
1 

 

Becoming a Sunni Scholar: 

Ibrahim al-Kurani (d. 1690), His Role in Seventeenth-Century Medina and the 

Transregional Contexts of His Writings 

 

 

 

Dissertation 

zur Erlagung des akademischen Grades 

eines Doktors der Philosophie (Dr. Phil.) 

am Fachbereich Geschichts- und Kulturwissenschaften 

der Freien Universität Berlin 

im Jahr 2021 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

vorgelegt von Zacky Khairul Umam, M.A. 



2 

 

Erstgutachterin  : Prof. Dr. Birgit Krawietz 

Zweitgutachter  : Prof. Dr. Konrad Hirschler  

 

Committee members:  

Prof. Dr. Ulrike Freitag  

Prof. Dr. Vincent Houben  

Dr. Roman Seidel  

 

Date of Defense:  

05.11.2021  

 

  



3 

 

Declaration 

 

 

I hereby declare that this dissertation was written and prepared by me independently. 

Furthermore, no sources and aids other than those indicated have been used. Intellectual property 

of other authors has been marked accordingly. I also declare that I have not applied for an 

examination procedure at any other institution and that I have not submitted the dissertation in 

this or any other form to any other faculty as a dissertation. 

 

 

 

Zacky Khairul Umam 

23.08.2024  

  



4 

 

Table of Contents 
 

Acknowledgement .......................................................................................................................... 6 

Figures and Tables ........................................................................................................................ 10 

Notes on Transliteration, Dates, and Other Conventions ............................................................. 12 

Introduction ................................................................................................................................... 13 

1. Research Scope and Approach........................................................................................... 13 

2. Selecting the Corpus of Writings of Ibrahim al-Kurani .................................................... 27 

3. Chapterization .................................................................................................................... 33 

Part One ........................................................................................................................................ 37 

Intellectual Genealogy and the Search for Knowledge................................................................. 37 

Chapter One .................................................................................................................................. 38 

Before the Medinan Episode ......................................................................................................... 38 

Ibrahim al-Hro^kfòp Fkqbiib`qr^i Glrokbv qeolrde Pe^eofwlo ^ka Lqqlj^k >o^_ @fqfbp ............... 38 

1.1. Pursuing the Rational Sciences in Shahrizor, the Imperial Frontier .............................. 39 

1.2. ?^dea^a ^ka qeb ïJvpqf`^i Qrokð .................................................................................. 56 

.+0+ Ob^`efkd A^j^p`rp) ïqeb Croqebopq @fsfifw^qflkð ............................................................. 61 

1.3. Seeking Manuscripts and Hadith Transmissions in Cairo ............................................. 68 

1.4. Concluding Remarks ...................................................................................................... 74 

Chapter Two.................................................................................................................................. 76 

Encounter with Medinan Intellectual Culture: .............................................................................. 76 

Under the Shadow of Ahmad al-Qushashi.................................................................................... 76 

2.1. The Sufi Academy of Qushashi ......................................................................................... 78 

2.2. Learning in the Arabian Milieu.......................................................................................... 85 

/+0+ Hro^kfòp J^glo ^ka Jfklo @ljjbkq^ofbp ......................................................................... 97 

2.4. Kurani as a Successor ...................................................................................................... 106 

2.6. Concluding Remarks ........................................................................................................ 107 

Part Two: Connections, Contestations, and Transmissions ........................................................ 108 

Chapter Three.............................................................................................................................. 111 

The Boosting of Sunni Authority: .............................................................................................. 111 

Ibrahim al-Hro^kfòp @lomrp lc Tofqfkdp) E^afqe @fo`ri^qflk) ^ka qeb Lqqlj^k @lkkb`qflk ..... 111 

3.1. Rkabopq^kafkd Hro^kfòp E^afqe >rqelofqv ................................................................... 118 

3.2. Hro^kfòp E^afqe P`eli^opefm ^ka Lqqlj^k @lkkb`qflkp ............................................. 133 



5 

 

3.3. Concluding Remarks .................................................................................................... 149 

Chapter Four ............................................................................................................................... 153 

Polemics and Controversies: ....................................................................................................... 153 

Ibrahim al-Kurani, Medinan Circle, and Religious Difference .................................................. 153 

4.1. Medinan Responses to Zaydi Politics and Doctrines ....................................................... 155 

4.2. Countering Messianic Movements across Empires: Kurani and his Medinan coreligionist 

Barzanji ................................................................................................................................... 165 

4.3. Polemics in the Western Mediterranean .......................................................................... 172 

4.4. Concluding Remarks ........................................................................................................ 186 

Chapter Five ................................................................................................................................ 188 

Leniency and Tolerance: ............................................................................................................. 188 

Ibrahim al-Hro^kfòp Tofqfkdp ^ka qeb J^i^v tloia ................................................................... 188 

5.1. Kurani and his Jawi Milieus ............................................................................................ 189 

5.1.1. The Anthroponym of GčtĒ ^ka Hro^kfòp Tofqqbk @lomrp ............................................ 189 

2+.+/+ Moljfkbkq G^tf P`eli^op) P`of_bp) ^ka Kl_ibp ^p Hro^kfòp Pqrabkqp .......................... 195 

2+/+ Hro^kfòp Obpmlkpbp ql G^tf Nrbpqflkp ............................................................................ 206 

5.2.1. The Questions from Johore, Malay Peninsula .............................................................. 207 

5.2.2. A Re-examination of Sufi Heretics .............................................................................. 213 

5.2.3. The Authorship of Itěčc ^i-ae^hĒ and Its Cultural Values ............................................ 219 

5.3. Concluding Remarks ........................................................................................................ 230 

Conclusion .................................................................................................................................. 233 

Appendix 1 .................................................................................................................................. 239 

Abstract ....................................................................................................................................... 242 

Zusammenfassung der Dissertation ............................................................................................ 243 

Bibliography ............................................................................................................................... 245 

 

 

  



6 

 

Acknowledgement 
 

Numerous people helped me to complete this dissertation. First and foremost, I thank Birgit 

Krawietz, my Doktormutter, for her continuous support, feedback, and patience during my doc-

qlo^i qo^fkfkd+ Hlko^a Efop`eibo ^ka J+ P^fq ¢wbos^oiØ) jv pb`lka ^ka qefrd supervisors, helped 

me to organize my arguments and findings and supported me in many ways. Torsten Tschacher 

was my friendly and critical mentor during the first four years of my research and writing pro-

cess, before I changed my research focus. The Berlin Graduate School of Muslim Cultures and 

Societies, Freie Universität Berlin (FU Berlin), has been generous in organizing funding, work-

shops, and academic dialogue. I thank Gudrun Krämer for her encouragement, teaching, and true 

example of a fine scholar-cum-director, before her recent emerita status. I was admitted at the 

graduate school during the management of Gabriele Freitag; her successors, Bettina Gräf and 

Lars Ostermeier, have been generous in their time and endless support. Friendship and collegial-

ity are not detached from this wonderful community and I am grateful to have engaged with 

many scholars and friends, especially from among my academic cohorts: Sara Abbas, Philip 

Bockholt, Nadja Danilenko, Oriana Gaetaniello, Nick Gjorvad, Veronika Hager, Rahina Muazu, 

Masouda Stelzer, Adela Taleb, and Syaifudin Zuhri. During my first year at the university, I took 

classes under Sebastian Conrad, Islam Dayeh, Beatrice Grundler, and Reza Pourjavady on global 

history, Islamic intellectual tradition, Arabic philology, and Savafid religion and culture, respec-

tively. Ulrike Freitag, in addition, offered many helpful insights about everything pertaining to 

Saudi Arabia. In addition to my supervisors, I thank Ulrike Freitag and Vincent Houben who 

were two critical examiners during my oral defense in November 2021. Other people I encoun-

tered in this academic community were also inspiring.  

My thanks should be extended to scholars and mentors at two institutions where I took two 

MA degrees. First, the one-year graduate study at Australian National University (ANU) 

changed my academic focus from early Islam to early modern Islam. It was Tony Johns who in-

spired me in 2011 to study Ibrahim al-Kurani and the early formation of Islam in Southeast Asia, 

although I did not know where to start. Johns, well into his 90s, has been generous in helping me 

and always sends me his newly published articles. Other scholars from ANU, including Greg 

Fealy, Virginia Hooker, Kirill Nourzhanov, Tony Reid, and Neal Robinson (although he unex-

pectedly left the university) advised and helped me to pursue doctoral studies. Second, during my 



7 

 

uncertain position in Istanbul, I took another one-year MA program in Intellectual Encounters of 

the Islamicate World of FU Berlin, the first blended online program with offline meetings before 

the Zoom era. Without this program, it would have been impossible for me to continue my doc-

torate in graduate school. I thank three creators of the program, including the Palestinian philoso-

pher-statesman Sari Nusseibeh, and intellectual historians Sarah Stroumsa and Sabine 

Schmidtke, as well as my mentors Camilla Adang, Carlos Fraenkel, Gregor Schwarb, and Alex-

ander Treiger who have continuously inspired and supported me. Also, Katja Jung and Markus 

Wachowski, who managed the program, and different cohorts of exuberant students certainly be-

came endless encouragement for an international fellowship. During this program, I was once 

unluckily jailed in a literally windowless immigration prison full of unending bright light for two 

kfdeqp fk Fpq^k_riòp >q^qÒoh ^fomloq ^ka abmloqba ql dl _^`h ql ?boifk+ Lk`b F pbqqiba fk ?erlin, 

Markus helped me out and finally I was able to seek refuge with a Turkish family in 

Voltastrasse, Berlin, with whom I continue to engage and communicate. The diplomatic staff of 

both the Indonesian and Turkish embassies happily aided me to re-obtain my student visa to go 

back to Istanbul. Unfortunately, the brilliant program was terminated at the end 2019 and I owe 

such debts of gratitude and hospitality to many people, especially my Israeli-Palestinian friends 

and other international friends.  

F ^ipl qe^kh qeb if_o^of^kp ^ka pq^cc lc qeb PÒibvj^kfvb if_o^ov ^ka Ùpi^j >o^ĥtØrmalarØ 

Merkezi (ÙSAM) in Istanbul where I frequently spent time during my years in Istanbul (2012-

2014), as well as some occasional visits until 2016, the National Library of Indonesia in Jakarta 

and some Acehnese libraries, the King Faisal Center for Research and Islamic Studies (KFCRIS) 

manuscript library, as well as the Staatsbibliothek zu Berlin, the British Library (especially An-

nabel Gallop), Leiden University library, and the Princeton University library. In addition to re-

search funding from my graduate school, I am also grateful for financial assistance from 

KFCRIS under the directorship of Yahya Junayd and Saud Sarhan, the Scaliger Institute of Lei-

den with the support of Nico Kaptein and Kasper van Ommen, and the Princeton University Li-

brary Friends assisted me during short archival research. During my brief visits to Leiden, some 

friends helped me on different occasions, particularly Latief Fauzi, Syahril Siddiq, Fachrizal 

Afandi, Nor Ismah, and Raisa Kamila. Several friends also assisted me in Aceh, Cairo, and Istan-

bul for acquiring some important sources; these include Teymour Morel, Rocky Prayuda, Frial 



8 

 

O^j^ae^k) Dfk^kg^o Pv^ò_^k) ^ka Eboj^kpv^e) ^``loafkdiv+ Pbsbo^i qo^fkfkdp ^ka j^glo `lkcbo*

ences and workshops on historiography, philology, and Islamic studies in Madrid, Sarajevo, Aix-

en-Provence, Jena, Cairo, Cambridge, and Princeton encouraged my immersion in premodern 

Islamic history and philology. All conveners of these programs deserve to be emulated. 

Deutscher Akademischer Austauschdienst (DAAD) through the Principles of Cultural Dynamics 

Global Humanities Junior Fellowship funded me during my intellectual exchange with leading 

professors, including the great late Richard Macksey, and brilliant students in the Comparative 

Thought and Literature Department (previously famous as the Humanities Center) at the Johns 

Elmhfkp Rkfsbopfqv+ @^oilp C^obkhbiòp translation fund of his Teaching Plato in Palestine was 

also helpful during my Baltimore junior fellowship. The Ecole fo^kª^fpb aòBuqojb-Orient 

(EFEO) in Jakarta, through Paris, generously welcomed me in my final year of uncertainty to 

complete this dissertation before and during a different, unpredictable pandemic time: Corona-

virus Disease 2019! I thank Veronique DeGroot for her encouragement, hospitality, knowledge, 

and witty humor. I also thank her successor, Hélène Njoto, for her encouragement and kindness. 

Nuria de Castilla of the Ecole pratique des hautes études (EPHE) who, along with François Dé-

roche and Adam Gacek I undertook a wonderful workshop on Islamic codicology in Madrid, 

helped me to reconnect to French academiaîalas, I had declined a scholarship to study in Paris 

in 2010.  

I should not forget few medical doctors in Berlin (and Riyad, Baltimore, and Jakarta too!) 

who treated my health problems from April 2015 onwards. One of the Berliner doctors whose 

smile, as well as kindness, became a part of my healing, passed away in 2018. The presence of 

many beautiful souls inspired me and helped me live meaningfully during my postgraduate 

studies+ Cofbkapefm) F elmb) fp bqbok^i+ Qebobclob) F pelria buqbka jv qe^khp ql >ab # Sfq^òp 

family, Muhammad Husein Alkaff and his family, Azriansyah Agoes, Azyumardi Azra, Rosabel 

Ansari, Eman Ayyad, Hendra Arifin and his family, Gabriela Aristia, Oman Fathurahman, 

Suraiya Faroqhi, Nicky Fattahi, Ùep^k C^wiØlõir, Bram Fernandin and his Nusantara family, Ro-

wan Gould, Arlo Griffiths, Radifan Gunawikarta, Yoktri Handoyo and his family, Desi Hanara, 

Syafiq Hasyim and his family, Munir Ikhwan and his family, Basuni Imamuddin, Ùpj^fi E^hhØ 

H^aØ) AĽbkfq^ H^ofç, Arip Muttaqien and his family, Fauzi Bowo and Arif Havas Oegroseno, as 

well as their staff, the B̂ dvlòp Jatianom family, Daniel Peterson, Asri Prabasari, Tika Ramadini, 

Karim Raslan, Agus Rubiyanto and his family, Amanda tho Seeth, Mehmet Fatih Serenli, Emma 



9 

 

Soekarba, Arif Surowidjojo, Ahmad Syafiq and the fellows of the Abdurrahman Wahid Center at 

Rkfsbopfq^p Fkalkbpf^ %RF&) Prk^otlql) jv rk`ib >ej^a Pv^òolkf ^ka efp c^jfiv) >wjfi Q^vb_) 

Dyah Wirastri and her family, Fauzan Zidni, as well as Syaifudin Zuhri and his family. The 

broader Indonesian community in Berlinîleftist, religious, dissent, diplomatic, philosophical, 

musical, feminist, nahÓiyyĒn etc.îfilled my life in Berlin life without emptiness. Some other 

ñfkqbok^qflk^iò Berliners colored my vitae. Friends in Baltimore (especially the families of Cheria 

Jelita Oryan and Arkhadi Pustaka, Loumia Ferhat, Omid Mehrgan and his wife, and Samantha 

Carmel) and Jakarta have additionally been generous. Other friends, scholars, and institutions in 

Berlin, Istanbul, Jakarta and beyond, which I am unable to mention fully here, have contributed 

in many ways and God knows better.   

Without the sincere prayers, unconditional love, and endless sacrifice of my incredible par-

ents, Husen Afandi and Siti Maskunah, I would have lost a lot of energy. My lovely sisters and 

cute nieces and their father always make me smile, filling me with zest and cheer.  

 

 

 

 

 

 

  



10 

 

Figures and Tables 

 

Figure 1, pp. 29-30. List of Ibrahim al-Hro^kfòp Tlohp+ Berlin, Staatsbibliothek zu Berlin, MS 

Sprenger 299, fols. 10b-11a.   

Figure 2, p. 64+ L`q^dlk^i af^do^j ^q qeb bka lc Nrpe^pefòp ãawà al-hčla fĒ dhikr Huwa al-

jalčla 

Figure 2.1, p. 82. MS al-Risčla al-wuj¼diyya min al-ifčÓa al-j¼diyya by Ahmad al-Shinnawi 

Figure 2.2, p. 101. MS Leiden Cod. Or. 7202, The Minor Commentary of Ibrahim al-Kurani  

Figure 2.3, p. 103. Two different codices of QaÄd al-sabĒl 

Figure 3.1, p. 122. Co^djbkq cliflp lc Nrpe^pefòp Hfqč_ q^qfjj^q ^i-^o_^ûĒk jfk ě̂ aĒqe p^vvfa 

al-jrop^iĒk  

Figure 3.2, p. 124. JP D^oobqq 003V tfqe Hro^kfòp ^rqldo^me  

Figure 3.3, p. 136. @^orii^eòp j^odfk^if^ lk Hro^kf  

Figure 3.4, p. 138. JP C^wØi >ejba M^pe^ /46 tfqe Hro^kfòp ^rqldo^me 

Figure 3.5, p, 139. JP I^ka_bod 653 tfqe Hro^kfòp ^rqldo^me  

Figure 3.6, p. 141. JP C^wØi >ejba M^pe^ 5/- tfqe Hro^kfòp ^rqldo^me  

Figure 3.7, p. 143+ JP Cbvwrii^e Bcbkaf ..41 tfqe Hro^kfòp ^rqldo^me  

Figure 3.8, p. 145+ JP E+ ~bib_f 304 tfqe Hro^kfòp ^rqldo^me  

Figure 3.9, p. 146. JP E+ ~bib_f 305 tfqe Hro^kfòp ^rqldo^me  

Figure 3.10, p. 149. MS Garrett 4581Y, the holograph of the Köprülü minister ûAbd al-Rahman 

Figure 4.1, p. 166+ Qeb Lqqlj^k Qrohfpe qo^kpi^qflk lc ?^ow^kgfòp al-Ishčûa li-ashrč½ al-sčûa 

Figure 4.2, p. 175+ > `lmv lc Hro^kfòp Itěčf al-dhakĒ in Morocco with his autograph  

Figure 4.3, p. 177+ Hro^kfòp Imdčd dhawĒ al-istiûdčd with his autograph 

Figure 4.4, p. 182+ > Jlol``^k `lmv lc Hro^kfòp qob^qfpb lk qeb P^q^kf` sbopbp  

Figure 4.5, p. 184+ Qeb fkqolar`qlov m^db lc Jfpk^tfòp obcrq^qflk ql Hro^kf 

Figure 5.1, p. 198. Ibrahim al-Hro^kfòp ^rqldo^me lk ûAbd al-Pe^hroòp ob^afkd lc QaÄd al-sabĒl 

Figure 5.2, p. 198. Javanese ijčza of the Naqshbandi and Shattari brotherhoods from Kurani  

Figure 5.3, p. 203. An example of scribal traces of Yusuf al-Maqasiri and extensive commentar-

ial notes by Ibrahim al-Kurani 

Figure 5.4, p. 205+ > co^djbkq lc Hro^kfòp Inbčh al-anbčh with Javanese interlinear translation  



11 

 

Figure 5.5, p. 222. The seven degrees of existence according to Burhanpuri 

Table 1, pp. 27-8+ Dbkob lc Hro^kfòp Tofqfkdp  

Table 2, pp. 31-2+ @boq^fk pbib`qflk lc Hro^kfòp tofqfkdp 

Table 3, pp. 55-6. Reported books read by Kurani in Kurdistan 

Table 4, pp. 73-4. Reported books read by Kurani in Cairo 

Table 5, pp. 82-4. Ahmad al-Nrpe^pefòp efqeboql hkltk _llhp  

Table 6, p. 89. Books authored by Ibrahim al-Hro^kf arofkd Nrpe^pefòp drfa^k`b 

 

  



12 

 

Notes on Transliteration , Dates, and Other Conventions 

 

This dissertation follows the transliteration system of the International Journal of Middle East 

Studies (IJMES) for Arabic, Persian, and Ottoman Turkish. Simplified versions of this system 

will be used only for writing names without diacritics. Cited Malay and Javanese names and ter-

minologies follow the vernacular version in Southeast Asia (e.g. Hamzah Fansuri, and not 

Hamza Fansuri). I use the Arabic definite article al- when the fuller version of an Arabic or Ara-

bicized name is being used but omit the article al- to abbreviate it (e.g., Ibrahim al-Kurani but 

subsequently Kurani; Muhammad b. Rasul al-Barzanji but subsequently Barzanji; ûAbd al-Raàuf 

al-Fansuri but subsequently Fansuri). In this dissertation, I mostly use the Gregorian calendar for 

all dates, but when I have to explain the dates of manuscripts, I use both the Islamic calendar and 

qeb Dobdlof^k) ebk`b7 ïEfgof a^qb,Dobdlof^k a^qb+ð >ii qo^kpi^qflkp ^ob jv ltk rkibpp fkaf`^qba 

otherwise.  
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Introduction  
 

1. Research Scope and Approach  

This dissertation examines the history of Ibrahim al-Kuraniòp (d. 1690) quest for knowledge 

and the formation of Islamic intellectual culture in Medina in the seventeenth century. This dis-

sertation does not claim to provide a comprehensive account of the social, cultural, intellectual, 

and political dynamics in Ottoman Arabia as a whole; rather, it examines Kurani and his Medi-

nan circle specifically. By limiting the scope of this research, it aims to answer the question of 

how Hro^kfòp intellectual career was shaped and the extent to which his authority and major 

writings were produced.   

The secondary literature in Western academia offered a novel and creative analysis on the in-

tellectual progress of the Ottoman Empire and the Maghreb in the seventeenth century.1 Khaled 

El-Rouayheb presents a compelling reinterpretation of the notion of the intellectual decline in the 

Ottoman Empire. He situates Kurani within a broader context of intellectual currents, drawing 

upon hitherto underexplored manuscripts and printed Islamic books. El-Rouayheb posits that the 

seventeenth century of the Islamic world was a period of considerable intellectual efflorescence. 

To support this argument, he examines the concept of philosophical verification, namely taěqĒq, 

which was particularly embraced by non-Arab scholars. Among these scholars was the Kurdish 

Ibrahim al-Kurani. A noteworthy aspect of this intellectual milieu was the development of ra-

tional theology in parallel with the Sufi philosophical thinking endorsed by the school of Ibn 

ûArabi (d. 1240), which is exemplified by qeb al`qofkb lc ïqeb rkfqv lc bufpqbk`bð %waědat al-

wuj¼d). In contrast with the most celebrated fifteenth and sixteenth-century Arab mystics, whose 

writings were characterized by a meticulous adherence to ontological monism, Kurani, along 

with other prominent mystics in the seventeenth-century Arab East, espoused the doctrine that, 

as El-Rouayheb asserts, was inextricably linked to the proliferation of Sufi orders, including the 

Khalwatiyya from Anatolia and the Shattariyya and Naqshbandiyya from India.2  

 
1 Khaled El-Rouayheb, Islamic Intellectual History in the Seventeenth Century: Scholarly Currents in the 

Ottoman Empire and the Maghreb.  
2 Khaled El-Rouayheb, Islamic Intellectual History in the Seventeenth Century, 236, 249-258.  
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Furthermore, El-Rouayheb indicates that Kurani played a pivotal role in the rehabilitation of 

the Hanbali purists Ibn Taymiyya (d. 1328) and Ibn Qayyim al-Jawziyya (d. 1350). As a later 

Ashûari thinker, Kurani appears to have held dissenting views from those of previous Ashûari 

scholars, who considered these purists as problematic or even heretical. By elucidating the spirit 

of intellectual verification employed by Kurani, El-Rouayheb therefore argues for the confluent 

tradition between monist mysticism and the neo-Hanbali traditionalism. In the seventeenth cen-

tury, the adverse positions between Ibn ûArabi and Ibn Taymiyya í the former a speculative 

mystic and monist, while the latter a stringent traditionalist who opposed esoteric thought, Neo-

Platonism, Greek logics, and pantheism í were fused by the commentators of Ibn ûArabi and the 

Hanbali traditionalists. Both groups were unified in their opposition to Ashûari and Maturidi the-

ology on several crucial points: (a) the rejection of taàwĒl or figurative interpretation of obvious 

anthropomorphisms in the Quran and hadith; (b) the vilification of the discipline of rational the-

ology; and (c) the rejection of major Ashûari opinions on secondary causality and the creation of 

human acts. Hro^kfòp sfbtp diverge from these three points by radically redefining Ashûarism í 

as interpreted by ûAdud al-Din al-Iji  (d. 1355), Taftazani (d. 1390), al-Sharif al-Jurjani (d. 1414), 

Muhammad b. Yusuf al-Sanusi (d. 1490), and Jalal al-Din al-Dawani (d. 1502) í without hostile 

attitude to the writings of Ibn Taymiyya and Ibn Qayyim al-Jawziyya.3  

In addition to this, El-Rouayhebòp assessment to Hro^kfòp o^qflk^i qeblildv with an emphasis 

on the fkqbomobq^qflk lc qeb al`qofkb lc ïqeb rkfqv lc bufpqbk`bð contributed to trace the im-

portance of intellectual currents in the seventeenth century of Sunni Islam by providing an exten-

sive geographical scale from the Maghreb to the Ottoman Arab lands. El-Rouayheb compared 

Hro^kfòp mlpfqflk ql Jrii^ P^ao^ ^ka efp qelrdeq fk P^c^sfa Bjmfob ^ka lkb lc qeb ob^plkp tev 

Jrii^ P^ao^ e^p _bbk jlob mlmri^o qe^k Jrii^ Hro^kf fp efpqlof`^i+ Eb tolqb) ïE^a qeb 

antiphilosophical and antimystical trends of Safavid Iran emerged vistorious in the modern 

period, chances are that Mullč Ôadrč would have been as little known today as K¼rčnĒ fp+ð4 Even 

though he did not claim that his approach is a type of global intellectual history, El-Olr^veb_òp 

 
3 Khaled El-Rouayheb, Islamic Intellectual History in the Seventeenth Century, 275-311; El-Olr^veb_) ïColj 

Ibn Ėajar al-HaytamĒ (d. 1566) to Khayr al-DĒn al-ôl¼sĒ (d. 1899): Changing views of Ibn Taymiyya among non-

ĖanbalĒ Prkkf P`eli^opð8 `c+ >q^ii^e @lmqv) ïQ^ěqĒq IbrčhĒm b. Ėasan al-K¼rčnĒ li -masčàil kalčmiyya ûinda Aěmad 
b. Taymiyya al-ĖarrčnĒ+ð  

4 Khaled El-Rouayheb, Islamic Intellectual History in the Seventeenth Century, 332.  
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work contributes to elaborate the understudied intellectual tradition in the seventeenth century 

with its encyclopedic perspective.  

While El-Olr^veb_òp tloh locates Ibrahim al-Hro^kfòp p`eli^opefm within the broader con-

text of other Sunni thinkers, theologians, philosophers, and mystics in diverse geographical set-

tings, a more comprehensive account of the entirety of Kuraniòp `lomrp) pfqr^qba tfqefk his own 

milieus and the specific contexts of the Hijaz, remains elusive. Such an understanding is neces-

sary to elaborate historical differences played by Kurani with his whole intellectual genealogies 

and manuscripts. Nasser Dumairieh, in his dissertation (2018), offered a specific contribution to 

portray Kurani by particularly tracing the intellectual dynamics of the Hijaz in a macroscopic 

view and then focusing microscopically on the writings and thought of Kurani.5 In this work, the 

author proposed detailed information, almost like a modern compendium of biographical diction-

aries (½abaqčt), on certain endowed institutions in the Hijaz and their settings, prominent Hijazi 

p`eli^op) ^ka Hro^kfòp tofqfkdp. The work is structured into two main sections: the first explores 

theological and Sufi thought, while the second delves into hadith, jurisprudence, and Arabic 

grammar. Following El-Olr^veb_òp sizeable project on the intellectual progress in the seven-

teenth century of the Ottoman Empire and beyond, along with the contributions of other scholars 

engaged in post-classical intellectual history of Islam,6 Dumairieh sought to answer the contribu-

qflk lc Hro^kfòp o^qflk^i qeblildv ^ka Prcf mefilplmef`^i pvpqbj _v further providing the history 

lc fab^p obibs^kq ql Hro^kfòp qelrdeq+ The central argument of the work revolves around the fact 

qe^q arofkd qeb pbsbkqbbkqe `bkqrov) qeb Efg^w) pmb`fcf`^iiv Jbafk^) ïobqrokba ql qeb `bkqbo lc Fp*

i^jf` fkqbiib`qr^i ifcb+ð By examining the case of Kurani, Dumairieh illustrated how the Hijaz 

underwent a transformation, becoming a prominent center for intellectual activity in the seven-

teenth-century Islamic world. This was achieved by analizing the development of rational sci-

ences, transmitted knowledge, and Sufi theories and practices. The objective of this study is to 

contextualize the Hijaz as a distinctive geographical area within the burgeoning discourse of 

post-classical Islamic thought.7   

 
5 Nasser Dumairieh, Intellectual Life in the Ėijčz in the 17th Century: The Works and Thought of IbrčhĒm al-

K¼rčnĒ (1025-1101/1616-1690); it was subsequently published in 2022 as Intellectual Life in the Ėfgčw _bclob Wah-

habism7 F_očeĒj ^i-H¼očkĒòp %a+ ..-.,.36-& Qeblildv lc Prcfpj.   
6 Clo fkpq^k`b) Ol_boq Tfpklsphv) ïQeb K^qrob ^ka P`lmb lc >o^_f` Mefilplmef`^i @ljjbkq^ov fk Mlpq-Classi-

cal (ca. 1100-.6-- >A& Fpi^jf` Fkqbiib`qr^i Efpqlov+ð  
7 Nasser Dumairieh, Intellectual Life in the Ėijčz in the 17th Century, 13.  
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Dumairieh divided his dissertation into two sections. The first is an examination of the con-

texts of the Hijaz in the seventeenth century. This includes an exploration of the multiple local 

and global contexts of the region, as well as an analysis of the intellectual picture of the Hijaz in 

general, which is presented in Chapter One and Two accordingly. While Chapter One of this 

work does not offer the theoretical notion of connected and global histories, the author presented 

a useful overview of the history of the Hijaz in the seventeenth century. The author presented a 

range of religious, economic, and political elements of the region within its larger global imperial 

contexts in which, he argues, many scholars and students around the world came to the area to 

study and teach. The centrality of the Hijaz, according to the author, transformed the area as a 

cosmopolitan center of intellectualism and of knowledge transmission through the annual rites of 

hajj pilgrimage. Chapter Two of this work corroborates the previous chapter in which the author 

addressed the intellectual and scientific merits in Mecca and Medina such as medicine, agricul-

ture, astronomy, chemistry, and music theory. Following this, he then provided information on 

three scholars outside the circle of Kuraniîof whom he discussed in the rest of the chaptersî

who contributed to teach the rational sciences including the rational theology, logics, and philos-

ophy. Over the course of the seventeenth century, there were around fifty noted scholars who 

taught the rational sciences, including the treatises written by Ibn Sina, Suhrawardi, Jalal al-Din 

Dawani, Taftazani, Jurjani, and many more. The author analyzed isnčd or ï`e^fk lc qo^kpjfp*

pflkð ^p ^ `ofqf`^i plro`b ql pqrav mlpq-classical Islamic philosophy, not merely useful to under-

stand transmitted sciences, especially hadith. While prior to the seventeenth century, Muslim 

scholars did use chains of transmission to delineate their curriculum vitae, Dumairieh argued that 

the significant change happened in the seventeenth century. Most Hijazi scholars mentioned their 

chains of transmission pertaining to the rational sciences in addition to the transmitted sciences. 

