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Introduction

With the Mongol invasion of the Muslim lands in the thirteenth century, the
task of writing intellectual history of the affected regions has become especially
challenging for the scholars who look beyond the socio-political reality of the
regions. When it comes to the reconstruction of the intellectual climate of the
eastern province of Iran, Khurasan, it is particularly difficult to gather the neces-
sary details for its pre-Mongol period, and almost impossible for the pre-
Ghaznavid era. Yet, it is still worthwhile (and even necessary) to attempt to con-
sider the theological, literary, and common intellectual background of the works
written in this period, for a better grasp of them. Fortunately, in a rare case of
textual survival, we may be able to reconstruct some aspects of the general intel-
lectual climate of the eleventh to twelfth century Khurasan, which was then
home to a great number of prominent Muslim intellectuals.

The Risala of Abi al-Qasim al-Qushayri (d. 465/1072)" is undoubtedly one
of the most widely read texts in the history of Sufism. Already during the life-

" Some of the important introductions to the life of al-QushayrT may be found in the follow-
ing: Badi’ al-Zaman Furiizanfar. Introduction to the Persian translation of al-Qushayri’s a/-Ri-
sala by Abu ‘Alt Hasan b. Ahmad-i ‘Uthmani. Tehran: Intisharat-i ‘Ilmi wa Farhangi,
1381/2002; Ibrahim Basyini. Al-Imam al-QushayrT: Stratuhu, atharuhu, madhhabuhu {7 al-ta-
sawwuf. Cairo: Majma‘ al-Buhiith al-Islamiyya, 1972; Idem. Al-Imam al-Qushayri, Hayatuhu
wa-tasawwufuhu wa-thiqafatuh. Cairo: Maktabat al-Adab, 1413/1992; Idem. “Madkhal” //
Lata’if al-Isharat. Ed. Ibrahim Basyuni. Cairo: Dar al-Katib al-‘Arabi, 1968; Frank R.M. Two
Short Dogmatic Works of Abii 1-Qasim al-Qushayri. P. 2. Edition and Translation of “al-Fusil
f1 l-ustil” // Mélanges 16 (1983): P. 59-94. Pir Muhammad Hasan. Al-Rasa’il al-Qushayriya.
Karachi: al-Ma’had al-Markazi li-1-Abhath al-Islamiya, 1964; Imam Hanafi Sayyid ‘Abd Allah.
Al-Ara’> al-Kalamiyya wa-l-Siifiyya ‘ind al-Qushayri. Cairo: Maktabat al-Thigafa al-Diniyya,
1426/2006; Nguyen M.T. “The Confluence and Construction of Traditions: Al-QushayrT
(d. 465/1072) and the Intersection of Qur’anic Exegesis, Theology, and Sufism (Ph.D. Disser-
tation). Harvard University: May 2009.
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time of its author, copies of this treatise had reached faraway lands. During the
eleventh to twelfth centuries (the fifth to sixth centuries A.H.), his Risala served
as one of the chief sources for practical instruction in Sufi circles. However, little
is still known of the author’s literary, theological, and even Sufi background. For
instance, one wonders: what texts did al-Qushayri have access to while compos-
ing his works, and what were his attitudes toward the divergent currents of
thought existing in the eleventh-century Khurasan?

Fortunately, through the discovery of a manuscript of a hitherto unknown
work, which I would like to call “The Qushayri Family’s Private Treasury,” we
now have access to reliable information on additional details of al-Qushayri’s
intellectual background, including the kinds of sources he may have utilized in
composing his Sufi works, first of all his Risala and Lata’if al-isharat. The ma-
nuscript under discussion in the present article is entitled al-Shawahid wa-I-
amthal and written by al-Qushayri’s fourth son, Abli Nasr ‘Abd al-Rahim al-
Qushayri (d. 514/1120).2

Al-Shawahid appears to be a collection of Abili Nasr’s personal notes regard-
ing things he has heard from his father, Abi al-Qasim al-Qushaer.3 In this work,
one can find rich material on some of the key theological issues that were of par-
ticular concern to his father, with whom Abii Nasr shared most of his own views.
At first sight, the work seems to lack any formal structure in terms of chapter
divisions, and no specific arrangement of the various subjects covered in this text
seems to exist.

Al-Shawahid, which thus appears to be a sort of miscellanea, consists of vari-
ous texts—poems, stories, anecdotes, Qur’anic verses, Hadiths, etc.—that were
in wide circulation among the Sufis until about the fifth/eleventh century. Aside
from gathering these external materials in this work, Abl Nasr also expresses his
own views on certain issues that show him to be more inclined toward dogmatic
theology (kalam) than to Sufism. His adherence to Ash‘ari doctrines is clear
from this work, in complete agreement with the theological stance of both his
father and his teachers.

In this article, I will discuss some of Abti Nasr’s inclinations toward Ash‘art
kalam, on the one hand, and his simultaneous predispositions toward the Sufism
of his father, on the other. This will be done by examining some of the key pas-
sages from the Shawahid and comparing them with the writings of Abl al-Hasan
al-Ash‘ari, Ibn Firak, Ibn Khafif, and Abi al-Qasim al-Qushayri.

? Al-Shawahid wa-l-Amthal. Ayasofia Library, Mss. No. 4128.
3 Ibid., folio 1a: “Kitab al-shawahid wa-l-amthal mimma sami‘ahu al-Imam Abu Nasr ‘Abd
al-Rahim min walidihi...”.
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The Qushayri Family*

Many scholars have long spoken about the significance of Abu al-Qasim al-
QushayrT as a Qur’an commentator,” Hadith scholar,® and prominent Sufi.” How-
ever, much less has been said about him as an Ash‘arT theologian and about his
stance toward the Ash‘arism of Khurasan, which gradually came to prevail over
much of later Iranian Sufism. An assessment of the impact of Ash‘arism on
broader Islamic thought and culture in subsequent times is a task of great scho-
larly import to us still today,® and this must be made on the basis of the earliest
available sources.

We know that the most influential teacher of Abti al-Qasim al-Qushayri, Abii
‘Alf al-Daqqaq (d. 406/1015),” had a great inclination toward Ash‘arism. Clearly,
this could have had a deep impact on Abl al-Qasim’s attitude toward the
Ash‘aris of Khurasan. One of the key strategies that Abi al-Qasim took for rein-
forcing and disseminating his thought in the broader Islamic world was a simul-
taneous advancement on two fronts: building a close relationship with the
Ash‘aris on the one hand and associating with the ruling family of his time on
the other.

* The name Qushayri comes from the family’s ancestor, Qushayr b. Ka‘b. See: Ibn Imad
al-Hanbali. Shadharat al-Dhahab fT akhbar man dhahab. Ed. ‘Abd al-Qadir al-Arna’tt. Damas-
cus: Dar Ibn Kathir, 1406 L.H. Vol. 3. P. 321.

’ Cf. Basyiini. Madkhal // Lata’if al-Isharat. Vol. 1. P. 15-49; ‘Abd Allah b. ‘Alf al-
Maymiuni al-Matirt. Al-Taysir fi ‘Ilm al-Tafstr. (n. p.): Jami’at Umm al-Qura, 1427/2006;
Arnaldez R. Quelques remarques sur le commentaire mystique de Qushayrt: Lata’if al-Isharat //
Annales du Département des Lettres Arabes 6-B (1991-1992). P. 99-106; Arnaldez R. Quel-
ques remarques sur le commentaire mystique de Qushayri: Lata’if al-isharat / Annales du
Département des Lettres Arabes 6 (1995). P. 99-106; Keeler A. Sufi tafsir as a Mirror: Al-
QushayrT the Murshid in His Lata’if al-isharat // Journal of Qur’anic Studies 8.1 (2006). Edin-
burgh: Edinburgh University Press. P. 1-21; Rashid Ahmad. Qur’anic Exegesis in Classical
Literature with Particular Reference to Abu Al-Qasim Al-QushairT: A Critique of His Age and
His Work on the Quranic Exegesis. Lahore: Institute of Islamic Culture, 2006.

¢ Cf. Arberry A.J. Al-QushairT as Traditionist / Studia orientalia Toanni Pedersen, sep-
tuagenario A.D. VII id. nov. anno MCMLIII a collegis discipulis amicis dicata. Copenhagen:
Munksgaard, 1953; Nguyen. The Confluence and Construction of Traditions. P. 324-358.

7 Faqir b. ‘Abd al-Rahman Hanafi (d. 1195/1780), the author of Kitab Qutb al-Irshad
(Bombay) states (P. 673) that he has five isnads for dhikr that go back to al-QushayrT, but he
transmits through only one of them, i.e., via al-Qushayri’s grandson, Abu al-As‘ad Hibat al-
Rahman b. Abt Sa‘id ‘Abd al-Wahid (1076-1151/460-546), from al-Qushayri’s second son,
Abu Sa‘id ‘Abd al-Wahid (1027-1100/418-494) (cited in Furizanfar. Introduction. P. 47-48).
For further information on al-Qushayri’s reputation in India, see Rizvi S.A.A. A History of
Sufism in India. New Delhi: Munshiran, 1986.

