1237) seems to
have sent word to Baghdad requesting a diploma of investiture over
the domains he had inherited and perhaps with it the trousers of the
Nasirian fifurowa, his brother having received them from an envoy of
al-Nasir (Majd al-Din Ishaq) after the conquest of Sinop in 611/1214.
As with a similar request sent many years earlier by the Ayyubid sul-
tan al-Malik al-‘Adil, al-Nasir responded by sending Suhrawardi, an
individual who despite his age of almost eighty lunar years was by-all
accounts still an active and vigorous presence in the rbats over which
al-Nagsir. had confirmed his ‘mashyakha following his mission to the
Khwarazm Shah some four years earlier. By all accounts too, this was
an important journey for Suhrawardi; one -during which the shaykh
not only received an honorable welcome from the sultan and met the
aspiring Kubrawi master Najm al-Din al-Razi Diya, but also seems
to have developed important contacts with certain groups of fityan and
nbai-based Sufis populating the flourishing city of Konya.

Certainly an event of little interest to the Iraqi and Syrian hlstonog-
raphers, the. details of the shaykh’s journey and his meeting with ‘Ala’
al-Din Kayqubad are preserved solely in the chronicle a chancellery
official of the Ram Seljuk administration, Ibn-i Bibt (d. c. 683/1284),
an account which in a florid Persian typical of the time evinces the
well-known policy of the Ram Seljuks of suppomng and patromzmg
rehgwus scholars and Sufis. He begins:

When the news of the waxing political power and good fortune of suItan
‘Alz’ al-Dm Kayqubad became known to. the Caliphal Presence and the
Court of the Imamate, al-Nasir i-Din Allah, a decree of" dominion and
vicegerency over the jurisdiction of the lands of Riim was promulgated,
and the caliph recognized his rulership by sending the divine—the Abq
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-Yazid of the age and the second Junayd, who sits in the center of the
dome of the saints and the god-fearing, heir to the knowledge of the
prophets, quintessence of virtue and pure of the pure, knower of divine
realities and scaler of heights and divine mysteries, the Flame of the
Community and the Faith, Shaykh of Istam and of the Muslims, guide to
kings and sultans, he who calls people to cleave to the Master of the Day
of Judgment—Abi ‘Abdullzh ‘Umar b. Muhammad al-Suhrawardi—may
God be pleased with him—to present him with the tokens of kingship:
the sword and the signet ring.*®

The honorifics which Ibn-i BihT heaps upon Suhrawardi—while cer-
tainly not stylistically unusual—clearly resonate with the representa-
tions of the shaykh we have already encountered in the hagiographies,
namely the unification of skar? and-mystical knowledge, heirship to the
knowledge of the prophets (varith-i ulitm-i anbiya), and most importantly
his role as guide to sultans and kings. In fact, Suhrawardi addressed a
letter of recommendation to ‘Ala" al-Din Kayqubad on behalf of the
aspiring Najm al-Din Riazi Daya, the author later dedicating his com-
prehensive Sufi manual, the Mirsad al-ibad, to this particular patron, a
manual which includes sections devoted specifically to the wayfaring
(sulitk) of kings and ministers.®® : I '

Like al-Nagir, as well as Saladin and a number of the later Ayyubid
princes, ‘Ala* al-Din Kayqubad was a patron of religious scholars and
Sufis, something well evinced in his having installed Baha’ al-Din Valad
in Konya’s Altin Apa Madrasa upon his arrival in the city some years
later {c. 626/1229), perhaps replicating the practice of Nizam al-Mulk
whose Siy@sat-nama he is said to have read.” The setup complete, the
stage was now set for the meeting of these two luminaries, one a patron
of ulama and Sufis, and the other no stranger to such men. Ibn-i Bibi
continues: ' C

When the sultan was informed of the arrival of the luminous shaykh at
Ak Saray he sent numerous amirs with supplies to receive him, and when

* This and the translations which follow are based on the combined reports preserved
in Ibn-i Bibi, al-dwimir al-ala%yya, ed. Necati Lugal and Adnan Sadik Frzi {Ankara:
Tiirk Tarih Kurunmu Basimevi, 1957), 1:229-231; idem (anonymous Persian epitome),
Mukhtasar-t saljignama, in Recueil de textes velatifs a Phistoire des seldjoucides, ed. M. Th.
Houtsma (Leiden: E.]. Brill, 1902) 4:94-97; and the Turkish epitome of Yazicioglu ‘Al
Tawarikh-i dl-i saljdg, in ihid., 3:220-227/H.W. Duda (trans.), Die Selischukengeschichte des
Ibn Bitt (Copenhagen: Munksgaard, 1959), 101-104. )

* PGB, 11-12, 45-46, 48-49, 56-57, 395-444, - : ’ o

* Claude Cahen, The Formation of Tirkey, trans. PM. Holt {London: Logman, 2001),
53, 162163, 168; and, Lewis, Rumi, 74-81. .
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he arrived at the way station of Zinjirla as many groups as possible went
out to greet him: judges, imams, shaykhs, Sufis (mutasavvifa), notables, and
Akhis’ (ikhuwan/ fityan)."' With a fully decorated army, the sultan himself
set out to meet him, and when his eyes fell on the blessed countenance
of the shaykh he said, ‘this face resembles that visage which during the
night a day ago freed me from the imprisonment of sleep, mounted me
on a steed, and said that the special favor (fimmai) of “Umar Muhammad-
1 Suhravardi will be with me continuously” When he finally drew near,
they embraced and shook hands, and the shaykh said. ‘since the night
of imprisonment the thoughts (khatir) of “Umar Muhammad-i Suhravardt
have been continuously directed towards the sultan of Islam and we owe
thanks to God that before descending into the orbit of ease, it is necessary
for one to acquire that which cannot be replaced, so ‘praise be to God
who has removed from us all sorrow’.” After exchanging greefings, and
with an extraordinary sense of happiness and elation, the sultan hurried
to kiss the shaykh’s blessed hand. By this, the ‘articles of his creed’ were
doubled and his reverence for the shaykh reached the utmost limit, and
thereupon he wished, like Ibrahim b. Adham, to take the way (farig) of

~ Jesus, son of Mary** However, the shaykh—by way of his illuminated
vision (nazar-i niirdni)—was able to apprehend the inspirations and thoughts
of the sultan and he gave a reply to each and every one of them, allaying
the confusion born of a desire which had been placed in his being on the
Day of the Primordial Covenant (rizz-i alast).** He offered an interpretation,
reciting: ‘not one of us but has a place appointed’, and ‘every duty has
its man’, enjoining him to dispense justice and nourish religion. And so
by the time the sultan arrived in the city he had disposed of -all his royal
trappings, pride, haughtiness, and forgetfulness; and like the soul of an
angel, he could do no wrong. ' '

“ The lists and designations differ somewhat. The Awdmir itself- reads: “judges,
imams, shaykhs, Sufis; notables, -brethren (ak#is?), and the fiydn of Konya” {qudat o
a’imma o mashiyikh o mutasavnfa 0. a’yan o tkhwdn o fiyan-i-ginya) (1:230); the Mukhtasar
leaves out ‘the fiyan of Konya® (94-95); whereas Yazicioglu ‘Ali has only “judges,
imdms, shaykhs of the Sufis, and notables” (gadilar: ve a’imma ve mashiyifh-i mutasavvifa
ve ayam” {Tawarkh, 220). ) o

# Ibrahim b. Adham (d. c. 161/778), one of ‘the ealiest paragons of the Sufi tra-
dition, is remembered as & prince from Balkh who underwent a suddén conversion
experience which led him (like the figure of Gautama Buddha) to renounce his position
and pursue the path of spiritual asceticism; see al-Sulami, Tabagat, 3542 (+ fn. 3 for
refs. to other sources); and, al-Isfahant, Hilyat, 7:426-452.

* That is, the primordial ‘Day of the Covenant’ (yawm al-mithag) referred to in
Qur'an 7:172 when God called out the pre-created human souls from the loins of the
not-yet-created progeny of Adam and asked them: “am I not your Lord?” (g-astu bi-
rabbikum), to which they replied: “Yes, we witness it” (bald shahidni), a reference which
came to be endlessly expounded upon—as existential event, idea, and poetic image—-in
the works of numerous Sufis and others; see: Louis Massignon, “Le “jour du covenant”
{ yawm al-mithag),” Otiens 15 (1962): 86-92, :
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Beyond the typical hagiographical figuration of Suhrawardi as a Sufi
master possessed of great cardiognostic skills ( firasa) and the standard
trope of the king renouncing his kingdom to pursue the spiritual life,
Ibn-i BibTs enumeration of ‘those particular groups who came out to
meet Suhrawardr is important, in particular the last group which he
mentions, the brethren (ikhwan) and fifyan of Konya. ,

As in Baghdad, Seljuk Konya was possessed of a well-entrenched
form of ‘chivalric’ organization, a grouping of fityan which seems to have
existed alongside the courtly fufuwwa as envisioned by al-Nasir and the
organized solidarities of the Sufi ribafs and khanagahs as envisioned by
Suhrawardi. These were the Turkic Akhi brotherhoods, a specific form
of the futuwwwa (akhi-fitydn) known to us through a number of contem-
porary accounts, documents, treatises and inscriptions.* As a form of
social organization; ekhilik was an urban phenomenon, an intentional
community of like-minded, usually unmarried, young men linked to
cértajn collectivities of urban artisans and neighborhood militias who
adhered to the ideals of the fituwwa and pursued a communal way
of kife centered around a lodge (zawiya/astana). It is to this group in
particular, to whom we shall return presently, where Suhrawardr seems
to have directed the bulk of his attention after discharging his official
duties on behalf of the caliph: - ;

The following day, the shaykh was called to the royal pavilion so that the
sultan could don the caliphal robe of honor and place upon his head
the turban which had already been wrapped in Baghdad. And in front
of an assemblage of people forty blows were struck on the sultan’s back
with a baton (‘s@) which is customarily kept in an honored place in the
dar al-Fhilafa, and then a steed from the same place, shod in gold, was
brought in, and in the presence of the assemblage the sultan kissed the
hoof of the Imam’s horse. Thereupon, the great shaykh mounted him
upon the steed and the entire assemblage quietly observed the sultan in
his new position. When things returned to normal and the tables were
returned and set, professional singers (gawwalin-i khdss) began to perform
the sama’ Some advanced aspirants—who were disciples of shaykhs Gar
and Najd—had been crossing through- and they immediately fell into
ecstasy (waid). And from the tasting (dhawy) of that semd‘ desire manifested

* On which, see Neg'et Cagatay, “Fiitiivvet-Ahi Miiessesesinin Mengi Meselesi,”
Ankara Universitesi fldhipat Fakiiltesi Dergisi | (1952): 5984, 1.2-3 (1952): 61--84; Taesch-
ner, “Futuwwa, eine gemeinschaftbildende Idee,” 144—~151; Brechaart, “Development
and Structure,” 109-145; Taeschner, “Akht,” EF, 1:321-323; Claude Cahen, “Sur les
traces des premiers Akhis,” in Melanges Fuad Kopritlii (Istanbul: Osman Yaln Matbaasy;
1953), 81-91; and, idem, The Formation of Turkey, 116121,
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itself in each and every person present. Thereupon, the sultan and the
other amirs, especially Jalal al-Din Qarataj, carried out the ritual shaving
(migrd-kari), and when the shaykh alighted upon the blessed station he
favored the sultan with his absolute and undivided attention.

Both the presence of Sufis and the performance of the samd‘in the court
15 of obvious importance, but beyond that is the investiture ceremony
itself. Marked as it is with some familiar tokens, namely the caliphal robe
of honor (khil‘at-i khilgfat), sword (husam), and signet ring (nigin), it is clear
that the ceremony was indented to convey the delivery of a diploma of
investiture (tashrij~i shahry@rt), similar to that conducted by Suhrawardt
for the Ayyubids in Damascus many years earlier. As with this mission
as well-—al-Malik al-‘Adil and his sons already having received the
trousers of the futuwwa some five years earlier (599/1203)%—it is not
entirely clear if Suhrawardi actually initiated ‘Ala’ al-Din Kayqubad
into the Nasirian fuuwwa, for Ibn-i BibT does not mention the most
important token of initiation: the trousers (siwal; pl. sarawil).

At the same time however, the presence of the turban, the ritualized
striking, the performance of the ritual of shaving (migra-karD), all seem
to point to some type of initiation ceremony distinct from the dehvery
of a diploma of investiture, although in the absence of corroborating
sources, it is difficult to define what it might have been. Perhaps it is
reflective of a local form of initiation associated with the akhi-fityan, for
the practice of the samd‘ among the Akhis is mentioned by Ibn Battata
as well as in the versified late 7th/ 13th-century Persian akhi-fityan manual
of Nasirt and in the late 8th/14th-century Turkish akki-fifyan manual
of Yahya b. Khalil (Coban) al-Burgazi, as is the ritual of shaving,* Be
that as it may, our court chronicler then ends his account with a state-
ment reflective the type of authority which such individuals possessed
in the eyes of such rulers, underscoring the sanctity associated with
Sufi masters such as Suhraward: : o

~ All'the while during the shaykh’s residence in Konya, the sultan found

himself again and again benefiting from his blessing (baraka). During the

# MZ, 8.2:513; DR, 33; SN, 22:194, and, TTs, 48:50 (hawadith, anno 599); BN,
13:34; Breebaart, -“Dévelopment and Structure,” 53-54; Nor,. 107; and, idem, “Al-
Nagsir,” EI%, 7:998. o

* Nagirl, Futwewat-nima, ed. Franz Taeschner {Leipzig: Deutsche Morgenlindischen
Gesellschaft, Kommission Verlag EA. Brockhaus, 1944}, lines 798-852; and, Yahy# b.
Khalil al-Burgazi, Fitiivvetnime, ed. Abdiilbaki Golpinarh in “Burghazr ve Fiititvvet-
nzmest,” Istanbul Universitesi Thtisat Faktiltess Mecrmas, 15.1—4 {1953+1954], 137, 147.
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time when the shaykh was coming and going from his immediate pres-
ence, the khardj of the Christians and Armenians amounted to 100,000
dirhams, and 5000 gold sultan’s dinars, either 500 or 150 mithgal in weight,
were struck with the ‘Ala’T mint stamp. Also, other types of good fortune
came to him through associating (dar suhbat) with Qarataj and Najm al-
Din Tuasi such as administrative expenditures remaining the same. He
then bid farewell to Zinjil—which is one farsakh from Konya—and he

- would ask for help from the spiritual favor which accrued to the place
from his being there,

By all accounts, Suhrawardi seems to have made quite an impression
in Anatolia. In addition to the narrative of Ibn-i Bibt and Najm al-
Din Razi Daya’s account of his meeting with the shaykh in Malatya,
Suhrawardf’s visit to Anatolia was also preserved in the collective
memory of the Sufis of Konya for a least a century. In his Mandgib
al-‘arifin, the great Mevlevi hagiographer Shams al-Din-i Aflaki vividly
recounts the shaykh’s-—chronologically implausible—meetings with
both Baha’ al-Din Valad and Sayyid Burhan akDin during his visit to
the'Seljﬁk'impéﬁaJ capital, emplotting Suhrawardf’s presence in his
grand hagiographical drama as an legitimating device.*” As already
discussed, such meetings were re-imagined for other purposes, but what
is important for us is the persistence of the memory. Alongside this,
throughout his narrative Aflaki evinces connections between Anatolian
akhilik and the Mevlevi masters, citing numerous episodes which find
Sufis and Akhts associating with one another and, in no small num-
ber of cases, frequenting the same masters. The persistence of such
a memory evinces the early importance of social and institutional
connections between the futuwwat and nascent tariga-based Sufism in
Turko-Iranian Sufi landscapes which would become ubiquitous two
centuries later,®® a' connection which although not easily discernable
from Thni<i BibT’s account of his visit, is clearly evineed in Suhrawardr’s
two Futuwwat-namas. T ' S

Unlike Ibn al-Mi‘mar and al-Khartabirti, Suhrawardi does not
mention his patron’s name in either of his two Futuwwai-namas, some-
thing which seems quite unusual for a Ratgeber und Hoftheologe who had

¥ Aflaki, The Feats of the Knowers of God, 1417, 34~35, 53-54; see also-Cahen, “Sur
les traces,” 83-91. -

# This is well evinced -in the Futwwat-nama-yi suliani of Husayn Va‘iz-i Kashift
{d. 910/1504), on which see Jean-Claude Vadet “La ‘Futuwwa’, morale professionnelle
ou morale mystique?;” REI 46:1 {1978) 57-90; and, Kathryn Babayan, Mystics, Mon-
archs, and Messiahs: Cultural Landscapes of Early Modern Iran (Cambridge, MA: Harvard
University Press, 2002), 165-204.
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developed a comprehensive new Chalifatstheorie predicated on a union
between Sufism, the futuwwa, and the caliphate.® Given the content
and language of the works, this would have made little sense anyway
since they were clearly not written with the Nasirian fufuowa in mind,
but rather for those Anatolian akhi-fityan whom Ibn-i Bibt reports came
out in great numbers to greet the shaykh during his visit.

In a much more immediate way than what an Abbasid genealogy
for the futuwwa might have done for him, Suhrawardr was already—or
perhaps at this time enunciated—a personal connection to the fituwwa,
in specific a connection to those particular akhi-fityan populating the cities
of Anatolia. This conmnection in fact comes within Suhrawardt’s own
nisbat al-khirga, an isndd he himself transmitted to one of his disciples,
one which up until today is repeated as such and accepted without com-
ment among the Suhrawardiyya. In the nasab of the very khirga which
was bestowed upon him by Aba ’I-Najib and which Suhrawardi then
passed on his disciples and they to theirs, we find the figure of none
other than Akht Faraj Zanjani (d. 457/1065), the patron saint of Ana-
tolian akhihk.> In his account of his nisbat al-khirga, Suhrawardt states
that Akht Faraj had-invested his great-uncle Wajth al-Din al-Suhrawardi

* Hartmann, “Conception governementale,” 56-57, 60; Nsr, 111-118; idem, *Al-
Nasir,” £I%, 7:1000; idem, “al-Suhrawardi, Shihab al-Din Aba Hafs Umar,” EF, 9:779;
often repeated (e:g., Black, History of Islamic Political Thought, 133~134). 1 am not the
first to raise such objections (e.g., Vadet, “La futuwwa,” 71-72, fn. 13. It is, of course,
quite possible that at some point Suhraward did claim an Abbasid genealogy for the
Jutwwwa. Such a connection, in fact, is found in the Futwwbat-néma of Najm al-Din
Zarktb (d. 712/1313), the son of one of Suhrawardr’s disciples from Shiraz, Izz al-
Din Zarkiib (d. 663/1264-65) in a section arguing for the legitimacy of the ritual of
drinking salted water: “I heard that our master, king of the tlama and fityin, pillar
of the community and the faith, is reported to-have said: ‘our genealogy (shajara-yi
md) i3 the genealogy of the shaykh of the shaykhs, paragon of the poles, master of
seckers, the late Shaykh Shihab al-Din-i Subravardi. His method of training (fariga-yi
larbiyyat) in the farigat, sharlal, hagiqnt, and futwewat was perfect, and he possessed an
initiatic genealogy for the futuvvat from the caliph Nasir (2-1d nisbat-i fituvoat ba khalifa-yi
Jahén nasir-i khalifa bida ast); it is written in his own hand that: the Commander of the
Faithful ‘Alf b. Abt Talib used to give salted water (namak o @ mi-dad).” (Najm al-Din
Zarktb, Futuwnoat-nima, ed.-Sarraf in Traites, 191); of. the detailed genealogies of the
Nasirian fituwwwa:given by Tbn al-Mi‘mar (K- al-figuwrea, 143-149) and Khartabirtt
(Tibfat al-wasqyd, 205-206): : : ’ :

%" A contemporary of Hujwiri, alleged pir of the great Persian poet Nizami (a
chronological impossibility),-and a disciple of Abfi 1-‘Abbas Nihawands (whence the
link in Suhrawardr’s nisbat al-kliirga), Hupwirl mentions Akht Faraj Zanjant among the
modern. Sufis of Quhistan, Azerhafjan, Tabaristan, and Kumish, calling him “a man
of good manners.(mard? nigi-siyar) and-admirable doctrine (sitida tarigat)” (Kashf, 215/
Nicholson, The-Kashf, 173; see-also: Jami, Myfahat, 150-151; Taeschner, “Futuwwa,
eine gemeinschaftbildende Idee,” 145; idem, “Akht,” EI%, 1:322; idem and Cahen,
“Futuwwa,” EFP, 2:966; and, Cahen, “Sur les traces,” 81-82).
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with the fkirga in a simultaneous investiture ceremony connected along-
side his father, Muhammad b. ‘Abdullah, both khirgas reaching back to
al-Junayd, and from him to the Prophet through a generic _Junaydi nasab
al-suhba evinced in many later fariga-lineages as well as through a second
line through the Shiite Imams up to ‘Alf al-Rida, also not usual in the
initiatic genealogies of later fariga-lineages.”' Although not mentioned in
his two Futuwwat-namas, nor in any of his other texts save in a number
of yazas, there is little reason to doubt that Suhrawardr would not have
made this genealogy known to those whom he addresses as ‘akhis’.

What then might have been Suhrawardr’s connection, if any, to the
Nasirian futuwwa and how have he might have envisioned himself and
the ta’ifa for whom he spoke within it? Quite in contradistinction to the
handbooks of Ibn al-Mi‘mar and al-Khartabirti, his two Futuwwat-namas
offer no answer. In fact, throughout the nearly one-thousand pages
of printed text and manuscript folios constituting his entire @uore, he
devotes no more than a dozen lines to the issue, certainly not develop-
ing any type of grand Chalifatstheorie revolving around some effective
union between the caliphate, Sufism, and the futuwwa as Hartmann
has asserted. Given what we have seen so far, and this should not be
considered unusual, the sole reference which Suhrawardt makes to the
‘Nagirian futuwwa’ comes late, in fact very late, namely following his
enunciation of the connection (mundsaba) between the caliphate and
Sufism in the Idalat al-9yan quoted eatlier. As Suhrawardi makes quite
clear, at this point the futuwwa itself was no longer Nasirian in any case,
but rather Mustansirian:

The honorable caliphate is a register (daflar) of which Sufism is a part
(yuz’) and Sufism a register of which the futiowa is a part. The futuwwa
1s distinguished by pure morals (akhlag zakiyya), Sufism by the unification
of pious praxis with noble spiritual litanies (bi-jam* bayna al-a‘mal al-siliha
wa-l-awrad al-'aziza), and the honorable caliphate by the unification of
noble spiritual states (afwal sharifa), pious praxis, and pure morals. In a

*' This nasab is given by Suhrawardf in an #jaza he wrote for ‘Ali b. Ahmad al-Raz
(MS. Siiley., Musalla Medresesi 20,4, fol. 295b; also: Nisbat al-khirgat al-Suhrawardi 1,
MS. Tiib., Ma VI 90, fol. 132a; Nisbat al-khirgal al-Subrawardi 11, MS. Siiley., Fatih
2741, fol. la; MY, 3:40-41 [s.v. Najm al-Din Kubra]; Jami, Ngfahat, 558-559 [no.
946]; and, Ma'‘sim'alishah, Tara’lg al-haga’iq, ed. Muhammad Ja‘far Mahjob [ Tehran:
Kitabkhana-yi Barant, 1950}, 2:309-310, 322, 442). Although completely lost on the
later Suhrawardiyya sources, given the connections between the early Safavids and the
Anatolian akhts and the fact that this nisbat al-khirga (from Aba ‘I-Najib) figures in
the early Safawiyya silsila (see Chapter Two, Chart 3), this node probably retained some
of its initial resonance even after the 7th/13th century.
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moment, we will recount some tales (hikdyat) of the Jityan and explain
the futuwwa of the most munificent of successors, the fortunes of whose
star has risen and whose rain clouds have burst forth to renew a most
honorable dress (ibas), a link between (irtibat baynay the two Imams, the
Commander of the Faithful ‘Alf and the Commander of the Faithful
al-Mustansir bi-Llah, a link which strings the pearls: Hashimi, then
Qurayshi, then Mudari. .. all of the Jityan being strung in an honorable,
centuries-old order.*?

Whether a comprehensive alternative to the swasa shar‘iyya discourse—
which Suhrawardt upholds in a text which was actually composed during
al-Nasir’s heyday (the A%m al-hudz) in any event—can be constructed
in a few dozen lines seems highly unlikely. This point must be kept in
mind when reading the shaykh’s two Futuwwat-namas, for they really only
make sense when disconnected from al-Nisir’s vision of the Juluwwa and
situated where they rightly belong, in Suhrawardr’s own program of
disseminating his ribat-based Sufi system, 1n this case in a very specific
place and among a very specific group of Sitvan.

Like the Awanf al-maarif; or the K. al-futuwwa of Thn al-Mi‘'mar and
the Tulfat al-wasiya of al-Khartabirtt, Suhrawardr’s two Futvwwat-namas
were written as guidebooks, and like them, and much like the akhi-fityan
manuals of NasirT and Yahya b. Khalil Coban, the history of their
preservation is deeply telling. Although the rest of Suhrawardrs @uvre,
comprised of over fifty treatises in both Arabic and Persian was carefully
preserved by Suhrawardiyya communities and others in Iran and India,
and whose manuscript record is scattered from Cairo to Istanbul and
from Tehran to Lahore, not one of the many anthologies (majma @) in
which Suhrawardr’s works are found preserve even a single quote from
cither of these two texts. In fact, only a few copies of Suhrawardf’s
two Futuwwat-namas are extant at all, the longer of the two only in an
anthology of treatises on the fufuwwa which was most certainly copied
in Anatolia and is now held in Siileymaniye Library in Istanbul,”® and

2 al-Subrawards, Idilat, fol. 89a-89b; cf. Hartmann, “La conception gouvernemen-
tale,” 58; idem, Ny, 116; idem, “al-Nasi,” EI*, 7:1000; and, idem, “al-Suhrawardi,”
EI?, 9:779, who save in all but one instance fails mention the reference to al-Mustansir.
The relationship between the Nasirian Jutwwwa and the Sufism of Baghdad’s ribass is
unclear in any case. Although careful to differentiate the Nasirian _futuewa from it Ibn
al-Mi‘may, for instance, states that there is no harm in the Jaid frequenting ribats (K.
al-futurenoa, 151, 233), but this tells us litde, A thorough study is much needed, which
would first require a careful sifting of the historiography and prosopography in search
of individuals who populated both spaces.

% That is, the K. fi I-futurwwa which is preserved solely in MS. Siiley.,, Ayasofya
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the shorter in three manuscripts copied in Turko-Persian milieux, the
most important of which is contained in an anthology copied in the
Crimea in the 8th/14th century now held in the Bibliothéque Natio-
nale in Paris.**

As with the particularities of their contents, this textual memory cer-
tainly accords with the picture of a certain type of widespread, urban
Sutuwwa/ javanmards tradition associated with trade guilds, fariga-based
Sufism, and various urban collectivities as a phenomenon localized
almost wholly in Turko-Persian landscapes after the Mongol invasions.
In short, like the handbooks of Ibn al-Mi‘mar and al-Khartabirtt which
were no longer applicable following the destruction of the Abbasid
caliphate at the hands of the Mongols in 656/1258, and consequently
were not copied, Suhrawardi’s two manuals were simply not of inter-
est to those of his disciples who propagated his teachings outside of
Anatolia—places like Syria, Egypt, Iran, and North India having little
need for manuals on akhilik. At the same time, they did remain relevant
to the akhi-fityan of Anatolia prior to the gradual submergence of their
traditions in other social collectivities in the profound transformations
wrought by the Ottoman imperial project, and thus like the Futuwwat-
namas of NasirT and Yahya b. Khalil Coban, were copied for a time at
least. Not in Baghdad, Cairo, Isfahan, or Ucch, but rather in places
like southern Anatolia and the Crimea.

When read alongside Suhrawardi’s other works, these two texts pres-
ent a number of things worthy of note. First, as in his works on Sufism
where we find him laying claim to and then refashioning the textual
past of the particular strand of the Junaydt Sufi tradition to which he
considered himself an heir, in these two works the past undergoes a
decisive transformation, a shift in content, focus, and language which
takes the moral and ethical elaborations characteristic of earlier Sufi

20495, fol. 158b—181b, part of an extremely important anthology comprised of 25
texts on the futwwwa. The text was edited by Morteza Sarraf in his important collec-
tion of Persian treatises on the fiturowa (Traites des compagnons-chevaliers, 104—166) which
includes a short analysis of the work by Henry Corbin (“Introduction analytique”,
49-59). Franz Taeschner has provided a summary of the work (iinfle und Bruderschaflen
im Islam, 254-256; also, idem, “Fine Schrift des Sihabaddin Suhrawardi tiber die
Futtiwa,” Oriens 15 [1962]: 278-280).

5* That is, MS. Bibliothéque Nationale de France, Supplément Persan 113, fol. 50b~
60b, the R. fi I-futiwwa (Shajarat al-futuewa filyat li-ahl al-murwwwa). Much shorter than
the K. fi I-futwerwa, this text was also edited by Sarraf (Traites des compagnons-chevaliers,
90-102), and is also extant in MS. Siiley,, Ayasofya 20495, fol. 154a—158b, and, MS.
Siiley., Ayasofya 3135,, fol. 185a—190b.
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discourse such as Sulam’s K. fi I-futuwwa or Qushayrt’s chapter on the
Jutwowa in the Risala and subjects them to the same institutionalizing
vision.” Much like the transformation in Suhrawardt’s conceptualiza-
tion of the Sufi tradition, in fact, the transformation which the Sutuwwa
undergoes in his works decidedly attends to the specificities of his
historical moment, reconfiguring the past by blending the ethical and
moral qualities constituting the discourse of Sulamt and QushayrT with
a systematized and thoroughly rule-governed vision of behavior and
praxis situated squarely within the type of jamdT-sunni communalism
undergirding his vision of a complete and universal ribat-based Sufi
system.

As already noted, in the main this shift was from the personal to the
institutional and from the theoretical to the practical, articulated in a
rhetoric which self-consciously asserts control over multiple locations
of authority and then systematical positions and deploys that authority
from a new center. As in his works on riat-based Sufism, in Suhrawardt’s
two Futuwwat-namas three broad thematic clusters emerge as the pri-
mary pivots of a broader institutionalizing vision: 1) the enunciation
of a mytho-historical genealogy which is programmatically projected
into the present; 2) the systematization of hierarchies of affihation; and,
3) the prescription of socially regulated and rule-governed modes of
behavior through which such hierarchies are maintained. Let us take
each in turn.

As with the praxic and institutional linkages which Suhrawardr
draws between the futuwwa and the ribat-based system of Sufism which
he championed, the genealogical connections which he forges in his
Futurwat-namas were neither accidental nor chosen haphazardly. As in
his other works, Suhrawardi programmatically unearths linkages both
between and among self-constituted solidarities, in this case connecting
Anatolian akhilik—and perhaps the urban artisan guilds from which at
least some of their constituency was drawn—to the hierarchical yet
socially open form of ribdt-based Sufism which he had quite successfully
cultivated in Baghdad. As with the genealogy of the sciences of the
Sufis which Suhrawardi lays out in the Awarif al-ma any, in his Fuluwwat-
namas the shaykh characterizes the futurwwa as an Adamic inheritance,

%, al-Sulami, K. al-ftmewwa, in MA, 2:220-333. In that ever important anthology of
Jutwwwa texts (MS. Siiley,, Ayasofya 2049) there is also a is also a short work ascribed
to ‘Abdullah-i Ansart which covers much of the same ground (fol. 149a—154b; see:
Ahmet Yagar Ocak, “Titiivvetndme,” TDVIA, 13:264).
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a discrete body of knowledge and praxis grouped alongside the entirety
of the crafts and trades (sanat o hirfat) which Adam bequeathed to his
progeny. Genealogically, the futuwa is associated with Adam’s son Seth,
an individual who according to Suhrawardr was not only the recipient
of the complex of attitudes and praxis of the primordial futuwwa from
his father Adam but also the first to practice the craft of weaving,
being the first to weave a woolen garment and consequently the first
human being who could properly be called a Sufi.”® Here, we run into
the issue of specification, for as Suhrawardi reminds us, just as the
sciences of the Sufis were not formally constituted as a discrete body
of transmittable knowledge and endeavor until the age of the salaf al-
salifi so too was the Sethian inheritance originally an undiflerentiated
science which comprised the totality of what would later become the
JSutuwwat and the farigat proper.

According to Suhrawardi, the formal differentiation between the
Jutwwwat and the tarigat took place under Abraham in response to
the difficulties inherent in the latter, some of his companions having
complained that they were simply to weak to wear the khirga of the
tarigat and thus he divided the complex into two into parts, he and his
companions setting sail on the ocean of the farigat until they finally
reached the island of the futuwwat at which point some disembarked.”’
In turn, Abraham passed on both the futuwwat and the tariga to his son
Ishmael, and he to the generations which followed up to the Prophet

* al-Suhrawardi, R. fi Ifutuwwa, 91-92. The idea of a Sethian genealogy for the
Jutuwwa neither originated nor stopped with Suhrawardi, being evinced in the lost
Jutwwnwa manual of the 5th/ 11th-century littérateur and leader of a group of Baghdadi
Jityan (who was accused and tried as a propagandist for the Fa@imids) Ibn Rasalf (Abu
Nasr Muhammad b. ‘Abd al-Bagi Khabhaz) whom according to Ibn al-Jawzi posited
the same genealogy from Adam to Seth to Muhammad given by Suhrawardi (M7,
8:326-327). Likewise, the Sethian genealogy of the fituwwa given by Suhrawardf was
repeated later, such as by Kashiff (Putwowat-ndma-yi sulting, ed. Muhammad Ja‘far Mahyjab
[Tehran: Bunyad-i Farhang-i Tran, 1350 (1972)], 6~7); ¢f. Sulami who a century earlier
than Ibn Rastll also mentions Seth, saying: “the first to follow the call of futuwwa was
Adam... Abel (Habil} took it up when Cain (Qabil) rejected it and Seth adhered to its
right and protected it from everything improper.” (K. al-futuznwa, in MA, 2:225-226).

% al-Suhrawardi, R. fi T-futwiwa, 92-94; Taeschner, “Eine Schrift,” 278; and, Bree-
baart, “Development and Structure,” 118; same in Kashify, Futwwowat-nama-yi sultani,
7; but cf. Ibn al-Mi‘'mar who clearly places the origin of the futuzra and its initiatic
lineage (mabde’ al-futuwwa wa-mansha’uhd) in the figure of Abraham, the ‘father of all
chevaliers’ (abiz “I-fityan). (K. al-futwwrwa, 140—141); similar statement and somewhat dif
ferent genealogy by Nasirm (Futuwwat-nima, lines 47-84 [partial], 164220, 462-486,
939-548 [Gabriel invests Abraham with the trousers (shalvdr) + eventual transmission
to the Bant Hashim, Muhammad to ‘Alf and on to Salman-i Faris]).
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Muhammad who subsequently passed it on to his cousin and son-in-law
‘Al As Suhraward takes great pains to explain, from Seth to Abraham
and from Ishmael to Muhammad both the futuwwa and larigat were
passed on concomitantly with prophethood (nubuewai), but with ‘Alt only
the former two became his inheritance (mirath).** From here, both the
Jutuwwat the tarigat became the patrimony of the house of ‘Ali, passed
on to al-Hasan and al-Husayn (and a portion to Fatima) at which point,
where we would expect him to bring it down to the House of ‘Abbas,
he ends the narrative. Certainly, for the authors of manuals on the
Nasirian futuiwa such as Ibn al-Mi‘'mar and al-Khartabira leaving this
out would have been unthinkable. For Suhrawardi and the akhi-fityan
of Konya, however, it made little difference.

The second thematic cluster is institutional and organizational. While
the moral and ethical dimensions of the futuwwa presented in the works
of Sulamf and Qushayri play an important role in Suhrawardr’s two
treatises on the subject, they are subordinated to the organizational and
institutional particulars of the tradition as configured in the forms of
social organization embedded in urban landscapes of medieval Islam-
dom. As in his works on ribat-based Sufism, Suhrawardr’s Futuwwai-
namas display a marked concern with structure and form, configuring
identity and process as a determinant of content and prioritizing the
actual organizational and institutional structures of the fituwwa over and
against the moral and ethical attitudes underlying them. This conver-
gence is expressed in real terms, specifically in the overt linkages which
Suhrawardi makes between the Sufism of the ribats and the Sutiwwat of
the akhi-fityan, using the same terminology of hierarchy and affiliation
found in the manuals of Nasirt and Yahya b. Khalil Coban.

Here, a number of linkages stand out as primary. The first has to
do with descriptive connections between the actual constituents of the
ribat and what Suhrawardr calls over and over again the Sfutuwwwat-khana’,
namely the hierarchy of affiliation and levels of participation which were
allowed to obtain in each. Like the Sufis of Baghdad, he presents the

% al-Suhrawardi, R fi Tfutuwowa, 100~-101; and, idem, K i Hutuwwa, 112; also
Taeschner, “Eine Schrift,” 278-279. His comments evincing what one would naturally
expect from Suhrawardr as well as hinting at the particular context in which he wrote
the work. He mitigates this, however, by quoting the typical fadiths one often meets
with in such futmerwat-namas, such as “there is no valiant youth ( fata) save ‘Ali, nor a
sword save Dhii ’I-Figar”, “I am the city of knowledge and ‘Alf its gate”, “O’ ‘AR,
you are to me as Aaron was to Moses”, and so forth (K. £ I-futuwwa, 108-109; cf. Ibn
al-Mi‘mar, K. al-futuwwa, 136; and, Nagis, Futuwwat-nama, lines 15-27).
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Akhis of Anatolia as an intentional community, a group of brethren
(baradaran) tied together by both a certain esprit de corps and commonality
of purpose revolving around a shared allegiance to a particular master
(ustad ). In both spaces, the position of master is presented as central and
absolute, and as long as his dictates do not contradict the shari‘a or the
rules of the futuwwat, he is not to be challenged or questioned for any
reason. At the same time, the institutional organization of the futuwwat-
khana as represented by Suhrawardt mirrored the general trend towards
a more open mode of affiliation and participation characteristic of his
Baghdad ribafs. In both spaces, individuals were invited to participate in
the life and praxis of the community at a level of their own choosing,
each bringing with it certain rights and responsibilities.

Like the Sufi ribat, Suhrawardi describes the population of the fituw-
wat-khana as being set into two main tiers, and in his Futuwwat-namas
both of these tiers are explicitly identified as being equivalent to the two
main tiers of the Sufi 7ibaf. Drawing an explicit connection between the
two, the first differentiation he makes is between the ‘verbal member’
(qawli-fatd) whom he equates with the mutashabbih who is characterized
by his taking the khirga-yi tabarruk and the ‘sword-bearing member’ (sayfi-
Jata) whom he equates with the murid who is characterized by his taking
the khrga-yi bi-hagq (i.e., the khirgat al-irada).>® As with the mutashabbih
in the Sufi nbat, the qawli-fata of the futuwwat-khana associates himself
with the master and community as a ‘lay member’, making a verbal
pronouncement to uphold the virtues of the futuwwat but not being
obligated to fulfill all of its requirements. On the other hand, like the
murid of the nibat the sayfi-fata of the futuwwwat-khana is spoken of as a
‘tull member’, one who makes a formal commitment (‘@Ad), in this case
to fully uphold all the rules and regulations of the fuiuwwat and place
himself under the direction of a master.”’

As with the murid in the Sufi rbat, Suhrawardi speaks of the sayfi-
Jatd in the futuwwat-khana as being a student of a master, specifically an
‘apprentice’ (tarbiyeh) who just like his equivalent relates to his master
(ustad / salib-i futurwat) as a child ( farzand/ pesar) to his father ( pedar). This
relationship is described in familiar terms, the tarbiyeh owing absolute and
unfailing good will towards his ustad just like the murid to his shaykh. In

* al-Suhrawardt, R. fi -futwewa, 101-102; and, Taeschner, “Fine Schrift,” 279-280;
cf. Yahya b. Khalil Coban who uses the same (kavh, seyfi) (Fiitiivvetndme, 123—125).

