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The Formation of Schools of Mysticism

themselves in coarse garments of wool (sif).

the form tasawwuf for ‘mysticism’. There are excellent guides
to Islamic mysticism and all that is necessary by way of introduc-
tion 1s to give some idea of how I am using the terms suf7 and
Sufism in the context of this study on the mystical Ways and their
expression in orders.

I define the word sift in wide terms by applying it to anyone
who believes that it is possible to have direct experience of God
and who is prepared to go out of his way to put himself in a state
whereby he may be enabled to do this. Many will not be happy
about this definition, but I find 1t the only possible way to embrace
all the varieties of people involved in the orders.

The term Sufism as used in this book is equally comprehensive.
It embraces those tendencies in Islam which aim at direct com-
munion between God and man. It is a sphere of spiritual experience
which runs parallel to the main stream of Islamic consciousness
deriving from prophetic revelation and comprehended within the
Shari'a and theology. This contrast is the reason for the enmity
legalists have always borne towards Sufism, for it means that the
mystics are claiming a knowledge of the Real (al-Hagqq, their
serin for God) that could not be gained through revealed religion
which in Islam became codified religion.

Mysticism is a particular method of approach to Reality
(Hagiga, another special Sufi term), making use of intuitive and
emotional spiritual faculties which are generally dormant and
latent unless called into play through training under guidance.
This training, thought of as ‘travelling the Path’ (salak at-tariq),
aims at dispersing the veils which hide the self from the Real and
thereby become transformed or absorbed into undifferentiated
Unity, It is not primarily an intellectual process, though the
experience of the mystic led to the forinulation of various types
of mystical philosophy, but rather a reaction against the external

THE term s#f: was first applied to Muslim ascetics who clothed
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rationalization of Islam in law and systematic theology, aiming at
spiritual freedom whereby man’s intrinsic intuitive spiritual senses
could be allowed full scope. The various Ways (furug, sing. ariqa)
are concerned with this process, and it is with the historical develop-
ment, practical organization, and modes of worship of these Ways
that this book is concerned.

Early Sufism was a natural expression of personal religion in
relation to the expression of religion as a communal matter. It
was an assertion of a person’s right to pursue a life of contempla-
tion, seeking contact with the source of being and reality, over
against institutionalized religion based on authority, a one-way
Master-slave relationship, with its emphasis upon ritual obser-
vance and a legalistic morality. The spirit of Qur’anic piety had
flowed into the lives and modes of expression, as in the form of
‘recollection’ (dhikr), of the early devotees (zuhhad) and ascetics
(russak). Sufism was a natural development out of these tendencies
manifest in early Islam, and it continued to stress them as an
essential aspect of the Way. These seekers after direct experience
of communion with God ensured that Islam was not confined
within a legalistic directive. Their aim was to attain ethical per-
ception (we shall see how this was to recur in later developments)
and this was redirected or transforined to the aim of the Sufis to
attain mystical perception.

Sufism was a natural development within Islam, owing little
to non-Muslim sources, though receiving radiations from the
ascetical-mystical life and thought of eastern Christianity. The
outcome was an Islamic mysticism following distinctive Islamic
lines of development. Subsequently, a vast and elaborate mystical
system was formed which, whatever it may owe to neo-Platonism,
gnosticism, Christian mysticism, or other systems, we may truly
regard, as did the Sufis themselves, as ‘the inner doctrine of Islam,
the underlying mystery of the Qur’an’.

Sufism has received much attention from Western scholars,
yet the study of the development, writings, beliefs, and practices
of the orders which are its objective expression has scarcely been
attempted. Sufism in practice is primarily contemplative and
emotional mysticism. As the organized cultivation of religious
experience 1t is not a philosophical system, though it developed
such a system, but it is a ‘Way’, the Way of purification. This
practical aspect is our main concern. Sufi teaching and practice
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were diffused throughout the Islamic world through the growth
of particular Ways which were disseminated among the people
through the medium of religious orders, and as a religious move-
ment displayed many aspects.

The foundation of the orders is the system and relationship
of master and disciple, in Arabic murshed (director) and murid
(aspirant). It was natural to accept the authority and guidance of
those who had traversed the stages (magamat) of the Sufi Path.
Masters of the Way say that every man has inherent within
him the possibility for release from self and union with God,
but this i1s latent and dormant and cannot be released, except
with certain illuminates gifted by God, without guidance from a
leader.

The early masters were more concerned with experiencing than
with theosophical theorizing. They sought to guide rather than
teach, directing the aspirant in ways of meditation whereby he_
himself acquired insight into spiritual truth and was shielded
against the dangers of illusions. Sufism in practice consists of
feeling and unveiling, since ma‘rifa (gnosis) is reached by passage
through ecstatic states. Consequently teaching succeeds rather
than precedes experience. Abu Hamid al-Ghazili, a theorist of
ethical mysticism, writes of his own realization that what is most
peculiar to Sufis ‘cannot be learned but only attained by direct
experience, ecstasy, and inward transformation’. The drunken
man knows nothing about the definition, causes, and conditions
of drunkenness, yet he is drunk, whilst the sober man acquainted
with the theory is not drunk.? Al-Ghazili’s own intellectual back-
ground, his inability to submit himself unreservedly to guidance,
imposed too great a barrier for him to attain direct Sufi experience.
Teaching about the state of fana’ (transmutation of self) will
not help anyone to attain it, only guidance under an experienced
director. Hence the great importance the guides attached to per-
mission to recite adkhkar (mystical exercises) and undertake re-
treats, for thereby the burden is adjusted to the capacity of the
individual.

A tariga was a practical method (other terms were madhhab,
ri‘dya, and sulik) to guide a seeker by tracing a way of thought,
feeling, and action, leading through a succession of ‘stages’

' Al-Ghazali, al-Mungidh min ad-dalal, Damascus edn., 1358/1939, pp.
124~5.
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(magamat, in integral association with psychological experiences
called ‘states’, akwal) to experience of divine Reality (hagiga).
At first a fariga meant simply this gradual method of contempla-
tive and soul-releasing mysticism. Circles of disciples began to
gather around an acknowledged master of the Way, seeking train-
ing through association or companionship,! but not linked to him
by any initiatory tie or vow of allegiance.

Two contrasting tendencies came to be distinguished as Junaidi
and Bistami, or ‘Iraqi and Khurasani (but must not be taken too
seriously or called schools of thought) after two men, Abu’l-
Qisim al-Junaid (d. 298/910) and Abu Yazid Taifir al-Bistaml
(d. 260/874), who captured the imaginations more than any other
of their contemporaries. These two are held to embody the con-
trasts between the way based on fawakkwl (trust) and that on
malama (blame),? between intoxicated and sober, safe and sus-
pect, illuminate and conformist, solitude and companionship, theist
and monist, guidance under a this-world director (with a chain
of transmitters to regularize in conformity with standard Islamic
practice) and guidance under a spirit-shaikh.

‘Ali al-Hujwiri refers? to Bistami’s teaching, which he calls Tai-
fiirl, as characterized by ghalaba (rapture, ecstasy) and sukr
(intoxication); whereas that derived from al-Junaid ‘is based on
sobriety (sakw) and is opposed to that of the Tayftris . . . It is
the best-known and most celebrated of all doctrines, and all the
Shaykhs have adopted it, notwithstanding that there is much
difference in their sayings on the ethics of Sufiism.4 Because he
won the approval of orthodoxy as relatively ‘safe’, al-Junaid comes
to be regarded as ‘#he Shaikh of the Way’, the common ancestor
of most subsequent mystical congregations, even though many
followed heterodox teaching; his inclusion.in their genealogies

I Li’s-suhba wa ’d-dars wa ’r-rivvdya ‘anhi.