8 Shafi‘t Kadkani M.-R. Shi‘t-i Jadwali // Zamina-yi Ijtima‘i-yi Shi‘r-i Farsi. Tehran:
Nashr-i Akhtaran and Nashr-i Zamana, 1386 S.H. P. 412-413. On the continuance of its impact
on modern Iranian society, see Newman A.J. Safavid Iran: Rebirth of a Persian Empire. Lon-
don—New York: 1. B. Tauris, 2006.

% Cf. Chabbi J. Abii ‘Ali Daqqaq // Encyclopaedia Iranica [www.iranica.com].
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As for indications of Abi al-Qasim’s close relationship with the Ash‘arTs, we
must first note his discipleship under Abi ‘Alf al-Daqqaq, a staunch Ash‘ari, and
second, his studies with a major Ash‘ari theologian, Ibn Fiirak, the author of Mu-
Jjarrad Magalat al-Shaykh Abt al-Hasan al-Ash ‘art,'® which is one of the most
important sources we have today for understanding Ash‘ari theology of this pe-
riod. Moreover, Abli al-Qasim’s letter to Sunnis in defense of al-Ash‘ari, entitled
“The Complaint of the Sunnis,”'" also shows his predilection for Ash*arism. Abii
al-Qasim’s constant references to Ash‘ari thought throughout his works'? even
suggest his strong agenda in propagating Ash‘arism.

With regard to Abii al-Qasim’s relationship with the rulers of his time, we see
that even during the decline of the Mu‘tazili rationalism in Khurasan'’ and the
power of al-Kunduri (d. 456/1064),"* al-Qushayri was able to maintain a good
relationship with the Abbasid caliphs in Baghdad on the one hand and with the
local Iranian rulers on the other. He preached from the minbar, or the pulpit, in
the presence of caliph al-Qa’im bi-Amr Allah and found the general public’s
acceptance.'” Moreover, he even traveled in the company of the Seljuk sultan
Tughril Beg (385-455/995-1063),'° which shows his close relationship with the
Seljuks, the local Iranian rulers.'” Also, the respect that al-Qushayri shows to-

' Muhammad b. al-Hasan b. Fiirak. Mujarrad Magalat al-Shaykh Abi al-Hasan al-Ash¢ari.
Ed. D. Gimaret. Beirut: Dar el-Machreq, 1987; idem. Mujarrad Maqalat al-Shaykh Abr al-
Hasan al-Ash‘arl. Ed. Ahmad ‘Abd al-Rahtm al-Sa’ih. Cairo: Maktaba al-Thiqafa al-Diniyya,
1425/2005.

' Shikayat Ahl al-Sunna. Ed. Pir Muhammad Hasan // Al-Rasa’il al-Qushayriyya. P. 1-49.

12 Aside from al-Risala and Lata’if al-Ishardt, his two dogmatic works entitled al-Fusil fi
al-Usil and Luma’ fi al-1 ‘tigad are in complete accordance with Ash‘arT thought.

3 Cf. Gardet L. ‘Ilm al-Kalam // Encyclopaedia of Islam. 2" ed. Eds. P. Bearman et al.
Vol. 8. P. 1141.

" Cf. Ibn al-Athir. Al-Kamil fi ’1-Ta’rikh. Beirut: Dar Sadir, 1386/1966. Vol. 9. P. 526;
Vol. 10. P. 7; Ibn Khallikan. Wafayat al-A‘yan wa-Anba’ Abna’ al-Zaman. Ed. Ihsan ‘Abbas.
Beirut: Dar al-Thiqafa, 5:138.

'3 Basyiini mentions this in his introduction to Laza’if al-Isharat (P. 13), but T could not
find any sources in support of his allusion.

'® For more details on his biography, see Yagiit al-HamawT. Mu‘jam al-Buldan. Beirut: Dar
Ihya’ al-Turath al-‘Arabi, 1399/1979. Vol. 1. PP. 412, 534; Ibn Khallikan. Wafayat. Vol. 7.
P. 156; al-Safadi. A1-Wafi bi-1-Wafayat. Ed. Ahmad al-Arna’Gt. Dar Ihya’ al-Turath al-‘Arabi,
1420/2000. Vol. 13. P. 183; Vol. 17. P. 15; al-Kutbi. Fawat al-Wafayat. Ed. ‘Alt Muhammad b.
Ya‘uz Allah. Beirut: Dar al-Kutub al-‘IImiyya, 2000. Vol. 1. P. 518-520; Ibn Khaldin. Al-
‘Ibar. Beirut: Mua’ssasa al-A‘lami, 1391/1971. Vol. 5. PP. 63, 126.

' According to al-Rafi ‘s al-Tadwin fi Akhbar [Ahl al-‘Ilm bi-] Qazwin. Ed. A. ‘Atardi.
Beirut: Dar al-Kutub al-‘Ilmiyya, 1987. Vol. 3. P. 211, al-QushayrT in 1062/454 was in the
company of Tughril Beg in Qazwin. On account of this historical evidence, it becomes hard to
accept W. Madelung’s assertion of the contention between the Saldjuq ruler and al-Qushayri—
cf. The Spread of Maturidism and the Turks // Actas do 1V Congresso de Estudos Arabes e Isla-
micos 1968 (1971). P. 109-168, reprinted in Madelung W. Religious Schools and Sects in Me-
dieval Islam. London: Variorum Reprints, 1985. Chapter 2. In addition, we know that Tughril
Beg visited three famous saints of Hamadan: Baba Tahir, Baba Ja‘far, and Shaykh Hamsha
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ward the Seljuk vizier Nizam al-Mulk (d. 1095/548) is a further indication of his
multifaceted loyalty.'®

At a time when the rulers persecuted and executed thinkers like Hallaj and
Ibn ‘Ata’'” on the charge of unbelief,”” al-Qushayri’s good relations with both
the local Seljuk rulers and the Abbasid caliphate in Baghdad were of particular
significance. It seems most likely that one of the main causes for the spread of
al-Qushayri’s works?' well beyond Khurdsan and the greater Persia—even as far
as India**—was this very alliance he had with the politicians of his day.

With the help of his family in spreading his thought (of Ash‘arT conviction),
Abi al-Qasim was able to commence a new intellectual trend. The descendants
of Abii al-Qasim al-QushayrT, most of whom were known to be highly learned
and well-respected figures, include: Fatima Daqqaqiyya (d. 480/1087), his wife
and Abu ‘Al al-Daqqaq’s daughter; and his sons who were also highly learned
figures.” The entire Qushayr family seems to have been eager to spread Ash‘ari
thought.

(sic!), and I surmise that al-QushayrT was also present at these meetings. Also, see Muhammad
b. ‘Al b. Sulayman al-Rawandi. Rahat al-Sudiir wa Ayat al-Suriir dar Ta’rikh-i Al-i Saljiiq. Ed.
M. Igbal, with annotations by M. MinuwT. Tehran: Intisharat-i Amir Kabir, 1364/1985. P. 98.

'® The respect seems to have been mutual, for a historical source indicates that when al-
QushayrT and al-JuwaynT entered Nizam al-Mulk’s court, the latter stood up from his throne.
Cf. Ibn al-Athir. Al-Kamil. Vol. 10. P. 209.

' These incidents were supposedly recorded in one of the lost works of Abii ‘Abd al-
Rahman al-Sulami (d. 412/1021), entitled Mihan al-Siifiya. Parts of this book have survived to
this day in al-Dhahabi. Siyar A‘lam al-Nubala’. Ed. Shu‘ayb al-Arna’at. Beirut: Mu’assasa al-
Risala, 1413/1993. Vol. 11. P.534; Vol. 12. P.93; Vol. 14. PP. 489, 525; Vol. 18. P.54;
Vol. 23. PP. 509, 551.

2 «Ope day, the former ruler [i.e., Mahmid of Ghazna] said: “Just for ‘Abbasid pleasure,
and in order to patronize them, I am searching for Qarmatis all over the world, and, whomever
I find I hang...”” — Abi al-Fadl Muhammad b. Husayn Bayhaqi. Tarikh-i Bayhaqi. Ed.
M. Yahaqt. Tehran: Nashr-i Sukhan, 1382/2009. Vol. 1. P. 172.

' Al-Qushayri’s thought was prevalent, even after Ibn ‘Arabi (1165—1240/560-638) be-
came famous. Al-QushayrT’s writings were well known and studied for a while in India. Cf.
Munzawt A. Fihrist-i Mushtarak-i Nuskhaha-yi Farsi-yi Pakistan. Lahore: Intisharat-i Markaz-i
Tahqiqat-i Farsi-yi Pakistan 1363 S.H. P. 1779.

*? Sayyid Muhammad-i Gisidaraz (d. 825/1422), a saint of the Chishtiyya order, well known
as “Banda-Nawaz,” wrote a Persian commentary on the first forty chapters of al-QushayrT’s
Risala. Cf. Sayyid Muhammad-i Gisiidaraz Kh"aja-yi Banda-Nawaz-i Chashti. Sharh-i Risala-
yi Qushayriyya. Ed. Mawlawt Sayyid ‘Ata Husayn. Haydarabad—Dakan, 1361 L.H.