He claimed to consult the works of six scholars in the area including Kurani, Shams al-Din al-

Babili, Abu al-Mawahib al-Baûli, ûAbd al-Qadir al-Fasi, Rudani, and Salim al-Basri. In the sec-

qflk ïElt qeb O^qflk^i P`fbk`bp Ob^`eba qeb Ėijčwð)8 the author pbib`qfsbiv `e^oqba Hro^kfòp 

isnčds of the rational sciences from several post-classical Islamic thinkers including Taftazani, 

Jurjani, and Dawani. Readers are expected to solicit more information and critical analyses from 

this section due to his important claim to corroborate the vibrant intellectual culture of the Hijaz 

 
8 Nasser Dumairieh, Intellectual Life in the Ėijčz in the 17th Century, 126-141.  



17 

 

in the seventeenth century, as opposed to previous dominant studies of the Hijaz from the per-

spective of Southeast Asian Studies and the study of reform movements of the eighteenth cen-

tury. However, the author did not provide a thorough examination on the isnčds of post-classical 

Islamic philosophy and theology.9 A comprehensive examination of isnčds for the depiction of 

post-classical Islamic thought pertaining to the rational sciences, therefore, is imperative for fu-

ture research endeavors.   

The second section fp qeb `lob lc Arj^fofbeòp afppboq^qflk and constitutes the main contribu-

tion of this work+ Fq `lkq^fkp qeobb `^pb pqrafbp7 %^& qeb mloqo^v^i lc Hro^kfòp ifcb) qb^`ebop) pqr*

abkqp ^ka tlohp8 %_& Hro^kfòp qeblildf`^i ^ka Prcf qelrdeq8 ^ka %`& Hro^kfòp bkab^slop fk e^afqe) 

jurisprudence, and Arabic grammar. In (a), the author solicited the most hitherto complete infor-

mation on Hro^kfòp qb^`ebop) pqrabkqp, and writings. This information resembles the modern 

compendium of biographical dictionaries in comparison to the same approach in a Turkish dis-

sertation.10 While Dumairieh claimed to offer ña comprehensive studyò of Kuraniòp ifcb) qb^`ebop) 

students, and thought, over the course of critical examination in (a), the work relies heavily on 

qeb `^q^ildrbp lc Hro^kfòp j^krp`ofmqp qe^q tbob ^iob^av jbkqflkba fk qeb Qrohfpe afppboq^qflk 

with only additional information. One of the shortcomings in (a) is that the author interpreted 

JčwĒ ^p jbobiv G^s^kbpb fk abmf`qfkd lkb lc Hro^kfòp pqrabkqp) clo tef`e F `i^ofcv jlob `ib^oiv fk 

the last chapter of my dissertation. Another shortcoming is that the author offered succinct infor-

j^qflk lk qeb `riqro^i ^ka fkqbiib`qr^i pbqqfkdp lc Hro^kfòp glrokbvp in Ottoman Kurdistan and 

Arab lands in only six pages, despite its claim to provide ña comprehensive studyò.11 Different 

from this, the first part of my dissertation, as will be discussed, considers the importance of cul-

tural settings in which Kurani intellectually nurtured, from the imperial borders of Kurdistan to 

Ottoman Baghdad, Damascus, Cairo, and the Hijaz. My approach in this part is to follow the 

chronological journeys of Kurani without neglecting the geographical and cultural contexts. It 

seems that Dumairieh ignored to incorporate the relation between imperial contexts ^ka Hro^kfòp 

curriculum vitae. His rendition of geographical sites between Kurdistan and Arabia in the life of 

 
9 Cf. Reza Pourjavady, Philosophy in Early Safavid Iran: Najm al-DĒn Maěm¼d al-NayrĒzĒ and His Writings; 

Pe^e^_ >ejbaòp Before Orthodoxy is useful to employ the study of isnčds in their historical contexts.  
10 ¢jbo VØij^w+ Ù_o¦e±j H»o¦k±7 E^v^qØ) Bpboibof sb Q^p^ssrc >ki^vØĥØ. 
11 Nasser Dumairieh, Intellectual Life in the Ėijčz in the 17th Century, 146-152.  
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Kurani implicitly relied on the limitations of a nation-state paradigm in which he did not suffi-

ciently relate the significance of Ottoman Arabia as an integral part of the nexus of Ottoman 

elites in Istanbul.  

In (b) and (c), Dumairieh examined Hro^kfòp qelrdeq+ Qeb pqobkdqe lc efp afppboq^qflk `^k _b 

seen in (b) in which he extensively scrutinized the contributions of Kurani in the study of rational 

theology and Sufism. The author argued that Hro^kfòp qeblildf`^i ^ka Prcf qelrdeq ^ob indivisi-

ble) ^p Hro^kfòp qeblildf`^i ^odrjbkqp depend heavily on Ibn û>o^_fòp qelrdeq+ The author expli-

cated that Ibn û>o^_fòp fab^p are constituted as the key factor of reference and the central theo-

ildf`^i ^rqelofqv clo Hro^kfòp qeblildf`^i afp`rppflkp+ Kurani established, according to the au-

thor, ̂  ï`lebobkq pqor`qrobð _bqtbbk o^qflk^i qeblildv ^ka Prcfpj+ Fk ^aafqflk ql El-Olr^veb_òp 

crucial contribution, Dumairieh traced in (b) the history of theological ideas and concepts includ-

ing thirteen key theological concepts elaborated by Kurani and six other theological issues raised 

by this Kurdish scholar. The author ̂ odrba qe^q qeb ïrkfqv lc bufpqbk`bð fp qeb `bkqo^i theological 

doctrine developed by Kurani, making theology and Sufism as one breath of intellectual pursuit. 

There were attempts to reconcile Ibn û>o^_fòp Prcf qeblildv with the rational theology and phi-

losophy before the seventeenth century; but, according to the author, Kurani did not resolve the 

conflicts between theology and Sufism or to understand Ibn ûArabi in a philosophical or theolog-

ical perspective. While in (b) the author significantly contributed to the conceptual history of Ku-

o^kfòp fab^p, his claim that Kurani did not make any intellectual reconciliation is a sort of contra-

dictio in terminis. In my opinion, what Kurani did in his treatises is another reconciling method 

that becomes a synthesis between Sufi theology, rational theology, and philosophy with the 

longue durée of post-classical Islamic history. Even so, my dissertation is not an attempt to spe-

cifically clarify this issue.  

Elaborating on El-Olr^veb_òp critique on the klqflk lc ñfkqbiib`qr^i ab`ifkbò fk qeb pbsbk*

teenth century, Dumairieh specifically argued for the vibrant intellectual culture in the Hijaz with 

a focus on the works of Kurani+ @lkpfabofkd qe^q qeb ^rqeloòp bjme^pfp is the question of intel-

lectual progress, it is not surprising that in part (c) eb qob^qba Hro^kfòp `lkqof_rqflk fk qeobb cfbiap 

(hadith, jurisprudence and Arabic grammar) under the theoretical shadow of part (b). Part (c) is a 

shorter addendum of analysis compared with part (b) and the author implicitly undervalued Ku-

o^kfòp bkab^slop fk qo^kpjfqqba p`fbk`bp. Qeb ^rqelo tolqb) clo fkpq^k`b) ï>i-K¼rčnĒòp fkqbobpq fk 

ěadĒth, fiqh, and Arabic grammar was of a different nature than his main interest in theology and 
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Sufism. His interest in the former seems to have been only insofar as they related to other topics, 

o^qebo qe^k ^ obpriq lc ^ dbkrfkb abpfob ql `lkqof_rqb ql qebjæð12 The author devalued these sci-

ences as ancillary sources from which Kurani would draw proofs to reinterpret his theological 

and Sufi theories. It is accurate to observe that the number of Sufi-theological works penned by 

Kurani is double his other works. However, the history of post-classical Islamic thought, espe-

cially the seventeenth century, is not merely the history of the rational sciences. The transmitted 

sciences are an integral part of Islamic thought in the post-classical age through which Kurani 

pursued his religious authority and credentials worldwide, as will be shown in my dissertation. 

Separating the transmitted sciences from the rational sciences degrades the nuanced history of a 

scholar and his time. Moreover, Arj^fofbeòp reconstruction on Hro^kfòp history of ideas led him 

to overlook the rich paratextual repertoire fk Hro^kfòp j^krp`ofmqp and the meaning of cultural 

history ql rkabopq^ka qeb jlab lc molar`qflk ^ka qo^kpjfppflkp lc Hro^kfòp qbuqp+ My disserta-

tion was fkfqf^iiv mi^kkba ql ^mmol^`e Hro^kfòp tofqfkdp tfqe qeb p^jb afsfpflk ^p Dumaiofbeòp 

work and, since early 2019, my research focus shifted to the research question posted above. Alt-

hough, my earlier plan inclined to ask for the comparable view of both the rational and transmit-

ted sciences without underestimating the meaning and function of the last ones. The present dis-

sertation is an attempt to bu^jfkb Hro^kfòp ifcb ^ka tlohp colj ^ afccbobkq perspective.  

The story of this dissertation itself cannot be separated from the search of relevant manu-

scripts. Archival research at libraries in Istanbul, Aceh, Jakarta, Berlin, Riyadh, Medina, London, 

Princeton, and Leiden supplied me sufficient, even rich, materials on most works of Kurani and 

other scholars relevant to his intellectual career. The Istanbul and Princeton libraries offered the 

jlpq obmobpbkq^qfsb _lav lc Hro^kfòp tofqfkdp) tefib lqebo if_o^ofbp e^sb s^ir^_ib `lmfbp lc other 

manuscripts of Kurani, despite a much lower number. This collection does not include digital 

collections around the world, which I only used in a selective mode, especially a small selection 

from the National Library of France and others from Casablanca and King Saud University li-

braries. There are certainly more manuscript libraries to consult, physically and digitally. How-

ever, focusing on my recent question, I have deliberately selected the most relevant data in my 

research scope in order to answer the intellectual journeys of Kurani following his own physical 

 
12 Nasser Dumairieh, Intellectual Life in the Ėijčz in the 17th Century, 438; this view is echoed in his latest arti-

`ib) ïObsfpfkd qeb >pprjmqflk qe^q Ė̂ aĒÎ Studies Flourished in the 11th/17th-Century ĖfÖčw7 F_očeĒj al-H¼očkĒòp %a+ 

..-.,.36-& @lkqof_rqflk+ð 
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mobility from the cultural terrains of Kurdistan, Baghdad, Damascus, Cairo, and then Medina, 

from where his writings were produced through transregional configuration, for which Hro^kfòp 

corpora were not separated from boundary-crossing interactions, debates, and communications 

between different cultural-geographical milieus and agents. By choosing the three contextsîthe 

Ottoman milieus, trans-imperial boundaries from the Maghreb to Mughal India, and Islamic 

Southeast Asia, respectivelyîthis dissertation then contextualizes major writings of Kurani with 

their transmission, circulation, and adaptation into new, different cultural ecologies. This 

qo^kpobdflk^i `lkcfdro^qflk fp ^ipl bccb`qfsb ql rkabopq^ka qeb dil_^i j^hfkdp lc Hro^kfòp ^rqelo*

ity as a Sunni scholar, Sufi master, and theologian. While El-Olr^veb_òp qebpfp focuses on the 

rational sciences and the philosophical verification propagated by Kurani and his contemporar-

iesîclool_lo^qba _v Arj^fofbeòp qebpfp lk qeb fjmloq^k`b lc qeb Efg^w ^ka Hro^kfòp fkqellectual 

contributionîmy specific agenda in this dissertation is pertaining to the question of how to in-

sbpqfd^qb Hro^kfòp authority by not undermining the role of traditional sciences which contrib-

uted significantly to the formation of his scholarship. By juxtaposing all of Hro^kfòp fkqbiib`qr^i 

weight, we can look at his persona through an integrative approach: how his authority in the ra-

tional sciences was supported by his deep knowledge on the traditional sciences and vice versa. 

This juxtaposition has also been yielded through my pragmatic, or paradigmatic, choice to use a 

transregional analysis, especially in the second part of this dissertation. This attempt does not 

mean that this dissertation will discuss all rich repertoire of intellectual transmission and produc-

tion that qllh mi^`b _bqtbbk qeb .30-p ^ka .36-) qeb efpqlof`^i aro^qflk lc Hro^kfòp fkqbiib`qr^i 

life. My pragmatic choice has motivated me to look broadly at the entanglements, connections, 

and relations between Kurani and his proponents and opponents. Through this, I have used not 

lkiv qeb `lkqbkqp lc Hro^kfòp qbuqp %mut¼n), but also marginalia and other notes scattered in 

many manuscripts, mostly from the collections of Istanbul, Princeton, Leiden, and Jakarta, to 

provide certain coalescence between texts, materiality, and human mobility in the reconfigura-

qflk lc Hro^kfòp fkqbiib`qr^i p`bkbp+ Qefp ^mmol^`e) qebobclob) ib^a qefp afppboq^qflk ql lccbo ^ jf*

cro, yet fuller engagement to the geographies to which Kurani connected in various corporeal, 

virtual, intellectual, and philological encounters13 such as narratives on cultural exchanges of let-

 
13 I have definitely been inspired by the name of a Brill journal, Philological Encounters. My involvement as the 

first cohort of MA Intellectual Encounters of the Islamicate World, which led me to do my doctorate studies at Ber-
lin Graduate School of Muslim Cultures and Societies, FU Berlin, has also motivated me to ask about different types 

of ñfkqbiib`qr^i bk`lrkqbopò fk mobjlabok pl`fbqfbp lc qeb Fpi^jf`^qb tloia+  
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qbop ^ka j^krp`ofmqp) bfqebo tofqqbk _v Hro^kfòp ^rqldo^mes in his scattered manuscripts, margi-

nalia of other scholars, or historical records from other sources. Then, detailed intellectual con-

qbkqp lc Hro^kfòp tofqfkdp ^ob fkqbkqflk^iiv prpmbkaba clo crqrob obpb^o`e only to answer the limi-

tation of this project.  

Approaching Ibrahim al-Hro^kf ^ka efp rkabobumiloba j^krp`ofmqp `boq^fkiv ñ`ljmbipò ob*

searchers to look at a comprehensive dimension of his intellectual development along with the 

spatial understanding of Medina and other routes of scholarly communications. Azyumardi 

>wo^òp tloh lk qeb fkqbiib`qr^i kbqtlohp _bqtbbk qeb Jfaaib B^pq ^ka Plrqeb^pq >pf^ lccbop ^ 

networked analysis to scholars from Southeast Asia in which Kurani played an important role in 

reconciling the conflict between legal and Sufi methods with the Truth.14 However, his adoption 

of qeb `lk`bmq lc ïkbl-Prcfpjð cliiltfkd qeb fkqbiib`qr^i qobka fk qeb .65-p in Western academia 

created a reduction of the intellectual portrait of the seventeenth century that has been meticu-

lously argued by El-Olr^veb_ tel ^ipl `ofqfnrba qefp ïkbl-Prcfpjð k^oo^qfsb+ Tefib >wo^òp 

analysis proves to be cultivating a Southeast Asian perspectiveîand other works in other lan-

guages use their regional perspectives15îHro^kfòp fkqbiib`qr^i obmboqlfob _bilkdba ql qeb dil_^i 

entity of umma, as implicitly critiqued by Dumairieh. My position in this project follows this 

m^qe ql lccbo ^ mobifjfk^ov ^``lrkq lk qeb ñqlq^iò mf`qrob lc Hro^kf _v `lkpfabofkd a spatial dis-

persion of his texts, ideas, and manuscripts. Therefore, this dissertation is a combination of con-

nected history16 and intellectual history that explores textual and paratextual elements of manu-

scripts+ Qefp `lj_fk^qflk fp `boq^fkiv `ljm^qf_ib tfqe qeb ob`bkq afp`lropb lk ïdil_^i fkqbiib`qr^i 

efpqlov)ð17 but following the confession of El-Rouayheb in his work, the purpose of this disserta-

tion is not to contribute to the debate on global intellectual history. Definitely, global historians 

jlpqiv ^odrb qe^q qeb pfdkfcf`^k`b lc ñdil_^iò fk qefp ^mmol^`e fp ^ipl meant to analyze specific 

historical landscapes, events, or figures who have wide connections that were global, regional, or 

 
14 Azyumardi Azra, The Origins of Islamic Reformism in Southeast Asia: Networks of Malay-Indonesian and 

Middle Eastern ûUlamaà in the Seventeenth and Eighteenth Centuries.  
15 See for instance Ömer YØlmaz, Ùbrahim Kurani: HayatØ, Eserleri ve Tasavvuf AnlayØĥØ, Saûid Sarraj, Maslak 

al-sadčd li-l-K¼rčnĒ wa-rud¼d ûulamčà al-maghrib ûalayhi: Dirčsah wa taěqĒq (I was unable to consult this); Oman 
Fathurahman, Itěčf al-DhakĒ: Tafsir Wahdatul Wujud bagi Muslim Nusantara etc. I was also unable to consult 

>q^ii^e @lmqvòp afppboq^qflk tofqten in Hebrew submitted at the Hebrew University of Jerusalem.  
16 Pbb lk qefp) clo fkpq^k`b) P^kg^v Pr_o^ej^kv^j) ïConnected Histories: Notes towards a Reconfiguration of 

Early Modern Eurasia+ð  
17 Samuel Moyn and Andrew Sartori (eds.), Global Intellectual History; see also other publication trends in 

Journal of Global Intellectual History, Taylor & Francis.  
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transregional.18 Future trajectories might lead me or other scholars to engage with this method, 

especially because such method is employed mostly to write non-Islamic histories, as well as 

modern histories from the eighteen century onwards. While I look at a variety of writings and 

languages, including some Persian, Ottoman Turkish, classical Malay, and Javanese in addition 

ql >o^_f`) ql ob`lkpqor`q qeb buqbkpfsb `ljjrkf`^qflk) qo^kpjfppflk) ^ka `fo`ri^qflk lc Hro^kfòp 

texts in some parts of the Mediterranean and Indian Ocean cultural contexts, this dissertation is 

purposed to provide preliminary surveys and analysis to the connected history, or iòefpqlfob `olf*

sée, in the French tradition. The history of Kurani and his texts can be seen as a case study on Is-

lamic connections and exchanges, on the circulation of people, ideas, and materiality across 

boundaries. In this connected history, we obviously ̀ ljmobebka tev Hro^kfòp qbuqp ^ka fab^p 

were transferred easily to the rest of the Islamic world in his time, but not necessarily to other 

scholars. It implies certain degrees of comparisons: how one of Hro^kfòp theological treatises 

was contested in certain places, while not really debated in other cultural spheres. While compar-

isons with extensive connections and broader contexts constitute a crucial angle in the global his-

tory field,19 this dissertation only focuses on the way in which entanglement, connectedness, and 

comparative geographical milieus are indivisible from Kuraniòp fkqbiib`qr^i career and writings.   

Relevant to this framework is the theory of translatio studiorum. My engagement in this con-

cept was jlqfs^qba ^cqbo ob^afkd Plribvj^kb ?^`efo Af^dkbòp ^oqf`ib lk qeb kbba ql tofqb ^k*

other history of thought.20 Diagne argued that the conception of translatio studiorum as the 

mono-linear trajectory connecting Greek thought and sciences to medieval European Christianity 

was required to be rewritten by pluralizing that history (his emphasis). Using the critique of Eu-

rocentrism and biased ontological nationalism of European languages, Diagne urges to pluralize 

the concept not only as ïGborp^ibj-Athens-Rome-M^ofp lo Ilkalk lo Ebfabi_bodð, but also, for 

fkpq^k`b ï>qebkp-Nisapur-Cordoba-Fez-Qfj_rhqr+ð Qefp fp `boq^fkiv obibs^kq ql rkabopq^ka qeb 

t^v Hro^kfòp tlohp, for instance, transmitted certain theological and Sufi thought from the con-

text of post-Timurid intellectual culture to the Malay world via Medina. Translatio studiorum in 

this context is used as a perspective to understand the transmission of knowledge and how it is 

 
18 On the recent debate about global history, see for instance Sebastian Conrad, What is Global History?îI was 

fortunate to attend his global history classes in the 2014/2015 academic year. 
19 Sebastian Conrad, What is Global History, 42.  
20 Af^dkb) ïAb`lilkfwfkd qeb Efpqlov lc Mefilplmev8ð pbb ^ipl efp Open to Reason: Muslim Philosophers in 

Conversation with the Western Tradition.  
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conveyed intellectually and materially through different paths. This concept connects to trans-

mission and communication as happens today. All major cultural and intellectual exchanges in 

history are based on certain type of translation and transmission of knowledge from one intellec-

tual context to another.21 The transmission, translation, and adaptation of the philosophical Su-

fism of Ibn ûArabi, the theology of Ashûari, the philosophy of Ibn Sina, hadith, etc. from one mi-

lieu to another happened in the premodern time; and Ibrahim al-Kurani is included as the Sunni 

thinker and author who engaged with this type of cultural-intellectual exchange in the Islamic 

world before the encroachment of the European colonialism.22  

The cognate perspective of ñtranslatio studiorumò is the theory of The Republic of Letters 

(respublica literaria). Ùihbo Evrim Binbas applied this concept in a fine way to understand the in-

tellectual culture of the Timurid Empire.23 Following the analysis that intellectual authority in the 

cfcqbbkqe `bkqrov t^p ï^ qo^kpk^qflk^i molar`q lc `lkqbpqba ^pvjjbqofbp lc mltbo)ð Binbas con-

sidered a wider cosmopolitan network of contemporaries who shared similar aesthetic, religious, 

political and ideological affiliations by analyzing the formal and informal intellectual network of 

the Persian polymath Sharaf al-Din ûAli Yazdi (d. 1454). The significance of the Islamic Repub-

lic of Letters is addressed to understand the formal and informal intellectual networks of schol-

ars, authors, Sufis, hadith transmitters, etc., in certain temporalities and spaces. Departing from 

this approach, this dissertation aims to portray Ibrahim al-Hro^kfòp fkqbiib`qr^i kbqtloh as the 

best case to verify his informal and formal connection to the Ottoman viziers and elites, as well 

as between him and his proponents. This project will employ neither translatio studiorum nor the 

Islamic Republic of Letters in the strictest way; rather, it will use both as useful frameworks to 

rethink the way in which the cultural and intellectual formation of Ibrahim al-Kurani was 

formed, connected, and contested. Hence, the main argument that will be demonstrated in this 

dissertation is that the makings of Ibrahim al-Hro^kfòp ^rqelofqv tbob klq lkiv prmmloqba _v efp 

pursuance of multiple intellectual genealogies through his intellectual journeys from the imperial 

frontiers to qeb jlob ñ`lpjlmlifq^kò `fqfbp lc qeb Lqqlj^k >o^_ obdflkp, but also constructed by 

 
21 See the preface of Translatio Studiorum: Ancient, Medieval and Modern Bearers of Intellectual History (ed. 

Marco Sgarbi).  
22 For another angle in the eighteenth century, see Ahmad Dallal, Islam without Europe: Traditions of Reform in 

Eighteenth-Century Islamic Thought. However, its Arabo-Indian centric has offered no correlation to the archive 
and intellectual discourse in the broader Ottoman Empire.   

23 Evrim Binbas, Intellectual Networks in Timurid Iran: Sharaf al-DĒn ûAlĒ YazdĒ and the Islamicate Republic of 

Letters; cf. Muhsin al-Jrp^tfòp Medieval Islamic Republic of Letters: Arabic Knowledge Construction, although 

this work is not a fine way to employ the theory of respublica literaria in Islamic contexts.  
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a global interaction and configuration of ideas, people, events, and the materiality that occurred 

through the transregional settings of Medina as a center of religio-intellectual learning. To sup-

port this argument, there will be discussions on Medinan knowledge production that were materi-

alized through historical and codicological points of view. Because this dissertation does not fol-

ilt qeb efpqlov lc Hro^kfòp fab^p per se, as also emphasized above, there will be more emphases 

on the broader settings of cultural connection and contestation from which his thought was con-

textualized. Therefore, analyses on his foremost proponents, students, transmitters, and oppo-

nents are required to comprehend cultural sites of connection and contestation.  

Cultural connection and contestation in early modern Islam have been a particular focus 

among historians and Islamicists. Most recently, Christopher Bahl24 contributed to the burgeon-

ing study of cultural exchanges in the Indian Ocean between the late medieval and early modern 

periods. In his study, Bahl explicates ñpe^oba ^ka `lkkb`qba efpqlofbp ^jlkd `ljjrkfqfbp lc qeb 

Tbpqbok Fkaf^k L`b^k obdflkò tef`e unite the Red Sea region and western parts of the South 

Asian subcontinent as an interoceanic religious community. His exploration contributes to the 

understanding of histories of circulation across transoceanic connections by emphasizing the ex-

tant Arabic manuscripts constituted as a predominant form for transregional cultural exchange in 

the early modern time. The author depicts the movement of texts and people as significant con-

nective trajectories fk qeb mbofla tebk ñ>o^_f` `lpjlmlifpòîcoined by Ronit Ricci based on 

Pebialk Mliil`hòp qeblov lc P^kphofq `lpjlmlifp25îbecame the dominant Islamic factor in the 

process of cultural vernacularization. By underlining the mobile communities of scholars, 

scribes, sultans, and other agents in the process of cultural exchange, the author explores textual 

circulation in different social and professional groups. Histories of circulation, he strongly ar-

gued, are multilinear interactions. Members of these mobile communities, he ultimately pro-

mlpbp) ïfkqbo^`qba fk s^oflrp ^ka `ljmibu t^vp ^jlkdpq b^`e lqebo) vbq, importantly, they be-

`ljb ^ qbuqr^i `ljjrkfqv qeolrde qebfo `ljjlk `riqro^i mroprfqp+ð26 This dissertation, in partic-

ular a case study of Kurani, speaks directly to the notion of mobile transregional communities of 

 
24 Bahl, Histories of Circulation: Sharing Arabic Manuscripts across the Western Indian Ocean.  
25 Ronit Ricci, Islam Translated: Literature, Conversion, and the Arabic Cosmopolis of South and Southeast 

Asia; Sheldon Pollock, The Language of the Gods in the World of Men: Sanskrit, Culture, and Power in Premodern 
India.  

26 Bahl, Histories of Circulation: Sharing Arabic Manuscripts across the Western Indian Ocean, 21.  
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scholars, scribes, and nobles. By employing this approach, I will locate Hro^kfòp qbuqr^i ^ka `ri*

tural history within the transregional web of communication and interaction in the seventeenth 

century.  

In addition, textual culture in early modern Islam was not different from the previous era, in 

which it is best understood as a vivid process of transmission, translation, and transformation of 

a legacy. In Vehicles of Transmission, Translation, and Transformation in Medieval Textual Cul-

ture, Robert Wisnovsky and other scholars argued for this statement. The introduction of this an-

thology offers a methodological paradigm to better understand the textual formation of Islamic, 

Jewish, and Christian civilizations in the medieval world as the dynamic process of transmission 

from antiquity and retransmission further from one cultural inheritor to another. The recipient 

culture had never been passive, rather new cultural productions happened. They strongly argued 

that the work of transmission and translation was active and interactive. Transmission, they 

tofqb) ïfkslisba ^ jriqfi^qbo^i `ljjbo`b fk qbuqp) `ljjbkq^ofbp) cobpe bi^_lo^qflk) ^ka fab^+++ 

transmission was qo^kpcloj^qflk) ^ `ob^qfsb ^`q lc ob`bmqflk+ð27 The dynamic process of transmis-

sion is marked by the picture of richness and complexity. Seeing specific medieval cultures as 

passive recipients of transmission hence, as they argued in the book, implies the neglection of 

multidimensional and intercultural relationships and the cultural agencies of mankind. In defin-

fkd ñsbef`ibpò) qeby refer to the assemblage of textual forms and practices which include, for in-

stance, forms of selection and arrangement; forms of interpretation and elaboration; and material 

forms of transformation.28 The book encompasses the semantic and contextual explication of 

ñqo^kpjfppflkò) ñqo^kpi^qflkò) ^ka ñqo^kpcloj^qflkò fkql s^oflrp clojp lc qbuqr^i jlqflk ^ka 

`e^kdb+ Fk abcfkfkd ñqo^kpjfppflkò) qebv fk`irab, for instance, not only physical movement of a 

text from one scholar to another, or from one place to another, but also all the different forms of 

interpretation, from the word-by-word, sentence-by-sentence unpacking of the original text, to 

qeb i^odbo ^ppbppjbkq lc qeb jb^kfkd lc ^ `lk`bmq) bu^jmib) lo ^odrjbkq+ Obd^oafkd ñqo^kpi^qflkò 

as it is related to transmission and transformation, they wrote that knowledge in the Middle Ages 

t^p ïmobpbosba) `ljjrkf`^qba) ^mmolmof^qba) bir`fa^qba) j^ohbqba) `lkqbpqba) ^ka ob`i^fjba 

through programmes of translation ranging from faithful transliteration to creative ad^mq^qflk+ð 

Jb^ktefib) ñqo^kpcloj^qflkò fp deliberately discussed as creative appropriation and active forms 

 
27 Wisnovsky et.al., Vehicles of Transmission, Translation, and Transformation in Medieval Textual Culture, 1-

2.  
28 Wisnovsky et.al., Vehicles of Transmission, Translation, and Transformation in Medieval Textual Culture, 7.  
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of reception in specific medieval intellectual contexts.29 Departing from this notion, the textual 

history of Kurani and Medina in the seventeenth century, as also broadly happened in the early 

modern period, speaks significantly about the process of transmission, selection, translation, and 

transformation of texts from multiple cultural sites. This dissertation thus will delineate various 

vehicles of transmission, translation, and transformation that commenced from Ottoman Kurdi-

stan to Medina, and then from Medina to other places in the Islamic world. Kuraniòp fkqbiib`qr^i 

trajectory is a resultant engagement from multiple actors connected to his life and works. This 

dissertation will demonstrate the intellectual contexts of his journey in which he transmitted and 

transformed an assemblage collection of classical texts (the Ashûari theology, Ibn û>o^_fòp Pr*

fism, hadith canons and their chains of transmission, ob`bmqflk lc `boq^fk F_k Q^vjfvv^òp qbuqp) 

etc.) with an active, dynamic approach toward them. This dissertation will also demonstrate that 

the ñpost-Qfjrofaò ^ka ñmlpq-J^jirhò fkqbiib`qr^i qo^afqflkp were coalesced in the historical 

agency of Kurani who vigorously interpreted, reinvigorated, and reformulated certain post-classi-

cal Islamic thought into his own agenda. The scholarly contribution of Wisnovsky et al. speaks 

significantly to the notion of translatio studiorum and the Islamic Republic of Letters in broader 

forms of textual motion, exchange, and transformation. Hence, this theoretical approach is ex-

tremely useful in analyzing the intellectual contexts of Ibrahim al-Hro^kfòp journey and Medina 

in the seventeenth century. This study aims to trace Kurani's journey to become a scholar by ex-

amining his physical mobility through a series of studies from Shahrizor, an imperial frontier, to 

Ottoman Arab lands. Additionally, it considers these lands as a zone of transregional formation, 

prompting a rethinking of the boundaries between cultural transmitters in the post-Timurid and 

post-Mamluk intellectual traditions. His forty-year productive engagement in Medina can also be 

interpreted through the lens of this spatiality as a multiscaled region where the mobility and 

transfer of different actors and texts/ideas occurred across boundaries. His becoming a Sunni 

scholar by incorporating this transregional construction was a combination of his personal efforts 

to cross and transcend boundaries, but also of multiple interactions and transmissions between 

different actors in trans-imperial or cultural contexts. 