3 See Appendix B.

3 Abu ’t-Hasan "Ali al-Jullabi al-Hujwiii (d. c. 465/1072), Kashf al-Mahjib,
tr. R. A. Nicholson, I.ondon, 1936, pp. 184—s.

4 Ibid., p. 189. Junaid as the apostle of moderation (though he in fact held
esoteric views) sought to tone down and explain away his ecstatic utterances,
see Sarrdj, Luma®, pp. 38090. On al-Bisgami see ‘Abd ar-Rahinan Badawi,
Shatkat as-Suafiyya: 1. Abu Yazid al-Bistami, Cairo, 1949, which includes
(pp: 37-148) a biography eatitled An-Nur mun kalimat Abi Taifur,
as-Sahlaji. The ideas of a far more significant consemporary, al-Hakim at-
Tirmidbki (@. ¢. 295/908),- fell into oblivion until resurrected by the genjus of

Ibn al-‘Arabi.
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wvas a guarantee of orthodoxy, for a sound zsmad can support a
mnultitude of heresies.

These groups were very loose and mobile; members travelled
widely seeking masters, some earning their way, others supporting
themselves upon alms. But foundations came into being which
served as centres for these wanderers. In Arab regions many were
attached to frontier-posts or hostels called ribat;! those in Khu-
rasan were associated with rest-houses or hospices (khanagah?),
whilst others were the retreat (khalwa or zawiya) of a spiritual
director. All these terms came to mean a Sufi convent. An early
rebat was found on “Abbadan island (the name itself is significant)
on the Persian Gulf, which grew up around an ascetic called
‘Abd al-Wzhid ibn Zaid (d. 177/793), survived his death, and
became especially well known.? Other ribdts were found on the
marches with Byzantium and in north Africa. Centres for de-
votees are mentioned at Damascus around 150/767, at Ramlah,
capital of Palestine, founded by a Christian amir before a.p. 8o00,+
in Khurasan about the same time, whilst ‘there appeared in Alex-
andria an organization (¢2’tfa) calling itself as-Stfiyya’

A.H. 200.5

By the fifth/eleventh century organized convents of a quite
different character had become numerous, though they still re-
tained their character as collections of individuals pursuing their
own way, even though they associated with and sought guidance
from experienced men and ascribed themselves to such guides.
The personnel of these places was still impermanent and migrant,
and they adopted the bare minimum of institutional rules con-
ceming their day-to-day life. Such Sufi ‘companionship’ (su/iba)
rules eventually became a religious obligation.¢

Al-Maqdisi, whose range of interests was wider than that of

I On nidats, see Chap. v, pp- 167-8.

A Khane-gck (mongseery, cloister).

3 See Sarrgy, Luwma®, p. 429; al-Maqdisi, p. 118; Yaqot, isn. so8; L. Massignon,
Lexique mystique, p. 157.

+ Jami, Nafahdt al-uns, Calcutta, 1859, p. 34; though this reference is too
Isse to be of any value by itself (the boek was written in A.H. 881 though based
upon earlier maserial).

5 Al.Kindi, Qudat Misr, ed. R. Guest, 1913, p. 162.

" % The first such work, though concerned with general ethicsl relationships,
Bppears to be Adab as-suhba, by as-Sulami (330/941-412[/1021), edited by M. J.
Kister, 1954. ‘Ali al-Hujwiri refers to a number of trcatiscs explaining the
Tules; see Kaskhf, p. 338.
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most geographers, gives some inforination about Sufi groups. He
says that in Shiraz ‘Stfis were numerous, performing the dhekr
(yukabbir) in their mosques after the Friday prayer and reciting
blessings on the Prophet from the pulpit’.? As an organized
movement he shows that the KarramiyyaZz in his time (he is writing
around A.D. 975) was more effective, having khanaqahs all over
Islamic Asia,? and it seems that it was from them that Sufis
adopted the khanagah system. The only reference I have come
across in al-Maqdisi to a khanagah where Sufi exercises take
place is, “There was a khanagah in Dabil [Dwin, capital of At-
menia] whose inmates were gnostics (‘@rifs) in the system of
tasaeowuf, living in the straitest poverty.’4 Yet the Karramiyya
was relatively short-lived (two centuries) whereas the Sufi move-
ment went on from an individualistic discipline to change the
whole devotional outlook of Muslims.

In the Syrtan Jawlin mountains al-Maqdisi writes: ‘I met Abu
Ishaq al-Balliiti with forty men, all wearing wool, who had a
place for worship where they congregated. I found out that this
man was a learned jurist of the school of Sufyan ath-Thawri, and
that their sustenance consisted of acorns (baliizt), a fruit the size
of dates, bitter, which 1s split, sweetened, ground up and then

mixed with wild barley.’s
Al-Magqdisi was assiduous In seeking new experiences as well

as geographical information, and the following engaging account
shows that organized congregations existed in his time and that
you needed to belong to one to gain insight into Sufi experience, as

I Al-Maqdisi, Ahsan at-tagasim (completed in Shiraz in 375/985), ed. de
Goeje, 1906, p. 439, cf. p. 430. A non-Sufi usage of the term dhskr has to be
looked for. Al-Maqdisi writes that in Jerusalem (lliys) were ‘mudhakkirim
who are [pious] story-tellers (gussas), and the followers of Abad Hanifa have
a majls dhikr in the Aqsd mosque where they recite from a book’; op. cit., p. 182,
and cf. p. 327.

? Founded by Muhammad ibn Karram, d. 255/869. Al-Maqdisi calls them
men of zuhd and taabbud (p. 365). It was a revivalist and ascetic school dis-
tinguished by a special mode of dress. They were by no means happy with the

Sufis, especially with the quietists,

3 And even outside, for they had their own section in Fatimid Fustat; see
al-Magqdisi, p. 202.

4+ Op. cit,, p. 379. References like the following in the section on Khurasan
are common: ‘The Karrimiyya have a group (jalaba) in Herat and Gharch of
the Shér, and &hawdg in Feighana, Khuttal, and Guzganin, and in Marv
ar-radh a khdnagoh, and another in Samarqand’ (p. 323).

5 Al-Magqdisi, op. cit., p. 188.
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well as showing that it was as easy to be a false Sufi in those days
as at any other:

When ] entered Sdas [in Khizistin] I sought out the main mosque,
seeking a shaikh whom I might question conceming points of hadith.
It chanced that I was wearing a jubba of Cypriot wool and a Basran fi7ta,
and I was directed to a congregation of Sufis. As I approached they took
it for granted that 1 was a Sufi and welcomed me with open arms. They
settled me among them and began questioning me. Then they sentaman
to bring food. I felt ill at ease about taking the food since I had not
associated with such a group before this occasion. They showed sur-
prise at my reluctance and absention from their ceremonial.! I felt
drawn to associate myself with this congregation and find out about
their method, and learn the true nature [of Sufism]. So I said within
myself, “This is your opportumty, here where you are unknown.’ I
therefore threw off all restraint with them, stripping the veil of bash-
fulness from off my face. On one occasion I might engage in antiphonal
singing with them, on another I might yell with them, and at another
recite poems to them. I would go out with them to visit ribafs and to
engage in religious recitals, with the result, by God, that I won a place
both in their hearts and in the hearts of the people of that place to an
extraordinary degree. I gained a great reputation, being visited [for
my virtue] and being sent presents of garments and purses, which 1
would accept but immcdiately hand over intact to the Sufis, since [ was
well oft, having ample means. Every day I used to spend engaged in
devotions, and what devotions! and they 1sed to suppose I did it out of
piety. People began touching me [to obtain baraka] and broadcasting
my fame, saying that they had nevcr seen a more excellent fagir. So it
went on until, when the time came that 1 had penetrated into their

secrets and learnt all that I wished, I just ran away from them at dead
of night and by morning had got well clear,?