3 References to al-Qushayri’s sons can be found in the following: for Hibat al-Rahman,
see al-Dhahabi. Al-Mukhtasar min ta’rikh Ibn al-Dabithi. Ed. Mustafa ‘Abd al-Qadir ‘Ata.
N.p., 1417/1997. PP. 261, 384; al-Dhahabi. Siyar. Vol. 21. P. 49; Vol. 22. PP. 89, 109. For
Abi Sa‘ld ‘Abd al-Wahid, see al-Sam ‘ani. Al-Ansab. Ed. ‘Abd Allah ‘Umar al-Bartdi. Beirut:
Dar al-Jinan, 1408/1988. Vol. 4. P. 539; Vol. 5. P. 34; al-Hamawi. Mu‘jam. Vol. 1. P.517.
Vol. 2. P. 92. Vol. 4. P. 280; Ibn al-Athir al-Jazar. Al-Lubab f1 Tahdhib al-Ansab. Beirut: Dar
Sadir. Vol. 3. PP. 53, 84; al-Dhahabi. Ta’rikh al-Islam. Ed. ‘Umar ‘Abd al-Salam al-Tadmuri.
Beirut: Dar al-Kitab al-‘Arabi, 1407/1987. Vol. 29. P.202. For Abu al-Muzaffar ‘Abd al-
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Abiti Nasr ‘Abd al-Rahim b. ‘Abd al-Karim b. Huwazin
al-Qushayri: His Life

Among all the descendants of Abii al-Qasim, the most learned and the most
similar to him in various respects seems to have been his fourth son, Abii Nasr
al-Qushayri (d. 514/1120),* or to be exact, Abii Nasr ‘Abd al-Rahim b. ‘Abd al-
Karim b. Huwazin al-Qushayri.”> He was also known by such epithets as “Pillar
of Islam” (rukn al-islam),*® “Chief Imam” (imam al-a’imma),”’ and “Incontesta-
ble Gatherer of Virtues and Excellence” (Jami‘ al-mahasin wa-Il-fada’il bila
mandzi‘).”® He was also known to have been most similar to his father in his
looks as well as in personality” and in the way he preached,” as it were, his
existence was a fragment of his father’s.”!

As already mentioned, he was said to be the most learned descendant in al-
Qushayri’s family,’* and sources show the considerable breadth of his learning.
For instance, he was famous for his special mastery of two fields of traditional
Islamic learning: commentaries on the Qur’an (¢afsir) and the principles of juri-
sprudence (usil al-figh).*> Moreover, at a time when the study of the Hadith
meant the Islamic learning proper and the chief field of Islamic education,” Abi

Mun‘im, see al-Sam ‘ani. Al-Ansab. Vol. 5. P. 400. For Abti Mansiir ‘Abd al-Rahman, see /bn
al-Athir. Al-Lubab. Vol. 1. P. 326.

** He is different from Aba Nasr ‘Abd al-Malik b. ‘Abd al-‘Aziz al-Qushayrt al-Tammar
(d. 228/842), also known as Abt Nasr al-Qushayri. For his biography, see Ibn Hibban al-Busti.
Kitab al-Thiqat. Haydarabad—Dakan: Majlis Da’irat al-Ma‘arif al-‘Uthmaniyya, 1393/1973.
Vol. 8. P.390; Ibn Hajar al-‘Asqalani. Tahdhib al-Tahdhib. Beirut: Dar al-Fikr, 1404/1984.
Vol. 12. P. 230.

% Al-Dhahabr. Tadhkirat al-Huffaz. Beirut: Dar Ihya’ al-Turath al-‘Arabi. Vol. 4. P. 1254;
idem. Siyar. Vol. 19. P. 430. His kunya must be corrected in the following two sources: /bn al-
Athir. Al-Kamil. Vol. 10. P. 587 (wrongly spelled “Abt Sa‘d”) and a/-Kutbi. Fawat. Vol. 1.
P. 651, No. 271 (wrongly spelled as “Abi al-Qasim”).

26 Al-Subki. Tabaqat al-Shafi‘iyyat al-Kubra. Ed. Mahmid Muhammad al-Tanahi1. Dar al-
Hijra, 1413/1992. Vol. 1. P. 118.

" Ibn ‘Asakir. Tabyin Kadhib al-Muftari. Beirut: Dar al-Kitab al-<Arabi, 1404 L.H. P. 308.

28 Al-Yafi‘t. Mir’at al-Janan wa-‘Ibrat al-Yaqzan fi Ma‘rifat Hawadith al-Zaman. Cairo:
Dar al-Kitab al-Islam1, 1413/1993. Vol. 3. P. 113.

¥ Ibn ‘Imad. Shadharat. Vol. 3. P. 321; al-Sarifini. Al-Muntakhab min al-Siyaq li-Ta’rikh
Nisabir. Ed. Khalid Haydar. Beirut: Dar al-Fikr, 1414 L.H. P. 354; Ibn Salah. Tabaqat al-
Fuqaha’ al-Shafi‘Tyya. Ed. MuhyT al-Din ‘Ali Najib. Beirut: Dar al-Basha’ir al-Islamiyya,
1992. No. 204, Vol. 1. P. 546.

30 l-Yafi 7. Mir’at al-Janan. Vol. 3. P. 113,

3! Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546; Ibn Asakir. Tabyin. P. 308.

32 Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546.

* Ibn Asakir. Tabym. P. 308; al-Kutbi. Fawat. Vol. 1. P. 651; Ibn Salah mentions that he
studied tafsir and usil al-figh with his father. See Tabagat. No. 204. Vol. 1. P. 546.

3 From this point of view, anyone who cannot think orthodoxly is a heterodox, and that is
why a great scholar like Avicenna “does not have anything of science (= Hadith)” and thereu-
pon “because of his philosophical opinions, May God not forgive him!” Cf. al-Dhahabi. Mizan
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Nasr was famous as a muhaddith, i.e., a Hadith transmitter,”> well respected
among his numerous teachers and students.

Yet at the same time, he was also referred to as a mutakallim,*® ie., a dog-
matic theologian, due to his frequent recourse to the works of al-Ash‘ari, as well
as of Imam al-Haramayn al-Juwayni and of his own father, Abt al-Qasim al-
Qushayri, both of whom were prominent Ash‘ari thinkers. Moreover, Abli Nasr
was a first-rate jurisprudent (fagih) in Shafi‘i law.’” In the field of the Arabic
language, he was a known grammarian®® and such a master of the Arabic voca-
bulary®® that even after his death his work in this field continued to be quoted.
Furthermore, thanks to his poetic gifts and exceptional memory,*’ his name came
to be recorded in literary collections as that of an articulate and eloquent*' littera-
teur (adib)® or even of a poet (sha‘ir).”® Moreover, just as his father did in his
youth, Abii Nasr familiarized himself with the exact sciences and arithmetic.*
In Nishaptir, he was so highly respected that he even led the prayer for the cele-

al-I‘tidal. Ed. ‘Ali Muhammad al-Bijaw1. Beirut: Dar al-Ma‘rifa. Vol. 1. P. 539; Ibn Hajar al-
Asqalant. Lisan al-Mizan. Beirut: Mu’assasa al-A‘lami, 1390/1971. Vol. 2. P. 291.

35 Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546.

% Ibn ‘Imad. Shadharat. Vol. 4. P. 54; al-Tilimsant. Nafh al-Tib min Ghusn Andalus al-
Ratib. Ed. Ihsan ‘Abbas. Beirut: Dar Sadir, 1997. Vol. 2. P. 550.

" In old Islamic usages, al-madhhab may refer to jurisprudence (figh), and al-khilaf to
dogmatic theology (kalam). Abi Nasr had studied jurisprudence (or madhhab) with Imam al-
Haramayn al-Juwayni.

8 Al-Tilimsant. Nath al-Tib. Vol. 2. P. 550.

% Al-Shawkanf. Nayl al-Awtar. Beirut: Dar al-Jil, 1973. Vol. 7. P. 315, counts Abiu Nasr
among the great lexicographers like al-JawharT and al-Firtizabadi (the compiler of al-Qamiis).

4 Ibn al-Athir. Al-Kamil. Vol. 10. P. 587 (he recorded 50,000 poems and stories); al-
Sam ‘ani. Al-Ansab. Vol. 2. P. 121; al-Yafi 7. Mir’at al-Janan. Vol. 3. P. 211; al-Subki. Tabaqat.
Vol. 7. P. 163; Ibn al-Jawzi. Al-Muntadam fI Ta’rikh al-Mulik wa-l-Umam. Beirut: Dar Sadir,
1358 L.H. Vol. 9. P. 222.

' Al-Tilimsant. Nafh al-Tib. Vol. 2. P. 550; Ibn Imad al-Hanbalr. Shadharat. Vol. 4. P. 45;
Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546; al-Subki. Tabaqat. Vol. 7. P. 160; Al-Tadwin.
Vol. 2. P. 259 (Abu Nasr was corresponding with Ahmad b. Muhammad al-Adib, well-known
as Balak al-Quzbur).

* Ibn Kathir. Al-Bidaya wa-I-Nihaya. Ed. ‘Ali Shiri. Beirut: Dar Thya’ al-Turith al-‘Arabi,
1408/1988. Vol. 12. P. 232.

# Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 222; al-Sam‘ani. Al-Ansab. Vol. 1. P. 357 (Abd
Nasr’s poetry about Ayk, Bushtanagan, and Farakhk, three pleasant locations near Nishapiir,
has been preserved); ibid. Vol.2. P.121; idem. Adab al-Imla’ wa-l-Istimla’. Ed. Sa‘ld
Muhammad al-Lahham. Beirut: Maktabat al-Hilal, 1409/1989. P. 111; Ibn al-Athir. Al-Lubab.
Vol. 1. P. 310; /bn Salah. Tabagat. Vol. 1. PP. 210, 548 (regarding the poem he recited at the
funeral of al-Juwayni’s father); a/l-Dhahabi. Ta’rikh. Vol. 36. P. 187 (Abii Nasr responsed to a
question by a poem. Another of his poems is recorded there wrongly and should be corrected to
“olaet) dlady ¥ duadlly / Lo b Sl sy Gilasy B W): gl-Safadi. AI-Wafi. Vol. 18. P. 200; al-Kutb.
Fawat. Vol. 1. P. 652; Ibn ‘Asakir. Tabyin. P. 167; al-Subki. Tabaqat. Vol. 6. P. 148; Vol. 7.
P. 163 (about his poems in praise of Imam al-Haramayn al-Juwaynt).

* Ibn “‘Asakir. Tabyin. P. 167.
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brated Hadith scholar and Sufi, Abid al-‘Abbas Shaqani (d. 1112/506)"
on his death.*® All this suggests (1) Abii Nasr’s elevated status during his time
and (2) that he was better known as a religious scholar-encyclopedist than as
a Sufi master.”” ** However, there are indications of his personal inclination to-
ward49asceticism, as he apparently liked the practice of seclusion (khalwa) as
well.

Little information remains of Abd Nasr’s childhood, apart from the fact that
he was the first among al-Qushayri’s children to become a prominent figure
within the family outside the blood line of al-Daqqaq,>® the father of Abu al-
Qasim’s first wife Fatima. Apparently, Abli Nasr was a child of another wife of
al-Qushayri’s.”' Abii Nasr’s mother was not as well known as the famous Fatima
al-Daqqaqiyya, nor did she have the same intellectual or spiritual capacity as
Fatima. Hence, there is no mention of her name in the historical sources. We
only know that she is a daughter of Ahmad b. Muhammad al-Jarfi al-Saladhi>
(or al-Charkhf al-Baladi™). Unfortunately, we do not have any information about
the date of her death either. Even though Abi Nasr was the fourth child,>* al-
Qushayri the father paid a special personal attention to him while raising and
educating him;> for instance, he personally taught him the Arabic language,*
which was one of the most fundamental fields of Islamic learning and the mas-
tery of which was a sign of cultural sophistication. Stenography was another skill
that Abt Nasr acquired in his childhood, and apparently it was thanks to this skill

* al-Dhahabi. Siyar. Vol. 19. P. 244.

* al-Sam‘ani. Al-Ansab. Vol. 3. P. 442.

#" Muhammad b. Munawwar, Shaykh Abi Sa‘id’s grandson, narrated that Abi al-Ma‘ali
al-Qushayr (i.e., Abli al-Qasim’s grandson) had said: “There was a gathering (majlis) in Abu
Sa‘id’s khanigah in Nishapir, in ‘Adn1 Kuban/‘Adni Kuyan alley, and [ was there with my two
uncles Imam Abt Nasr and Imam Aba Sa‘id and all prominent Sufis and leaders were there.”
Cf. Muhammad b. Munawwar. Asrar al-Tawhid fi Magamat Shaykh Abt Sa‘id. Ed. M.-R. Sha-
fi‘T Kadkani. Tehran: Nashr-i Agah, 1367/1997. Vol. 1. P. 376. He mentions that among the
prominent figures present was Abti Sa‘ld al-Qushayri. Cf. ibid. Vol. 1. P. 377.

* Al-QushayrT’s principal disciples were Abii al-Qasim’s second son, Abi Sa‘id ‘Abd al-
Wahid al-Qushayrt (418/1027-494/1101), and his own wife Fatima al-Daqqaqiyya. Cf. Sayyid
Muhammad Niirbakhsh. Mushajjara, quoted in Furiizanfar. Introduction. P. 53.

* Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546; al-Subki. Tabaqat. Vol. 7. P. 163.

% Ibn “Asakir. Tabyin. P. 308.

31 Al-Subki wrongly claims that all al-Qushayri’s sons were from Fatima al-Daqqaqiyya.
Cf. Tabaqat. Vol. 7. P. 163.

32 Al-Sarifini. Al-Muntakhab. No. 1093. P. 363. He writes that Abii Sa‘id ‘Abd al-Malik b.
Ahmad b. Muhammad al-Juraft al-Saldhi is the uncle of al-Qushayri’s children: wa-huwa khal
awlad Zayn al-Islam.

% Furiizanfar vocalized his name in this way. See idem. Introduction. P. 48.

** Al-Subki. Tabaqat. Vol. 7. P. 161.

%> Al-Tilimsan. Nafh al-Tib. Vol. 2. P. 550.

%8 Ibn ‘Asakir. Tabyin. P. 308.
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that he was able to preserve his father’s writings for the next generation, having
read these texts in the presence of his father himself.”’

In his youth, Abii Nasr went through a carefully structured curriculum of stu-
dies under the supervision of his father, and then, after his death, under the guid-
ance of al-Juwayni. Al-Qushayri the father had such a great respect for Imam
al-Haramayn al-Juwayni (419-478/1028-1085)® as to affirm: “If Imam al-
Haramayn were to proclaim prophecy today, just because he said so, it would not
be necessary for him to display miracles [to prove his prophecy].”*’ Apparently,
Abil Nasr first studied Hadith with his father,”” and after his death, with al-
Juwayni.’' There are also some indications that in the year 445/1053% or
452/1060,* Abia Nasr studied Hadith under the guidance of Abu Bakr al-
Bayhaqi. After his father’s death, Abt Nasr hurriedly attached himself to Imam
al-Haramayn and attended the latter’s lessons until he learned madhhab and
khilaf®* Night and day he attended to Imam al-Haramayn, and the latter also
allowed himself to spend most of his time with Abi Nasr.®> This suggests both
the intellectual prominence of Abii Nasr at the time and his anticipated bright
future in the eyes of Imam al-Haramayn. Despite his young age, Abl Nasr at-
tained such a high degree of learning that even his own teacher, Imam al-
Haramayn quoted Abii Nasr.® In continuation of the tradition of his father, Abi
Nasr held gatherings (majalis), which were quite well attended.” The gatherings
for preaching (wa z) are of special interest to us, since Abli Nasr took Imam al-
Haramayn to these gatherings with his own students.®® After this period of his
life, Abli Nasr becomes more famous. The study of jurisprudence marked the

57 Al-Rafi‘i. Al-Tadwin. Vol. 2. PP. 165, 442; Vol. 4. P. 101 (Sahl b. ‘Abd Allzh al-Sarraj
narrated al-Qushayri’s al-Tahbir fi tadhkir—a book on the divine names—through Abt Nasr).

*® For his biography, see al-Dhahabi. Siyar. Vol. 18. P. 468; Ibn al-Dimyafi. Al-Mustafad
min Dhayl Tarikh Baghdad. Ed. Mustafa ‘Abd al-Qadir ‘Ata. N.p., 1414/1997. P. 130; al-
Sam ‘ani. Al-Ansab. Vol. 2. P. 129; Ibn al-Athir. Al-Kamil. Vol. 10. P. 145; Ibn Khallikan.
Wafayat. Vol. 3. P. 167; Ibn Kathir. Al-Bidaya. Vol. 12. P. 157.

% Ibn al-Najjar al-Baghdadi. Dhayl Ta’rikh Baghdad. Vol. 1. P. 46.

¢ Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 222.

' Ibid.; Ibn al-Kathir. Al-Bidaya. Vol. 12. P. 232.

2 Abii Bakr al-Bayhaqi. Hayat al-Anbiya’ ba‘da wafitihim. Ed. Ahmad b. ‘Atiyya al-
Ghamidi. Medina: Maktabat al-‘Ultim wa-1-Hikam, 1993. P. 68.

% Idem. Al-Jami fi’'l-Khatam.

8% Ibn Imad. Shadharat. Vol. 3. P. 321; al-Yafi 7. Mir’at al-Janan. Vol. 3. P. 113; al-Kutbi.
Fawat. Vol. 1. P. 651; al-Tilimsant. Nath al-Tib. Vol. 2. P. 550; Ibn ‘Asakir. Tabyin. P. 308;
Ibn Qadi Shuhba. Tabaqat al-Shafi‘iyya. Ed. Al-Hafiz ‘Abd al-‘Alim Khan. Beirut: ‘Alam al-
Kutub, 1407 L.H. Vol. 1. P. 286 (usil, furii’, and khalaf).

% Ibn al-Salah. Tabaqat al-Fuqaha’ al-Shafi‘iyya. Ed. Muhyi al-Din ‘Al Najib. Beirut: Dar
al-Basha’ir al-Islamiyya, 1992. 1:547; al-Suyuti. Tabaqat al-Mufassirin. Ed. ‘AlT Muhammad
‘Umar. Cairo: Maktaba Wahba, 1976/396. P. 55; Ibn Qadi Shuhba. Tabaqgat 1:286.

% Ibn Qadr Shuhba. Tabaqat 1:286; Al-Subki. Tabaqat 7:163.

5 Ibn al-Athir. al-Kamil 10:587.

8 A1-Yafi 7. Mir’at al-Janan 3:113.
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end of his program of studies in Nishapir, and, having mastered it, he decides to
go on a hajj to Mecca.”’