 

 
29 Wisnovsky et.al., Vehicles of Transmission, Translation, and Transformation in Medieval Textual Culture, 9-

22.  
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2. Selecting the Corpus of Writings of Ibrahim al-Kurani  

Fk ifbr lc molsfafkd ^ ñ`ljmibqbò fksbkqlov lc F_o^efj ^i-Hro^kfòp j^krp`ofmqp30 and a compre-

ebkpfsb `laf`lildf`^i ^k^ivpfp qebpb j^krp`ofmqp) ^ dbkbo^i j^m lc Hro^kfòp relevant writings is 

especially needed. I try to chart the major writings of Kurani through a transregional dispersion 

that has guided me to understand the geographical route of transmission.  

?bclob ^k^ivwfkd qeb pmb`fcf` `lomrp lc Hro^kfòp tofqfkdp ^``loafkd ql qeb kbba lc qefp afppbo*

tation, the overall picture of his manuscripts will be elaborated as follows+ Hro^kfòp tlohp fk*

clude several large genres including his curriculum vitae, dialectics, exegesis, linguistics, juris-

prudence, hadith, Sufism, rational theology, and others. This category is not one hundred percent 

correct, since 9 out of the hitherto known ..5 qfqibp lc Hro^kfòp tlohp ^ob afccf`riq ql fabkqfcv as 

to which genre they should be incorporated. Furthermore, we can also incorporate several of Ku-

o^kfòp tofqfkdp ^p ïfkqboafp`fmifk^ovð tlohs, especially his Inbčh al-anbčh fĒ iûrčb lč ilčha illč 

Allah ̂ ka fqp peloqbo sbopflk+ >iqelrde) qeb qfqib lc qefp tloh `lkq^fkp ^ tloa ñiûrčbò, in fact Ku-

rani offered three extensive analyses of linguistic, theological, and hadith frameworks. In Ku-

o^kfòp `lomrp lc tofqfkdp) Prcfpj ^ka o^qflk^i qeblildv e^sb _bbk ^j^id^j^qba fkql lkb `lebobkq 

philosophical analysis and this is usual for post-classical Islam. Considering that category never 

satisfies us perfectly, however F tfii rpb fq ql ^k^ivwb afccbobkq dbkobp lc Hro^kfòp tofqfkdp+ Ebob 

fp qeb nr^kqfqv lc Hro^kfòp tlohp ^``loafkd ql qeb dbkob7  

GENRE  NUMBER OF TITLES  

Curriculum vitae or biography  4 

Exegesis  8 

Linguistics  5 

Dialectics  1 

 
30 Fksbkqlofbp lc Hro^kfòp j^krp`ofmqp tbob tofqqbk _v Ömer YØlmaz and Nasser Dumairieh in their respective 

dissertations (2005 and 2018 accordingly), although there should be more efforts to include understudied manu-
scripts especially produced in the time of Kurani or in the generations following him. Konrad Hirschler once said 

that early modern Islamic manuscripts were produced much more than those from the previous era. While this is 
`loob`q) abqb`qfkd Hro^kfòp j^krp`ofmqp ^ka qebfo pqbjj^q^ fk qeb if_o^ofbp tloiatfab colj Fkalkbpf^ ql Jlol``l) 

from Europe to the US will certainly need more effort.  
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Jurisprudence  7 

Hadith  13 

Sufism 28 

Rational theology  42 

Miscellanea  10 

Table 1+ Dbkob lc Hro^kfòp tofqfkdp  

The above table reveals that rational theology and Sufism dominated the entire writings of Ib-

rahim al-Kurani, followed by the hadith genre. If we aggregate all these three genres, they domi-

nate more than 70 percent of the total titles, while the others comprise less than 30 percent and 

include biography, exegesis, linguistics, dialectics, and jurisprudence. There are two equivalent 

weights pertaining to the intellectual profile of Kurani: the rational sciences and the traditional or 

transmitted sciences. Dialectics, Sufism, and rational theology totaled 71 (the rational sciences), 

meanwhile the others can be roughly included into the transmitted sciences which equaled 48. 

Therefore, the rational sciences dominated the aggregate production of Kuraniòp qob^qfpbp. Other 

comparisons can be added according to the folia of the manuscripts: which one is a thick manu-

script and which one is the booklet manuscript;31 as well as many aspects of codicological frame-

work. Furthermore, we can also compare all of them based on the collections in libraries around 

the world which, I believe, the Süleymaniyye library and other libraries in Turkey are ranked 

first as libraries that recorded the most complete collections of Kuraniòp tofqfkdp. Other compari-

son categories include core texts versus commentary or glosses, thick books versus short trea-

tises, different scribes of manuscripts dated to the seventeenth century and so on. The list will be 

numerous depending on the interests of researchers and their accessibility to extant manuscripts 

(physical or digital).  

 
31 Lk ï_llhibq j^krp`ofmqð pbb Hlko^a Efpo`eibo) A Monument to a Mediveal Syrian Book.  
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Figure 1. List of Ibrahim al-Hro^kfòp tlohp as appeared in MS Sprenger 299, Staatsbiblio-

thek zu Berlin, fols. 10b-11a.  

 

My own selection is to look at the routes of transmission related to the manuscripts of Kurani, 

which follow the contexts and connections of certain of his writings. In this category, I have se-

lected, or to be precise, traced, Hro^kfòp tofqfkdp qe^q ^ob obpmlkpbp ql mol_ibjp originating from 

different parts of the Islamic world. In addition to this, his writings that were relevant to prob-

lems happening fk qeb ñbkqfobò Fpi^jf` tloia ^ob fk`iraba fk qefp `^qbdlov+ Qebobclob) qefp `^qb*

dlov e^p qtl afjbkpflkp7 fkqbok^i) jb^kfkd qe^q Hro^kf tolqb efp qob^qfpbp _v efp ltk ñabpfobò ql 

comment on things that were not requested by other people; external, meaning that Kurani 

penned his treatises because other people requested him to do so. As a result, there are some fas-

cinating routes that can be depicted as the sites of connection and transmission across Islamic 

empires from the Maghreb to the Malay world. In addition to this, I made a selective transmis-

sion of certain books that were written due to requests from certain people from certain geo-
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graphical locations, but spread to other cultural milieus, as well. This selection hence has exten-

sive geographical dimension. This category is relative, yet constitutive in the making of my nar-

o^qfsbp fk qefp afppboq^qflk+ Ebob fp qeb ifpq lc Hro^kfòp tofqfkdp qe^q F tfii rpb ql `lool_lo^qb jv 

arguments:  

Contexts/connections Title Total  

The Malay World  a. Al-Jawčbčt al-gharrčwiyya li-

llmasčàil al-jčwiyya al-juhriyya (MS 
Islamic University of Medina 5343) 

b. Maslak al-jalĒ fĒ ěukm sa½ě al-walĒ 
(printed version) 

c. Mirqčt al-suû¼d ilč Äiěěat al-qawl bi-
waědat al-wuj¼d (MS Delhi 277) 

d. Ijčbat al-sčàil ûan mč istashkalahu 
min al-masčàil (MS Delhi 277) 

e. Itěčf al-dhakĒ bi-sharě al-tuěfa al-
mursala ilč r¼ě al-nabĒ (printed ver-
sion; MS C^wØi >ejba M^pe^ 5/-& 

f. Kashf al-muntaóir li -jč v^očer ^i-
muětaÓir  (MS 135/A/19/75) 
 

 

6 

The Ottoman Empires  a. Itěaf al-dhakĒ bi-sharě al-tuěfa al-
mursala ilč r¼ě al-nabĒ (MS C^wØi 
Ahmed Pasha 820) 

b. Masčlik al-abrčr ilč aěčdith al-nabĒ 
al-mukhtčr (MS C^wØi >ejba M^pe^ 
279) 

c. G^kčě al-k^gčě bi-l-û^tčiĒ ^i-Äiěčě 
(MS C^wØi >ejba M^pe^ /46& 

d. Nióčj ^i-w^_^og^a cĒ ^i-^o_^ûĒk ^i-
musalsala bi-Aěmad (MS Landberg 
986) 

e. Maslak al-iûtidčl ilč fahm čyčt khalq 
al-aûmčl (MS C^wØi >ejba M^pe^ 
820) 
 

5 

The Qasimi Imamate, 

Yemen  
a. Sharě al-û^nĒa^ ^ii^qĒ ^ii^c^eč 
j^tičkč ^i-Fjčj ^iû>iičj^ ^i-
Jrq^t^hhfi û^i^iiče FpjčàĒi _+ ^i-
Nčpfj ofÓtčk >iiče û^i^vefjč (MS 
Garrett 224Y) 

b. Takmilat al-qawl al-g^iĒ cĒ q^ěnĒn 
qawl al-Fjčj W^va _+ û>iĒ (MS Se-
hid Ali Pasha 2722) 

 

2  
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The Maghreb  a. Itěčf al-dhakĒ bi-sharě al-tuěfa al-
mursala ilč r¼ě al-nabĒ (MS Arabe 
5402) 

b. Maslak al-p^ača cĒ j^pà^i^q he^in 

^cûči ^i-ûf_ča (MS Garrett 3867Y) 
c. Imdčd dhawĒ al-istiûdčd li-sul¼k 

maslak al-sadčd (MS King Saud 
University library, nn.) 

d. Nibrčs al-Ēnčs bi-ajwibat suàčlčt ahl 
Fčs (MS Laleli 3744) 

e. Al-Lumûa al-saniyya fĒ taěqĒq al-
ilqčà fĒ al-umniyya (MS Arabe 6826) 

f. Bayčn al-qawl bi-Ēmčn Firûawn (not 
available to me) 
 

6 

Mughal Empire  a. Ib½či jč óahara min al-j^nči^ ^i-
cčÓfe^ cĒ jč v^q^û^ii^nr _fef (MS 
Sehid Ali Pasha 2722) 

b. Itěčf al-dhakĒ bi-sharě al-tuěfa al-
mursala ilč r¼ě al-nabĒ (MS Delhi 
277) 

c. Mirqčt al-suû¼d ilč Äiěěat al-qawl bi-
waědat al-wuj¼d (MS Delhi 277) 

d. Ijčbat al-sčàil ûan mč istashkalahu 
min al-masčàil (MS Delhi 277) 

 

4 

Table 2. @boq^fk pbib`qflk lc Hro^kfòp tofqfkdp qe^q are connected to the problems and people in 

the Islamic world. 

Based on on the list in Table 2, in the second part of this dissertation, especially, I will contex-

tualize these writings into different geographical locations, some of which happened in trans-im-

perial contexts such as the problem of messianic ideas and movements. As Kurani lived and de-

veloped his career within the Medinan intellectual community, there are certainly works written 

by his teacher, Ahmad al-Qushashi (d. 1661), and by those in his close circle, Muhammad b. 

Rasul al-Barzanji (1691), that closely supported Hro^kfòp fkqbiib`qr^i attitude. In this dissertation, 

I will also use voices of other proponents of Kurani and his Medinan teachings using materials 

that were written in Arabic and some other non-Arabic Islamic languages in order to ïlisten to 

qeb j^krp`ofmqpò pqlov+ð32 Lmmlkbkqp lc Hro^kfòp fab^p tfii ^ipl _b fksbpqfd^qba fk loabo ql `ob^qb 

 
32 Konrad Hisrchler, A Monument to Medieval Syrian Book Culture, 13.  
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a balanced view to the intellectual career of this Kurdish scholar. Situating some of Hro^kfòp ma-

jor writings into broader contexts will force rp klq ql bjmilv qeb `roobkq mbopmb`qfsb lc ïqeb cirl*

obp`bk`b lc qeb o^qflk^i p`fbk`bpð fk qeb mlpq-classical era exclusively, but engage dynamically 

with different streams of knowledge that were transmitted, translated, and appropriated to differ-

ent religious-intellectual milieus.33 In this dissertation, my aim is to show that various streams of 

knowledge produced and propagated by Kurani and his proponents bolstered his intellectual and 

obifdflrp ^rqelofqv+ Tb `^kklq pbm^o^qb qeb o^qflk^i p`fbk`bp lo qeb ïfkqbiib`qð colj qeb obifdflus 

authority in the portrayal of Kurani and his Medinan intellectual culture strengthened by hadith 

ideological and Sufi universal authority prevalent in the early modern period.34    

 

3. Chapterization  

Based on the consideration of the research scope above and the selective paradigm lc Hro^kfòp 

writings, the chapterization of this dissertation will be divided into two parts. In the first part of 

this thesis, I will demonstrate the intellectual journeys of Kurani through a chronological per-

spective from around the 1630s in Ottoman Kurdistan to the first decade of his engagement in 

Medina in the 1650s and beyond+ Cliiltfkd Hro^kfòp olrqbp lc bar`^qflk) fk lqebo tloap) fp ^k 

attempt to investigate the process of transformation that he experienced in the variety of cultural 

and intellectual settings.  

In the first chapter, I will show different routes of intellectual tradition in Kurdistan, Baghdad, 

A^j^p`rp ^ka @^fol tef`e fkclojba ^ka `ob^qba ñqeb cfopq fkqbiib`qr^i dbkb^ildvò lc qefp Hroa*

ish scholar. By selecting the major figures, books, and their relations, this chapter will offer the 

way Kurani shifted his religious and intellectual interest during his journeys. I will argue that the 

fkqbiib`qr^i glrokbv lc Hro^kf colj Hroafpq^k ql qeb Lqqlj^k >o^_ i^kap c^`fifq^qba efp ño^af`^iò 

shift from the specialist of the rational sciences to the deep involvement in the Sufi and hadith 

tradition. His Baghdad experience caused him to enter qeb mbofla lc ñjvpqf`^i qrokò ^ka efp A^j*

ascene and Cairene scenes affected him to enter into the realm of hadith discourses. This chapter 

 
33 Lk ï^mmolmof^qflkð) pbb F+>+ P^_o^) ïQeb >mmolmof^qflk ^ka Pr_pbnrbkq K^qro^ifw^qflk lc Dobbh P`fbk`b fk 

Jbafbs^i Fpi^j+ð 
34 On hadith and Sufi ideological functions, cf. Garrett Davidson, Carrying on the Tradition; HÒpbvfk VØij^w, 

Caliphate Redefined.  
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will demonstrate how his radical shift prepared him to encounter the Medinan Sufi and intellec-

tual tradition, while at the same time developing his critical philological skills to embark on writ-

ing an intellectual project related to a combination between linguistic, theological, and hadith tra-

ditions.  

With an emphasis on the first decade of his involvement in the Medinan Sufi and intellectual 

tradition, I will argue in the second chapter qe^q Hro^kfòp bkd^dbjbkq in the Medinan context 

with Ahmad al-Qushashi, his last and foremost teacher in Medina, was the perfection of his pur-

suing multiple intellectual genealogies that amalgamated two different routes of scholarly tradi-

tions: post-Mamluk and post-Qfjrofa fkqbiib`qr^i `riqrobp+ Hro^kfòs case is one of the best exam-

ples to look at the amalgamation of both these traditions that occurred following the inclusion of 

the Arab lands into the Ottoman Empire in the early sixteenth century, through which the process 

of knowledge production and transmission was determined by the dispersion of Persianate books 

and teaching into the intellectual realm of the central and provincial lands, as well as imperial 

frontiers. In other directions, more hadith scholarship from the post-Mamluk cultural milieu was 

produced and disseminated to Medina where Kurani perfected his hadith studies that were 

closely connected to his rigorous reading of classical teachings that he studied from the learned 

jbk fk Hroafpq^k+ Fk qefp `e^mqbo) F ^ipl pelt ñmefilildf`^i bk`lrkqbopò _bqtbbk Nrpe^pef fk Hr*

rani in the form of writing his theological magnum opus as a lengthy commentarial note of his 

qb^`eboòp mlbqf`^i qob^qfpb.  

Following the first part of this thesis, I will turn my focus to the locus of the Medinan intellec-

tual culture, mostly from the late 1650s until the death of Kurani in 1690. This will be deter-

mined as the second part of this dissertation which addresses the problem of intellectual net-

works and the global transmission, connection, contestation, and reconfiguration pertaining to 

Kurani and his Medinan circle. This part will not use chronological points of view; rather, it will 

employ a qebj^qf` afp`rppflk lc Hro^kfòp molar`qflk lc tofqfkdp fk Jbafk^ obi^qba ql qeobb _fd*

ger contexts: the Ottoman connection, the trans-imperial nexus from the Maghreb to Mughal In-

dia, and the Malay world. There are three different chapters in this part: Chapters Three, Four, 

and Five.  

In the third chapter, I firstly aim to scrutinize the political rhetoric during the decline of the 

Ottoman Empire and the limitations of this reduction by ignoring the Ottoman Arab provinces in 



35 

 

which Kurani, as a Kurdish scholar, contributed to the general picture of the Ottoman intellectual 

tradition. A particular emphasis on Hro^kfòp hadith scholarship is an important aspect to reinter-

pret his becoming a celebrated Sunni scholar. His hadith authority, which was established 

through the Medinan intellectual culture in the post-Mamluk period, formed his Sunni authorita-

tive charisma among not only scholars and students, but also Ottoman elites. Then, the focus of 

this chapter shifts to the lesser-known connections of hadith discourse to the Ottoman elites in 

Constantinople where Kurani played a particular role in the circulation of hadith discourses. I 

will argue that this Sunni authority, as endorsed by the superiority its hadith discourses, contrib-

rqba ql qeb buqbkpflk lc Hro^kfòp olib fk both the informal and formal intellectual networks 

among Ottoman elites and scholars.  

The fourth chapter will present the trans-imperial contexts in which Kurani and his Medinan 

circle engaged in a productive way to pen a variety of polemics and controversies that occurred 

in more transregional structures. There will be a discussion how the establishment of the Zaydi 

Qasimi Imamate in southern Arabia encouraged Kurani to critique the ideological and theologi-

cal foundations of the Zaydi community and politics in Yemen in order to defend Ottoman 

Sunnism. Then, messianic currents throughout the gun powder empires urged him and his coreli-

gionists to rearticulate a form of proper Sunni orthodoxy to support Ottoman sovereignty. Fur-

thermore, this chapter will take the polemical case triggered by the writings of Kurani in the cul-

tural terrains of the Islamic Mediterranean Sea. I will argue that religious difference in multiple 

transregional structures jlqfs^qba ^ka `ob^qba Jbafk^k fkqbiib`qr^ifpj fk tef`e Hro^kfòp p`eli*

arly career was colored by a series of extensive connections and contestation.  

In the fifth chapter, this thesis will take a closer look at the close connections between Kurani 

and his Medinan circle and the Malay world. This chapter will first analyze historical and seman-

tical terms written in the corpus of writings of Kurani related to maritime Southeast Asia. This 

will be followed by a _ofbc abp`ofmqflk lc Hro^kfòp molmlkbkqp fk qeb obdflk+ Qeobb `^pbp lc afp*

cussions in qefp `e^mqbo tfii cl`rp lk Hro^kfòp bkd^dbjbkq ql ibd^i-theological questions, perpet-

ual political and intellectual conflicts that happened since the early sixteenth century, and an en-

dorsement to create a culture of tolerance that facilitated the religious communities in the region 

towards a kbt `ovpq^iifw^qflk lc Fpi^jf` hkltibadb+ F tfii ^odrb qe^q Hro^kfòp bk`lrkqbop tfqe 

the scholars, nobles, and students from the Malay world considerably strengthened his intellec-

tual and Sufi authority through a pvj_flqf` mol`bpp lc hkltibadb molar`qflk fk tef`e Hro^kfòp 
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thought and texts were disseminated, translated, and adopted in the furthest east of the Islamic 

world. The incorporation of the variety of agents across the Malay world into the Medinan intel-

lectual culture finally contributed to the creation of long-afpq^k`b molmlkbkqp tel ñqo^kpi^qbaò ^ 

mode of religious tolerance bolsqboba _v Hro^kfòp qelrdeq+  
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Part One 

Intellectual Genealogy and the Search for Knowledge    
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Chapter One 

Before the Medinan Episode 

Ibrahim al -Hro^kfòp Fkqbiib`qr^i Glrokbv qeolrde Pe^eofwlo ^ka Lqqlj^k 

Arab Cities 
 

Try even a hundred different things in this world í  

It is love alone that will free you from your Self.  
Do not turn from love of a fair-face, even if it be metaphorical [j^gčwĒ],  
Though it be not Real [ě̂ nĒnĒ], it is a preparatory.  
Clo) fc vlr al klq cfopq pqrav ï>ð ^ka ï?ð lk ^ pi^qb)  

Elt) qebk) tfii vlr q^hb ibpplkp fk qeb Nroò^k< 
It is said that a disciple went to a Sufi master 
That he might guide him upon his journey: 

Qeb j^pqbo p^fa) ïFc vlr e^sb klq vbq pbq cllq fk qeb ob^ij lc ilsb8 
Go! First, become a loverîand only after that come back to us!  

 îNur al-Din Muhammad Jami (d. 1492)35 

 

 
 
This chapter aims to explicate the settings of Sunni Islamic learned tradition in the seventeenth 

century by focusing on the space and time of Ibrahim al-Hro^kfòp b^oiv _fldo^mef`^i k^oo^qfsbp fk 

Shahrizor (1616-1645) and his initial travel to Mecca, through an unforeseen series of learning 

activities in various Ottoman Arab cities including Baghdad, Damascus, and Cairo for approxi-

mately six years (1645-.32.&+ Fq fp qebk `lkqfkrba tfqe qeb Jbafk^k bmfplab lc Hro^kfòp ob^afkd 

and writings in the first decade (the 1650s), the subject of the ensuing chapter. Although the 

chapter employs a chronological narrative of Kurani, it attempts to investigate the cultural atmos-

pheres in these cities which attracted and informed him during his intellectual journey. By doing 

so, it can facilitate the interpretation of the broader milieu of scholarly cultures through the lens 

lc Hro^kfòp mboplk^i upbringing and inquiries. Nevertheless, only prominent teachers are elabo-

rated upon in this chapter to specifically highlight the macro-^k^ivpfp lc Hro^kfòp fkqbiib`qr^i db*

kb^ildfbp+ Tefib Pe^eofwlo fkcfiqo^qba Hro^kfòp bu`bmqflk^i fkqbobpts in philosophical and linguis-

tic studies, further, yet somewhat unexpected, journeys to Baghdad, Cairo and beyond, will be 

elaborated in the next chapter, as the final route to Medina resulted in radical shifts in his own 

 
35 Mathnavi-yi Haft Awrang, translated by Shahab Ahmed, What is Islam?, 38.  
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career: from the mystical turning towards deep engagement with the prophetic tradition. Alto-

dbqebo) qebpb pefcqp ^kqf`fm^qba Hro^kfòp tofqfkd pqvib ^ka fkqbiib`qr^i ^mmol^`ebp _v jb^kp lc efp 

multiple intellectual genealogies.   

 

1.1. Pursuing the Rational Sciences in Shahrizor, the Imperial Frontier 

 

The Kurds, with whom Ibrahim al-Kurani is ethnically identified, had integrated into the Islamic 

community since the classical period. Many are recorded as important figures who inhabited the 

urban culture of Islamic metropolises. They participated in the Islamicate cosmopolis, and some 

were even largely forgotten as members of Kurdish societies. Over the course of a millennium, 

they occupied a variety of significant roles within numerous social strata. They were characteris-

tically identified when they inhabited their own territory, which was known as arÓ al-^hoča in 

Arabic or its Persian cognate hroafpqčk, situated at the present-day intersections between Iran, 

Iraq, Syria, and Turkey. As demonstrated by Martin van Bruinessen, numerous majestic mad-

rasas were established during the medieval period and with the stipulation that they be main-

tained independently by the Kurds. A number of artifacts from this period have been unearthed 

in various cities across Anatolia and Iraq, including as Diyarbakir, Hisn Kayfa, Miyarfaqin (Sil-

van), Mardin, Mosul, and Erbil.36 Members of the Artukid dynasty, for instance, established Sitti 

Radviye (also known as Hatuniye) and the Zinciriye in the twelfth and fourteenth centuries, re-

pmb`qfsbiv) ^ka pbsbo^i lqebo j^ao^p^p fk J^oafk ^ka qeb Jbpûrafvb j^ao^p^ fk Afv^o_^hØo _b*

tween the twelfth and thirteenth centuries. The Zinciriye madrasa in Afv^o_^hØo is attributed to 

either to a twelfth-century Artukid or a thirteenth-century ruler of the Ayyubid dynasty. Subse-

quent dynasties that governed the region erected their own madrasas.37 Molla Gürani (d. 1488), a 

fifteenth-century Sunni scholar who became the mentor of Sultan Mehmed II the Conqueror was 

educated within this system.38 In general, the objective of these formal madrasas was to educate 

individuals who would occupy the highest ranks of scholars, thereby qualifying them for posi-

tions as judges (nčÓĒ), jurisconsult (jrcqĒ), or teacher (mudarris). The establishment of the Otto-

 
36 Bruinessen, Mulla, Sufis and Heretics, 39-43; 46-47. 
37 Bruinessen, Mulla, Sufis and Heretics; Bruinessen (Eds.), Evliya ~bib_f fk Afv^o_^hØo, 45-52. 
38 Molla DÒo^kfòp fabkqfqv) bar`^qflk) ^ka efp fkqbdo^qflk fkql qeb Lqqlj^k pvpqbj fp ^k^ivwba fk `e^mqbo lkb lc 

Ebibk Mcbfcboòp To Gather Together: Cultural Encounters in Sixteenth-Century Ottoman Literary Salons.  
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man state incorporated these madrasas under the newly centralized bureaucratization with an ir-

revocably fixed curriculum and career designs that facilitated vertical mobility of students and 

teachers across imperial positions or locations.39 During this new imperial polity, Molla Gürani 

and other prominent Ottoman Kurds in the early modern period thus were differently recorded 

within the biographies of Arab, Turkish, Persian, and Kurdish ulama, irrespective of their ethnic 

backgrounds. The practice of writing these records provides evidence that the Kurdish scholars 

were dynamically mobile, as was the case with many premodern Muslim scholars. Following 

their new residency, the onomastics (nisba) related to their Kurdish identities usually changed.    

It should be noted, however, that there is an exception to this general circumstance. It would 

appear that political autonomy was established within the administration of the Ottoman Empire, 

with the educational system also following the same trajectory. The rulers of the Kurdish emir-

ates, which retained autonomy as Ottoman vassal states (hükumets) within the empire, estab-

lished their own madrasas, which managed their own curriculum and career patterns. Notable 

among these educational hubs were the madrasas of Bitlis, Cizre, and Ahmadiye. With regard to 

Islamic jurisprudence, the curriculum of these distinctive madrasas predominantly adopted the 

Pe^cfûf School of Law, which constituted the predominant school among the Kurds. However, 

the presence of other schools, primarily Hanafi, but to a lesser extent Maliki and Hanbali, existed 

in some parts of the Kurdish region.40 Additionally, Bruinessen illustrates another distinctive as-

pect of this autonomy. The Kurdish language first emerged in the seventeenth century and origi-

nated within these Kurdish madrasas, where numerous authors were able to achieve the revival 

of Kurdish literature. The preceding generation of writers had primarily composed their oeuvres 

in Arabic or Persian. The Kurdish literary revival included the works of Molla Ahmad Ceziri 

(Melaye Ehmede Ceziri) who taught at the Read Madrasa (Medrese Sor) of Cizre. He is the au-

thor of a renowned divan of Kurdish metaphysical poetry that has often been compared with that 

of the Persian poet Hafez. One of his Persian poems) ïF ^j qeb olpb lc Babk lc ?lq^k8 F ^j qeb 

qlo`e lc qeb hkfdeqp lc Hroafpq^k)ð has retained its popularity to the present day. Ahmad-i Khani 

(or Ehmede Xani, d. 1707) adapted a popular romance, Mem u Zin, into his epic poem of the 

same name. Perceived as a great literary achievement, the poem is notable for its multiple layers 

 
39 Bruinessen, Mulla, Sufis and Heretics8 Of`e^oa Obmm) ïPljb l_pbos^qflkp lk qeb absbilmjbkq lc qeb Lqqlj^k 

ib^okba efbo^o`ev+ð 
40 Bruinessen et al. (eds.), Evliya ~bib_f fk Afv^o_^hØo, 48-49.  
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of meaning and was adopted as the Kurdish national epic. This was inspired by the famous Kurd-

ish epic Mame Alan. Bayt-i Dimdim recounts the Persian-Safavid blockade of the Kurdish 

stronghold of Dimdim in 1609-1610 and is commonly measured as a national epic, second only 

to Mem u Zin in significance. Additionally, Khani authored two elementary texts for teaching: an 

Arabic-Kurdish dictionary in verse form, titled Nubihar, and a simple cathecism in Kurdish, 

Eqida Iman. The works of Ceziri and Khani represent the pinnacle of this genre, yet neither can 

be considered a singular exemplar.41  

In addition to the general feature of Kurdish ulamalogy emerging within such madrasas, 

Kurdish scholars archieved particular renown as the disseminators of philosophical sciences in 

the premodern Islamic world. During the post-classical period, roughly between 1200 and 1800, 

historical accounts on the lives of Kurdish scholars are not uncommon, but hitherto largely un-

derexplored. The Seyahatname of Evliya Çelebi only captured incomplete pictures of the educa-

qflk^i pvpqbj fk Afv^o_^hØo) _rq klq in other parts of Kurdistan. The eastern part of Kurdistan 

was independently controlled in terms of political and cultural affairs, mainly due to the chal-

lenging topography, which the Ottomans likely considered a significant obstacle to direct rule. 

This was influenced by the policies of the Safavids prior to the Battle of Chaldiran in 1514. 

Evliya, for instance, noted qeb mobpbk`b lc afccbobkq j^ao^p^p fk Afv^o_^hØo) the majority of 

which appeared to specialize in a specific branch of Islamic disciplines, including the art of Ara-

bic eloquence, rational theology, jurisprudence, monotheistic belief, and Quranic exegesis.42 He 

provided an ambiguous account of philosophical inclinations of the Kurds, especially in eastern 

Kurdistan. However, a more precise portrayal of this phenomenon was subsequently offered by 

by another scholar and historian, Katip Çelebi (d. 1657): 

 
41 Bruinessen, Mulla, Sufis and Heretics, 48; M. Gunter, Historical Dictionary of the Kurds, 85, 200-201. 

Among the earlier generation of Kurdish writers includes: (1) the thirteenth-century historian Ibn al-Athir who wrote 

in Arabic; (2) Idris Bitlisi, at the beginning of the sixteenth century, wrote Hasht Bihisht (The Eight Paradises) in 

Persian to trace the early history of the Ottoman sultans [for the recent scholarship, see C. A. Markiewicz, The Crisis 

of Kingship in Late Medieval IslamZ8 %0& Pe^o^c He^k ?fqifpfòp Pe^o^ckčj^ written in Persian, a history of the Kurd-

ish dynasties up to the end of the sixteenth century; (4) The abovementioned Melaye Ceziri was a renowned Sufi 
poet; (5) Abu al-Fida, the famous fourteenth-century Islamic historian and geographer; (6) Fuzuli (d. 1556), the 

great poet of the Turkish language; (7) Eli Heriri; (8) Mele Ahmed of Bate; and (9) Mir Mihemed of Mukis, sur-
named Feqiye Teyran, a disciple of Melaye Cizri.  