Whilst some centres of withdrawal, more especially the ribas
and khanagdhs which were supported by endowments (awgdf),
became permanent centres, those which were based upon the
reputation of a particular master broke up after his death. Most
masters were themselves migrants. There were no self-continua-
tive orders, but groups of people possessing similar spiritual
aspirations who had become disciples of an honoured master with
whom the bond of allegiance was purely personal..

The eleventh century marks a turning-point in the history of

I Clearly net a question of acccptmg normal hospiwality but a ritual meal.
2 Al.Magqdisi, op. cit.,, p. 415.
B285247 B
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Islam. Among other things it was characterized by the suppression
of Shi‘ism, which had attained political power in the dynasties of
the Fatimids of north Africa and the Biyids of Persia, where even
then it seemed likely to become the Persian form of Islam. The
overthrow of political Shi‘ism was brought about by the Seljuq
rulers of Turkish nomads from central Asia. In A.D. 1055 they
gained control of Baghdad and took over tutelage of the ‘Abbasid
caliph from the Buyids. In the Maghrib and Egypt the power of
the Fatimids weakened® until finally they were overthrown by the
Kurd Saladin in A.D. 1171.

The Turks were upholders of the Sunna and opponents of
Shi‘ite tendencies. The counter-revolution they accomplished in
the Islamic sphere took the form of the reorganization of the
madrasa from a private school, a circle around a learned master,
to an ofhicial institution to which the Seljugs ensured the recruit-
ment of masters sympathetic to their religious policy. In these
institutions the stress was placed on the religious sciences, whilst
the profane sciences which had flourished equally under the early
‘Abbisid and Shi‘ite dynasties were discouraged or banned. The
new form of madrasa soon spread from Iraq into Syria, Egypt,
and eventually the Maghrib.2

But Islamic religious spirit could not be limited and confined
within this institution alone and the cultivation of the deeper
spiritual life took the form of the parallel institution of the organ-
ized, endowed, and supervised khanagak with which the Seljugs
were familiar from those of the Karramiyya in central Asia and
Iran. The institution is a means of control, but it is to their credit
that they encouraged the foundation of khkanagahs and endowed
them liberally.

The speculative Sufi spirit was viewed with suspicion. The
dissociation of Sufis from recognized religious leaders had always
been suspected and resented by the ‘ulama’ (doctors of law), and
provoked a reaction to which Shihab

t The Zirids of Ifriqiya, Berber vassals of the Fatimids, repudiated their
authority. Al-Mu'izz’s recognition of the ‘Abbasid caliph in the kkutba is
ascribed to various dases between 433{1041 and 43%7f1045. In far western Islam
other nomads, the Murabitin, ensured the triumph of Sunnism n s Maiiki
form when Sanhaja from western Sahara overwhelmed Morocco (at the time
the Seljugs were taking Baghdad) and then Spain (Battle of Zallaga in a.».
1086).

2 Madrasas did not increase greatly in the Maghrb until the thirteenth and
fourteenth centuries under the Hatsids, Marinids, and ‘Abd al-Wadids.
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fell victim.? But it was the formation of esoteric and mystical
congregations outside the regular organization of Islam, together
with the liturgical organization of the sama‘, or spiritual concert
for inducing ecstasy, which was more likely to provoke the reaction
of the orthodox than suspect ideas.

By the end of the fifth century a.H. the change in the attitude of
Islamic legalists towards a grudging and qualified acceptance of
Sufism, begun by as-Sulami and his disciple al-Qushairi, had been
brought to a conclusion by al-Ghazali, whilst the need for associa-
tions caring for religious needs other than the ritual sanctified and
fixed by the Law was recognized. The association of Sufism in its
khanagah form with the ofhicial favour of Nir ad-din, Saladin,
and their lieutenants and successors had made Suh associations
respectable. When the formation of separate congregations for
iturgical ‘recitals’ became possible there began the development
of an inner Islam with its own leaders, hierarchy, and forms of
worship. But though accommodated in this way orthodoxy and
mysticism followed not only separate but divergent paths. This
s shown by the parallel institutional development of madrasas
and khanaqahs. The next stage is the formation of mystical schools
consisting of circles of initiates, When this reconciliation or com-
promise was accomplished Sufism was still a Way which appealed
only to the few, and the Sunni doctors had no conception of what
was to happen when it was mediated to the people in the form of
a popular movement.

From the eleventh century the zgeweyas and khanagahs which
provided temporary resting-places for wandering Sufis spread
the new devotional life throughout the countryside and played
a decisive role in the Islamization of borderland and non-Arab
regions in central Asia and north Africa. By the twelfth century
many khanagahs had become rich and flourishing establishments
and Ibn Jubair, who travelled (a.». 1183-5) in the near East in
Baladin’s time, writes of Damascus:

Rsbats for Sufis, which here go under thc name of khawanig, are
numerous. They are ornamented palaces through all of which flow

! This Suhrawardi is to be distinguished from the tariga leaders bearing the
same msba by the epithet al-Magqtul, ‘the Martyr’. He taught in Anatolia at the
court of Qilii Arslan II and his son, and wrote a number of remarkable theo-
sophical works before he was tried and executed, martyr to the fanaticism of the
orthodox “ulameé’ of Aleppo, by al-Malik az-Zihir at the order of Saladin, at
the age of 28 in ¢87/1101. . e |
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streams of water, presenting as delightful a picture as anyone could
wish for. The members of this type of Sufi organization are really the
kings in these parts, since God has provided for them over and above
the material things of life, freeing their minds from concern with the
need to earn their living so that they can devote themselves to His
service. He has lodged them in palaces which provide them with a fore-
taste of those of Paradise. So these fortunates, the favoured ones among
the Sufis, enjoy through God’s favour the blessings of this world and
the next. They follow an honourable calling and their life in common
is admirably conducted. Their mode of conducting their forms of wor-
ship is peculiar. Their custom of assembling for impassioned musical
recitals (samd') is delightful. Sometimes, so enraptured do some of
these absorbed ecstatics become when under the influence of a state
that they can hardly be regarded as belonging to this world at all.!

However, it was not through such establishments that the next
development in Sufi institutionalism took placc but through a
single master, sometimes settled in a retreat far from the dis-
tractions of khanagah life, sometimes in his zdwiya home in the
big city, frequently a wanderer travelling around with his circle
of disciples. Ibn Jubair occasionally mentions these humble
ascetics of desert or mountain if something special calls them to
his attention, such as when he finds Christians paying tribute to
their dedication to the religious life.2

From the beginning of the thirteenth century certain centres (if
we think of the centre as being a man, not a place} became the
sees of farigas, mystical schools or teaching centres, This happened
when a centre or circle became focused on one director in a new
way and turned into a school designed to perpetuate his name,
type of teaching, mystical exercises, and rule of life. Each such
tariga was handed down through a continuous ‘chain’ (szlszla), or
mystical zsndd.? The derivative shaikhs are, therefore, the spiritual
heirs of the founder.