Abii Nasr’s travels after his departure from Nishapir look as follows.”” On
his way to Mecca he first traveled to Baghdad, reaching it sometime in
469/1076.”" Then he continues on to Mecca, where his youngest brother, Abii al-
Muzaffar ‘Abd al-Mun‘im b. ‘Abd al-Karim al-Qushayrt (445/1053-532/1137),
seems to have joined him.”” From Mecca he travels back to Baghdad. Thence, he
goes on another Aajj back to Mecca with the noble people that Amir al-Hajj had
entrusted to him. For a third time, he makes his trip back to Baghdad. From
Baghdad, he is summoned to Isfahan, where Nizam al-Mulk was residing. From
Isfahan, he travels to Qazwin and then finally back to Nishaptr.

The fitna of the son of al-Qushayrt

The key events in Abli Nasr’s life were the preaching sessions (majalis al-
wa z) that took place during his sojourn in Baghdad. His propagation of Ash‘ari
doctrines at these gatherings eventually provoked the Hanbalis to revolt against
him. Regarding this affair, various superficial speculations have been made, one
of these being the view that it was a fitna, which suggests a major strife between
two parties: (1) the defenders of fashbih, i.e., the Hanbalis and Karramis; and (2)
the advocates of tanzih, i.e., the Ash‘aris and the Shafi‘is.

The Hanbalis, who regarded Baghdad as their home base, viewed the
Ash‘aris and the Shafi‘Ts as outsiders from Khurasan.”® Ibn ‘Asakir, who is one
of the most important defenders of Ash‘arism, describes the behavior of the
Hanbalis thus: “Hanbalis have the habit of exaggerating on the sunna, and they
record things that have nothing to do with the sunna out of their fear of entering
into a fitna.”™ Nizam al-Mulk” seems to have invited Abii Nasr to preach in
Baghdad.” This propagation of Ash‘arT thought in such an important place as the
Nizamiyya was a severe blow to the Hanbalis. While the scholars in Baghdad did
not believe Abii Nasr to be sufficiently erudite,”’ once the general public had

 Ibn al-Salah. Tabaqat 1:547; Ibn al-Najjar. Dhayl Ta’rikh Baghdad 1:91.

0 Al-Yafi 7. Mir’at al-Janan 3:210; al-Subki. Tabaqat 7:161; al-Dhahabi. Siyar 19:425.

" Ibn al-Athir. al-Kamil 10:104; al-Dhahabi. Tatikh 31:34; Ibn al-JawzI. al-Muntadam
9:222 (without mentioning the date).

" Ibn al-Najjar. Dhayl Ta’rikh Baghdad 1:91; al-Subki. Tabaqat 7:193.

" Ibn AbT Ya'li. Tabaqat al-Hanabila. Ed. Muhammad Hamid al-Faqi. N.p., n.d.: Dar al-
Ma‘rifa. Vol. 2. P. 239; Ibn al-Jawzi. Al-Muntadam. Vol. 8. P. 305.

™ Ibn ‘Asakir. Tabyin. P. 163.

5 Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 221.

78 Ibn al-Jawzi. Al-Muntadam. Vol. 8. P. 305; Ibn al-Athir. Al-Kamil. Vol. 10. P. 104; al-
Yafi‘i. Mir’at al-Janan. Vol. 3. P. 210; al-Subki. Tabagat Vol. 7. P. 161; Ibn Qadi Shuhba.
Tabagqat. Vol. 1. P. 286.

7 Al-Yafi 7. Mir’at al-Janan. Vol. 3. P. 210; Ibn ‘Asakir. Tabyin. P. 308; al-Subki. Tabaqat.
Vol. 7. P. 161; Ibn Imad. Shadharat. Vol. 3. P. 321.
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accepted him, the Hanbalis started to revolt against him out of the fear that they
might lose supporters in Baghdad. Among the supporters of Abti Nasr were two
famous individuals. The first was Shaykh al-Shuyiikh Abt Sa‘d Ahmad b. Mu-
hammad Diist-Dada Nishabiiri (born in 407 or 409 and died in 477 or 479 A.H.),
who showed such complete support for him’® that Abii Sa‘d’s ribar in Baghdad
came to be attributed to Abti Nasr.”” Aba Sa‘d saw the revolt to be in a volatile
situation.*® The second famous supporter of Abii Nasr is Abii Ishaq al-Shirazi (d.
476/1083)*' ¥ who was one of the most important advocates of Abii Nasr.*® In
the end, from the fact that Aba Ja‘far al-Hashimi, a chief Hanbali, died in prison
due to his sedition against Abli Nasr, we can surmise that he was the one who
caused the fitna in the first place, and this whole affair came to be recorded as
“the fitna of the son of al-Qushayr1.”*

As for the reasons for the Hanbalis’ skirmish with Abii Nasr in Baghdad, the
following observations can be made:

1) Abt Nasr’s defense of al-Ash‘arT: Abii Nasr showed his clear allegiance to
Ash‘arism even at all those gatherings.*> The fima was also because of the
Ash‘arT beliefs of Abi al-Qasim al-QushayrT and Imam al-Haramayn al-Juwayni,
his two teachers.® The fitna among the Hanbalis and the Ash‘aris first broke out
in the month of Shawwal.”’

2) His defense of Shafi‘T: a fitna also broke out between the Shafi‘ls and the
Hanbalis, who denounced Shafi‘T and his companions.®

3) His refutation and denial of tashbih: Abt Nasr rejected and severely criti-
cized the HanbalT inclination toward tashbih,” as the Hanbalis of Baghdad at the
time propagated the view that God has legs and teeth, sits on a donkey in the
form of a youth with braided hair, with his reins made of gold,”® while his speech

™ Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 221; al-Tilimsan. Nafh al-Tib. Vol. 2. P. 550.

™ Ibn al-Salah. Tabaqat. Vol. 1. P. 547.

%0 Al-Tilimsant. Nafh al-Tib. Vol. 2. P. 550.

$' Ibn al-Athir. Al-Kamil. Vol. 10. P. 104.

82 One day, when Abti Nasr was sitting near Abu Ishaq al-Shirazi, he noticed that some-
thing was in the latter’s mouth. When Aba Nasr asked, he understood these were two salty tab-
lets that Abu Ishaq was keeping in his mouth for austerity. Cf. Ibn al-Salah. Tabagat. Vol. 1.
P. 305; al-Dhahabt. Ta’rikh. Vol. 32. P. 155.

% An eminent Shafi‘T jurist. For his biography, see al-Dhahabi. Siyar. Vol. 17. P. 353; al-
Safadi. A-Wafi. Vol. 6. P. 69; Ibn Kathir. Al-Bidaya. Vol. 12. P. 30.

% al-Dhahabi. Ta’rikh. Vol. 31. P. 326.

8 al-Safadi. Al-Wafi. Vol. 18. P. 200; al-Yafi 7. Mir’at al-Janan. Vol. 3. P.210; Ibn al-
Dimyati. Al-Mustafad. P. 119; Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 222.

% Al-yafi 7. Mir’at al-Janan. Vol. 3. P. 210; al-Tilimsant. Nafh al-Tib. Vol. 2. P. 550.

8 Ibn al-Jawzi. Al-Muntadam. Vol. 8. P. 305.

% Ibn ‘Asakir. Tabyin. P. 309.

% Al-Subki. Tabagat. Vol. 7. P. 163.

* Ibn ‘Asakir. Tabyin. P. 309.
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is like the sound of a thunder or a neighing horse.”’ The doctrinal proximity of
the Hanbalis with the Karramis in the fashbih of God provided a rare occasion
for the two groups to work together in their continued and increasing resistance
against Abi Nasr.

On the basis of what was said above, it is clear that the “the fitna of al-
Qushayri” must be called “the fitna of the Hanbalis” instead.

On his way back to his hometown Nishaptr, Abli Nasr passed through
Qazwin.”” In Nishapiir, he devoted himself to teaching and preaching until the
end of his life.”” He also interacted with prominent figures there, for some of
whom he even led the funeral prayer, including Abt al-*Abbas al-Durayr al-Razi
(d. 510/1116)** and Abia Sa‘d ‘Abd al-‘Aziz b. ‘Abd Allah al-Nagib al-Safi
(d. 512/1118).” Abi Nasr continued to teach Hadith until 512/1118, i.e., two
years before his death,” at his home.”’

At the end of his life, Abii Nasr became unable to speak,” except for the
verses of the Qur’an.”” On Friday, 22™ of Jumada II, 514 A.H. (December 24,
1120) in Nishapr, at nearly eighty years of age, Abii Nasr al-QushayrT passed
away.'” His younger brother, Abii al-Muzaffar ‘Abd al-Mun‘im (445-532/
1053—-1137) led the funeral prayer for him. The grandeur of Abl Nasr was so
vast that even those living in distant lands also mourned for him, as far away as
in Baghdad, in the ribat of Shaykh al-Shuyiikh Abid Sa‘d Ahmad b. Muhammad
Dist-Dada.'”" Abii Nasr’s tomb in Nishapir is located at the family graveyard of
the Qushayris now known by their family name,'* and he lies next to the tombs

! Ibid.

2 Ibid.; al-Subki. Tabaqat. Vol. 7. P. 161.

% Ibn al-Salah. Tabagat. Vol. 1. P. 504; al-Safadr. Al-Wafi. Vol. 18. P. 200; al-Yafi 7.
Mir’at. Vol. 3. P.210; al-Kutbi. Fawat. Vol. 1. P.651; al-Tilimsani. Nafh al-Tib. Vol. 2.
P. 550.