42 Bruinessen, Evliya eds., 45-48.  
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From the beginning of the Ottoman Empire till the time of the late Sultan Suleyman whose 

abode is Paradise, scholars who combined the study of the sacred sciences with that of philos-

ophy were held in high renown. The Conqueror, Sultan Mehmed, had built the Eight Imperial 

@liibdbp) ^ka e^a tofqqbk fk efp bkaltjbkq abba ñIbq qeb tloh _b `^oofba lk fk ^``loa^k`b 

with the nčk¼kò) ^ka e^a ^mmlfkqba ibpplkp fk qeb ñKlqbp lk qeb Q^goĒaò ^ka qeb ñ@ljjbkq^ov 

on the J^tčnfcò) qelpb tel `^jb ^cqbo mrq ^ pqlm ql qebpb ibpplkp) ^p _bfkd ñmefilplmevò) ^ka 

thought it reasonable to give lessons on the Efačv^ and Akmal. But as restriction to these was 

not reasonable, neither philosophy nor Efačv^ nor Akmal was left. Thereupon the market for 

learning in Rum (Constantinople and Anatolia) slumped, and the men of learning were nigh to 

afp^mmb^ofkd+ Qebk qeb klsf`bp lc p`eli^op tel tbob tlohfkd ñfk ^``loa^k`b tfqe qeb nčk¼kò 

in some outlaying places, here and there in the land of the Kurds, came to Rum and began to 

give themselves tremendous airs. Seeing them, some capable men in our time became stu-

dents of philosophy. As a student, I, the humble writer of these lines, in the course of discus-

sion and study, was encouraged by some men of talent, as Plato was encouraged by Socrates, 

to acquire of the truths of things.43  

In the text, Katip Çelebi underscores the scholars from the land of the Kurds who migrated to the 

newly established capital of the Ottoman Empire and introduced the study of philosophy, which 

subsequently became a prominent area of interest within the Ottoman educational curriculum. 

Many were instructed by them in the principles of falsafa, thereby fostering a novel interest in 

reviving this among the literati of Istanbul. Even Çelebi employs the analogy of Greek philoso-

phers to elucidate this new environment. This phenomenon persistenly occurred in Kurdistan un-

til the seventeenth century. Ibrahim al-Kurani was born and raised in an environment permeated 

with philosophical discourse. He pursued advanced studies in his early thirties, at which point he 

had already established himself as a prominent figure in his hometown.  

Ibrahim al-Kurani, son of the esteemd scholar Hasan b. Shihab al-Din, was born in Shawwal 

1025 AH, or October 1616 AD. He was a member of a distinguished scholar family in Shahran 

(Persian: PečočkĒ), situated within the region of Shahrizor (Persian: Shah-razur) ifqbo^iiv ñhfkdiv 

 
43 Lewis, The Balance of Truth (JĒwčk ^i-ěaqq), 26; JĒwčk ^i-ě̂ nn cĒ-heqfvčo ^i-aěaqq, 10-11; cf. Khaled El-

Rouayheb, Islamic Intellectual History in the Seventeenth Century, 56-67.  
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clobpqò44). The region encompasses a vast expanse of valleys and mountains, situated between Er-

bil in the north and Hamedan in the southeast. The anthroponym of ñKuraniò is believed to have 

originated from one of three prominent Kurdish subethnics: the Goran,45 located in Shahrizor, 

Dinawar, Kermanshah and Hamedan. This information has been documented by various Kurdish 

authors, including Bitlisi.46 In Perso-Turkish appellation) qeb ^kqeolmlkvj lc ñHro^kò is written 

as D¼očk, which has been Arabicized as H¼očk. Ibrahim al-Kurani is also known/written as Ibra-

him Gürani in numerous Turkish libraries, without the definitive article al-. One of the most sali-

ent characteristics of the Guranis or Kuranis, which is regarded as a defining feature among 

Kurds due to their perceived distinction from the Kermanj and the Lors is their inclination to-

wards religious belief. The Gorani people adopted Gnostic Yarsanism, a syncretic religion 

founded in the fourteenth century by Soltan Sahak in western Persia. It is popularly called Ahl-i 

ěaqq, which translates to ïMblmib lc Qorqeð lo ïMblmib lc qeb Rkfsbop^i Pmfofqð+47 In general, the 

mystical tendency among the Guran people, including those in Shahrizor, has been a primary in-

dicator that Sufi teachings were gradually introduced to them. During this early seventeenth cen-

tury frontier era, Islam began to exert a more significant penentration than it had during the pre-

vious era, when the majority of people had embraced Yarsanism. Given its location along the po-

rous border between linguistic, cultural, and imperial intersections, it was inevitable that the Ku-

ranis would be identified as part of the Kurdish tribes, which had developed polyglot skills as a 

result of their longstanding presence within the manifold intersections of different cultures and 

sovereignties. To summarize, Fuccaro asserts that the Ottoman-Safavid frontier was a dynamic 

zone of transition, conflict, and imperial governance. It was a region characterized by economic 

 
44 In another version, Shahr-i zor jb^kp qeb `fqv lc Wlo f_k A^ee^h) qeb `i^ppf`^i hfkd lc Pe^eofwloòp mblmib8 ^k*

other version mentioned that Shahrizor is one of the names of Azerbaijani rivers. See Ibn Tayyib, Nashr al-j^qečkĒ, 

vol. 3, 5.  
45 D¼očk or Goran is a word referring to nontribal, farming peasants (or misken, rayat) in the present-day Sulay-

maniyya, northern Iraq, as a distinguished from tribal Kurds who are soldiers and seldom farm. Meanwhile, Gurani, 

is a Kurdish dialect or language related to but not automathically compatible with the D¼očk. See M. Gunter, Histor-

ical Dictionary of the Kurds, 100-101. For the linguistics, historical origins of the word Goran and the literary pro-

duction of the region pbb Si^afjfo Jfklophv) ïQeb Dro^k+ð  
46 Shreerin Ardalan, Ibp Hroabp >oa^i^k bkqob i^ Mbopb bq iòBjmfob lqqlj^k, 23.  
47 Sheerin Ardalan, Ibp Hroabp >oa^i^k bkqob i^ Mbopb bq iòBjmfob lqqlj^k, 24. More on ahl-i haqq among the 

Dro^k fk plrqebok Hroafpq^k) pbb J^oqfk s^k ?orfkbppbk) ï>ei-f e^nnð8 f_fa) ïSbkbo^qflk lc P^q^k ^jlkd qeb >ei-e 

E^nn lc qeb D»o¦k obdflkð+  
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and cultural exchange, situated within a challenging natural world.48 The Kurds, with their incli-

nation towards mysticism, inhabited this area, which was marked by fluid boundaries and a par-

allel reshaping of cultural borders. 

Murtada al-Zabidi, the eighteenth-century lexicographer and commentator, citing the common 

designation of the mountainous region of Kurdistan with abundant foliage, associates the area 

where Kurani is believed to have matured ^p ^ cfdrob ïconnected with the scholarly commu-

nity+ð49 Zabidi, moreover, mentions several prominent Kurdish scholars, including the hadith 

scholar of Shahrizor Ibn al-Salah (d. 1245), as well as numerous scholars from the pre-early 

modern period. In his encyclopedic work, Zabidi mentions only one of the later Kurdish schol-

ars, namely Ibrahim al-Kurani, arb ql qeb i^qqboòp pfdkfcf`^kq qlib in the intellectual genealogy of 

this Hadrami-Indian scholar, who constituted one of the primary networks networks of Zabidi 

himself, as well as the prominent Kurdish scholars in the scholarly networks of the seventeenth 

and eighteenth centuries.50 Consequently, the Kurdish jriič was able to communicate and ex-

press himself in a multitude of languages, including his native tongue, Turkish, which held sig-

nificant importance throughout the Ottoman Empire; Persian, due to its geographical proximity 

and historical connections to the Persian influence within and surrounding Kurdistan; and Ara-

bic, which became the primary language of religious education and a widely used lingua franca. 

Indeed, all of these languages attest to their interdependence, particularly the primacy of Arabic, 

which has exerted a pervasive influence on the vocabularies of numerous Islamicate languages. 

This cultural milieu provided a fertile ground for the upbringing of Ibrahim al-Kurani, a prodi-

gious student of Arabic philology. Furthermore, the nobility of the Kuranis was demonstrated by 

their elevated status as descendants of scholars, which encouraged Kurani to capitalize on his 

own ancestral heritage. His father, Hasan b. Shihab al-Din, is documented as having instructed 

Hro^kf fk qeb qb^`efkdp lc N^af ûFv^a %a+ 1149) on the virtues of the Prophet. The transmission of 

this book originated with Arab scholars, which suggests that the father traveled to Ottoman Arab 

lands. Kurani also received instruction from his uncle, namely Husayn b. Shihab al-Din, who 

was taughq _v û>_a ^i-Karim al-Husayni al-Kurani (d. 1641), who, in turn, taught Ibrahim al-

 
48 Cr``^ol) ïQeb Lqqlj^k Colkqfbo fk Hroafpq^k fk qeb Pfuqbbkqe ^ka Pbsbkqbbkqe @bkqrofbp)ð /04+  
49 Murtada al-Zabidi, Qčg ^i-û^o¼pe jfk g^tčefo ^i-nčj¼p) pb`qflk ïPe^eo^w¼o+ð  
50 For his network see Stefan Reichmuth, The World of Murtada al-Zabidi; Nehemia Levtzion & John Voll 

(Eds), Eighteenth-Century Renewal and Reform in Islam.  
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Kurani.51 No records exist that document the specific teachings Kurani received from his uncle. 

In light of the fact that Kurani's certificate lists the most significant teachers and books he stud-

ied, it can be surmised that his early education encompassed the fundamental tenets of Islamic 

c^fqe) fk`irafkd qeb j^kr^ip lc qeb Pe^cfûf P`elli lc I^t) `obba) efpqlov) ^ka lqebo obi^qba pr_*

gb`qp+ Fq pbbjp ifhbiv qe^q û>_a ^i-Karim also played a significant role in the religious teachings 

of Kurani's youth. This would imply that he received some basic religious instruction at an early 

age, before engaging with more advanced philosophical sciences. According to one source in 

Medina, Ibrahim al-Kurani was attached to the forum of the Kurdish nobles, as he himself 

claimed.52 

The overall idiosyncrasy of Shahrizor during the postclassical period is not readily discerni-

ble, as a multiplicity of factors, including social, economic, and political ones, collectively 

shaped the region in significant ways.  Therefore, it is not feasible to present a concise, compre-

hensive account of the cultural and intellectual trajectory that unfolded in the region. Rather, it 

should be considered as relatively dynamic due to the mobility of ideas and powers surrounding 

it. As a frontier between the Ottoman and Safavid Empires, Shahrizor witnessed a shift in power 

dynamics. In the seventeenth century, it emerged as one of the most prominent Kurdish emirates, 

engaging in conflict with the Safavids. Additionally, the region demonstrated a unique capacity 

to circumvent the conventional process of social and intellectual encounters. By becoming a cul-

tural sphere without clear borders, it absorbed, appropriated, contested, and reformulated ideas 

from different streams of Islamic thought and movements. From the time of the Ishraqi philoso-

pher, historian, and physician Shams al-Din al-Shahrazuri (d. 1288) until approximately five 

hundred years later, Shahrizor witnessed an uninterrupted trajectory of intellectual progress 

among its community members. This progress extended beyond the confines of the region's in-

terconfessional identities, as evidenced by the contributions of Molla Gürani and Ibrahim al-Ku-

rani, the latter of whom is the jriič highlighted here. Due to its strategic location at the cross-

roads of two Islamic empires, Shahrizor evolved into a cosmopolitan nexus of artistic, cultural, 

and commercial activity. Subsequent accounts indicate that the region served as a significant hub 

for Kurdish culture, as evidenced by the numerous madrasas that were constructed there. Until 

 
51 Kurani, al-Amam, fol. 53a. See also Öjbo VØij^w, Ù_o¦e±j H»o¦k±: E^v^qØ, Bpboibof sb Q^p^ssrc >ki^vØĥØ, 

120-1.  
52 F_k ûRg^vjf) MS F 1744 Dar al-Kutub, He^_čvč ^i-w^tčvč, fol. 37a. 
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the nineteenth century, there were even a few Kurdish-speaking communities of Jews, Nestori-

ans, and Armenians who coexisted with the existing Kurdish Muslims.53 Similarly, the enduring 

presence of religious dissent, manifested in Sufi or other mystical heterodox beliefs and move-

ments, cannot be overlooked in the broader context of this area. 

In the wake of the tumultuous period during which numerous nomadic empires transformed 

the Kurdish region, particularly between the eras of the Qara Qayunlu and Aq Qayunlu to the 

nascent Safavid state in the early sixteenth century, the Ottomans exerted control over the major-

ity of Kurdistan and the entirety of the Iraqi region. As Sheerin Ardalan notes in her historical 

account, Shahrizor has a long history of attracting a diverse array of rebels and schismatics.54  

The uninterrupted confrontation between the Ottomans and the Safavids reached its zenith with 

the Battle of Chaldiran in 1514, resulting in a challenging situation for the Kurdish local sover-

eigns. Consequently, they opted for the Ottomans as a means of navigating the complexities of 

the political landscape. The legal-mlifqf`^i afpmrqbp _bqtbbk qeb Prkkf Hroap ^ka qeb Pefûf P^*

favids partly encouraged the Kurds to choose their partisanship to the Ottomans.55 The Kurds 

gained a special degree of autonomy as a result of their political recognition of Ottoman suze-

rainty and their engagement in military campaigns against the Qizilbash of the Safavids,56 as pre-

viously mentioned. In the early seventeenth century, the conflict between the Ottomans and the 

Safavids resulted in a significant and violent depopulation of the border zones. This led to the 

mass deportation of various ethnic groups, including Kurds, Azeris, Armenians, and Georgians, 

to the regions of eastern Iran. Furthermore, the Safavids were victorious in quelling a Kurdish 

revolt in the region of Lake Urmia, an event that was commemorated in the traditional Kurdish 

ballad, the aforementioned Bayt-i Dimdim. Khaled El-Rouayheb57 then speculates that these bit-

ter conflicts were the probable cause of the migration of numerous Kurdish Sunni scholars to Ot-

 
53 Ahmad Muhammad Ahmad, >hoča ^i-dawla al-ûrqejčkfvv^+ Qčofhererj ^i-fgqfjčûĒ t^-l-iqtiÄčaĒ t^-l-pfvčpĒ, 

78-79; cf. Serhat Bozkurt et al., Lpj^kiØ HÒoafpq^k, 278-279. On the Syriac Christians under the Kurdish confedera-
cies during the early modern Ottoman Empire, see for instance some information in Heleen Murre-van den Berg, 
Scribes and Scriptures: The Church of the Eastern Ottoman Provinces (1500-1850).  

54 Sheerin Ardalan, Ibp Hroabp >oa^i^k bkqob i^ Mbopb bq iòBjmfob lqqlj^k, 27-29.  
55 Kazim Habib, Lamaěčq jfk ûFočn ^i-qarn al-ûfpeoĒk+ >i-ûFočn jrkaer ^i-iěqfiči ^i-rqejčkĒ ě̂ qqč krpe¼à ^i-

dawla al-ûfočnfvv^ ^i-ě̂ aĒqe^, 244.  
56 Martin van Bruinessen, Mullas, Sufis and Heretics: the Role of Religion in Kurdish Society, 42; Bruinessen 

(ed.), Evliya Celebi in Diyarbakir; Bruinessen, Agha, Shaikh and State: the Social and Political Structures of Kurdi-

stan.  
57 Khaled El-Rouayheb, Islamic Intellectual History in the Seventeenth Century.  
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toman Arab territories, particularly Damascus, where Mulla Mahmud taught philosophical sci-

ences transmitted from the Persianate world. In the seventeenth century, a number of Kurdish 

scholars produced polemical writings that promoted anti-Shiûite sentiments. These included al-

V^jčkfvvčq ^i-j^pi¼i^ by Zayn al-Din al-Gurani (fl. 1659) and Ghusl al-ofgi^vk cĒ o^aa madhhab 

al-shĒûa by Ahmad b. Haydar Husaynabadi (d. 1669) and al-K^tčcfa if-l-O^tčcfÓ by Muhammad 

_+ û>_a ^i-Rasul Barzanji (d. 1691). This genre emerged in response to the Safavid Empire and 

its politico-ideological proliferation, with the prototype being written by the Persian scholar 

Mirza Makhdum Sharifi (d. 1587), an intellectual exile from Shiraz who authored al-K^tčnfÓ li -

_rkvčk ^i-o^tčcfÓ, at least as manifestly stated in the preamble of Barzanji's polemical work (see 

also Chapter Four).  

The most salient feature of the rational sciences (crk¼k ^i-j^ûn¼ičq), which was pervasive in 

the traditional education in Shahrizor, can be discerned through a multifaceted examination the 

books of the Persians (kutub al-^ûčgfj),58 underlining the pinnacle of classical philosophy, popu-

larly known in the post-classical era as ěikma or, to put it completely, al-ěikma al-falsafiyya, in 

the Persophonic sphere. In northern Iraq, the region of the Kurds saw an increase in the number 

of Kurdish scholars who were popularly known as philosophical verifiers (al-muě̂ nnfn¼k). An 

exemplar of this phenomenon fp Jrii^ û>if ^i-Kurani (d. 1664), the imam of the Prophet Jirjis 

Mosque in Mosul, regarded as one of the most prominent Kurdish verifiers. His contributions to 

the rational sciences include a gloss on Qutb al-Din al-O^wfòp %a+ .032& `ljjbkq^ov lc 

N^wtfkfòp %a+ ./44& Shamsiyya) ^ dilpp lk qeb `ljjbkq^ov lc P^ûa ^i-Afk Q^cq^w^kfòp %a+ .06-& 

û>nčàfa ^i-K^p^cĒ on Avicennian logic and theology.59 This presence represented a diverse cohort 

of scholars dispersed throughout Kurdistan. Ibrahim Kurani demonstrated an early proclivity for 

rational theology (h^ičj), logics (man½iq), and philosophy (falsafa), as well as geometry (han-

dasa), astronomy (e^và^), and other fields of study. In this regard, Ibn al-ûRg^vjf) tel desig-

nated Kurani as a distinctive scholar of multiple intelligencesîrational, literary, scriptural, and 

spiritual knowledgeînoted some details of how Kurani engaged with the rational sciences. 

 
58 The term kutub al-^ûčgfj introduced by Mulla Mahmud, a leading Kurdish scholar in early seventeenth-cen-

tury Damascus, was chronicled by Muhibbi, HeričÄat al-ath^o cĒ ^ûvčk ^i-qarn al-ečaĒ û^pe^o, 329-330; K. El-
Rouayheb, Islamic Intellectual History in the Seventeenth Century, 27-28.  

59 Muhibbi, HeričÄat al-athar, vol. 3, 203.  
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These sciences were classified within the broader scope of al-j^ûn¼ičq.60 With regard to geome-

try and astronomy, two subjects of great importance in the early modern Ottoman time, the Mo-

ol``^k efpqlof^k û>vv^pef obmloqp tebk eb pqrafba >_e^ofòp ildf` _llh al-Efačv^ ^i-^qeĒofvv^ in 

Medina with Kurani, he found that:  

If he read geometry, he did not engage with other sciences until he had acquired its compre-

hensive understanding. Similarly, he devoted considerable time and attention to astronomy, 

immersing himself in the subject until he had gained a thorough grasp of its intricacies. This 

approach was consistently maintained as he pursued further studies in other fields, ensuring a 

thorough and rigorous examination of each subject.61  

It is important to note that all branches of the rational sciences were attributed to the formal 

curriculum of Ottoman medrese. However, it is only the rational sciences that Kurani learned 

from the specific milieu of Shahrizor, especially in the Goran cultural environment.62 Hro^kfòp 

cultivation of this field of knowledge ultimately shaped his intellectual trajectory, establishing 

him as a prominent figure in the dissemination of o^qflk^i p`fbk`bp+ Lkb lc Hro^kfòp b^oifbpq and 

most significant mentors in the field of rational sciences was ûAbd al-Karim al-Kurani, the au-

thor of a three-volume exegesis on Q. al-Nahl [16], along with numerous other notable writings. 

Kurani studies with with this scholar, for instance, Sharě al-û>nčàfa ^i-Nasafiyya by the Persian 

mlivj^qe Q^cq^w^kf+ Fk ^aafqflk) û>_a ^i-Karim al-Kurani instructed Ibrahim al-Kurani the theo-

logical works of Mullazada al-Hefq^àf) Jrii^ ûAbd Allah Yazdi (d. 1537), Mirza Jan Baghnawi 

(d. 1586), and Mulla Yusuf al-Kurani (the father of the second prominent teacher of Kurani, see 

_bilt&+ û>_a ^i-Karim was the student of Ahmad Mujali whose intellectual genealogy connects 

to the Shirazi philosopher Jalal-Din al-Dawani (d. 1502). This genealogy establishes Kuraniòp 

connection to the primary authority of Islamic philosophy in the early modern period, linking 

him to the celebrated figure of Dawani. The genealogy can be viewed as follows:   

Ibrahim al-Kurani (d. 1690) ă û>_a ^i-Karim al-Kurani (d. 1640) ă Ahmad al-Mujali ă Mirza 

Jan Baghnawi (d. 1586) ă Jamal al-Din al-Shirazi (d. 1554) ă Jalal al-Din al-Dawani (d. 1502) 

 
60 For a broader discussion on the books read in the 17th `bkqrov Fpi^jf` Kb^o B^pq) pbb H^qfm ~bib_fòp Kashf al-

órk¼k+ 
61 û>vv^pef) al-Riěla al-û^vvčpefvv^, vol. 1, 383; Mustafa al-Hamawi, C^tčàfa ^i-irtiěči, vol. 3, 55. ě̂ qqč vrěĒ½ 

ûfijčk _f-j^nčÄid al-kutub wa-lam yakhtimhu ě̂ qqč vrěaqqiqahu wa yuě̂ nnfn^ j^û^er ûfaa^q^ ûri¼j+  
62 I thank Reza Pourjavady for this insight.  
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Ahmad Mujali, whose students subsequently engaged with Ottoman scholars, instructed û>_a 

al-Karim, for instance, in the teachings of A^t^kfòp Fqe_čq ^i-tčgf_, a commentary on Ėikmat al-

û^vk) ^ka û>ara ^i-Din al-Fgfòp %a+ .022& `ljjbkq^ov lk MukhtaÄar Ibn al-Ėčgf_.63 The father of 

û>_a ^i-Karim, namely Abu Bakr b. Hidayat Allah al-Husayni (d. 1606), penned numerous 

books, including a three-volume commentary on al-O^cfûfòp %a+ .//3& al-Muěarrar fk qeb Pe^cfûf 

School of Law which was widely used in the Kurdish region. Abu Bakr, who was also renowned 

as a Sufi, authored two books in Persian namely Pfočg ^i-½̂ oĒn which contains fifty chapters and 

OfvčÓ al-heri¼a which contains eight chapters.64 From this ïpost-Timurid intellectual lineage,ð 

Hro^kf ^_plo_ba ïqeb _llhp lc Mbopf^kp)ð particularly those from Shirazi contexts in the late me-

dieval era. This Persian lineage is not the sole inheritance ûAbd al-Karim bequethed to Kurani; 

qeb clojboòp dbkb^ildv ^ipl linked him to Arab scholars, such as the Palestinian-Egyptian 

scholar Shams al-Din al-Ramli (d. 1596), thereby connecting him to the ïpost-Mamluk intellec-

tual legacy.ð Despite its strong connection to the Persianate legacy, the picture of scholarly net-

works in Kurdistan could not be separated from the Arab regions. This is because scholars trav-

eled and exchanged ideas across different regions in the early modern Ottoman milieus. It can be 

observed that ideas tend to traverse geographical boundaries in accordance with the movements 

of scholars and books. In this context, Ibrahim Kurani pursued two distinct lines of genealogy, 

drawing on either the post-Timurid Persian tradition or the post-Mamluk era, as exemplified by 

qeb p`eli^oiv qo^kpjfppflk lc û>_a ^i-Karim Kurani.65 This circumstance provides an illustration 

of how a scholar was able to attain a range of credentials that likely enabled him to converge dif-

ferent fields and scholarly authorities. Such credentials subsequently shaped his audacious intel-

lectual persona, which was further elevated by his pursuit of intellectual transmissions from other 

scholars. 

 
63 Muhibbi, HeričÄat al-athar, vol. 2, 474.  
64 Muhibbi, HeričÄat al-athar, vol. 1, 110. Ibrahim al-Kurani, Al-Amam, 129. 
65 @c+ Hro^kfòp dbkb^ildv colj >ej^a ^i-Qushashi+ Clo croqebo abq^fip obd^oafkd Hro^kfòp dbkb^ildv colj 

Qushashi, please refer to Chapter Two. I concur with Harith Ramliòs assertion that Kuraniòs intellectual lineage was 

shaped by influences from multiple directions, extending beyond the conventional East-West movement of intellec-
tual reinvigoration postulated by Khaled El-Rouayheb. It also encompasses the intellectual developments that oc-

curred within Arabic-speaking lands. For further details, please see Ramli, ï>peû^ofpj qeolrde ^k >h_^oĒ Ibkp)ð 
375-376. While Ramli mentions Timurid and post-Timurid intellectual developments after analysing El-Rouayheb's 

book, he does not discuss Mamluk and post-Mamluk intellectual developments. 
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The second most prominent teacher from Shahrizor in the philosophical sciences is Muham-

mad Sharif al-Kurani (d. 1667). Muhammad Sharif was closely associated with Kurani, not only 

in Kurdistan, but also until the i^qqboòp advanced career in Medina. Muhammad Sharif made re-

peated journeys to the Holy Cities from Shahrizor before ultimately settling in an arid-fertile 

Yemeni city, Ibb, where he continued to instruct students for the remainder of his life.66 It is 

likely that he was the individual who inspired Kurani to embark on his own intellectual journey 

to the Ottoman Arab lands. In addition to teaching in Kurdistan, Muhammad Sharif instructed 

Kurani in Baghdad and Medina, thereby exemplifying the active mobility of an itinerant Kurdish 

scholar. Muhammad Sharif authored several important commentaries, including glosses on Nasir 

al-Afk Qrpfòp %a+ ./41& `ljjbkq^ov lc F_k Pfk^òp %a+ .-04& al-Fpečočq, a commentary on Kho-

g^w^abòp %a+ .155& Q^ečcrq ^i-c^ičpfc^, a work trying to arbitrate the philosophical conflicts be-

tween Ghazali and the Islamic Neo-Platonists. > `ljjbkq^ov qo^afqflk lk Q^ečcrq ^i-c^ičpfc^e 

constituted one of the intellectual projects that stimulated the study of philosophy in the second 

half of the fifteenth century. This project was endorsed by Emperor Mehmed II the Conqueror 

and generated further debates in the Ottoman intellectual culture of the sixteenth century.67 Mu-

e^jj^a Pe^ofc ^ipl ^rqeloba dilppbp lk û>if Nrpegfòp Sharě al-q^goĒa ^i-g^aĒa and commentaries 

lk ?^va^tfòp %a+ `^+ ./53& >ktčo ^i-q^kwĒi t^ ^počo ^i-q^àtĒi+ Efp bubdbpfp lk ?^va^tfòp 

>ktčo ^i-q^kwĒi was co-^rqeloba tfqe ^ `boq^fk P^ûaf ~bib_f ^i-Rumi al-Makhshi from the first 

sura until sura Al-Kahf and a certain Mazhar al-Din al-Kaziruni contributed to the remaining su-

ras. It is currently difficult to locate any extant manuscripts of these works fk qla^vòp j^krp`ofmq 

libraries.68  

Jre^jj^a Pe^ofcòp fkqbiib`qr^i dbkb^ildv) similar to that of other leading Kurdish intellectu-

als, is rooted in the philosophy of Jalal al-Din Dawani. Kurani devoted himself to studying 

A^t^kfòp Sharě al-û^nčàfa ^i-ûÓ̂udiyya with two glosses by two prominent inheritors of 

Dawani, namely Yusuf Kawsaj al-Qarabaghi (d. 1625) and Husayn al-Khalkhali (d. 1604). In his 

praise of the work, Kurani states that Dawani composed the treatise in accordance with the plain 

truth) abpmfqb qeb ^rqeloòp `lkqo^af`qflk lc major opinions. A^t^kfòp success in this endeavour 

 
66 Muhibbi, HeričÄat al-^qečo, vol. 2, 158; ibid, vol. 4, 280-1; Kurani, al-Amam, 16.  
67 ¢wbos^oiØ) ï>o_fqo^qfkd _bqtbbk ^i-GhazalĒ and the Philosophers: The Tahčfut Commentaries in the Ottoman 

Fkqbiib`qr^i @lkqbuq+ð 
68 Al -ûRg^vjĒ) MS D 1744 Dar al-Kutub, He^_čvč ^i-w^tčvč. I could not trace Muhammad Sharif al-Hro^kfòp 

j^krp`ofmqp bu`bmq lkb fk qeb Pribfj^kfvvb mboq^fkfkd ql efp `ljjbkq^ov lc ?^va^tfòp >počo ^i-q^àtĒi+   
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can be attributed to his adeptness in philosophical verification (q^enĒn).69 The corpus of Kuraniòs 

texts also demonstrates his inclination to challenge the prevailing opinions of previous scholars, 

exemplifying his commitment to scholarly verification, a stance explicitly reflected in the titles 

of his works. Both of A^t^kfòp `ljjbkq^qlop) N^o^_^def ^ka He^ihe^if, were the students of 

Mirza Jan Baghnawi (d. 1587). Baghnawi observed himself as a student of Dawani, with direct 

tutelage from Jamal al-Din Mahmud al-Shirazi (d. 1554). In his writings, Baghnawi refers to 

Dawani as his master (rpqčae).70 The links between Dawani and Kurani additionally reveal the 

close connection between Shiraz and the Hijaz, facilitated by the involvement of Kurdish philos-

lmebop+ Qefp ifkh) fk ^aafqflk ql û>_a ^i-Karim al-Hro^kfòp p`eli^oiv ifkb^db) reinforced Hro^kfòp 

affiliation with the Shirazi philosophical tradition, which is closely aligned with the Avicennian 

mefilplmef`^i qo^afqflk+ Hro^kfòp subsequent journey to Medina served to reinforce this link by 

enabling him to pursue further valuable credentials, as will be demonstrated. This Shirazi philos-

ophy also exerted a pervasive impact among the Ottoman scholars in Iranian, Ottoman, and 

Mughal settings during the sixteenth and seventeenth centuries.71 The genealogy is illustrated as 

follows:  

 

Ibrahim al-Kurani ă Muhammad Sharif b. Yusuf al-Kurani (d. 1670) ă Yusuf al-Kurani ă 

Ibrahim al-Hamadani (d. 1617) ă Jrii^ û>_a >ii^e V^waf %a+ .204& ă Jamal al-Din al-Shirazi 

(d. 1554) ă Jalal al-Din al-Dawani (d. 1502) 

 

In 1643 while still in Shahrizor, Muhammad Sharif introduced Ibrahim al-Kurani to a plethora 

of books including Ofpči^q ^i-fqe_čq of the renowned Mulla Sadra (d. 1635), Ofpči^q fqe_čq ^i-

tčgf_ ^i-g^aĒa^ of Dawani, and Ofpči^q ^i-fqe_č½ al-tčgf_ of Husayn al-Khalkhali.72 Muhammad 

 
69 Kurani, Ėčpefvv^ û^ič pe^oě al-û^nčàfa ^i-ûÓ̂udiyya, MS Nurosmaniye 2126, fol. 1b. Bi-^kk^er fqq^_^û^ cĒef 

al-ěaqq al-Ä̂ oĒě wa-fk heči^c^ ^i-j^pee¼o t^-akhadha bi-muqtaÓč ^i-a^iĒi t^-fk i^j vrpčûfaer j^nčičq ^i-grje¼o 
wa-ečaeč ič v^q^àqĒ fiič if-man ruziqa al-taěnĒn.  