The link of a person with this sz/szfa acquired an esoteric charac-
ter, and initiation, whereby the seeker swore an oath of allegiance
to founder and earthly deputy and received in return the secret
wird which concentrates the spiritual power of the chain, was the
means of gaining this link. Ibn Khallikan describes fugara’ having

I The Travels of Ibn Jubair, ed. W. Wright and M. ]. de Gegje, 2nd edn.,
1907, p. 284.

2 Ibid., p. 287.

3 See Appendix A for some early stls/as.
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such a tie (‘ugda, i'tigad) with Ibn ar-Rifa"i (d. a.p. 1182), whose
st/st/a 1s probably the earliest consciously maintained chain,?

The silstla-path was not intended to replace the formal Muslim
religious organization which the Sufis regarded as a necessary
concession (rukhsa) to human frailty. This development can be
regarded as the beginning of the process whereby the creative
freedom of the mystic was to be channelled into an institution.
These paths never developed sectarian tendencies. Their founders
maintained careful links with the orthodox institution and did
not repudiate the formal duties of Islam. One of their functions
in Islamic life was to fill the gap left through the suppression of
Shi‘i sectarianism. The difference between the paths lay in such
aspects as loyalty to the head of the order and belief in a particular
power-line, in types of organization, methods of teaching, peculiar
practices and ritual. They differed considerably in their inner
beliefs, but their link with orthodoxy was guaranteed by their
acceptance of the law and ritual practices of Islam. All the same
they formed inner coteries within Islam and introduced a hier-
archical structure and modes of spiritual outlook and worship
foreign to its essential genius.

How this process of ascription came about is not clear. Pupils
had normally traced or ascribed: their madhhab (method), or
fariga (course), to their revered teacher, for he was their guarantee
of validity and training, but so far this had been primarily a
direct personal link. It is true ‘Ali al-Hujwiri (d. ¢. 467/1r074)
enumerates twelve schools of Sufism:

The whole body of aspirants to Sufiism is composed of twelve sects,
two of which are condemned (mardiid), while the remaining ten are
approved (magbal). The latter are the Mubhasibis, the Qassaris, the
Tayfaris, the Junaydis, the Nuris, the Sahlis, the Hakimis, the Khar-
razis, the Khafifis, and the Sayyaris. All these assert the truth and
belong to the mass of orthodox Muslims. The two condemned sects are,
Brstly, the Hululis, who derive their name from the doctrine of incarna-
tion (%xdisl) and incorporation (sniizdj), and with whom are connected
the Salimi sect of anthropomorphists; and secondly, the 11allijis, who

! Ibn Khallikan, Wafdydt, i. 95.

2 See al-Wasiti, Tirydg al-muhibbin, Cairo, A4, 1305, pp- 5—0, which gives
three silsilas culminating in him. Most of the links linking him with al-Junaid
are obscure figures, which implies that the chains wete not invented as 50 many
were luter.

v Intasaba, intama, and tasamma are the terms used.
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have abandoned the sacred law and have adopted heresy, and with
whom are connected the Ibahatis and the Firisis.!

But these are theoretical ways, none of which developed into
silssla-tarigas. Their teaching was modified by their pupils in
accordance with their own mystical experiences. In fact, al-
Hujwiri singles out as exceptional the transmission from Abu
’l-*Abbas as-Sayyari whose ‘school of Safiism is the only one that
has kept its original doctrine unchanged, and the cause of this
fact is that Nasa and Merv have never been without some person
who acknowledged his authority and took care that his followers
should maintain the doctrine of their founder’.2

The names of certain of these early masters were incorporated
in the mystical 7sndds of the tarigas. The key figure in the lines
of most farigas s Abu ’1-Qasim al-Junaid (d. A.n. ¢g10), yet Dha
’n-INan al-Misri, though continually quoted in support of mystical
thought,3 is missing from the #sn@ds. Similarly, Husain ibn Mansir
al-Hallaj 1s not normally found in them (though a Way was later
attributed to him), whereas al-Bistami is found in the chains
of many orders (for example, the Nagshabandiyya).4 Al-Wasiti,
writing around A.D. 1320 when the Ways were fully established,
says that there were two distinct primitive sanads to which all the
then existing khirgas went back, the Junaidi and the Bistami,5
and two extinct lines, the Bilaliyya and the Uwaisiyya.6 The
grounds for incorporation in the chains, or for their rejection, are
not made clear. It 1s not a simple question of condemnation by
orthodoxy. Some figure as founders of artificial farigas, and we
have just mentioned that attributed to al-Hallaj;7 that is, specific
esoteric doctrines, dhtkrs, and rules were ascribed to them i1n
books of khirga lines such as as-Saniisi’s Saflsabil, and certain
masters would claim to initiate into the dhzkrs of these figures. One
of the earliest was Uwais al-Qarani, a Yemeni contemporary of
the Prophet.? The method (fariga or madhhab) of al-Junaid was

! Kashf al-mahjib, pp. 130-1. These schools are studied in the Kashf on
pp- 176—266.
2 Kashf, p. 251.

3 Although most of these sayings may not be authentic it must be remembered
that inspired inventions had to bc¢ in line with the Sufi’s known genuine thought.
+ As-Sanusi, Salsabil, p. 121. s Al-Wasiti, Tirvag, p. 47
¢ 1bid., p. 44 7 As-Santsi, Salsabil, p. s57.

8 HHe was unacquainted with the Prophet and is said te have been initiated
after his death (traditionzlly in A.H. 37) by the spirit of the Prophet, hence
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known to al-Hujwiri,! and is mentioned in the thirteenth century
in Ibn ‘At3’ Allah’s treatise on the dhikrz which gives the eight
stipulations of his Way. This method, though, was not confined
% one line, but was inherited by all the Junaidi orders.

The true silsila-tarigas had a new element, not merely the
ecacher-pupil relationship which had prevailed so far, but the
fuller one of director and disciple. A new aura eanates from
the master as a wali (protége) of God, which eventually, in the third
stage, was to become belief in his mediumship and intercessory
status with God. The Sufi life of recollection and meditation now
becomes increasingly associated with a line of ascription so far as
the majority of Sufi aspirants were concerned. Murshids (guide-
mitiators) bestowed the tariga, its eerd, formulae, and symbols,
a8 from their dead master and guided their own pupils along his
Way in his name. This was primarily a consequence of the Islamic
tdeal of providing oneself with an 7snad of guarantee and authority.
The distinction within Sufism between Sufis and Malamatis now
becomes defined, the Sufis being those who submit to direction
mnd conformity and the Malamatis are those who retain their
freedom.+

The change in the Sufis can be seen in the nature of the bond
which unites them. The earlier groups had been linked by en-
thusiasm, common devotions, and methods of spiritual discipline,
with the aim of stripping the soul and eliminating self to attain
vision of Reality. They were, therefore, integrated by spirit and
sim rather than by any formal organization, and were, in fact,
very loose organizations. The change came with the development
of such a collegium pietatis into a collegium initiati whose members
wscribed themselves to their initiator and his spiritual ancestry,
and were prepared to follow his Path and transmit it themselves
to future generations,

darvishes who had no direct initiator were frequently called Uwaisis. Such
sttnibution is late (16th century?), sheugh as a Sufi figure Uwais was known
&om an early date; see Kashf al-Malgah, pp. 83—4. On his dkékr ateribution see
es-Sanusi, Salsabil, pp. 49-30; and cf. D’Ohsson, Tableau, iv. 2, 619 -2t.