% al-Suhrawards, R. fi T-futowa, 119-120; and, idem, K. fi I-futuowa, 125147, the
same general distinctions are made by NasirT and Yahya b. Khalil Coban in their own
descriptions of the difference between the gawili- and sayfi-fiyan (see following note).
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the second place, just as there are various grades of muwids in the ribat
there are also various grades of apprentices in the futuwwat-khina, from
the actual akhi who, like the mutasawwif in the Sufi ribat, has already been
accepted and initiated into the futuwwat and has reached an intermedi-
ate stage, to the actual possessor of chivalry (javanmard / futuwwat-dar)
who like the muntaht (or sift properly speaking) has reached the goal,
but who may or may not serve as an actual master (sahib-i_futuwwat /
ustad). These correspondences can be represented as follows:

Table 1. Correspondences between the Hierarchy of the Sufi ribat
and the Hierarchy of the futuwwai-khina

SUFI RIBAT FUTUWWAT-KHANA
mutashabbih: a ‘pretender’ qawli-fata: a ‘vocal chevalier’
aftiliated through the #hirga-y who commits verbally but is not
tabarruk who 1s not held to the held to all the requirements of the
discipline of the farigat. Jutuwwat.,
murid: an ‘aspirant’ affiliated sayfi-fata / tarbiyeh: a ‘sword-
through the khirga-yi bi-hagq who is bearing chevalier’ or ‘apprentice’
held to the discipline of the fargat who is held to all the requirements
through the master-disciple of the futuwwat.
relationship.
mutasawwif: an intermediate akhi: an intermediate tarbiyeh.
murid.
sift (muntaht): the one who has Sutuwwat-dar/ javanmard.
obtained the goal of the farigat and ‘possessor of chivalry’, a fully
1s no longer a murid. accomplished chevalier.
shaykh: a Sufi who actually serves sahib-i futuwwat / ustad.
as a master, training murids and ‘master of chivalry’, a futuwwai-dar
counseling the mutashabbih. who actually trains apprentices.

Much like his delineation of the hierarchy of the Sufi ribat, Suh-
rawardr’s delineation of the hierarchy of the futuwwat-khana does not
seems to have been wholly a theoretical ideal, for both in the terms he
applies to its constituents and their respective roles within the institu-
tion itself resonate in no small way with those found in the manuals of
NasirT and Yahya b. Khalil Coban.®' Furthermore, just as in the Sufi

®t Tor his part, Nagirt distinguishes first between the tarbiya and akhi proper (derived
from a Turkish root and not the Arabic ‘my brother’ as Ibn Battiita supposed [see
Taeschner, “Akhi,” EF, 1:321]) and then between the qawi- and sayfi-fityan and sahib-i
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nbat Subrawardi states that the affiliates of the futuwat-khana at all levels
relate to each other as brothers (baradaran) and are held responsible for
performing acts of generosity (sakhdval) and service (khidmat) to their
brethren, performing them solely for the good of the community and
without expectation of recompense. Just as in the Sufi nbat too, the
relationship between each of these affiliates is governed by a complex
set of formal manners (adab) and formally definable mutual expecta-
tions and rights (fugitg), and as in the Awarf al-ma@rf, in his K. fi
I-futuwwa Suhrawardr carefully lays out a set of conditions (sharf), rights,
and proper manners (fartth o adab) which the tarbiyehgan are expected
to observe with the sahib-1 futuwwat and vice versa. The bulk of the £
Jo Ifutwewa, in fact, is concerned with prescribing these manners and
customs, divided into five sections which stipulate seven rights possessed
by the master with regard to his apprentice and forty-one rules which
the apprentice must observe in regard to his master, especially during
the communal feast.®

Sutwwat (Futuwwat-nama, lines 135-163, 300-318; see also: Breebaart, “Development
and Structure”, 125—127). For his, Yahya b. Khalil Coban distinguishes between
three primary levels: 1) yiithk (‘bravery’ or ‘courage’; yiit = faid); 2) akhilik; and, 3)
shaykhlik first, and then the gawlr- and sayfi-fitydn second (Fiitiwetname, 113-120; see
further Breebaart, “Development and Structure,”, 131-132). Later, as evinced in the
10th/16th-century Turkish ‘Great Fitiivetnime (Futuwwat-nama-yi kabir) of Sayyid ‘Alx’
al-Din al-HusaynT al-Radawi, the three principle grades of akhilik were absorbed into
the three grades of tradesmen: apprentice (terbiye/ quak), journeyman (ka ﬁz Ott qalfa),
and master (usla).

%2 al-Suhrawardi, K /i I-fituwwa, 121--149; cf. AM, 2:155-159, 206-212, 217-222/
GE, 43.1-14, 51.1-13, 52.2~13; many being similar to the rules lain out by NasitT (e.g.,
Futwwwat-nama, tines 14%]63 445459, 590-673). In terms of the early 7th/13th-cen~
tury milieu; the institutionializing vision which Suhrawards applied to both the Sufi ribat
and the ﬁttzzwzwt~k/zana of the akhi-fityan finds a parallel in the Nasirian fiturtwn which
(at least as described by Thn al-Mi‘mar) was highly organized and tightly controlled. In
brief, the fundamental unit was the relationship between the kabir or ab (senior/father,
also jadd [‘grandfather’] which is used to refer to the master or masters [kabir al-kubard’)
of a particular house) and the sqghir or ibn ( junior/son). The former are responsible
for training the latter in the art of the futuwwa, and demand much the same respect
as a murid to his shaykh. In turn, each individual fatd (kabi, saght; jadd) belongs to a
particular house (bayt, pl. buyit) such as the one into which al-Nasir was initiated (bayt
al-rahhasiyyd), individual bayss being further sub-divided into parties (kizb, pl. ahzdb) led
by a single abir. Individual fityan associate with members of their own kizh as com-
panions (rafly, pl. rufaga’) and are not allowed to move from kizb to another, although
movement between individual bayts is allowed, admission being controlled by the kabir.
Admission was effected through a ceremonial girding of the waist (shadd) representing
the oath of fidelity (@hd) taken by the saghir to uphold the precepts of the futuiowa
as mediated through his Aabir. When his training was complete (takmil), he was then
invested with the kbds al-futuwa which consisted of the trousers (sarawil), a ceremony
which according to-al-Khartabirti was conducted by a representative {nagib) and not
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After the genealogical and organizational linkages, the final thematic
complex in which Suhrawardi forges linkages between the fituwwwat and
nbat-based Sufism revolve around institutions and praxis. It is here where
he makes the most overt connections, not only linking it to the Sufi
langat on an organizational level, but systematically attempting to co-opt
its socio-religious authority—which is also reflective of his later com-
ments on the Mustansirian futuwiwa—by repositioning it as a derivative
of Sufism. Once again employing the ternary shari@t-tarigat-hagigat to
describe the totality of the spirit’s journey back to its source, Suhrawardi
makes room for the futuwwa in a larger soteriological scheme by iden-
tifying it, in no uncertain terms, as a part (juz) of the farigat.® This, as
we have seen, was supported both genealogically and organizationally,
but at the same time was also supported materially, for according to
Suhrawardi the actual clothing of the futiwwa, the under-shirt (zir-jame)
is in reality but a part (juz) of the Sufi khirga, originally woven by Seth
as the undergarment which completes the costume (lbds) of the true
worshipper (‘@bid).** In. this way, both the universal futuwwat and its
specific Anatolian articulation are cast as derivatives of the universal
tarigat and its specific Baghdadi articulation, the former being validated
only inasmuch as it is linked with the former.

As such, to participate in the fufuwwat meant to subscribe to rules and
regulations which structure the farigat, although certainly at a lesser level
and with certain dispensations (rukhas) from its more difficult require-
ments. In his futuwwat-namas, such links are many. For example, as with
the prerequisite for setting out on the farigat Suhrawardi prescribes that
strict adherence to the shari‘at is a fundamental condition for participa-
tion in the futuwwat. The requirements which are lain upon the tarbiyeh
in this regard are the same as those expected of the mubtadi’. As in his
works on Sufism, in fact, Suhrawardl expends a great deal of energy
on trying to foreground the necessity of strict adherence to the shariat

by the kabir himself. (Ibn al-Mi‘mar, K. al-fiturwa, 190-255; Ibn al-Khartabirtt, Tulfat
al-wasaya, 221-224; and, Breebaart, “Development and Structure,” 75-101).

% al-Suhrawardt, R. fi Ifutuwwa, 93-94; and, idem, K. fi I-futuzwa, 105-106 (ater
adding ma‘ifat as a fourth through the parable of the crossroads {ibid., 109-112; a
discussion which deserves further study; see: Gorbin, Traites, 51-55]); cf. NasgirT, Futuw-
wat-nama, lines 443-444; and, Kashifi, Futuzneat-nama-yi sultini, 5.

5 al-Suhrawards, R. fi I-fubawwa, 94; but cf. Ibn al-Mi‘mar, K el-futunea, 150-151;
Just as with Ibn al-Mi‘mar, both NasirT and Yahya b. Khalil Coban describe initiation
through the ritual of girding the waist {shadd) and completion through investiture with
the trousers (Futuwwat-ndma, lines 386403, 443-576).
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with the praxis of the futurowat, going so far as to propose an alterna-
tive derivation for the term futuwwat itself, deriving it not from fata but
rather from fatwd. Although philologically implausible, the importance
of this novel etymology lies in its signification for like the petitioner
soliciting a legal opinion from a qualified mufti, the potential fufuw-
wat-dar presents himself to a qualified master of the futuwwat (sahib-i
Sutuwwa) in hopes of soliciting an informed and authoritative opinion
on the ‘legal validity’ of his actions vis-a-vis its rules.®®

Other convergences can be noted as well. In its capacity as part of the
tarigat, for example, Suhrawardi describes the futuieroat as being possessed
of twelve pillars, six outward stations (magam-i zahir) and six inward
stations (magam-i batin). The first six, to which the akhi must adhere
after his mitiation, are: 1) sexual purity (band-1 shalvar); 2) restraining
his stomach from illicit foods; 3) restraining his tongue from idle talk;
4} retraining his eves and. ears from distracting things; 5) restraining
himself from meddling in the aflairs of others; and, 6) restraining his
desire for fame and fortune in this world in anticipation of the next.®
The six inward stations, while enjoined upon the akhi, are obligatory for
the futuwwat-dar: 1) generosity (sakhavat); 2) nobility (karam); 3) humility

(tavazu‘); 4) forgiveness and mercy . {‘afv o rahma); 5) self-eftacement (nisti

az maniyat); and, 6) prudence (hushyari), a very similar complex of -ethics
(akhlag) which we have already noted Suhrawardi outlines in the Awary
al-ma‘@rif®” There is, of course, no discussion of the higher spiritual
stations or mystical states which are integral to the Sufi farigat, for as a
derivative and lower form of the tarigat, such stations represent the same
virtues; attitudes, and behaviors which Suhrawardi defines elsewhere
as the preparatory stages of the Sufi path itself.

Thus, as a social space possessed of communal and spiritual authority,
for Suhrawardi the futuwwat-khiina of the Anatolian akhi-fityan finds its
equivalent in the Sufi ribat. While such organizational forms seem to
reflect the real state of the early 7th/13th-century futuwwa organizations

% al-Suhrawardi, K fi I-futuwwa, H04-105, 117-119 {where he employs fisab to
equate-the two, finding twenty five:qualities [Maslaf] each of which begin with one of
the letters f+-w); and like the Sufi shaykh the sdhib~ fitwnnea is qualified to train (tarbiyar)
an akhi because of his fixed inner state. As to be expected, in the Nasirian futuiowa
too, strict adherence to the sharis was a cardinal principle {e.g, Ibn al-Mi‘mar, & a/-
Jutwewa, 139, 163, 180). .

% ab-Suhrawardi, R. fi. I-ftwunva, 94-96; and, 1dem, KAl ﬁztuwwa, 116; cf al-Khart-
abirti, Takfat al-wasaya, 209-210; and, Nasird, Futuowat-nama, lines 749~797

 al-Suhrawardi, R. fi I-futuwwwa, 96-98; and, idem, K. i I-futuowa, 109.
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at some level, for they are described as such shortly after Suhrawardi,
it is the particular way in which he went about authorizing and legiti-
mating them which betray the centralist aims of his program. As with
the vision of nbat-based Sufism which he enunciated in Baghdad, the
vision of the futuwwa which he presented to his Anatolia audience
inscribed authority in absolute and universal terms. In making the
Sfutwwowat a derivative of the farigat in the most comprehensive of terms
(genealogy, organization, and praxis), Suhrawardi once again circum-
scribes through inclusion, inviting the fityan and their futuwwat-khanas to
identify and affiliate with the sifiyya-and their nbats, and thus just like
the mutashabbih, and perhaps even the mustarsiud, join the ranks of the
circle of the chosen. In a sense, in Suhrawardi the prolonged flirta-
tion between Sufism and the futuwwa finds a certain consummation, a
textual one to be sure, but one which brings a certain closure to the
sustained back and forth which had existed between the two since at
least the time of Sulami. In this, the shaykh seems to have made little
room for the concerns of his patron, for that particular chaperone had
been left back in Baghdad.

" Polemic in Service of Statecrafi?

We are informed by al-Dhahabi that while in Damascus during his mis-
sion to the Ayyubids of 604/1207-1208 in addition to participating in
the investiture ceremony for al-Malik al-‘Adil and his sons, Suhrawardi
also held a number of well attended preaching assemblies. During one
of them, the shaykh addressed al-Ashraf Musa himself, telling him that
he personally sought out each and every copy of Ibn Sina’s K. al-shifa’
in the libraries of Baghdad and washed the ink from every page. Later
during the course of his address Suhrawardr mentioned that over the
past year much of the populace of Baghdad had fallen violently ili,
and apparently not pleased with the shaykh’s attempts at purification,
the sultan remarked: “and why not, since you have eliminated the Shifa’
from it!”% Be this as it may, Suhrawardi seems to have been quite
proud of his action, for many years later in his two polemics against

% SN, 22:377; and, Tabagat, 2:837; obviously in some confusion with Ibn Sina’s
Qanin fi "l-1ibb, but the iconicity 4s important. Some years later, the shaykh al-shuyakh of
Damascus, Sadr al-Din Hammaya (d. 617/1220) got in serious trouble for reciting a
verse of Ibn Sina at the Umayyad Mosque durmg one of his preaching sessions (T1s/,
50:36 {hawadith, anno 6171).
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the tradition of Peripatetic philosophy (falsafa) associated with Ibn Sina,
he states that he did just that.%

In al-Nasir’s Baghdad such a public act was nothing unusual, and
in his vituperative attack on those whom he called the ‘folk of inno-
vation and misguided passions’ (ahl al-bida wa-i-ahwa’), Suhrawardi’s
polemic against the Peripatetics, materialists (dahriyya), and all of those
whom he saw as following their teachings was but part of a much
larger program comprised of all manner of public denunciations, the
deliberate destruction of philosophical literature, and the harassment
of numerous prominent ulama who were unlucky enough to be caught
dealing with the ‘ancient sciences’ {‘wlam al-awa’l).”® At the same time
however, as with the 4 ldm al-hudd and his two Futuwrwat-namas the nature
of the relationship between these texts and al-Nagir’s policies are dif-
ficult to judge. The Kashf al-fadd’ih was composed very late in al-Nasir’s
reign, the shaykh completing it just a year before his patron’s death
in 622/1225 and although explicitly dedicating the work to al-Nasir
and transmitting it publicly in Baghdad, like the Zdalat al-yan it was a
project which seem to have come far too late to be of any consequence
to al-Nasir himself.”!

Like the A%im al-hudd and his two Futuwwat-namas, the content of
these polemics can be located in al-Nasir’s program, but in spirit only.
Perhaps in regard to the Iddlat al-‘pan at least there is something to be
said for Suhrawardf maintaining an allegiance to the caliphal program
in general. At the same time, however, although composed during the

% KF, 86; same in idem, Iddlat, fol. 85b. The former was also translated into Persian
by Mu‘tn al-Din ‘Ali b. Jatdl al-Din Muhammad al-Yazdt (d. 789/1387) which has
been edited with a very useful introduction by Najib Mayel Heravi (Tehran; Chap va
Nashr-i Banyad, 1365 sh. {1986]), and has been studied by Angelika Hartmann in
“Eine orthodoxe Polemik gegen Philosophen und Freidenker,” Der Islam 56.2 (1979):
274-293. Like al-Ghazali’s Tahafut al-falasifa, it also became the subject of a rejoinder,
namely the Kashf al-asrar al-imaniyya wa-katk al-astar al-huiamiyya composed by Diya’ al-
Din b. Mas‘tid b. Mahmud (d. 655/1257-1258), a disciple of Fakhr al-Din al-Rizi.

0 Individual cases covered by Nsz, 255-262; cf. idem, “al-Nasir,” £17, 8:1000; which
included the public denunciation of the Hanball fagih and uncle of “Abd al-Qadir
al-Jilani, Rukn al-Din ‘Abd al-Salam alkJilant (d. 611/1214) on account of being in
possession of philosophical literature such as the Rasd %l of the Ikhwan al-Safs’ and Ibn
Sma’s K al-shifd’ written in his own hand (Ibn al-Sa‘T, Mukhtasar akhbar al-khulafi’, quoted
in idem, fM, 81-82, fn. 1; Ibn Rajab, DAR, 2:71; TIsl, 49:13 [hawadith, anno 603]; and,
Nz, 256-260). In his polemics against Peripatetic philosophy Suhrawardi also indicts
dialectical theology (%m al-kaldm), seeing it as a derivative of the former (KF, 190) and
in the Idalat refers specifically to al-Nasir’s offensive against the faddsifa (fol. 85b). -

"' KF, 6667 (dedication to al-Nasir); SV, 22:375; and, Dawadi, 7abagat, 2:10 (on

the transmission of the text in Baghdad).
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reign of al-Mustansir and providing an explicit enunciation of fidelity
to the caliphate, given the fact that al-Mustansir denied Suhrawardr’s
son ‘Imad al-Din the mashyakha of the Ribat al-Marzubaniyya in favor
of Awhad al-Din Kirmani upon the death of his father in 632/1234,
one 15 left to wonder how cordial the relationship between the aged
shaykh and the new caliph really was.”? Should these two polemics
be considered something of an anachronism or was Suhrawardi, in
his continued transmission of the Rashf al-fadd’ih in Baghdad and his
composition of the Idalat al-‘iyan after al-Nasir’s death, worried about
al-Mustangir’s support for the mashyakha of the ribats which he had
been granted by his grandfather? Or, as with the 4 Yam al-hudd and his
two Futuwwat-namas, were these two texts primarily concerned with
self-referentially enunciating the legitimacy and authority of his own
{a’ifa and only secondarily with the patron(s) who supported it and its
institutions?

A partial answer to this question 1s found in the language, rhetoric,
and content of the works themselves. In contradiction to the A %am
al-huda and his two Futuwwat-namas where Suhrawardi pursues a clear
policy of inclusion through circumscription, in his two polemics against
Peripatetic philosophy he pursues a strict policy of exclusion, and
although displaying a certain familiarity with the philosophic lexicon
and the main currents of the Peripatetic tradition, identifies them as
a single, unified ta%a, singling out by name al-Farabi and Ibn Sina as
their chief representatives and lumping them together with all man-
ner of materialists, dualists (thanawiyyay, Magians (majis), Sabaeans and
others.” In these polemics Suhrawardi casts these ‘folk of passion and

2 KH, 101, this however must be tempered with the fact that at some point, Tmad
al-Din served:as one of the leaders of the hajj under al-Mustangir (ibid., 202-203) and
well as later taking over the mashyakha of the Ribat al-Ma’'maniyya. Like his grandfa-
ther, al-Mustansir continued to patronize Sufis and ulama from the same families, for
instance endowing a new ribat in the Dar al-Ram neighborhood for the grandson of
‘Abd al-Qadir al-Jilani, Abii Salih and his disciples in 626/1229 as well as patronizing
the shaykh al-shuyikh family, in one instance sending an embassy led by one of the sons
of Ibn Sukayna, Abii '-Barakat “Abd al-Rahman (to whom al-Mustansir had granted
the nigdba of the Abbasid futuwwa) to Akhlat to invest, of all people, the Khwarazm
Shah Jaial al-Din Mangiibirdi with its accoutrements. (ibid., 16, 21, 31, 116; on the
latter, cf. TIsl, 50:38 [hawadith, anno 6271).

7 Naming al-Farabt and Ibn Sina as the twin icons of the jafasifa is also found in
al-Ghazali (al-Mungidh, McGarthy trans., 30-31; idem, Tahdfut, trans. Marmura as The
Incoherence of the Philosophers {Provo: Brigham Young UP, 2000), 4; which also makes
reference to dahriyya, the first order [sinf ] and ‘sect’ [{a27/a] of the Ancients whose views
he explicitly connects with al-Farabt and Ibn Sina [see Goldziher, “Dahriyya,” EI?,
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innovation’ as a group who present a particularly insidious threat to
the Muslim community, sowing iniquity and dissention from within
its very ranks.by teaching their sciences under the guise of legitimate
religious knowledge (%m al-shariyya). Stating in no uncertain terms that
they fall far beyond the pale even of the People of the Book, he finds
litde trouble in branding them manifest apostates (riddat ‘an islam) and
unbelievers (kuffar), individuals who are to be excluded from the Muslim
community-in the strongest of terms.”* In no small measure, what this
amounts to is a fatwa of taffir promulgated by a trained ShafiT jurist,
one which portrays the faldsifa in categories of deviance easily separated
from the Sunni moral center from which Suhrawardi was writing and
whose population both al-Nasir and al-Mustansir clearly supported.
At the same time, Suhrawardi’s polemics are intimately tied with his
own program. Unlike Ghazalt in his infamous Tahdfut al-faldsifa, there
is little in the way of turning the philosophers’ rational methodology
against them in order to refute their theses, and none too surprisingly
in-both the Kashf al-fada’ih and Idalat al-yan Suhrawardt argues from
the same two vantage points employed in the 4 %am al-huda, namely sup-
porting his arguments on the basis of the existential authority derived
from pursing the Sufi path supported, of course, through proof texts
drawn from the Quran and Hadith. Here again, the shaykh’s dual
strategy is apparent, for in the process of excluding the philosophers
from. the corporate body of the Muslim community he programmati-
cally reasserts each of the primary points framing his discourse on the
sciences of the sifiyya found in the Awarif al-ma‘@rif and his other works

2:95-96]). In addition to these two moderns (muta skhkhirin) Suhrawardi also indicts
those ancients (mutagaddimin) in the following order: 1) the celebrated 3rd/9th, century
‘philosopher of the Arabs’ al-Kinds, 2-3) the Nestorian translators Hunayn b. Ishaq
(d. 260/873) and Yahya al-‘Adi (d. 363/974); 4) one Abii ’I-Faraj al-Mufassir {prob-
ably the Nestorian philosopher Ibn al-Tayyib [d. 980/1043]); 5) the celebrated mid-
4th/10th-century humanist Abt Sulayman al-Sijistant; 6) Aba Sulayman Muhammad
al-Mugaddast (al-Busti), one of the authiors of the Rasa il Thiuvdn al-Safi’; 7) the famous
Sabaean translator Thabit b.. Qurra {d. 288/901}; and, 8) Abii Tammam Yasaf b.
Muhammad al-Nisabori. (K7, 178) : - ’ -

" AF,85-86, 89-92, 94-97, 119-120, 133-140, 159-160, 197-199; and, idem, Jdalat,
fol. 84b, 92a, 95a, 101b, 104b—1053; see also: Hartmann, *Cosmogonie et doctrine,”
164, 173-174; idem, “Kosmogonie und Scelenlehre,” 136-137: and, Muhammad
Karimi Zanjant, “Rashf al-nasa’th,” in Darat akma @rifi biscurg-i islami (Tehran: Markaz-i
Da'irat al-Ma'arif-i Buzurg-i Islami, 1367 sh. {1988-1), 8:251-252. This, of course, is
much unlike Ghazalt who limited charging with unbelief (takfi7) to-very specific points,
seeing the butk of the sciences and knowledge associated with the faiasfa as meriting
only the charge of innovation {fabdi*) or that of neutral status {al-Ghazal, al-Myngidh,
31-42; idem, Faysal, 109-112; and, idet, Tahafu, 226227 fwhere out of twenty specific
errors, he identifies only three meriting taffir]).
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on Sufism, namely his conception of the journey of ascent, its anthro-
pogony, epistemological bases, and their connection to the disposition
of the original dispensation in time and space. As with-the 4%m al-
hudd as well, both the format and language of these polemics (although
more so in the Kashf al-fadah than in the Idalat al-iyan) is telling; being
written in a deliberately dense, stylized, and affected prose which: was
obviously carefully crafied for rhetorical effect. :

In the Kashf al-fadaih at least, all of this is pervaded by an appeal
to the authority of al-Nagir in his role as 2 member of ‘the ulama. In
the beginning of this text Suhrawards states that his primary aim is to
provide an anecdote for those otherwise well-intentioned seekers who
have been beguiled by the philosophic sciences through refuting their
arguments on the basis of the Qur’an and Hadith, something which he
does specifically through recourse to a body of carefully chosen hadith
which he makes clear he had been granted an gaza to transmit directly
upon al-Nasir’s authority.” Certainly drawn from al-Nasir’s Rith al- rifin,
a work which Suhrawardi is reported to have disseminated in Aleppo,’
the isnads of the reports which he quotes in the Kashf al-fadaih are also
telling in a wider sense, passing through individuals with whom both
he, Abii ’I-Najib, the descendants of A‘azz al-Suhrawardi, and a host
of their teachers, associates, disciples, and students had direct dealings.
These isnids can be grouped as follows: o

1. al-Nagir li-Din Allah— AR b. ‘Asakir al-Batz’ihi—Aba 1-Wagqt al-
Sijzi—Abdullah-i AnsarT; 1,: ‘Ali b. ‘Asakir—Aba ‘Alf al-Hasan b.
Muhra al-Haddad—Abt Nu‘aym al-Istahang; 1,: ‘Alf b. ‘Asakir—Abit
Talib ‘Abd al-Qadir b. Muhammad b. Yusaf; 1. ‘Al b. ‘Asakir—Abu

* K¥, 67-70. In addition to the hadith transmitted to him by al-Nasir, a number of
fadith which Suhrawardi collected during his student days under Abg-’l-Najib make
an appearance in the Rashf al-fadi’ih, namely those transmitted to him by: 1) Aba
*1-Najib al-Suhrawards (ibid., 111, 114); 2) Abt I-Manstar Muhammad b. ‘Abd al-Malik
b. Khayran (ibid., 137); and; 3} Aba °-Mu‘ammar Khudhayfa al-Wazzan (ibid., 170,
172, 178, 174, 175, 178). : : : - :

7 SN, 22:197. The Rikh al-‘rifin was a compilation of seventy hadith collected by
al-Nasir from prominent transmitters. He promulgated it in 607/1210-1211, from
whence it was transmitted from Baghdad to Mecea, and from Damascus to Marv
(DhR, 69; MZ, 8.2:543-544; 8N, 22:197-198; and, -T1sl, 49:29 {hawadith, anno 607}).
A partial version entitled Fulizh al-waqt was compiled by ‘Abd al-Latif al-Baghdadi
{d. 629/1231) and is extant (Br. Mus. Or. 5780 and 6332; see: Eilis and. Edwards, 4
Descriptive List of the Arabic Manuseripts Acquired by the Trustees of  the British Museum Since
1894 fLondon: The British Museum, 1912], 16-18; list of transmitters in Georges
Vajda, “Une liste d’autorités du Calife al-Nasir Li-din Allah,” Arabice 6 {1959]: 173-177;
contents in Ny, 221-232]).
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Zur'a al-Maqdist; and, 1 ‘Al b. ‘Asakir—Abi ’l-Waqt al-Sijzi—Abd
al-Rahman Muhammad al-Dawadz”’ S -
2. al-Nasir i-Din Allah—Abd al-Razzaq b. ‘Abd al-Qadir al-Jilani—
Abii Zura al-Maqdist; 2,: ‘Abd al-Razzaq—Sulayman b. Mas‘ad
- al-Shahham; and, 2, ‘Abd al-Razzaq—Aba *l-Wagt al-Sijzi— Abd
al-Rahman b. Muhammad al-Dawndi.’ : '
3. al-Nasir Ii-Din Allah——Ubaydullah b. ‘Ali al-Farra—Abu ’1-Fadl
Muhammad b. Nagir.” - S
4. al-Nasir i-Din Allah-—Ibn Kulayb—S$a‘id b. Sayyar al-Harawi.®
5. al-Nagir li-Din Allah—‘Abd al-Mughith b. Zuhayr—Abii -Waqt
- al-Sijz—'Abd al-Rahman b. Muhammad al-Dawads; and, 5,: ‘Ahd
al-Mughith b. Zuhayr—Hibatullah b. Muhammad b. al-Husayn.®'
6. al-Nasir li-Din Allah—Shuhda bt. Ahmad b. al-Faraj b. ‘Umar al-
Ibarz—Ibn Bundar.® -

7712 hadith (KF, 74, 77, 79, 81, 85, 92, 93, 94-95, 97); ‘Ali b. ‘Asakir (d. 572/1177)
was a Hanbalf mubaddith and Qur’anic scholar (MT; 10:267 [no. 359]; SN, 20:548-550,
and, TIsl, 46:100-101 -[anno 572, no. 45}; Ibn Rajab, Dhayl; 1:335~337; and, Vajda,
“Une liste,” 175 [no. 12}); for the Hanbalt Suh Abt’1-Wagt al-Sijz, see Chapter Two,
s.v. “A'aze b. ‘Umar al-Suhrawardi (d. 557/1162) and Sons”; ‘Abdullah-i Ansart scarcely
needs an introduction. 1, = 5 fadih (KF, 84, 150, 164, 177, 178); Aba ‘Al al-Haddad
was a disciple of Ab@ Nu‘aym al-Isfahant. 1, = K¥F, 102, 159; Abn Talib Yustf was
a Hanbalt muhaddith (cf. Tarikh, 46:101). 1. = 4 hadith from Abu Zura al-Maqdist’s
(d. 566/1170) rizipa of the Sunan Ibn Maja which he also transmitted to al-Suhrawardt
(KF, 153, 154-155 204). 14 = 2 haduh (KF, 212-213, 240); al-Dawiids was a prominent

" 9 hadith (KF, 79, 80, 82, 95 [2 hadith], 110, 140, 168, 202); ‘Abd al-Razziq
(d. 605/1209) was the son of ‘Abd al-Qadir al-Jilant and a well-known Hanbalt muaddith
and Sufi (on whom see, in addition to my entry “‘Abd al-Razzaqg b. “Abd al-Qadir al-
Juant,” Engyclopaedia of Islam Three [Leiden: Brill (forthcoming)l, TW, 2:}16-117 [no.
980]; M, 214-215; Tlr, 1:296; SN, 21:426-428 [no. 222], TIsl, 49:119-121 fanno
605, no. 134]; Vajda, “Une liste,” 174 [no. 9]); al-MaqdisT as above. 2, = 2 fadith
(AF, 128, 227); al-Shahham could not be found. 2, = 1 hadith (KF, 143); al-Sijz1 and
al-Dawndt as above. - : . SR
7 1 hadith (KF, 117); ‘Ubaydullah was a prominent Hanbalf mubaddith of Baghdad.

8 1 hadith (KF, 121); Ibn Kulayb was another prominent Hanball cransmitier..
~* 1 hadaih (KF; 131-132); ‘Abd at-Mughith b, Zuhayr b. ‘Alawt al-Harbi al-Hanbal
(d. 583/1187) was a Baghdadi muhaddith who, among other things, composed a Fuditl Yazid
for which he drew the ire of Ibn al-Jawzi, something which al-Nasir interrogated him
on later (Ton Nugta, Tagyid, 388389 [no. 304]; TW, 1:63 [no. 11]; Ibn Rajab, Dhay,
1:354-358 [no. 174}; SN, 21:159-161 [ne. 79], and, T7s), 47:155~157 [anno 583, no.
91]; and, Vajda, “Une liste,” 174 [no. 6}); al-Sijet and al-Dawiidi as above, 5, = | hadith
(&F, 211), al-Husayn (not al-Husin) is often mentioned in the ésmids of the time..

%1 hadith (KF, 193); Shuhda al-Ibart (d. 574/1178), known as Fakhr al-Nisa® was
the daughter of Abfi Nagr Ahmad al-Dinawait (d. 506/11 12), a ShafiT muhaddith and
Sufi who gave her hand to Abti ’l-Hasan al-Durayni (d. 549/ 1154), an official in the
administration of the caliph al-Muktafi {r. 530-555 ./ 1136-1160) who endowed-a
ShafiT madrasa and adjoining 76t in the Azj neighborhood. A talented scribe (katiba)
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"T'his list presents a couple of things worthy of note. First, the presence
of Sufis, and Hanbali Sufis in particular, in its lines of transmission
is important. As we have already seen, al-Nasir’s mother, Zumurrud
Khatan, was well-known for patronizing Sufis and for- her support
for the Hanbalites in particular, and as al-Nasir must have received
many of these hadith early in his life—in the case of ‘Al b. ‘Asakir
and Shuhada bt. Ahmad certainly before assuming the caliphate—and
given the close relationship between. him and his mother presented in
the sources, there is little- doubt that as a youth, he had contact with
many such individuals. Although certainly reversing his father’s policy
of more-or-less blind support for Hanbalites upon assuming the caliph-
ate, he certainly carried forward the policy of his mother regarding
the Sufis, patronizing not only Suhrawardi (whose first ribdt, the Ribat
al-Ma’'miiniyya, was financed by Zumurrud Khatan herself ) but also
individuals such as the ShafiT @lims and Sufi masters of the shaykh al-
shuyiikh family, Sadr al-Din ‘Abd al-Rahim and Ibn Sukayna, as well
as the grandson of ‘Abd al-Qadir al-Jilani, the latter two in fact also
serving as the respective ShafiT and Hanbali representatives to whom
he granted the first gazas for the Rizh al- Grifin.t>- S

- Second, it-s further telling that al-Nasir received the same recension
of the Sunan of Ibn Maja which Suhrawardi received from Abu Zura
al-Maqdsst,* and as such the shaykh could have just as well guoted from

and very active muhadditha, she transmitted to and from all of the ‘big names’ in
Baghdad (al-Sam‘ant, Ansab, 1:118; MT, 10:988 [no. 374]; Ton Nuqta, Tagyid, 501 [no.
689; T1r, 1:98 ff. (see index); Tbn al-Dubaythi, Mukhtasar, 2:263-265 [no. 14097; WA,
2:477-478; MZ, 8.1:352; KW, 16:190-192 [no. 224]; SV, 20:542-543 [no. 344}, and,
11st, 46:145-147 [anno 574, no. 113}; and, Vajda, “Une liste,” 176 [no. 27]; on Ibn
Bundar (d. 566/ 1170), the seventh authority in Suhraward’s Mashyakha {fol. 90a), see
Atberry, “The Teachers,” 348-349 (no. 7). -~ - o i R
% The Hanafi representative being Diya’ al-Din Ahmad b. Mas‘ad al-Turkistant
(d. 610/1213) and the Maliki representative Taqt al-Din ‘Al b. Jabir al-Maghribt. In
addition, al-Nasir also granted ##zas to numerous ulama for the Musnad of Ahmad b.
Hanbal (DR, 78; MZ, 8.2:556; and, TIsl, 49:35 [hawadith, anno 608]). . .
¥ The ShafiT mubaddith and native of Rayy, Abti Zur‘a al-Maqdist, who is number
four in Subrawardr’s Mashyakha (fol. 87a-88a), figures quite prominently in the Awirf,
where he is cited as the anthority for over fifty prophetic hadith and Sufi akhbar. Calling
him a Sufi, in his Mashyakha Suhrawardi records five fadith which he heard from him,
the first on 13 Rabr' I, 588/29 March, 1192, as well as mentioning that Abt Zur‘a
transmitted the entire Sunan of Thn Maja-to him, the riwaya of which Suhrawards would
later transmit to his disciple-Zahir al-Din al-Zanjant (d. 674/ 1276). The less than
illustrious son of the famous mupaddith, author, and Sufi Abt I-Fadl Ibn al-Kaysarant
(d. 507/1113), Abt Zur‘a al-Maqdist was a trader (i) and muhaddith who after the
death of his father set himself up at Hamadhan from where, every year, he would
join the pilgrimage caravan and travel to Baghdad in order-to engage in business and
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his own riwdya for which he had an yaza directly from al-Magqdist, but
instead choose to quote it from al-Nasir’s riwaya. In the ldalat al-‘yan,
however, the situation is reversed, for although quoting many of the
same fadith Suhrawardi does not make use of al-Nasir’s recension. of
Ibn Maja’s Sunan, but rather his own. It is what Suhrawardi did with
these fhadith however which, once again, evinces the dual nature of his
program, for just as-in the 4%am al-hudi and his two Futuwwat-namas,
these two polemics evince much more of a concern with arguing for
the legitimacy and authority of his own #2%a than with supporting the
program of al-INasir or later that of al-Mustansir. :

The overarching argument which runs through the fifteen dense
chapters of the Kashf al-fada’th-and which is repeated, although not in
its entirely, in the Idadlat al- iydn aims to prove the superiority of prophetic
knowledge over the derived knowledge of the philosophers, the upshot
of its critique being to show how the epistemological bases of apodictic
knowledge necessarily preclude the philosopher from apprehending the
truths and verities of the spiritual realms (‘awdlm al-ghuyiib) from which
the prophets; and by extension those who are their heirs, derive veridi-
cal knowledge of the realities enunciated in revelation. :

The root of Suhrawardi’s argument lies in connecting the anthro-
pogony which he laid out earlier in the Awarif al-ma‘arf and elsewhere
with the philosophers’ own system of thought, namely connecting it
to a comprehensive ontology, cosmology, and epistemology articulated
in the language of Neoplatonized Aristotelianism characteristic of the
Jfalsafa of the central and eastern lands of Islamdom since the time of
al-Farabi. Although explicitly rejecting the foundational Neoplatonic
postulate that “from the One-only the one can emerge’,*® Suhrawardi
pursues his critique squarely from within the framework of this system,
positing what amounts to a series of successive ‘higher emanations’
proceeding from God through whose divine command (amr)—which he
also identifies with the Qur'anic 7zh guds? blown into Adam—proceeds
what he calls either the ‘greatest spirit’ (al-rih al-a zam) or the ‘universal
spirit’ (al-rith al-kulli). According to Suhrawardi, the philosophers have

to transmit kadith. On him, see: Ibn al-Dubayths, Mukhtasar, 2:119-120 (no. 740); WA,
s.v. Abti 'I-Fadl b. al-Kaysarant; SN, 20:503-504 (no. 320), and, TIsl, 45:246-247 (anno
566, no. 223); and; KW, 16:406-407 (no: 441). - - - - - .

% KF, 103104, 114, 124-126; idem, Idalat, fol. 109a-109b; the expression he uses
being ‘1 yjid min al-wikid illi wahal, which is usually expressed by the Muslim Neopla-
tonists as ‘al-wakid 13 pusdury “anhu i al-walid {‘ex uno non fit nisi unum’); cf. Hartmann,
“Kosmogonie und Seelenlehre,” 141.
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mistaken this necessitator (mifib) as the ‘being necessary in itself’ (wanb
bi-ijab wajib al-wujid) and the prima causa (‘illat al-5lal) when in reality it
is a contingent existent (mumkin al-wwjid). Assisted by God’s command,
from this spirit emerges the primordial intellect (al-‘aql al-fitr ), in form
and function akin to the first hypostasis of Plotinus (the masculine Nous)
and the first intellect (al-agl al-awwal) of the philosophers.®

-Generally, Islamic Neoplatonism pesited that the first intellect engages
in two acts, an initial act of self-contemplation through which it effects
the second intellect and then an aet of contemplating its author through
which it effects the third intellect, akin to the third Plotinian hypostasis,
the feminine Psyche. In the emanationist scheme of beth the Tkhwan al-

Safa’ and Ibn Sina, this third effect (a/-ma %l al-thalith) is called either the
passive intellect (al-aql al-munfa'il) or the universal soul (al-nafs al-kulli ),
and although explicitly denying a dual act on the part of the primordial
mtellect and stating-that the philosophers are wrong: in-identifying- it
as the third effect, Suhrawardt uses the very term al-nafs al-kulli to describe
the ‘hypostasis’ engendered by the primordial intellect (‘agl firi ).

- The type of Islamic Neoplatonism with which Suhrawards seems to
have been familiar generally posits that from the initial three acts of
emanation. proceed a-series of creative cosmic emanations, each one
engendering a constituent part of the cosmos (the higher celestial
spheres, the sphere of fixed stars, the spheres of the planets, ete.),
and although explicitly. denying the creative agency of emanation,
Suhrawardr implicitly validates its cosmological implications, positing
that the effects (ta%hir) of the universal spirit, primordial intellect, and
universal soul constantly filter down from the world of divine command
(‘alam al-amr = Glam al-ghayb/al-malakiif) through the cosmic isthmus
(‘@lam al-jabarit; i.c., the celestial spheres) to the sublunar world. It is the
continual descent of the effects of the three hypostases belonging to the
world of divine command into the world of creation (@lam al-khalg/.
al-shahida/ al-mulk/ al-mahsiis) which according to Suhrawardr effects the
vivification of individual sentient beings, beings which in their own bod-
ies mirror the respective relationships obtained between the universal
spirit, the primordial intellect, and the universal soul in the manner of

% KF, 65-66, 101-164, 112-113, 146-147, 165-166 (key passage), 197, 231-236 (key
passage), 242, 245-246; and, idem, Idilat, fol. 94b—95a, 96a-96bh, 97b-98a, 99b—100a,
108b—109a (key passage), 114a, and 128a; Hartmann, “Cosmogonie et doctrine,”
168-169; idem, “Kosmogonie und Seelenlehre,” 140-142; see further Majid Fakhry,
z]dllgagtg%: of lslalmsic Philosophy, 2nd ed. (New York: Columbia University Press, 1983),

—190, 152-157. : '
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micro- to macrocosm.” After vivification, created beings continue to be
influenced by way of sympathies with the corresponding universals.