70 E^_f_^ii^e ?^dek^tf) hkltk ^p Jfow^ G^k) t^p ^k >peû^of qeblildf^k) ildf`f^k) ^ka j^qebj^qf`f^k colj 

?^dek^t) Pefo^w) Fo^k+ Pbb Obw^ Mlrog^s^av) ï?^dek^tĒ) Ė̂ _Ē_^iiče+ð  
71 Reza Pourjavady, Philosophy in Early Safavid Iran) bpmb`f^iiv ïFkqolar`qflkð8 Obw^ Mlrrg^s^av) ïG^iči ^i-AĒk 

al-A^tčkĒ %a+ 6-5,.2-/&) Dilppbp lk û>ič ^i-AĒk ^i-NrpegĒòp @ljjbkq^ov lk K^ÄĒo ^i-AĒk ^i-ý¼pĒòp Q^goĒa ^i-

Fûqfnčað8 Grafqe Mcbfccbo) ïQb^`efkd qeb Ib^okbað8 Olp^_bi >kp^of) ïF_k Hbj^i) A^t^kĒ) ^ka qeb >sf`bkkf^k Ifkb*

^dbð8 pbb qeb @^q^ildrb lc If_o^ov _bilkdp ql Priq^k ?^vbwfa FF) JP Török F. 59, fols. 56a-68a.  
72 Al-Sayyid Husayn al-Khalkhali, called as one of the verifiers (muě̂ nnfn¼k), taught a Kurdish scholar namely 

û>_a ^i-H^ofj _+ Pri^vj^k _+ û>_a ^i-Wahhab al-Kurani (who was afccbobkq colj û>_a ^i-H^ofj) Hro^kfòp 



52 

 

Sharif also taught Kurani in a range of significant canons within the post-classical Islamic curric-

ulum, including the commentary of >ač_ ^i-baěth) qeb `ljjbkq^ov lc >_e^ofòp %a+ `^+ ./3/-

1265) Efačv^q ^i-ěikma and the related commentaries written by Mullazade and al-Mubidi, the 

commentary of Q^ečcrq ^i-c^ičpfc^ by Khojazade, al-P^j^on^kafòp %a+ .0.-& >pehči ^i-q^àpĒp, the 

commentary of al-Jaghmini (d. 1344), al-W^točà and its glosses by Dawani, the entire commen-

taries of Eisagoge by Molla Fenari and the glosses upon it, Qutb al-Din al-O^wfòp `ljjbkq^ov lk 

al-Shamsiyya along with its glosses by Sharif al-Jurjani and other authors, the commentary of al-

J^tčnfc) De^w^ifòp %a+ ....& al-Iěvč, ^ka F_k û>o^_fòp %a+ ./10) al-Crq¼ěč ^i-Makkiyya. From 

this example of books that Kurani learned, it is evident that Muhammad Sharif was the most 

influential, having likely sparked Hro^kfòp enduring fascination with Islamic philosophy and 

theology, particularly during his formative years in Kurdistan and throughout his time in Medina, 

where their relationship persisted until the 1660s. One of Mulla Sadraòs works, the prominent 

Safavid philosopher in the early seventeenth century, seems to have been read through 

Muhammad Sharif, despite the scarcity of evidence. The precise nature of the intertextual 

connection between Mulla Sadra and Kurani remains uncertain. Meanwhile, both have been 

obd^oaba ^p qtl df^kqp) lkb fk qeb `lkqbuq lc Pefûf qelrdeq ^ka qeb lqebo fk Prkkf qeblildv+ Colj 

the second distinguished teacher, Kurani also acquired knowledge of Quranic exegesis, probably 

that of Baydawi and other q^cpĒo traditions, particularly with its rational explication, since the 

teacher also composed glosses on the medieval Persian exegete.73 Kurani followed in the 

footsteps of his scholarly mentor and the inner networks of the Kurdish diaspora.  

In addition to Islamic philosophy and theology, other fields are mentioned in the early for-

j^qflk lc Hro^kfòp bar`^qflk+ Hro^kf, for instance, studied Arabic, rhetoric (j^ûčkĒ), semantics 

(_^včk), and the philosophy of Islamic law (uÄ¼i ^i-fiqh&+ Tfqe û>_a ^i-Karim al-Kurani, he read 

all branches of Arabic language, logics, and Islamic theology. Moreover, he studied Quranic exe-

gesis with high praise and pursued certificates. Regarding Muhammad Sharif, he is reported as 

ïQeb pe^vhe qe^q eb %Hro^kf& frequently referenced and relied rmlk fk qeb bulqbof` p`fbk`bpð ^ka 

rkabo telj ïeb pqrafba numerous _llhp fk qeb o^qflk^i p`fbk`bp+ð74 In addition to theoretical 

 
teacher). He^ihe^ifòp _llhp fk`irab Ėčpefvv^ ^i-ûFÄčj û^ič ^i-BayÓčtĒ in addition to Ofpči^q ^i-fqe_čq ^i-tčgf_. See 
Muhibbi, HeričÄat al-athar, vol. 2, 122.  

73 Note that the father of Muhammad Sharif, namely Yusuf al-Kurani (d. unknown), also penned Ėčpefv^ û^ič 
q^cpĒo ^i-BayÓčtĒ. He learned in Hamedan and among his works include Ė̂ pefv^ û^ič ěčpefv^q ^i-HefvčiĒ û^ič pe^oě 

al-û^nčàfa) ^ka Ėčpefv^ û^i^ ^i-Khi½čàĒ) ^ka Ėčpefv^ û^ič q^cpĒo ^i-BayÓčtĒ. He also authored books on logic and 
other disciplines. See, Muhibbi, HeričÄat al-athar, vol. 4, 508. 

74 û>vv^pef) Itěčc ^i-^hefiičà) .0-8 E^ofqe O^jif) ï>peû^ofpj qeolrde ^k >h_^oĒ Ibkp)ð 044+  
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^pmb`qp lc hkltibadb) Hro^kf ib^okba qeb Pe^cfûf P`elli lc Law, which certainly was widely dis-

seminated among the Kurds, as evidenced by the commentary of al-Muěarrar, ^rqeloba _v û>_a 

al-H^ofjòp c^qebo, which served as a standard reference for Kurdish students seeking to compre-

hende the minutiae of the legal tradition. An examination of qebpb cfbiap) fk`irafkd qeb Pe^cfûf 

ibd^i qo^afqflk) fk Hro^kfòp fkqbiib`qr^i ^``lrkqp fk Hroafpq^k reveals a less pronounced emphasis 

compared to his tendency to stress the philosophical tradition in the region. Nevertheless, it 

would be erroneous to assume that the absence of detailed emphasis on these rational fields indi-

cates a lack of interest or understanding. It is probable that all these fields were introduced as 

part of the common curriculum. However, only the philosophical sciences have been relatively 

well-documented in archives and manuscripts and have become a crucial point of intellectual 

recognition.  

In contrast to the rational and transmitted sciences emphasized by Kurani, two domains of 

knowledge in early modern Kurdistan are comparatively inconsequential, if not entirely irrele-

vant. These are hadith and Sufism. Kuraniòs scholarly memoir and credentials illustrate his 

youthful skepticism regarding these two fields, which he paradoxically pursued with the guid-

ance of high authority at a later stage of his career. With regard to hadith, for example, Kurani is 

on record as stating, ïF afa klq qefkh qe^q the study of would yield tangible results in this worldly 

life í someone could even proclaim ě̂ aa^qe^kč t^ ^he_^o^kč í  until I had the opportunity to 

gain first-hand experience in qeb >o^_ obdflkp fk`irafkd Ibs^kq) Bdvmq) ^ka Efg^w+ð75 Prior to 

pursuing knowledge outside of his hometown, Kuraniòs lack of experience with the particulars of 

hadith sciences reflects the relative triviality of the advanced transmitted sciences (al-j^kn¼ičq) 

within the entire curriculum in early modern Shahrizor. Another illustration of his uncertain atti-

tude towards Sufism can be reflected as follows: ïI believe that no one studies, writes, or prac-

tices it except in accordance with what is written in books or what is believed by those who live 

in the mountains (the Kurds).ð 76 This reference is to the mystical belief of ahl-i haqq that the 

Kurds espoused, though it was not embraced by the learned in Shahrizor. In conclusion, this evi-

dence supports the hypothesis that the development of the transmitted sciences and Sufism in 

classical Kurdistan remains uncharted territory. As demonstrated in the following list, Kurani's 

ob^afkd lc Prcf qbuqp _v De^w^if ^ka F_k û>o^_f `lria vfbia afpm^o^qb fkqbomobq^qflkp+ Yet, these 

 
75 û>vv^pef) al-Riěla al-û^vvčpefvv^, vol. 1, 384; Hamawi, C^tčàfa ^i-irtiěči, vol. 3, 55.  
76 û>vv^pef) al-Riěla al-û^pvvčpefvv^, vol. 1, 384. Fiič jč cĒ _r½¼k ^i-a^cčqfo ^t jč ûfka^ ^i-munqa½f^à^ cĒ orà¼p 

al-gf_či. 
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texts primarily address a rational tradition, not always connected to Sufi practices or rituals. The 

provenance of Muhammad Sharifòs teachings is not always evident, for instance, the precise lo-

`^qflk tebob Hro^kf ^`nrfoba De^w^if ^ka F_k û>o^_f Prcf qbuqp) tebqebo fk Hroafpq^k) ?^dea^a) 

or Medinaîthe convergence points between the two traditions.  

During the late Mamluk and early Ottoman periods, there is a paucity of documented evi-

dence attesting to the existence of Kurdish scholars who were regarded as authoritative in the 

fields of hadith and Sufism. They primarily engaged in the pursuit of rational sciences, which 

Kurani had the opportunity to experience and train in during his youth. Despite his remarkable 

memory, which enabled him to recall entire booksò worth of information,77 Kurani did not priori-

tize the memorization of hadith and Sufi lineage, which were not considered significant areas of 

interest among Kurdish scholars, at least in Shahrizor. This does not imply that hadith should be 

disregarded entirely. It remains a crucial source of Islamic law, the second most important after 

the Quran, thoughout the Islamic lands. One indication that Kurani engaged in the study of ÔaěĒě 

al-?rhečoĒ with the guidance of Kurdish scholars is evident in his contemporary, hadith scholar 

P^ifj _+ û>_a >ii^e ^i-Basriòs account,78 particularly in his al-Amam that Muhammad Sharif 

q^rdeq qeb e^afqe `^klk tfqe ^ `boqfcf`^qb colj qeb Vbjbkf grofpq Jre^jj^a _+ û>if ^i-Hakami, 

tel t^p efjpbic ^ pqrabkq lc qeb Jb``^k Pe^cfûf p`eli^o F_k E^g^o ^i-Haytami (d. 1566). Never-

theless, the people of Shahrizor did not prioritize the in-depth study of hadith or its transmission 

to the early community of believers. The situation was markedly distinct from that of Damascus, 

Cairo, and Medina, which constituted the most significant triangle of the post-Mamluk tradition 

in the study of hadith up to the early modern period and beyond. Kuraniòs confession during his 

three-decades experience in Kurdistan evidently prompted him to pursue the knowledge he had 

not acquired during his formative years. 

At approximately twenty-nine years of age, Kurani set out to perform the Hajj, a pilgrimage to 

Mecca and Medina, in gratitude for his achievements in education and personal life. This was a 

symbolic gesture of gratitude to God with his pursuit of advanced degrees and the establishment 

of a successful personal life. His itinerary included a visit to the tomb of the Prophet in Medina, 

after which he planned to return to his hometown. It appears that he had no substantial intention 

 
77 This assertion was made by Muhammad Sharif al-Kurani as told _v Hro^kfòp pqrabkq ^ka `ilpb `fo`ib) Jre^j*

j^a _+ û>_a ^i-Rasul al-Barzanji (d. 1691), see ûAyyashi, al-Riěla al-û^pvvčpefvv^, vol. 1, 384.  
78 P^ifj _+ û>_a >ii^e _+ P^ifj ^i-Basri, Hfqč_ ^i-fjača _f-j^ûofc^q ûrirtt ^i-fpkča, 48-9.  
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of pursuing further studies or employment opportunities outside of his hometown. This itinerary 

permitted him to embark on his journey to Baghdad, the most proximate urban center, situated in 

the southern region of Shahrizor, a distance of less than three hundred kilometers. The hajj travel 

plan occurred in 1645, probably with the caravan of Muhammad Sharif al-Kurani, who was trav-

eling in 1645. Kurani and his brother followed him, although it will be demonstrated shortly that 

they did not follow Muhammad Sharif directly. Meanwhile, in that year, Muhammad Sharif re-

sided in the Holy Cities for two years before returning to Shahrizor. 

 

NAME OF TEACHERS  BOOKS GENRE 

ûAbd al-Karim al -

Kurani  

1. His three volume-dilppbp lc ?^va^tfòp Nro^kf` 
q^cpĒo 
 

2. Works of al-Taftazani (including Sharě al-û^nčàfa 

al-nasafiyya and Sharě al-mukhtaÄar li-l-q^iheĒÄ) 
and the glosses of Mullazade al-Hefq^àf ^ka û>_a 

Allah al-Yazdi and Mirza Jan Baghnawi and Yusuf 
al-Kurani  

 

3. not listed  

 

 

Exegesis  

 
 

Rational theology  
 

 

 
 

 
Various books on Arabic 

linguistics, rhetoric, 

logic, rational theology, 
and legal philosophy 

 

Muhammad Sharif 

al-Kurani  

1. Sadr al-Din Muhammad al-Pefo^wfòp Ofpči^q fqe_čq 

al-tčgf_ 
 

2. Jalal al-Din al-A^t^kfòp Ofpči^ fqe_čq al-tčgf_ ^i-

g^aĒa^ 
 

3. Husayn al-He^ihe^ifòp Ofpči^ fqe_čq ^i-tčgf_ 

 
4. Jalal al-Din al-A^t^kfòp Sharě al-û^nčàfa ^i-

ûaÓ¼diyya and two glosses by Yusuf al-Qarabaghi 

and Husayn al-Khalkhali 
 

5. Sharě adab al-baěth  
 

6. Sharě efačv^q ^i-ěikma 
 

7. Sharě Jriičwčab  

 

8. Sharě al-Jr_ĒaĒ 
 

9. Q^ečcrq ^i-c^ičpfc^ by Khojazade 

 
10. >pehči ^i-q^àpĒp by al-Samarqandi 

 

11. Sharě al-G^dejĒkĒ 
 

Philosophy 

 

 
Philosophy 

 
 

Philosophy 

 
Philosophy  

 
 

 
Art of disputation 

 

Logic  
 

Rational theology 
 

Rational theology 

 
Philosophy  

 
Geometry  

 
Geometry 
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12. Al-W^točà and its glosses by Jalal al-Dawani 
 

13. Jrii^ C^k^ofòp Sharě ēpčde¼gĒ and its Ėčpefv^ ^i-

?roečk  
 

14. Sharě al-Shamsiyya with glosses by Jurjani and 

other scholars  
 

15. Sharě al-j^tčnfc  
 

16. Iěvčà ûri¼j ^i-aĒk  
 

17. Al-Crq¼ěčq ^i-makkiyya 
 

18. Al-ÔaěĒě al-?rhečoĒ 
 

19. >ktčo ^i-q^kwĒi t^ ^počo ^i-q^àtĒi 
 

20. His own writings   

 

21. Grog^kfòp al-Ma½čifû ^i-^ktčo and its glosses, a com-
mentary on Ėikmat al-û^vk, and Ėčpefv^ Jriič 
Ačtra ^i-E^otĒ  

 
22. Other works by Juwayni, Ghazali, Iji, Taftazani and 

Jami  

Philosophy 
 

Logic 
 

 

Logic  
 

 
Rational theology 

 

Ethics, jurisprudence 
 

Philosophical Sufism  
 

Hadith 
 

Exegesis  

 
Rational theology 

 
Rational theology 

 

 
 

Rational theology 

 

Table 3. Reported books read by Kurani in Kurdistan Ṡ 

 

1.2. ?^dea^a ^ka qeb ïJvpqf`^i Qrokð 

 

Hamawiòs biographical information indicates that Ibrahim al-Kurani initially sought only to per-

form the hajj pilgrimage through the gate of Baghdad. His plan entailed a return to Shahrizor. 

This phase eventually determined Kuraniòs spiritual linchpin for the remainder of his life. The 

narrative subsequently asserts that: Kurani took a brief respite in Baghdad, where he and his 

vlrkdbo _olqebo) û>_a ^i-Rahman,79 awaited the arrival of any caravans destined for Mecca. One 

 
Ṡ The books read by Ibrahim al-Kurani from his teachers, as detailed in this chapter and the longer list in Ap-

pendix 1, have been extracted from Hro^kfòp Amam li-Ēnčó al-himam and Fgčw^qkčjb) ^p tbii ^p F_k ûRg^vjfòp Kha-

_čvč ^i-w^tčvč, MS F 1744 Dar al-Kutub, fols. 37a-37b.  
79 û>_a ^i-Rahman b. Shihab al-Din al-Kurani learned from his brother, Ibrahim al-Kurani, Muhammad Sharif 

al-Kurani, and several others. Eb pr_pbnrbkqiv rkaboqllh croqebo pqrafbp fk Pvof^ ^ka Bdvmq) cliiltfkd fk Hro^kfòp 

footsteps. Fk @^fol) eb bkd^dba fk pqrafbp ^q qeb >we^o Jlpnrbòp pqrav `fo`ib) fk`irafkd qeb clorjp lc Pefe^_ ^i-Din 
al-Qalyubi and Sultan al-Mazzahi, the latter of whom also transmitted hadith to Kurani. He subsequently undertook 

a journey to the Haramayn, where he bkd^dba fk pqrafbp rkabo qeb qrqbi^db lc ûFp^ ^i-Maghribi, among other promi-
nent scholars in Medina+ Fq fp obmloqba qe^q û>_a ^i-Rahman led an ascetic lifestyle, foregoing any form of financial 

gain through teaching or other professions. Consequently, his friends visited him at regular intervals, approximately 
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a^v) qeb qtl pf_ifkdp glfkba ^ `^o^s^k) _rq qebk û>_a ^i-Rahman fell ill unexpectedly. The 

brother encouraged Kurani to return to Baghdad. Upon observing his siblingòs diminished 

strength and resolve to return to Baghdad, Kurani was reluctant to depart, particularly given the 

latteròs weakened state and illness. Consequently, they opted to return to Baghdad, effectively 

precluding the possibility of undertaking the hajj that year.80 This decision led to a two-year pe-

riod of residence in the city.  

   Kurani seems to have been famous among the local inhabitants of Baghdad. They acknowl-

edged the educated person coming from northern Iraq, which was renowned as an area of schol-

ars and mystics. Hence, the people requested him to teach. He honestly confessed that he was not 

an Arabic native, but he could give diglossic lessons either in Persian or Arabic. Even if there 

were Turkish students asking him to teach them, he would read books written in Ottoman Turk-

ish with them. The ability to traverse this multilingual culture helped him to adapt to many dif-

ferent people and enabled him to teach in different cultural settings depending on the audience or 

students he encountered or invited. However, the Arabic language is more attractive to most 

Muslims because of its eloquence and its central place in Islam. This context is not different 

from what Kurani thought about the Arabic language as he tried to improve its subtlety since his 

upbringing in Kurdistan. A temporary teaching invitation from Baghdad residents, despite the 

dearth of information about the institutional and cultural circumstances of learning in the city, 

reaffirmed his deep engagement with Arabic linguistics and philology. Hamawi recounts Ku-

raniòs testimony) ïQebob fp klqefkd jlob bk`e^kqfkd ql jb qe^k qeb >o^_f` i^kdr^db+ð81  

The importance of Arabic for Kurani not only related to the necessity of compelling himself 

and his contemporaries for learning and writing scholarly books, but also to the deep process of 

edification, which in Islam closely enacts the essence of q^eaeĒ_ ñbqef`^i obcfkbjbkqò rooted in 

the classical Islamic tradition. This can be perceived primarily from his earlier trainings in al-

most all obligatory instructions in Arabic language, aspects of its semantics, rhetoric, logics, etc., 

fk`irafkd mborpfkd qeb tlohp lc qeb alvbk fk >o^_f` pr`e ^p F_k E^gf_òp %a+ ./16& Hčcfv^ and 

 
bsbov qtl a^vp) ql abifsbo a^fiv molsfpflkp+ Eb bsbkqr^iiv j^oofba qeb a^rdeqbo lc û>if _+ ^i-Jamal, yet the couple 

did not have any children until his demise+ Pbb F_k ûRg^vjf) JP F 1744 Dar al-Kutub, He^_čvč ^i-w^tčvč, fol. 75a.  
80 Mustafa al-Hamawi, C^tčàfa ^i-irtiěči, 56.  
81 Mustafa al-Hamawi, C^tčàfa ^i-irtiěči, 57.  
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Grog^kfòp %a+ .1.1& û>tčjfiîbased on which Kurani later penned an eloquent commentary.82 

Hro^kfòp j^pqbov fk qeb i^kdr^db fp mostly articulated with his prolificity to pen oeuvres on 

many linguistic aspects of the Arabic language, even intermingled with his theological and had-

ith points of view. He did not specifically engage with Arabic prosody but maintained his abid-

ing interest in the linguistic thought of Arabic traversed from the schools of classical Baghdad 

until its dynamic, yet underexplored, discourse in the post-classical period, around the thirteenth 

century onwards. In the later period of his scholarly commitment, Kurani, for example, com-

posed some commentaries on the classics of Arabic linguistics. One of his earlier writings even 

advocated a novel approach to the meticulous reading of ič fiče^ fii^iiče, a thorough examina-

tion of the linguistic aspects and polyvalence of perspectives from other branches of knowledge 

including hadith and a qeblildf`^i co^jbtloh+ A^t^kfòp peloq qob^qfpb lk qefp qlmf` mol_^_iv bk*

couraged Kurani to expand on it extensively. The manuscript is entitled Fk_če ^i-^k_če cĒ fûoč_ 

ič fiče^ fii^iiče, which was the first manuscript-book project he ever had and began after much 

reflection during this Baghdad period.83 Hro^kfòp rkl_gb`qflk^_ib abaf`^qflk to Arabic tradition 

formed his cultural capital, in the Bourdieusian perspective, during his first stint teaching career 

in Baghdad. He continued to teach until his intellectual journeys took him further afield.  

In lieu of a relatively stable city, ?^dea^a t^p c^foiv ïmbofmebo^ið fk the seventeenth-century 

Ottoman world, especially when compared to other Arab urban landscapes such as Cairo and Da-

mascus. The city could not be separated from the conflicts along the borders of Islamic empires, 

especifically from the situation of the northern Kurdish borders which were fiercely contested 

between the Ottomans and the Safavids during the sixteenth century. It was only permanently re-

captured in 1638, seven years before the arrival of Kurani in the city. Along with Shahrizor and 

other Kurdish areas in northern Iraq, Baghdad fomally attained official recognition as the bound-

ary between the Ottomans and the Safavids after the signing of the Treaty of Zohab (also known 

as the Treaty of Qasr-i Shirin/Kasr-Ø ¤irin) in 1639.84 Despite the series of Ottoman attempts to 

finally wrest control of jlpq lc plrqebok Fo^n colj qeb P^c^sfa Bjmfob) ?^dea^aòp bklojlrp 

 
82 Al -û>vv^pef) Al-Riěla al-û^vvčpefvv^, I, 383. The extant manuscript of this work is recorded at Markaz-i 

Jrq^i^û^q-i Qumm, jild-i avval, completed in 1100/1689 (see aghabozorg.ir). This codex was copied during 

Hro^kfòp ifcb+ 
83 Al -Pefiif ?^û^itf) ûIqd al-jawahir wa-l-durar, 385. 
84 For a general discussion of Iraq under Ottoman rule, see some chapters in Kazim Habib, Lamaěčq jfk ûFočn 

al-qarn al-ûfpeoĒk+ Lk qeb fjm^`q lc qeb qob^qv lc Wle^_ ql Pe^eofwloòp mlifqv) pbb Pebbofk >oa^i^k) Les Kurdes Arda-

i^k bkqob i^ Mbopb bq iòBjmfob lqqlj^k, 49-55.  
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heritage as the grandiloquent city in antiquity and the classical Islamic period endured only in a 

jfklo olib+ Qeb orfkp lc fqp û>__^pfa ibd^`v, moreover, could not be revived in an age of a dif-

ferent culture and mentality. The Sufi tradition, by contrast, helped to transform this imperial pe-

riphery of the Ottoman Empire significantly into a Sufi center, or axis mundi+ û>_a ^i-Qadir al-

Gilani (d. 1116), originally a conventional Hanbali scholar, was remembered posthumously as an 

axis mundi of his time, even after the infamous Mongol sacking of Baghdad.85 His tomb contin-

ued to play a crucial role in transforming the social topography of Baghdad, appealing to follow-

ers of either the Qadiri fraternity or other Sufi networks to visit his grave, commemorating his 

hagiographic life, namely j^kčnf_, which spread across cultures and languages, or creating the 

tradition of intercession for the pursuit of Godòp blessings. Nevertheless) Dfi^kfòp p^fkqella fp 

certainly not the sole factor determining the enduring process of the Sufi tradition.  

During his time in Baghdad, Kurani took advantage of the opportunity to learn more from 

Muhammad Sharif. In 1645, it is mentioned that he further pqrafba ?^va^tfòp >ktčo ^i-q^kwĒi 

upon the guidance of its commentator, namely Muhammad Sharif himself. He eventually read it 

with a certain Ahmad al-Sanadi, who was called fjčj ^i-ûčn¼ifvv^, or the leader of the rational 

sciences in Baghdad. Besides his fondness for reading and perusing books, Kurani benefitted 

from his short residency (jrgčt^o^& kb^o Dfi^kfòp qlmb. This phase revealed the change of Ku-

rani, who embarked on a novel interest to fall in love with Sufism of which he had never pro-

foundly immersed himself fk _bclob efp ^oofs^i fk ?^dea^a+ ïFk one kfdeq)ð Hro^kf ^ajfqp) ïF 

pondered my life and solitude to be part of the Gnosis (ahl al-ěaqq&æ rkqfi F ^phba Dla fk qeb 

qlj_ lc Pe^vhe Dfi^kf ql fiirjfk^qb jvpbic _v obclojfkd jv plri+ð86 Dfi^kfòp fkqbo`bppflk ql 

God, like the Sufi tradition in general, was crucial to the process of seeking guidance from spir-

itual forebears. Kurani was assisted to ascertain the path of the truth (½̂ oĒn ^i-ěaqq). His perusal 

of books and his encounter with Dfi^kfòp Prcf qo^afqflk bjmltboba efp fkqbiib`q ql cliilt a mys-

qf`^i jlqfs^qflk) qeb sbov mltbocri jljbkq qe^q obpe^mba Hro^kfòp croqebo fkqbiib`qr^i pqbmp+ Qefp 

moment gave Kurani pause and directed him toward a radical shift during his intellectual in-

quiry.  

 
85 Clo qeb abmf`qflk lc û>_a ^i-Qadir Gilani as the conventional Hanbali scholar and his posthumous portrayal of 

high Sufi rank, see Pascal Held, The Hanbali School and Mysticism in Sixth/Twelfth-Century Baghdad.  
86 Hamawi, C^tčàfa ^i-irtiěči.  
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Hro^kfòp effort ql ib^ok colj Dfi^kfòp Prcf qo^afqflk was further reflected in what the Sufi tra-

dition perceived as very intimately personal, yet central notion of dreaming. On dreams and vi-

sions, the two-essential process of a spiritual quest, Dina Sajdi, among other scholars, proclaims 

qe^q ï^ aob^j fp `lkpfaboba a manifestation and a means of spiritual attainment and functions as a 

private passageway between the mystic-aob^jbo ^ka qeb plro`bp lc pmfofqr^i ^rqelofqv+ð87 Dream-

ing here can be viewed as visionary intellect that urges its dreamer to attain inspiration in life. 

>cqbo sfpfqfkd Dfi^kfòp qlj_) eb fell asleep and met Gilani in his dream. He saw that Gilani 

walked westward from Baghdad. Dreaming is symbolic guidance which produces the bridge of 

truth, namely fûqf_čo+ Fk qeb tloap lc F_k û>o^_f) ïQeb lkiv ob^plk Dla mi^`ba pibbm fk qeb ^kf*

j^qb tloia t^p pl qe^q bsbovlkb jfdeqæ hklt qe^q qebob fp ^klqebo tloia pfjfi^o ql qeb pbkplov 

tloiaæ Aob^jp e^sb ^ mi^`b) ^ il`rp) ^ka ^ pq^qb+ Qebfo pq^qb fp pibbm+ð88 On the basis of this 

dream inspiration, Kurani considered that he should travel westward to Damascus, the city which 

eb fabkqfcfba ^p ïqeb croqebpq `fsfifw^qflkð %aqÄč ^i-ûrjočk), similar to the notion from Ibn Khal-

dun in the Muqaddima to denote the most prominent urban culture in the Ottoman Arab lands.89 

The philosophical training that Kurani pursued in Kurdistan did not conceal his desire to follow 

the symbolic apparatus of dreams. His very intention to visit Mecca, hence, was entirely sus-

pended by a series of coincidentally unintentional events which further generated the production 

of Sufi-based inspirations through visions in dreams, which Marshall Hodgson interpreted as 

ïmboplk^i jvqef` cloj^qflk+ð90 Hro^kfòp qo^sbi colj ?^dea^a ql A^j^p`rp) ^olrka bfdeq erk*

dred and fifty kilometres, reflects qeb ïjvpqf`^i qrokð arofkd efp _ofbc) vbq `lkpqfqrqfsb, period of 

sojourn in Baghdad. It was the determining time for him to ponder his intellectual and spiritual 

inquiries and ultimately enhance more encouragement to pursue advanced studies in Damascus. 

Seen as a temporary station in Hro^kfòp fknrfofbp) qeb ?^dea^a jljbkq fp abbjba ^p ^ barzakh, 

a spiritual isthmus, that led him to a longer and more permanent terminus.    