% Al-Sarifini. Al-Muntakhab. P. 126.

% Al-Sarifini. Al-Muntakhab. P. 382.

% Al-Subki. Tabagat. Vol. 1. P. 118.

7 Al-Kutbi. Fawat. Vol. 1. P. 651.

% Al-Yafi 7. Mir’at. Vol. 3. P. 210; al-Tilimsani. Nafh al-Tib. Vol. 2. P. 550; al-Dhahab.
Al-“Ibar. Vol. 2. P. 403.

% Al-Tilimsani. Nath al-Tib. Vol. 2. P. 550; al-Subki. Tabagat. Vol. 7. P. 163.

1 1bn al-Salah. Tabaqat. Vol. 1. P. 504; Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 221; Ibn
‘Imad. Shadharat. Vol. 3. P. 321; Ibn Kathir. Al-Bidaya. Vol. 12. P. 232. All sources are un-
animous on this date.

" Ibn  al-Athir. Al-Kamil. Vol. 10. P.587; Ibn al-Jawzi. Al-Muntadam. Vol. 9.
P.221.

12 41-Farist. Al-Mukhtasar min Kitab al-Siyaq li-Ta’rikh Nisabir. Ed. M.K. Mahmidi.
Tehran: Nashr-i Mirath-i Maktiib, 1384/2005. No. 1994: “He was interred in their personal
tomb, in Bab al-‘Azrah, which was well-known by them.” Also see: al-Yafi ‘7. Mir’at. Vol. 3.
P.211; Ibn ‘Imad. Shadharat. Vol. 3. P. 322.
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of Abi ‘Alf al-Daqqaq and Abi al-Qasim al-Qushayri.'” This graveyard is si-
tuated in Bab-i ‘ Azra—one of the old parts of Nishapir.'*

His Works

In his works, Abii Nasr shows great admiration for his father and al-Juwayni.
However, while he has great admiration for al-Juwayni, as we shall see, he also
rejects some of the latter’s views on occasion.'” Also, Aba Nasr adds marginal
notes on his father’s books, providing additional explanations for his argu-
ments.'® This is an indication of the independence of Abii Nasr’s thought from
that of his father. Soon after Abii Nasr’s death came the fitna of the Ghaznavids
(548/1153).'7 Against such a turbulent period of political and theological dis-
putes in Khurasan and at the same time in the glorious shadow of his famous
father, Abt Nasr and his renown gradually became effaced or went largely unno-
ticed, rendering his works almost inaccessible. Below is a list of the works he
composed.

1) Al-Taysir fi-I-Tafstr,'® also called al-Majmii* fi-I-tafsir wa-I-ta’wil,'” is
undoubtedly a work of Abii Nasr, not of Abii al-Qasim, his father.''’ This was a
commentary on the Qur’an that resembled the typical styles of usilr and kalamt
commentators more than the allusive Sufi style of his father. This view is further
supported by the quotations it contains (see below). We do not have any infor-
mation about the date or circumstances of the composition of this work, except

' Muhammad b. Khalifa-i Neyshabiri. Ta’rikh-i Nayshabir. Ed. M.-R. Shafi‘i Kadkani.
Tehran: Nashr-i Agah, 1375/1996. No. 2794. He refers to the tombs of these prominent figures
in Nishapiir and also mentions their names: Shaykh-i ‘Alam Abd ‘Al Daqqaq, Ustad Abu ‘I-
Qasim Qushayri, Imam Ahmad-i Maydant (d. 518/1124), Imam ‘Ali-i Wahid1 (468/1076),
Shaykh Farid al-Din ‘Attar (627?/1230?), Shaykh Mahmad-i TabasT (sic!), Shaykh Majniin-i
Awliya’ (sic!), Shaykh Majd al-Din Baghdadi (d. 607/1210 or 616/1219).

"% Muhammad b. Khalifa-i Neyshabiri. Ta’rikh-i Nayshabir. No. 1071. P. 118; Bab al-
‘Azra is also mentioned elsewhere in this book: No. 961, 976, 1025, 1071, 1124, 1387, 2722,
2780, 2796; al-Sam ‘ani. Al-Ansab. Vol. 1. P. 333; Vol. 2. P. 330; Vol. 3. PP. 176, 373; Vol. 4.
P. 187 (al-‘Azr1); Sarifini. Al-Muntakhab. P. 53, in which the author refers to al-Suytiri’s
school in Bab al-‘Azrah; Ibn al-Athir. Al-Lubab. Vol. 2. P. 338; al-Suyiti. Lubb al-Lubab fi
Tahrir al-Ansab. Beirut: Dar Sadir. P. 179. Therefore, “Bab ‘Arza” cited in Al-Ansab, Vol. 5.
P. 332, should be corrected.

195 Al-Zarkashi. Al-Bahr al-Muhit fi Usal al-Figh. Ed. Muhammad Muhammad Tamir.
N.p., 1421/2000. Vol. 3. P. 352.

1% 1 will synchronize some of these at the end of the article.

7 Cf. Ibn Khallikan. Wafayat. Vol. 4. P.238; Ibn al-Athir. Al-Kamil. Vol. 11. PP. 184,
378.

1% Cf. Nguyen. The Confluence and Construction of Traditions. P. 245; Béwering G. The
Light Verse: Qur’anic Text and SGfT Interpretation // Oriens 36 (2001). P. 137, note 97.

1 MS Ahmed I No. 91 (quoted in Al-Murshid al-Wajiz. P. 231).

% Nguyen. Confluence. P. 250-251.
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that his daughter’s husband, Abii Hafs ‘Umar b. Ahmad al-Saffar (d. 1158/553)
dictated this zafsir in Baghdad in 1147/542, playing a role in its publication.'"!

I1) A treatise that was used by Abi Sa‘d al-Saffar in composing his Kitab al-
Arba in.

III) A short work, consisting of ten parts, containing Hadiths that he received
(kharraja) from his brother Abii al-Muzaffar ‘Abd al-Mun‘im, from his forty
teachers in Hadith.

IV) Al-Muwazzah fi-I-Furii ‘. A work on furi * al-figh (this work may be iden-
tical with the work called al-Murshid).'"

V) Al-Murshid.'" The title alludes to one of al-Juwayni’s books, Kitab al-
irshad ila qawati‘ al-adilla fi usil al-i ‘tigad, showing Abu Nasr’s clear sympa-
thy towards al-Juwayni.

VI) Al-Magamat wa-1-Adab"'* (perhaps another name of al-Shawahid wa-I-
Amthal).

VII) Al-Shawahid wa-l-Amthal. Some of the passages of this book can also
be found in al-Subki and Ibn ‘Asakir, which suggests that this book was availa-
ble to them. During the next few centuries, there is no mention of this work until
the time of Isma‘il Pasha al-Baghdadi.''> However, he mistakenly attributes this
work to Abu Nasr ‘Abd al-Rahim b. Nafis b. Wahban al-Sulami al-Haditht
(d. 617/1220)"° and stores the manuscript in the Aya Sophia. This misattribution
is clearly due to the similarity of their personal names and kunyas. Al-Shawahid
is a collection of stories and sayings that Abi Nasr heard from his father. There
are also indications of the influence of some earlier literary works.''” As for the
Sufi texts written before his time, we know of a book of a slightly similar charac-
ter, entitled al-Amthal wa-I-istishhadat, written by Abi ‘Abd al-Rahman Sulami
(d. 412).""® In the introduction to the latter work, Sulami clearly indicates that he
wrote this book in order to record the sayings of the Sufis who, when asked
about their states, responded by a line of poetry that belonged to someone else.'"”
Sulam1’s book contains stories and poems, representing a genre of writing that

" Ibn al-Najjar al-Baghdadi. Dhayl Ta’rikh Baghdad. Vol. 5. P. 22; al-Subki. Tabaqat.
Vol. 7. P. 242.

"2 gl-Zarkashi. Al-Bahr al-Muhit. Vol. 1. P. 13; Vol. 3. P. 352.

"3 Ibn Hajar al-Haythami al-Makki. Al-Fatawa al-Hadithiyya. Beirut: Dar al-Fikr, n.d.
P. 79; al-Zarkashi. Al-Burhan. Vol. 2. P. 177; al-Suyiti. Al-Itqan. Vol. 2. P. 489.

" Al-Zirikiz. Al-A‘lam. Vol. 3. P. 346.

"5 Jsma ‘il Pasha al-Baghdadi. 1dah al-Makniin. Vol. 2. P. 59; idem. Hadiyyat al-*Arifin.
Vol. 1. P. 560.

"% 4l-Dhahabi. Siyar. Vol. 22. P. 148; Ibn al-Dimyati. Al-Mustafad. P. 120; al-Hamawi.
Mu‘jam al-Buldan. Vol. 1. P. 149; al-Safadi. A1-Wafi. Vol. 18. P. 241.

"7 For actual examples of this, see for instance, Abi Tammam. Al-Hamasa, and al-
Tha ‘alibi. Al-Tamthil wa-1-Muhadara.

"8 published in Abii ‘Abd al-Rahman al-Sulamt. Sufi Treatises. Eds. G. Béwering and
B. Orfali. Beirut: Dar el-Machreq, 2009. P. 87-116.