Thus, aceording to Suhrawardi the human psycho=spiritual constitu-
tion as manifest in the @lam al-khalg is but a particularization of the
corresponding universals of the ‘@lem al-amr, the human transhunar spirit
(al-rith al-insani al- wlwi) being a particularized spirit (1 juz 7) proceeding
from the universal spirit (rith kullf) and the soul a particularized soul (ngfs
Juz’t) proceeding from the universal soul (nafs kulli). As with the ‘aql fifri
in the world of divine command which serves as the isthmus(barzakh)
between the rak a'zam and the nafs kulli, the heart (galb) born from the
meeting of the rih juz7 and ngfs juz7 in the world of creation serves as
the isthmus between them. As a mediating agent, the heart then takes
on one of two possible aspects, either being infused with the descend-
ing light of the primordial intellect (‘agl fitrt) through the sympathies
engendered by prophethood (nubuwwa), or by extension the sympathies
engendered by the wbidiyya of the accomplished Sufi, or remains mired
in the darkness of the creatural intellect (‘ag/ #fulq7; sometimes ‘agl fab*)
through its sympathetic connection with the universal soul in the case
of all those who-are not possessed of nubuwwa or ‘ubidiyya.®®

Here, the essential argument which Suhrawardt advances is that
due to its connection to the umiversal soul; the creatural intellect of
the philosophers and all those who are spiritually immature can only
apprehend the @lam al-shahada whereas by virtue of the light of the ‘ag/
Jitrt, the prophets and those who follow their path are able to penetrate
into both it and the spiritual realms (‘awalim al- ghzgyub) % This scheme
can be represented as follows:

¥ 1In her two articles on the subject Hartmann has read this as a reiteration of
a typical Late Antique Gnostic Mythos articulated in a Neoplatonic framework, the
masculine 7k kulli playing the role of the Logos (= universal father/Adam) and the
feminine nafs kulli that of Sophia (= universal mother/Eve) which, as we have already
seen in the case of SuhrawardD’s description of the psycho-spiritual constitution in
the Awarif, is replicated in the individual human person, a microcosm {@lam saghir)
of the universal macroanthropos (al-insdn al-kabir); see: Hartmann, “Cosmogonie et la
doctrine,” 166 fI; and, idem, “Kosmogonie und Seelenlehre,” 138 ).

8 KF, 116-117, 124-125, 130131 (key passage), 159-167, 171-172, 227, 231,
233-235 (key passage), 242-243; and, idem, ldalat, fol. 99a-99b, 100a—102a; see also
Hartmann, “Cosmogonie et doctrine,” 165-168; cf. the parallel in al-Ghazali, Ijya’
3:17-19, which speaks of ‘two doers of the heart’, one opening to the malakit and the
other to the @lam al-mulk.

¥ KF, 113-119, 123-130, 141-142, 159-164, 180, 183184, 206207, 226-227,
229-231, 239240, 246247, idem, Idilai, fol. 93a, 95a—95b, 97a-97b, 100a, 104b; see
also Hartmann, “Kosmogonie und Seelenlehre,” 143; of. al-Ghazali, Faysal al-tafriga,
87--88; and, idem, al-Mungidh, 60-62.
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Table 2. Prophetic and Philosophic Consciousness

Point of Active Mediating Passive Locus of
Origin Agent Agent Agent  Apprehension
(Isthmus)
Qlam al-amr itk kullf ‘aql fitri nafs kulli  ‘@lam al-ghayb
(masculine) J J 1 {batin)
« Prophetic Cionsciousness ~»
Philosophic > Glam al-khaly  rihjuz’t < ‘agl khilgi/galb —  nafs juz’t Glam
Consciousness:  (feminine) al-shahida
(zdhur)

It is in this enunciation where Suhrawardi brings his earlier vision of the
human psycho-spiritual constitution to its logical Neoplatonic conclu-
sion, positing a microcosm-macrocosm relationship through mapping
correspondences and then, in a fashion typical of most gnostic and
Neoplatonic mysticisms, vesting it with epistemological and, ultimately,
soteriological meaning. It is in the meeting of these two schemes where
Suhrawardr’s dual strategy is patently evinced. Throughout both polem-
ics, the fundamental ideas of the Awarf al-ma Grif all make a reappear-
ance: the difference between the worldly- and otherworldly-ulama and
the latter’s claim to prophetic heirship, the idea of spiritual rebirth, the
epistemological state of the illuminated prophetic or saintly heart and
its resultant charisma, and the four-fold movement of the tariga are all
woven into his discussion, serving as argumentative proofs against those
“folk of innovation and misguided passions” posing such an insidious
threat to the unity of the wider Muslim community and, by extension,
to the prophetic heirs whose job it was to ensure its preservation in
time and space.” :

Arguing squarely from within the {ramework of this vision, like
Ghazali Suhrawardi identifies a number of specific points to refute
as heretical, namely those three issues which the former saw as merit-
ing the charge of fakfir, viz. the denial of the corporality and sentient
nature of the Qur’anic eschatological narrative, the denial of God’s
knowledge of particulars, and maintaining the eternity of the world

% KF, second spiritual birth (wilddat ma‘rawiyya): 6566, 188; prophetic charisma
(jadhba and rabita): 74-82, 161-162, 206-207, 211214, 219—221 (idem, Idalat, fol.
90b-91b, 101a}; helrshlp/combmatlon of ‘im and amal: KF, 106-107, 132, 225,
229-230; the four-fold movement (i.e., fman—tawba naszh—zukd fi ldunya—— ‘whadiyya)
and its corresponding levels of attamment idem; Kashf, 153158, 187188, 193-194,
201-202, 218; idem, Idalas, fol. 103b—~104a.
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sempiternally and eternally @ parte post, a list to which Suhrawardi adds
a number of others, the most important being what he sees as the
philosophers’ doctrine of the immortality of the soul (ngfs) and their
denial of miracles (khawdarig al-adai).** For Suhrawardi, however, there
is no Ghazalian compromise, and in rooting each and every denial
and challenge which the philosophers and materialists pose to revela-
tion in the inability of their creatural intellects to penetrate the Glam
al-ghayb and thus apprehend the ontological truths and spiritual verities
which are apparent to the prophets and their followers, he program-
matically connects fakfir with the superiority of gnostic and ecstatic
cognition (faniyya wa-l-wajdaniyya) over and against discursive cognition
(burhaniyya),” and thus connects the otherworldly-ulama/sifiyya to the
Prophet and, although not explicitly but perhaps by extension, to the
disposition of that spiritual authority through the authority of a caliph
who serves to ensure its continuity by supporting and patronizing those
who are its rightful heirs. - :

As with the publication of his creed and forays into the world of
the futuwwea, ultimately Suhrawardi’s stance on Peripatetic philosophy
had already been prefigured by the constraints of his own program
and that of his patron. While al-Nasir could easily accommodate the
Sunni ulama, Imami Shia, fityan, and nibat-based Sufis in his program,
and Suhrawardi the competing strands of the Sufi tradition, Hanbalites,
Ash'arites, and Akhts in his, unlike the s#fippa, mutually antagonistic
Sunni juridico-theological movements, or the futwowat, the falasifa were
not as easily accommodated. Vesting authority and soteriological ambi-
tion in locations well outside the narrative of Abrahamic dispensation
framing the very identity of jama %-sunni, shari‘e-minded ulama such as
Suhrawardi, the falasifa were possessed of a vision of identity which
could not readily be circumscribed under a master isnad, and since it

" KF, 97, 104-106, 112-114, 143-151, 194-198, 208, 217, 221-298, 240-243;
and, idem, Zdalat, fol. 95a--96a, 97a, 106b-107b, 109b—110a; see also: Zargani, “Rashf
al-nasa’ih,” 8:252; of. al-Ghazalt, Tahafut, 12-54, 134143, 208-225; idem, al-Mungidh,
36; and, idem, Faysal al-igfriga, 109-110. :

# "This is not to posit a strict, positive bifurcation between the respective epistemolo-
gies associated with dianoetic and mystical cognition in the minds of all Peripatetics
and theosophically-inclined Sufis of the Middle Periods, but is rather simply indica-
tive of a particular line of thinking associated with figures such as Suhrawardi. On
this generally, see Oliver Leaman, An Introduction to Classical Islamic Philosophy, 2nd ed.
{Cambridge: Cambridge University Press, 2002), 191-199; which, however, needs to be
read within the still unresolved debate over the exact nature of Tbn Sina’s ‘mysticism’
{on which, see D. Gutas, “Avicenna [V. Mysticism],” EF, 1:79-83).
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could not be co-opted, it had to be excluded. Whether this exclusion
was enunciated in support of al-Nasir’s program first—long after it
had already come to an end in any case—and of his own program
second is a matter of whether or not an ‘Umar al-Suhrawardi als Rat-
geber und Hofiheologe des Chalifen first and shaykh al-tarbiya and champion
of his own {@%fa second can be extracted from the sources, something
which in both the representation of himself in his own texts and the
representation of him preserved in the texts of others, ultimately seems
to favor the latter.




CONCLUSION -

Although replicated in some measure by al-Nasir’s grandson al-Mustansir
and continuing on a much smaller scale with al-Musta‘sim (d. 656/1258),
the destruction of the Abbasid caliphate at the hands of the Mongols
Just a mere twenty-four years after al-Suhrawardr’s death brought a
decisive end to what was éplready,a very much yet-to-be-gompleted
program. At the same time, however, this moment of destruction was
possessed of great creative potential, and as with the moments of
before and after which came to converge in the swan song of the once
glorious and self-assured Abbasid caliphs of Baghdad, the vision of
one of the many 'members of its choir came to sérveras_a ‘moment. of
before and after for those who followed. Unlike the Nasirian_futuowa
(although surviving for a brief time in Mamluk Egypt) the system of
organization and praxis which Suhrawardr systematized in Baghdad
became the inheritance of a number of just as important and influential
beneficiaries, individuals who forged continuities with their benefactor
by replicating many of his policies, and it is in their activities where
the origins of the Sufi order bearing his name are to be sought.

In the case of the eponym himself, in charting the contours of the
political history of the central and eastern lands of Islamdom between
the 4th/10th and 7th/13th centuries as they came to converge in the
figure of al-Nasir 1i-Din Allah, we have seen why someone like this
particular caliph may have found it useful to capitalize upon the author-
ity wielded by someone like Suhrawardi. Here, the idea of a coherent
and systematic political program simultaneously drawing upon miultiple
locations of authority and legitimacy already woven into the very social
fabric of medieval Islamic urban landscapes is of primary importance.
No small part of this program included capitalizing upon the authority
of a group of literate, elite, urban shari'a-minded Sufi ulama populat-
ing the endowed 7ibafs and madrasas of Baghdad, and indeed, other
major urban centers of the central and eastern lands of Islamdom
during the 6th/12th~7th/13th centuries. In this, al-Nasir did nothing
new, for his Seljuk and Abbasid predecessors did much the same, as
did his contemporaries, most notably the Ayyubids in Syria and Egypt
and the Ram Seljuks in Anatolia. Although not the most important
or consequential member of this group nor a powerful Ratgeber und
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Hoftheologe, as a member of this body, Suhrawardt did participate and
play a role in al-Nasir’s program at some level, entering into a patron-
age relationship which brought with certain rights, obligations, and
expectations for both parties.

This model, with differences certainly, would be replicated by indi-
viduals such as Baha’ al-Din Zakariyya Multant (d. 661/1262), the
most consequential propagator of Suhrawardr’s vision in the Indian
Subcontinent', and by Najib al-Din ‘Alf b. Buzghush (d. 678/1279),
the chief exponent of Suhrawardr’s teachings in the important south-
ern Iranian city of Shiraz.” Like their master, each of these men (and
no small number of others who also participated in the dissemination
of Suhrawardr’s vision) belonged to the same broad group: both were
trained Shafi'T ulama hailing from respectable scholarly families, both
were active in the transmission of hadith and other texts, both directed
endowed ribats within which they invested individuals with the khirga
and trained disciples, and both passed on the khirga which they received
from Suhrawardt to many, many disciples, supported by the same ini-

' After ‘Ali b, Buzghush, certainly the most important figure in the spread of the
Suhrawardiyya in the eastern lands of Istamdom. Allegedly of Qurayshi descent, his
grandfather left Mecca, ended up in Khwarazm, and from there emigrated to Mul-
tan. Baha’ al-Din left Multan for Khurasan and spent a number of years studying in
Bukhara, made the hajj, spent five years in Medina, went to Jerusalem, and finally
arrived in Baghdad where he attached himself to Suhrawardi. According to his biog-
raphers, he spent a mere seventeen days under the tutelage of Suhrawardt before he
was invested with the ‘Mhirgat al-khilgf’. He was ordered by the shaykh to return to
Multan, where he established a hereditary silsilz which crystallized into the line which
would give birth to the Indian Suhrawardiyya. His most important disciples included
his son Sadr al-Din al-‘Arif (d. 684/1286), Sayyid Jalal-i Bukhari (d. 690/1291), Fakhr
al-Din ‘Traqt (d. 688/1289), and Husayn-i Husayn-i Sadat (d. c. 718/1318). On him,
see Dara Shuktih, Sofinat, 114-115; ‘Abd al-Hayy al-Husayn, a/-I%m bi-man fi ta’rikh
al-kind run al-alam (Beirut: Dar Ibn Hazm, 1999), 1:99-100 (no. 99%; GE, 6 {no. 21y
and, Athar Abbas Rizvi, A History of Sufism in India (New Delhi: Munshiram Manoharlal
Publishers Pvt. Ltd., 1978--1983), 190-194, 202-206. .

* Along with Baha’ al-Din Zakariyya Multani, ‘Alf b. Buzghush was one of the
major players in the diffusion of Suhraward?’s teachings in the edstern Islamic world
after his death. Hailing from an immigrant family, his father (a wealthy merchant) came
to Shiraz from Syria where he married the daughter of Sharaf al-Din Muhammad
al-Husayni. A man with a propensity for reclusiveness, we know little about his early
life nor when he first met Suhrawardi, although he was definitely in Baghdad in the
middle of Muharram, 624/January, 1227 where he was present at a reading of the
Awdarif in the Ribay al-Ma'mimyya (MS. Siiley, Lala Ismail Ef. 180,, fol. 234a). He
died m Shiraz in Sha‘ban, 678/December, 1279, and came to serve as a node in
the lines of a number of later Sufi teaching lineages. On him, see Zarkiib-i Shirazi,
Shiraznama, ed. Bahman-i Karimi (Tehran: Intisharat-i Banyad-i Farhang-i Iran, 1350
sh. [1972]}, 131-132; Junayd-i Shirazi, Shadd, 334-338; Khwafi, Mujmal, 2:347; Dara
Shukah, Safinat, 114; Ma‘stm‘alishah, Taraig, 2:310-312; and, GE, 6 (no. 20).
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tiatic genealogy that Suhrawardi claimed for himself when investing
them. Like him too (although the details are much clearer in the case
of Baha’ al-Din) both of these individuals enjoyed the support and
patronage of political powers, serving the interests of their respective
patrons through the spiritual, social, and religious authority with which
their status endowed them.

In the figure of Suhrawardt himself, we find al-Nasir patronizing an
individual who was thoroughly convinced of the validity of the claim
of his particular Personengruppe to prophetic heirship, an individual who
in no uncertain terms presented himself as an authoritative spokesman
for a group whom he saw as self-consciously marking itself out from
all other Personengruppen who might impinge upon that claim. Given his
life-long association with members of this group, it is naive to assume
that al-Nasir was not well aware of the categorical comprehensive-
ness with which Suhrawardr viewed his particular 7%fa. Likewise, it is
equally naive to assume that such was lost upon those non-affiliates,
both among the ulama and masses alike, who inhabited the neighbor-
hoods which played host to the very ribats, madrasas, and public pulpits
which they populated.

At the same time, this particular Sufi shaykh and ShafiT @im was not
the only one to do such, for although neither leaving behind texts nor
becoming eponyms of later tariga-lineages much the same can be said for
others such as the aforementioned members of the shapkh al-shuyitkh fam-
ily Sadr al-Din ‘Abd al-Rahim and Ibn Sukayna, Suhrawardt’s disciple
and elose associate Sa‘d b. Muzaffar al-Yazdr® (d. 637/1239), and the
grandson of ‘Abd al-Qadir al-Jilani, Aba Salih Nasr b. ‘Abd al-Razzaq

* Hailing from Yazd, Aba Talib al-Yazdt set himself up at the Baghdad Nizamiyya
teaching Shafi' figh. After a time, he became a disciple of Suhrawardt and settled down
in the Ribat al-Zawzani, abandoning jurisprudence in favor of the path of asceticism,
solitary retreat, and spiritual austerities. He accompanied Suhrawardr to Syria during
his mission to the Ayyubids of 604/1207-1208, and according to (pseudo-)Ibn al-Fuwatt
also preached at the madrasa of Aba 'I-Najib. At some point, he fell into the good graces
of al-Nasir’s vizier al-‘AlawT and subsequently entered into his service, being granted the
position of executor (wakil). When al-‘Alawt was removed from the vizierate, al-Yazdt
“returned to the dress of the Sufis” until he was called upon by al-Nasir to perform
a number of diplomatic missions which, according to Ibn al-Najjar, included one to
the Khwarazm Shah ‘Ala’ al-Din in Iraq—possibly in connection with Suhrawardr’s
mission to him in 614/1217-1218—and then to Syria, Egypt, Ram, and Fars. Near
the end of his life, al-Mustansir granted him the mashyakha of the Ribat al-Saljigiyya,
which he held until his death on the 26th of Muharram, 637/28 August, 1239 after
which he was interred in the Shiinfziyya Cemetery. On him, see: Ibn al-‘Adim, Bughyat
al-talab fi ta’rikh Halab, ed. Suhayl Zakkar [Damascus: n.p., 1988}, 9:4275-4276; and,
KH, 153, 162-163.
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(d. 633/1236), all of whom directed their own ribats, invested individu-
als with the khirga, and performed key tasks in support of al-Nasir’s
program, most of them to a much greater extent than Suhrawardi ever
did. Important as they were however, because such individuals neither
became eponyms of a particular tariga-lineage nor possessed a body of
disciples and heirs who took it as their task to preserve their memory
and the texts which they may have composed, any role which they might
have played in the development and systematization of the particular
form of 1nst1tut10nahzmg nbat-based Sufism which they most certainly
championed is nearly unrecoverable. At the same time, there is little
reason to doubt that such individuals—individuals located in the same
social, discursive, political, and even physical spaces—would not have, at
least in part, shared Suhrawardr’s vision of the comprehensive spiritual
and religious authority possessed by the ‘otherworldly-ulama’ and their
responsibility to discharge that authority through the instruments—the
institutions of process and institutions of place—which generated that
authority in the first place.

Shiclded as they were by the safety of a broader jama %sunni com-
mitment to the ideals embodied in the siypdsa sharfiyya discourse rooted
in the moral (and in al-Nasir’s case increasingly politically validated)

authority of the caliphate as the de_jure guarantor of a broader shar

order supported and effectuated through a diffuse body of Sunni ulama,

such individuals not only posed little challenge to al-Nasir’s program |

as such, but in fact were in possession of a type of authority which
could be deployed to effect it. Always carefully conscious of the wider
implications of his public enunciations, it is doubtful if al-Nasir would
have systematically capitalized upon the authority of Baghdad’s Sufi
nbats and those who populated them if they did not already serve as
repositories of types of authority already circulating in a broader socio-
rehg;ous economy. As evinced in the particular figuration of authority
in the circles in which Suhrawardi moved, those who populated the
upper tiers of Baghdad’s ribass could be of consequence to such a patron
precisely because they were linked with types of authority well embed-
ded in the social world characterizing the major urban landscapes of
medieval Islamdom, authority which, layered and multlply located to
be sure, was neither insular nor unique.

It is here where the convergence between those twin institutions of
the madrasa and the 7ibat becomes especially important, for as we have
seen not only did Suhrawardt and his teachers, students, disciples, and
associates move seamlessly between both spaces but more importantly

CONCLUSION 309

the very social practices, cultural codes, and figurations of authority
and identity—its enunciation, conservation, and perpetuation through
texts and social practices—structuring the transmission of both religious
learning and mystical knowledge converged and overlapped in a shared
language, practice, and symbol. In attending to these convergences,
it becomes clear that it is both naive and irresponsible to schematize
Sufism generally, and the particular ribdi-based Junaydi tradition rep-
resented by Suhrawardr in particular, as a closed system set in binary
opposition to some monolithic orthodoxy championed by certain bodies
of well-situated ulama, certainly a foregone conclusion for those with
any grounding in the literature of the period, but an idea which is still
tenacxously clung to by many. If indeed the overlapping and converg-
ing nature of the madrasa and ribat in Suhrawardr’s Baghdad can be
admitted (and I believe the sources evince that it can) then what we
see is that at its core the 716d was indeed highly regulated, almost cur-
ricular, in nature, designated solely for a particular self-identified group
commonality and possessed of clear functional categories of individual
participation at its center, but at the same time it was a place whose
margins were porous, its fluidity providing for varying levels of affilia-
tion and participation. Added to this is the clear presence of a certain
transregional solidarity and group identity focused on the institution
itself, something embedded in the very terms which Suhrawardr uses to
describe the constituency of his nbats and something which is exempli-
fied in his detailed prescriptions of travel for the fagir. The convergence
between this figuration of community and the practices which forge
its identity and the transregionality of the culture of religious learnmg
as evinced in that eminently important ‘institution of process’ of falab
al-ilm is so clear as to scarcely deserve further comment. Similarly, the
configuration of social relationships obtaining in both spaces as being
regulated by a complex of normative practices and behaviors rooted
in a shared culture of formal manners (adab) and the clear semiological
overlap between the transmission of religious learning in the madrasa
and the transmission of mystical knowledge in the ribat points to a
broader institutional confluence which, in turn, is reflected in both
Suhrawardi’s own representation of himself and the (% for whom
he spoke in rhetorical terms as well as in the seventy or so individual
cases of members of his circle preserved in the historiography and
prosopography in representational terms.

As it relates to both the systematic enunciation of the authority of
his own Personengruppe and the Nasirian project in general, not only do
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we find in Suhrawardi an imminently public figure preaching at places
such as Baghdad’s Badr al-Sharif Gate or inside the Haram al-Sharif
in Mecca, but also an individual who in a very real sense looked to
exteriorize the interiorizing, baraka-saturated, inner sanctum of the 7ibdit
and its charismatic community of spiritual frondine fighters by attend-
ing to the porosity of its margins, investing any and all with the khurgat
al-tabarruk, counseling those whom he granted permission to train their
own disciples to respect the rights of those mustarshidin who might come
to them seeking guidance and religious or spiritual consul, and engaging
in a public enunciation of spiritual and religious authority the depth
of whose self-assuredness and moral confidence was as real to its affili-
ates as it was to its detractors, something well evinced in Suhrawardr’s
indiscretion of 605/1208. It is this institutional and social confluence
which provides a link between the dominance of political program - and
the third cluster of before and after which converged in Suhrawardi’s
moment, the discourse and authority of the text.

As with the institutional confluence, in reading those traces which
Suhrawardi left behind in his own texts, we have seen that the discursive
enunciations of such an individual should be located within a broader
economy of religious discourse among the ulama. In publicly writing
his own identity through that of the particular fz%fa for whom he spoke
Suhrawardi pursued a strategy of inclusion through circumscription,
programmatically attempting to draw various self-constituted com-
monalities and sectarian affiliations within the orbit of an increasingly
socially-open and accommodationist 7ibat-based Sufi system. In the case
of -those real or imagined Personengruppen who could not be accommo-
dated under the master isnad of a broader sharf'a-minded jama -sunni
identity in which- Suhrawardi and the circles of elite, largely ShafiT
urban Sufi ulama of which he was a part located themselves, the same
type of norm-writing was used as a device of exclusion. In the case of
Suhrawardf and the particular strand of - the Sufi tradition which he
had inherited and forwhich he appointed himself a spokesman, this
discourse proceeded from an established center, one populated, certainly,
by otherworldly-ulama; but ulama nevertheless.

In this, the thrust of his project differed little from that of the Sufi
systematizers of the 4th/10th—5th/11th centuries from whose works he
quotes repeatedly (Sarraj, Abit Talib al-Makki, Kalabadhi, Sulami, Aba
Nu‘aym al-Isfahani, and Qushayri), re-inscribing genealogies inherited
from the past in a newly constituted, institutionalizing, present; a present
where nipiba was existentialized solely through the sciences of the sifiyya
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and the mediation of that niyaba to the aspirant, mendicant; pretender,
and all those mustarshidin seeking religious and moral guidance, solely
through the very personhood of the shaykh, an individual who -was at
one and the same time a muntahi and mugarrab, an ab ma nawt and na’ib
nabawt, a wali and alim salh, an individual who derived his authority
from multiple locations but then centered it in the institutional forms
of social organization and rule-governed praxis framing his presence
in actual brick and mortar institutions. It is this underlying conception
of authority and its articulation in the activities of the afa who pos-
sessed it which framed and guided Suhrawardr’s policy of maintaining
a ‘dual-strategy’ vis-a-vis his own program and that of his patron.
Furthermore, in examining the issue of the discourse and author-
ity of the text as it came to express itself in Suhrawardr’s historical
moment, we have seen that in many ways the particular tariga-based
trend of Sufism which Suhrawardi championed can be viewed as a
textualizing tradition, a tradition which utilized textual strategies shared
with a much larger culture of religious learning. As with jurists, hadith
transmitters, theologians; and others such individuals, Suhrawardi con-
structed the text as an instrument of affiliation, identity, and authority,
vesting it with both social and soteriological meaning. Here, texts served
as both repositories of memory and instruments of authority. As to
the first, texts served as repositories of authoritative and, ultimately,
salvific patterns of behavior which could be replicated in the present,
whereas to the second, they served as instruments by which one could
participate in a broader collective endeavor which conferred status and
authority upon its practitioners. In this, his system was possessed of a
built-in replicability. The interplay between the two clearly constituted
a particularly powerful discursive technology, a contested instrument
which as with Ibn Sina’s & al-shifi’ could literally be washed away, an
instrument of norm writing and institutionalization (Awanf al-ma Grif
Irshad al-muridin, Jadhdhab al-quinb, the R. and K. fi futuwwa), an enun-
ciation of exegetical authority and religious or spiritual legitimacy
(Alam al-huda, Kashf al-fadi’ih, Idalat al-iyan), or even an instrument for
preserving the near physicality of a relationship rooted in perceived
psycho-spiritual affinities between master and disciple (wasaya and fjazat
‘@mma), between mentor and protégé, between spiritual father and
spiritual son, between the very representative of the Prophet and those
frontline fighters in the struggle against the nafs who saw themselves as
his companions (safdba). It is here where the position of Suhrawardr’s
own program seerns to represent—when set alongside those of the other
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eponyms (and their immediate disciples) of the early fariga-lineages—a
certain culmination, or final systematization, of a process of institution
building which had been slowly gaining momentum since at least the
late-4th/10th century.

‘There was a reason why Suhrawardi expended energy in writing an
extended universalizing doxography in the Awdarif al-ma@rifand a reason
why he was so careful in crafting a rhetoric of inclusion in his Futuw-
wat-namas for the akhi-fityan and a rhetoric of exclusion in his polemics
against Peripatetic philosophy. Here, we witness the cumulative pressure
of a particular shari‘e-minded Junaydi past coalescing in Suhrawardi’s
moment, a past sensitized to discursive and social location and deeply
concerned with securing identity in a discursive field where claims to
religious-and spiritual authority—and the very genealogies upon which
they were predicated—were contested. It is vitally important to recall
that in the particular Sufi ribafs which al-Nasir patronized we meet
with what was certainly a powerful and creative articulation of the Sufi
tradition on the aseendancy, but nonetheless a strand of the Sufi tradi-
tion located within a broader complex of differing and often competing
strands which in certain cases were equally as powerful players within
the tradition itself. It was in keeping such competing strands in view
(in what might be seen as a re-enactment of the earlier victory of the
sifiyya over the Malamatiyya and Karramiyya)-which in a sense frames
Suhrawardr’s contribution to the development of this particular figura-
tion of the Sufi tradition, a figuration which would come to dominate,
but in no way obliterate, others. While critiques such as those of Ibn
al-Jawzi in the late 6th/12th century and Ibn Taymiyya in the early
8th/14th are certainly a bit-exaggerated, they are nonetheless deeply
telling in that they evince the presence of a very real polyphony within
Sufism in the central lands of Islamdom before and after Suhraward.
Much the same being be found in the comments of individuals such
as Dhahabi and Ibn Kathir, both of whom were keen observers of the
various religious, political, and intellectual trends of their day and age,
and who like Yaqt in his entry on Suhraward quoted at the beginning
of Chapter Two, knew what it meant to be a member of the sulahd’
and what it meant to be a member of whichever antithesis—qalandari;
malamati, fulilt, itbhadi, falsafi, etc.—might serve-as its opposite in any
one time, place, or—more often than not—discursive location. ,

While battling with these competing trends, located as he was near
the moral center of a broader jama%-sunni communalist ethos, for
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Suhrawardf enunciating the legitimacy of the sitfiyya was certainly not
a matter of trying to effect some type of reconciliation between the
ulama and the Sufis from the outside, but rather consolidating the
position of a group who were already well-established; a group deeply
entrenched in a culture of religious professionals toward whom the
state looked for support and legitimacy and the people for religious
guidance and intercession. Here, we find an author who just like his
biographers emplotted his retelling in established rhetorical modes,
engaging in the composition and programmatic dissemination of texts
as part of a broader program of reform and centralization which aimed
to circumscribe various self-constituted commonalities and sectarian
affiliations within the orbit of what was perceived as a comprehensive
and increasingly accommodationist ribdt-based Sufi system. Because of
its privileging of the authoritating apparatus of genealogy, the delinea-
tion of strict hierarchies of affiliation, the foregrounding of detailed
prescriptions for a program of praxis effected in actual brick and
mortar institutions, and the way in which this vision would later come
to constitute itself in discrete teaching lineages (furug), I have called
this particular Junaydi mode of Sufism “ariga-based Sufism’, although
it is eagerly hoped that further research on the individuals, texts, and
trends associated with the rise of the early teaching lineages will bring
this term into question. ' '
- What is apparent, in fact, is that applying the attributive ‘Suhrawar-
diyya’ to those circles of Sufis comprised of Suhrawardr’s immediate
disciples is at best an anachronism. As with each of the early tariga-
lineages, it not clear when those who saw themselves as heirs to
Suhrawardi, or others for that matter, began to use the attributive
‘Suhrawardiyya’ to refer to a self-identified teaching lineage nor when
an awareness of being mitiated into a particular self-constituted and
eponymicly-denominated fariga emerged. Part of the reason for this,
although much more work needs to be done on the sources before a
real answer can be furnished, seems to be rooted in the fluidity and
indeterminate nature of what it meant during the 7th/13th-8th/14th
century to enunciate affiliation with a particular nisbat al-khirga or nishat
talgin al-dhikr, something well evinced in the convergences of (mostly
back-projected) lines of initiatic affiliation reaching back to Abi ’I-Najib
al-Suhrawardi (see Chapter Two, Chart 3).

Contemporaries of Suhrawardi, such as the shaykh al-shuyikh Tbn
Sukayna, engaged in the same type of activities which Suhraward is
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remembered for, transmitting hadith—including to Suhrawardt’s son
‘Imad al-Din (d. 655/1257)*—directing nbafs, investing disciples with
the Khirga, and enjoying the patronage of officials, yet did not become an
eponym of a later fariga. Similarly, we know, for example, that the khirga
of al-QushayrT was transmitted in Baghdad during the time of
Suhrawardi (and indeed well into the 8th/14th-century), and that his
nbat in Nishapur, which had become a hereditary possession, was an
active center until at least the mid-7th/13th century, yet no farigat al-
qushayriyya emerged from this lineage nor did he or his descendents
become objects of hagiographic narration, two things which seem to he
intimately connected. The same can be said for any number of others.

While his wasaya make it abundantly clear that Suhrawardr envi-
sioned a transregional dissemination of the particular way (fariga) of
a particular (@%a (the sifiyya) throughout the lands of Islamdom, how
systematic -both the vision and consequence of such a dissemination
might have been is not at all clear. Even though the South Asian
hagiographies would have us think differently, neither the term Ahalifa
nor muqaddam is ever used by Suhrawardt himself, neither in the many
wasdyd in which he granted permission to disciples to return to their
home countries and transmit on his authority, nor even in the extremely
important §dze which he granted to Baha’ al-Dmn Zakariyya Multant
in Mecca on the 26th of Dha ’I-Hijja, 626/ 15 November, 1229 where
he explicitly grants him permission. to train disciples.” Ultimately, to
understand how these documents might fit into the complex history

* Born in 578/1182, Imad al-Din was the product of Suhrawardr’s marriage to
AbiiI-Najib’s granddaughter, Sayyida bt. “Abd al-Rahim. Not much is preserved about
him save that-he went by the name ‘Abii "1-Jafar, the son of the shaykly Shihab al-Din’
and, along with many others, heard hadith from both Ibn al-Jawzi and Ibn Sukayna.
He is also reported to have traveled to Damascus where he heard Jadith from Baha’
al-Din al-Qasim b. al-Hafiz. Both his son, Jamal al-Din ‘Abd al-Rahman, and his
grandson, Abt ’-Qasim ‘Abd al-Mahmﬁd are reported to have transmitted on his
authority. According to al-Safadi, Tmad al-Din was well known as a Sufi and teach-
ing shakyh. He invested individuals with the dhirge, and his K zdd al-musafir wa-adab
al-hadir evinces the continuity of his vision with that of his fathier. Although denied
the mashyakha of the Ribag al-Marzubaniyya by the caliph al-Mustansir, he inherited
the mashyakha of the Ribag al-Ma’'muniyya, being buried there on the 10th of Jumada
1, 655/Jun 25th, 1257, its mashyakhi then passing to his son Jamal al-Din. On him,
see KH, 353 {anno 655); SN 22:377 (s.v. al-Suhrawardi), and, 775/, 47:291 (births, anno
578), 49:255 (s.v. ‘Abd al-Wahhab [bn Sukayna}), and 54:216 (anno 655, no. 221); KW,
4:262 (no. 1795); Ritter, “Philologika IX 46 (no, 60); GE, 7 (no. 26); and, Diizenli,
“Sithreverdi,” 20~21 (no. 1).

s al-SuhrawardI fjz. bi-Bohd’ al-Din Zakariypd Multani, fol. 71b~72a.
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of the diffusion of Suhrawardr’s kkirga—as well as the diffusion of the
Awanyf al-ma‘@rf through translations / re-writings and its incorporation
in other manuals—requires us to make sense of what Suhrawardr might
have envisioned when he prescribed in his rules of travel for the fagir
(prior to his investment with the &hirga) that one should visit multiple
ribafs in order to learn about the ways of its denizens, ribdfs which he
characterizes as the outpost of a broader spiritual family of frontline
fighters in the struggle against the nafs. Despite a careful enunciation
of his own nisbat al-khirga, whether or not Suhrawardi envisioned—as
was to become increasingly common in the two centuries which fol-
lowed—this broader commonality of brethren as organized primarily
around a particular initiatic lineage is not readily apparent. What is
clear, however, is the foregrounding of the ethos of the institution of
talab al-%im, the fagir traveling in search of knowledge of a particular
science dispensed by particular masters located in particular places, a -
prominent part of the wider culture of religious learning throughout
medieval Islamdom.

As it relates to the rise of the Sufi brotherhoods, what we can speak -
at this particular moment in time is the dissemination of a system -
of organization and praxis, a particular way or method of spiritual B
discipline supported by an initiatic lineage reaching back to Prophet -
Muhammad through an eponym, orienting itself on his teachings,
and affiliated with the physical space of endowed ribats and khanagahs.
Although this can certainly be mitigated with further research, due to
the fractured state of the sources, the general fluidity of the early farfja-
lineages themselves, and the indeterminate nature of the activities of
Suhrawardi’s disciples and the generation following them, it is difficult
to reconstruct anything beyond a rudimentary history of the diffusion

of this particular ‘fariga’ with any precision. As reflected in the sources
1interrogated in this study, there are, in fact, only three distinct lines of

this lineage during the 7th/13th into the early-8th/ 14th century whose
connection with the &kirga Suhrawardi inherited from Abii ’1-Najib can
be ascertained with any certainty, the first in Shiraz which seems to
have evolved into a hereditary fzfa stemming from ‘Alf b. Buzghush,
an initial line in North India stemming from Baha’ al-Din Zakariyya
Multani, and a hereditary line in Baghdad stemming from Suhrawardi’s
son ‘Imad al-Din (see Charts 5-7).

~ Alongside these three lines, the diffusion of both Suhrawardr’s khirga
and the ‘dwanf al-ma‘@nfin Syria, Egypt, and the Hejaz by individuals
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Chart 7.

Early Suhrawardiyya Lineages in Ira
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such as Najm al-Din al-Tiflist and Ibn al-Qastallani® (d. 686/1287) as
well as the presence of disciples of the shaykh who directed khanagahs
in Istahan may have constituted others lines of transmission. Alongside
this is the question of how and why both Aba ’1-Najib’s Adab al-muridin
and Suhrawardi’s Awanf al-ma@rf came to serve as such important
texts in early Kubrawi circles and in turn what this may have meant
for the development of other fariga-lineages associated with Transoxi-
ana and Central Asia. As has already been noted in Chapters Three
and Four, just as Suhrawardi preserved the works of Kalabadhi, Abu
Talib al-Makki, Sulami, and QushayrT in his own manuals, so to do the
manuals of Najm al-Din Kubra, Najm al-Din Razi Daya, and Yahya
al-Bakharzi preserve his, and given both the extent of the migration
of ‘Suhrawardi Sufis’ from Transoxiana into the Indian Subcontinent
beginning in the 8th/14th century and the connections between the
nascent Suhrawardiyya and Yasawl and other lineages one occasion-
ally comes across in the sources for the region, there is little reason to
doubt that much could be gained from exploring the nature and extent
of such associations. In addition to the massive amount of literature
preserved on the early Suhrawardiyya in South Asia, the same, I think,
should be done for the early Shadhiliyya in Egypt and North Africa,

® An individual whom Trimingham quite wrongly characterized as a man who
“could barely be called a Sufi” (The Sufi Orders, 36), Ibn al-Qastallant was a ShafiT
muhaddith and Sufi known for his extraordinary asceticism and piety. Born in Egypt (27
Dhu "I-Hijja, 614/27 March, 1218) into a family of prominent ShafiT ulama, as a
young boy he was brought to Mecca and journeyed widely in search of jadith, visiting
Damascus and Baghdad, and from there Hims, Aleppo, and Jerusalem. After the death
of his brother, he took aver his position as director of the Dar al-Hadith al-Kamiliyya
in Cairo where—with frequent trips back to Mecca—he distinguished himself as a
muhaddith, mufti, fagih, and author of treatises on fadith, asceticism, and Sufism. In
Dhi I-Hijja, 627/ September, 1230, he heard the dwarnf from Suhrawardi in Mecca
as well as taking the khirga from him (Awaryf al-ma‘arf, MS. Kopriila 750, fol. 130b;
another copy of the same ruogya is preserved in ibid., MS. Siley, Izmir Yazmalan 293,
fol. 302b). According to al-Sha‘rani, he would invest individuals with the kfirga on the
authority of the Suhrawardi (Tabagat, 2:349) and as attested in the manuscript record,
was vigirous in transmitting the “4warif, his riwdya being transmitted in Cairo for gene-
rations after his death. Ibn al-Qastallant had something of a rivalry with Ibn Sab‘in
(d. 669/1269), and is reported to have polemicized against him quite often in Mecca
as well as composing refutations against those whom he saw as following such teach-
ings, beginning with al-Hallaj (d. 309/922) and ending with ‘Afif al-Din al-Tilimsani
(d. 690/1291). He died while teaching in the Dar al-Hadith al-Kamiliyya (Cairo) on
the 28th of Muharram 686/15 March, 1287. On him, see: TIsl, 57:277-279 (anno 686,
no. 408); KW, 2:132-134 (no. 480); al-Kutubi, Fawat, 3:310 (no. 433); M7, 4:202-203
(anno 686); TSAK, 8:43 (no. 1065); Ibn Rafi', Muntakhab, 173—175 (no. 148); BN, 13:310;
NZ, 7:373; and, SkDh, 7:694-695 (anno 686).
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the numerous instances of the transmission of the Awanf al-ma‘Grf
from the rawaya of Ibn al-Qastallant in Cairo and Mecca up through at
least the 8th/14th century to a diverse body of western Sufis (includ-
ing scholars from as far away as Andalusia) needs to be examined, as
does the presence of Suhrawardr’s works in later Shadhili Lterature
and in the nisbat al-khirqas of North African, Egyptian, and Syrian Sufis
of the late 7th/13th through the late 9th/15th century found in the
hagiographical compendia of al-Sha‘rant and al-Munaw.