 

 
87 See Dana Sajdi, The Barber of Damascus: Nouveau Literacy in the Eigteenth-Century Ottoman Levant, 55; cf. 

Felek and Knysh (eds.), Dreams and Visions in Islamic Societies and Bashir, Sufi Bodies: Religion and Society in 

Medieval Islam.  
88 Pbb Hkvpe) ïFkqolar`qflk)ð fk Cbibh ^ka Hkvpe %bap+&) Dreams and Visions in Islamic Societies, 1.  
89 Cf. Shah Wali Allah Dihlawi (d. 1762) in his Ergg^q >iiče ^i-_čifde^ employed a different term to denote this, 

i.e. foqfcčnčq.  
90 Quoted in Hkvpe) ïFkqolar`qflk)ð /+  
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.+0+ Ob^`efkd A^j^p`rp) ïqeb Croqebopq @fsfifw^qflkð  

 

The habits Kurani usually practiced in Baghdad such as teaching, meeting locals, and immersing 

in the Sufi life, confidently continued when he reached Damascus. He eagerly practiced teaching 

and interacted with Damascene natives, in addition to finding a new enclave of Sufi traditional 

obmboqlfob) k^jbiv F_k û>o^_f %a+ ./1-&) qeb jlpq `bib_o^qba Jro`f^k Prcf j^pqbo) qeb obplro`b lc 

bjri^qflk clo qeb pbbhbop lc afsfkb bplqbof` qorqe+ Hro^kfòp fkqbiib`qr^i ^mmb^i arofkd qefp A^j^*

scene moment strongly stimulated his interest to inspect the writings of Shaykh al-Akbar. Simi-

larly, he also learned the fundamental principles of how to catch the utmost desire of people 

through their utterances, most likely connected to an attempt to relate his scholarly and spiritual 

station to the way people speak. The rationale of this can be summed up as follows: if someone 

rkabopq^kap F_k û>o^_fòp qob^qfpbp) eb lo peb `^k plisb qeb mol_ibj lc qeb mblmib+ >q ib^pq qefp fp 

what Kurani read from the sayings of earlier Akbarian Sufi masters as nrlqba _v û>_a ^i-Wah-

hab al-Pe^ûo^kf %a+ .232&)91 ^k Bdvmqf^k Pe^cfûf p`eli^o ^ka Prcf j^pqbo) tel jbkqflkba qe^q 

pljblkb tel mbopfpqbkqiv l_pbosbp F_k û>o^_fòp mbombqr^i qb^`efkd tlria _b _bpqltba with a 

better understanding of peopleòp utterance and the very solution to their problems. It seems that 

`ljmobebkafkd qeb pr_qib i^kdr^db lc qeb j^pqboòp l_p`rob tofqfkdp automatically helps any ac-

qfsb ob^abop `^q`e qeb i^kdr^db lc loafk^ov mblmib+ Pe^ûo^kfòp rqqbo^k`b ^q ib^pq _b`^jb ^ prmmib*

mentary leitmotiv for Kurani to engage vigorously with the texts, as well as the spirits of Akbar-

ian philosophical Sufism. One who masters the subtlety of mystical-poetical texts, in other 

words, uncovers both the hidden and the obvious meanings. 

Hamawi, himself a resident of Damascus and a student of Kurani, recounted efp qb^`eboòp ^q*

tempt in the context of his scholarly activities. It is told that Kurani was one of the ardent readers 

in discussing both great canons or lesser-known canons of (Arabic) literature, which today 

pelria _b `lkpfaboba ^p ïqeb dob^q rkob^að92 of post-classical Islamic literature, to describe a 

body of texts that have, since the time of production, become forgotten, unavailable, less accessi-

ble, or underexplored. In addition to his gifted ability in decoding Sufi terminologies, he was 

able to comprehend Sufi signifiers, uncover their divine secrets, and distinguish their experiential 

 
91 It probably attributes to the saying of a fifteenth-century lexicographer-cum-Akbarian scholar, Fayruzabadi (d. 

.1.1&8 pbb Pe^ûo^kfòp Hf_oĒq ^i-aěmar; Fayruzabadi, Al-Fdeqf_č½ bi-jrûči^g^ F_k ^i-He^vvč½, in al-K¼o ^i-^_ečo cĒ ^i-

afcčà û^k ^i-Shaykh al-Akbar, 388. Thanks to Azam Bahtiar for pointing this reference out.  
92 See Franco Moretti, Distant Reading, for the context of this terminology in reading the neglected literature in 

European contexts.  
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tastes (̂ aetčn^erj). This multitalented persona encouraged Hamawi to admit his personal con-

fession, somewhat hyperbolically, that no one in the East or the West was someone like Kurani 

in the eleventh Islamic century (the seventeenth century AD).93 The followers and students of 

F_k û>o^_fòp qb^`efkdp fk qeb pbsbkqbbkqe `bkqrov) bpmb`f^iiv in the Ottoman Arab lands, spread 

throughout the learning centers, including Cairo, Damascus, and the Holy Cities. Though Ibn 

û>o^_f died in Damascus, by the seventeenth century the intellectual and spiritual legacy had 

spread through books and human mobility, as far west as the Maghreb and as far east as _fiča 

Gčt^eîa popular appellation for Islamic maritime Southeast Asia, or what was interpreted by 

Pklr`h Erodolkgb ^p ïab Llpq-fkafp`eb >o`efmbið.94 The circumstances certainly shaped the for-

mation of unity within the geographical complexity of early-modern umma, not long before Ku-

rani joined the community of Medina in 1651 where Muslims across Islamic regions flocked. 

One of the leading masters who was celebrated throughout this multifaceted area was Ahmad al-

Qushashi (d. 1661), who gained fame everywhere and whose teachings became a trending topic 

of casual meetings among the students of Sufism in Damascus. Through the study circle in the 

`fqv) Hro^kf absbilmba efp bkaibpp tfiifkdkbpp ql abbmbk F_k û>o^_fòp qob^qfpbp firsthand with this 

leading interpreter. Qushashi is chronicled in this period as the savior of the age (ghawth al-

w^jčk) and the possessor of gnosis (ahl al-ûfocčk).  

Hro^kfòp m^qe ql jbbqfkd Qushashi, whose brief biography and impact will be examined in de-

tail in the following chapter, started from intellectual parlance that took place in Damascus. Dur-

ing the usual al-Crq¼ěčq ^i-makkiyya study club that Kurani and his colleagues continuously 

held, a friend of his responded) ïF hklt ^_lrq qefp mol_ibj XF_k û>o^_fòp qbuqpZ colj ^ `lkqbj*

porary scholar in Medina, namely Ahmad al-Qushashi, and he wrote eloquently about this prob-

lem. When I came to him, I was astonished+ð E^j^tfòp account, though, does not tell us about 

any Damascene Sufi masters who guided Kurani and his fellows in understanding the Crq¼ěčq. A 

possible clue related to this problem inclines to address the name of Badr al-Din al-Ghazzi who 

was the Sufi master and hadith scholar in the city. Another possibility is that Kurani read the 

qbuqp tfqe efp cbiiltp fk ^ jlob fkcloj^i c^peflk+ Nrpe^pefòp c^jb ^p qeb moljfkbkq fkqbomobqbo 

lc F_k û>o^_f widely circulated through the study circle, even in Damascus, the center of Ibn 

 
93 Mustafa al-Hamawi, C^tčàfa ^i-irtiěči, vol. 3, 57. While the hyperbolic nature of Arabic biographies are well-

hkltk) _rq ob^afkd E^j^tfòp obmloqp lk Hro^kfòp ob^afkd e^_fq fjmifbp fq fp ob^i ^p fq fp+  
94 Pklr`h Erodolkgb) ïBbk Jbhh^^kp`e Dbw^kqp`e^m k^^o >qgbe fk .350)ï 213+ More on this terminology, see 

Chapter Five.  
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û>o^_fòp ibd^`v fqpbic+ Fk arb `lropb) Hro^kf bkab^sloba ql ^ph qelpb tel tbob c^jfif^o tfqe 

Nrpe^pefòp lbrsobp+ Pljblkb `^jb ql Hro^kf ^ka cfk^iiv bumlpba ^ j^krp`ofmq `lmv lc 

Nrpe^pefòp ã̂ tà al-ěči^ cĒ aefho Ert^ ^i-g^iči^ %ïQeb ifdeq lc kfj_rp lk objbj_bofkd Efj qeb 

Riqfj^qb Pr_ifjbð; hereafter: The Light of the Nimbus) on how to achieve spiritual enlighten-

ment which was initially treated with his doubts and skepticisn+ ïTebk F ob^a fq)ð Hro^kf c^slro*

^_iv obpmlkaba ^cqbo ob^afkd qeb tofqfkd) ïfq gliqba jv fkqbiib`qæ te^q ^ _bpqlt^i ql qeb pe^vhe 

being inherently grasped by the sciences of divine disclosure;95 therefore, I returned to my soul 

tfqe `bkprob+ð96 Nrpe^pefòp j^krp`ofmq) The Light of the Nimbus,  impressed Kurani during his 

deep reading97 and made him realize that spiritual enlightenment could only be pursued by sus-

pending his suspicious intellect.98 He even examined the manuscript and copied and collated it 

with his own hands.  Finally, he practiced it. Hamawi, who also consulted the manuscript copied 

with Hro^kfòp e^katofqfkdîin a Damascene sceneîwitnessed a quire (hroočp^) filled with Ku-

o^kfòp notes. The note explicitly records:  

I performed remembrance, Ert^ >iiče) ïEb fp qeb Lkiv Dlað tfqe qeb t^v ^``loafkd ql efp 

XNrpe^pefòpZ qob^qfpb) _bqtbbk qeb qfjb lc J^deof_ ^ka ûFpea, and I was sunk in remembrance, 

until I reached absence in my heart (ghayba) around four hours and uncovered at that time the 

secrets of angels and their angelic realm, the meanings of names and attributes of God, and a 

bestowal of spiritually gifted knowledge (al-ûri¼j ^i-wahbiyya), what has overwhelmed intel-

ib`qp _v ib^okfkd fqæ >cqbo l_pbosfkd qefp qob^qfpb) kl alr_qp obj^fk qe^q qeb ^rqelo fp qeb lkiv 

rkofs^iiba lkb fk efp ^db) ^ka qefp fp te^q F t^kq ql pbbh) ^p pfdkfcfba _v û>_a ^i-Qadir Gilani. 

Because of this signifier I know the state of his existence.99  

>cqbo ob`ldkfwfkd Hro^kfòp bumbofbk`b) E^j^tf qeb obmloqbo `lkpbnrbkqiv ob^a Nrpe^pefòp 

treatise. The endorsement tells the summary of the book that is precisely similar tfqe Hro^kfòp 

experience on the gradation of sainthood (t^ičv^). In short, if someone is bestowed the state of 

absence (ghayba), the result would be divine disclosure (hrpe¼cčq) and ultimately spiritual jour-

neys (al-fpočàčq ^i-o¼ěčkfvv^) occur. According to the text itself, the manual, which contains five 

ways of dhikr, was created according to the Shattari method practiced by those experiencing the 

 
95 Al-ûri¼j ^i-laduniyya wa-l-j^tčef_ ^i-qudsiyya wa-l-hrpe¼cčq ^i-ghaybiyya.  
96 û>vv^pef) al-Riěla al-û^vvčpefvv^, vol. 1, 386; Hamawi, C^tčàfa ^i-irtiěči, vol. 3, 58.  
97 For the meaning of mu½či^û^ ^p ïabbm ob^afkdð pbb He^iba bi-Rouayheb in Sheldon Pollock (ed), World Phi-

lology.  
98 Ahmed El-Shamsy, Rediscovering the Islamic Classics, 56. 
99 Hamawi, C^tčàfa ^i-irtiěči, vol. 3, 58 
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divine attraction (jadhb), the citation of G^tčefo-i khams written by a sixteenth-century Shattari 

jvpqf`) Jre^jj^a De^tqe Dt^ifvlof) ^ka F_k û>o^_fòp al-Crq¼ěčq ^i-makkiyya, then ends with 

the octagonal diagram of the dhikr Ert^ >iiče signifying an occultic function.100 ïQefp fp ^ pfdk*

mlpq colj û>_a ^i-Qadir al-Dfi^kf)ð Hro^kf jrojroba ^_lrq efp Prcf fkpmfo^qflk ql qo^sbi tbpq*

ward from Baghdad to Damascus.101 He further exchanged letters with Qushashi and motivated 

him to join the Medinan Sufi master.  

 

Figure 2. L`q^dlk^i af^do^j fk qeb bka lc Nrpe^pefòp ã̂ tà ^i-eči^ cĒ aefho Ert^ ^i-g^iči^, 

JP Jbafk^òp Jlpnrb If_o^ov kk+ 

This resilient Sufi narrative lc Hro^kfòp A^j^p`rp chapter often obsures the alternative narra-

tive102 of how he also benefited from Najm al-Din al-Ghazzi, the son of Badr al-Din al-Ghazzi, 

for instance, in the study of the hadith canon of Bukhari in addition to other fgčw^p colj û>_a ^i-

Baqi b. Faqih Fissah (d. 1661), a prominent Hanbali scholar in the seventeenth century, and his 

circle. Najm al-Din al-Ghazzi was long known ^p ^ Pe^cfûf jrcqf fk with high level of transmis-

sion to several leading hadith scholars during the post-classical period, including Ibn Hajar al-

 
100 Ahmad al-Nrpe^pef) JP Jbafk^òp Jlpnrb If_o^ov %kk&) ã̂ tà ^i-eči^e, fols. 3b, 5b. C^ečaefef he^j h^v*

cfvvčq jfk h^vcfvvčq ^i-û^j^i û^ič j^peo^_ ^i-sha½½čo jfk ^ei ^i-jadhba al-fičefvv^+ 
101 û>vv^pef) al-Riěla al-û>vvčpefvv^, vol. 1, 386.  
102 Pbb F_k ûRg^vjf) MS F 1744 Dar al-Kutub, He^_čvč ^i-w^tčvč.  
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ûAsqalani (d. 1449). Ghazzi died in 1651, by which time Kurani had entered Egypt and eventu-

ally heard the news.103 It was between 1649 and 1650 that Kurani had the opportunity to study 

with Ghazzi.  

Originally colj ?^û^i_bh) û>_a ^i-Baqi is of critical importance because through his associa-

tion with him, Kurani pursued the highest authority of the Hanbali School of Law. In his later 

tofqfkdp) Hro^kfòp bkd^dbjbkq tfqe qeb qbuqp lc qeb clrkabo lc qeb p`elli F_k E^k_^i ^ka qeb 

Hanbalisis evident+ û>_a ^i-?^nfòp fkqbiib`qr^i ^ka ^k`bpqo^i ifkb^db was entirely affiliated with 

the Hanbali School of Law. He learned comparative laws, specifically qeb E^k_^if ^ka Pe^cfûf 

Schools of Law among other scholarly forums in Damascus, from a certain Mahmud b. ûAbd al-

Hamid, the descendant of a renowned figure, and was appointed as deputy to a prestigious judge-

ship (he^iĒc^q ^i-ěukm al-û^wĒw& fk A^j^p`rp+ û>_a ^i-Baqi also learned and practiced Sufism 

from his cousin, a certain Nur al-Din al-?^ûif+ Efp fkqbiib`qr^i ifkb^db is connected to Ibn Tay-

miyya, although it is not certain that Kurani began reading F_k Q^vjfvv^òp tlohp colj efj+ Fk 

addition to the tlohp lc Pe^ûo^kf %a+ .232&) û>_a ^i-Baqi is recorded to have taught Kurani a few 

books penned by Ibn Najjar al-Hanbali (d. 1565), including the voluminous Jrkq^eč ^i-fočačq cĒ 

g^jû ^i-Jrnkfû j^û^ ^i-q^knĒě wa-wfvčačq and its commentary. In addition to Hro^kf) û>_a ^i-

?^nfòp lqebo moljfkbkq pqrabkqp fk`iraba Jre^jj^a _+ O^pri ^i-Barzanji and his own son, 

mufti of the Damascene Hanbalis, namely Muhammad Abu al-Mawahib (d. 1714).104 Clearer ev-

idence demonstrates that Kurani maintained contact with û>_a ^i-Baqi when he resided in Me-

dina and exchanged letters with him. One of the inquiries Kurani asked of this Hanbali teacher 

was to pen a complete certificate that he taught and transmitted hadith, Quranic readings 

(nfočàčq&, and legal philosophy, as well as Islamic law. The direct request was taken by Kurani 

when he revisited Damascus from Medina in January 1654, because his focal point was to inherit 

^ sfq^i ^ppbj_i^db lc p`eli^oiv `obabkqf^ip colj obkltkba qb^`ebop+ Ebk`b û>_a ^i-Baqi wrote 

his book OfvčÓ al-g^kk^ cĒ čqečo ^ei ^i-sunna.105 From this book, Kurani is reported to have ex-

perienced his Damascene years from 1647-1651 in a college, k^jbiv ï^i-Madrasa al-

?^aočàfvv^ð, where he mingled with a lot of renowned people. The college is mentioned as a 

 
103 Kurani, al-Amam, 130.  
104 Muhibbi, HeričÄat al-athar, vol. 2, 283-4.  
105 MS Princeton, Garrett 993Y; MS Leipzig, Vollers 727-01 (the Refaiya collection). This sanad is of im-

mloq^k`b bpmb`f^iiv fk qeb Lqqlj^k >o^_ i^kap pl qe^q qeb A^j^p`bkb moljfkbkq p`eli^o û>_a ^i-Ghani al-Nabulusi 
(d. 1731) wrote his note in the end of the MS Princeton, Garrett 469Y, fol. 67a. Other works include an incomplete 

`ljjbkq^ov lc ?rhe^ofòp ÔaěĒě and poems; see Muhibbi, HeričÄat al-athar, vol. 2, 283-4.   
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main locus for training many nobles. Fuller information as to whether Kurani was also socially 

linked to the Kurdish connection in Damascus, as the presence of Mulla Mahmud in the early 

seventeenth century proved to be one of the established relations, is not easy to attest. Neverthe-

less) û>_a ^i-Karim al-Qutbi was a Kurdish scholar in Damascus with a direct relationship to 

Hro^kfòp qb^`ebop fk`irafkd Jre^jj^a Vrprc ^i-Kurani.106 Later, in the second half of the sev-

enteenth century, a junior contemporary Gurani scholar working on falsafa, namely Ilyas al-Ku-

rani (d. 1726), recognized Ibrahim al-Hro^kf+ Kbsboqebibpp) û>_a ^i-Baqi would become an intel-

lectual inspiration for Kurani to write his magnificent intellectual pedigree in the 1670s, al-

Amam li-Ēnčó al-himam, the assemblage of scholarly credentials unsurpassed in his time and at-

tested to by many scholars.  

Qeb p^fkqiv pfdkmlpq ^cqbo ob^afkd Nrpe^pefòp Light of the Nimbus accordingly invigorated 

Kurani to travel to Medina and conclude his intellectual curiosity in Damascus. Kurani hence 

aimed to meet the offices of a certain scholarly institution, j^hčqf_^q ^i-shaykh, to have some 

books including certain documents related to his residency and travel dossiers. The road to 

Mecca, through Damascus, was now rerouted with a more specific direction: encountering 

Qushashi in Medina. Kurani departed from Damascus and went to Egypt in 1651 by way of Jeru-

salem and Galilea where he was encouraged to visit sacred sites. In Jerusalem, he met the Otto-

man shaykh Minkarizade Yahya Efendi (d. 1678) from whom he gained some knowledge during 

his brief visit to the city107îthis event was not mentioned by Kurani in his books, but by oral 

tfqkbpp ^p qlia ql Jfkh^ofw^abòp pqrabkq @^orii^e Bcbkaf _bclob efp ab^qe fk .36-+ Upon his arri-

val in Egypt, Kurani had no other purpose than his great passion to meet Qushashi. Conse-

quently, he stayed temporarily for three months, when he honestly declared that he did not meet 

 
106 Muhibbi, HeričÄat al-athar, vol. 2, 474. There were certainly Kurdish scholars and communities in Damascus 

in the second half of the seventeenth century and the early eighteenth century that sosiologically helped widen Ku-

o^kfòp kbqtlohp) fk`irafkd qeb vlrkdbo `lkqbjmlo^ov Jrii^ Fivas al-Kurani who also wrote some works on the ra-

tional sciences. Ilyas al-Kurani in 1127/1715 noted after following the colophon of Ibrahim al-Hro^kfòp Fgčw^qkčjb, 
MS Esad Efendi 3626, fols. 23a-23b, his short scholarly vitae one of which was connected to Mulla Ibrahim. 

Fgčw^qkčjb) which was written in Medina in December 1675, was probably the first version of scholarly credentials 
he wrote before completing al-Amam li-Ēnčó al-himam in October 1684. The name of the codex was derived in an 

Ottoman-Persian culture as embedded in the front page: Fgčw^qkčj^e-i Effat Efendi. However, MS Wetzstein II 

1807, fols. 32b, contains information why Kurani wrote his Fgčw^qkčjb+ Hro^kf tolqb) ïA hadith scholar and jurist, 
Wajih al-Afk û>_a ^i-Malik b. Shams al-Din Muhammad b. Muhammad al-Sijilmasi looked for certificates of me, 

and I said: I gave him fgčw^ with the delineation of all my fgčw^p and studies from the books of hadith, exegesis, ju-
risprudence, theory of Islamic law, as well as the books of theology and its varied disciplines and the books of Su-

cfpj tfqe ^ii s^of^kqp+ð 
107 Pbb j^odfk^if^ lc @^orii^e Bcbkaf fk JP @^orii^e /-36+ Clo qeb mloqo^v^i lc Hro^kfòp Lqqlj^k `lkkb`qflkp) 

see Chapter Three.  
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many teachers in the country. The few he did meet established further admiration for hadith 

scholarship.   

From the point of view of Kuraniòs experience in Ottoman Baghdad and then Damascus, the 

mystical turn of this Kurdish scholar coincides with his first admiration for hadith scholarship, as 

is particularly evident from his vitae in Ottoman Syria. It was not only scholars in Damascus that 

Kurani learned hadith and other religious texts, especially under the tutelage of the aforemen-

tioned Ghazzi and ûAbd al-Baqi, both Shafiûi and Hanbali jurists and hadith scholars accord-

ingly, but also later, as will be explained in the following discussions, those scholars in Cairo and 

Medina í the period in which Kurani did not rely heavily on the tradition of the rational (al-

maûqulat) alone. Baghdad and then Damascus gave Kurani the opportunity to study the transmit-

ted sciences (al-manq¼lčt) in a more comprehensive way, thereby enabling him to transform 

himself from a mere rational theologian, as Kurdish scholars were popularly known for their ex-

pertise, to a Sufi and Hadith scholar. Mystical inclinations were undoubtedly compatible with a 

persistent interest in hadith, as demonstrated by post-canonical hadith scholarship. Garrett Da-

sfaplkòp pfdkfcf`^kq afp`rppflk lc qeb mlpq-canonical hadith tradition rightly identifies the Sufis 

as the transmitters of the hadith. This is not only because the transmitters are the true heirs of the 

Prophet, but also because of the key concept in the chain of transmission as a channel for the 

spiritual charisma (baraka) of the Prophet and the great scholars of hadith transmission. Da-

vidson examines how, in line with the initiatic chain of Sufi masters connected to baraka, nu-

merous hadith scholars at least from the fourteenth century onward explained their involvement 

in hadith tradnsmission for the sake of baraka. Thus, it is no wonder why many Sufi lodges be-

came the conduit of transmission; numerous fihrist or thabat works presented their chains of 

transmission to the Sufi orders in addition to the Sunni schools of law.108 This post-canonical 

hadith tradition represents a significant aspect of Kurani's engagement with Sufi and hadith 

scholarship, situated within the broader context of Islamic learned culture that held considerable 

value in Ottoman Arab lands. The following subchapter will present a more detailed account of 

how Kurani sought hadith transmission, along with his philological doubts regarding specific lin-

guistic and theological matters.  

 

 
108 G. Davidson, Carrying on the Tradition, 11, 90, 194, 274.  
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1.3. Seeking Manuscripts and Hadith Transmissions in Cairo 

 

Kurani had not initially formulated a specific intention to engage in scholarly discourse with 

Egyptian scholars. During this period, the Kurdish scholar began work on his linguistic treatise, 

the aforementioned Fk_če ^i-^k_če. He was prompted to consider a linguistic issue that he 

needed to address in his inaugural treatise, and thus he undertook to consult Sibawayhòs al-Hfqč_ 

(The Book), which had been previously described by the bibliographer Ibn Nadim (d. 998) as 

ñunequeled before his time and unrivalled afterwardsò.109  Kurani unexpectedly encountered a 

significant challenge while examining a manuscript associated with The Book. He expressed sus-

picion about the text removal, which he identified as a potential instance of forgery (taěoĒc) in 

The Bookòs recension. To collate and verify the manuscript, he consulted The Book and asked a 

learned man regarding extant manuscripts of Sibawayh in Egypt. The response indicated that the 

most appropriate individual to contact was Ahmad Shihab al-Din al-Khafaji (d. 1659), a distin-

guished Cairene litterateur. Kuraniòs rationale can be summarized as follows:  

At that time [1651] I commenced writing Fk_če ^i-^k_če û^ič fûoč_ ič fiče^ fiič >iiče, then I 

faced a philological problem. I found the problem when reading The Book of Sibawayh, and I 

supposed that there was a forgery, so I wanted to make a correction with the same book. I 

^phba XpljblkbZ fk Bdvmq) qebob t^p ^k ^kptbo) ïKl lkb e^p qeb _llh bu`bmq He^c^gf+ð 

Therefore, I sought him and he welcomed me. And I proceeded to rectify the issue based on 

the original exemplar (al-naql). I was pleased because of that purpose, and it was my original 

fknrfov+ Fkabba) F e^a kl fkqbkqflk mobsflrpiv ql pqrav e^afqeòp `e^fkp lc qo^kpjfppflk+ 110 

 

Khafaji was not only an expert in hadith and other disciplines but was also renowned as an ac-

claimed poet. His vitae include a fascinating record of studying logic, philosophy, mathematics, 

and medicine with a blind Syrian physician and pharmacist in Cairo, namely Dawud al-Antaki 

(d. 1599). Dawud al-Antaki, of Antioch origins, was famous for his rebellious acts and thought 

towards the Ottoman Turks. He critiqued >peû^of qeblildv ^ka molmlpba Jrûq^wfif qelrdeq, as 

well as endorsing falsafa from the traditions of Ikhwan al-Safa, Ibn Sina, Nasir al-Din al-Tusi, 

Fakhr al-Din al-Razi, and Suhrawardi. His erudition encompassed a multitude of disciplines, in-

cluding philosophy, medicine, and mathematics. It is reported that if he was asked about these 

 
109 Bayar Dodge (ed.), The Fihrist of al-Nadim A Tenth Century Survey of Muslim Culture, 111.  
110 Hamawi, C^tčòfa ^i-irtiěči, vol. 3, 60.  
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disciplines, he was not content with providing a short answer; 111 rather, he was generous in clari-

fying the issues that were requested. In addition to the intriguing and enigmatic figure of An-

taki,112 Khafajiòs intellectual pursuits encompassed the field of linguistics. This led to his assem-

bling an unparalleled personal collection of manuscripts during his lifetime. Many of these were 

subsequently inherited by his renowned disciple, the literary figure Abd al-N^afo _+ ûRj^o ^i-

Baghdadi (d. 1683), the author of the encyclopedic work of Arabic belles-lettres, namely 

Hefwčk^q ^i-^a^_ t^ ir__ ir_č_ ifpčk ^i-û^o^_ í the grandchildren of Kurani composed a com-

mentary upon one of Baghdadi's works, linking the unbroken literary chains between Khafaji and 

the grandchildren.113 

The story then continues. Kurani proceeded to consult with Khafaji regarding the extant man-

uscript of The Book. Khafaji extended a cordial welcome to Kurani. Upon examination of the 

manuscript, Kurani identified the purported forgery. The requisite correction was duly imple-

mented, and Kurani expressed satisfaction with this outcome. In Fk_če ^i-^k_če, the precise is-

sue is elucidated in comprehensive detail: 

I searched the vowelization of the alleged expression to Sibawayh, i.e. their expression to ana-

lyze the cause of construction of an example Ič o^grirk cĒ-l-ačo relates to the noun phrase 

(q^ohĒ_ ^i-ism) and particle (ěarf) as can be seen from the construction of two nouns such as 

khamsata ûashara. Then, I observed at the opinion of Ibn Hisham in al-JrdekĒ [i.e. JrdekĒ ^i-

i^_Ē_] and other works which indicated that Sibawayh considered such a construction to be 

inapplicable to the noun as well, following the reasoning of inspection according to The Book 

of Sibawayh. Consequently, I conducted a search of The Book in Damascus, Syria, but was 

unable to locate it. Upon my arrival in Egypt, I then sought out the source and was successful 

in acquiring it. Upon examination of the text, it became evident that Sibawayh employs a 

grammatical discourse, as exemplified by the phrase ûashrata j^tčÓfûa which illustrates the 

use of ûčmila (to affect grammatically) in the noun. Additionally, it was discerned that his dis-

course tends to indicate the absence of a textual basis (naÄÄ) that definitively establishes the 

 
111 Muhammad Sabri, Crn^eč t^ crn^očà7 Fqqfgčečq cfhofvv^ t^ pfvčpfvv^ cĒ JfÄr al-rqejčkfvv^, 104. For the in-

tellectual sketch of Khafaji see pp. 93-166. See also certain aspects of his texts in Nir Shafir, The Road from Damas-

cus: Circulation and the Redefinition of Islam in the Ottoman Empire, 1620-1720.  
112 See his short biography and an aspect of his philosophical thought in Khaled Breiche, Dâwûd al-An½âkî, Dis-

`fmib aò>sf`bkkb) Plk `ljjbkq^fob ab i^ ŲaÄîda al-ûAyniyya (PhD diss.), Paris: Université de Paris I, Pantheon, Sor-
bonne, 5 July 1985.  

113 Joseph E. Lowry and Devin J. Stewart (eds), Essays in Arabic Literary Biography, 1350-1850.  
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construction of the noun with ïič.ð In light of these considerations, I deemed it appropriate to 

cite his original exemplar of discourse, as set forth in his own words, with a view to counter-

balancing the errors, refreshing comprehension, clarifying the intentions, and finally verifying 

the point.114    

 

After consulting the manuscript, Kurani had no auxiliary aim to study the transmission of had-

ith, which was the other specialty of Khafaji. Upon his intention to travel to Mecca, he was even-

tually prompted to recount the common prelude of the prophetic tradition, ě̂ aa^qe^kč t^ 

^he_^o^kč, which is a common opening of hadith reports. This prompted a swift interruption, 

during which he was urged to consider its meaning in depth. This occurred during his departure 

via the Red Sea to Mecca. As a result of this coincidence, he made the decision to return to 

Khafaji to learn the transmission of ě̂ aĒqe.  

Both Khafaji and Kurani, yet, had the same line of philosophical tradition back to Dawani. 

While Kurani transmitted the rational theology of Jalal al-Din al-Dawani, mainly from his Kurd-

ish intellectual genealogy and later from his Medinan contexts, Khafaji pursued it from an Otto-

man link in the court in Istanbul. When he stayed in Constantinople, for instance, Khafaji learned 

mathematics (ofvčÓfvvčq), Eucledian geometry, and the other rational sciences from Ibn Hasan, 

the student of shaykh al-Fpi^j B_rpprûra Bcbkaf %a+ .241&+ Shaykh al-Islam, himself, transmitted 

from Müeyyedzade Abdurrahman Efendi (d. 1516), the Ottoman scholar and companion of Ba-

yezid II, as well as a prominent student of Dawani.115 He^c^gfòp fkqbiib`qr^i peregrinations ex-

tended beyond Constantinople, encompassing visits to Ottoman Skopje and Thessaloniki. Never-

theless, it appears that Khafaji did not transmit Dawani's works to Kurani, as Kurani's objective 

was solely to rectify a corrupted text and to engage in hadith studies. In comparison to He^c^gfòp 

intellectual lineage of rational sciences, Hro^kfòp ltk fkqbiib`qr^i mbafdobb ql A^t^kf sf^ Hroa*

ish scholars is regarded as the most authoritative genealogy. Consequently, Kurani had no need 

to multiply his philosophical credentials through Khafaji. 