"% See Sulami. Al-Amthal wa-l-"Istishhadat / Sufi Treatises. P. 87, paragraph 421.
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can be situated between Sufism and belles-lettres such as one could rather title it
al-Istishhad wa-I-Tamaththul. 1t is quite likely that AbQi Nasr based his a/-Sha-
wahid wa-I-Amthal on this work by Sulam.

Al-Shawahid wa-I-Amthal lacks chapter divisions. It is not clear whether Abt
Nasr intended to preserve his work in this form, or he was planning to later pro-
duce a final version in which the material would be arranged by subjects or di-
vided into chapters. In the unique manuscript of this work we possess, the con-
tent has an intricate structure while covering various subjects. There is no appar-
ent logical order in this structure, except that roughly every three to seven para-
graphs deal with a single subject, which is mentioned in the opening paragraph
of this collection. Such manner of presentation is somewhat reminiscent of the
structure of preaching sessions (majalis al-wa ‘z), which is aptly described by the
expression, “Speech brings forth another speech” (al-kalam yajurru al-kalam).

The tradition of majalis, or gatherings, has existed since before the fifth/
eleventh century in the everyday culture of people in Khurasan. No doubt such
long tradition has had a great historical and literary impact on the content of al-
Shawahid, which for instance contains a line of supplication in an older form of
Persian, Hazar sal bizi (“May you live for a thousand years!™),'”* which were
later translated into Arabic as ‘Ish alf ‘am (“Live for a Thousand Years”). Fur-
thermore, al-Shawahid also contains expressions that appear to be in the
Khurasani dialect of Persian and the dialect of western Persia (Fahlawiyat).

The significance of al-Shawahid wa-I-Amthal as a Sufi text is also considera-
ble. Aside from complementing the views presented in Abu al-Qasim al-
Qushayri’s Risala and Lata’if al-Isharat, the substantial content of this work
allows it to stand on its own, with materials no less significant than those found
in his father’s Risala or other major Sufi works, such as Sulami and Khwaja
‘Abd Allah Ansari’s Tabagat al-Sifiyya, or Hyywirt’s Kashf al-Mahjib. In fact,
al-Shawahid possesses unique literary beauty and elegance that mark much of
Iranian Sufism. Thanks to Khwaja Ansari, we know, for instance, that “Abt al-
Qasim Qushayri was Abii “‘Alf Daqqaq’s son in law and disciple, and he used to
attend the latter’s gatherings and could quote a lot of his sayings.”'?' Many of
these quotations are extant in al-Shawahid and can therefore be reconstructed.
There are also other materials from Abu al-Qasim’s gatherings that have sur-
vived]ir; this work, because Abli Nasr constantly refers to them throughout this
book.

120 For example, see al-Tabari. Jami‘ al-Bayan. Ed. Khalil al-Mis. Beirut: Dar al-Fikr,
1415/1994. Vol. 1. P. 603.

121 gl-Ansari. Tabaqat al-Siifiyya. Ed. ‘Abd al-Hayy Habibi. Tehran: Furiighi, 1380 S.H.
(reprint). P.539; ibid. Ed. Muhammad Sarwar Mawlayi. Tehran: Nashr-i Tas, 1386/2007.
P. 543; Jami. Nafahat al-Uns. Ed. Mahmiid ‘Abid1. Tehran: Ittila‘at, 1370/1991. P. 297 (with-
out the phrase wa Sukhanan-i way bisyar dasht).

122 Abii Nasr mentions this as wa-su ‘ila radiya Allah ‘anhu.
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Al-Shawahid can be regarded as a specimen of the genre of magamat-nama,
as it was developed by al-Daqqaq and Abi al-Qasim al-Qushayri. One of the
earliest works in this genre found in Khurasan is the book devoted to Abl Sa‘ld
Abit al-Khayr and composed by his grandson Jamal al-Din Abt Rah (fl. ca. 537),
who recorded Abt Sa‘id’s sayings. We may in fact consider this magamat-nama
devoted to Abl Sa‘id, as well as the Asrar al-Tawhid (both books were com-
posed by Abt Sa‘id’s grandsons), an internal reaction to Abu Nasr’s al-Shawa-
hid from within the Sufi circles in Khurasan, testifying to a certain sense of riva-
Iry among them.

In fact, a close investigation of the content of the Asrar al-Tawhid shows
that, among the number of anecdotes that are quoted from Aba Sa‘id in the Asrar
al-Tawhid, more than thirty speak about Abu al-Qasim al-QushayrT and his ob-
edience to Abl Sa‘id. This clearly shows the presence of a powerful external
motive that drove Abl Sa‘id’s grandchildren to make up many of these anec-
dotes about their master to aggrandize his status, while no historical basis can be
found for most of these stories. This implicit rivalry may have to do with the
contrasting tendencies of the two parties: strongly Khurasani tendencies of the
family of Abii Sa‘id and Baghdadi characteristics of the Qushayri family.

Al-Shawahid also indicates Abl Nasr’s antagonism toward philosophy (in
particular, Ibn Sina’s al-Shifa"'*), while we notice him avoiding the name of
Hallgj. Ibn Fiirak, an important Ash‘ari thinker, speaks about Abii Nasr favora-
bly. Al-Shawahid clearly shows the Ash‘arT perspective of its author, or rather its
compiler, Abli Nasr, while, in turn, he builds his Sufi ideas on the basis of
Ash‘arism.

Conclusion

It seems that it was the Qushayri family’s subscription to Ash‘arism that in-
creased the acceptability of their books as “orthodox” in the eyes of the Sunni
scholars and the broader society. Moreover, Abii al-Qasim’s association with the
ruling family of his time undoubtedly helped to publicize and disseminate his
work to a much wider degree.

His son, Abti Nasr, in turn, benefited from his father’s prominence as a scho-
lar in his mastery of the esoteric sciences, the classic fields of Islamic learning,
including the studies of the Qur’an and Hadith, and last but not least, Ash‘arite
theology. The wide learning of Abii Nasr seems to have allowed him to bring the
Sufism of the eastern province closer to the theological discourse of the west (in
particular, Baghdad) on a firm basis of the Shari‘a. Likewise, the foregoing in-
vestigation also provides enough reasons for us to regard Abti Nasr al-Qushayri’s

'3 Ibn Taymiyya. Al-Nubuwwat. Ed. ‘Abd al-‘Aziz al-Tawyan. Riyadh: Dar Adhwa* al-
Salaf, 1420/2000. P. 392; idem. Majmu* al-Fatawa. Ed. ‘Abd al-Rahman b. Muhammad. Medi-
na: Majma* al-Malik Fahd, 1416/1995. P. 253.
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al-Shawahid wa-I-Amthal as one of the earliest overviews of Ash‘ari thought.
Given the Sufi and literary elements in al-Shawahid, we may even conclude that
it is a theological-literary-Sufi miscellanea.

It is clear that, with the entrance of logical structure of the theological dis-
course and the unshakable dogmas based on the “orthodox” stance, the task of
presenting Sufi ideas becomes a more orderly matter, as we can see in the type of
works the Qushayri family have produced. However, it is undeniable that this
seems to be exactly where that agitation, intoxication, and excitement which
have enlivened much of Sufism—something that we see in Hallaj, Bayazid, Aba
Sa‘ld, Kharaqani, among others—start to falter.

Appendix

Below I present a few selected passages from Abt Nasr’s al-Shawahid wa-I-
Amthal (the Arabic text and its English translation).

1) [The content and purpose of the book]

V5 2l aleY) (e dian e (any ] Ol& el 385" malie pals Loyl Ji
o (Bl glaa iy Balall Gl (IS 88 (JEaY) g ) gl (pe ARDS 43 8 Le pe die il i)
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Master Abii Nasr ‘Abd al-Rahim said: It occurred to me to write down
some of what I have heard from the Grand Master (al-Imam al-Shahid"*"), my
father (may God be pleased with him), since his speeches were full of (poetic)
examples (shawahid) and parables (amthal). He was a tongue of truthfulness
and interpreter of truth, though it is an inexhaustible and unfathomable ocean
[whose place] is unknown.

Indeed, I remember them, and when I remember their characteristics

I keep drowning in the ocean of realities.

I ask God for help in facilitating what I intend and wish to do.

2) [On divine preordination and forgiveness]
el Bl (e s a8 A Y5 Gl 5W) il LA aSall (e B e Y sby 1
He said: Were it not for [divine] preordination, the sins of people from the

beginning of times until the end of times would vanish in the smallest part of
the carpet of forgiveness.

124 In this context, al-shahid (or al-shahid) should not be translated as “martyr,” or “wit-

ness,” or “evidence,” as its usual connotation in the historical works is “a man with great gene-
rosity and honor, high in ranking among the scholars of his society.”
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3) [On the vision of God]
Adns LY 1 JU8 €S 058 da 1 JU Dladlle b 5 4o d) s Al J sy dls
() 3l Ay 5 9apn B 3 S0 e 1 138 Ll L in) Lghe anl s (e Ligis o) Llas 135 13
(22:75) «3 85 )
The Prophet (peace and blessings be upon him) asked Gabriel (peace be
upon him!): “Do you see your Lord?” He replied: “No. Between Him and us
there is no such-and-such a veil. If we approach one of these [veils], we will
be burnt. This is in fact a good news (/it. promise) to you.” For it was said, On
that day, faces shall be beaming, gazing at their Lord (Q. 22:75).