In conclusion, to write the history of the institutionalization of Sufism
(or perhaps a history of its particularly vocal institutionalizing trends) in
a larger sense and the rise to prominence, and in no small way the rise
to dominance, of this particular strand of Junaydt lariga-based Sufism
within it, means to write the way in which such beneficiaries came to
translate Suhrawardi’s vision into the particular linguistic, geographic,
political, discursive and social spaces in which they moved, attending to
the same types continuities and disjunctions of before and after which I
have attempted to attend to here. It is my sincere hope that the excava-
tion and display of those traces which this particular actor left behind
offered here will serve to frame that writing, for it is there where the
history of Abt Hafs ‘Umar, the son of Muhammad from Suhraward
ends and the history of the farigat al-suhrawardiyya begins.

BIBLIOGRAPHY

Primary Sources

Abu -Fida. al-Mukhtasar fi akkbar al-bashar. 4 vols. in 2. Cairo: Matba‘at al-Husayniyyat
al-Misriyya, 1325 [1907].

Abt Shama al-Maqdist. Dhayl ‘ala I-rawdatayn (Tarapm rijal al-qarnayn al-sadis wa-l-sabi*).
Edited by Muhammad Zahid al-Kawthari. Cairo: Dar al-Kutub al-Malikiyya,
1947,

Aflaki, Shams al-Din Ahmad. Mandqib al-Grifin. 2 vols. Edited by Tahsin Yazic1. Ankara:
Tirk Tarth Kurumu Yayimlari, 1959-1961. English translation by John O’Kane as
The Feats of the Knowers of God. Leiden: Brill, 2002.

Ansari, ‘Abdullah-i. Sad maydan. Edited by Qasim Ansari. Tehran: Kitabkhana-yi Tori,
1376 sh. [1997].

Agida 1, I1, V. [s.v. Watd].

al-Ash‘ari, Abti ’l-Hasan ‘Ali b. IsmaT. al-Ibana ‘an usiil al-diyina. Translated with an
introduction and notes by Walter Conrad Klein as The Elucidation of Isiam’s Founda-
tion. New Haven, CT: American Oriental Society, 1940.

—— K al-luma’. Edited and translated by R J. McQarthy as The Theology of al-Ashari.
Beirut: Imprimerie Catholique, 1953.

'''''''' ~—. Maqalat al-islimiyyin. Edited by Helmut Ritter. Istanbul: li-Jama‘iyyat al-
Mustashrigin al-Almaniyya, 1929-1933.

al-‘Ayni, Badr al-Din. ‘Igd al~juman fi ta’rikh ahl al-zamén. 4 vols. Edited by Muhammad
Amin. Cairo: al-Hay’at al-Migriyya al-‘Amma li-I-Kitab, 1987-1992.

Bakharzi, Abt "l-Mafakhir Yahya. dwrid al-ahbab wa-fusis al-adab. Edited by Iraj Afshar.
Tehran: Danishgah-yi Tihran, 1966.

Bagqlt, Ruzbihan-i. Le traité de UEsprit saint (R. al-quds). Translated by Stéphane Ruspoli.
Paris: Les Editions du Cerf, 2001.

Bayhaqi, Zahir al-Din (Ibn Funduq). Ta’ikh al-hukama’ al-islam (Tatimmat siwan al-
lukma). Edited by Muhammad Hasan Muhammad. Cairo: Maktabat al-Thaqafat
al-Diniyya, 1996.

al-Bidlist, ‘Ammar. Bakjat al-ta‘ifa and Sawm al-galb. Edited with an introduction and
synopses of texts by Edward Badeen in Jwer mystische Schriften des ‘Ammar al-Bidlist.
Beiruter Texte und Studien, bd. 68. Beirut and Stuttgart: In Kommission bei Franz
Steiner Verlag, 1999.

al-Burgazi, Yahya b. Khalil (Coban). Fitivetname. Edited by Abdiitbaki Gélpinarl as
“Burghazi ve Futlivvet-namesi.” Istanbul Universitesi Tktisat Fakiiliest Mecmuasy 15.1-4
[1953-1954]: 111-150.

Chishti, ‘Abd al-Rahman. Mirat al-asrar. 2 vols. Urdu translation from the Persian by
Captain Wahid Bakhsh Siyal. Lahore: The Sufi Foundation, 1983.

al-Dalji, Ahmad b. ‘Ali. al-Faldkat wa-l-maflikin. Beirut: Dar al-Kutub al-Tlmiyya,
1993,

Dara Shukth. Sgfinat al-awliya’. Lithograph. Cawnpore: Munshi Nilkishvar, 1301
[1884].

——. Sakinat al-awliyd’. Edited by Tara Chand and Sayyid Muhammad Rida Jalalt
Nz'int. Tehran: Mu’assasa-yi Matbu‘ag-yi ‘Ilmi, 1965.

al-Dawtdi, Shams al-Din. Tabagat al-mufassirin. 2 vols. Edited by ‘All Muhammad
‘Umar. Cairo: Maktabat Wahba, 1972,

Daylamt, Abt \-Hasan ‘All. Swat al-shaykh al-kabir Abii ‘Abd Allah ibn al-Khafif al-Shirdazi
(Strat-i Ibn-i Khafif-i Shirazi). Ankara Universitesi [lahiyat Fakiiltesi Yaymlanndan, XII.
Edited by Annemarie Schimmel. Ankara: Tiirk Tarih Kurumu Basimevi, 1955,



322 BIBLIOGRAPHY

al-Dhahabr, Shams al-Din. Duwal al-islam. 2 vols. Hyderabad: Da’irat al-Ma‘arif, 1919.

. al-Tbar i khabar man ghabar. 4 vols. Edited by Salah al-Din al-Munajjid and Fu’ad
Sayyid. Kuwait: Da’irat al-Matbt‘at wa-I-Nashr, 1960-1963.

- al-I'lam bi-wafayat al-alam. Edited by Riyad ‘Abd al-Hamid Murad and ‘Ahd
al:Jabbar Zakkar. Beirut: Dar al-Fikr al-Mu‘asir, 1991.

— . a-Mu'in fi tabagat af-muhaddithin. Edited by Muhammad al-Sa‘d b. Basytini Zaghlal.
Beirut: Dar al-Kutub al-Timiyya, 1998.

—— Spar alam al-nubald’. 25 vols. Edited by Shu‘ayb al-Arnaiit and Husayn al-Asad.
Beirut: Mu'assasat al-Riszla, 19811988,

—— Taikh al-islam wa-wafayat al-mashahir wa-l-a‘lam. 58 vols. Edited by Umar ‘Abd
al-Salam Tadmwi. Beirut: Dar al-Kitab al-‘Arabi, 1990~

Dihlavi, ‘Abd al-Haqq b. Sayf al-Din al-Turk. Akhbar al-akfar fi asrar al-abrar. Khayrpur,
Pakistan: Fariiq Academy, 1977.

Figh akbar TI1. [s.v. Watt].

al-Ghazaly, Aba Hamid. Fapsal al-tafiga bayna “I-islam wa-l-zandaqa. Translated by Sher-
man Jackson as On the Boundaries of Theolugical Tolerance in Islam. Studies in Istamic
Philosophy, no. 1. Oxford and New York: Oxford University Press, 2002.

— Ihy@’ ‘ulim al-din. 5 vols. Beirut: Dar al-Kutub al-Timiyya, 1996.

——. al-Igtisad fi I-I'tiqad. Ankara Universitesi [lahiyat Fakiiltesi Yaymlar, no. 34. Edited
by Ibrahim Agah Gubukeu and Hiiseyin Atay. Ankara: Nur Matbaasi, 1962.

— . al-Mungidh min al-dalal. Translated by R.J. McCarthy as al-Ghazali's Path to Sufism
and fis Deliverance from Error. Louisville, KY: Fons Vitae, 1999,

—~—. Tahafut alfalasifa. Translated by Michael E. Marmura as The Incoherence of the
Fhnlosophers. 2nd edition. Islamic Translation Series. Provo, UT: Brigham Young
University Press, 2000.

Ghazalt, (pseudo-)Ahmad. Bawarig al-ilma‘. In Tracts on Listening to Music, edited by James
Robson. London: Royal Asiatic Society, 1938.

Ghazzi, Muhammad b. ‘Abd al-Rahman. Diwdn al-islam. 4 vols. Edited by Sayyid
Kasraw Hasan. Beirut: Dar al-Kutub al-Timiyya, 1990.

Hajji Khalifa (Katp Celebi). Kashf al-zunin. 2 vols. Edited by S. Yaltakaya and
K.R. Bilge. Istanbul: Maan{ Mathaas:, 1941-1943,

Hudid al-'dlam min al-mashriq i@ maghrib. Translated by V. Minorsky and edited by
C.E. Bosworth as Hudiid al- Alam: “The Regions of the World”, 2nd edition. E.JW. Gibb
Memorial Series, New Series, no. 11. London: Luzac & Co., 1970.

Hujwirt, ‘Al b. ‘Uthman. Kashf al-makyib. Edited by VA. Zhukovsky. Leningrad: Dar
al-‘Ulim Ittihad Jamahir Sharawt Sasiyalistr, 1026, Reprint, Tehran: n.p. 1336 sh.
[1959]. Abridged translation by R.A. Nicholson as The Kashf" al-Mahpib: The Oldest
Perstan Treatise on Sufism. Gibb Memorial Series, no. 17. London: Luzac & Co., 1911,

al-Husayni, ‘Abd al-Hayy Fakhr al-Din. a/-I%m bi-man ST ta’rikh al-hind min al-a‘lam
(Nuzhat al-khawdgir wa-bakjat al-masami* wa-l-nawdazir). 8 vols. in 3. Beirut: Dar Ibn
Hazm, 1999.

al-Husayni, Sadr al-Din ‘Al b. Nasir, Akkbar al-dawlat al-saljiigiypa. Edited by Muhammad
Ighal. Lahore: University of Punjab Press, 1933.

Ibn al-‘Adim. Bughyat al-talab fi ta’rikh Halab. 11 vols. Edited by Suhayl Zakkar. Damas-
cus: n.p., 1988,

Ibn ‘Arabi. al-Futihat al-makkiyya. Photo-reproduction of the Cairo 1867 edition. Beirut:
Dar Sadir, 1968.

Ibn al-Athir. al-Kamil fi I-ta’rikh. 11 vols. Edited by ‘Umar ‘Abd al-Salam Tadmart.
Beirut: Dar al-Kitab al-‘Arabi, 1997.

. al-Lubab fi tahdhib al-ansab. 3 vols. Cairo: Maktabat al-Quds, 1357 [1938].

""""" — al-Taikh al-bahis fi-l-daolat al-atbikiyya. Edited by ‘Abd al-Qadir Ahmad Tulaymat,
Cairo: Dar al-Kutub al-Haditha, 1963.

Ibn Batta. K al-shark wa-l-ibana ‘ald l-usil al-sunna wa-l-dipana (al-Ibana al-saghira). Edited

BIBLIOGRAPHY 323

and translated by Henri Laoust as La profession de foi d’Ibn Batta. Damascus: Institut
Frangais de Damas, 1958. _ ‘

Ibn Battata. Travels of Ibn Battuta. 5 vols. Translated by H.A.R. Gibb (vols. 1:3) and
C.FE Beckingham (vols. 4-5). The Hakluyt Extra Series, nos. 1 14(), 117, 141, 178, 190.
Cambridge: Cambridge University Press for the Hakluyt Society, 1958-2000.

Ibn-i Bibi. al-Awarar al-‘aldtyya fi l-umir al-‘alatyya. Vol. 1, facsimile of MS. Aya Sofya
2985 as Lvamirii I- Alayye fi lumin - Ald’iyye. Tiirk Tarih Kurumu Yaymlarindan
I, Seri, no. 4a. Ankara: Tiirk Tarih Kurumu Basimewi, 1956. Vol. 2 as Fvamarii I-
Ala’iyye fi T-umirt T-‘Ala‘tyye (Kihg Arslan’m vefatdan 1. ‘Alauddin K@fkqbﬁd n cz‘ilﬁsuna. kadar).
Ankara Universitesi {lahiyat Fakiiltesi Yayinlanndan, no. 19. Edited by Necati Lugal
and Adnan Sadik Erzi. Ankara: Tiirk Tarih Kurumu Basimewvi, 1957.

~~~~~~~~~ . Mukhtasar-t salignama. Anonymous Persian epitome of al-dwamir al-aldtyya. In
Recuell de textes relatifs a Uhistowre des seldjoucides. Edited by M. Th. Houtsma. Vol. 4,
Histowre des seldpucides d’asie mineure d’aprés abrégé du Seldjouknameh dibn-Bibi. Leiden:
EJ. Brill, 1902. ‘ 4 §

******** . Tawarkh-i al-t saliig. Turkish paraphrase of al-Awamir al-‘aldiyya by Yazicioglu
‘Al In Recueil de textes relatifs a Uhistoire des seldjpucides. Edited by M. Th. Houtsma.
Vol. 3, Histotre des seldjoucides d’asie mineure (texte turc). Leiden: EJ. Brill, 1902. Ger-
man translation by HW. Duda as Die Seltschukengeschichte des Ibn bibt. Copenhagen:
Munksgaard, 1959. ( o

Ibn al-Dimyati. al-Mustafad min dhay! ta rikh baghdad. Edited by Bashshar ‘Awwad Ma'raf.
Beirut: Mu’assasat al-Risala, 1986.

Ibn al-Dubaythi. al-Mukhtasar al-muhtaj ilayhi. 2 vols. Edited by Mustafa Jawad. Baghdad:
Matabi' Dar al-Zaman, 1963. '

Ibn Dugmagq. Nuzhat al-anam fi tarikh al-islam. Edited by Samir Tabbarah. Beirut: al-
Maktabat al-‘Asriyya, 1999.

Ibn al-Fuwati. Talkhis magma“ al-adab fi mujam al-algab. 3 vols. Edited by Mustafa Jawad.

(pseudo-)Ibn al-Fuwatt. K al-hawadith (al-Hawadith al-jami‘a wa—l‘taja:rib al—nﬁﬁy afi ]limz’a
al-sabi‘a). Edited by Bashshar ‘Awwad Ma‘raf and Imad ‘Abd al-Salam Ra’af. Beirut:
Dar al-Gharb al-Islamt, 1997. i

Ibn Hajar al-‘Asqalani. Lisan al-mizan. 10 vols. Edited by Muhammad ‘Abd al-Rahman
al-Mar‘ashli. Beirut: Dar al-Turath al-‘Arabi, 1995-1996. .

—— Tabsir al-muntabih bi-tahrir al-mushtabih (al-Mushtabih fi asma’ al-rijal). 4 vols. Delhi:
al-Dar al-Tlmiyya, 1986.

Ibn al-‘Imad. Shadharat al-dhahab fi akhbar man dhahab. 10 vols. Edited by ‘Abd al-
Qadir al-Arna’at and Mahmid al-Arna’at. Damascus and Beirut: Dar Ibn Kathir,
1986-1993.

Ibn al-Jawzi. al-Muntazam fi tavikh al-mulih wa-l-umam. 10 vols. Hyderabad: D@’irat al-
Ma‘arif al-‘Uthmaniyya, 1939.

""""""""""" . Sifat al-safwa. 2 vols. Cairo: Dar al-Safa, 1411 [1990-1991].

——, Talbis Iblis. Beirut: Dar al-Kitab al-‘Arabt, 1995.

Ibn al-Jazari. Ghayat al-mhdyat fi tabagat al-qurrd’ (Die biographusche Lexikon der Koranlefirer
von Samsaddin Muhammad Ibn al-Gazar). 2 vols. Edited by Gotthelf Bergstraesser and
Otto Pretzl. Cairo: Maktabat al-Khanji, 1932-1933.

Ibn Kathir. al-Bidaya wa-l-nthaya fi I-ta’rikh. 14 vols. Cairo: Matba‘at al-Sa‘ada, l?i)’)?.

. Tabagat al-fuqaha’ al-shafi'vin. 3 vols. with vol. 3 as Dhayl tabagat al-fugaha’ al-
shafi in by al-Ibadi. Edited by Ahmad “‘Umar Hashim and Muhammad Zaynahum
Muhammad ‘Azab. Cairo: Maktabat al-Thagafat al-Diniyya, 1993. .

Ibn Khallikan. Wafayat al-a'yan wa-abnd’ al-zaman. 8 vols. Edited by Ihsan ‘Abbas. Bglrut:
Dar al-Sadir, 1977. Translated by Wilham Mac Guckin de Slane as {bn Khallikan’s
Biographical Dictionary. 4 vols. Paris: Printed for the Oriental Translation Fund of Great
Britain and Ireland, 1843-1871. Reprint, Beirut: Librairie du Liban, 1970.




324 BIBLIOGRAPHY

Ibn al-Mi'mar. & a/-futwewa. Edited by Mustafs Jawad and Muhammad T ial-
al-Hilal. Baghdad: Makeabat al—MEIlyd)anna, 1358. ‘ kD

Ibn al-Mulaqqin. al-Ugd al-mudhhab f tabagat hamalat al-madkhab. Edited by Ayman Nagr
al-Azharf. Beirut: Dar al-Kutub al-Timiyya, 1997. - . :

Ibn al-Munawwar, Muhammad. The Secrets of God’s Mpystical Oneness. Transtated with
notes and introduction by John O’Kane. Costa Mesa, CA and New York: Mazda
Publishers-in association with Bibliotheca Persica, 1992,

Ibg ai-i\sfluﬁt;w% glz’rgdz 1rbil (Nabahat al-baiad al-khimil bi-man waradaku min al-omathil).
-2 vols. Edite ami b. al-Sayyid Khamas al-Saqqar. : -
i, 1980‘}' ; yyr , S qqar. Baghdad Dﬁxj al 1/1ashid

Ibn al-Najjar. Dhayl Ta'vikh Baghdéd. 5 vols. Edited by Caesar Farah. Hyderabad: Osmania

* Oriental Publications Bureau, 1978-1986. : s

Ion-Nugta. £ al-tegyid li-ma'vifat al-ravat we-l-sunan wa-l-masinid. 2 vols. Hyderabad:
Matba‘at Da’irat al-Ma‘arif, 1983, - -

Ibn Qadr Shuhba. Tabagat al-fugahd’ al-shafiipva. 2 vols. Edited by ‘Ali Muhammad
‘Umar. Cairo: Maktabat al-Thaqafat al-Diniyya, 1998, )

Ibn al-Qastallant. Zrifd* al-rutbat bi-1-libis wa-I-subat.- Edited by Ihsin Dhuntn al-
Thamart and Muhammad ‘Abdullah al-Qadhat in Ras@’l min al-furth al-safi fi fubs
al-khirga. Amman: Dar al-Razi, 2002, - e

Ibn Qudama. Agidat al-Imiam al-Magdisi. Edited by Hans Daiber in “The. Creed (Agita)
of the Hanbalite Thn Qudama al-Maqdisi: A Newly Discovered Text.” In Studia
drabica et Islamica: Feststschrift for Thsan Abbas on his Sixtieth Birthday. Edited by Wadad
Qadi. Beirut: American University of Beirut Press, 1981, - - S

Ibn Rafi". Muntakhab al-mukhtar (Tavikh ‘wlamd’ Baghdad). Abridgement by Taqt al-Din
al-Fast. Edited by “Abbas al-‘Azzawi. Baghdad: Matba‘at al-Ahali, 1938. .

Ibn Rajab. al-Dhayl ‘alz tabagat al-hanabila. 2 vols. Edited by Muhammad Hamid al-Faqf.
Cairo: Matba‘at al-Sunna al-Mubammadiyya, 1952-1953. . - - .
Ibn al-Sa%. al-Fam:" al-mukhtasar i unwin ol-tawdrikh wa- ‘wyitn-al-sipar. -Vol. 9. Edited by

Mustafi Jawad. Baghdad: al-Matha‘at al-Styahiyya al-Kathlikiyya, 1934. -

Ibn al-Siddiq. Awdtif al-let@’f min-ahadith ‘awiarf al-ma‘anif. 2 vols. Edited by Idiis al-
é%%rrlldani and Muhammad Mahmiid al-Mustafa. Mecca: al-Maktabat al-Makkiyya,

= Ghantyyat al-‘awirif. 2 vols. Edited by IdrTs al-Kamdant and Muhammad Mahmid
al-Mustafs. Mecca: al-Maktabat al-Makkiyya, 2001. . - - - S

Ibn al-Suqa'l. Tak kitdh wafayat al-a%an. Edited and translated by Jacqueline Sublet.
Damascus: al-Mah‘ad al-Faranst bi-Dimashgq li-I-Dirasat al-‘Arabiyya, 1974. .

Ibn Taghribird. al-Nwiim al-zakira fi madizk misr wa-l-gahira. 16 vols. Catro: al-Mwassasat

Ibal;ll\/irlrspyya aj;‘lAFmaMma, 1963-1972.

n al-biqtaga. al-Fakhet (Ta'rikh al-duval al-islémiypay. Beirut: Dar Sadix, 1380 {19701,

Ibn al-Wardi. 767k Ibn al-Wardi (Tatimmat ai—mukgzyggar - frakhbar al~b$a5fzar).— 2 volsg Najgf:
al-Matba‘at al-Haydariyya, 1389 [1969]." ) o .

Tbn Wasil. Mufarrj al-kurith fi akhbir Bani Ayyib. Vols. 1-3 edited by Jamal al-Din al-
Shayyal.. Cairo: -al-Idarat al-‘Ammat h-Thigafa, 1954-1961. Vols. 4-5 edited by
Husayn Muhammad Rabt® and Sa‘id ‘Abd al-Fattah ‘Ashor. Cairo: Matba‘at Dar
al-Katub, 1972-1977. s S S o

al-lsfahani, Aba Nu‘aym Ahmad b. ‘Abd Allah. Hilat al-awliyé’ wa-tabagit al-asfiya’,

Isf:ﬁls. inISf). Beirut: Dar al-Kitab al-‘Arabi, 1967—{968., ,y o o 10

ant, Isma'l Mashada. Torjoma-yi ‘awénf al-maGif Edited by Qasim 1 :

. Intisharatd ‘Hmi va Farhang?,,l);as. s 'f i 4 - bYQ Aﬂsﬁ:ﬂ :ei}ran

Ismail Paga. Hadiyyat al- Grifin asma’ al-mu’allifin wa-athar ab-musannifin: 2 vols, Edited by
R. Bilge. Istanbul: Milli Egitim Basimevi, 19511955, : . :

al-Isnawi, Jamal al-Dan. Tabagét al-skifiypa. 2 vols: Edited by ‘Abdullaly al-Jubit al-
Baghdadr. Baghdad: al-Irshad, 1390- {1970} ~ - = woe

Jami, ‘Abd al-Rahman. Nafahdt al-uns min hadardt al-quds. Edited by Mahmiid ‘Abidi.
Tehran: Intisharat-i Itila‘at, 1380 sh. [1991]. -

BIBLIOGRAPHY 325

al-Jilani, ‘Abd al-Qadir. al-Ghunya li-tahbt tarig al-hagg. 2 vols. Beirut: Dar al-Kutub
al-Tlmiyya, 1997. .

al-Junayd. Rasail. In The Life, Personatity and Writings of al-Junayd, E.J.W. Gibb Memorial
Series, New Series, no. 22. Edited and translated by A.H. Abdel-Kader. London:
Luzac & Co., 1962, : : . -
Junayd-i Shirazi. Shadd ai-izar fi hatt al-awzar ‘an zuewdr al-mazdr. Edited by Muhammad
Qazvint and ‘Abbas Igbal. Tehran: Chapkhana-yi Majlis, 1328 sh. [1987].
Juvayni, ‘Ala’ al-Din ‘Ata’-Malik b. Muhammad. The Ta’rtkh-i-Fahdn-Gushd. 3 vols. Edited
by M.M. Qazvini. Gibb Memorial Series, rio. 3. Leiden and London: EJ. Brill and
Luzac and Go., 1912-1937. English translation by J.A. Boyle as The History of the
Warld-Congueror. 2 vols. Manchester: Manchester University Press, 1958.
al-Kalabadhi, Abu Bakr. £ al-ta‘arruf ti-madhhab ahl al-tasawnenf. Edited by A J. Arberry.
Cairo: Khanji, 1938. English translation by Arberry as The Doctrine of the Sifis.
Cambridge: Cambridge University Press; 1935, - .
Kashani, T2z al-Din. Misbal al-hidaya wa-mifidh al-kifaya. Edited by Jalal al-Din Huma't.
Tehran: Chapkhanah-yi Majlis, 1367 sh. [1988]. - : ’
Kashifi, Husayn Va'iz-i. Futuwwat-nama-yi sultani. Edited by Muhammad Jafar Mahjab.
Tehran: Bunyad-i Farhang- Tran, 1350 [1972). - - : )

al-Khartabird, Ahmad b. Dyas al-Naqgqash. Tulfar el-wasaya. MS. Siiley,, Aya Sofya
2049; fol. 108a~117b. Facsimile reproduction and Turkish translation by Abdilbaki
Gélpinarh in “Islam ve Tiirk llerinde fiitiivvet tegkilatt ve kaynaklar.” Istanbul Uni-
versitest Ihtisat Fafailiesi Meonuast 11.1-4 (1949-1951): 205-231.. - -

al-Khazraji, Safi al-Din. R. Sgff al-Din. Edited and translated by Denis Gril as La Risala
de Saft al-Din Ibn Abi FMansar Tbn Zafir: Biographies: des maftres spirituels connus par -un
cheikh égyptien du VIF/XIIF siécle. Caivor IFAOCG; 1986, - - -~ .

Kubra, Najm al-Din. Adih al-sifiyya (Adab ai-muridm). Edited by Mas‘ad Qgisimi, Tehran:
Kitabfurtshi-yi Zavvar, 1363 sh. [1984]. German translation based on MS. Siiley.,
Ayasofya 4792, fol. 738a-741b by Fritz Meier in “Ein Kugge fiir Sufi’s.” RSO 32
(1957): 485-524. Translated as *A Book of Etiquette for Sufis.” In Essays on Islamic
Piety and Mpysticism, ed. and trans. John O’Kane and Bernd Radtke. Leiden: Brill.
1999. . : S

we, Dig Fawidih al-Galgl des Nagn ad-Din al-Kubri. Bdited by Fritz Meier. Wiesbaden:
Franz-Steiner Verlag, 1957. : . :

Khwafi, Fagth al-Dm. Migmal-i fasifi. 3 vols. Edited by Mahmiid-i Farrakh. Mashhad:
Kitabkhana-yi Bastan, 1960. s

al-Kutubt, Muhammad. St alwegfaydt wa-I-dhayl ‘elayhi. 4 vols. Edited by Ihsan ‘Abbas.
Beirut: Dar al-Sadir, 1973-1974.- - . o T

al-Malik al-Mansur. Midmar al-hagd’lq wa-sirr al-khali’lq. Edited by Hasan Habashi.
Cairo: Alam al-Kutub, 1968. B SN

al-Makki, Abii ‘Talib. Qi al-qulib. 2 vols. Cairo: Mustafd al-Babi al-Halabi, 1381
(1961). German translation by Richard Grarmlich as Die Nahrung der Herzen: Abii Tahib
al-Makkis Ot al-qulith. 4 vols: Freiburger Istamstudien, no. 16, pts.1+4. Wiesbaden:
Franz Steiner Verlag, 1995. : - : : SR

al-Maqrizi. K. al=sulfik fi maTifat duwal al-mulitk. 2 vols. in 6 fases. Edited by Muhammad
Mustafa Ziyada, Cairo: Lajnat al-Ta'lif wa-k-Tarjamat wa--Nashr, 1956-1973.

Ma'sum‘alishah. Tardiq al-hagdig. 3 vols. Edited by Muhammad Ja'far Mahjab. Tehran:
Kitabkhana-yi Barani, 1950. - - ) : I S

al-Mawardi. The Ordinances of Government: Al-Ahkim al-Sult@niyya w’al-Wildyat ail-Diniyya.
Translated by Wafaa H. Wahba.. Reading, UK:-Garnet Publishing Ltd., 1996. -

al-Munawi, Muhammad ‘Abd al-Ra’af. al-Rawikié al-durriyat £ tardfim al-séda ol-sifiyva
(Tabagat al-Mundwi al-kubré wa-l-sughrd). 4 vols. Edited by Muhyt al-Din Dib Misti.
Damascus: Dar Iho Kathir, 1993.- L - oo

al-MundhirT, ‘Abd al-'Azim. of-Takmila li-wafayat al-nagala. 6 vols. Edited by Bashshar
‘Awwad Ma‘riif. Najaf: Matba‘t al-Adab al-Najaf al-Ashraf, 1968-1969.

al-Muqaddast, Shams al-Din. The Best Divisions for Knowledge of the Regions. Translated by




326 BIBLIOGRAPHY

Basil Anthony Collins. Reading, UK: Centre for Muslim Contribution to Civilisa~
tion, Garnet Publishing, 1994.

Mustawfl, Hamd Allah. Tarikh-i guzida. Edited by ‘Abd al-Husayn Navat Tehran:
Intisharat-i Amir-i Kabir, 1364 sh. [1985].

al-Nabhani, Yasuf b. Ismafl. Jami‘ karamat al-awliya’. 2 vols. Edited by Ibrahim ‘Atwah
‘Awaz. Cairo: Mustafa al-Babt al-Halabr, 1962,

Nasab al-Suhrawardi. MS. Tiibingen, MA VI 90,, fol. 52b.

al-Nasafi, ‘Aziz-i. [s.v. Ridgeon].

al-Nasafi, Najm al-Din Aba Hafs. [s.v. Wat(].

al-Nasawi, Shihab al-Din Muhammad b. Ahmad. Siat al-Sultin Jalal al-Din Mankbuni
(Zhuzneopisanie Sultana Dzhalal ad-Dina Mankburny). Pamiatniki pis'mennosti Vostoka,
vol. 107. Edited with Russian translation by Ziia M. Buniiatov. Moscow: Izdatel’skaia
firma “Vostochnaia lit-ra” RAN, 1996,

Nagirt. Futuwwat-nama. Edited by Franz Taeschner in Der anatolische Dichter Nasiri und
sein Futuet-name. Abhandhungen fiir die Kunde des Morgenlandes, 29.1. Leipzig:
Dgeutsche Morgenlandischen Gesellschaft, Kommission Verlag FA. Brockhaus,
1944.

Nisbat al-khirgat al-Suhrawardt 1. MS. Tib., Ma VI 90¢g, fol. 132a.

Nisbat al-Kurgat al-Subrawardi I1. MS. Siiley., Fatih 2741, fol. 1a.

al-Nu‘aymi, ‘Abd al-Qadir b. Muhammad. al-Daris fi ta*¥ikh al-madaris. 2 vols. Edited by
Ja'far al-Husayni. Damascus: ‘Udw al-Majma’® al-TlmT al-‘Arabi, 1948-1951.

al-Qazwini, Zakariyya b. Muhammad. Athar al-balid wa-l-akhbér al-5bad. Beirut: Dar
Sadir, 1970.

al-Qushayri, Abu '1-Qasim. al-Risalat al-qushayriyya fi I-tasawnnf. 2 vols. Edited hy ‘Abd
al-Halim Mahmad and Mahmiid b. al-Sharif, Cairo: Dar al-Kutab a.l-HadIthzi, 1385
[1966]. German translation by Richard Gramlich as Das Sendschreiben al-Quiayris iiber
das Sufitum. Freiburger Islamstudien, no. 6. Wiesbaden: Franz Steiner Verlag, 1989,

=~ Thaldth rasa’il h-qushayr (Luma‘ i I-i‘tigad, Bulghat al-magasid, al-Fugil fi T-usil).
Edited by al-Tablaw Sa'd. Cairo: Magba‘at al-Amana, 1988. ’

al-Rafi7, ‘Abd al-Karim. al-Tadwin fi akhbar qazwin. 4 vols. Edited by ‘Azizullah al-
‘Attaridr. Beirut: Dar al-Kutub al-Timiyya, 1987.

Razi, Najm al-Din Daya. The Path of God’s Bondsmen: From Origin to Return. Translated by
Hamid Algar. Persian Heritage Series, no. 25. Delmar, NY: Caravan Books, 1982.

budi Shivazi. Aulliyai-i Sa'di. Edited by Muhammad ‘Al Furaghi. Tehran: Nashri
Muhammad, n.d.

al-Safadf, Khalil b. Aybak. K. al-waft bi-I-wafayat (Das Biographische Lexikon des Salahaddim
Halil ibn Aibak as-Safadr). 30 vols. to date. Imprint varies, 1931-2004.

al-Santst. al-Majmii‘at al-mukhiarat min mu allafit Muhammad b, ‘Al ai-Sanist. Beirut: Dar
al-Kitab al-Lubnani, 1968.

al-Sarraj, Abt Nasr ‘Abdullah b. ‘Ali. K. al-luma‘ fi “IHasaenenf. Edited by R.A. Nich-
olson. Gibb Memorial Series, no. 22. Leiden and London: E]J. Brill and Luzac &
Co., 1914. Addenda in A J. Arberry, Pages from the Kitab al-Luma* of Abii Nagr al-Sarray:
Being the Lacuna in the Edinon of R.A. Nicholson; Edited from the Bankipore MS., with Mem-
o, Preface, and Notes. London: Luzac & Co., 1947. German translation by Richard
Gramlich as Schlaglichier iiber das Sufitum. Freiburger Islamstudien, no. 13. Stuttgart:
Franz Steiner Verlag, 1990. A

al-Sam'‘ant, “Abd al-Karim. & alansdb. 5 vols. Edited by ‘Abdullah ‘Umar al-Baradz,
Beirut: Dar al-Jinan, 1988.

al-Sha‘rani, ‘Abd al-Wahhab. al-Tabagat al-kubra (Lawaqh al-anwar fi tabagat al-akhyar).
%9\(30]5. Edited by ‘Abd al-Rahmian Hasan Mahmud. Cairo: Maktabat al-AHéb,

3-2001.

al-?hattanawﬁ, Naur al-Din. Balyat al-asrar. Cairo: Mustafa al-Babt al-Halabi, 1330

1912].

BIBLIOGRAPHY 327

Sibt Ibn al-Farid. “Dibajat Ibn al-Farid.” In Daedn Ibn al-Fand. Edited by ‘Abd al-Khaliq
Mahmud. Cairo: ‘Ayn hi-1-Dirasat al-Buhtith al-Insaniyyat wa-l-Ijtima‘iyya, 1995.
English translation by Th. Emil Homerin as “Adorned Proem to the Diwan.” In
Unmar 1bn al-Farid: Sufi Verse, Saintly Life. The Classics of Western Spirituality. Edited
by Bernard McGinn, et al. New York and Mahwah, NJ: Paulist Press, 2000.

Sibt Ibn al-Jawzi. Mirat al-zaman fi tarikh al-a’an. vol. 8, parts 1 and 2. Hyderabad:
Osmania Oriental Publications Bureau, 1951-1952.

Simnani, ‘Ala’ al-Dawla. Chilal majlis. Edited by ‘Abd al-Rafi* Haqgiqat. Tehran: Asatir,
1379 sh. [2000].

al-Subki, Taj al-Din. Tabaqat al-shafi‘iyya al-kubra. 10 vols. Edited by Mahmiad
Muhammad al-Tanzahi and ‘Abd al-Fattah Muhammad al-Hilw. Cairo: Tsa al-Babt
al-Halabi, 1964-1976.

al-Suhrawardi, Aba ’1-Najib ‘Abd al-Qahir. K adab al-muridin. Edited by Menahem
Milson. Max Schioessinger Memorial Series, no. 2. Jerusalem: Institute of Asian and
African Studies, Hebrew University of Jerusalem, 1977. Abridged translation by idem
as A Sufi Rule for Novices; Kitab Adab al-Muridin of Abiz al-Najib al-Subrawardi: An Abridged
Translation and Introduction. Cambridge, MA: Harvard University Press, 1975.

al-Suhrawards, ‘Imad al-Din Muhammad. K. zad al-musafir wa-adab al-hadir. MS. Koprilu
16035, fol. 11a~52h.

al-Suhrawardi, Shihab al-Din Aba Hafs ‘Umar b. Muhammad. 4jwibat ‘an masa’il ba'd
a’immat Khurasan. Edited by Ahmad Tahirt Traqr as “Pasukhha’i Shihab al-Din ‘Umar-i
Suhravardi.” Magalat u Barrasiha 49-50 (1369/1411/1991): 45-64.

. Alam al-hudad wa-‘aqidat arbab al-tuga. Edited by ‘Abd al-‘Aziz al-Sayrawin.
Damascus: Dar al-Anwar, 1996.

"""""" —. Awan/ al-ma‘anf. 2 vols. Vol. 1 [= chs. 1-21] edited by ‘Abd al-Halim Mabhmid
and Mahmuad b. al-Sharaf. Cairo: Matba‘at al-Sa‘ada & Dar al-Kutub al-Haditha,
1971. Vol. 2 [= chs. 22-63], Dhakha'tr al-‘arab, no. 73, edited eadem. Cairo: Dar al-
Ma'anf, 2000. German translation by Richard Gramlich as Die Gaben der Erkenninisse
des “Umar as-Suhrawardi. Freiburger Islamstudien, no. 6. Wiesbaden: Franz Steiner
Verlag, 1978. Turkish translation by Hasan Kamil Yilmaz and Irfan Giindiz as
Tasavoufun Esaslan: Avarifi’l-Maarif Tercumesi. Istanbul: Erkam Yaymnlan, 1989.

"""""""""""" . Futahat min kalimibi. T = MS. Siiley,, Sehid Ali Paga 1393, fol. 69a—69b; 11 =
MS. Tib., Ma VI 90y, fol. 85a-85b; III = MS. Kap., Fazil Ahmed Paga 16054y,
fol. 39a-40a; IV = MS. Siiley., $ehid Ali Paga 13934, fol. 71b—72a; V = MS. Siiley,,
Sehid Ali Paga 13934, fol. 69b; VI = MS. Siiley,, Sehid Ali Paga 13930, fol. 69b—70a;
VIL = MS. Siley, Sehid Ali Paga 1393, fol. 70a-70b; VIII = MS. Kop., Fazil
Ahmed Paga 16055, fol. 38b—39a; IX = MS. Siley,, Musalla Medresesi 20y, fol.
292a-292b; XI = MS. Tiib., Ma VI 90, fol. 91b-92a; XIII, MS. Siley., Sehid Ali
Paga 1393;, fol. 67b—69a; XIV = MS. Siiley, Sehid Ali Paga 13935, fol. 72a-72b;
XV = MS. Siiley,, Sehid Ali Paga 13934, fol. 72b; XVI = MS. Tib. Ma VI 90,4,
fol. 95b—96a; XVII = MS. Tiib. Ma VI 904, fol. 96b—97a; XIX = MS. Tib. Ma
VI 9035, fol. 97a-98b; XXI = MS. Siiley., Musalla Medresesi 203, fol. 291b; XXVI
= MS. Siiley., Sehid Ali Paga 13824, fol. 7b-8a; XXIX = trans. Amravhi in Vasda,
46 (igtibasat, no. 4).

——. Hilyat al-fagir al-sadig fi T-tasawwyf. MS. Siley., Yazma Bagiglar 19715, fol.
114b-117h.

o . Mdalat al-wan ‘ala “I-burhan. MS. Bursa, Ulu Cami 1597, fol. 82a—137h.

—— [z al-samd‘ li- Awdarif al-ma‘@nf. MS. Siiley,, LAl4 Tsmail Ef. 180,, fol. 234a.

——. fjz. U-Ali b Ahmad al-Razi. MS. Siley., Musalla Medresesi 20,4, fol. 295b.

— Lz h-Bahd’ al-Din Zakanypa Multani, MS. Tib., Ma VI 90, fol. 71b-72a.

s . Irshad al-muridin wa-injad al-talibin. MS. Siley,, Sehid Ali Paga 1397, fol. 1a—47a;
and, MS, Siley., Ayasofya 21175, fol. 130b—162b.



328 BIBLIOGRAPHY

—. Jadhdhab al-qulib ili mawasilat al-makbiib. MS. Siiley., Resit Ef. 247,, fol. 1b~17a.

— K fi lfutuwowa. Edited by Morteza Sarraf in Traites des compagnons-chevaliers, Rasa’il-¢
Javanmardan: recueil de sept Fotowwati-Nameh, Bibliothéque iranienne, no. 20. Tehran &
Paris: Departement d’Iranologie de PInstitut Franco-Iranien de Recherche & Librairic
d’Amerique et d’Orient, 1973.

- Rashi al-fada'ih al-yiinaniyya wa-rashf al-nasa’ih al-imanyya. Edited by ‘A’isha Yasuf

al-ManaT. Cairo: Dar al-Salam, 1999,

- al-Lawami* al-ghaybiyya fi “l-rih. MS. Siiley., Bagdath Vehbi Ef. 202334, fol.
186a-187a.

~—— Mashyakhat al-Shaykh al- Glim al-qudrat Shihab al-Din Abi Hafs Umar b Muhammad
Abdullah b Ammupa al-Subrawards an shuyitkluihi. MS. C.B., MS. Arab 495, fol.
84a-94b.

——. Mukhtasar min kalam al-Suhrawardi, MS. Siiley,, Ayasofya 47924, fol. 799a-801a
{on the margins).

- Nughbat al-bayan fi tafsir al-Quran. Partial edition (up through 9:128) by Yagar
Diizenli as “$ihabuddin Siihreverdi ve Nugbetii'l-Beyan fi Tefsiri’l-Kuran: Adh
Eserinin Tevbe Stresine kadar Tahldki.” Ph.D. diss., Marmara Universitesi, Sosyal
Bilimler Ensdtiitsii [Istanbul], 1994.

— . R dar kir-i murid. MS. Tiib. Ma VI 90y, fol. 73b—74b.

— R dar sifat-i khalvat va adab-i an. MS. Millet, Ali Emiri Ef. Farsca 10175, fol.
21b—23a.

— R dar tawba, MS. Tiib. Ma VI 90, fol. 74b.

. R fi I-fagr. MS. Siiley, Esad Ef. 17615, fol. 52a-53b; Urdu translation by Amravht
as “Fagr o darveshi ke li'e bunyadi umar: Vasiyyat bi-nam ba‘d fugara’ aur darvish”,
In Vasaya Shaykh Shikib al-Din Suhravardr (Lahore: al-Ma‘arif, 1983), 39-40.

—— R fi fagr wa-l-ghind. MS. Siiley., Reisiitkiittap 4654, fol. 109b—111a.

——— R fi Ifutmowa. Edited by Morteza Sarraf in Traites des compagnons-chevaliers,
Rasa’il-¢ Javanmardan: recueil de sept Foiowwat-Nimeh. Bibliothéque iranienne, no. 20.
Tehran & Paris: Departement d’Iranologic de I'Institut Franco-Iranien de Recherche
& Librairie d’Amerique et d’Orient, 1973.

= R fi l-sayr wa-l-tayr. MS, Siiley., Bagdath Vehbi Ef. 2023, fol. 67b-69a.

—— R ild Fakhr al-Din al-Razi. MS. Siiley,, H. Hiisnii Paga 585,36, fol. 220a.

= R 4l Tez ab-Din Muhammad b %a'qib. MS. Tiib. Ma VI 905,, fol. 123a-124a.

— R ild Kamal al-Din al-Isfahani. MS. Tiib., Ma VI 90gg, fol. 922-93a.

— Tajamayi al-lawami’ al-ghaybiyya_fi -rith. MS. Tiib. Ma VI 90y, fol. 74b-76b.

- Vasaya Shaykh Stihab al-Din Subravardi. Collected testaments and selections (eqtisabat)
from al-Suhrawardr’s Futiihat min kalgmihi translated into Urdu by Nasim Ahmad
Faridi Amravhi. Lahore: al-Ma‘arif, 1983,

~—. W IIL Suley., Ibrahim Ef. 870,, fol. 81b~82h.

—— W IV. MS. Tub., Ma VI 90,;, fol. 80b-83a.

— W V(R fi lstigima). MS. Tiih., Ma VI 9045, fol. 84b—85a.

— W VL MS. Siiley,, Musalla Medresesi 20,5, fol. 296a.

- W -4l b Afmad al-Rizi. MS. Siiley,, Musalla Medresesi 20,5, fol. 295b-296a.

— . W i-"AL al-Mawgani. MS. Tiib., Ma VI 90, fol. 116a—116b.

. W li-ba’d ashibiki. Edited by Muhammad Shirvani in “Vagiyyat-nama-yi Shihab
al-Din Abt Hafs ‘Umar b. Mehammad-i Suhravardi.” Sophia Perennis / Javidan-i
khirad 2.2 (1976): 31-32.

——. W G-ba'd al-mwidin. MS. Siiley., Tbrahim Ef, 870y, fol. 82b—83a.

—— W li-ibnit {Imad al-Dinj. Edited by Muhammad Shirvant in “Vasiyyat-nama-yi
Shihab al-Din Abtt Hafs ‘Umar b. Muhammad-i Suhravardz.” Sophria Ferennis / Javdan-i
Kurad 2.2 (1976): 33-35; and, MS. Siiley,, Nafiz Paga 428,, fol. 190a—190b.

- W li-Jamal al-Din al-Isfahani. Edited by Angelika Hartmann in “Bemerkungen

zu Handschriften “‘Umar as-Suhrawardss, echten und vermeintlichen Autographen.”

Der Islam 60 (1983): 140-142.

BIBLIOGRAPHY 329

—— W l-Napn al-Din ol-Tyffsi. MS. Tib., Ma VI 90,4, fol. 83a—84a.

—. W b-Nasir al-Din Baghdidi (R. ji l-irada). MS. Siiley., Sehid Ali Pasa 1393, fol.
63a~67b.

—. W l-Rashid al-Din Abi Bakr al-Habash. MS. Tiib., Ma VI 90s3, fol. 116b—118a.

——. W k-Rashid al-Din al-Farghani. MS. Tiib., Ma VI 904, fol. 93a~94a.

al-Sulami, Abt ‘Abd al-Rahman. Bayan ahwal al-sifiypa. Edited by Siileyman Ates in
Tis'a kutub f usiil al-tasmwionf wa-l-zuhd. Beirut: al-Nashir li-Tiba‘a wa-l-Nashr al-
Tawzr wa-l-Ian, 1993, . _