' See Kashf, p. 189.

2 Ibn ‘Ata’ Allah, Miftak al-Faldh, margin of Sha'rany, Latd’if al-minan,
Cairo, 1357, ii. 144.

3 At any time a Sufi might be told in a dream to convey al-Junaid’s Way.
We read, for example, that YGauf al-‘Ajami al-KGrani (d. 468/1366) *was the

t to revivify the tariga of al-Junaid in Egypt after its obliteration’; Sha‘rani,

h, Cairo, A.H. 1355, ii. 60. 4+ See Appendix B.
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The transformnation of Sufi companionships into initiatory
colleges began with the Sunni triumphs over Shi‘ite dynasties
(Biyids in Baghdad, A.D. 1055: Fatimids in Egypt, A.D. 1171),
and was settled during the troubled time of the Mongol conquests
(Baghdad, A.p. 1258), which were accompanied by considerable
Sufi migrations whereby it became a rural, as well as urban, move-
ment of the spirit. A significant feature of the change is that the
groups, about the time of Saladin, took over the Shi‘ite custom
of bai‘a, initiation with oath of allegiance to the shaikh. There
was also some linkage with and transmission from artisan futuwwa
orders, another compensatory reaction against the suppression of
open Shi‘ism. Futuwwa orders were brought into prominence by
Caliph an-Nasir’s (A.D. 1219—36) attempt to create a knightly
futuwwa, with whose patronage the great murshid, Shihab ad-din
Abiti Hafs as-Suhrawardi, was associated, acting as an-Nasir’s
envoy in girding those grandees whom the Caliph wished to
honour.

The tarigas which became the most significant for the develop-
ment of institutional Sufism were the Suhrawardiyya attributed
to Diya’ ad-din Abii Najib as-Suhrawardi (d. Ap. 1168), but
developed by his nephew, the just-mentioned Shihab ad-din Abu
Hafs (d. A.D. 1234); the Qadiriyya attributed to ‘Abd al-Qadir
al-Jilani (d. A.D. 1166), whose line of ascription did not extend
before the fourteenth century; the Rif3'iyya dcriving from Alhanad
ibn ar-Rifa‘1 (d. A.n. 1182); the nomadic Yasaviyya of Ahmad
al-Yasavi (d. A.D. 1166); the Kubrawiyya of Naym ad-din Kubra
(d. A.D. 1221); the Chishtiyya of Mu‘in ad-din M. Chishti (d. A.D.
1236), mainly confined to India; the Shadhiliyya deriving from
Abu Madyan Shu‘aib (d. A.D. 1197) but attributed to Abu ’l-
Hasan ‘Ali ash-Shadhili (d. A.p. 1258); the Badawiyya of Ahmad
al-Badawi (d. A.D. 1276) centred in Egypt; the Mawlawiyya
inspired by the Persian Sufi poet, Jalal ad-din ar-Rami (d. A.».
A.D. 1273), which was restricted to Anatolia; and the central Asian
Nagshabandiyya, a mystical school, first called Khwajagan, which
owes its initial insights to Yasuf al-Hamadani (d. A.p. 1140) and
‘Abd al-Khaliq al-Ghujdawani (d. A.D. 1179), but was eventually
associated with the name of Muhammad Baha’ ad-din an-
Nagshabandi (d. A.D. 138g). All subsequent farigas claim to be
derivatives of one or more of these chains. An account of the
founders of these lines and their principal characteristics will be
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given in the next chapter when other masters, such as Ahmad al-
Ghazali and °‘Ali al-Kharaqani, who played an important role in
founding lines but do not have a silstla named after them, will be
given the recognition that is their due.

Many other groups continued for a time as family or localized
orders, but unlike the Qadiriyya, which also was for long a
restricted family order, did not lead to the forrmation of distinc-
tive Ways such as those just mentioned. Such was the Rizbihaniyya
founded in Shiraz by Riizbihan Baqli (d. A.D. 1209), which became
hereditary from the death of the founder! but did not spread out-
side Fars or even survive for very long. Ibn Khallikdin mentions
the Kizaniyya founded in Cairo by Abu ‘Abdallah Mithammad,
known as Ibn al-Kizani (d. 562/1167),2 as such a tariqa manqué.
Of another he writes:

Yanus ibn Yiasuf ibn Musi‘id ash-Shaibani, shaikh of the fugard’
known after him as the Yanusiyya, was a holy man. I asked a group of
his followers who was his shaikh and they replied, ‘He had no shaikh,
he was a majdhib.’ By this word they designate one who has no shaikh
but has been attracted (judhiba) to a life of piety and sanctity . . . He
died in 619 (A.D. 1222-3) in his village of al-Qunayya in the province of
Dira [in the Jazira), where his tomb is well known and attracts pilgrims.3

Yiinus’s great-grandson, Saif ad-din Rajthi b. S3biq b. Hilal b.
Yinus (d. 706/1306) went to live in Damascus where he was
allotted the house of the wazir Amin ad-dawla for his 2dwiya as
well as a village in the Ghita. From that time his line became a
hereditary ?a’zfa, with a branch in Jerusalem, and was still in
existence in 1500.4

t The Riizbihaniyya was a simple td’ifa, a dcrivative of the Kizertiniyya,
a tariga which later changed its role into a religio-commercial guild. Accounts
of the sons and grandsons of Rizbihin (who were also invested with the Suhra-
wardi khirga) are given by Abu ’1-Qasim Junaid Shirazi, Shadd al-izdr fi khatt
al-awzar ‘an zuwwdr al-mazdr (written 791/1389), ed. M. Qazwini and "Abbas
Iqbal, Tehran, 1328/1910, pp. 227-39, 243—-34. The tomb-centre 1n Shiraz
was still famous when Ibn Battata visited that city in r325 (Paris edn., ii. 83),
but after Junaid Shirazi's trme 1t fell into oblivion.

2 Ibn Khalhwan, Wafdydt al-A'ydn, Cairo, A.H. 11g9, ii. 39r; tr, De Slanc,
iii, 158. Examples of his poetry are given in $alih ad.din Khalil ag-Safadi,
Al-Wafi bi ’[-Wafaydt, ed. H. Ritter, Leipzig/Istanbul, 1931, i. 347-50.

3 [bn Khallikan, op. cit. iii. §22—-3; tr. iv. 598; sce also H. Sauvaire (cd.),
‘Description de Damas’, ¥. dsiat. sér. 1x. v. 399—s01. The td'tfa still existed in
Mac rizi’s time, scc his KhAstat, Cairo, A.H. 1326, 1v. 304—3, which gives his date
incorrectly as 719/1319.

* Mujir ad-din 'Ulaimi, A{-Uns al-jalil bi ta’sikhk al-Ouds, extracts tr. by
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There were many other small independent-lineage tfarigas which
had only a restricted local influence,* but those mentioned above,
together with the western Turkish Khalwatiyya,? were the founda-
tion lines sponsoring distinctive Ways of mystical thought and
spiritual exercises. Through these farigas the Suh message was
mediated to the Islamic world.