4) [On sin and forgiveness|
ade dani mlie g 49d adf e Sisie ) allalie 8 ADlallagale Sl sy JB S
el 8 IS ) 8l el Ad) s
One of the prophets (peace be upon them) said in his supplication: “If You
forgave Adam of his sins after [bestowing] such great blessings upon him and
revealed [Yourself] to him, a sin in nearness [to You] cannot be the same as a
sin in distance.”

5) [On slander, sin, and repentance]
8 o ) e Gl 0 e 138 5 i) painy ¥ 5 51 25 Y STyl il J6 1 106
ot allh A 13 B el S Leldas ) o D8 Al Al a7 80 JWE (e Cacld oline) 4
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He said: If he said to his slanderer, “I have exonerated you,” the matter has
not been settled yet and [certainly] not by the conscience of [his] heart. This is
the meaning of Ibn Sirin’s words to a man: “I have slandered you, so pardon
me.” Then he replied: “God has forbidden slander, so there is no way to
excuse that.” So, there is no doubt that the man who has wronged another has
committed a sin against the right of the worshipper as well as against the right
of God. Hence, [to be] an adversary is to abandon his own right. Yet, since the
right of God remains, there is no escape from repentance.

6)125
A ol s ale La W (a3 AL o) gl e 1) 58y die ) ain ) dmans s
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I heard him (may God be pleased with him) say: “The hearts of some
people are concerned with the past (sabiga), since nothing happens except
what [God] has known, desired, or informed about in eternity-without-
beginning.” [God] has alluded to this in the following words: “These are in
paradise, and I do not care; these are in hell, and I do not care.” The hearts of
some other are concerned with the end—with how it will end. But there is the

'3 Cf. al-Qushayri. Lata’if al-Isharat. Vol. 2. P. 614.
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third group that never ponders on what has come and what will come, due to
their being overpowered by the remembrance of God.

7) [On the transcendence of God (tanzih)]
Gl & i 15 S8 MY 3 sl o balll oY sa o S8 e (a1 SIA) Jagll Y 2
Ayl o588 gl e Se s Oa @Dl iy JIRY) & sl 3 slae o g deadl) (s oL JORY)
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The Jews violated the right of Jesus, therefore they became unbelievers.
The Christians engaged in [excessive] veneration, therefore they became un-
believers. To abandon that [excessive] veneration is to serve [God] properly.
To stop transgressing the limits in veneration and to purify the Lord (majestic
and mighty is He!) from ascribing to Him children, because He is the Single
and the One, is to observe the right of [His] sanctity (hurma).

8) [On divine benevolence (/utf)]
3 s aallalls pagdad) a8 o psealy Lo Cilaal 4l dcls jiuls oy ally &) Cakaly
e g palls 2l Culy AN Al Cusa s g she S i Ca Gl g 2 ghale S 8 a3l
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God’s benevolence with the stranger and His making him return to Him
are many times greater than what is conceivable regarding the creatures. His
benevolence says: “You have strayed in every place possible, and you have
thrown yourself in every place possible. You have tried out the good and the
bad, and you have compared the cold and the hot. You have known your pow-
er among people. So the time has come for you to become vexed with people
and to return to us, for you have no one who will accept you like Us...”

9) [On obedience and good manners (adab)]
S aetall b QoYU dall ) delally Joay 2l 1 gk Gl gl 5D (IS 1 gy 4mans
A 55 ey llady Y delall ells ) Cilia g aliady Gl delall ells W) 8 alas o qaaY) Glld (g g 4
o0 Yl s el 31 ) g sl S i b 5 0 Yl
I heard him say: Teacher Abl ‘Alf said: “The servant attains paradise
through obedience, and he attains God through good manners (adab) in ob-
edience.” An [example] of such good manners is that you know during that
[state of] obedience that you have attained that obedience through His grace,
not through your action. An example of the abandonment of good manners
consists in imagining that one can attain God, since there can be no hunting by
seeking or by base imagination.

10) [It is God who cures]
i e 25 g8 g glal elilie olidal Eugl iy spdldlagle 4ol
David (peace be upon him!) said: “My God, I came to the physicians of

Your worshippers so that they may treat me. But then all of them pointed me to
You!”
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11) [On God’s speech and human hearing]
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He was asked (may God be pleased with him): “Did God speak more with
Moses or with Muhammad (peace be upon them all!)?” He replied: “God’s
speech is eternal and one, so it cannot be said to be ‘more’ or ‘less’. Rather,
He made Moses hear that eternal speech in a particular moment, and He did
the same to Muhammad (peace be upon them all). That [divine] address still
continues to exist now except that we are not able to hear it.”

12) [On witnessing]
el g5 s 138 aley L) g ) pmdl) ALY 5 i) oY aaLiiall Gl i o1 L)
We were not present in those places of witnessing (mashahid) either on the
day of meeting or on the night of ascension. Rather this is known through the
report.

13) [On the vision of God]
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He was asked (may God be pleased with him!) about vision during the
Reckoning (hisab). He said: “The vision is promised in paradise and before
entering it, and this matter is entrusted to the [divine] will. However, you will
see at that time some of the terrors of the Reckoning, and you will not be able
to pay attention to it, while you will be overwhelmed with them.”

14) [Unbelievers and the hearing of God’s speech]

Glaty (3l Gty B ¢ Foulaand) iy (6 4 LS pasy Sty 4o A o) S
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He was asked (may God be pleased with him): “Does the unbeliever hear
His speech at the time of Reckoning?”” He replied: “God’s address pertains to
everyone who is obliged [to observe the Revealed Law]. Hence, the unbeliev-
ers are addressed in accordance with the details of the Revealed Law—They
would say: ‘We were not among those who prayed’ (Q. 74:43)—on the condi-
tion of the precedence (tagdim) of faith, since [God] said: Shall We turn away
the remembrance from you, for you were a prodigal people? (Q. 43:5), and
because He said, It does not speak to them (Q. 7:148), He wanted to say: they
do not hear [in it anything] that would appeal to them.”




Abl Nasr al-Qushayri and His Kitab al-Shawdahid wa-1-Amthal 299

15) [Possibility of the vision of God]
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He said: Teacher Abii Sahl was asked about a proof for the possibility of
vision, and he replied: “The proof for the possibility is the Muslims’ wish to
see Him.” Then the questioner said: “Who wishes for that?” He replied:
“Every Muslim who knows (‘arif). As for those who want to deny that—like
yourself—this will not be the case.”

17) [On sin]
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It was in the supplication of one of the great figures: “I take refuge in you
from committing adultery and disobedience.” Then it was asked: “What is this
supplication after you have grown so old and lost the capacity?” [He ans-
wered:] “They were saying that as long as there remains the [religious] obliga-
tion, there is no safety.”

18) [Vision of God]
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He was asked (may God be pleased with him): Will people be equal in
[their capacity for]| visions in the future? He replied: This is actually not
known, nor is there any definitive report about it. The states of the people of
paradise differ [from one another]. It has been reported: “Indeed, you will see
the people of the highest heaven just as you would see shining stars on the
horizon of the heaven.” ... It has been said: “The vision of the eyes tomorrow
will occur in proportion with the vision of the secrets today.”

19) [Anthropomorphism]
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The sages from outside [our] religious community have said: The cause of
the turning of the spheres is the passionate love of the creator.'*® This is a say-
ing of the unbelievers. Muslims are ashamed of attributing suchlike affairs [to
God]. The knowledge of the creating existence is unavoidable, while dignity is
in the expression.

126 Cf. Aristotle. Metaphysics. Trans. Hugh Tredennick. Cambridge, MA: Harvard Univer-
sity Press, 1989. Book 12, 1072b.
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20) [Addressing the commoners]
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He said: It is not necessary to address the commoners with this speech.

21) [On traveling along the path]
DAY peay G G 8 gl ) At O S Gla sl Gaol sla Gkl 1l
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He said: The path is [first] to travel along the path of demonstration
(burhan), then to advance from it to clear explanation (bayan), then to realiza-
tion (tahaqquq), until the affair becomes [evident] as if seen with one’s own
eyes.

22) [Obedience and disobedience]
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The great ones have said: “If someone whose intention is goodness falls
into disobedience suddenly against his will and intention, this is one of the
effects of disaster. In turn, if someone shows obedience against his will and
intention, this is a sign of bliss. Among the signs of bliss is the acceptance of
the hearts of [God’s] friends (awliya 'ihi) for someone.”

23) [Divine contentment]
e JB 35 adlal) e alal g Gall Jadl (g Jad sgd o3ga 4] aall oy La ilaall e
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In sum, what the worshipper attains through his effort is one of the acts of
God and an instance of His benevolence. Moses asked in his supplication:
“How can I attain Your contentment?” [God] replied: “My contentment with
you is in your contentment with My decree.”

24) [On the vision of God]
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The scholars speak about the possibility of the vision of God today'”’
through the miracles granted to the saints. The realizers (muhaqqiqiin) have
admitted this possibility... Rabi‘a al-‘Adawiyya said: “May God burn the
hearts of those who deny vision.”

127 Tbn Khafif believed the vision of God in this world to be impossible; cf. Al-Mu‘tagad.
P. 303.