~~~~ —. Dargjat at-muamalit. Edited by Ahmad Tahirt ‘Iraqt in Mamii‘a-yi athar-i Abii iAba‘V
al-Rahman al-Sulomi, vol. 1, edited by Nasrullah Parjavadi. Tehran: Markaz-i Nashr-i
Danishgah, 1369 sh. [1990]. )

—. Jawdmi‘ adab al-sifiyya. Edited by Etan Kohlberg Jerusalem: Ma‘had al-Dirasat
al-Asiyawiyya wa-I-Ifiigiyya, al-Jami‘a al-Tbriyya fi Urushsalim, 1976. Repnr_ited in
Mapmii a-yi athar-i Abi ‘Abd al-Rakman al-Sulami, vol. 1, edited by Nasrullah Parjavadi.
Tehran: Markaz-i Nashr-i Danishgah, 1369 sh. [1990].

. K adab al-suhba wa-husn al-‘ishra. Edited by M. Kister. Jerusalem: Israel Oriental
Society, 1954. Reprinted in Majmi‘a-yi athar-i Abii ‘Abd al-Rakman al-Sulami, vol. 2,
edited by Nasrullah Parjavadi. Tehran: Markaz-1 Nashr-i Danishgah, 1369 sh.

1990].

4—['. I{] al-arba‘in fi l-tasawwyf. Hyderabad: Da’irat al-Ma‘arif al-‘Uthmaniyya,
1950.

— K. bayan zalal al-fuqara’ wa-l-adabilim. Edited by Sileyman Ates in Tis‘a kutub fi
usil al-tasawwuf wa-l-zuhd. Beirut: al-Nashir li-Tiba‘a wa-l-Nashr al-Tawzi wa—l—I.‘lexn,
1993. Translated by Kenneth L. Honerkamp as “The Stumblings of Those Aspiring
and the Conduct Required of Them.” In Three Farly Sufi Texts, edited and translated
by idem. Louisville, KY: Fons Vitae, 2003. _ _ .

—— K al-futmwwoa. Edited by Siileyman Ates. Ankara: n.p. 1977. Reprinted in Magmii‘a-
i Gthar-i Abi Abd al-Ralyman al-Sulami, vol. 2, edited by Nasrullah Parjavadi. Tehran:
Markaz-i Nashr-i Danishgah, 1369 sh. [1990]. ‘

- K nasim al-anwih. Edited by Nasrullah Parjavadiin “Da risala dar sama’.” Ma Grif
5.3 (1367 sh. [1989)): 67-78. Reprinted in Majmi‘a-yi dthir-i Abii ‘Abd al-Rahman
al-Sulami, vol. 2, edited by idem. Tehran: Markaz-i Nashr-i Danishgah, 1369 sh.

1990].

VL: K ]al—samd ‘. Edited by Nasrullah Parjavadi in Mapmit'‘a-yi athir-i Abii ‘Abd al-Rahman

al-Sulami, vol. 2, edited by idem. Tehran: Markaz-i Nashr-i Danishgah, 1369 sh.
1990}.

L. K}sulzik al-‘anfin. Edited by Sideyman Ates in Tis'a kutub fi usiil al-tasawwwuf wa-I-
zuhd. Beirut: al-Nashir li-Tiba‘a wa-1-Nashr at-Tawz1' wa-1-I'lan, 1993.

. Manahyj al-@nifin. Edited by Etan Kohlberg as “Manéhij al- Arifin: A 'Treatise on
Sufism by Aba ‘Abd al-Rabman al-Sulami.” Jerusalem Studies in Arabic and Islam 1

1979): 19-39.

: . A/[)af’alat sifat al-dhakirm wa-l-mutafakirin. Edited by Aba Mahftz alTKarIrr'l Ma'sadi

in Majaltat al-mapna’ al-'ilmi al-hindi 7 (1982). Reprinted in Majmit'a-yi dthar-i Abi ‘Abd

al-Rafman al-Sulami, vol. 2, edited by idem. Tehran: Markaz-i Nashr-i Danishgah,

1369 sh. [1990].

- al-Mugaddimat fi I-tasawwuf. Edited by Yasuf Zaydan. Beirut: Dar al-Jd, 1999.

. R fi l-malimatiypa. Edited by Abn -Ala’ ‘Afifi in al-Malamatiyya we-I-sifiypa wa-ahl
al-futwwa. Cairo: Dar Ihya' al-Kutub al-‘Arabiyya, 1945, )

. Tabagat al-sifiyya [+Dhikr al-niswat al-muta‘abbiddt al-safiypat]. Edited by Mustafa
‘Abd al-Qadir ‘Ata’. Beirut: Dar al-Kutub al-Ilmiyya, 1998. Updated edition of the
Arabic text of Dhikr al-nistoa and English translation by Rkia E. Cornell as Early Suf
Women. Louisville, KY: Fons Vitae, 1999.

— Usiil al-maldmatiypa wa-ghalatat al-sifiypa. Edited by ‘Abd al-Fattzh Ahmad al-Fawi
Mahmid. Cairo: Matba‘at al-Irshad, 1975.




330 BIBLIOGRAPHY

al-Tadiff, Yahya. Neoklaces of Gems: A Biography of the Crown of the Saints, ‘Abd al- Qadir
al-Filani (Qgli’id aljawahir fi managib Abd-al-Qadir). Translated by Muhtar Holland.
Fort Lauderdale, FL: Al-Baz Publishing, 1998.

al-Tahanawi, Muhammad Khashshaf al-istilahat al-funtin (A Dicionary of Technical Terms used
in the Sciences of the Musalmans). 2 vols. Edited by Mubammad Wajih, ‘Abd al- -Haqq
and Ghulam Qadir under the superintendence of A. Spreriger and W, Nassau Lees.
Caleutta: Asiatic Society of Bengal, 1862; Reprint: Istanbul: n.p., 1984.

Tashkoprazade. Mifizh al-sa'dda wa-mas@bil al-sivida. 4 vols. Bdited by Kamil Kamil
-Bakit and ‘Abd al-Wahhab Ab *I-Nar. Cairo: Dar al-Kutub al-Haditha, 1968.

al-Umari, Shihab al-Din. Masalik al-absar fi mamalik al-amsdr. Vol. 8, al-Si ﬁ al-thamin
fi tawagf al-fuqah’ wa-l-sigfiyya. Echted by Basam Muhammad Bérud Abu Dhabi:
al-Majma“ al-Thaqafi, 2001.

Wafat al-Suhrawardi. MS. Siiley., Fatih 2749, fol. 322a-322h.

al-Wasitl, Tagl al-Din ‘Abd al-Rahman. Tirydg al-mubibbin_fi-tabagit krirgat al- masiuzyzldz
al-Grifin {K. tabagat khirgal al-sitfiyya). Cairo: al Matba at al-Bahiyya al-Misriyya, 1304
[1887]. -

W Abt Hanifa.- {sv Watt]. -

Watt, William Mountgomery. Islamic Creeds: A Selectwn Edmburgh Edmburgh Unrvemty
Press, 1994.

-Yaﬁ‘f ‘Afif al-Din Aba ‘Abdullah b. Asad. Miriat al-jinan wa-brat al-yagzan. 4 vals,
Hyderabad D2’irat al-Ma‘arif al-Nizamiyya, 1918.

Yaqat al-Rami, Abti ‘Abd Allah. Irshad al-arih i3 ma‘rifat al-adib (Micam al-udabay. Gibb
Memorial Series, vol. 6 1-3/5-6. Edited by D 5. Margolioth. E.J. Brill: Leiden-
London, 1907-1927."

. MusGam al-buldan ( Jocut’s Gevgmphwcﬁes Warterbucfz) 6-vols. Edited by Ferdinand
Wiistenfeld. Leipzeig: In Commission bei FA. Brockhaus, 1866-1873.

al-Yazdi, Mu'tn al-Din. Rashy al-nasa’ih al-indniypa wa-kashf al-fada’sh al- ~yiinaniyya. Bdited
- by Najib Mayil Heravt. Tehran: Chap va Nashr-i Banyad, 1365 sh. [1986].

Zarkab-i Shirazi, Ahmad. Skiraz-nama. Edited by Bahman-i Karemi. Tehran: Intisharat-i
Banyad-i Farhang-i Iran, 1350 sh. [1972].

al-Zarnajt, Burhan al-Din al- Hanafi. To%n al-Muta &Zlmr—Tanq al-Ta‘allum (Instrzwtwn of
- the Student: The Method of Learning). Translated by G.E. von Grunebaun and Theodora
Abel. New York: King’s Crown Press, 1947,

Seamda@ Shwes

Addas, Claude. Quest Jor the Red Su@lﬁur Tke Life of Ibn ‘Arabi. Translated by Peter
Kingsley. Cambridge, UK: The Islamic Texts Society, 1993. :

Ahmed, -Shahab. “Review of 4 Learned Socicly in 0 Period of  Transition, by Daphna Eph-
rat.” J40S§ 123.1 (2003): 179-182,

Anawati, Georges and Louis Gardet. Mystigue musulmane: aspects ef tendenges, .«zxpémnces et
techniques. 41h revised edition. Etudes musulmanes, rio. 8. Pa.ns Jo Vnn, 19886,

Ansfm, Qasim. [s.v. Isfahany, Ismadl Mashada}, . - )

Arberry, A.J. “The Teachers of Shihab al-Din ‘Umar al- Suhrawardi ” BSOAS 13
{1950): 339-336.

. Sufism: An Account of the A@shts of Lfiam London George Aﬂen & Unwin, Ltd.,
1950

Asad, Talal. The Idea of an Anthropology of Islam, Washington, D. C Center for Con-
temporary Arab Studies, Georgetown. University, 1986..

Awn, Peter J..Satan’s Tragedy and Redemption: Iblis in Sufi P.gvcbolvgy Stuchﬁs in the Hlstory
of Religions (Supplements to Mumen), no. XLIV. Leiden: EJ. Brill, 1983. ..
Babayan, Kathryn. Mpystics, Monarchs,-and Messiahs: Cultural Landf«:apes qf Early Modern
fran. Harvard Middle Fast Monographs, no. 35. Cambridge, MA: Harvard Uni-

versity Press, 2002.

BIBLIOGRAPHY 331

Badeen, Edward. [s.v. al-Bidlist).

Baldick, Julian. Mystical Islam: An Introduction to Sufism. London: L B Tauris, 1989.

Bannerth, Ernest. “Dhikr et kbalwa d’aprés Ibn ‘Ata’ Allah.” MIDEO 12 (1974):
65-90.

Barthold, W. (Vasilij Viadimorovi¢ Bartol’d). An sttoncﬂl Geagmp}gy qf Tran: Translated
by Svat Soucek and edited with an intreduction by C.E. Bosworth. Princeton:
Princeton University Press, 1984, :

. Four Studies on Central Asia. Franslated by V. Mnorsky Leyden: Ej Brﬂ] 1956.

Bayram Mikail. Sevh Evhadii'd-din Himid el-Kirmdni ve Fohadiyve Tarikan. Konya: Damia
Matbaacihk ve Ticaret, 1993.

de Beaurecueil, S. de Laugmr “Le retour & Dieu (fawba): élément essential de la con-
version, selon “Abdullah Angars,” MIDEO 6 F1961]; 55-122. :

Berkey, Jonathan. The Transmission of Enowledge in Medieval Cairo: A Social Hwtg{y of Isiamzc
FEducation. Princeten: Princeton University Press, 1992, -

Black, Anthony. The History of Islamic Political Thought. New York: Routledge, 209}

Bonner Michael. Aristocratic Vislence.and Holy War. New Haven, CT: Amencan Onental
Soctety, 1996.

Boswvortthy Clifford Edmund. The Mew Islamw @ma;tws A Chyonslogical’ and Gengalogical
Manual. New York: Columbia University Press, 1996.

. “The Rise-of the Karramiyya in Khurasan.” Mustim Werld (1960) 5—14

Bouliata, Issa. “Toward a Biography of Ibn al-Farid.” Arabica 38.1 (1981): 38-56.

Breebaart, Deodaat. “The Development and Structure of the Turkish Futiwah Guilds.”
Ph.D. diss., Princeton University, 1961,

Brockelmann, Carl.. Geschichte der arabischen Litteratwr. 2nd edition. 2 vols. Leiden: Ej
Brill, 1943-1949. Supplement. 3 vols. Leiden: E.J. Brill, 1937-1942. :

Browne FEdward Granville. 4 Literary History of Persia. 4 vols. Cambridge: Cambndge
Umver51ty Press, 1902-1924.

Buehler, Arthur. Sufi Heirs of the Prophet: The Indian Naqshbandiyya and the Rise of the Mediat-
ing Sufi Shaykh. Golumbia: University of South Carolina Press, 1998,

Bulliet, Richard. The Fairicians of Nishapur: A-Study in Medieval Islamic Social sttogf
Cambridge, MA: Harvard University -Press, 1972.

Cahen, Claude. The Formation of Turkey: The Selpskid Sultanate of Rum, Eleventh 10 Fourteentl
lemy Translated and-Edited by PM. Helt.. London: Longman, 2001.

— “Mouvements populaires et autonomisme urbain dans I’Asie musulmane du
Moyen Age. ”Ambwa5(1958) 225~25G 6 (1959) 25-56, 233-265. Repnnt Lmden
EJ. Brill, 1959. -

—— “Notes sur les débuts de Ia futuwwa d’al- Nas1r Oriens 6 (1953): 18— 23,

. “Sur les traces des premiers Akhis.” In Mélanges Fuad. F prulu Istanbul: Osman
Yal(;m Matbaasi, 1953.

Gagatay, Neg'et. “Fi itivvet-Ahi Milessesesinin Men;zl Meselesi.” Ankara Unwemm Tidhiyat
Fukidltest Dergisi ¥ (1952): 5984, 1.2-3 (1952): 61-84. :

Carra de Vaux, Bernard. Les penseurs de Uislam. 5 vols, Paris: lerame Paul Geuthner, 1923.

Chabbi, Jacqueline. “La fonction du ribat 4 Bagdad de V¢ swcle au début du VA
siecle.” REL 42 (1974): 101-121. :

. “‘Abd al-Kadir al-Djilani, personnage hlstonque -5t 38. (1973} 61-74.. -

Chamberlain, Michael. Knowledge and Social Practice in Medieval Damamus, 1190-1350.
Cambridge: Cambridge University Press, 1994,

Chittick, William. The Seif-Disclosure of God: Principles of Ibn al— Arabi’s Cosmalogy Albany
State Umvers1ty of New York Press, 1988.

Cornell, Vincent. Realm of -the Saint: Power and Authority in Moroccan Suﬁsm Ausnn Uni-
versity of Texas Press, 1998.

Currie, PM. The Shrine-and Cult of Mu'in al-Din Chishii @f Apmer. Delhi: Oxford Uni-
versity Press, 1989.

Dabashi, Harmd Truth and Narrative: The Untimely T}zoughzif ty‘ Ayn al-Qudat al-Hamadhani.
Surrey, Richmond: Curzon Press, 1999.




332 BIBLIOGRAPHY

Da’irat al-ma‘@nf buzurg-i islami. 13 vols. to date. Edited by Kazim Masavi Bujniirdi,
et al. Tehran: Markaz-i Da’irat al-Ma'arif-i Buzurg-i Islami, 1367 sh, [1988-].
De Jong, Frederick. Suf Orders in Ottoman and post-Ottoman Eeypt and the Middle East: Col-

lected Studies. Istanbul: Isis Press, 2000.

Demeerseman, André. Nouveau regard sur la woie spinituelle & 4bd al-Qadir al-Filani et sa
tradition. Etudes musulmanes, no. 30. Paris: J. Vrin, 1988, -

Dozy, Reinhart Pieter Anne. Dictionnaire détaillé des noms des vétements chez les arabes.
Amsterdany: Jean Miiller, 1845, Reprint, Beirut: Librairie du Liban, n.d.

During, Jean. Musique et extase: Paudition spirituclle dans la tradition soufie. Paris: Albin
Michel, 1988.

Dizenli, Yasar. [s.v. al-Suhrawardr, Aba Hafs ‘Umar]. s )

Ehrenkreutz, Andrew 8. Saladin. Albany: State University of New York Press, 1979.

Ehas, Jamal. “The Sufi Robe (Khirga) as a Vehicle of Spiritual Authority.” In Gordon
g{t)f(:}wart, ed., Robes of Honor: The Medieval World of Investiture. New York: Palgrave,

L o . : : :

= The Thyone Carrier of God: The Life and Thought of ‘Ala’ ad-Dewla as-Simmani. Albany,
NY: State University of New York Press, 1995. -

Ellis, A.G. and E. Edwards. A Deseriptive List of the Arabi Moanuscripts Acquived by the Trustees
of the British Museum Since 1894. London: The British Museum, 1912.

Encyclopaedia Iranica. 13:vols. to date. Edited by Ehsan Yarshater. London, Boston,
Costa Mesa, CA, and New York: Routledge and Kegan Paul, Mazda, Encyclopaedia
Iranica Foundatien, 1982 :

The Encyclopaedia of Islam. 4 vols., incl. supp. Leiden and London: E]J. Brill, Lid. and
Luzac & Co., 1913-1938. Reprint as E.F Brills First Encyclopaedia of Islam. 9 vols.
Leiden: EJ. Brill, 1993. S . : oo

Tk;ogé}mdopaedia of Islam, New Edition. 12 vols., incl. supp. Leiden: EJ. Brill, 1954

Ephrat, Daphna. 4 Learned Society in a Period of Transition: The Sunni Ulama’ of Eleventh
Century Baghdad. Albany, NY: State University of New York Press; 2000, -

Ernst, Carl.-Eternal Garden: Mysticism, History, and Politics at a South Asian Sufi Center. 2nd
edition. New Delhi: Oxford University Press, 2004. o -
“Between Otientalism and Fundamentalism: Problematizing the Teaching of Sufism.”
In Zeaching Islam,-edited by Brannon Wheeler. New York: Oxford University Press,

2003.- . S :

= The Shambhala Guide to-Sufism. Boston & London: Shambhala, 1997.

—-IgéSWMds of Ecstasy in Sufism. Albany, NY: State University of New York Press,

Ernst, Catl and Bruce Lawrence. Sifi Martyrs of Love: The Chishti Order in South Asia and
Beyond. New York: Palgrave Macmillan, 2002, s

van Ess, Joseph. Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra: Eine Geshichte
des religidsen Denkens im._frithen Islam. 6 vols. Berlin: Walter de Gruyter, 1991-1997.

Fakhry, Majid. 4 History of Islamic Philssophy. 2nd edition. New York: Columbia Uni-
versity Press, 1983, : T . -

Yernandes, Leonor. The Evolution of a Sufi Institution in Mamluk Egypt: The Khangah.
Islamkundliche Untersuchungen, no. 134. Bedlin: Klaus Schwarz Verlag, 1988.

Fligel, Gustav. Di¢ arabischen, persischen und tiirkischen Handschrifien- der Raiserlih-Kiniglichen
Hofbibliothek zu Wien. 3 vols. Vienna: K.K. Hof- und Staatsdruckerei, 1865-1867.

Gardet, Louis. Les Grandes problémes de la théologic musulmane: Dieu et la destinge de Phomme.
Etudes musulmans, no. 9. Paris: J. Vrin, 1967. - .

Geoflroy, Eric. Dihad et contemplation: vie et enseignement d'un soufi au temps des croisades.
Paris: Editions Dervy, 1997, : T

. Le soufisme en Egypte et Syrie sous les derniers Mamlouks et les premiers Ottomans. Damas-

cus: Institut Francais de Damas, 1995. a -

BIBLIOGRAPHY 333

Gibb, H.AR. The Life of Saladin: From the Works of “Imad ad-Din and Bahi’ ad-Din. Oxford:
Oxford University Press, 1973. :

———. Studies on the Civilization of Islam. Edited by SJ. Shaw and WR. Polk. Boston:
Beacon Press, 1962. -

Goldziher, Ignaz. Introduction to Islamic Theology and Law. Translated by Andras and Ruth
Hamori. Princeton: Princeton University Press, 1981.

Gottschalk, Hans L. Al-Mabk al-Kamil von Egypten und seine Zeit;-vine Studie zur Geschichte
Vorderastens und Egyptens in der ersien Hélfte des 7./13. Jahrhunderts. Wiesbaden: Otto
Harrassowitz, 1958. e

Gramlich, Richard. Alte Vorbilder des Sufitums. 2 vols. Wiesbaden: Qtto Harrassowitz,
1995-1996. :

= Dig Wunder der Freunde Gottes: Theologien und Erscheinungsformen des islamischen Heiligen-
wunders. Freiburger Islamstudien, no. 11. Wiesbaden: Franz Steiner Verlag, 1987.

. Die schiitischen Derwischorden Persiens. 3 vols. Abhandlungen fiir die Kunde des Mor-
genlandes, Bd. 36.1-2 and 45.2. Wiesbaden: Franz Steiner Verlag, 1965-1981.

—. “Vom islamischen Glauben an die ‘gute alte Zeit'.” In Islamwissenschafiliche Abhan-
diungen Fritz Meier zum 60. Geburtstag, edited by idem. Wiesbaden: Steinwi,- 1974.

Giirer, Ditdver. Abdiitkidir Geplini: Hayati, Eserleri, Goriiglen. Istanbul: Insan Yayinlar,
1999, : : : -

Halm, Heinz. “Der Wesir al-Kunduri und die Fitha von Nishapur” Wl des Orients
6.2 (1971): 205-233. : : - : :

Hartmann, Angelika. “Wollte der Kalif $aff werden? Amtstheorie und Abdankung-
splane des Kalifen an-Nasir B-Din Allah (reg. 1186-1225).” In Egypt and Syria in the
Fatimud, Ayyubid and Mamiuk Eras, Orientalia Lovaniensia analecta, no. 73. Edited by
U. Vermeulen and D. de Smiet. Leuven: Uitgeverij Peeters, 1995. :

***** ~——. “Kosmogonie und Seelenlehre bei ‘Umar as-Suhrawardi (st. 632/1234).” In
Gedenkschrift Wolfgang Reuschel: Akten des 111, Arabistischen Kolloquiums, Leipzig 21.-22.
November 1991. Stuttgart: Franz Steiner Verlag, 1994. -

—. “Cosmogonie ¢t doctrine de PAme dans Poeuvre tardive de ‘Umar as-Suhrawardi.”
Quaderni di Studi Arabi 11 (1993): 1-16. . . .- :
. “Sur "édition d’un texte arabe médiéval: Le Ra¥f an-nas#’ih al-imaniya wa-kasf
al-fada’ih al-yananiya de ‘Umaras-Suhrawardi, composé a Baghdad en 621/1224.7

Der Islam 62 (1985): 71-97.

. “Bemerkungen zu Handschriften ‘Umar as-Suhrawards, echten und vermeinthi-

chen Autographen.” Der Islam 60 {1983): 112-142. S

- “Eine orthedoxe Polemik gegen Philosophen und Freidenker-—ein zeitgenossiche

Schrift gegen Hafiz?” Der Iilam 56.2 (1979): 274-293. : S

. An-Nagir £-Din Alizh (1180—1225). Politik, Religion, Kultur in der spiten Abbdsidenzeit.
Studien zur Sprache, Geschichte und Kultur des islamischen Orients, n.E, Bd. 8.
Berdin and New York: Walter de Gruyter, 1975, . -

»»»»» —. “La conception governementale du calife an-Nasir 1i-Din Allsh.” Origntalia Suecana
22-(1973): 52-61. - :

Heravi, Najtb Mayel. “Tarjama-yi ‘Awarif al-ma‘arif.” Nashr< Danish 6-(1364 sh.
[1985-1986]): 114-120. : '

Hillenbrand, Garele. “Islamic Orthodoxy or Realpolitik? Al-Ghazal’s Views on Gov-
ernment.” fran 26 (1988): 81-94.

Hirtenstein,: Stephen. The Unfimited Mercifier: The Spiritual Life and Thought of Ibn Arabi.
Oxford: Anga Publishing, 1999.

Herzfeld, Ernst, “Damascus: Studies in Architecture—1.” Ars Islamica 9 (1942): 1--53.

Hodgson, Marshall G.8. The Venture of Islam: Conscience and History tn a World Givilization.
3 wvols. Chicago: University of Chicago Press, 1974.

Holt, PM.-The Age of the Crusades: The Near East from the Eleventh Century to 1517. London:
Logman, 1986. '




334 BIBLIOGRAPHY

Homerin, Th. Emil. From Arab Poet to Mustim Saint: Ibn al-Farid, His Verse and His Shrine.
Columbia, SC: University of South Carolina Press, 1994. -

— “'Umar ibn al-Farid, A Saint of Mamluk and Ottoman Egypt.” In Manifestations
of Sainthood in Islam, edited by Grace Martin Smith and Carl W. Ernst. Istanbul:
The Isis Press, 1987.

Huma', Jalal al-Din. [s.v. Kashani].

Humphreys, R. Stephen. From Saladin to the Mongols: The Aypubids of Damascus, 11951260,
Albany: State University of New York Press, 1977.

Ibish, Yusuf. The Political Doctrine of al-Bagillani, Beirut: American University of Beirut
Press, 1966.

‘Iragr, Ahmad Tahirl. [s.v., al-Suhrawards, Aba Hafs “Umar].

Jawad, Mustafa. “al-Rubut al-baghdadiyya.” Sumer 10 (1954): 218-249.

Kahhala, ‘Umar Rida. Mujam al-muallifin. 15 vols. Damascus: al-Maktabat al-‘Arabiyya,
1957-1961.

Karamustafa, Ahmet. God’s Unrudy Friends: Dervish Groups in the Islamic Later Middle Period,
1200—1550. Salt Lake City: University of Utah Press, 1994, :

Khouri, Raif. “Importance et authenticité des textes de Hilyat al-awliya’ wa-tabaqit
al-asfiyd’ d’Abt Nu'aym al-Isbahani.” St 26 (1977):73-113.

King, Richard. Orentalism and Religion: Postcolonial Theory, India and “The Mbstic East.
London and New York: Routledge, 1999. .

Kissling, Hans Joachim. “Aus der Geschichte des Chalvetijje-Ordens,” ZDMG 103
-(1953): 233-289, : ’ : :

Kiyani, Muhsin. Tarikh-i khanagik dar Irin. Tehran: Kitabkhana-yi Tahari, 1369 sh.
[1990].

Knysh, Alexander. Islamic Mysticism: A Short History. Themes in Ilamic Studies, no. 1.
Leiden: Brill, 2000.

. dbn ‘Arabi in the Later Islamic Tradition: The Making of a Polemical dmage in Medieval
Islam. Albany, NY: State University of New York Press, 1999,

Lambton, AK.S. State and Government in Medieval Islam: An Introduction to the Study of
Islamic Political Theory. Oxford: Oxford University Press, 1981.

— “Justice in the Medieval Persian Theory of Kingship.” St 17 (1962): 91-119.

—— “Quis Cuustodtiet Custodes: Some Reflections on the Persian Theory of Government.”
St 5 (1956): 125-148; 6 (1956): 125-146.

Laoust, Henri. “Le pensée et Paction politiques d’al-Mawardr (364-450/ 974-1058).”
RET 36 (1968): 11-92.

—. La profession de foi d’Ibn Balta. Damascus: Institut Francais de Damas, 1958,

Le Gall, Dina. 4 Culture of Sufism: Nagshbandss in the Ottoman Werld, 1450~1700. Albany:
State University of New York Press, 2005, ’

Le Strange, Guy. The Lands of the Eastern Caliphate: Mesopotamia, Persia, and Gentral Asia
Jrom the Moslem Conguest to the Time of Timur. 2nd edition. Cambridge: Cambridge
University Press, 1930.

Leaman, Oliver, dn Introduction to Classical Islamic Philosophy. 2nd edition. Cambridge:
Cambridge University Press, 2002. : ) g
Lewis, Bernard and PM. Holt, eds. Historians of the Middle East. London: Oxford

University Press, 1962. : o s :

Lewis, ¥rank. Rumi: Past and Present, East and West. Oxford: Oneworld, 2000.

Lewisohn, Leonard, ed. The Herilage of Sufism. 3 vols. Oxford: Oneworld Publicagons,
1999.

Makdisi, George. Ibn ‘Aqil: Religion and Culture in Classical Islam. Edinburgh: Edinburgh
University Press, 1997.

- “Baghdad, Bologna, and Scholasticism.” In Centers of Learning: Learning and Location
in pre-Modern Europe-and the Near East, edited by LW, Drijvers and A.A. MacDonald.
Leiden: Bnll, 1995. .

— The Rise of Humanism in Classical Islam and the Christian West, with Special Reference
to Scholasticism. Edinburgh: Edinburgh University Press, 1990.

BIBLIOGRAPHY 335

———. The Ruise of Colleges: Institutions of Learning in Islam and the West. Edinburgh: Edin-
burgh University Press, 1981.

~—— “The Sunni Revival.” In Islanic Civilisation, 950~1150: 4 Collsquivm Published under
the Auspices of the Near Fastern History Group, Oxford—The Near East Center, University
of Penngylvama, Papers on Islamic History, no.3. Edited by D.S. Richards. Oxford:
Bruno Cassirer Ltd., 1973, -

——, “Muslim Institutions of Learning in Eleventh-century Baghdad.” BSOAS 24
1961): 1-56. : . .

M;kdisi), George, Dominique Sourdel, and Janine Sourdel-Thomine, eds. La notion
dautorité au Moyen Age Islam, Byzance, Occident. Pasis: Presses Universitaires de France,
1982. :

Malamud, Margaret Irene. “Sufi Organization and Structures of Authority in Medieval
Nishapur.” JJMES 26 (1994): 427-442. :

—— “Sufism in Twelfth-Century Baghdad: The Sufi Practices of Abu Najib al-
Suhrawardi.” Bulletin of the Henry Martyn Institute of Islamic Studies 13 (1994} 6-18.
al-Mana’, ‘A’isha Yusuf. Abi Hafs Umar af-Subrawardi: hayitutu wa-tasawwufihu. Doha,

Qatar: Dar al-Thaqafa, 1991.

Mason, Herbert. Two Statesmen of Mediaeval Islam: Vizir Ibn Hubayra (499-560 AH /
1105-1165 AD) and caliph an-Nésir i Din Allah (553622 AH / 1158-1225 AD). The
Hague: Mouton, 1972. .

Massignon, Louis. Essay on the Origins of the Technical Language of Islamic Mysticism. Trans-
lated by B. Clark. South Bend, IN: University of Notre Dame Press, 1997.

——-. “Le “jour du covenant” ( yawm al-mithiq).” Oriens 15 (1962): 86-92.

—. “Caliphs et naqibs bagdadiens.” WZEM 51 (1948): 106-115.

Meier, Fritz. Essays on Islamic Piety and Mpysticism. Edited and translated by John O’Kane.
Leiden: Brill, 1999.

~——. “Die Herzenshindung an den Meister.” In Swei Abhandlungen iiber die Nagsbandiyya,
Beiruter Texte und Studien, bd. 58. Istanbul and Stuttgart: Im Kommission bei
Franz Steiner Verlag, 1994.

. Abti Sa'id b A6 I-Hayr (357-440/967—1049): Wirklichkeit und Legende. Acta Iranica,

no.11. Leiden-Tehran-Liege: E/J. Brill, 1976.

. Die Fawd’th al-Galal des Nagm ad-Din al-Kubra. Wiesbaden: Franz Steiner Verlag,
1957.

Milson, Menahem. {s.v.: al-Suhrawardi, Aba I-Najib].

Mojaddedi, Jawid A. The Biggraphical Tradition in Sufism: The Tabagat Genre from al-Sulami
to Jami. Richmond, Surrey: Curzon. Press, 2001.

Molé, Marjian. Les mystiques musulmans. Paris: Presses Universitaires de France, 1965.

—. “La danse extatique en Islam.” In Les danses sacvées, Collection Sources orientales,
6. Paris: Editions du Seutl, 1963,

Morris, James W. “Situating Islamic ‘Mysticism”: Between Written Traditions and
Popular Spirituality.” In Mystics of the Book: Themes, Topics, and Typologies, edited by
Robert A, Herrera. New York: Peter Lang Publishing, Inc., 1993.

Mottahedeh, Roy. “The Transmission of Learning: The Role of the Islamic Northeast.”
In Madrasa: la transmission du savoir dans le monde musulman, edited by Nicole Grandin
and Marc Gaborieau. Paris: Editions Arguments, 1997.

Nicholson, R.A. Studies in Islamic Mysticism. Cambridge: Cambridge University Press,
1921. .

Norris, H.T. “The Mirat al-Takbin, by Zain al-Din al-Khawafi of Khurasan and Herat.”
BS0A4S 53.1 (1990): 57-63.

O’Fahey, R.S. Enigmatic Saint: Ahmad Ibn Idris and the ldrisi Tradition. Evanston, IL:
Northwestern University Press, 1990.

Ohlander, Erik 8. “Kerqa.” In Encyclopaedia Iranica. New York: Encyclopaedia Iranica
Foundation, {orthcoming, -

~——. “Karama.” In Encyclopaedia Iranica. New York: Encyclopaedia Iranica Founda-
tion, forthcoming.




336 BIBLIGGRAPHY

. “Aba Talib al-Makki.” In The Encyclopaedia of Islam Three. Leiden: Brill, forth-

coming

“‘Abd al-Razzdq b. ‘Abd al-Qadir al-Jiant.” In Tke Eneylopacdia of Islam Three.
Leiden: Brill, forthcoming.

———. “Altruism.” In The Engyclopaedia of Islam Three. Leiden: Brill, forthcoming,

—. “Primary Schools, or Kuttab.” In Medieval Islamic Civilization: An Encyclopedia,
vol. 2, edited by Josef W. Meri. New York: Routledge, Taylor & Francis Group, 2006.

—. “Review of Divine Love in Islamic Alyslwmn by Blnyamm Abrahamov.” ]RAS
series 3 13.3 (2003): 383-385. -

- “Between Historiography, Hagiography and Polemic: The ‘Relationship’
between Aba Hafs ‘Umar al-Suhrawards and Ibn ‘Arabi.” ]MIAS 34 (Autumn,
2003): 59-82. -

Popovic, Alexandre and Gilles Veinstein, eds. Les zoies d’Allah: Les ordres mystiques dans ke
mnonde musulman des origines d awjourd’hui. Paris: Fayard, 1996.

——.-Les ordres mystiques dans Uislam: cheminements et situation actuelle. Paris: Editions de
I'Ecole des Hautes Etudes en Sciences Sociales, 1986.