The silsila-founders belonged to two main schools of Sufi
thought which may be designated as the Junaidi and Bistami
schools, or the Mesopotamian and central Asian, though the
exponents were not confined to these areas. Later, Maghribi
Sufism, deriving from Abu Madyan (d. A.n. 1197), was to form
a third area with its own special characteristics, but though the
main sistla-founder, ash-Shadhili, came from the Maghrib,
he and his successors only received recognition and encourage-
ment in Egypt and his line of attribution did not become popular
in the Maghrib until much later,

Antinomian tendencies were stronger in Khorasan and central
Asia, though by no means exclusive to these areas, but such
elements are not seen in the silsi/a-founders, who were frequently
men trained in the legal sciences. They were strong among the
large numbers of vagrant dervishes (malamatis and qalandasis)
unattached to any recognized master or line, who were above the
Law. But once sistlas were established and recognized as Sunni
they could incorporate all sorts of other elements.

Sufism had now become a profession and this period is charac-
terized by a great growth of unspecialized Sufi establishments.
The popularity of the Persian-type hospices in particular is asso-
ciated with the Seljuq period as can be seen from any list of

H. Sauvaire, 1876, p. 159, mentions a zdwsiya-Yunusiyya in Jerusalem in his
time (A.D. 1500).

I One such early family tariga which had great influence upon Islamic life
in Hadramawt annd has survived until the present day is the ‘Alawiyya in south
Arabia, founded by Muhammad ibn °‘Ali of the Ba ‘Alawi tribe (§74/1178-
653/1255) who was initiated into the Way deriving from Abu Madyan Shu‘aib,
but developed his independent Way. He is said to have been the first to intro-
duce Sufs discipline (tahkim) into Hadramawt {see F. Witstenfeld, Die (ufiten
in Siid-Arabien, Gottingen, 18813, p. 5; £.7.21. 82¢). An example of a Dama-
scene family zdwiva which survived for some time without expanding was the
Qawiamiyya-Balisiyya, founded by Abu Bakr ibn Qawam ibn ‘Alj al-Balist
(s84/1188—4658/1260). An account of his life is given in Ibn Shakir's Fawdit
al- Wafdydt (Bulaq, A.H. 1283, i. 101-2).

2 Discussion of the Khalwatiyya has been reserved for the third chapter,
§€ pp- 74ﬂ8.
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the dates when these were founded,* and the tendency accelerated
under the Ayyibids. Saladin welcomed Asiatic Sufis to Egypt and
he and his followers founded and endowed many kharagahs,
rsbats, and zawtyas of which al-Maqrizi gives a long list.2 Mujir
ad-din has accounts of these places in Jerusalem, Hebron, and
Damascus.? Saladin in §85/1189 endowed a Khanaqah Salahiyya
in Jerusalem,* diverting for this purpose the palace of the Latin
patriarch.s His lieutenant in Egypt, Qaraqush ibn ‘Abdaliah al-
Asadi, ‘erected a ribat at al-Maqgs’,® whilst Muzaffar ad-din
Gokbor, Saladin’s brother-in-law (d. 630/1233),

bullt two khanagahs [at Irbil] fer the Sufis, which housed a large
number, both of residents and visitors. Festival days used to draw
together so numerous a concourse that everyone marvelled. Both were
well endowed to provide all that was needed by those staying there,
each of whom must accept his expenses when he departed. Gokbori
used to visit them frequently and associate himself with them in con-
certs.?

Ibn Khallikan then describes the pomp with which he celebrated
the Prophet’s birthday at Irbil in A.p. 1207 when he passed the
nights listening to Sufi concerts. Gokbori also built a kharagah at
Aleppo.®

The difference between the institutions mentioned seems to be
that the ribat was an Arab type of hostel or training-centre;¢ the

I The Seljuq conquest of northermn Syria and Damascus was completed
between a.v. 1071 and 1079, but the Isma‘ili Fatimid state in Egypt survived
until 1171. Khanaqah al-Baldt, the first new-type convent in Alcppo, was
built by Shams al-Khawass Lu’lu’, freedman of Ridwin ibn Tutush, in s09f
1115 when he was govemor of that eity; see Abad Dharr (d. 884/147e) in Kuniiz
adh-dhahad, quoted by M. Riaghib at-I'abbakh, I'lém an-nubald’ fi ta’rikh
Halab, Aleppo, 1923-6, iv. 218--21.

2 Magqrizi, Khitat, cd. AB. 1324-~6, iv. 271—306.

3 Al-Uns al-jalil, already referred to, and for Damascus the translation of
H. Sauvaire, ‘Description de Damas’, J. Asiat. sér. 1x. v (1895), khanaqahs
(pp- 269—97), ribdts (pp. 377-81), and zdwryas (pp. 387—403).

4 See Ibn Khallikan, iii. 5271, l. 12; tr. 1v. §47.

s See Mujir ad-din, tr. H. Sauvaire, 1876, pp. 77, 166.

6 Tbn Khallikan, ii. 183; tr. ii. 520. 7 Ibid. 1. 195; tr. i1. §38.

8 See J. Sauvaget (tr.), Les Perles choisies d’ Ibnach-Chihna, Beirut, 1933, p. 100.

? M. ibn Ahmad al-Fisi (A.D. 1373-1429) in his Skifd al-Ghardm fi akhbar
al-Balad al-Haram (Cairo, 1956) names some ffty ribdfs mn Mecca (1. 330—7),
many of which were founded about this time. For example, ‘the ribdt of Ramusht
by the ¥lazwara Gate. Ramusht, whose name was Shaikh Abd "1-Qasim Ibrihim
ibn al-Elusain al-FFarsi [as-Sirafi, d. 534], gave it as a wagf in the year 529
{1135] for all malc Sufis, exclusive of females, who wear the muragga'a, from
the whole of Iraq’; i. 332, and cf. 1. 232.
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khanagah was the Persian non-training hostel type introduced
into the cities of the Arab world; z@w: ya was the term applied to
smaller establishments where one shaikh dwelt with his pupils;
whilst a khalwa designated the ‘retreat’ of a single dervish, fre-
quently a cell situated around a mosque square. A more isolated
‘hermitage’ was sometimes called a rabrta.

Mysticism was the only religious sphere where women could
find a place. There were many women Sufis, of whom Rabi‘a
al-“Adawiyya (d. A.n. 8or) 1s the best known.! During this period
there are references to convents for women. Al-Irbilli? uses the
term khanaqak for convents for men and r1bat for those of women.
There were seven convents for women in Aleppo alone, all founded
between A.D. 1150 and 1250.3 Baghdad also had a number, of
which the 77bat of Fatima Raziya (d. §21/1127) was the best
known. In Cairo there was Ribat al-Baghdadiyya, built by a
daughter of al-Malik az-Zahir Baibars 1n 684/1285 for a shaikha
called Zainab 1bnat Abi ’l-Barakat, known as Bint al-Baghdadiyya,
and her followers,* which still exists in ad-Darb al-Asfar.

Magqrizi says that the first khanagah in Egypt was Dar Sa'id
as-Su‘ada’,5 so called (its proper name was ag-Salahiyya) from
being situated in the confiscated house of Sa‘id as-Su‘ada’, a
eunuch employed in the Fatimid palace who was enfranchised by
al-Mustansir and put to death in §44/1149.% It was constituted
a wayfin A.D. 1173. Its primary function was to serve as a hostel
for foreign Sufis, but 1t expanded its functions to become the chief
centre of Egyptian Sufism. Its shaikh had the ofhcial title of shaikh
ash-shuyikh,” which, however, was only honorific and did not
imply any wider jurisdiction than that of his own establishment,
and later the title was frequently given to heads of other khanaqahs.®

U See Margaret Smith, Rdbi'a the Mystic and Her Felleww-Saints in Isiam,
Cambridge, 1928.