 
114 Kurani, MS Laleli 2150, Fk_če ^i-^k_če, fols. 15a-16b; Gemi, Ù_o^efj H»o¦k±òkfk ïÙk_¦eròi-Bk_¦e ñ^i¦ 

Taěųîųf Ùño¦_f I¦ Ùi¦eb Ùii^ii^eð >aif Bpbofkfk Q^eh±hf, 90.  
115 See the transmission in Muhibbi, HeričÄat al-athar) 00/+ Jref__f nrlqba afob`qiv colj He^c^gfòp j^krp`ofmq 

of his Rayěčk^ ^i-^if__č t^ w^eo^q ^i-ě̂ včq ^i-arkvč. On the Ottoman connection of Dawani and some philosophi-

cal discussion, see Reza Pourjavady, Philosophy in Early Safavid Iran8 Mcbfccbo) ïQb^`efkd qeb Ib^okbað8 Olp^_bi 
>kp^of) ïF_k Hbj^i) A^tčkĒ) ^ka qeb >sf`bkkf^k Ifkb^dbð8 `c+ qeb @^q^ildrb lc If_o^ov _bilkdp ql Priq^k ?^vbwfa 

II, MS Török F. 59, fols. 56a-68a, 167a-176b.  
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From this episode, Kurani strived to consult manuscripts in order to identify any issues that he 

considered worthy of further investigation. This was not the final occasion on which he sought to 

collate manuscripts and verify texts. In addition to Khafaji, another prominent Cairene scholar 

and collector of manuscripts, Sharaf al-Din b. Zayn al-Din (d. 1662), is also worthy of note. This 

descendant of the hadith scholar Zakariya al-Ansari (d. 1520) was renowned for his strictness to 

preserve his manuscript collections. Notwithstanding the considerable price that might be offered 

for a specific manuscript, he chose to refrain from venturing outside his residence in order to 

safeguard his collections. As documented by Mustafa al-Hamawi, the collection included eight-

een different copies of ý̂ _^nčq ^i-Pr_hĒ ^i-hr_oč and twenty-eight copies of commentaries on 

Bukhariòs ÔaěĒě. Moreover, he possessed forty copies of exegesis of the Quran. Upon his death, 

his books were dispersed. Additionally, it is reported that Ibrahim al-Kurani, at one point in Da-

mascus, sought a copy of a treatise authored by Ibn Hajar al-û>pn^i^kf, in which he compiled the 

aěkčm of al-Pe^cfûf that he deemed to be correct, meanwhile Sharaf al-Din owned the pertinent 

manuscript. In the mid-1650s, Kurani sought assistance from Hamawi when he was directed to 

Egypt to borrow and copy the text. After two months of unsuccessful attempts, Sharaf al-Din 

apologized.116 This practice of searching for manuscripts corroborate Kuraniòs philological doubt 

and meticulous exploration of the original dictums or Ur-texts of the pious forebears, or more 

broadly, the classic scholars. It also validates his concern about the possible corruption that ap-

peared in the reception, recension, and transmission of these texts by later generations of schol-

ars, whether in the domains of linguistics, hadith, law, or theological-philosophical matters. 

Furthermore in Cairo, Kurani studied with Azhari doyens including Jre^jj^a û>i^à ^i-Din 

al-Babili (d. 1666) and Sultan b. Ahmad al-Mazzahi (d. 1664), whose transmission back to Ibn 

Hajar al-û>pn^i^kf %a+ .115& ^ka mlpq-Mamluk scholars including Shams al-Din al-Ramli and 

Zakariyya al-Ansari. The first, Babili, spent a considerable time of his life, two decades, as a 

foreign resident in Mecca where he taught many Islamic sciences before making a lifelong career 

at al-Azhar. He was known to deliver his lessons with his sheer rhetoric attracting auditors, even 

his sermons, affected them to sob. His persistence and passion to teach enforced him to teach 

lessons carefully, so that he interrupted students who fastly read texts while other listeners did 

not understand.117  Mazzahi, accordingly, was very popular among Azhari professors. He was the 

 
116 Muhibbi, HeričÄat al-athar, vol. 2, 223. I thank to Konrad Hirschler for the correct translation of this text.  
117 Al -Pefiif ?^û^itf) ûIqd al-g^tčefo t^-l-durar, 325.  
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pqrabkq lc ^ mlmri^o Pe^cfûf p`eli^o) >ej^a ^i-Khatib al-Sharbini (d. 1570), the author of the 

Pe^cfûf ibd^i qob^qfpb al-Fnkčû. Mazzahi is reported to have had to travel regularly in the predawn 

times from his house far away to Azhar. He was also known as one of the most sought-after 

teachers among scholars in his time. For sixty years he annually read legal books such as Sharě 

al-manhaj and Sharě al-jfkečg written by al-Hilli. Moreover, he also taught other disciplines 

and every year he completed teaching ten books. Popular among gnostics was a saying, 

ïteljbsbo aspires to knowledge jrpq ^qqbka efp `i^ppbp+ð118 Kurani heard the perceptible figure 

lc J^ww^ef colj efp `ilpb cofbkap tel tbob ^ipl qeb i^qqboòp jrqr^i cofbkap+ Lkb lc efp cofbkap 

advised efj) ïFq fp rkcloqrk^qb fc vlr sfpfqba @^fol tfqelrq jbbqfkd efj ^ka q^hfkd _bkbcfqp colj 

his scholarship. He has not only high transmission (ûuluww sanad), but also is prodigious in the 

sciences of oftčv^ and afočv^îñ`lkkb`qba k^oo^qflkò ^ka ñabbm `ljmobebkpflkò8 Eb fp lkb lc 

the ib^afkd p`eli^opğð Colj J^ww^ef) Hro^kf subsequently transmitted some hadith of al-

ÔaěĒěayn and some parts from al-Jfkečg, accompanied by the licentia docendi, inscribed by the 

qb^`eboòp ltk e^ka+119 In an unexpected turn of events, Kurani came across a note written by 

Jrii^ û>__^p) qeb _olqebo lc û>_a ^i-Karim al-Kurani, on the title page of Hfqč_ ^i-^ktčo cĒ-l-

fiqh al-Pečcfûfvv^ belonging to Husayn b. Shihab al-Din, Kuraniòs uncle. Subsequently, Mazzahi 

assumed ownership of the codex. Kurani then became aware that Mazzahi had studied under his 

uncle.120 This finding fostered a deeper affinity for this Cairene scholar. The note was written in 

1679 as a supplementary addendum (q^aevĒi) to the draft manuscript of his curriculum vitae, the 

Amam, originally completed four years earlier, emphasizing some important teachers of Kurani. 

In 1653, Mazzahi became the grand shaykh of al-Azhar until his death in 1664.121 One among 

Hro^kfòp `ilpb `fo`ib fk Jb``^) Ahmad al-Nahli (d. 1702) obviously studied with these Azhari 

scholars, as well,122 revealing that pursuing knowledge from their authority represents a highly 

commendable standard of education.  

During the Ottoman time, students at al-Azhar enjoyed considerable autonomy in selecting 

their teachers or professors, as well as the specific disciplines of knowledge that they wished to 

 
118 Al -Pefiif ?^û^itf) ûIqd al-g^tčefo t^-l-durar, 315.  
119 Hamawi, C^tčàfa ^i-irtiěči, vol. 3, 60.  
120 Kurani, al-Amam, 130.  
121 Erpp^j Jre^jj^a û>_a ^i-Jrûqf) Shaykh al-gčjfû ^i->we^o cĒ-l-ûÄ̂r al-ûrqejčkĒ) 216-1227/1538-1812. I 

thank Adam Sabra for this reference. Mazzahi wrote many works including Ėčpefv^ û^ič pe^oě al-jfkečg if-l-nčÓĒ 

W^h^ofvvč, Sharě al-pe^jčàfi, al-Nfočàčq ^i-^o_^û ^i-wčàfa^e û^ič ^i-û^peo.  
122 Fk ^aafqflk ql Priq^k ^ka J^ww^ef) K^eif pqrafba tfqe F_k û>ii^k) Nrpe^pef) ^ka Hro^kf) ^p tbii+ Pbb >ej^a 

al-Nahli, Bughyat al-½čif_Ēk if-_^včk ^i-j^pečàfhe ^i-muě̂ nnfnĒk ^i-jrûq^j^aĒk+  
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pursue. In general, hadith became the most favored and the first subject to learn. Following this, 

students typically elected to pursue studies in grammar, philology, and the others disciplines 

including logic and mathematics. After this, they devoted themselves to the study of different 

schools of Islamic law, legal responsa, and deductive analogy (nfvčp) according to the four Sunni 

schools.123 Kurani own genealogical bibliography, al-Amam and Fgčw^qkčjb, indicated that these 

teachers were instrumental in instilling in him the six canonical books of hadith, along with other 

works that were less well-known in the field. He pursued credentials of this exoteric science 

directly from them and was connected to the chain of transmission, including Shams al-Din al-

Ramli (d. 1596) and then Zakariyya al-Ansari (d. 1520). Table 4 below reveals the vitae of 

Kurani from his three principals teachers at al-Azhar, delineating the foundational texts on 

transmitted science in the post-Mamluk era, which were pivotal in the formation of any Sunni 

scholar. This post-Mamluk intellectual tradition, as was also obvious in the transmission of the 

rational sciences pursued by Kurani when he studied later with Ahmad al-Qushashi in Medina, 

enriched his credentials and became an important factor in expanding the intellectual networks 

he had established in the triangle of Damascus, Cairo, and finally Medina, where he become a 

highly sough-after Sunni scholar, following the footsteps of his prominent teachers.  

 

NAME OF TEACHER BOOKS  GENRE 

Sultan al-Mazzahi ¶ His works  

¶ Ėčpefv^ pe^oě al-jfkečg 

¶ Q^cpĒo ^i-ÄaěĒě al-?rhečoĒ >i-

ÔaěĒě al-Muslim  

¶ Sunan al-QfojfaeĒ  

¶ Sharě mukhtaÄ̂ o he^iĒi ^i-

qe^ičqe^ of al-Damiri  

 
 

Jurisprudence  
Hadith commentary  

 

 
Hadith  

 
Hadith 

ûAli al-Shabramalisi ¶ Ėčpefv^q ^i-kfečv^ if-l-O^jiĒ Jurisprudence  

Ahmad b. Ahmad al-û>g^jf ^i-

Azhari 

¶ Sharě al-gčjfû ^i-Ä̂ deĒo of al-

Hijazi and his student  

¶ Works of Khafaji  

¶ Works of Hasan Shurunbulali  

Hadith  

 

 
Literary and hadith  

 
 

Jurisprudence   

 
123 Erpp^j Jre^jj^a û>_a ^i-Jrûqf) Shaykh al-gčjfû ^i->we^o cĒ-l-ûÄ̂r al-ûrqejčkĒ) 216-1227/1538-1812, 58.  
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¶ Al-Mudawwana of Sahnun  

¶ Sharě al-jrkq^eč ^i-fočačq t^ 

al-fnkčû  

 
Jurisprudence  

Table 4. Reported books read by Kurani in Cairo (source: Kurani, al-Amam li-Ēnčó al-himam) 

Ensuing three months of fruitful encounters examining a philological problem and pursuing 

hadith certificates in Cairo, Kurani consequently continued his journey to Jeddah via Suez in a 

rapid decision before the hajj season. Then he toured Mecca and performed both the hajj and 

ûumrah. Furthermore, he traveled to Medina and dwelled in the holy city for the rest of his life, 

mainly due to his admiration of Qushashi, who he had wanted to meet since his Damascene ex-

perience. During his earlier residency in the city, he continued to write his lengthy oeuvre on the 

study of linguistics and theology) Fk_če ^i-^k_če, in 1062/1652, which he started to ponder 

when he was in Baghdad.124 

 

1.4. Concluding Remarks  

 

This chapter presents a comprehensive contextualization of Kuraniòs early education in Kurdi-

stan and elucidates the intellectual pathways that shaped his intellectual pursuits. His initial pro-

found immersion in the rational sciences in Shahrizor ultimately shaped his future trajectory as a 

prominent scholar in this domain. The cultural terrain of the region, situated at the intersection of 

the Ottoman and Safavid imperial frontiers, fostered the growth of Kuraniòs intellectual pursuits 

through the exchange of knowledge transmitted through the conduits of post-Timurid intellectual 

culture, which was predominantly Persianate in character. The region was marked by intellectual 

vibrancy, which influenced the development of Kuraniòs own inquiry. This was a period of sig-

nificant philosophical development, which led to his becoming one of the prominent verifiers 

(namely: muě̂ nnfn¼k) or thinkers in the seventeenth century. His journey to Baghdad, however, 

constituted a pivotal phase that transformed his trajectory, shifting his focus from a purely ra-

tional approach to one that was deeply mystical. This mystical turn prompted Kurani to travel to 

Damascus, where he advanced his mystical practice and his reading of Sufi philosophical texts. 

 
124 Al -Pefiif ?^û^itf) ûIqd al-jawčhir wa-l-durar, 385.  
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Damascus, a center for the transmitted sciences, played a pivotal role in shaping Kuraniòs en-

gagement with the chains of hadith in alignment with Sufi traditions, with the aim of attaining 

spiritual charisma (baraka). This phenomenon, as compellingly observed by Garrett Davidson, 

became prevalent at least from the fourteenth century onwards. During one reading session in the 

city, Kurani encountered the Sufi guidance of Ahmad al-Qushashi, which led to a transformation 

in his previously skeptical approach, enabling him to embrace mystical guidance. He subse-

quently planned to travel to Medina and departed Damascus via Cairo. There, he not only re-

solved a philological issue regarding his book project on the thorough analysis of lč ilčha illč 

Allčh but also met numerous scholars of hadith with whom he studied and transmitted major 

works in this field. This Cairene experience, despite its brief duration, prompted him to pursue 

further study of hadith. In sum, the Ottoman Arab landscapes presented Kurani with a substantial 

opportunity to engage with two previously unfamiliar fields in Shahrizor: Sufi practices and had-

ith discourse. This engagement further developed his interest in combining rational and tradi-

tional sciences, a pursuit that later positioned him as a role model in seventeenth-century Sunni 

intellectual culture. It was through the guidance of Qushashi in the Medinan scholarly culture, 

which will be discussed in greater detail in the following chapter, that Kurani pursued his equal 

qualifications, which ultimately shaped him into a leading Sunni authority and Sufi master.  
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Chapter Two 

Encounter with Medinan Intellectual Culture: 

Under the Shadow of Ahmad al-Qushashi 
 

Surely the intellect is a light 
Guiding whoever seeks what is upright  

 îAhmad al-Qushashi (d. 1661)125 

 

 

Since the Mamluk period, the two Holy Cities of the Hijaz gained a wide reputation as centers of 

Islamic learning. The Circassian Mamluk sultans established and funded a variety of institutions 

for education and Sufi activities.126 After the Ottomans conquered the Mamluks in 1517, finan-

cial and political support in the cities strongly continued. When Ahmad al-Qushashi gained his 

fame as a renowned Sufi Master in the area, the generous deeds of the Ottomans as the guardian 

of the Holy Cities had been widely praised. Quoted by a Medinan writer Muhammad Kibrit al-

Husayni (d. 1660), the mufti of the Haramayn Qutb al-Din al-E^k^cf p^fa7 ïQeb mblmib lc qeb 

Haramayn were not prosperous in any circumstances as much as under the rule of the Ottoman 

Elrpbð+127 This statement by a Hanafi mufti regarding his Ottoman connections in Istanbul may 

be viewed as an exaggeration. However, it suggests that the regionòs prosperity, in terms of both 

quantity and quality, increased. Nevertheless, the veracity of this assertion requires critical exam-

ination, particularly in light of the lack of available economic evidence. The coffee culture and 

trade indeed originated in the Hijaz region and the broader Arabian Peninsula, although it is chal-

lenging to ascertain whether the salon tradition (j^gčifp) for literary and scholarly discussions 

existed there, as it did in numerous cities throughout the Ottoman Empire.128 In addition to reli-

gious scholars, in Medina alone there are records on some well-noted litterateurs such as Ibrahim 

 
125 Qushashi, Sčfir al-maěyč li -man ½čfa bihi waěyč) nrlqba fk Rj^j) ïPbsbkqbbkqe-Century Islamic Teaching 

fk Jbafk^)ð 2+  
126 See for instance Hasan Ahmad Hasan Barkah, Al-J^aĒk^ ^i-jrk^tt^o^ cĒ û^Äo a^ti^q p^ič½Ēk ^i-j^jčiĒh ^i-

gfočhfp^ %451-923 H./1382-1517 M.).  
127 Muhammad Kibrit al-Husayni, al-G^tčefo ^i-qe^jĒk^ cĒ j^ěčpfk ^i-J^aĒk^, 209; also quoted in Atallah S. 

@lmqv) ïQeb K^npe_^kafvv^ ^ka Fqp Lccpellq+ð  
128 Pbb Ebibk Mcbfccboòp ïBk`lrkqbo ^cqbo qeb @lknrbpq7 Ifqbo^ov P^ilkp fk Pfuqbbkqe-@bkqrov A^j^p`rp+ð  
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al-Khayyari (d. 1672) the author of Tuěfat al-ra^_čà t^ p^it^q ^i-dero^_čà %ïQeb dfcq lc qeb ifq*

terateurs and the solace of the extraordinaires).129 If we think literature in a broader framework, 

Ahmad al-Qushashi and other religious scholars who penned poetry or in the belletristic genre of 

writing can be also included within this literary tradition, such as the case of Shihab al-Din al-

Khafaji in Cairo.130 From around 1620 to 1661, Qushashi was known as the most prominent 

p`eli^o) >peû^of qeblildf^k) Prcf j^pqbo, and hadith transmitter in the entire Hijaz. Qushashi rose 

to prominence in a time when Medina transformed into one of the central places of learning in 

the Ottoman Arab lands. This development followed the example of renowned Sunni scholars 

who had flourished during the late Mamluk and early Ottoman eras in the region. As the leading 

cfdrob fk F_k û>o^_fòs Sufi teachings, Qushashiòs name and works were known to Kurani during 

his time in Damascus. Kuraniòs immersion in the depths of Sufi learning, encompassing both the-

oretical and practical aspects, prompted him to seek guidance from Qushashi in the late 1640s. 

This decision necessitated a suspension of his critical and philological faculties during his en-

lightening yet challenging training under Qushashiòs tutelage.  

This chapter is thus dedicated to a close examination of Ibrahim al-Kuraniòs engagement with 

Qushashi in Medina throughout the 1650s. It will explore how the former, relying on the author-

ity of the latter, initiated the completion of some of his most influential writings. This chapter has 

two specific objectives. First, it continues to examine the continuation of Kuraniòs intellectual 

journey from Kurdistan to the Ottoman Arab regions up to Cairo, as discussed in the previous 

chapter. The Medinan episode of Kuraniòs residency in the 1650s, as will be argued here, repre-

sents the most critical moment for the expansion and advancement of his credentials in rational 

and traditional sciences, as well as spiritual involvement guided by Qushashi. Second, in the fi-

nal section of this chapter, the completion of Kuraniòs theological treatise in the form of two 

commentaries was created based on his close study with Qushashi, which was a prerequisite for 

him to succeed the latter as a leading scholar in Medina in the subsequent decades. This section 

will examine how two commentaries by Kurani, as a particular frame of analysis in this chapter, 

reshaped his scholarly position by examining their wide reception. This will be demonstrated 

through an analysis of manuscript evidence. This chapter will initially elaborate on the under-

standing of the institutional and intellectual ecology developed by Qushashi, as this history is of 

 
129 I thank Feras Krimsti for this reference; cf. Muhibbi, HeričÄat al-athar, vol. 1, 28.  
130 Such categorization is applied in Joseph E. Lowry and Devin J. Stewart (eds), Essays in Arabic Literary Biog-

raphy, 1350-1850. 
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critical importance during the course of Kuraniòs prominent career in Medina, from 1650 to 

1690. 

 

2.1. The Sufi Academy of Qushashi 

 

Ahmad al-Qushashi was born in 5 April 1583131 and inherited the Sufi authority from his grand-

grandfather, Ahmad al-Dajani. Dajani was regarded in his time as ïthe head of the gnosticsð 

(qu½b al-ûčofcĒk) and ïthe paragon of mysticsð (qudwa al-pčifhĒk). Dajani and his followers were 

the custodians of the ex-Fransiscan church and endowment near Davidòs Tomb following the is-

suance of a firman by Suleyman the Magnificent in 1546. This event marked the continuation of 

a series of Islamizations that took place in Jerusalem during the first half of the sixteenth cen-

tury.132 Dajaniòs authority as a Sufi was primarily derived from two prominent Sufi Masters in 

i^qb J^jirh ^ka b^oiv Lqqlj^k Pvof^7 û>if _+ J^vjrk %a+ .2..& ^ka F_k û>oo^n %a+ .2/3) fk 

Mecca); the former were Maghribi, while the latter were Circassian.133 Yunus, one of the sons of 

Ahmad al-Dajani, migrated to Medina, where his family settled at the time of the 1593 birth of 

Yunusòs grandson Safi al-Din, who was later known as Ahmad al-Qushashi. The relationship be-

qtbbk qeb abp`bka^kqp lc F_k û>oo^n ^ka qelpb lc >ej^a ^i-Dajani persisted until the time of 

Qushashi. Both Qushashi and his father were instructed by the progenies of Ibn û>oo^n) qebob_v 

demonstrating an unbreakable affiliation between the two Sufi families. The eighteenth-century 

Sufi treatise, al-P^ip^_Ēi ^i-jrûĒk cĒ ^i-½uruq al-^o_^ûĒk, authored by the renowned North African 

Prcf Jre^jj^a f_k û>if ^i-Sanusi (d. 1859), the link was confirmed by citing the later son-in-

law of Qushashi, Ibrahim al-Kurani, who corroborated the plurality of Sufi fraternities and the 

notion that their teachings are essentially unified.134  This attestation demonstrates the pivotal 

 
131 ./ O^_fû ^i-awwal 991, see Kurani, al-Amam; R. Öngören) ïKuĥâĥî.ð 
132 On the study of sijill lc qeb Pe^ofû^ @lroq lc Gborp^ibj ^ka qeb `lkcfp`^qflk lc @eofpqf^k molmboqfbp ^cqbo qeb 

@lknrbpq lc qeb J^jirh Bjmfob _v qeb Lqqlj^kp) pbb >e^o^lk I^vfpe) ïWaqf ^ka P¼cĒ Jlk^pqbofbp fk qeb Lqqlj^k 

Policy of Colonization: Sul½čk PbiĒj Fòp Waqf of 1516 in Favour of Dayr al->p^a+ð  
133 Lk _lqe p`eli^op) pbb F_k Qrirkòp Ghuraf al-û^ifvv^8 Fdk^w Dliawfebo) ïûAlî b. Mejmûn al-J^Íof_± rka pbfk 

Pfqqbkpmfbdbi abp ·pqif`ebk Fpi^j7 Bfk ?bfqo^d wro Hriqrodbp`ef`eqbð8 Jf`e^bi Tfkqbo) ïPebfhe û>iĒ F_k J^vj¼k 
^ka Pvof^k Prcfpj fk qeb Pfuqbbkqe @bkqrovð8 Jf`e^bi Tfkqbo) ïPrcfpj fk qeb J^jirh Bjmfob %^ka fk b^oiv Lqql*

j^k Bdvmq ^ka Pvof^& ^p ^ cl`rp clo obifdflrp) fkqbiib`qr^i ^ka pl`f^i kbqtlohpð8 ^i-E^ofqev) ïTb^sfkd Efpqlrical 
K^oo^qfsbp7 ?bforq I^pq J^jirh Jlkrjbkq+ð  

134 MS al-P^ip^_Ēi ^i-jrûĒk) If_o^ov lc Hfkd û>_a ^i-û>wfw, nn.   
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role of the Sufi tradition in the early modern Hijaz in shaping the ñorthodoxò perspectives of the 

ñforty distinguished fraternitiesò defined by Sanusi. 

Nrpe^pefòp c^qebo) Jre^jj^a _+ Vrkrp) ifkhba efp p`eli^oiv qo^afqflk ^p c^o ^p Vbjbk+ Efp 

father even caused Qushashi to preserve this Yemeni networkîthe intellectual network that en-

dured until the era of the progressive scholar Muhammad al-Shawkani (d. 1839). It seems proba-

ble that this Yemeni network bk`lro^dba qeb vlrkd û>_a >ii^e ^i-E^aa^a %a+.4/-&) qeb ?^û^itf 

Sufi Master and the author of a widely read text in the Indian Ocean Očqf_ ^i-Ė̂ aača, to under-

take studies with Qushashi when the former visited the Hijaz. A nineteenth-century Batavian 

mufti of the Hadrami origin Sayyid Uthman (d. 1913) shows his genealogical certificate,135 im-

plying the narrative of the religious authority embedded within the genealogy of the Hadrami 

scholars in the Indian Ocean that directly linked to the doyens of Sunni scholarship through 

Nrpe^pefòp ifkh^db+ Croqebojlob) qeb cfopq mevpf`^i bk`lrkqbo lc Nrshashi and his father with the 

Zaydi community and politics happened during the early studies of Qushashi, who in later few 

decades continued to pen some refutations to the foundations of the Zaydi theological doctrine 

_lipqboba pfk`b qeb b^oiv jbafbs^i qfjb _v qeb Jrûq^wfif qelrdeq ^ka _b`^jb ^k fablildf`^i cor-

nerstone during the Zaydi-Qasimi imamate (see Chapter Four). 

Nrpe^pefòp c^qebo t^p ^ipl hkltk ^p ^ ib^afkd Prcf tel `ljjbkqba on a standard grammar 

book that originated from Morocco, al-ôgroo¼jfvv^, following some epigones of such Sufi com-

mentaries136 to the Arabic grammar as early as the time of Ahmad Zarruq al-Fasi (d. 899/1493) 

who believed that Sufi tradition has no (legal) madhhabs.137 The concept of madhhab-free affilia-

tions among late-medieval and early-modern Sufis is of critical significance pertaining to the 

multiple affiliation of Sufi fraternities within the group of people with a variety of madhhabs. 

Qeb tlohp lc qeb qtl moljfkbkq e^afqe p`eli^op) û>_a al-E^nn Afei^tfòp %a+ .31/& al-Ôfoč½ al-

 
135 Nico Kaptein, Islam, Colonialism and the Modern Age in the Netherlands East Indies: A Biography of Sayyid 

Uthman (1822-1914).  
136 ?fi^i Loc^if) ïDe^w^i ^ka Do^jj^o7 ^i-?^û¼kĒòp TaÓjĒk >icfvv^q _+ Jčifh cĒ ^i-Ghazal+ð Lqebo `ljjbkq^qlop 

^cqbo Nrpe^pef ^ka efp c^qebo fk`irab F_k û>gf_^ %a+ .5/5& ^ka Jre^jj^a ^i-Tarabulusi (d. 1888). 
137 Ahmad Zarruq, N^tčûfa ^i-taÄawwuf. On the biography of the author, see Ahmad Baba al-Tinbukti, Hfcčv^q 

al-muěqčg if-j^ûofc^q j^k i^vp^ cĒ ^i-aĒ_čg, I, 126-58 û>if C^ejf He^pefj) Aěj^a W^oo¼n t^ ^i-w^oo¼nfvv^. In the 
seventeenth century, Moroccan Sufi Master in Mecca, Isa al-Maghribi (d. 1669), who was lkb lc Hro^kfòp qb^`ebop) 

is mentioned as W^oo¼n w^jčkfef; see Muhibbi, HeričÄat al-athar, vol. 3, 241-3.  Lk W^oornòp bumif`^qflk lc >peû^of 
qeblildv _^pba lk De^w^ifòp N^tčûfa ^i-û^nčàfa, see Kamran Karimullah, Aěj^a W^oo¼n ^ka qeb >peû^ofqb P`elli; 

cf. G. Davidson, Carrying on the Tradition, 274.  
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jrpq^nĒj and Salih al-Crii^kfòp %a+ .5-0& ēnčó efj^j ¼i¼ ^i-abÄčo if ^i-fnqfačà _f-sayyid al-mu-

ečgfoĒk t^ ^i-anÄčo, validate this idea.138 Similarly, Sufi masters in seventeenth-century Medina 

also incorporated such multiple affiliations, the privilege that lay followers usually do not have. 

This practice bears resemblance to the legal problem of changing madhhab for those who are 

knowledgeable in Islamic law, namely q^icĒn.139 

Nrpe^pef mroprba pl`f^i moljfkbk`b tebk eb pqrafba tfqe ^k Bdvmqf^k Pe^cfûf p`eli^o lc Jb*

dina Ahmad al-Pefkk^tf %a+ .3.6& ^ka qebk j^oofba qeb i^qqboòp a^rdeqbo+ As a result of this mar-

riage, Shinnawi bestowed upon Qushashi all of his scholarly certificates+ Pefkk^tfòp p`eli^oiv 

genealogy combines Egyptian and Indian links, including both hadith and Sufism, which in due 

time were transmitted by Qushashi to Kurani. The confluence between both links could happen 

in some settings in the entire Hijazi areas. Yet, only through Shinnawi did it firmly constitute the 

social capital of Sufi tradition, tef`e bjmltboba qeb crqrob kbqtlohp lc Nrpe^pefòp ebfo+ Qeb ac-

count lc Pefkk^tfòp af^ildrb tfqe qeb Molmebq fk ^ aob^j lc >ej^a ^i-Nrpe^pefòp cofbka) 

namely Ahmad al-Qalqashandi al-Miqati, took place in 1626, is narrated by Ibrahim al-Kurani in 

one of his hadith works.140 The narrative rkaboifkbp Pefkk^tfòp nrbpqflk ^aaobppba ql qeb 

Molmebq lk tel fp qeb `ilpbpq erj^khfka ql Dla8 croqebojlob) qeb Molmebq ^kptbop) ïQelpb tel 

afp`e^odb efp bppbk`b ^ka ^qqof_rqb fkql Efp Bppbk`b ^ka >qqof_rqbð %j^k fpq^ei^h^ aečq^er cĒ 

aečqfef t^ Äfcčq^er cĒ Äfcčqfef&+ Pefkk^tfòp Prcf ^rqelofqv t^p pr_pbnrbkqiv `fo`ri^qba ^ka fk^r*

gurated as one of the important personages in early seventeenth-century Medina. He was rec-

loaba ql e^sb _bbk ^`hkltibadba ^p ï_rj_ib_bbð %al-½̂ kčk^) among the people of the Ha-

ramayn. His Sufi credentials encompass what the legal-ib^kfkd p`eli^op mbo`bfsba ^p ñfkcfabiò) 

f+b+ qeb E^ii^gf^k rqqbo^k`b) ïQelpb tel p^t jb tfii klq bkqbo qeb d^qb lc ebiicfob rkqfi qeb a^v lc 

judgement (ič v^aherl al-kčo j^k o^àčkĒ fič v^tj ^i-nfvčj^&+ð It is reported that his Sufi disci-

ples disseminated his teachings throughout the Muslim world. However, his works remain rela-

tively unknown and thus inaccessible to us. It appears that he did not set forth his ideas in written 

form to the same extent as Qushashi, although the biographer and poet Muhibbi recorded some 

 
138 Salih al-Fullani, ēnčó efj^j ¼i¼ ^i-abÄčo ifòi-fnqfačò _f-sayyid al-jrečgfoĒk t^òi-anÄčo. I thank Jonathan 

Brown for this reference. It is interesting that the title resembles Ibrahim al-Hro^kfòp al-Amam li-Ēnčó al-himam. 
Crii^kfòp _llh mol_^_iv t^p fkpmfoba _v qeb _ol^a p`lmb lc e^afqe `obabkqf^ip mroprba _v Hro^kf+  

139 Such Sufi-legal problem was raised by a Jawi (Southeast Asian) to a Sufi Master in nineteenth-century 
Mecca, see Sulayman Zuhdi al-Khalidi, J^gj¼û^q ^i-o^pčàfi û^ič rÄ¼i ^i-hečifafvv^ ^i-Ófvčàfvv^ ^i-naqshbandiyya.  