Qazvini, Muhammad. [s.v. Junayd-i Shirazi].

Rahman, Fazlur. Islam. Qnd edition. Chicago: The Umvers1ty of Chlcago Press
1979.

Richter-Bernburg, Lutz Der syrische Blity: Saladins Sekretir zwischen Selbstdarstellung und
Geschichisschreibung. Beiruter Texte und Studien, no. 52. Beirut and Stutigart; Ori-
ent-Institut and Franz Steiner Verlag, 1998. -

Ridgeon, Lioyd. Persian Metaphysics and Mpsticism: Selected Treatises of -‘Aziz Nasaﬁ Rich-
mond, Surrey: Curzon Press, 2002.

Ritter, Helmut. “Philologika IX. Die vier Suhrawardt. Thre Werke in Stambuler Hand-
schriften.” Der Islam 24 (1937): 270~286; 25 (1938): 35-86.

Rizvi, Athar Abbas. 4 History of Sufism in India. 2 vols. New Delhi: Munshiram Mano-
harlal Publiskers Pvt. Ltd., 1978-1983.

Safi, Omid. The Politics of Knowledge in Premodern Islam: Negotiating Ideology and Rebigious
Inqmry Chapel Hill: The Unversity of North Carolina Press, 2006.

Schimmel, Annemarie. Mystical Dimensions of Islam. Chapel Hill, NC Umvemty of
North Carolina Press, 1975.

Shams, Muhammadjavad “‘Arifin-i suhravardiyya-yi buzghushlyya—yl Fars.” Ma anf
17.2 (2000): 104-116.

Shirvani, Muhammad. [s.v. al-Suhrawardr, Ab@t Hafs ‘Umar)].

Siddigi, A.H. “Caliphate and Kingship in Medieval Persia.” Islamic Culiure 9 {1935):
560-570; 10 (1936): 97-126; 11 (1937 37-59. -

Spies, Otto. Mu'nis al-‘ushshag: The Lovers’ Friend by Shik@buddin Subrawerds Maqtul Bonner
Orientalistische Studien, no. 7. Stuttgart: Kohlhammer, 1935. -

Steinfels, Amina M. “The Travels and Teachings of Sayyid Jalal al-din Husayn Bukhaﬂ
(1308“1384—) ” PhD diss., Yale University, 2003.

Sublet »Jacqueline. “Le modéle arabe: éléments de vocabulaire.” In Madrasa: la transmis-
siom du savior dans le monde musubman, edited by Nlcole Grandin and Marc Gaboneau
Paris: Editions Arguments, 1997.

Taeschner, Franz, ed. and trans. Sinfle und Bruderschafien im Islam_ Texte zur Geschichte der
- Futwwa. Zurich: Artemnis Verlag, 1979.

. “Eine Schrift des thﬁbaddin Suhrawardi tber die Futuwa Oriens 15 (1962):

278-280.

. “Futuwwa, eine gememschaftbﬂdende Idee im mittelalterdicher Orient und ihre
verschiedene Erschemungsforme ” Schweizerisches Archiv ﬁzr Volkskunde 52. 2 3 (1956):
122-158.

Trimingham, J. Spencer. The Suft Orders in Islam. Oxford Oxford University Press 1971;
Reprint with a new preface by John Voll. Oxford: Oxford Umver51ty Press, 1998.

BIBLIOGRAPHY 337

Tiirkiye Diyanet Vakfi Istdm Ansiklopedisi. 31 volumes to date. Uskiidar, Istanbul: Tiirkiye
Diyanet Vakfi, Islam Ansiklopedisi Genel Miidiriigt, 1988,

Turan, Osman. Dogu Anadolu Tiirk devletleri tarihi. 2nd edition. Istanbul: Turan Nakslar
Yaymevi, 1980.

ul-Huda, Qamar. Strwing for Divine Union: Spiritual Exercises for Suhrawardi Sifis. London
and New York: RoutledgeCurzon, 2003.

——. “The Remembrance of the Prophet in Suhrawardf’s Awanf al-maGrf>” 715 12.2
(2001): 129-150.

—. “T'he Sfi Order of Shaikh Abu Hafs ‘Umar al-Suhrawardi and the Transfer of
Suhrawardiyya Religious Ideology to Multan.” Ph.D. diss., University of California,
Los Angeles, 1998.

Vadet, Jean-Claude. “La ‘Futuwwa’, morale professionnelle ou morale mystique?” REJ
46:1 (1978) 57-90.

Vajda, Georges. “De la transmission du savior dans lislam traditionnel.” L’Arabisant
(Association Frangais des Arabisants, Paris) 4 {1975): 1-9

—. “Une liste d’autorités du Calife al-Nagir li-din Allah.” Arabica 6 (1959): 173~
177.

Viker, Knut. Sufi and Scholar on the Desert Edge: Muhammad b. 4l al-Sandsi. London: Hurst
& Co., 1995.

Wensinck, A,J. Concordance et indicies de la tradition musubmane. 8 vols. Leiden: E.J. Brill,
1936-1971.

~——. The Muslim Creed: Its Genesis and Historical Development. Cambridge: Cambridge
University Press, 1932.

Wiet, Gaston. Baghdad: Metropolis of the Abbasid caliphate. Translated by Seymour Feiler.
Norman, Oklahoma: University of Oklahoma Press, 1971,

Yahia, Osman. Histoire et classification de Ueewwre d’Ibn ‘Arabi. 2 vols. Damascus: Institut
Frangais de Damas, 1964.

Yimaz, H. Kamil. [s.v. al-Suhrawardi, Aba Hafs ‘Umar].

Zarrinkib, ‘Abd al-Husayn. Justwi dar tasavouf-i Iran. Tehran: Amir Kabir, 1357 sh.
[1978].



INDEX OF PERSONS AND PLACES

Aaron, 200n. 23, 285n. 58

al-Abarqahi, Shlhab al-Din, 318 (chart)

‘Abbadan, 29, 61

Abbasids, 17, 35,7100, 102-103, 250,
251, 253, 255, 256, 260, 270 272n.
37, 279, 282, 285 29311 72, 303

Abel, 284n. 56

‘Abd al-Jabbar b. Salih al-Hanbali,
271n. 34 )

‘Abd al-Lagf (Saft al-Din Abi
I-Mahasin), 109-110

‘Abd al-Mughith b. Zuhayr, 296

‘Abd al-Rahman ( f@gih of Medina), 67,
68 (chart)

‘Abd al-Walid b. Zayd, 29

al-Abhart, Qutb al-Din, 78 {chart)

Abraham, 200n. 23, 226n. 96, 284, 285

Abti Bakr (caliph), 61, 63, 66, 67, 68
{chart), 200n. 23, 269, 270n. 32

Abi l-Fadi Muhammad b. Nasir, 296

Abti I-Faraj al-Mufassir, 294n. 73

Abi 1-Ghanz’im b, al- Mahlaban )
(Pablavan?), 112

Abu Hanifa, 98, 136 :

Abt lMansur Muhammad b. ‘Abd
al-Malik b, Khayran, 295n. 75

Abii 1-Mugzaffar Hlbatullah b. al- Shlb]I
60, 62 :

Aba Sa‘td b. A’k Khayr 31 32, 108,
126, 219n. 74

Aba Talib ‘Abd al- Qadir b.
Muhammad, 295

Aba Talib al-Makki, 47, 49, 52, 145,
166n. 73, 218, 219 221 240 310,
319

Abt Thawr, 45n. 57

Abyssinia, 210n. 51

Acre, 22, 85

Adam, 26 142, 158, 159, QOOn 23,
275n 43, 983- 284 SOOn 87

Addas, Claude, 126

‘Adud al-Dawla, 18, 92n. 89

al-‘Aduds Hospital, 92°

Afghanistan, 20

Aflaki, Shams al- D’n, 119,278

Ahdéth 271

Ahmad Shahab, 42

Ahmad b. Hanbal, 25, 297n. 83;
mausoleum of, 98

Ajmer, 123

Ak Saray, 274

Akht Faraj al-Zanjani, 67, 211 (chart),
279

Akhts, 104, 275, 976, 279, 280n. 51,
286, 290-291, 302, 312

Akhlﬁt (Khilat), 90 94, 293n. 72

‘Al#’ al-Din Kayqubad 58n. 4, 104,
113n. 163, 119, 126, 273~ 278pa552m

‘Ala’ al-Din Muhammad b. Tekish,
2223, 98-104, 253, 256, 307n. 3

‘Ala’ al-Din Telgsh 21-22, 98-99

Alamﬁt 24, 100, 101
al-Alawr (v1z1er) 307n. 3 )

Aleppo, 58n. 4, 59n. 6, 73n. 33, 94, 95,
295, 319n. 6

Alexander, 99, 253

‘Al b. Abi Talib, 26, 200n. 23,
224225, 269, 270n. 32, 272, 279n.
49; in silsilas and initiatic genealogies,
71 (chart), 211 (chart), 284n. 57, 385

‘Al b. ‘Asakir al-Batx’ihi, 295, 296, 297

‘Alf al-Kurdi, 96, 113, 118-119, 153

‘Ali b. Nabhan, 57 74 76n. 45

‘Al b. Nayyar, 1117

‘Ali al-Rida, 211 (chart), 280 .

‘Al Zayn al-‘Abidin, 211 (chart)

‘Alid nugabd’, 24

Alan Apa Madrasa, 274

al-Altisf, Mahmad Shukrt, 80n. 54

Amir Aldukuz al-‘Adil, 94 )

Amravhi, Nastm Ahmad Faridi, 9n. 14

Anatoha, 13, 16, 2021, 30-31, 67, 104,
126, 188, 272, 278, 279 280n 51,
281, 282, 286, 289, 290, 305, 307n. 3

Anawatl GC, 2

Andalusw. 125 135, 820 )

Angarg, ‘Abdullzh-, 75n 41, 166n. 73,
198n. 17, 295

Angart, Qasim, 8

Apostles, 200n. 23

‘Arafat, 121

Aral Sea, 20

Arberry, AJ 2

Ardabit, Saft al-Din, 78 (chart)




340 INDEX OF PERSONS AND PLACES

Armenia, 90

Armenians, 278

Arran, 90

Arslan Dimashqi, 195

Asad, Talal, 43

Asadiyya Khanagah, 249n. 1

ashab al-suffa (Folk of the Veranda),
146-147, 194

al-Ash‘ari, 260, 267n. 26

Ash‘arites, 36, 206n. 38, 251, 258, 259,
260-261, 263, 265, 266n. 22, 267,
268, 270, 273, 302

al-Ashraf Masa, 95, 96, 291

Asia Minor, 316 (chart)

Assassins, 24, 100, 10}

Awhad al-Din Kirmani, 78 (chart), 124,
125, 134n. 212, 238, 293

Awhadiyya, 78 (chart)

‘Ayyariin, 271

Ayyubids, 16, 20, 22-23, 85, 94-96,
101, 104-106, 110, 117, 249n. 1,
253, 273, 277, 291, 305, 307n. 3

Azerbaijan, 20, 24, 57n. 1, 90, 91, 106,
279n. 50

‘Aziz-i Nasafi, 167n. 75, 217n. 68, 239n.

137
Azj Neighborhood, 98, 296n. 82

Bab Abraz, 135, 136n. 215

Bab al-Ghurba, 72

Bab al-Nabi, 96

Badr b. Hasanawayh, 35

Badr al-Sharif Gate, 91in. 83, 93, 97,
249n. 1, 310

al-Baghawi, 80

Baghdad, 1, 6, 7, 15, 19, 21, 22, 23,
24, 32, 33, 34, 36, 40, 42, 51, 57, 58,
60, 61, 62, 63, 67, 70, 72, 73, 74, 75,
76, 79, 80, 82, 83, 84, 85, 86n. 67,
91, 94, 96, 98, 100, 102, 103, 105,
107, 119-120, 123, 124, 125, 131,
136, 137n. 2, 193, 200, 213, 227,
237, 249n. 1, 254, 255, 256, 258,
260, 271, 273, 276, 281n. 52, 282,
285, 286, 289, 290, 291, 292, 295n.
76, 296n. 79, 297nn. 82 & 84, 305,
306nn. 1 & 2, 308, 310, 314, 315,
318 (chart), 319n. 6

al-Baghdadi, ‘Abd al-Latif, 295n. 76

al-Baghdadz, ‘Abd al-Samad, 259n. 14

al-Baghdadi, Aba 'l-Fawaris Tirad,
60n. 7

Baha’ al-Din al-Qzsim b. al-Hafiz,
314n. 4

Baha’ al-Dmn b. Shaddad, 95

Baha’ al-Din Valad, 113, 119-120,
125n. 189, 274, 278

Bakharzi, Sayf al-Din, 134n. 212

Bakharzi, Yahya, 198n. 17, 208, 249,
257, 319

Bakhtiyar, Qutb al-Din, 125n. 189

Balkh, 102, 275n. 42

Balyani, ‘Abdullah-i, 78 (chart)

Bana ‘Ammuya, 66-88; Bakr1
genealogy of, 61, 63, 66, 67, 139.
See also al-Suhrawardr

Bann Hashim, 284n. 57

al-Bagillant, 251

Ba‘quba, 105

Barthold, W, 34

Basra, 60, 86, 116-117

Basra Gate, 92n. 85

al-Basri, Abt ’l-Hasan ‘Ali, 112

Batiniyya, 24

de Beaurecueil, S. de Laugier, 198n. 17

Begtiginids, 106

Begtimur, 90-91

Bengal, 317 (chart)

al-Bidlisi, ‘Ammar b. Yastr, 78 (chart),
203n. 30

al-Birzalt, Zaki al-Din, 111

Bishara bt. al-Ra’ts Abi ’l-Sa‘adat
Mas‘id, 84

Bistam (Bastam), 45n. 58

al-Bistami, Aba ’1-Hasan, 112

154, 273274

Boullata, Issa, 122

Bukhara, 20, 83, 306n. |

Burhaniyya, 316 (chart)

Buyids, 17, 18, 21, 35, 92n. 89

Buzghush, Najib al-Din ‘Ali b., 7, 306,
315, 316 (chart)

Buzghush, Sadr al-Din b. Zahir al-Dm,
316 (chart)

Buzghush, Zahir al-Din b. ‘Al 316
(chart)

Buzghushiyya, 316 (chart)

Cahen, Claude, 271n. 34

Cain, 284n. 56

Cairo, 10, 24, 60, 83, 94, 96, 134n. 211,
195, 281, 282, 318 (chart), 319n. 6,
320

Caspian Sea, 20, 104

Central Asia, 11n. 19, 34, 319

Chabbi, Jacqueline

Chamberlain, Michael, 4041

INDEX OF PERSONS AND PLACES 341

Chester Beatty Library, 83-84

China, 145

Chishtf, Mu'tn al-Din, 1, 113, 123125,
187

Chishtiyya, 124, 125, 240

Convent Gate Cemetery, 92n. 85

Corbin, Henry, 9n. 14, 282n. 53

Crimea, 282

Crusaders, 22, 58, 80, 85, 91, 94, 100n.

117,105, 195
Currie, PM., 124

al-Dabiist, Aba ’1-Qasim ‘Ali, 70

Dahriyya, 292, 293n. 73

al-Damaghani, ‘Ali b. Muhammad,
77n. 49

Damascus, 10, 22, 40-41, 58, 73n. 33,
79-80, 83, 85, 91, 94, 95, 96, 110,
111, 113, 117, 153, 195, 249n. 1,
277, 291, 295n. 76, 318 {(chart),
319n. 6; Bab al-Saghir of, 118,
Citadel of, 95; Umayyad Mosque of,
118, 291n. 68

Damietta, 105

Dagqiiqa, 106

Dar al-‘Adil, 94, 97

Dar al-Dhahab Madrasa, 86n. 67

Dir al-Hadith al-Kamiliyya, 319n. 6

Dar al-Ram Neighborhood, 293n. 72

Dar al-Saltana, 21

Dara Shukah, 62-63, 113, 114, 116

al-Dastigi, Burhan al-Din Ibrahim, 316
(chart)

Dastqiyya, 316 (chart)

Dawad Khagb Daracha, 198n. 17

Dawud al-Tax, 71 {chart), 211 (chart)

al-Dawidi, ‘Abd al-Rahman, 296

Delhi, 317 (chart)

Demeerseman, André, 33

al-Dhahabi, Shams al-Din, 62, 69, 89,
91n. 83, 128, 254n. 10, 312

Dhii ’l-Figar, 285n. 58

Dhi I-Nan al-Misri, 166n. 73

Dihlawi, Jamali-yi, 124125

al-Dimashgqi, Yosuf, 72n. 31, 73

al-Dinawari, Abii Nasr Ahmad, 296n.
82

al-Dinawari, Ahmad al-Aswad, 67, 69,
211 (chart)

al-Dinawari, Mamshad, 211 (chart)

Diya’ al-Din b. Mas‘ad b. Mahmiid,
292n. 69

Diya’ al-Din Rami, 317 (chart)

Diyar Mudar, 91

al-Durayni, Aba ’l-Hasan, 296n. 82
Diizenli, Yasar, 8

Edessa, 92n. 84

Egypt, 7, 18, 20, 24, 91, 94, 96, 107,
110, 195, 208, 216, 246, 249n. 1,
272n. 37, 282, 305, 307n. 3, 315, 316
{chart), 318 (chart), 319, 320

Ephrat, Daphna, 19n. 2, 40

Euphrates River, 22

Eve, 158, 159, 300n. 87

Fakhr al-Dawla Aba l-Muzaffar, 86n. 67

Fakhr al-Din ‘Iragy, 238, 306n. 1

al-Farabi, 293, 298

Farghana, 149

al-Farist, ‘Abd al-Ghafir b. Isma‘l, 31

al-Farra’, ‘Ubaydullah b. ‘Ali, 296

Fars, 20, 104, 307n. 3

al-Farathi, Izz al-Din, 74n. 39,
114-115n. 165, 318 (chart)

al-Fagthi, Aba 'I-Hasan ‘Ali, 76

Fatima, 269, 285

Fatimids, 18, 24, 284n. 56

al-Fayyami, ‘Alf b. Muhammad, 122

JSipan, 271, 273, 288n. 62, 291, 293n.
72, 302. See also Akhis; Rahhasiyya

Gabriel, 174n. 93, 200n. 23, 226n. 96,
284n. 57

Gardet, Louis, 2

Gautama Buddha, 275n. 41

Genghis Khan, 104

Georgia, 106

al-Ghazal, Aba Hamid, 47, 52, 70,
86n. 67, 138, 143, 180n. 115, 193,
218, 221, 251, 260, 265n. 21, 292n.
69, 293n. 73, 294, 300n. 88, 302

Ghazali, Ahmad-i, 61, 70, 71 (chart),
76, 108, 224, 240

Ghazna, 98, 100

Ghaznavids, 17, 18, 20

Ghijduvant, ‘Abd al-Khaliq, 217n. 68

Ghiyath al-Din, 104-105

Gharids, 20, 22, 98-99, 100

Ghuzz (Oghuz) Turks, 20

Gibb, HAR., 48, 251n. 4

Goldziher, Ignaz, 35-36

Golpinarh, Abdiilbaki, 272n. 37

Gottschalk, Hans, 104, 105

Gramlich, Richard, 8, 107, 123, 126,
174n. 93, 268n. 28

Gril, Denis, 119

Giindiiz, Irfan, 8




342 INDEX OF PERSONS AND PLACES

al-Habash, Rashid al-Din, 243

Habib al-‘Ajami, 71 (chart), 211 (chart)

al-Haddad, Aba ‘AR, 57, 295

al-Haddad, Aba Hafs, 204

al-Hakim al-Tirmidhi, 138n. 4, 155

al-Halab1, Khalil b. Badran, 134n. 211

al-Hallaj, 132, 154, 319n. 6

Hama, 95

Hamadhan, 57n. 1, 73n. 33, 100, 101,
102, 124, 297n. 84

Hamd Allah Mustawfi, 57n. 1, 135n.
213

Hammad al-Dabbas, 76

Hammaya, Sa‘d al-Din, 129, 134n. 212

Hammaya, Sadr al-Din, 291n. 68

Hanafis, 259, 260, 268, 270, 297n. 83

Hanbalites, 25, 62, 70n. 23, 92, 116,
193, 258n. 13, 259, 260-261, 263,
267, 268, 270, 273, 292n. 70, 296nn.
77-80, 302

al-Harawi, Sa‘id b. Sayyar, 296

Hartmann, Angelika, 7, 9, 104, 105,
132, 254255, 256-257, 281n. 52,
292n. 69, 300n. 87

Harran, 92n. 84

Harwan, 124

al-Hasan, 269, 285

al-Hasan al-Basti, 71 (chart), 200n. 23,
211 (chart), 225

Hasan-1 Sabbah, 124

Hasanawayh al-Kurdr, 67

Hasidim, 1

Hejaz, 133, 210n. 51, 315, 318 (chart)

Herat, 100

Heravi, Najtbh Mayel, 8n. 12, 292n. 69

Hibatullah b. Muhammad h. al-Husayn,
296

al-Hilali, Muhammad Taqi al-Din,
272n. 37

Hims, 319n. 6

al-Hira, 57n. 1

al-Hitf (al-Haythi?), 214n. 62

Hodgson, Marshall G.S., 34, 17, 26, 33

Homerin, Th. Emil, 122-123

Hudaybiyya, 212

Hujwirt, “Alf b. ‘Uthman, 226, 251,
235n. 124, 240, 279n. 50

Huma’, Jalal al-Din, 8

Hunayn b. Ishaq, 294n. 73

Husam al-Din Chelebr, 124

al-Husayn, 100, 211 (chart), 269, 285

Husayn-i Husayn-i Sadat, 306n. 1

al-Husayni, Sharaf al-Din Muhammad,
306n. 2

Ibn ‘Abd (al-Basri), 60, 86, 113,
116-117

Ibn Abt Ya'la, 48

Ibn al-Ahdal, 128n. 197

Ibn ‘Aqil, 260

Ibn ‘Arabi, Muhyt al-Din, 113, 120,
125n. 189, 125133, 138n. 4, 155,
206n. 38

Ibn ‘Asakir, 77, 111

Ibn al-Athir, 77

Ibn Bagsh, 80, 86, 87

Ibn al-Baga, 111

Ibn Batiata, 212-213, 277, 287n. 61

Ibn-i Bibt, 273-276 passim, 279

Ibn Bundar, 296, 297n. 82

Ibn al-Dubaythi, 60, 67n. 16, 74, 126,
213

Ibn Fadlan, 86, 87, 116

Ibn al-Fand, 113, 121-123

Ibn al-Fuwati, 72, 307n. 3

Ibn Hawqal, 57n. 1

Ibn Hubayra, 79

Ibn al-Tmad, 62, 126, 127

Ibn al-Jawzi, 25, 35, 48-49, 67, 70-71,
79, 91n. 83, 93, 97, 106, 108, 110,
ITIn. 137, 193, 210, 225, 227,
237-238, 240, 260, 284n. 56, 296n.
77,312, 314n. 4

Ibn Jubayr, 92n. 89

Ibn al-Kaysarani, 297n. 84

Ibn Kulayb, 296

Ibn Kullab, 45n. 57

Ibn Karram, 30

Ibn Kathir, 209n. 47, 312

Ibn Khafif al-Shirazt, 211 (chart), 213n.
60

Ibn Khaldtn, 132

Ibn Khallikan, 107, 114n. 164, 116, 117

Ibn al-Khiyami, 122

Ibn Maja, 297, 298

Ibn al-Mi'mar, 272n. 37, 278, 279n.
49, 280, 281, 282, 284n. 57, 285,
288-289n. 62

Ibn al-Mubarak, 29n. 34,

Ibn al-Mukharrimi, 259n. 14

Ibn al-Muslima, 107

Ibn al-Mustawfi, 74n. 39, 85, 86n. 66,
88, 97, 98, 107, 249n. |

Ibn al-Najjar, 25n. 18, 60, 70, 73, 76,
87,89, 107, 111, 113, 115, 126,
135n. 213, 138, 213, 307n. 3

Ibn Nugta, 60, 88, 259n. 14

Ibn al-Qastallant (Qutb al-Din), 134,
135, 195, 318 (chart), 319, 320

INDEX OF PERSONS AND PLACES 343

Ibn Qudama (al-Maqdisi), 115, 267n.
26, 270nn. 32 & 33

Ibn Rajab, 97, 114, 115, 116

Ibn Rasalz, 284n. 56

Ibn Sab‘in, 319n. 6

Ibn al-Safi, Shams al-Din, 316 (chart)

Ibn al-SaT, 34, 73, 96, 109, 213

Ibn Sina, 96, 126, 291-292, 292n. 70,
293, 299, 302n. 92, 311

72, 297, 307, 313-314

Ibn al-Suqa‘T, 114n. 165

Ibn al-Tanraya, 97

Ibn Taymiyya, 114-115, 128, 240, 312

Ibn al-Tayyib, 294n. 73

Ibn Tiqgtaqa, 25n. 18

Ibn al-“Ujayl al-Yamant, 122

Ibn al-Wardi, 114n. 164

Ibn Wasil, 95, 105

Ibrahim b. Adham, 29n. 24, 275

Ibrahim Baran, 69n. 19

Ibrahim al-Khawwas, 231, 234n. 124

Ibrahtm Zahid Gilani, 78 (chart)

Ighlamug, 100, 101

Ikhwan al-Safa’, 292n. 70, 299

II Khanids, 2021

Idigiizids, 20, 21, 90-91

Imam al-Din Mas‘ad, 78 (chart)

Imam al-Din Muhammad, 316 (chart)

‘Imran, 200n. 23

India, 1, 7, 9, 62, 113, 124, 125, 188,
246, 282, 305, 315, 319

Iraq, 1, 17, 20-21, 30, 33, 62, 103,
117,153, 167, 188, 233, 307n. 3, 318
(chart)

‘Traq ‘Ajami, 99n. 113

‘Iraqi, Ahmad Tahirt, 9n. 14

Irbil, 22, 74n. 39, 85, 86, 88, 106, 113n.

163, 249n. 1

Isaac, 226n. 96

Isfahan, 10, 24, 76, 77n. 49, 83, 91,
100, 101, 102, 212, 282, 319

al-Isfahani, Abu Nu‘aym, 46, 48-49,
51, 111n. 137, 250n. 2, 295, 296n.
77, 310

al-Isfahani, Kamal al-Din, 165n. 72,
174-175

al-Isfahani, Najm al-Din Mahmid, 316
(chart)

Ishagiyya, 30

Ishmael, 284, 285

Islamic Texts Society, 47n. 65

Isma‘l al-Qasii (Qaysari), 78 (chart)

Isma‘ilis, 260

Israelites, 200n. 23

Istanbul, 281

‘Izz al-Din Muhammad b. Ya'qab,
165n. 72

‘Izz al-Din of Mosul, 92, 95n. 100, 109

Jacob, 226n. 96

Ja‘far al-Sadiq, 211 (chart)

Jalal al-Din of Alamat, 101

Jalal al-Din Bukhart (Makhdtim-i
Jahaniyan), 317 (chart)

Jalal al-Dm Mangtibirdi, 18, 23, 102,
104-105, 106, 293n. 72

Jalal al-Din Qarataj, 277, 278

Jalal al-Dm Ramz, 119, 120, 124, 187

Jalal al-Din Surkh, 317 (chart)

Jamal al-Din Abt Rawh Lutfullah, 31n.
32

Jamal al-Din Qush-Temiir, 106

Jamaliyya, 316 (chart)

Jami, ‘Abd al-Rahman, 6061, 62, 65,
129130, 133

Jami® al-Mansar, 112

Jami® al-Qasr (Palace Congregational
Mosque), 72, 91n. 83, 93, 106, 111,
120, 135

Jami® al-Sulgan, 96

Jawad, Mustafa, 272n. 37

Jazira, 21, 22, 90, 94

Jerusalem, 30, 58, 73n. 33, 79, 110,
265n. 21, 306n. 1, 319n. 6

Jesus, 200n. 23, 201n. 24, 226, 275

Jibal, 20, 21-22, 90, 98, 100, 101;
mendicants { fugara’) of, 233, 234n.
122

Jihad (against Crusaders), 100n. 117

Jilan (Jil), 20, 124, 125

al-Jilani, ‘Abd al-Qadix, 161n. 57, 193,
197n. 16, 200n. 23, 203n. 30, 216n.
66, 241n. 146, 242n. 147, 258n.
13, 292n. 70, 293n. 72, 297, 307;
dress of, 213-214n. 62; as eponym
of tariga-lineage, 1, 32-33, 187; as
Jjurist, 32, 193, 218, 244; mausoleum
of, 136; and al-Suhrawardi, 52, 60,
63-64, 82, 108, 113, 114-116, 123,
124, 125, 258

al-Jilani, ‘Abd al-Razzaq b. ‘Abd
al-Qadir, 296

al-Jilant, Aba Salih Nasr b. ‘Abd
al-Razzaq, 257, 293n. 72, 297, 307-308

al-Jllani, Rukn al-Din ‘Abd al-Salam,
292n. 70

Joseph, 226n. 96
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Joshua, 200n. 23

al-Junayd al-Baghdadi, 45, 72, 144n. 13,
161, 178n. 105, 231, 274; as
descriptive eponym of particular Sufi
orientation, 13, 43, 46, 49, 51, 52,
62, 140, 146, 163, 184, 190, 191,
205, 218, 221, 233, 241, 282, 309,
312, 313, 320; in silsilas and inidatic
genealogies, 69, 71 (chart), 200n. 23,
210, 211 (chart), 225, 280

Junayniyya Khanaqah, 249n. 1

Jurjan, 30

Jurjani, Aba "-Qasim, 71 (chart)

al-Jurjani, Jamal al-Din Yasuf, 316
(chart)

Juvayni, ‘Ala’ al-Din, 105

al-Juwayni (Imam al-Haramayn), 115,
251

Ka'ha, 121, 134n. 211, 261

al-Kalabadhi, Abii Bakr, 46, 49, 258n.
13, 267n. 26, 310, 319

Karkh Neighborhood, 92n. 89

al-Karkhi, Abt ’I-Husayn ‘Asim, 70n. 23

Karramiyya, 30, 312

Kashan, 101

Kashani, Tzz al-Din, 8, 198n. 17, 242,
257258

Kashifi, Husayn Va‘iz-i, 278n. 48, 284n.
56

al-Katib, Aba ‘Ali, 71 (chart)

Kawkabur, Aba Sa‘id, 86n. 66

Kawthar, 262

Kay Kawus I, 104, 273

Kazaran, 30

Kazarani, Aba Ishag, 30

Kazariniyya, 30-31, 78 (chart)

Khalwati, Muhammad b. Nir-i, 78
(chart)

al-Khalwati, ‘Umar, 78 (chart)

Khalwatiyya, 78 (chart), 131

al-Khartabirt, Ahmad b. Ilyas
al-Naqqash, 272n. 37, 278, 279n.
49, 280, 281, 282, 285, 288n. 62

al-Khatib al-Baghdadi, 73n. 33, 74n. 39

Khidr, 61, 214

Khurasan, 20, 24, 30, 32, 35n. 40, 85,
86n. 67, 91, 98, 99n. 113, 102, 119,
137, 153, 167, 195, 209, 215n. 64,
217, 227, 229, 306n. 1; mendicants
(fugard’) of, 233, 234n. 122

Khurasan Road, 105

Khazistan, 20, 22, 99

Khwafi, Fasth al-Din Ahmad b.
Muhammad, 134n. 212

Khwarazm, 99, 100, 104, 306n. 1

Khwarazm Shahs, 16, 20, 21-23,
98-105, 253, 256, 293n. 72, 307n. 3

al-Kindi, 294n. 73

Kipcak, 98, 104

Kirman, 20, 104

Konya, 20, 104, 119-120, 273, 274,
275n. 41, 276, 277, 278

Knysh, Alexander, 127, 128

Kubra, Najm al-Dm, 1, 77, 78 (chart),
113n. 163, 123, 125n. 189, 129,
156n. 45, 198n. 17, 221n. 79, 225n.
92, 232n. 117, 234n. 122, 235n. 124,
237n. 131, 238n. 136, 241n. 145,
242n. 147, 319

Kubrawiyya, 63, 78 (chart), 129, 134n.
212,198n. 17, 219n. 74, 221, 273, 319

Kumish, 279n. 50

al-Kundurt (vizier), 51

al-Kurbaj, Najm al-Din, 318 (chart)

Kurds, 57n. 1

Kurdistan, 104

Lahore, 281
Lake Van, 90
Lawziyya Neighborhood, 86n. 67

Makdisi, George, 19n. 2; theory of
madrasa of, 3541 passim

al-Maghribi, Abt ‘Uthman, 71 (chart)

al-Maghribi, Taqt al-Din ‘Alf, 297n. 83

Magians (majis), 293

Majd al-Din Ishaq, 273

Majid al-Din “Umar al-Khwarizmi, 102

al-Makki, ‘Amr b. ‘Uthman, 144n. 13

Malamatiyya, 30, 153, 204, 228n. 102,
312

Malatya, 126, 278

al-Malik al-'Adil, 94, 95, 96, 104, 106,
118, 273, 277, 291

al-Malik al-Afdal, 22

Malik b. Anas, 267

al-Malik al-Ashraf, 23, 104, 105, 106

al-Malik al-Kamil, 94, 96

al-Malik al-Mansuar, 95

al-Malik al-Mujahid, 95

al-Malik al-Zahir Ghazi, 58n. 4, 94, 95

Malikis, 86, 117, 241, 251

al-Malini, Sharaf al-Din, 249

Mamluks, 16, 40, 107, 188, 216, 272n.
37, 305
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Ma’miiniyya Neighborhood, 98

al-Manaf, ‘A’isha Yasuf, 9

Manicheans, 30, 159

Magbarat al-Safiyya, 112

al-Maqdisi, Aba Shama, 105, 113

al-Maqdist, Diya’ al-Din Aba Zura,
74n. 39, 295-296, 297-298

Mary, 275

Ma'riif al-Karkhi, 71 (chart), 92, 211
(chart)

Marv, 73n. 33, 102, 295n. 76

Marzubaniyya Neighborhood, 93

Mashada, Isma1 b. ‘Abd al-Mu’min,
8n. 12, 198n. 17

Mashra‘a Neighborhood, 109

al-Masmiidr, Najm al-Din Khalil, 94, 96

Massignon, Louis, 107, 108, 132

Mas‘ad (sultan), 76

Mas‘ad al-Bilali, 76, 79

Maturidis, 259, 265, 266n. 22, 267, 268,
270

al-Mawardi, 251

Mayhana, 31

Mecca, 65, 73n. 33, 92, 111, 121-122,
133-135, 249, 261, 295n. 76, 306n.
1, 314, 319n. 6, 320; Holy Mosque
of, 121, 310; Sharif of, 100

Medina, 66, 67, 73n. 33, 92, 212n. 56,
306n. 1

Mediterranean Basin, 156

Meier, Fritz, 29, 198n. 17

Meleviyya, 121, 278

Mengli, 100101

al-Mthani, As‘ad, 57, 72~73, 76

al-Mihant, Baha’ al-Din, 112

Milson, Menahem, 244-245n. 154

Mir Damad, 58n. 4

al-MistT, Nar al-Din ‘Abd al-Rahman,
316 (chart)

Molé, Marjian, 2

Mongols, 1, 6, 7, 16, 19, 23, 27, 57n.
1, 103, 104, 106, 111, 120, 272n. 37,
282

Morocco, 135

Moses, 131, 200n. 23, 214, 220n. 78,
226n. 96, 285n. 58

Mosque of Najib al-Din, 80n. 54

Mosul, 91, 92, 109

Mt. Athos, 223n. 83

Mt. Hira’, 220n. 78

al-Mu‘azzam Tsa, 95, 106

Mughals, 188

Muhammad (prophet), 2, 43, 67, 138,

146, 200, 220n. 78, 238, 253, 255,
268, 270n. 32, 302; as exemplary
model, 52, 63, 153, 154, 192, 206,
236, 263-264, 267; Family of (ahl
al-bayt), 103, 253, 269; hadith of, 26,
47-48, 102, 103, 142, 156-157,
194-195, 199, 209-210, 224, 232n.
114, 234n. 122, 235n. 124, 243, 244,
in silsilas and initiatic genealogies,
26, 71 (chart), 144, 147, 194, 199,
209-210, 211 (chart), 212, 224-225,
280, 284-285; Sufi master as
representative of, 129, 132, 143n. 11,
183, 197, 199-200, 205n. 35, 208,
213, 214215, 301n. 90, 311

Muhammad al-Bagir, 211 (chart)

Muhammad b. Abt Bakr, 68 (chart)

Muhammad b. degiiz Pahlavan, 90,
91n. 82

Muhammad b. Munawwar, 31

Muhammad b. al-Nasir (caliph), 23

Muhammad al-Qzbisi, 67

al-Muhasibi, al-Harith, 45n. 57, 138n. 4

Muhyt ’-Din Aba Muhammad Yasuf,
97, 106, 110

Mu‘izz al-Din Muhammad Ghart, 99

Mujahid al-Din, 70 n. 24

al-Muktaff (caliph), 296n. 82

Mulla Sadra, 58n. 4

Multan, 306n. 1, 317 (chart)

Multans, Baha’ al-Din Zakariyya, 7,
134, 238, 306, 307, 314, 315, 317
(chart)

al-Munawi, ‘Abd al-Ra’nf, 131-132, 320

al-Mundhiri, 137n. 2, 249n. |

al-Mugaddast, 30

al-Muqaddast (al-Bustt), Aba Sulayman,
294n. 73

al-Mugqtafi (caliph), 77, 79

Murad IV (sultan), 136

Murshidiyya, 30

Masa al-Kazim, 211 (chart)

al-Mustadt’ bi-Amr Allah (caliph), 20,
91n. 83, 92

al-Mustansir (caliph), 23, 37, 255256,
293, 294, 305, 307n. 3, 314n. 4

Mustansiriyya Madrasa, 34n. 37, 73n.
33, 86n. 67, 119

al-Mustarshid (caliph), 77n. 49

al-Musta‘sim (caliph), 305

al-Mustazhir (caliph), 72, 77n. 49

al-Mustazhirt, Izz al-Din Abt *l-Hasan,
72
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Mu‘tazilites, 260, 270

Muzaffar al-Din Gokbori b. ‘Alf Kiigiik,
106

Mugaflar al-Din Ozbeg b. Jahan
Pahlavan, 101

Mugzaffar al-Din Sa‘d b. Zangi, 105

Nagawri, Qadi Hamid al-Din, 317
(chart)

Nahr Tsa, 93

Nahr Mu‘alla, 108

Najib al-Din ‘Abd al-Latif, 74

Nagshband, Baha’ al-Din, 217n. 68

Nagshbandiyya, 11n. 19, 129-130, 202

al-Nasawi, Shihab al-Din, 102

al-Nasir li-Din Allah (caliph), 20, 59n. 6,
90, 193, 292, 307n. 3; and Assassins,
24; and Ayyubids, 21, 22, 91-92, 94,
104, 106; death of, 106, 135, 247,
270; and futuwwa, 2526, 253,
271-272, 276, 277, 279, 280,
281, 285, 288n. 62, 302, 305; and
Khwarazm Shahs, 18, 21-23, 98-101,
104; as member of ulama, 24--25,
44, 73n. 33, 253-254, 295-297; and
Mongols, 23; as patron of Sufis and
ulama, 19, 21, 23, 24-25, 41, 91-92,
93, 98, 104, 109, 110, 112, 119, 184,
195, 196-197, 246, 250, 254257
passim, 260, 265, 274, 302, 305-306,
307-308, 312; and pogrom against
Jalasifa, 24, 25, 292; program of, 13,
16, 18, 19-27, 55, 191, 252-253,
258, 259, 261, 268, 269; and Ram
Seljuks, 104; and Seljuks, 21-22,
90-91; and the Shia, 24, 269, 302; as
Sufi, 254, 257; and al-Suhrawardi, 6,
7, 13, 16, 19, 58, 85, 89~112 passim,
254257, 292

Nagsiri, 277, 282, 284n. 57, 285, 286n.
60, 287-288nn. 61 & 62, 289n. 64

al-Nassaj, Aba Baky, 71 (chart)

al-Natanz1, ‘Abd al-Samad, 316 (chart)

Nestorians, 294n. 73

Nicholson, R.A., 31

al-Nihawandi, Aba ’l-‘Abbas, 211
(chart), 279n. 50

Nimrod, 226n. 96

al-Nisabari, Abt 'I-Barakat Ismafl,
108-109, 293n. 72

al-Nisabari, Abt Sa‘'d Ahmad, 108

al-Nisabori, Aba Tammam Yasuf, 294n.
73

al-Nisabtirl, Muhammad b. Yahya Naja,
86n. 67

Nishapir, 35n. 40, 36n. 41, 73n. 33,
102, 108, 124, 153

Nizam al-Mulk (vizier), 18-19, 36n. 41,
123-124, 274

Nizami, 279n. 50

Nizamiyya (Baghdad), 21, 34n. 37, 58,
70, 72, 76, 79, 86n. 67, 91, 115,
307n. 3; and al-Nasiriyya, 25