2 Al-Irbilli, Madaris Dinxshg, ed. Dahman, Damascus, 1366/1947, pp. 15-16.

3 See J. Sauvaget, Les Pevles choisies, 1933, pp- 105—0.

4+ Maqrizi, Khitat, iv. 203—4.

s Ibid. 273-8s5; Ibn Khallikin, iii. 521, . 6; Ibn Khaldbn, Ta'rif, 1951,
p- 121; as-Suyutl, Jusn al-muhbiadara, ii. 141 f.

6 Magqrizi, Khitat, Bulaq edn,, ii. 415.

7 Ibn Fadl Alldh al-‘Umari (writing A.D. 1342—9) has preserved the directive
(wasiyya) that the chancellery of the Egyptian Mamlik suitans gave to shadkh
ash.shuyiakh at the time of his appointment; see At-Tarif bi ’l-mustalah ash-
sharif, Cairo, A.H. 1312, pp. 127—30.

8 Notably that of Siryiqus on the outskirts of Cairo, founded by An-Nigir
Muhammad ibn Qalawiin; K#itat of al-Magrizi, iv. 285s.
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The foundation ef khanagahs continued under the Bahri (A.D.
1250—77) and other Mamliik successors of the Ayyiibids. Ibn
KhaldGn writes:

Since the old days of their masters, the Ayyuabid rulers, the members
of this Turkish dynasty in Egypt and Syria have been crecting colleges
for the tcaching of the sciences, and monastic houses for the purpose
of enabling the poor [Sufis] to follow the rules for acquiring orthodox
Sufi ways of behaviour through dhik» exercises and supererogatory
prayers. They took over that [custom] from the preceding caliphal
dynastics. They set up buildings for [those institutions as mortmain gifts]
and endowed [them] with lands that yielded income [sufficient] to pro-
vide stipends for students and Sufi ascetics . .. As a result, colleges and
monastic houses are numerous in Cairo. They now furnish livings for
poor jurists and Sufis.!

Ibn Battita describes these khdanagahs and their rules at the
time of his visit to Cairo in A.D. 1326. He writes: ‘Each zdw: ya? in
Cairo is assigned to a {a’ifa of dervishes, most of whom are Per-
sians, men of culture and trained in the Way of tasaurecuf.’s This
means an organized group, but it is unlikely that that means a
group perpetuating a particular rule, certainly not in the govern-
ment-sponsored khanagahs.

Al-Qalqashandi (d. A.D. 1418) describes briefly the relationship
of the khanagahs of Egypt and Syria with the Mamluk authority.s
Since these institutions were in the gift of the Mamliik rulers and
often very lucrative to their heads, anyone whom the ruler wished
to provide with a sinecure without affecting his own pocket was
frequently given the appoinsment. None of the heads of the
Sumaisatiyya (or Salzhiyya) khanagah in Damascus (founded c.
453/1061) seems to have been a Sufi.5 The first to hold the post
(which also carried the charge of mashyakhat ash-shuyikh)® was

' Ibn Khaldan, A¢-Tanf, ed. Muhammad at-Tanji (Cairo, 1370/1931),
p. 27¢. The abeve translation 1s by F. Rosenthal, Mswgaddama, n. 435-6, n. 68.

3 Ibn Battisa generally uses the word zdwsyg, the tenn with which he was
most familiar, but in regard to Cairo he has just specified that he is describmg
convents known undcr the terin &hazcaniq.

3 Rihlg, Cairo, 1939, i. 24.

+ Al-Qalqashandi, Subk, iv. 193, 22%; xiii. 222~51. He is especially concerned
with the oaths taken by the various groups.

5 See the list of heads in H. Sauvaire, ‘Description de Damas’, ¥. Asiat. s¢r.
IX, t. v. 279-80, 301-3; ¢f. Qalqashandi, Subk, xii. 401, iv. 193. lhn Jubair
vigited 3t (pp. 289-90).

¢ Al-Qalqashandi, Subk, xii. 410.



20 THE FORMATION OF SCHOOLS OF MYSTICISM

a former wazir of Khwarazm, Sa‘td ibn Sahl al-Falaki, who was
detained in Damascus by Nir ad-din Mahinad b. Zangi (a.».
1146-73) and given the post to provide for his support, since all
these were wagf foundations. In 791/1392 Ibn Khaldin was
appointed to the directorship of Khanaqah Baibars.

Whereas the khanaqahs were little more than hostels for Sufis
(and concert halls for the great) and 7sbags had an indefinite
character as the establishment of a teacher or preacher, not
necessarily a Sufi, zawiyas were centres for a genuine teaching
shaikh, whose successors consciously carried on his particular
teaching and method. Whereas appointments to the headship of
khanagahs was made by the secular authorities, the superior of
a 2awi ya was elected by the 1khwan (brethren), and it was in these
that hereditary succession began. In the accounts of the religious
establishments of the great Muslhim cities, their founders, pupils,
and successors, only of the 2awiyas do the authors assert or imply
continuity of teaching and a particular rule of life. Ibn Battiata
lodged 1n many zawiyas and eastern khanagahs distinguished by
specific attributions: Suhrawardi in Isfahan (a.». 1326), Mawlawi
in Qonya, and numerous Rifd‘i establishments in Anatolia and
Caucasus (A.». 1332), in Damascus (Hariri branch), as well as the
founder-centre in the Bata'ih of Iraq. Of Qonya he writes: ‘In this
city is the tomb of . . . Jaldl ad-din, known as Mawlana. An
organization (fa'ifa) exists in the land of Rim whose members
derive from him,? and are known by his name, being called the
Jalaliyya, similar to the derivation of the ‘Iragian Ahmadiyya
[= Rifa‘iyya], or the Khurasanian Haidariyya. Around his tomb
is a large 2@wiya in which food 1s provided for all migrants.’s
These, therefore, were Sufi f2’tfas in the full sense.

Ibn Battiita’s narrative also demonstrates how important these
establishments were in the expansion of Mushm commerce, in
accommodation to their Hindu environment, and in the diffusion
of Islam. For instance, all along the Malabar coast, which was
under Hindu rulers, he was entertained in khanagahs: at Haunar

1 At-Ta'rif, ed. Tanji, pp. 311—13. Ibn Khaldan, though not a Suft, was
acquainted with the general theory of iasaguwwuf. Apart from a short account
m his Mugaddama he also has a work on the subject: Shifa’ as-s@’il i tahdhsd
al-masd’sl, ed. Muhammad at-Tanji, Istanbul, 5958, and I. A. Khalifa, Beirut,
1959

2 The verb used is intama ila.

3 Ibn Battata, Rihla, Cairo edn., 1939, i. 234
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(near Bombay) at that of Shaikh Muliammad an-Najori,! at
Ghogah (Bhaunagar) where he came across a company of figara’
Haidariyya,? and in Kanbaya (Cambay in Gujarat), Calicut, and
Kolam (Travancore) where he lodged in the khanagahs of the
Kazeriini Sufi insurance company.?