140 Ibrahim al-Kurani, MS Garrett 2581Y, J^pčifh ^i-^_očo fič ^ěčaĒ½h al-k^_Ē ^i-jrheqčo, fol. 35b.  
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of his oeuvres.141 One of his surviving rare writings, copied in 27 Safar 1033 or 20 December 

1623, contains a monistic formulation on Sufism and numerology, entitled al-Ofpči^ ^i-

trg¼afvv^ jfk ^i-fcčÓa al-g¼afvv^, rendering the famous doctrine on philosophical existences 

among the Shattari and Akbarian Sufi theosophy. The treatise is one of the fruitful works against 

the backdrop of the spread of the Shattari fraternity in the late sixteenth century, which circulated 

extensively through the cultural and economic routes of the Indian Ocean and the Arabian Penin-

sula. The seminal text within the Shattari tradition, G^tčefo-i khams, written by the Indian Shat-

tari master Ghawth Gwaliyari (d. 1563), was disseminated within the Hijazi milieu due to the fel-

lowship between Shinnawi and Sibghat Allah al-Baruchi (Arabic: al-Barwaji, d. 1606). The latter 

assisted in translating the original Persian text into Arabic.142 In his formative years, Qushashi 

had the opportunity to study directly with both scholars. The popularity of this Shattari text has 

been attested to in numerous sources, even among other Sufi fraternities. The text was dissemi-

nated as far afield as Morocco and Indonesia through Qushashiòs Medina forum. As will be dis-

cussed in Chapter Five, the circulation of manuscripts and ideas from the Eastern to the Western 

post-classical Islamic world was largely due to the pivotal role played by Qushashi, Kurani, and 

their supporters in Medina. 

 

 
141 Qebpb tofqfkdp fk`irab ^ `ljjbkq^ov lk De^tqeòp al-G^tčefo ^i-khams, al-P^q^ûč ^i-aěj^afvv^ cĒ o^tčàfě 

j^ačàfě al-aečq ^i-muěammadiyya, al-Q^àÄĒi t^ ^i-tafÄĒi, Hfqč_ ^i-fniĒa ^i-c^oĒa cĒ q^goĒa ^i-tawěĒa %û>_a ^i-Ghani 

al-Nabulusi penned a commentary on this book, very likely to oppose certain thoughts of Kurani who was the heirs 
of Shinnawi and Qushashi; on his opposition to Kurani see for instance his TaěoĒh pfipfi^q ^i-t^ača cĒ j^pà^i^q he^in 

^cûči ^i-ûf_ča, MS Garrett 469Y, fol. 74b), T^p^û^q ^i-^heičn, C^tčqfě al-Ä̂ i^tčq ^i-Aěj^afvv^ cĒ i^tčàĒe j^ačàfě 

al-aečq ^i-muěammadiyya, Ofpči^ cĒ t^ědat al-trg¼a; see Muhibbi, HeričÄat al-athar, vol. 2, 243-4; see also earlier 

`eolkf`ib lk Pefkk^tf _v Nrpe^pefòp pqrabkq colj E^ao^j^tq) Jre^jj^a ^i-Pefiif ?^û^itf fk efp tloh ûIqd al-

g^tčefo t^-l-aro^o cĒ ^he_čo ^i-qarn al-ečaĒ û^pe^o, 148-153. In addition to this, his works numbered up to eighteen 

writings.  
142 @^oi Bokpq) ïG^tčebo-e amsa+ð 
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Figure 2.1. MS Al-Ofpči^ ^i-trg¼afvv^ jfk ^i-fcčÓa al-g¼afvv^ penned by Ahmad al-Shin-

nawi. MS Third Series 871, Princeton, 

 

 

NO TITLE  COLLECTION  GENRE 

1 Ėčpefv^ û^ič ^i-Fkpčk ^i-hčjfi li -û>_a ^i-H^oĒj 

al-GĒiĒ 

MS BIJ 400, the Brisith 

Library 

Sufism 

2 Al-Kalima al-wus½č cĒ pe^oě Ėfh^j f_k û>½čà Hüsnü Pasha 791, Istanbul 

3 Al-H^jčičq ^i-fičefvv^ - 

4 Jfcqčě al-raěj^ cĒ faečû^q h^o^j^ jfk h^o^jčq 

al-umma 

MS Kemankes 246, Istan-

bul 

5 Kalimat al-g¼a û^ič ^i-qawl bi-waědat al-trg¼a Resid Efendi 428, Istanbul 

6 Fgč_čq ^i-akh al-cčÓil al-hčjfi _f-ěall al-^_tč_ 

al-^o_^û^ jfk hfqč_ ^i-fkpčk ^i-hčjfi 

7 Al-Jfhvčp cĒ k^vi j^ûofc^q ^i-ûro^cčà _f-iiče ^i-

^hvčp 

8 Ô¼o^q al-p^ûča^ _f-qfičt^q hfqč_ ^i-f_ačà t^-l-

fûča^ 
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9 Ofpči^ cĒ q^ogrj^k _^ûÓ ^počo ^i-dhikr 

10 Al-Sim½ al-j^gĒa cĒ pe^àk ^i-_^vû^e t^ ^i-dhikr 

t^ q^inĒkfe t^ p^ičpfi ^ei ^i-tawěĒa 

Published in India, 1901 

based on MS Sami Benli 
908; Cod. Or. 7052, Lei-

den; Cod. Or. 7029, Lei-
den; MS Sehid Ali Pasha 

1197; MS Sehid Ali Pasha 

1221; MS Esad Efendi 
1491, Istanbul.  

Sufism 

11 Al-Manó¼j^ cĒ ^i-û^nčàfa MS Carullah 1251; MS 

Sehid Ali Pasha 2722, Is-

tanbul.  

Theology 

12 Al-FcčÓa bi-jč _^vk^ al-fheqfvčo t^-l-foča^ MS Resid Efendi 428, Is-

tanbul 

Theology 

13 Ofpči^ cĒ ĒÓčě qawl al-De^wčiĒ MS Resid Efendi 428, Is-

tanbul 

Theology 

14 I^vp^ cĒ ^i-fjhčk a_ačû - Theology 

15 Al-IntiÄčo if-fjčj ^i-ě̂ o^j^vk cĒ o^aa j^k 

pe^kk^û^ û^i^ve (Other title: al-IntiÄčo ^i-jr_Ēk 

bi-ěaqq al-v^nĒk) 

MS Third Series 514, 

Princeton 

Theology 

16 Durrat al-qe^jĒk^ cĒ-jč if-wčàfo ^i-k^_Ē fič ^i-

j^aĒk^ 

MS the Prophet Mosque 

Library nn, Medina; many 

libraries; printed. 

Ethics, devotional prac-

tices  

17 Hfqč_ ^i-q^odeĒ_ cĒ j^wĒa c^Óifiiče ^i-ûó̂Ēj ^i-

n^oĒ_ ^i-jrgĒ_ 

MS Garrett 3791Y, 

Princeton 

Hadith 

18 G^tč_ ^i-j^pà^i^ if-man fataě̂ iičer û^vk n^i*

bihi wa kaěči^ 

Sufi philosophy 

19 Hfqč_ ^i-q^_peĒo ^i-pčàfi _f-pqfhjči t^o^û ^i-

hčjfi 

Sufism 

20 Al-G^tč_ ^i-pečcĒ û^ič ^i-pràči ^i-jrtčcĒ Theology í on Zaydi 

doctrines 

21 ý̂ oĒn ^i-o^peča cĒ g^tčw wfvča^q v^tj ^i-grjû^ 

t^ i^vi^qreč _fi-^coča 

Rituals 

22 Muniyya ahl al-t^o^û cĒ û^a^a jfk q^Äiěěu bihim 

al-grj^û 

Rituals 

23 Qawl al-j^ûo¼c ûfka al-jrq^peč_fe if-ahl al-

trn¼c 

Theology 

24 Ėujjat al-jreq^aĒk _f-_rpeoč ^i-jrh^oo^jĒk Hadith 

25 Q^k_Ēe ^i-pečhfoĒk vraeh^or ûfjča ^i-aĒk 

t^nro_čk ^i-jrqq^nĒk 

Rituals 
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26 ã̂ tà ^i-eči^ cĒ aefho Huwa al-g^iči^ MS The Prophet Mosque 

Library nn., Medina 

Sufi manuals   

27 Al-Qe^kčà ^i-manó¼j cĒ-jč ^pc^o^ jfk ^i-wajh 

al-h^oĒj _f-l-ěayy al-n^vv¼j 

MS Arabic 282, Cam-

bridge 

Poetry 

28 Nafěat al-v^nĒk t^ wric^q ^i-q^jhĒk if-l-j¼nfkĒk MS New Series 1114, 

Princeton 

Sufism  

29 Al-Fgč_^ û^ič al-^_tč_ ^i-musta½č_^ MS New Series 1114, 

Princeton 

Sufism 

30 Tatimmat al-^o_^ûĒk jfk ě̂ aĒqe p^vvfa ^i-mur-

p^iĒk  

MS New Series 1114, 

Princeton 

Hadith 

31 Fgč_^q ^i-akh al-cčÓil al-hčjfi _f-ěall al-^_tč_ 

al-^o_^û^ jfk hfq^_ ^i-fkpčk ^i-hčjfi 

MS Cod. Or. 7006, Leiden Sufism 

Table 5. Ahmad al-Nrpe^pefòp efqeboql hkltk _llhp 

Upon the death of Shinnawi, Qushashi assumed not only the spiritual legacy of his predeces-

sor but also the considerable wealth inherited through marriage, as Shinnawi had no surviving 

male heirs and Qushashi was the sole beneficiary of Shinnawiòs family wealth. A similar sce-

nario transpired with regard to Qushashiòs succession to Kurani. Pefkk^tfòp c^jfiv bkaltjbkq 

was increased during the time of Qushashi in the 1630s by the generous donation from a wealth 

sayyid, namely Ibrahim al-Hindi of Bengal. According to a report of the eighteenth-century Me-

dinan genealogist, Ibrahim, who had no children, also assisted to finance political rulers in the 

Hijaz, as well as freeing slaves and their descendants.143 The initial designation of the endowed 

institution developed by Shinnawi remains uncertain. It is clear that Qushashi transformed his 

inheritance into a renowned Sufi seminary bearing his name, which was likely established 

through a consensus among his students following his death. Accordingly, it was called al-

Wčtfv^ ^i-Nrpečpefvv^ %ïQeb Prcf >`^abjv lc Nrpe^pefð&) qeb cloj^i k^jb qe^q `lkqfkrba fqp 

existence until later periods. The presence of this Sufi academy is evidenced by a multitude of 

Arabic, Jawi, and Ottoman texts, and probably other manuscripts, which demonstrate its exten-

sive influence beyond the boundaries of diverse intellectual traditions and cultural identities. His 

student of Hadrami origin who learned with him in Cairo, namely al-Pefiif ?^û^itf, referred to 

efj ïqeb mbk lc qeb b^pqbokbop ^ka qeb hkltibadb lc qeb tbpqbokbopð lc qeb Fpi^jf` tloia %qalam 

 
143 Al -Ansari, Tuěfat al-muěf__Ēk t^ ^i-aÄěč_ cĒ j^ûofc^q jč if-l-j^a^kfvvĒk jfk ^i-^kpč_; Ùoc^k Ùk`b fk efp 

ïJbafk^ fj ./+,.5+ G^eoerkaboqð rpba ^i-Ansari to examine the prosopography of eighteenth-century prominent 

families in Medina.  
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al-j^peofnĒk t^-ûfij ^i-j^deof_Ēk).144 Indeed, this epithet signifies that Qushashi not only 

achieved renown in the eastern and western hemispheres but was also the preeminent commenta-

qlo lk >ka^irpf^k Prcfpj ^p bpmlrpba _v F_k û>o^_f arofkd efp ifcbqfjb. Various testimonies on 

this academy imply that this institution facilitated and financed social and religious activities on 

its behalf. Furthermore, it highlights the significance of scholarly pursuits, encompassing the 

production of manuscripts through the process of copying. The economy of Islamic scholarship 

contains a number of interrelated elements, including the mutual symbiosis between authors, fi-

nancers/publishers, copyists, sellers, and audience. In the later period during the middle of the 

1660s, many Jawi scribes or copyists145 were employed under the auspices of Kurani, implying 

their need of allowance by copying manuscripts for the sake of learned culture buttressed by the 

academy. A list of readings containing both the rational and transmitted sciences taught by 

Qushashi in his academy demonstrates the broad curriculum offered to a variety of students.146 

He owned the endowed library, narrated by Ibn al-ûRg^vjf ^p hefwčk^q ^i-waqf. This endowed 

library was administered by Kurani in a later period and contained different subjects that Hijazi 

scholars could not otherwise access due to the philosophical nature of some of the codices. It was 

a popular library in Medina, as evidenced by a reader acknowledgement in a marginal note.147 

The presence of copyists indicates that the library multiplied its collections for learning purposes 

and probably economic goals as well.  

 

2.2. Learning in the Arabian  Milieu  

 

Qushashi enjoyed the last twenty years of his life as an esteemed Sufi master with many students 

hailing from diverse regions of the Islamic world. The political circumstance across many Is-

lamic empires in the 1650s, to some extents, orchestrated the global circulations of ideas, texts, 

 
144 Al -Pefiif ?^û^itf) ûIqd al-g^tčefo t^-l-durar, 302-303. Qushashi wrote the certificate of intellectual geneal-

ogy for al-Shilli at al-Azhar, Cairo. Al-Shilli was an important Hadrami scholar in the Indian Ocean. Al-Shilli, a 
Meccan scholar who began by studying in Bijapur, India, for four years, died bfdeq vb^op _bclob Hro^kfòp ab^qe+ @c+ 

Engseng Ho, The Graves of Tarim.  
145 Pljb G^tf p`eli^op tbob bsfabkqiv `lmvfpqp lc Hro^kfòp j^krp`ofmqp lo lqebo j^krp`ofmqp rkabo qeb ^rpmf`bp 

of Kurani, including Yusuf al-J^n^pfof) û>_a ^i-Shakur al-?^kq^kf) ^ka û>_a ^i-Mahmud al-Mataramiîall of them 

were scholar-judges in Banten, northern Java, and the last one probably Mataram Sultanate in southern Java; see 
Chapter Five.  

146 Ibn al-ûRg^vjf) JP F 1744 Dar al-Kutub, He^_čvč ^i-w^tčvč8 Rj^j) ïPbsbkqbbkqe-Century Teaching in 
Jbafk^ð+  

147 MS New Series 1114, Princeton, fol. 24b.  
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and people, in addition to the established economic routes. The ascendance of the Köprülü fam-

ily within the Ottoman political sphere, the rise of Aurangzeb in the Mughal Empire, the prosper-

ous state of female authority in the Aceh Empire and the stability of other sultanates in Java, the 

progress of the Zaydi-Qasimi politics in the Greater Yemen, and the political fracture of the Ala-

wite dynasty in Maghreb collectively shaped the mid-seventeenth century of the Islamic world. 

Some of the issues that emerged from the specific socio-cultural contexts of these regions were 

directed to Qushashi, the sole authority in Medina and the Hijaz, for resolution. Concurrently, 

Qushashiòs authority manifested as a convergence of diverse students, thereby rendering Medina 

a centripetal force. Conversely, Medina can be regarded as a centrifugal force, whereby specific 

texts circulated away and individuals disseminated their ideas across a multitude of Islamic cul-

tural loci. During this period, Kurani held the position of both the leading student of Qushashi 

and the deputy and assistant in writing letters and commentaries to which the teacher could not 

respond. In the shadow of Qushashi, Kurani appeared to be groomed for a future role as a suc-

cessor in the religious institution that later became known as the Academy of Qushashi. His 

scholarly habit was reported to be one of continuous teaching, writing, and guiding, a pattern that 

continued throughout his life.148   

Similarly, Kurani learned a considerable portion of Islamic intellectualism and Sufi practices 

from Qushashi complete with their rational and traditional chains of transmission.149 Various 

scholars from different backgrounds came to Qushashi to seek spiritual and intellectual guidance. 

An account of Ibn al-ûRg^vjf bi^_lo^qbp qeb qvmf`^i `roof`rirj qe^q Nrpe^pef `ob^qba clo efp pqr*

dents.150 Lsbo qtl ab`^abp) colj .31- ql .33.) qeb ib^afkd p`eli^o lc >`be) û>_a ^i-O^àrc ^i-

Fansuri, studied with Qushashi and followed his Sufi path and religious thinking. Fansuri, once 

he resettled in Aceh, attributed his thought and Sufi practice as the method of Qushashi (½̂ oĒn ^i-

nrpečpeĒ) with some citations on the conception of existence and truths from Ibrahim al-Kurani 

in one of his writings.151 Fk .314) ^ Pe^cfûf p`eli^o lc A^j^p`rp, namely Muhammad al-Maktabi 

 
148 F_k ûRg^vjf) MS F 1744 Dar al-Kutub, He^_čv^ ^i-w^tčvč, fols. 37a-37b.  
149 @c+ @e^mqbo Qtl lc K^ppbo Arj^fofbeòp Intellectual Life in the Ėijčz in the 17th Century.  
150 Pbb ^ abp`ofmqflk lc qefp fk jv ^oqf`ib) ïPbsbkqbbkqe-`bkqrov Qb^`efkd fk Jbafk^+ð 
151 û>_a ^i-O^àrc) Q^k_Ēe ^i-jčpeĒ ^i-j^kp¼_ fič ½̂ oĒn ^i-NrpečpeĒ, MS Leiden, Cod. Or. 7031. For the close 

reading of the text, see Fathurrahman, Tanbîh al-Mâsyî: Menyoal Wahdatul Wujud Kasus Abdurrauf Singkel di Aceh 

Abad 17; cf. Riddell, Malay Court, Religion, Culture and Language, Ch. Three; In the late nineteenth century, 

Pklr`h Erodolkgb afp`lsboba qe^q) ïFk Prj^qo^ pljb bsbk dfsb qebfo ½̂ oĒn^ the special name of Qushashite; and it is 
only of late years that this Satariah, as it is usually called, has begun to be regarded as an old-fashioned and much-

`loormqba cloj lc jvpqf`fpj)ð The Achehnese, vol. 2, 18.  
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(d. 1685), ib^okba tfqe Nrpe^pef+ Fk ^aafqflk ql qefp) qeb mobpbk`b fk .323 lc û>i^à ^i-Din al-

Haskafi (d. 1677), the grand mufti of the Hanafi legal school in Damascus, benefitted from his 

knowledge.152 Scholars and friends of Qushashi who arrived and stayed in Medina enjoyed 

teaching other students, making this holy city one of the most favored places among every itiner-

^kq p`eli^o+ Fk Nrpe^pefòp `fo`ib) qebob t^p ^ pfdkfcf`^kq cb^qrob lc fkqbiib`qr^i bu`e^kdb+ û>if ^i-

Zabidi (d. 1661), a Yemeni hadith scholar who befriended Qushashi, for instance, taught Bu-

he^ofòp al-ÔaěĒě ql Nrpe^pefòp ib^afkd pqrabkqp fk`irafkd Hro^kf) Jre^jj^a _+ O^pri ^i-Bar-

zanji, and Ibn al-ûRg^vjf+153 When Muhammad Sharif Kurani re-appeared to reside temporarily 

fk Jbafk^) eb q^rdeq Hro^kf Grog^kfòp mefilplmef`^i tloh al-J^tčnfc and Ibn Hajar al-û>p*

n^i^kfòp e^afqe tloh Fatě al-_čoĒ.154 Such a picture vividly highlighted the dynamic characteris-

qf` lc Jbafk^) bfqebo arofkd Nrpe^pefòp ifcb lo arofkd Hro^kfòp pr``bppflk+ Nrpe^pef) eltbsbo) fp 

`bkqo^i fk qeb j^hfkd lc Hro^kfòp fkqbiib`qr^i ^ka pmfofqr^i moldobpp+ The robust intellectual tradi-

tion that Kurani had acquired during his formative years in Kurdistan led him to experience a 

certain degree of discomfort when he was instructed by Qushashi to engage in spiritual seclusion 

(khalwa) within one of the gates of the Prophetòs Mosque. New students lacking prior education 

in rational sciences were more inclined to embrace the seclusion method, which they found to be 

an efficacious approach for absorbing divine knowledge. Hro^kf) clo fkpq^k`b) bumobppba ql û>v*

yashi his regret at having undergone a more prolonged seclusion training than another individ-

ual.155  This enlightening yet challenging training proved instrumental in fostering Kuraniòs mys-

tical leaning, which had been kindled during his Damascene secene of Sufi readings. 

In addition to Ahmad al-Qushashi, there was a countless number of scholars in Mecca and 

Medina whose profiles and rich description became the central perspective of another disserta-

tion.156 This dissertation is limited in scope, focusing on a select group of prominent figures and 

their textual-intellectual engagements with Kurani. In the context of Hijaz, other scholars besides 

Hro^kf fk`irab qeb moljfkbkq Prcf fk Jb``^ ûFp^ ^i-Maghribi (d. 1669),157 Fpe^n G^jû^k) V^ev^ 

al-Shawi, and others. However, their position cannot be considered to have replaced Qushashi's 

 
152 Muhibbi, HeričÄat al-athar, vol. 4, 63, 73.  
153 Muhibbi, HeričÄat al-athar, vol. 3, 192-3.  
154 Muhibbi, HeričÄat al-athar, vol. 4, 280-1; Kurani, Al-Amam, 16.  
155 Ayyashi, Al-Riěla al-ûayyashiyya, vol. 2, 389-390.  
156 Nasser Dumairieh, Intellectual Life in the Ėijčz in the 17th Century.  
157 Fk ^aafqflk ql J^deob_f p`eli^op) ûFp^ ^i-J^deof_fòp pqrabkqp fk`irab F_k ^i-ûRg^vjf) >ej^a ^i-Nahli, Ku-

o^kf) ^ka j^kv Vbjbkf p`eli^op+ Eb t^p _rofba bu^`qiv _bpfab qeb qlj_ lc qeb obkltkba F_k û>oo^n+ Pbb Jref__f) 

HeričÄat al-athar, Vol. 3, 241-3.  
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educational imprint on Kurani during the latteròs extensive period of training and teaching, which 

spanned the 1650s. From his admiration of Qushashiòs Nimbus of Light in Damascus until his 

Sufi training in Medina, Kurani followed a challenging path of spiritual seclusion, after which he 

was permitted to resume his teaching activities.  

Two curricula taught by Ahmad Qushashi have been identified by the presence of textual 

proofs written by some in efp `ilpbpq `fo`ib) b+d+ F_k ûRg^vjf ^ka F_o^efj ^i-Kurani. It is obvious 

that Kurani studied with Qushashi and acquired a greater depth of knowledge than his fellow stu-

dents, particularly when compared ql F_k ûRg^vjfòp ^qqbpq^qflk+ Qefp bpqfj^qflk fp klq completely 

surprising because of the nature of the relationship between Qushashi and Kurani, whether 

viewed as the most prominent student or as a son-in-law. A summary of the books learned by 

Kurani, extracted from his Amam and Fgčw^qkčjb, can be summarized as follows. Kurani trans-

mitted and demonstrated a comprehensive understanding of approximately sixty percent of the 

books pertaining to the transmitted sciences during his decade-long study in Medina with 

Qushashi. The remaining forty percent of the books were related to the rational sciences, Sufi 

themes, and miscellaneous subjects (see Appendix 1). These books collectively illustrate the 

characteristics of a post-classical Islamic scholarly tradition. As previously argued, Kuraniòs 

multiple genealogies were formed at the pinnacle of either a post-Timurid curriculum or a post-

Mamluk intellectual tradition. Qushashiòs training played a significant role in the proliferation of 

Kuraniòs multiple genealogies. Qushashiòs particular focus on hadith narration and transmission, 

>h_^of^k Prcf tofqfkdp) ^ka qeb >peû^of P`elli lc Qeblildv `^k _b sfbtba) bjmilvfkd Prcf qbo*

minology, as a ïseal of authorityð during the mature period of Kurani. These three streams í had-

fqe) Prcfpj) ^ka >peû^ofpj í significantly influenced the intellectual projects conducted by Ku-

rani, reinforcing his prior knowledge acquired in his hometown of Shahrizor, Damascus, and 

Cairo, where he had visited, as well as providing him with a high level of recognition as a 

scholar by the time he reached his late 30s and early 40s. 

Nrpe^pef l_sflrpiv mi^vba ^ j^glo olib fk qefp bkalopbjbkq) j^hfkd Hro^kfòp mlpfqflk tbii-

bpq^_ifpeba fk qeb `fo`ibp lc Efg^wf p`eli^op+ Qtl lc Hro^kfòp j^glo tofqfkdp) Fk_če ^i-^k_če and 

QaÄd al-p^_Ēi fič q^těĒa ^i-haqq al-t^hĒi, ̂  `ljjbkq^ov lk Nrpe^pefòp `oba^i mlbjp) tbob cf*

nally completed in the late 1650s due to the endorsement and correction from Qushashi. 
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CHRONOLOGY  BOOKS OR RESPONSA   CREATED / REQUESTS FROM GENRE  

1653 Fpûčc ^i-ě̂ kĒc if-pri¼h j^pi^h 

al-q^ûoĒc  

Personal inquiry Rational theology 

1653 G^tč_ pràčičq û^k n^ti Q^n*

^__^i >iiče t^-l-muÄčcě̂a 

_^ûa^ ^i-Ä̂ i^tčq 

Questions  Jurisprudence  

1656-1658 QaÄd al-p^_Ēi fič q^těĒa ^i-

ěaqq al-t^hĒi í The Major 

Commentary   

1655; personal inquiry, 

Nrpe^pefòp `ljj^ka 

Rational theology  

1658  The abridgment of QaÄd al-

p^_Ēi fič q^těĒa ^i-ěaqq al-

t^hĒi í The Minor Commen-

tary  

Pvof^k cofbkap) Nrpe^pefòp 

command 

Rational theology 

1659  Al-G^tč_čq ^i-de^oočtfvv^ li -

l-j^pčòfi ^i-gčtfvv^ ^i-

juhriyya 

The Jawis of Johor, Malay 

Peninsula, the vassal state of 

the Acehnese Sultanate; 

Nrpe^pefòp `ljj^ka 

Jurisprudence, theol-

ogy, Sufism  

1659 Maslak al-fûqfači fič c^ej čvčq 

khalq al-^ûjči 

Personal inquiry Rational theology  

1660  Fk_če ^i-^k_če cĒ q^ěnĒn fûoč_ 

ič fiče^ fiič >iiče 

1651 in Damascus; personal 

inquiry  

Linguistics, theology, 

hadith 

 Maslak al-fqfači û^ič c^ejf 

čvčq he^in ^i-^cûči  

 Rational theology 

1660 FcčÓat al-û^iičj _f-taěnĒn 

j^pò^i^q ^i-h^ičj 

Personal inquiry  Rational theology 

1661 Al-Qawl al-jr_Ēk cĒ q^ěoĒo 

j^pò^i^q ^i-q^htĒk 

Personal inquiry  Rational theology  

Table 6. Books authored by Ibrahim al-Hro^kf arofkd Nrpe^pefòp drfa^k`b+ 

 

In the case of the manuscript production of Fk_če ^i-^k_če, after ten years of research with 

some substantial interruptions of journeys, training, teaching and other activities, the book was 

completed in 9 Safar 1071 or 15 October 1660 at the Sufi Academy of Qushashi158 where Kurani 

appended and finalized all chapters.159 The colophon narrates:  

 
158 Kurani, Fk_če ^i-^k_če, MS Laleli 2150, fol. 131a. 
159 >ejbq Dbjfòp MeA afppboq^qflk in Turkey on the introduction and the critical edition of Fk_če ^i-^k_če states 

that the work had been completed between 1061/1651 in Damascus and terminated in Medina in 1063/1653. He 
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Its initiation was in the beginning of 1061/1651 in Damascus, the Levant, and he wrote there 

until the end of the first topic and its middle and the end of the second topic in about two pa-

pers and words, some of them include its name, because in Medina it was added in 

1071/1660. Then, he wrote something from the ninth topic in Medina in 1062/1652, then he 

wrote the rest in 1071/1660, and the beginning of the addition and completion on Sunday 27 

Muharram of this year (October 1660), praise be to God for what He has bestowed and taught 

^ka tel e^p `ljmibqba fk qeb `fqv lc Efp Elklo^_ib Molmebq) j^v Dlaòp mo^vbop ^ka mb^`b _b 

upon him and his companions.160   

 
The treatise was concluded with an array of hadiths and their transmission on the importance 

of q^eiĒi words, particularly explaining some hadiths on the importance of a prophetic message, 

ïTelbsbo objbj_bos and writes forty hadith (̂ o_^ûĒk& tfii _b _bpqltba Afsfkb p^is^qflk+ð Qefp 

reading provided Kurani with the rationale to complete at least forty hadiths along with their en-

tire transmission. The philological mimicry of the ^o_^ûĒk tradition as a compilation of hadith 

was prevalent following such production of al-K^t^tfòp %a+ ./44& _llh, namely al->o_^ûĒk ^i-

Nawawiyya, distilled wisely from the ÔaěĒěayn. Fk_če ^i-^k_če, was not published yet because 

Kurani initially only pursued ten hadiths with their incomplete principles of hadithîa project 

that occupied his attention for several years.161 During this unfinished stage, he apparently pub-

lished a preliminary book, namely O^cû ^i-fpeqf_če û^k n^tčàfa fûoč_ ič fiče^ fiič >iiče, before 

publishing his Fk_če ^i-^k_če.162 Based on the advance guidance from Qushashi, with whom 

Hro^kf mborpba Prvrqfòp  (d. 1505) commentary on Taj al-Din al-Pr_hfòp %a+ .0/5& G^jû ^i-

j^tčjfû and q^heoĒg ^i-ě̂ aĒqe, Kurani could have narrated forty-six hadiths with their entire 

transmissions, grouping with twenty-one different transmitters converged in the authority of 

Qushashi.163 The writing of Fk_če ^i-^k_če was therefore subject to periodic editing, correction, 

and expansion. After quoting forty-six hadiths, Kurani attained additional guidance from 

 
wrote, ïÙ_o^efj H»o¦k±òkfk) q^eh±hfkf v^mqØdɛØmØz eserinin ismi ñÙnbâhuòl-enbâh ûalâ tahųîųf fûo¦_f i¦ fi¦eb 

fii^ii¦eòaØo. Kûrânî bu eserini -birkaç kez ara vermekle birlikte- .-30,.32. Xpf`ĞZ vØiØka^ Jbafkbòab _fqfojfpâtir+ð %m+ 
36). On the other hand, he correctly edited the longest colophon Kurani ever wrote.  

160 Kurani, Inbčh al-anbčh, MS Laleli 2150, fol. 131a.  
161 Kurani, Fk_če ^i-^k_če (ed. Ahmet Gemi), 263-264. 
162 Kurani, O^cû ^i-fpeqf_če û^k n^tčàfa fûoč_ ič fiče^ fiič >iiče) MS Laleli 2150, fol. 2a.  
163 Hadiths of ič fičeč fiič >iiče Kurani narrated from Qushashi and their group of transmitters: 1, 2, 3, 4, 5, 6, 7, 

8, 11 [9,10], 12 [11, 12, 13], 13 [14, 15, 16, 17], 14 [18, 19, 20, 21, 22], 23 [15], 24 [16], 17 [25, 26, 27], 18 [28, 29, 

30, 31], 32 [19], 20 [33, 34, 35, 36, 37, 38, 39, 40], 21 [41, 42, 43, 44, 45, 46]. 
























































































































































































































































































