Noah, 200n. 23

North Africa (Maghrib), 1, 29, 188, 319,
320; mendicants ( fugard’) of, 233

Nar al-Din Ghaznavi, 317 (chart)

Nir al-Din Zangi, 19, 24, 58, 79-80,
94n. 97, 195

nugabd’ of Baghdad, 60n. 7, 108

Ottomans, 3, 40, 136, 188, 216, 282

Pakbaz-i Qazving, 113n. 163

Palestine, 20, 87

Paris, 282

Pederson, J., 36-37

People of the Book, 294

Peripatetic Philosophers ( falasifa), 13,
24, 25, 45, 53, 58n. 4, 132, 152n. 39,
158n. 49, 249250, 255, 257, 260,
270, 294, 302-303, 312

Persia (Iran), 7, 17, 24, 57, 99n. 113,
105, 271, 282

Pir Jamal al-Din Lird, 316 (chart)

Plotinus, 159, 298

al-Qadir (caliph), 36n. 42

Qadiriyya, 63, 82, 114

al-Qa’im (caliph), 51

Qalandariyya, 119, 153-154, 312

Qara Khitay, 20, 22, 99, 100, 102

Qarakhanids, 20, 99

Qasimi, Mas‘ad, 198n. 17

Qazvin, 101, 113n. 163

al-Qazwini, Zakariyya, 113n. 163

Qizil Arslan, 21, 90

Qubhistan, 279n. 50

Quimis, 45n. 58

Qumm (Qom), 101

Quraysh, 212n. 56, 250, 253, 255, 256,
260, 270, 306n. 1

al-Qushayr1, ‘Abd al-Karim, 47, 49,
51, 52, 86n. 67, 158n. 50, 164n. 69,
172n, 86, 174n. 93, 177n. 104, 216,
230, 240, 242n. 147, 257, 268n. 28,
310, 319; and futuurewa ethos, 283,
285; nbat of in Nishapar, 91n. 83,
314

al-Qushayri, Abui ’l-As‘ad, 86n. 67, 91n. 83
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Qutb al-Din b. al-Qurtubi, 133n. 209

Qutb al-Din Muhammad b. ‘Abd
al-Razzaq, 111

Qutb al-Din Muhammad b. Tekish, 99

Qutlugh Inang, 90

al-Radawi, ‘Ala’ al-Din al-Husayni,
288n. 61

Rahhagiyya, 271n. 35, 288-289n. 62

Rahman, Fazlur, 2

Rajiyya al-Armaniyya, 86n. 66

al-Raqqa, 92n. 84

Rayy, 99, 100, 101, 102

al-Razi, Aba Ya‘qub, 144n. 13

al-Razi, ‘All b. Ahmad, 280n. 51

al-Razi, Fakhr al-Din, 145, 292n. 69

Razi, Najm al-Din Daya, 104, 113n.
163, 159n. 52, 201n. 24, 203n. 30,
215n. 64, 273, 274, 278, 319

Ribat of Aba ’I-Najib. See
al-Suhrawardi, Aba ’l-Najib
‘Abd al-Qahir

Ribat al-Bistamy, 111, 112

Ribat Darb al-Magbara, 93n. 94

Ribat al-Ma’'miiniyya, 88, 89, 90, 98,
111, 112, 135, 250n. 2, 293n. 72,
297, 306n. 2, 314n. 4, 318 (chart)

Ribat al-Marzubaniyya (Ribat
al-Mustajadd), 93, 97, 98, 112, 249,
293, 314n. 4

Ribat al-Nasirt (Ribat al-Harim
al-Tahirg), 111, 112

Ribat Sa‘adat al-Khadim (Ribat
al-Shart), 72, 74, 79, 85

Ribat al-Saljagiyya, 307n. 3

Ribat Shaykh al-Shuyakh, 109-111

Ribat al-Zawzani, 97, 112, 307n. 3

al-RifaT, Ahmad, 1, 115~116n. 165, 188

Ritter, Helmut, 254n. 11

al-Rudhbari, Aba ‘Ali, 71 (chart)

Rukn al-Din Aba '}-Fath, 317 (chart)

Rukn al-Din ‘Ala’ al-Dawla, 129

Rukn al-Din Hasan II1, 24

Ruwaym, Abtt Muhammad, 211 (chart)

Razbihan-i Baqlt, 138n. 4, 241n. 145

Ruazbihan Wazzan Migti, 78 (chart)

Sabaeans, 293, 294n. 73

al-Sabti, Diya’ al-Din, 134

Sa‘dt Shirazi, 105, 113-114n. 163

Sadr al-Din ‘Abd al-Rahim al-Nisabari,
21, 24, 91, 92, 109, 258, 297, 307

Sadr al-Din ‘Abd al-Razzaq, 111

Sadr al-Din Muhammad ‘Arif, 306n. 1,
317 (chart)

Sadr al-Din Qunawi, 125n. 189

al-Safadi, Khalil b. Aybak, 85, 314n. 4

Safavids, 136

Safawiyya, 78 (chart), 280n. 51

Saft al-Din al-Khazraji, 118

Saff al-Din b. Shukr, 95

Sahl al-Tustart, 117

al-Sahlaji, 45n. 58

Sa‘id b. Muhammad b. al-Razzaq, 86n.
67

Sa‘7d al-Su‘ada’ Khanaqgah, 134n. 211,
195

Saladin, 20, 22, 24, 58n. 4, 85, 90, 91,
95, 109, 195

al-salaf al-sabh (the pious forebears), 43,
50, 52, 142, 147, 153, 191, 192, 197,
200n. 23, 206, 210, 227, 233, 241,
263-264, 269, 284

Salghtirids, 20, 104-105

Salimiyya, 117

al-Sallami, Rashid al-Din, 259n. 14, 318
(chart)

Salman- Farisi, 284n. 57

al-Sam‘ani, ‘Abd al-Karim, 11, 74n. 39,
111n. 137

Samanids, 17

Samarqand, 20, 30, 99

Sanjar (sultan), 99, 253

al-Santsi, Aba ‘Abdullah, 190n. 7

Sarf al-Saqati, 45n. 57, 71 (chart), 200n.
23, 211 (chart)

Sarraf, Morteza, 8-9n. 14, 282n. 53

al-Sarraj, Aba Nasr, 45n. 58, 46, 49, 50,
51, 52, 166n. 73, 310

Sartj, 92n. 84

Sasanids, 252

Sava, 101

Sawad, 214n. 62

Sayf al-Dim b. Balah, 105

al-Sayyari, 131

Sayyid Ahmad Kabir, 317 (chart)

Sayyid ‘Ala’ al-Mulk al-Tirmidhi, 22, 100

Sayyid Burhan al-Din Muhaqgiq,
120121, 278

Sayyid Jalal al-Din al-Bukhari, 306n. 1

Schimmel, Annemarie, 2

School of Isfahan, 58n. 4

Seljuks (Great), 17, 18-19, 20, 21-22,
29-30, 32, 35-36, 40, 51, 76~77, 79,
90, 98, 99-100, 103, 251, 252, 253,
305

Seljuks (of Ram), 16, 2021, 58n. 4,
104, 120, 272, 273275 passim, 305

Seth, 200n. 23, 284, 285

al-Shadhilr, Aba 'I-Hasan ‘AR, 1, 187
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Shadhiliyya, 319, 320

al-ShafiT, 63, 260

Shafi'ts, 10-11, 19, 33, 45n. 57, 52, 65,
84, 91, 109, 110, 112, 114n. 165,
116, 128, 136, 251, 258, 259, 260,
263, 270, 296n. 82, 297, 305306,
307, 310, 319n. 6; Bana ‘Ammiya as,
66--88 passim, 244

Shah-i Armanids, 90

al-Shahhami, Sulayman b. Mas‘ad, 296

al-Shahrastani, Taj al-Din, 115

al-Shahrayant, Kamal al-Din, 259n. 14

Shams al-Din Aldukuz, 96, 97

al-Sha‘rant, ‘Abd al-Wahhab, 117, 319n.
6, 320

al-Shagtanawfi, Nar al-Din, 63n. 13

Shaykh Gur, 276

Shaykh Najd, 276

shaykh al-shuyikh family, 91, 107-111,
258, 293n. 72, 297, 307, 313

Shia, 20, 24, 36, 76n. 46, 101, 247, 269

Shiraz, 279n. 49, 306, 315, 316 (chart)

Shirazi, Asil al-Din, 78 (chart)

al-Shirazi, Sadr al-Din Junayd, 198n. 17

Shirvani, Muhammad, 9n. 14

Shuhda bt. Abmad al-Tbart (Fakhr
al-Nisa’), 296-297n. 82, 297

Shumaysatiyya Khanaqah, 249n. 1, 318
(chart)

Shiiniziyya Cemetery, 72, 307n. 3

al-Shushtart, Husam al-Din, 316 (chart)

Sibt Ibn al-Farid, ‘Al 121-122

Sibt Ibn al-Jawzi, 101

Sijistan, 20

al-Sijistant, Aba Sulayman, 294n. 73

Sijz, 124

al-Sijzi, Abt I-Wagqt, 75, 295, 296

al-Silafi, Aba Tahir, 69

Simnan, 80n. 55

al-Simnant, ‘Ala’ al-Din, 129, 198n. 17

Sinjani, Rukn al-Din Mahmad, 78
(chart)

Sinop, 273

S6kmen b. Ibrihim, 90

Sékmen al-Qutbi, 90

Solomon, 226n. 96

al-Subki, Tzj al-Din, 59-60, 65, 73, 113

Sufis (sifiypa), 43, 77, 96, 97, 141, 145,
146, 149, 166, 182~183, 192, 199,
227, 235, 237, 241, 246, 255, 256,
260, 261-262, 263, 273, 275, 285,
291,302, 305-306, 312, 314, 320

Suhrab, 57n. 1

Suhraward, 6, 57, 59, 60, 62, 69, 70,
72-73, 76, 80, 120, 312, 320

al-Suhrawardi, ‘Abd al-Lagf, 69, 85-86,
87-88

al-Suhrawardi, ‘Abd al-Mahmad, 314n.
4, 318 (chart)

al-Suhrawardi, ‘Abd al-Rahim b. Abt
-Najib, 85, 86, 87, 88

al-Suhrawardi, ‘Abdullzh ‘Ammiiya, 67,
68 (chart), 69, 70

al-Suhrawardi, ‘Abdullah b.
Muhammad, 68 (chart)

al-Suhrawardi, Abi ’I-Harith A‘azz b.
‘Umar, 68 (chart), 72, 74-75, 79, 108,
295

al-Suhrawardi, Aba Hafs ‘Umar, 1-303
passim; and ‘Abd al-Qadir al-Jilani,
60, 61, 63-64, 82, 114-116; and Aba
1-Najib, 60, 61, 62, 63, 71 (chart),
75, 78 (chart), 79, 81-82, 115, 211
{chart}, 219n. 73, 224, 255, 295n. 75,
315; and ‘Alf al-Kurdi, 96, 113,
118-119, 153; and Bah#’ al-Dm
Valad, 113, 119-120; biographical
data on, 6-11, 12, 15-16, 23, 51, 55,
57136 passim; as caliphal advisor and
court theologian (Ratgeber und
Hoftheologe), 254-257, 270-271,
278-279, 280-281, 291, 303,
305-306; as caliphal emissary, 23,
90-91, 9496, 98-106, 118, 126,
136, 249n. 1, 273-278 passim, 291,
307n. 3; death of, 135-136, 305; as
dialectical theologian (mutakallim),
141n. 6, 257271 passim, 302;
disciples of, 7, 15, 54, 88, 93, 133,
134, 139, 174, 184, 190, 193, 198,
199, 201, 212-213, 246-247, 259n.
14, 306-307, 308-309, 311, 313, 314,
315, 316-318 (charts), 319; education
of, 81-82, 86-87, 116-117, 295n.
75; and falasifa, 7, 141n. 6, 158n. 49,
291-303; and futuerea, 13, 67n. 15,
245, 247, 260, 262, 272-291
passim, 302; and hadith transmission,
6, 10, 25n. 18, 82-84, 102-103,
134n. 212, 136, 193, 219n. 73, 259n.
14; and Ibn ‘Abd (al-Basri), 60, 86,
113, 116-117; and Ibn ‘Arabi, 113,
120, 125-133; and Ibn al-Farid, 113,
121-123; indiscretion of, 96-98,
249n. 1, 310; as jurist, 244, 245, 294;
and Kamal al-Din al-Isfahani, 165n.
72, 174—175; marriage of, 88, 314n.
4; mausoleum of, 136; and Mu‘in
al-Din Chisha, 113, 123-125; and
al-Mustansir, 255256, 280-281, 293,
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294, 298; and al-Nasir, 6-7, 13, 16,
24, 25, 26, 58, 85, 89-91, 98, 104,
107, 119, 136, 246, 247, 249n. 1,
250, 254-255, 256-257, 260,
270-271, 272273, 276-277, 281n.
52, 291, 293, 294, 298, 303, 305-306,
309-310, 311; misbat al-khirga of, 67,
211 (chart); nishat talgin al-dhikr of, 70,
71 (chart), 224, 225n. 90; as
polemicist, 291-303; as preacher, 87,
93, 94, 96, 97, 114n. 164, 133n. 209,
144n. 11, 193, 249n. 1, 291, 310;
and ribars, 13, 26, 41, 42, 65, 73n.
33, 182183, 194-246 passim, 249n.
1, 257, 269, 273, 281, 283, 286, 290,
293, 308-309, 312; and Shafis,
10-11, 59-60, 62, 66, 81, 84, 110,
136, 139, 193, 219, 234n. 121, 241,
247, 260, 294, 305, 307, 310; as
spokesman for 7%, 12-13, 139,
141-142, 190, 247, 250-251, 259,
271, 282, 283, 307, 309, 310; as
Sufi apologist, 142154, 310-311;
as Sufi metaphysician, 155-184; and
Sufis, 1, 6, 13, 33, 4344, 52-53,
141-142, 163, 166-167, 255, 260,
263, 282, 302; and Suhrawardiyya, 7,
133n. 209, 187, 188-189, 190, 198,
212-213, 279, 280n. 51, 282, 305,
306-307, 311, 313, 315-319 (and
charts), 320; and the text, 4243,
46-47, 49, 54-55

al-Suhrawardi, Aba Ja‘far Muhammad,
68 (chart), 69, 72-74

al-Suhrawardi, Aba ’-Mukzram, 318
(chart)

al-Suhrawardi, Aba ’l-Najib ‘Abd
al-Qabhir, 33, 47, 57-59, 60, 67, 68
(chart), 69, 71 (chart), 72, 73, 74,
75-80, 85, 89, 93, 110, 115, 116,
124, 131, 143n. 10, 166n. 73, 173n.
87, 176n. 100, 187, 188, 193, 195,
197n. 16, 198n. 17, 201n. 25, 207,
211 (chart), 213n. 60, 219n. 73, 224,
230, 235n. 126, 236n. 129, 237n.
131, 238n. 136, 240n. 144, 249n.
147, 243-245, 255, 257, 295, 295n.
75, 314n. 4; dress of, 213n. 62; and
early fariga-lineages, 78 (chart), 313,
315; as jurist, 76-77, 79, 244, 945;
Tigris nbat-cam-madrasa of, 58, 76-77,
80, 81, 85-86, 87-88, 188, 307n. 3

al-Suhrawardr, Aba ’-Qasim ‘Abd
al-Mahmid, 341n. 4

al-Suhraward1, Aba Zakariyya, 75

al-Suhrawardi, As‘ad, 75

al-Subrawardi, ‘Imad al-Din, 67, 74, 88,
135, 204n. 33, 214, 228, 230, 234n.
122, 239, 293, 314, 315, 318 (chart)

al-Suhrawardi, Jamal al-Din ‘Abd
al-Rahman, 314n. 4

al-Suhrawardr, Muhammad b. A‘azz,
74

al-Suhrawardi, Muhammad b. ‘Abdullah
‘Ammuya, 67, 68 (chart), 70n. 20,
211 (chart), 280

al-Suhrawardi, Sayyida bt. ‘Abd
al-Rahim, 88, 314n. 4

al-Suhrawardr, Shihab al-Din Yahya
(al-magqtil), 58-59

al-Suhrawardi, ‘Umar b. A‘azz, 74

al-Suhrawardi, Wajih al-Din Aba Hafy
‘Umar, 66-67, 68 (chart), 69, 70, 72,
74,76, 79, 85, 89, 195, 211 (chart),
224, 279-280

Suhrawardiyya, 7, 9, 33, 63, 66-67,
69, 70, 74, 78 (chart), 107, 113, 123,
124, 125, 129, 188, 190, 212-213,
279, 280n. 51, 305307, 313, 315,
316-318 (charts), 319, 320

Swjas (or, Sijas), 57n. 1

Sujasi, Aba ’l-Ghana'im Rukn al-Din,
78 (chart)

al-Sulami, ‘Abd al-Rahman, 46, 47-48,
49, 51, 52, 112, 149, 153, 192, 228n.
102, 310, 319; and futuzwwa ethos,
196-197n. 16, 205, 283, 285, 291

Sulayman Shah (sultan), 58n. 4

Sultaniyya, 57n. |

Sunnis (ahl al-sunna wa-l-jama‘a), 4-5,
18-19, 24, 3536, 40, 250, 259, 269,
308

Sunqur al-Saghir, 89

Sungar al-Silhadar, 94

Saq al-Maristan, 92n. 89

Syria, 7, 19, 20, 24, 75, 79n. 53, 85, 88,
91, 94, 97, 208, 216, 233, 249n. 1,
271, 282, 305, 306n. 2, 307n. 3, 315,
318 (chart), 320

al-Tabari, 209n. 47

Tabanstan, 30, 279n. 50

Tabriz, 106, 124

Tabrizi, Aba '1-Qasim, 317 (chart)

Tabrizi, Aba Sa‘d, 124

Tabrizi, Jalal al-Din, 124, 250n. 2

al-Tabrizi, Jamal al-Din, 78 (chart)

al-Tabrizi, Shihab al-Din Mahmud
(al-Ahari), 78 (chart)

al-Tadifi, Yahya, 63n. 13, 114, 116, 117
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Taeschner, Franz, 254n. 11, 271n. 34,
282n. 53

al-Tahir Fakhr al-Din Aba I-Husayn b.
al-Mukhtar, 96

al-Talqgant, Radt al-Dm, 21, 91, 257

al-Tamimi, Abt Muhammad Rizqullih,
70 n. 23

Tarablus, 94

Tashképruzade, 60n. 8

Tehran, 281

Thabit b. Qurra, 294n. 73

al-TiflisT, Najm al-Din, 93n. 90, 249,
250n. 2, 318 (chart), 319

Tigris River, 72, 76, 80n. 54, 85, 92, 96,
98, 112

Tikrit, 22, 79

al-Tilimsant, ‘Afif al-Din, 319n. 6

Tirmidh, 22, 98

Toghril HI (sultan), 20, 21, 90, 98, 252

Transoxiana, 1, 20, 34, 85, 99, 102,
149, 319

Trimingham, J. Spencer, 34, 6

Turkistan, 20, 99n. 113, 149

al-Turkistant, Diya’ al-Din Ahmad,
297n. 83

al-Tasi, Nasir al-Din 108

Ucch, 282, 317 (chart)

Ucchi, Jamal al-Din, 317 (chart)

ul-Huda, Qamar, 9-10

‘Umar (caliph), 269

‘Umar Khayyam, 123-124

al-‘Umari, 133n. 209

Umm Khalid, 210

al-Ustuwa’t, Abt Bakr Ahmad b. ‘Alr,
31n. 32

‘Uthman (caliph), 200n. 23, 269, 270n.
32

‘Uthman-i Harwanit, 123

‘Uthman Khan, 99

Wali al-Din, 80
Wardiyya Cemetery, 135, 136n. 215
Wasit, 25

al-Wasiti, Aba Fath, 122

al-Wasitt, Taqr al-Din, 114n. 165

al-Wazzan, Abt I-Mu‘ammar
Khudhayfa, 295n. 75

al-Yafi7, Aba ‘Abdullah b. As‘ad, 61,
120, 126-127, 133, 154n. 44

Yahia, Osman, 126, 127

Yahya al-‘Adsy, 294n. 73

Yahya b. Khalit (Coban) al-Burgazi,
277, 282, 285, 286n. 60, 287, 288n.
61, 289n. 64

Yaqut (muwallah), 118

Yaqat al-Rami, 57, 58, 59, 107, 136n.
215, 312

Yasawiyya, 319

Yazd, 307n. 3

al-Yazdr, Mu‘in al-Din ‘Ali, 292n. 69

al-Yazdi, Sa‘d b. Mugzaffar, 94, 112, 307

Yazictoglu ‘Ali, 274n. 38

Yazid b. Mu‘awiya, 91n. 83

Yilmaz, H. Kamil, 8

Yusaf Hamadhani, 124

Zafariyya Neighborhood, 135, 136n.
215

Zangids, 21

Zanjan, 57, 101

al-Zanjani, Jamal al-Din, 78 (chart)

al-Zanjani, Zahir al-Din, 297n. 84, 318
{chart)

al-Zaqqaq, Aba Bakr, 172n. 86

Zarkub, Tzz al-Din, 279n. 49

Zarkiib, Najm al-Dm, 279n. 49

al-Zarniyji, Burhan al-Din, 42, 216

al-Zawzani, Abt 'I-Hasan ‘Ali, 112

Zayn al-Din al-Khawfi, 316 (chart)

al-Zaynabi, Aba ‘Alt, 60n. 7

al-Zaynabi, Aba Nasr, 60n. 7

Zayniyya, 316 (chart)

Zinjilt, 275, 278

al-Zubayr, Khalid b. al-‘Awwam, 210n.
51

Zumurrud Khatan, 89, 92, 112, 297
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Adab al-muridin (Najm al-Din Kubra),
198n. 17, 225n. 92, 232n. 117, 234n.
122, 235n. 124, 236n. 130, 237n.
131, 238n. 136, 241n. 145, 242n. 147

Ahsan al-tagasim, 30

Apwibat ‘an masa’il ba'd a’immat Khurdsan,
137-138, 195, 208n. 45, 209-210,
212nn. 56 & 57, 215n. 64, 217-218,
221n. 80, 225n. 91, 227, 229, 230n.
108, 239n. 158, 243n. 149

Akhbar al-rubut wa-l-madaris, 34

A'lam al-huda wa-‘agidat arbdb al-tuga, 61,
133, 249-250, 256, 257, 257-270,
293, 294, 295, 298, 302, 311

Agida (al-Ash‘ari), 259n. 15, 266n. 22,
267n. 26, 269n. 30, 270nn. 32 & 33

Aqida 1, 259n. 15, 268n. 28, 269n. 30,
270nn. 32 & 33

Agqida 1, 270n. 32

‘Aqida 'V, 267n. 26, 270n. 33

Aqidat al-Imam al-Maqdist, 267n. 26,
270nn. 32 & 33

Asrar al-tawhid fi magamat al-Shaykh Abi
Satd, 31

Athar al-bilad, 113n. 163

Awarif al-ma‘anf, 6, 7, 42, 52, 58, 60,
61, 62, 79n. 53, 110n. 152, 111n.
137, 115, 116-117, 119n. 76, 141,
143nn. 8 & 10-11, 144nn. 12-16,
145nn. 17-20, 146n. 23, 147, 148n.
26, 150--183 passim, 194, 197-198,
204n. 33, 205, 206, 210, 213n. 62,
200, 226n. 96, 227, 229, 230, 231,
234n. 124, 238, 240-241, 281, 283,
288, 290, 294, 297n. 84, 298, 300n.
87, 301, 306n. 2, 311, 312;
Chishtiyya and, 240; diffusion and
transmission of, 7, 93n. 90, 122, 134,
135, 195, 249, 315, 319-320; Fusis
al-adab and, 242, 257; and K. adab
al-muridin, 47, 80, 84, 257;
Kubrawiyya and, 319; Misbah al-hidaya
and, 242, 257, 258; and Qit al-qulib,
218-219; and R. al-malamatiyva, 153;
study of, 9-10; translations of, 8,
198n. 17, 315

Bad’ sha'n Abt ‘Abdullah. .. al- Tirmidhi,
138n. 4

Balyat al-asrar, 63n. 13

Bahjat al-td’ifa, 157n. 46, 199n. 20, 203n.
30, 206n. 38, 214n. 63, 216n. 66,
222n. 82, 223n. 84, 228n. 102

Bayan ahwal al-siifiyya, 228n. 102

Bulghat al-magasid, 258n. 13, 268n. 28,
270n. 32

Bustan, 114n. 163

Chikil majlis, 129

Dargzat al-mu‘Gmalat, 240n. 141
Drwin Ibn al-Farid, 121122

Fadarl Yazid, 296n. 81

Fawaih al-jalal, 152n. 39, 156n. 45,
161n. 57

Fapsal al-tafriga, 264n. 20, 267n. 24,
294n. 74, 300n. 89, 302n. 91

Figh akbar 11, 259n. 15, 267n. 26, 268n.
28, 270nn. 32 & 33

Figh akbar 111, 263n. 19, 266n. 22, 267n.
26, 270n. 33

al-Fusil fi T-usil, 258n. 13

Fugsiis al-adab, 198n. 17, 208n. 53, 242,
257

Futah al-wagt, 295n. 76

al-Futithat al-makkiyya, 130-131

al-Futihat min kalamihi, 149n. 27, 150nn.
29 & 31, 161n. 57, 162nn. 59 & 61,
163nn. 63 & 64, 164nn. 67 & 70,
165nn. 71 & 72, 171n. 84, 173nn.
87 & 91, 174nn. 93 & 94, 177n. 104,
178n. 106, 180nn. 114 & 115, 181nn.
117-119, 182n. 123, 218

Fiitiivvetname (Burgazi), 277, 282, 285,
286nn. 59 & 60, 287, 288n. 61, 289n. 64

Futuwwat-nama (Nasirn), 277, 281, 282,
284n. 57, 285, 286n. 60, 287-288nn.
61 & 62, 289nn. 63 & 64, 290n. 66

Futwowat-nama (Zarkab), 279n. 49

Futuwwat-nama-yi kabir, 288n. 61

Futuwwwat-nama-yi sultani, 278n. 48, 284n.
56



352 INDEX OF BOOK TITLES

Gharib al-masabih, 80

al-Ghunya h-talibi tarig al-hagq, 52, 197n.
16, 200n. 23, 203n. 30, 204n. 53,
216n. 66, 229n. 104, 241n. 146,
242n. 147, 258n. 13, 266n. 22, 267n.
26

Hadith (as collection), 43, 50, 52, 144,
147, 191, 260, 267, 268, 270n. 33,
294, 295

Halat-u-sukhanan-i Shaykh Abi Sa‘id Abi
I-Ehayr Mayhant, 31n. 32

Hilyat al-awliya’, 46, 49, 111n. 137,
231n. 112, 250n. 2, 275n. 42

Hilyat al-fagir al-sadiq fi I-tasawneuf, 221n.
80, 224n. 87, 227-228, 258, 259n.
15, 265n. 21, 269n. 30

Hilyat al-nasik fi “l-mandsik, 133, 249

Hudi al-talibin wa-mishah al-salikin, 144n.
16, 164n. 68, 165n. 72, 169, 171n.
83, 173nn. 88-90, 174nn. 93-95,
175n. 97, 176nn. 100 & 101, 177n.
104, 182n. 120, 183nn. 124 & 125

Hudid al-dlam, 30

al-lbana ‘an usil al-diyana, 259n. 15,
266n. 22, 267n. 26, 270nn. 32 & 33

Idalat al-%Yyan ‘ala “I-burhan, 132, 250n.
3, 255-256, 257, 280—281, 292-302
passim, 311

Ihya ‘uliim al-din, 47, 52, 218n. 70, 223n.

83, 241n. 143, 265n. 21, 266n. 22,
267n. 26, 270nn. 32 & 33, 300n. 88

Irshad al-muridin wa-injad al-talibi, 146n.
24, 156n. 45, 157n. 47, 161nn. 57
& 58, 162nn. 60 & 61, 163, 164n.
69, 166-167n. 74, 169n. 80, 170,
174n. 93, 175n. 97, 179n. 111,
180nn. 115 & 116, 189, 199n. 19,
210n. 54, 213n. 61, 218n. 71, 219n.
75, 221n. 80, 223n. 85, 225n. 93,
231, 232n. 117, 233nn. 119 & 120,
235-236, 237nn. 131 & 132, 240n.
144, 241n. 146, 242, 245n. 155, 258,
265n. 21, 268nn. 28 & 29, 311; and
al-Qushayrt’s Risala, 158n. 50, 177n.
104, 216n. 66

Jadhdhab al-qulib ili mawasilat al-mahbib,
143n. 10, 144n. 12, 145nn. 18 & 19,
146n. 21, 160nn. 54-56, 163n. 62,
165n. 72, 174n. 94, 179n. 109, 177n.
104, 180n. 115, 213n. 60, 218n. 70,

220n. 77, 223n. 84, 224nn. 87 & 88,
226n. 96, 228n. 102, 258, 259n. 15,
268nn. 27 & 28, 311

Jawami‘ ddab al-sifiyya, 192n. 8,
196-197n. 16, 200n. 23, 205n. 35,

206n. 37, 216n. 66, 228n. 102, 229n.

105, 230n. 111, 231n. 112, 234n.
123, 236n. 128, 241n. 146

Kashf al-asrar, 138n. 4

Kashf al-asrar al-imaniyya wa-katk al-astar
al-hutamiyya, 292n. 69

Rashf al-fadiath al-yinaniyya wa-rashf al-
nasa’if al-imaniyya, 61, 132, 158n. 49,
250, 257, 292-302 passim, 311;
rejoinder to, 292n. 70; translation of]
292n. 69

Rashf al-haga’ig, 161n. 57, 217n. 68,
239n. 137

Kashi al-malyib, 152n. 39, 199n. 20,
213n. 60, 231

al-Rawakib al-durriya, 131-132

K @dab al-muridin, 33, 47, 80, 143n.
10, 158n. 49, 166n. 73, 173n. 87,
176n. 100, 185n. 5, 198n. 17, 204n.
33, 207, 213n. 60, 230, 236n. 128,
237n. 131, 238n. 136, 240n. 144,
241In. 146, 242n. 147, 243-245, 257,
Kubrawiyya and, 80n. 55, 198n. 17,
319

K adab al-suhba, 196-197n. 16, 205n.
35, 216n. 66, 239n. 157

K akhbar al-Hallg, 34n. 37

K al-‘arba‘in fi I-tasawwnf, 236n. 128

K bayan zalal al-fuqar@’, 228n. 102

K al-futiwwa (Ibn al-Mi‘mar), 272n.
37, 279n. 49, 280, 281, 282, 285,
288-289n. 62

K. al-futawa (Sulami), 283, 284n. 56,
285, 291

K fi I-futawwa (Suhrawardr), 257, 272,
278-279, 281-282, 283, 288,
289-290, 293, 298, 311, 312

K. al-irshad il qawan* al-adilla f; usil
al-t'fgad, 115

K. al-luma® (al-Ash‘art), 259n. 15, 266n.
22, 267n. 26

K al-luma‘ fi T-tasawnenf, 45n. 58, 46,
49, 147n. 24, 161n. 57, 166nn. 73 &
74, 171n. 83, 172nn. 85 & 86, 225n.
83, 228n. 102, 230n. 110, 241n. 145,
268n. 29

K mana al-hagiga, 86n. 66
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K al-nasa’ith (al-Wasiya), 138n. 4

K al-nizr min kalimat Abi Yazid Tayfir, 45n. 58

K al-sama’ 241n. 146, 242n. 147

K al-shark wa-l-ibana (al-Ibana al-saghir),
259n. 15, 269n. 30, 270nn. 32 & 33

K al-shifa’, 96, 291, 292n. 70, 311

K sulttk al-‘Grifin, 228n. 102

K al-ta‘arryf li-madhhab ahl al-tasaweouf,
46, 49, 147n. 25, 161n. 57, 223n. 83,
258n. 13, 266n. 22, 267n. 26, 268n.
29, 270n. 33

K zad al-musafir wa-adab al-hadir, 204n.
33,230, 314n. 4

K al-zukhad, 34n. 37

al-Lawami* al-ghaybiyya fi “I-righ, 158nn. 50
& 51, 159nn. 52 & 53, 160n. 56; as
Tarjama-yi al-lawdami’, 158n. 51, 159nn.
52 & 53, 160n. 56, 162n. 60, 194n.
11, 224n. 87

Luma’ fi I-'tgad, 258n. 13, 266n. 22,
268n. 28, 270n. 32

Mahahy al-Grifin, 166n. 74

Mandagib al-‘arifin, 119, 278

Manaqib-i Bayazid Bistami, 45n. 58

Magalat al-islamiyym, 267n. 26

Magabih al-sunna, 80

Masalat sifat al-dhakirin, 223nn. 83 & 84

Mashyakhat Shihab al-Din al-Subrawards,
60n. 7, 82, 85-84, 111n. 157, 139,
297nn. 82 & 84

Mathnavi-yi ma‘navi, 124

Midmar al-haga’ig, 271n. 35, 272n. 55

Mifiah al-sa‘dda wa-masabik al-siyada,
60n. 8

Mirsad al-ibad, 147n. 25, 159n. 52,
199nn. 20 & 21, 201n. 24, 203n. 30,
209n. 48, 215n. 64, 216n. 66, 217n.
67, 221n. 79, 222n. 82, 223nn. 83 &
85, 225nn. 90 & 91, 242n. 147, 274

Misbah al-hidaya, 8, 198n. 17, 222n. 82,
228n. 102, 242, 257-258

Mishkat al-masabih, 80

al-Myatidz, 70

Mujam al-buldan, 57

al-Mungtdh min al-dalal, 138, 293n. 73,
294n. 74, 300n. 89, 302n. 91

al-Muqaddima fi I-tasawwonf, 192

Musnad Almad b Hanbal, 25, 297n. 83

Nafahat al-uns, 6061, 129-130
NMhayat al-agdam, 115

Nughbat al-bayan fi tafsir al-qurin, 8, 209n.
47, 250

Qala’id al-jawdikir, 63n. 13

Qanin fi [-tbb, 291n. 68

Qurian, 35n. 39, 43, 50, 52, 81, 103,
117, 135n. 213, 143, 144, 145, 147,
148-149, 191, 202, 208, 212n. 56,
218, 219n. 74, 222, 224, 227, 260,
261, 263n. 18, 266, 267, 268, 270n.
33, 275n. 43, 294, 295, 298

Qiit al-qulib, 47, 49, 145n. 18, 161n. 57,
166n. 73, 171n. 83, 172n. 85, 219,
223n. 83

Rasa’tl Ikuoan al-Safi’, 292n. 70, 294n. 73

Rasd’il al-Jfunayd, 144n. 13, 161n. 57,
178n. 105, 181n. 118

R. dar kar-i murid, 170nn. 81 & 82, 179n.
86, 173n. 88, 174n. 92, 177n. 104,
178n. 107, 220n. 76, 221n. 80

R. dar sijfat-i khalvat, 221n. 80, 222n. 81

R. dar tawba, 175n. 98, 176n. 101, 180n.
112

R. fi Ifagr, 137-138, 162n. 59, 228nn.
101 & 102

R fi l-futuwwa (Suhrawardi), 257, 272,
278279, 281-282, 283, 289290,
293, 298, 311, 312

R. fi T-sayr wa-l-tayr, 156157, 162n.
60, 170-172 passim, 176n. 100, 177n.
103, 178nn. 106 & 107, 179-180,
226-227

R fi T-sulik, 156n. 45

R. ilq Fakhr al-Din al-Razt, 146, 190n. 7

R. ia 1zz al-Din Muhammad b. Ya'gib,
172n. 86, 173n. 88, 174n. 92, 220n. 77

R. id Kamal al-Din al-Isfahani, 174—175,
219n. 72, 220n. 76

R. al-malamatiyya, 153

R. qudsiypa f qawa’id al-‘aqd’id, 265n. 21,
270nn. 32 & 33

R al-qushayriyya, 47, 49, 50, 147n. 24,
158n. 50, 161nn. 57 & 58, 163n. 65,
164n. 69, 166n. 74, 172n. 85, 174n.
93, 177n. 104, 199n. 19, 207n. 40,
216n. 66, 223nn. 83-85, 228n. 102,
230nn. 109-111, 231n. 112, 238n.
133, 240n. 141, 241n. 145, 242n.
147, 257, 258n. 13, 266n. 22, 268n.
29, 283

R. Safi al-Din, 118-119

Rih al-‘anfin, 25, 73n. 33, 110, 295, 297
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Sad maydan, 172n. 85

Safina al-awlya’, 62-63

Shadharat al-dhahab fi akhbar man dhahab,
126, 127

Sifat al-safiwa, 49

Styar al-aqtdh, 125n. 189

Siyar al-Grifin, 124

Spasat-ngma, 274

Sunan Ibn Mia, 296n. 77, 297-298-

Tabagat al-handbila, 48

Tabagat al-sifiyya, 46, 4748, 149, 204n.

34, 231n. 112, 275n. 42
Tahqﬁzt al-falasifa, 292n. 69, 293n. 73
294, 302n. 91
Talbis Ibls, 210n. 52, 2250, 94, 227n.
100, 237-238, 240n. 142
Talim al-muta‘allim, 42
Tarikh bi-madinat al-saldm, 115
Turydq al-mukibbin, 114n. 165
Tuﬁﬁt al-wasayd, 272n. 37, 279n. 49,
280 281, 282 285, 28911 62

W IH, 200nn. 22 & 23, 212n. 56,
245nn. 155 & 156 -

W IV, 170nn. 81 & 82, 172n. 86, 173n.

88, 177n. 104, 190n. 6, 200n. 22,

217n. 67, 218n. 70, 220n. 76, 224n.
87, 228n. 102, 245n. 155 :

W'V, 218n. 70

W VI, 245n. 156

W, Abi Hanifa, 259n. 15, 266n. 22,
270nn. 32 & 33

W. b-Ahmad b AE al-Razi, 217n. 67
218n..70

W, bi- Al al-Mawgani, 201n: 25

W, li-ba'd ashabiti, 218n. 70, 220n. 77

W, li-ba'd al-muridin, 2170, 67, 220n. 77

W, h-ibnihi, 204n. 33, 214, 228229,
234n. 122, 239-240

W, li-Famal al-Din al-Isfahini, 201n. 25

W, li-Najm al-Dim al-Toffist, 174n. 93,
218n. 70, 219n. 72, 220n. 77, 224n.

W &-Nastr al-Din al-Baghdids, 144n. 11-16
passim, 146n. 22, 148n. 26, 149n. 27,
150n. 29, 151n. 32, 18in. 118, 183n.
124, 190nn. 6 & 7, 200n. 22, 201nn.
24 & 26, 208n. 47, 209n. 48, 215n. 65

W li-Rashid al-Din al- Fargham 218n. 70,
220n. 76

W, k-Rashid al-Din al-Habash, 171n. 83,
175n. 96; 210n. 55, 217n. 67, 220n.
76, 243 -
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abdal / budald’ {cosmic subsututes) 48,
61, 65

abluuons, 234, 235n. 125, 236; al-mash
‘el “I-khuffayn (wiping over the socks)
and, 234n. 121; ritval purity and,
221, 222; tayammum as, 234n. 121

abrar {the godly), 149n. 27, 190, 207

adeb / &dib (proper manners) 28, 42,
48, 50, 138, 203-206, 236n. 129,
245, 247, 309. See also fagir,
master-disciple refationship; murid;
ribat; sama’, shaykh; the text; travel

‘afiw (forgiveness); 205, 290

Age of Empires, 16

ahd al-wafd’ {vath of ﬁdehty} 212 215,
247, 286

‘Ga’th (wonders) 59

akhbar / athar (reports; anecdotes) 43,
51, 52, 297n. 84 -

a/dzlaq (ethics; behaviors), 161, 205206,
245, 247,280, 290 - )

alam al-amr (world of divine command),
158, 159, 299, 300, 301 (table); and
‘@lam al-ghayb (unseen world), 301
(table), 302; and @am al-jabarit
(cosmic isthmus), 299; and Glam
al-khalg (world of ¢reation), 158, 159,
299, 300, 301 (table); and @am saghir
(microcosm), 300n. 87; and Flom
al-shahdda (phenomenal world), 255,
299, 300, 301 (table); and ‘Gwdalim
al-ghupiib (unseen realms), 298, 300;
eternity of, 301-302; and la}wt 154n.
43; and maldkizz, 170, 299, SGOn 88;
andmisﬁt 154n. 43 )

altraism (1t1za7}, 205, 206n. 37, 207

‘amal (praxis), 142, 145, 155, 160,
162-163, 166, 168, 259n 15, 280
301n.90 :

amirate, 25In. 6 -

amr (divine command), 298; as al-amr’
al-takigft (presciiptive command),
130-131; as al-amr al-takwing :
(engen&enng command), 130-131

anthropogony, 158—160, 295 )

appanage system, 17"

‘agida {creed), 13; 242, 257-270, 275,
302; ilahiyyat (theoioglcal questtons)

and, 265-268; sam Gyt (traditional
questions) and, 265, 268-270; taglid
(imitation) and, 263264 '

agl {intellect}, 160, 162, 265; as al-‘agl
al-awwal (first intellect), 299; as al- agi
al-firt (primordial intellect), 299, 300,
301 (table); as af-‘agl al-kiulgi /' tab¢
(creatural intellect), 300, 301 (table);
as al aql aZ~rmmﬂz zZ (passwe mtell(:ct)

98 )

aqwal (logm), 117, 19611 16, 205, 225,
230, 241

anf (gnosue), 163 -

authority, 27, 139, 155; of @lm, 101;
caliphate and 9~27 250, 255~ 257
269, 279, 308; rnulﬁple tocations o{',
246-247, 305, 308; of Sufis, 141142,
182183, 191, 256, 260, 261-262,
263, 264-265, 283, 290291, 302,
308, 311, 312-313. -Se also shaykh

awliyd (samts, friends of God), 47 63
66, 268, 274; 511

awrdd / wird (litanies), 189, 195, 202,
219, 240, 280 -

‘awwwanm (generality; the masses), 193,
247, 268, 307 -

aj:an (social elites), 4041 ~

wyn al-iawhid {essence of d1v1ne nmmty)

178n 105

azfma /° ‘uzd@’im (strictness), 243244,
245-246 - )

badkl (self-sacrifice), 207

baga’ (subsxstence) 148n. 26, 181-182,
202 S

baraka (blessing), 247, 277

barzakk (isthmus), 300~

bast (expansion), 148n. 26, 167n. 74, 180

batin (inner dimension), 152 162, 165
205; 225; as innér being, 209, 215,
217, 218-219, 228, 234n. 122, 261,
269; and wupd al-dhifni (intelléctual
being), 165, 170, 175, 181

bawadi (pangs) 148n. 26

bay'a (oath of loyalty), 21, 77, 109, 253

begging, 227, 229 )

bid'a (innovation), 267, 294n. 74, 301 -

biographical literature, 4349, 83, 113,
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139, 199n. 18; and autobiography,
137-139; and hagiography, 62,
63-65, 113 124, 139, 274, 276
278, 314 and representation 57-66,
118~ l33pamm 137-139, 184, 303,
309, 313

Buddhism, 1, 34, 223n. 83, 275n. 41

caravansary (khan), 350. 39

celibacy, 227, 229-230, 290

Chiistianity, 154n 43, 220n. 78, 223n.
83

clothing and accoutrements, 204n. 33,
213-214n. 62; abd’ (scholars
avercoat), 22611 96; amulet (ta 0idh),
226n. 96; ‘asd (wa.lkmg stick), 232,
235n. 124, 236, 276; fargjivya
(scholar’s costume), 213, 233; by
/ rakwa (ewer), 232, 935-936; s Jubba
{tunic), 85; kharitat al- madés (shipper
satchel), 232 233, 235n. 125, 236;
Kharg al-libas {pendmg the clcthes)
240, 242; khila“(robe of honor), 91,
99n. 113, 118,276,.277; Hugf
(travehng—shoe}, 231 232 236; madas
(slippers), 232, 233, 2350, 125,
236-237; mzlizaj?z (overceat}, 235n.
125, 236 miyaband / mintaga {girdle),
232~233, 236; prayer mat (sajada),
2186, 232 235n. 124, 236, 237; qaba’
(cmhan dress), 102, 209n 49; qamis
(shirt), 226n. 96; ranin (breeches
232-233; rawiya (shoulder bag), 232,
233, 236 rope, 235n. 124; sandals,
23511 124; signet ring (nigin), 277;
strwal (trousers), 94, 273, 277, 288n
62, 289n. 64; sword (/zusam) 274, 277,
tawyg (neckband) 94, 95, 118; taylasan
(cowl), 214n. 62; thawb (robe), 95;
totletries, 234~235n 1245 zir-jame
(under-shirt), 289. See also klurqa,
Sutuwwa .

Crusades, 106, 195

cultural codes, 13, 40, 42, 191, 309, Se¢_

also adab; institutions; master-disciple
relamonshlp, the text, rules, ulama

damir (consmence}, 160 161

dar al-hadith, 28 :

dar al-qur'an, 28 s '

al-da‘wa al-hadiya (guiding call), 20, 21,
24-25, 252, 258, 259, 261, 268

Day of judgment 43, 48 157, 222n.
82, 259n. 15, 274 :

al-dhat (divine essence), 164, 180n. 115,
181, 265n. 21

dhawg (dlrect tasting), 160, 167n. 74,
170, 276-277

d/nkr(recoﬂccuon anamnesis), 3, 87,
125n. 189, 149, 217n. 68, 218, 219
222-225, 239n. 139; as d}nkrbzllzsan
(vocal recollection), 223; as dhikr bi-
l-qalb (silent recoilectwn) 223224,
Qur’an in, 224; and thlil, 221, 294;
and talgin al-dhikr (mculcatlon of the
formula of recollection), 54, 70, 71
(chart), 224-295, 250n, 2, 313 and
tasbdh (formulas of recollectlon) 219n.
74

dialectical theology (%m al—kaltnn) 24,
49, 6364, 115, 141n. 6, 260, 264,
292n. 70, 311 )

diploma of investiture (a/- tas}ny" :
wa-l-taglid), 22, 91, 94, 95, 96, 99n.
113, 253, 273, 277

dlsputauon / dialectic (jadal / munazara),
28, 38, 81, 86 : o

Earlier Middle Period, 4, 17*18 139,
252 :

ecstatic cognition (wfydan wyya), 302

eschatology, 270, 301

established custom {‘@dat), 119, 153

existential demand (al-muialnbat
al-wupidiyya), 181

Jahm (dlscurswe unclerstandmg} 162

Jand’ (anmhﬂauon) 148n. 26, 177-178;
and fand’ al-batin (anmhﬂauon of ‘the
inner being), 181; and | fand’ al-fani’
(annihilation of a,nmhllauon), 178n.
105; and fand’ mutlaq (absolute
anmnihilation), 181

Jagir (mendicant), 206n. 38, 207 226
227-229, 241, 245, 311; adabof
228-229; as guest (mu.mﬁr), 237;and
travel, 204-n 33, 230, 230-237 ;
passim, 315

Jagr {voluntary poverty), 137 138 150,
171n. 83, 179, 227-230; nizq
(sustcnance) and, 228 229

Jard/ frida (obhgatory duty), 145, 244

fasting, 222n. 81, 240

fatwa, 44, 59n, 6 77, 83, 98, 100, 137
139, 140141, 227 247 290 294;
mufti and, 193 290 319n. 6

Jawad (useful mformaﬂon} 38

Jikr/ tafakkur. (reflection), 218
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Jigh (jurisprudence), 28, 37-39, 49,
51-52, 62, 76-77, 79, 81, 84, 91,
115, 243-244, 249n. 1, 258, 307n. 3;
and fagih / fuqehd’ {juriseonsult), 33,
38, 65, 79, 112, 116, 139, 143, 216,
247, 253254, 260, 311, 319n. 6; -
and gadr (judge), 70, 72, 81, 94, 102,
193, 275; and ¢adi al-‘askar {judge
of the army), 95, 96; and npasa
{leadership, preeminence), 38.

See also madrasa

Sidsa {cardiognosia), 115, 276

Jitna (trial; struggle), 157

Jitra (original nature), 262

flying (fayr), 157, 179-180

food and drink, 204n. 33, 222n. 81,
245, 261, 288, 290 -

freewill and predestination, 265-266;
qgadar {divine decree) and, 265

JSutih (abms), 229,-234 :

Jutwnea (young-manliness; chjvalry), 13,
32, 247, 260, 262, 271-291 passim,
312; akhi as mutasawwrf in, 287; akhilik
and, 67, 104, 276, 279, 282, 283,
285-291; communal feast of, 288;
dress of (libds), 281, 284, 288n. 62,
289; etymology of, 290; futuwmwat-dir
/ javanmard (possessor of chivalry) in,
287, 290; futmwwat-khing / dstina
(chivalric lodge) and, 245,276,
286—-291; genealogy of, 67n. 13, 272,
279-280, 283-285; girding {(shaddy -
and, 288n. 62, 289n. 64; grou
solidarity and, 205n. 35, 286, 288;
hierarchy of, 283, 285-288; houses
{bayt / buyit) of, 288n. 62; junior
(saghty; ibn) in, 2881. 62; Nasirian
reforms of, 20, 23, 25-26, 253,
271272, 273,277, 279, 281, 285,
288-289n. 62, 290n. 65, 305; -
oath of fidelity {‘@hd) in,-286, 288n.
62; pillars of, 290; gawhi-fatd (vocal -
chevalier) in, 286-288 passim; ritual
shaving (migra-kii) and, 277; rules
of, 286, 288-291; salted water and,
279n. 49; sayfi-faid (sword-bearing
chevalier) in, 286-288 passim; senior
(kabir; ab; jadd) in, 288n. 62; Sufism
and, 196-197n. 16, 205; 282-283,
285-291; tarbiyel: {apprentice) in, - -
286-287, 288, 289; trade guilds and,
282, 283, 288n. 61; ustad / safib-i
Sutwwwat (master chevalier) in,
286-287, 288, 290

ghulam / ghilman {servant boy), 73, 239

Gnosticism, 156, 158, 159, 246, 30011
87, 301 -

grecungs {al- salam), 235 236, 237

hadith transmlsswn, 19*11, 23, 51, 53,
54-55, 109, 110, 111, 114n. 165,
134, 143, 183, 193, 199, 219n. 73, -
295-298, 306, 311, 314, 319n. 6;
Banti ‘Ammitya and, 57-88 passim;
and ismid {chain of transmission), 53,
224, 295-296, 302, 310; and matn
{text of a fadith), 54-55; musmi*
(transmitter) and, 53~54- .

al-hagdrat al-ilahiyya (divine presence), 179

haj), 121122, 133-135, 219-220n. 75,
293n. 72, 297n. 84, 306n. 1; and
thriim, 121, 122

hal /" afwval (mystzcai state), 49 50,
151-152, 165, 166182, 189, 204,
244, 280,'290; change (falwin) in,

- 161152, fixity {tamkim) and, 152;
as distinct from hall (mhenng state),
166-167n. 74

halga 7 majlis {teaching circle), 81 183,
197, 250, 253 -

lzaqaiq (vemtms), 50, 148, 152, 160n. 55,
163, 170

hagiga {the really reai), 156 157, 165n.
71, 171; 178n. 105, 179, 189

hagq / lzuq&g (rights*zmd obligations),
202--203, 210n. 55; 261

hamm {worry), 148n. 26 - . -

haya’ (diffidence), 171n. 83 -

hayba {awe), 148n. 26, 178n. 105, 180

heirs-of the-prophets (wurrdth al-anbiys’),
13, 141142, 145,-190, 192, 199, .
200, 203, 246, 260, 263, 374, 298,
301, 307. See alfo authonty, shaykh
ulama c

Hellenism, 45

Hereafter, 137, 138, 152, i771L 104
234n.°122, 238 s

Hermeumsm, 246

Hesychasmy; 223n. 83

High Caliphal Period, 4, 17-

hikma (wisdom), 160, 255 -

Hinduism, 220n. 78 -

kirs (cupidity), 161, 175

ludi (moral-guidance), 142, 143, 193,
206, 215, 243, 247, 264, 311, 313

hulswna {sages) 45 - :

hukin 7 ohkim (legislation), 243

hufil (incarnation), 154, 312
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yaza (license), 11, 38, 54-55, 93n. 90,
112, 1837n. 2, 280n. 51, 295, 297n.
83, 297, 314; as ydzat ‘Gmma (general
license), 141, 250n. 2, 311; as yazat
al-qird’a (icense of reading), 54; as
yazat al-sama‘ (license of audition), 11,
54, 249. See also the text

yma* (consensus), 250, 251n. 7, 256, 260
270 ‘

ytihad (picus exertion), 157, 170

ikhias (inner sincerity), 153, 171n. 83

ikhawan (brethren), 206, 230, 232, 235,
247, 276, 286. See also_fubuowa; ribat

ham (inspiration), 160

Wt al-lal ( prima causa), 299

THuminationst philosophy (kikmat
al-ishrag), 58n. 4, 59, 246

im (knowledge; science), 49, 51, 160,
215, 269, 301n. 90; as m al-dirdsa
(discursive knowledge), 144, 146; as
al-ilm al-kashfi {(disclosed knowledge);
and m al-khawdtir (science of passing
thoughts), 148; as %m al-mubdsaba
wa-l-ri@pa (science of scrupulous
examination and observation), 148;
as m al-muragaba (science of
vigilant awareness), 148; as 9m al-ngfs
(science of the soul), 147-148; as
im al-wirdtha (inherited knowledge),
142, 144, 146, 194; as 9m al-yagin
(knowledge of certainty); and ulim.
al-awwdil (ancient sciences), 292; and
wlim dhawqiyya (experiential sciences),
145; and ‘wliim al-mushdhadat (sciences
of direct witnessing), 148; and ulim
al-quith (sciences of the heart), 146;
and Wiiim al-sifiyya/ gawm (sciences of
the Sufis), 12~13, 141, 142-148, 155,
162; 182, 190, 192, 194, 200, 246,
257, 268, 271, 283, 284, 294295,
310-311 .

iman (faith), 146, 151, 160, 170, 172,
175, 180n. 112, 189, 217, 227, 259,
301n. 90

indba (turning towards God in
repentance), 148, 171n. 83, 174

incense (fib; bukhar), 222

informality (tark al-takalluf'), 205, 236n.
130

al-insan al-kabir (macroanthropos), 300n.
87 .

insamiyyat (humanity), 161162

institutions of place, 28, 33, 155, 308

institutions of process, 27-29, 33,
53-55, 155, 200, 308, 309

intention (niyya), 242, 259n. 15

intibdh (attentiveness), 171n. 83, 172

Ipseity, 178n. 105

igta‘ system, 17, 41

iradn (aspiration), 171n. 83, 208.
See also murid

Yfan (gnosis), 302

wldm (submission), 146, 170, 172, 175,
189, 227

istikhara (incubation), 219, 230, 234,
268n. 28

istilahat (technical language), 4951, 141
147

ustigama (steadfastness), 145

ima’nina (tranquility), 171n. 83.
See also nafs

Jadhb / magdhib (pulled to God), 150,
183, 201, 231

al-jam‘ wa-l-farg (union and separation),
148n. 26

Jamd-sunni communalism, 4, 52, 128,
142, 193, 200, 253, 258, 260, 265,
269, 283, 302, 308, 310, 312-313

J@wara (temporary pious retreat), 65,
I11, 122, 134, 204n. 33, 261

jihad, 100; greater and lesser, 194-195.
See also ribat

journey of ascent, 160, 161, 166, 167,
168, 170, 171, 180n. 115, 192, 197,
202, 206n. 38, 217, 219, 246, 289,
295; as origin and return, 156—160
182. See also tariqa

Jesus prayer, 223n. 83

Judaism, 1, 223n. 83 -

kasb / iktisab (acquisition), 265-266

kashf (disclosure), 49

khadim {(superintendent), 203, 206-208,
239. See also ribat

khalwa / arba‘iniyya (solitary spmtuaj
retreat), 197, 218, 220~222; and
sectusion (uzla; (%izal), 245

khanagih (Sufi cloister), 3, 6, 19, 28-34,
188, 193, 197, 276, 319. See also
institutions of place; ribat

khargj (land tax), 278

khidma (acts of service), 207, 239, 247,
288. See also futwunva; khadim; ribat

khawass (spiritual elite), 157, 180n. 112,
193, 268 -
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khawatir (passing thoughts), 117, 148,

160-161, 174, 221, 222n. 82, 275;
and end of Sufi path, 182

khawf wa-raja (fear and hope}, 171n.

83,173

k}nlcy" / masa’il (disputed juridical

questions), 38

khilafa / imama (designated authority),

23-24, 252. See also authority; siydsai
shariyya

khirga (Sufi habit), 34n. 37, 67, 76, 82,

88, 91n. 83, 110, 114-115n. 165,
121123, 134, 135, 141, 209-213,
214, 225, 235n. 125, 244, 254n. 10,
306-307, 308, 314, 315, 318 (chart),
319n. 6; color of, 213; futuwwat and,
289; as kurgat al-irdda (habit of
aspiration), 54, 212, 225,226, 233,
243,°286; as khirgat al-khelgfa (habit of
successorship), 124, 306n. 1; as Ahirgat
al-tabarruk (habit of benediction), 73,
74n. 39, 183, 212-213, 243, 259n.
14, 286, 310; muragqa’s (patched frock)
and, 176n. 100, 192, 209n. 49,
225-226, 235n. 124; nisbat al-khirga
(lineage of the habit) and, 553, 67,
139, 210, 211 (chart), 247, 279-280,
306-307, 313, 315; rights and
conditions of (shar@’it / huqty
al-kiirga), 214

khutba / khatih (Friday sermon/pulpiteer),
22, 83, 85, 95, 98, 99n. 113 & 114,
100

kuttah (primary school), 81

Late Antiquity, 45

Later Middle Period, 5, 6

lawa’th (gimmerings), 180

lawami* (flashes), 148n. 26, 180

lay affihiates, 7, 33, 243-246, 255;
mulashabbih (pretender) as, 151, 192,
212, 213, 243, 245, 247, 286, 287,
311; mustarshid (one asking for
guidance) as, 243, 247, 264, 310.
See also huda; ribdt; shaykh

left hand, 236

Logos (ed-kala@m), 130; 300n. 87

madhhab(s) (legal rites; law guilds), 24,
25, 37, 3940, 4445, 77, 83, 2186,
254, 260

madrasafs), 12, 19n. 2, 28, 32, 33, 3442,
55, 139, 145, 188, 190, 193, 195,

203, 215, 216, 254, 296n. 82, 305,
307; dars (lesson).in, 37; functional
categories of, 37-39, 41, 309; and
institutional confluence with ribat,
308-309; mansab (stipendiary post) in,
40-41; mubtadi (beginner; novice) in,
38, 177, 239, 289; mudarris (teacher
of jurisprudence) in, 32, 37, 91, 253;
mufid (tutor) in, 38, 41; mu i (repetitor)
in, 38, 41; muntahi (terminal) in, 38,
152, 181, 246; mutafagqik (student of
jurisprudence) and, 38, 77; mutawassit
(intermediate) in, 38, 177; na%b
mudarris {teacher’s assistant; deputy)
in, 38; tadris (teaching post) and, 37,
79. See also institutions-of place

mahabba (love), 148, 171n. 83; as
mahabbat al-khissa (special love), 179n.
112, 180,269

mamligk (military slave), 72, 89 98, 101,
106

magam / magamat (mystical station), 49,
50, 165, 166—-182, 189, 204, 225,
244, 280, 290

maifa (mystical knowing), 40, 150, 262,
289n. 63 !

mashyakha (shaykhood; list of authorities;
managerial position in endowed ribaf),
54, 88, 97, 107, 109, 111, 152, 199,
200, 201, 203n. 30, 247, 249n. 1,
255, 273, 293, 293n. 72, 307n. 3,
314n. 4; and mashyakhat al-shuyitkh,
107~108. See also shaykh -

master-disciple relationship (subba), 28,
38-39, 53, 193, 199201, 205n. 35,
209-210, 212, 214 216, 227, 247,
253; adab of, 200; mashih (mentor)
in, 38, 200, 205n. 35; nasab al-suhba
and, 280; rabitat ai-finsiyya (affinitive
connection) and, 183,.202, 301n. 90,
311; sahib (protégé) in, 39, 200, 205n.
35; tilmidh (protégé) in, 200, 205n. 35;
ustadh (mentor) i, 200, 205n. 35 Ser
also_futurnwa; institutions of process;
murid; ribat; shaykh

mifna (inquisition), 39

miracles as kardmat (saintly miracles),
60, 268, 302; as mujfizat (evidentiary
miracles), 268

Mirrors for Princes (Firstenspiegelen), 252

muddra (obsequiousness), 205

mufarridin {loners), 156-157, 179, 181

muhddara (pervasion), 117n. 104
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mubdsaba (scrupulous examination), 148,
151, 163, 165n. 72, 167, 171n. 83,
173, 174, 175, 177, 206, 220, 245

muyédhada (pious self-exertion), 150, 151,
173, 192

mugtafud ( jurist exercising yjithad; striver),
24, 171; as mujtahid muta‘abbid (striving
WOI‘Sh.lppﬁr) 150

mukdshafa (divine disclosure), 163, 164,
171n. 83, 117n. 104, 179n. 112, 181

muntaki (terminal), 38, 152, 181, 246;
nature of fully actualized Sufi as, 152,
181-182, 183, 229n. 105, 234n. 122,
241, 262, 287, 311

mugaddam (administrator), 58, 207, 314;
as mugaddam al-najibin, 105

mugarrabiin (those drawn nigh to God),
149, 190, 201-202, 207, 311

murdbit mujahid (frontline fighter),
194-195, 198, 233, 310, 311.

See also ribat

murdd (desired by God), 150. Se¢ also
murid

muragaba (vigilant awareness), 148, 151,
163, 167, 171n. 83, 173, 174, 177,
192, 206, 220, 222, 236n. 130, 245

muragqga a. See khirga

murid (aspirant), 28, 38, 39, 47, 89 117,
150, 199201, 208209, 255 1L
adab of, 50, 212, 215-2186, 241n. 146;
in hierarchy of ribat, 208209, 217,
226, 245, 286; khadim as, 207-208;
Klirge and, 209-210, 212, 215; as
mubtadi (beginner; novice), 38, 177,
239, 289; as mutasarvwif, 208, 241;
murid haqigt (true aspirant) as, 219,
243; murid rasmi (token aspirant) as
243; program of, 217225, 241;
proper age of, 239n. 137; rebirth of
(al-waldat al-thaniya), 178, 200, 201n.
24, 301n. 90; as spiritual child (walad
ma'‘nawt), 200-201, 214215, 286,
311. Seealso master-disciple
relationship; shaykh; ribag; tariga

mushahada (direct witnessing), 49, 130, 148,
152, 160n. 54, 163, 164, 167, 171n.
83, 177, 117n. 104 l79*180n 112

mustarshid. See lay affiliates !

mutarassimin (pseudo-Sufis), 149, 152-154,
228, 244

mutasawwif (aspiring Sufi), 151 153,
204n. 33, 228, 241; as murid, 208
287; and transition to Sufihood,
181-182. See also murid

mutashabbih. See lay affiliates
muwallah (fool of Godj, 118-119, 153
mysticism, 4, 13

nafs (soul), 49, 147, 149n. 27, 152, 157,
158-159, 161-162, 163, 164, 167n.
74, 173, 175n. 99, 177, 178-179,
180, 183, 190, 207, 234, 241, 261,
262; chatter of (hadith al-nafs), 167n.
74, 224; disciplined through travel,
230-231, 233; immortality of, 302;
and intracommunal dissention, 264,
269; jihad against, 194—195, 233,
311, 315; purification of, 174-175,
220; as al-ngfs al-ammarat bi-si’ (soul
commanding to evil), 144, 159, 162,
171, 177, 195; and al-nafs al-kullf
{universal soul), 298, 301 (table); as

al-nafs al-lawwama {blaming soul),

162, 171, 180n. 114, 269; as al-nafs
al-mupma’inng (tranquil soul), 162, 171,
180, 202, 269; rectifying (fahdhib) the,
171, 206; the sama‘ and, 240, 242,
and sexual desire, 229-230

nawazil {descents), 180

Neoplatonism, 158, 159, 246, 298301

nigdba (communal heads}up) and migabat
al-hashimiyin, 108; and nigabat al-fityan,
272, 293n. 72; and nigabat al-tatibiyin,
96, 108

Nous, 159, 299

nubunva (prophethood), 200, 268, 269
285, 300

nir mu[zammad’ygya {(Muhammadan Light),
130

Orientalism, 2n. 1

paragons, 66, 113~133 passim, 191,192,
195, 196n. 16, 205, 206, 220n. 78, -
225, 227, 230, 278

paternalism, 160, 200-201, 202,
214-215, 286, 311

patronage of Sufis and ulama by
political elites, 6, 18~19, 32, 35,
40~41, 76, 89, 92, 93, 183, 184, 188,
195, 217218, 240, 246, 247, 250,
257, 260, 273-275 passim, 293n. 72,
296n. 82, 297, 302, 305306, 307,
308, 312, 314

Peripatetic philosophy { falsafa), 13, 24,
25, 53, 132, 141n. 6, 158n. 49, 946,
249-250, 255, 257, 260, 270, 271,
292-303, 312
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perpetual worship (dawam al-‘amal), 170,
171, 179, 181, 182

pir. See shaykh

polemics, 141n. 6, 158n. 49, 291-302,
249-250, 255, 257, 260, 264, 271,
291-302, 312

preaching (wa'z / tadhkir), 28, 32, 51, 84,
91n. 83, 93, 96, 97, 114n. 164, 122,
133n. 209, 136, 144n. 11, 183, 193,
254, 291, 307, 310; Band ‘Ammiya
and, 57-80 passim

promise and threat (af-wad wa-l-wa'®d),
218n. 70, 266

Poyche, 299

psycho-spiritnal constitution, 157165,
177, 256, 300, 311; See also nafs; qalb'

rih

qabd (contraction), 148n. 26, 167n. 74,
180 :

galb (heart), 49, 144, 157, 159, 161,
162-163, 166, 177, 180n. 112, 181,
201, 240, 241, 261, 300, 301 (table);
basar al-galh (heart’s vision) and, 163;
as cisternal, 143144, 262; dhikr of,
223-224

fortifying (faqwiya) the, 171; purification
of, 220; rebirth of, 178~179, 209, 301

qand‘a (satisfaction), 176, 179n. 112

qibla {direction of prayer), 222, 272

Qur’anic recitation (#l@wa), 84, 218, 222,
261, 266

qurb (proxnmty) 171n. 83, 181, 182

quth (cosmic pole), 131

rasikhiin fi I-7m (those “firmly rooted in
knowledge™), 145—146

renewal (tajdid), 191

ribat (Sufi cloister), 6, 13, 26, 42, 55, 58,
65, 67, 72, 76, 89, 93, 97, 108, 109,
110, 111-112, 136n. 215, 139, 147,
155, 165, 182, 183, 184, 188, 191,
192, 215, 254, 258, 269, 273, 276,
281, 281n. 52, 283, 291, 296n. 82,
302, 305, 307, 308; accommodationist
nature of, 193-194, 243-247, 286,
310, 313; adab of, 197; cells (zawiya)
of, 147, 197, 221-222; common room
(bayt al-jama‘a) of, 197, 238; compared
with futuwwai-khina, 285-291;
description of, 194-198, 215-216;
development of, 28-34; discipline of,
207, 222, 230, 241, 243, 287, 311,
313; duwayra and, 29; entering and

exiting, 204n. 33, 231-233, 235-237;
group solidarity of denizens of,
196-197, 206, 207, 230, 232-237
passim, 247, 309; hierarchy of, 199,
200203, 206-209, 214216, 217,
226-239 & 243-246 passim, 309;
institutional confluence with madrasa
of, 308-309; military connotations
of, 29, 194-195, 197-198, 233, 311,
315; transregionality and, 309, 515;
travel and, 231233, 315; wagfs (pious
endowments) of, 188, 196, 203, 206n.
38, 208, 217-218, 306; youths of,
237-239. See also_fagm, ikhwan,
institutions of place; khadim, khanaqdil;
lay affiliates; murabit mujihid; murid;
servants; shaykh

ndd (contentment), 148, 149n, 27, 171n.
83, 173, 176, 177, 179

rith (spirit), 157-169, 160, 161n. 57,
162, 162, 164, 171, 179, 180, 183,
202, 217; dhikr of, 223n. 84; as al-rith
al-a’zam (greatest spirit), 298, 300; as
al-rith al-hayawant (animal spirit), 158;
as al-rih al-hayawant al-bashart (human
animal spirit), 158; as al-rih al-insani
al-‘nlwf {translunar spirit), 158-159,
300; as al-rith al-kulli (universal spirit),
298, 300; as al-rih al-qudsi (holy spirit),
298

rukhsa (dispensation), 33, 208, 234,
243246, 289

rules / regulations (shard%l) as kalimét-i
qudsiyya (sacred precepts), 217n. 68;
of futwwrwa, 283, 288-291; of nibat,
194-198; rusiim~ Bii Sa'dr as, 31-32,
219n. 74; al-shara’t al-thamén (the
Eight Rules) as, 221; of the sama
241-242; of Sufi path 190, 192, 217
al-usil al-‘ashara (the Ten Pnncxples)
as, 221n. 79. Ser also adab; futwewa;
mnstitutions of process; khalwa; murid:
nibal; tariga; travel

ru’yat allah (beatific vision), 131, 259,
267268

sabr (patience), 171n. 83, 173, 176, 177,
180n. 114

sadaga (voluntary charity), 203

sahw (sobriety), 45, 148n. 26, 178n. 105

salah (canonical prayer), 222, 231, 234n.
121, 266; as alternative to the sama‘,
240; and ribat, 197; and saldt al-tahiya
{prayer of greeting), 235n. 126, 237
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sama‘ (mystical audition; spiritual
concert), 50, 1256n. 189, 197, 238,
239-242, 276-277; adab of, 50, 204n.
33, 216, 241-242; and kharg al-libas
(rending the clothes), 204n. 33, 240,
242; gawwal (singer) and, 240, 276

sayr (voyaging), 157, 177, 178-179, 269

Second Alexander, 99, 253

servants (ashab al-khidma), 237, 239.
See also ribt

Shadow of God on Earth, 99, 253

sharah (voracity), 161

shari'a (divine law), 154, 163, 171, 179,
182, 212, 218, 243, 244, 249n. 1;
adab al-safar and, 233; caliph as
executor of, 251, 253, 255; end of
Sufi path and, 182; and futuwwa,
289-290; %badit {acts of worship) and,
51, 218-219; mindedness, 5, 55, 128,
205, 238, 258, 302, 305, 310, 312;
mau Gmaldt (interpersonal relations) and,
51, 194, 205n. 35; revivalism and,
52, 182

shatahat (ecstatic elocutions), 45—46n. 58,
154

shawq (longing), 167n. 74, 171n. 83

shaykh (master), 4-5, 28, 39, 59-60,
89, 110, 117, 135n. 213, 136, 139,
149, 173n, 87, 192, 193, 230, 231,
249n. 1, 275, 307, adab of, 202—203;
authority of, 202, 214-215, 216, 239,
247, 286, 290n. 65, 311; breath of,
225; costume of, 213; as distinguished
from Khddim, 206-207; and mashayikh
{eponymous authorities), 167,
170-171, 189, 192, 199n. 18, 213,
227, 241, 244, 263; and lay affiliates
(mutashabbih / mustarshid), 243;
necessity of having, 199, 221; niyaba
(representative authority) of, 183, 197,
200, 208, 215, 260, 264, 310-311;
rdbitat al-finstyya {affinitive connection)
and, 183, 311; ranks of, 201-202; and
ribat, 197, 202-203, 206, 216, 237,
239, 264; shift in meaning of, 199; as
al-shaykh al-mutlag (absolute shaykh),
201-202; as shaykh al-shuyiikh (Grand
Shaykh), 21, 24, 63, 77, 90, 107-111,
258, 291n. 68, 293n. 72, 297, 313;
as shaykh al-tabarruk (master of
benediction), 65, 213; as shaykh
al-talim (master of instruction), 188;
as shaykh al-tarbiya (master of training),
8, 65, 77, 88, 89, 155, 188, 199n. 18,

303, 314; as spiritual father
(ab ma‘nawt), 200-201, 215, 230,
311; true vs. false, 215n. 64. See also
authority; fudd; institutions of process;
master-disciple relationship; murid;
ribat, ulama

shilma (chief of police), 73, 76, 79

shukr (thankfulness), 171n. 83, 173

sidg (sincerity), 171n. 83, 173, 174

sifat (divine attributes), 164, 180n.
115, 181, 255-256, 265; and tashbih
{(anthropomorphism), 266-267; and
tatil (divesting God of His attributes),
266-267

silsila (chain; initiatic genealogy), 55,
67n. 15, 70, 74, 129, 280n. 51, 306n.
1; and silsila-tariqas, 3

sirr (secret), 49, 164, 165n. 72, 203, 235;
dhikr of, 223n. 84

sitr (veil), 163; istitar (veiling) and, 148n.
26

siydsat shar‘iyva, 2324, 250-253, 256,
270, 308; challenge to, 100, 252

sleep, 204n. 33, 222, 245, 261, 275

Sophia, 300n. 87

Sufism (tasawwnf), 1-2, 15, 27, 49, 61,
64, 73,-76, 77, 84, 132, 134,
150-151, 158, 184, 188-189, 194,
282; etymology of, 146147,
148-149; institutionalization of,
198-199, 305-320; and Shafi's, 258;
and Shiite notions, 247. See also tariga

sufr (intoxication), 45, 148n. 26, 178n.
105

sulaha’ (righteous individuals), 57, 59,
136, 311

sultanate, 98, 99-100

sulitk (wayfaring), 47, 60, 157, 170,
171, 173, 177, 178, 201, 217,°219;
of kings and ministers, 274; of salik
mugarrad (simple wayfarer), 201

‘Sunna, 43, 52, 103, 142, 153, 154, 192,

197, 209, 227, 234n. 124, 235n. 126,
236, 255
Sunni revival, 18, 35-36, 260
supererogatory devotions (nawdfil), 219

tafsir (Quranic exegesis), 49, 65, 143
{@ya / tawd’if (Personengruppe), 3, 12—13,
27, 28, 50, 51, 139, 141, 149-150,
182--183, 190, 192, 196, 199, 204,
212, 213, 235, 250, 256, 259, 260,

264, 271, 293, 307, 309-310
lajawuz (abstenton), 205
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takfir (declaring infidelity), 127, 154, 264,
266, 294, 301-302

takhayyul (imaginalization), 131

taquwa (god-fearing piety), 144, 145, 146,
189, 227-228, 234n. 122

farab {rapture}, 167n. 74

tariga / tarig (path / Sufi way), 1, 47,
49-50, 137, 148, 156, 161, 169, 171,
173, 174, 178n. 105, 179, 195, 196,
199, 201, 217, 218, 226, 227, 249n.
1, 256, 287; as embracing futnewa,
289-291; geography of, 148, 150,
156~157, 160, 164, 165-182, 225,
269, 301; multiple affiliation and,
216; and necessity of shaykh on, 199;
as Sufi orders / brotherhoods, 1-3,
62-63, 123, 124, 129, 155, 183,
187-188, 189, 220n. 78, 305,

319-320; as tariq al-abrar (path of the
godly), 190; as tarly al-hagq (path of
the Real), 190; as farig al-mugarrabin
(path of those drawn nigh), 190; as
larlg al-muttagin (path of the
God-fearing); as farig al-qawm (path of
the folk; Sufi path of al-Junayd), 13,
43, 45, 46, 49, 51, 52, 62, 69, 146,
163, 184, 190, 205, 218, 221, 233,
241, 247, 282, 309; and fariga-based
Sufism, 2-6, 28-29, 33, 53, 55, 113,
123, 128, 129, 184, 188, 188-190,
208, 220n. 78, 240, 247, 273, 278,
311, 313, 320; and shari‘a-tariga-hagiqa
ternary, 156-157, 170, 189, 279n. 49,
289. See also iman, islam, sayy, tayr

tark al-tadbir (relinquishing self-disposal),
181

tasabbur (forbearance), 171n. 83

tawadu (humility), 176, 205, 234n. 122,
290

lawdud (feigning ecstasy), 242

tawakkul (trust), 148, 167n. 75, 171n. 83,
176177, 179

fawali* (risings), 148n. 26, 180

tawba (repentance), 162, 170, 171-175,
176, 178, 179, 301n. 90

ta'wil (esoteric interpretation), 154n. 44

tayr (flying), 157, 179-182, 269

taysh (heedlessness), 161

the text, 42-55, 247, 309; adab of,

and authority of, 12, 42-55, 184,

262-263, 282, 310-311;
dissemination of, 11, 53-55, 122,
134-135, 139-140, 154, 249-250,
254, 272, 292, 293, 302, 313, 315,
319-320; genealogy and, 46; imia’
(dictation) and, 37; letter writing and,
146, 165n. 72, 174-175; memory
and, 44-45, 4649, 65, 312, 319; as
object, 53-55; nwaya ala l-wah
(face-to-face transmission) of, 53-54;
ta‘liga (compendium; reading notes)
and, 39. See also biographical
Literature; cultural codes; institutions
of process; ulama

theophany (fgjalli), 148n. 26, 163164,
178; as al-tajally al-barzakhi (isthmithic
theophany), 131

trades (sina'at), 28, 203, 253, 276, 282,
284; See alse_futuvnwa

travel (safar), 196, 230-237; adab of,
50, 204n. 33, 231-237 passim, 315;
distinguished from itinerancy (sipaha),
230n. 110; pishra (leader of a group
of travelers) and, 234; rafig (traveling
companion) and, 234, 236; as {alab
al-im (traveling in search of
knowledge), 145, 230, 309, 315; types
of travelers and, 230-231. See also
clothing; fagir; madrasa; ribat, rules

tuma mina (equanimity), 180, 201, 262,
See also nafs

ubiidiyya (worshipfulness), 170, 179-182,
300, 301n. 90

udaba’ (littérateurs), 139

ulama, 57, 59, 74, 97, 113, 136, 137,
141-142, 144, 193, 199n. 18, 244,
247, 254, 258, 259, 302, 305-307,
308, 310; culture of, 28-29, 33,
34-35, 43-45, 49, 82-84, 109,
139, 193-194, 199-200, 204, 213,
215, 247, 263, 309, 313, 315; as
otherworldly (‘ulama’ al-dkhira), 143,
146, 147, 151, 152, 182, 193, 256,
260261, 301, 302, 308, 310; as
world-renouncing (al- ulama’ al-zihidin
S ldunyd), 27, 143144, 145, 147,
170, 262; as worldly (‘ulama’ al-dunya),
142, 143, 146, 147, 151, 182, 260,
262, 271, 301

uns (intimacy), 148n. 26, 171n. 83, 178n.
105, 180

ustadar (majordomos), 94, 96

usitl al-din (primary matters of faith), 259
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vthara (Buddhist Monastery), 34 -
vizier / vizierate, 45, 95, 107, 203,
25kn. 6, 307n. 3

wajd (ecstasy), 241, 242, 276

wagf (pious endowment), 28, 37, 39, 72,
74, 89, 97, 109-110, 188, 203, 206n.
38, 306; wagfiyya (endowment
document) and, 37, 41; waigif
(founder) of, 37

wagi a (vision), 222

wagt (morent), 204

wara’ (pious wariness), 171n. 83, 192

warid / wariddt (psychic oncoming), 161,
180, 222n. 82

wastyya (testament), 137, 201, 214, 228,
239, 243, 249n. 1, 311, 314-315

waswasa (devilish whisperings), 160

wazifa (devotional program), 202, 219,
220; communal after time of ‘agr
prayer, 235n. 127

yagin (certainty), 161n. 57, 171n. 83;
and ‘@ al-yagin {essence of certainty),
177; and hagq al-yagin {truth of
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certainty), 177n. 104, 180n. 112,
182; and %m al-yagi (knowledge of
certainty), 177; and niir al-yaqin (light
of certainty), 180n. 112

yagza (wakefulness), 172

yawm al-mithag / riiz-i alast (Day of the
Primordial Ciovenant), 275

youths (shubban), 237-239; and nazar
d al-murd / shakidbazi (gazing
upon youths), 238, 239. See also
ribat; sama‘

zahir (outer dimension), 152, 162, 165,
205; and wwiid al-‘aynt (corporeal
being), 165, 170, 175, 181,217, 220,
234n. 122, 262

zapir (reproach), 162, 172

zawiya (Sufi retreat; lodge), 92, 196, 276.
Se¢ also ribat

Zipdra (visitation of graves), 235

zuhd {renunciation; asceticism), 57, 69,
96, 112, 148, 150, 167n. 75, 170,
171n. 83, 175-179, 195, 225, 227,
301n. 90; distinction between fagr
and, 228
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