By Magrizi’s day (A.D. 1364-1442) the lines of derivation were
well cswablished. Thus he writes of the fugqard’ al-Ahmadsyya
ar-Rifa‘i1yya in Cairo.¢ About the same time the Qadiri attribution
begins to expand and a branch was formed in Damascus towards
the end of the fourteenth century.s Sufis were frequently allowed
the use of mosques for their exercises. Maqrizi says that the
Azhar was open to Sufis and dhkikrs were performed there.® Some
were even found in madrasas, Aqbuga’s madrasa in the Azhar
having a permanent group.?

Iranian regions do not seem to have developed the ofhcially
sponsored khanagah and the change of their Sufi hostels to repre-
sentation of a holy line (stage three of change) was not marked
by any change of name but by the addition of an honoured tomb,
though more commonly the later khanagahs were new founda-
tions in association with 2 tomb. Later Turk and Mongol rulers
rebuilt the tombs of famous saints and associated convents on
more magnificent lines.

Sufis trained in these institutions founded daughter lodges in

' lbn Battita, Cairo edn., 1928, 1. 106—10.

2 Ibid. ii. 108. On the Haidariyya, see below, p. 3e.

1 Ibid. ii. 106, 115-18.

+ Khitat, ed. A.H. 1326, iv. 294, referring to the rrbdl known as the Riadg
of Abmad iba Sulabman al-Bata’iki (d. 691/i292), ap intreducer of the Rifa-
tyya into Egypt. This building still exiss ouside Bib Zuwaila.

s Zawiya Da'udiyya founded by a klanbali, Abu Bakr ibn Da'ud (d. 806/
1403), about 8co/13e7, but developed by his son, 'Abd ar-Rahmaian {(d. 856/
1452); see H. Sauvaire, ‘Description de Damas’, ¥ Asiat. Ix. v. 390—3:
‘Il fit de cette zawyeh une merveilie: il y installa une roue a eau, une citerne,
une grande grotte et une galerie on se trouvaient un jwdn, une mosquée, des
cellules, une bibliothéque pour les livres constitués en waqf en faveur de la
2iwyeh, et des habitations pour les fermmes. Il y établit un imam, un mouazzin,
un gardien et um prédicateur . . . On y récrtaic les lisenies (dhikr) chague mut
thu (lundi au) mardi. De toutes parw Ies gens y accouraient et il leur faisait
préparer toutes sortes de mets.’

Many of these establishments functioned as pious night clubs, and this 1s an
example. This ‘Abd ar-Raliman was a klanbali who composed a number of
books, none of them Sufi, After his death the sultan chose for his successor
someone outside his family; subsequent disputes over the lcadership were
numerous, one superior being murdered 1n A.L. 1515

$ Khita, iv. 54. 7 Ibid. iv. 225.
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their own countries or in entirely new pasture grounds, especially
in India. They rarely maintained direct contact with the mother
institution! and became independent schools with their own
characteristics and tendencies,

The thirteenth century was an age of disturbance and change
as the Mongol hordes swept over central Asian Muslim states one
after the other, Baghdad bemg conquered in a.n. 1258 Many
refugees fled to those parts of the Muslim world which seemed
more remote from the scourge. Among these were Anatolia in the
north-west and Hindustan in the south-east. Many Sufis found
a new home within the jurisdiction of the Turkish sultanate of
Delhi.

Indian Islam seems to have been essentially a holy-man Islam.
These migrants in the Hindu environment acquired an aura of
holiness, and i1t was this which attracted Indians to them, rather
than formal Islam. There were two categories of Sufis, those asso-
ciated with khanagahs and the wanderers. The khanagahs were in
a special sense focal points of Islam —centres of holiness, fervour,
ascetic exercises, and Sufi training. Contrary to the Arab-world
nistitutions bearing the same Persian name, the Indian khdnaqdhs
grew up around a holy man and became associated with his 7@#%9a
and method of discipline and exercises. Two distinctive tarigas were
formed.

Mu‘in ad-din Chishti of Sijistan (d. A.D. 1236), after a lifetime
of wanderings, finally settled at Ajmer, capital of a powerful
Hindu state. From him sternmed a s¢fs22e which won widespread
popularity under his khalifa and successor, Qutb ad-din Bakhtiyar
K3ki (d. ap. 1235), to become eventually the leading Indian
lariga. ®f other farigas only the Suhrawardi gained a following in
India. Shihab ad-din himself designated khalifas for India, the
chief being Hamid ad-din of Najore (d. A.D. 1274). Others were
Nir ad-din Mubarak Ghaznawi (d. 632/1234 at Delhi) and Baha’
ad-din Zakariya (d. A.p. 1262 at Multan), probably the most effec-
tive organizer of the rule and chain in India, with whom the Persian
galandari poet, ‘Iraqi,? ‘associated’ for some twenty years.

These shaikhs acquired such fame that they began to count in
the calculations of the ruling authorities. The sultans of Delhi

{ The K#zeruniyya was one oi the exceptons; see p. 236.
2 His proper name is Fakhr ad-din Ibrahim b. Shahriyar; born Hamadan,
A.D, 1213, died Damascus, 1389, and buried near his inspirer, lbn al-‘Arabi.
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paid honour tothose within theirsphere of rule, Rranaqahs sprang up
everywhere, the majority without definite ascriptions. Wandering
dervishes, for whom these khanagahs formed centres for training,
meeting, and hospitality, were numerous and acted as cultural
agents in spreading and stabilizing Islam.

The attractions of the Sufi Way declined from the time of
Muhammad ibn Tughluq (a.p. 1325-51), though not in conse-
quence of the restrictions he imposed on leaders and convent
activities. It seems rather that Sufism had not yet taken such form
as would attract Indians, its outburst as a popular movement was
to come later. The decline finds expression in the reflections of
Nasir ad-din Mahmiid (d. 757/1356), successor to the great shaikh
Nizdm ad-din Awliya’;

Some galandars had arrived and were stay'ng as guest of Khwajah
Shaykh Nasir ad-din for the night. (The Khwajah) said, “I'hese days
the number of darwishes has decreased. In the days of the Shaykh
[Nizdm ad-din Awliya) darwishes used to come by twenties and thirties,
and the Shaykh used to keep them as gucsts for three days . . . When
there was an ‘urs, the Shaykh [Nizim ad-din] would invite all lash-
kardars [men of the army) and darwazshes would arrive from all sides . . .
Nowadays there are neither such soldiers, nor such slaves, nor such
ammies. All have deteriorated. Men have to wait [in vain] for the dar-
wishes to come.’

In Anatolia the Seljuq period was significant in that the mystical
movement was vitally linked with the spread of Islamic culture
in that region. Both Persian refugees like Baha’ ad-din Walad,

! Translated by Riazul Islam in J. Pekistan Or. Sec. ii1 (1935), 204. Sufis
at all times have voiced compluints about spiritual decline. Muhammad ibn
Tughluq was unpredictable and not oppoused to Sufis as such. ‘This Nizam
ad.din Awliya was noted for his avoidance of courts and Tughlug’s son,
Muhammad Shab, used to visit him when he was in a state of hd&! (trance), and
when hec died (725/1325) at the beginning of Tughlug's reign, the latter’s
grandson assisted in carrying his bier, much to Tughluq's annoyance (Ibn
Battd s, iii. 211). Subservient khdinagdks benefited frem his patronage, Ibn
Battita repors that Rukn ad-din as-Suhrawardi of Multan, grandson of Bzha’
ad-din Zaksriva, aecepted a jdgir of oo villages from Tughlus for the upkeep
of his Ahénagah (ili. 324, see also pp. 101—-2, 201). The hagiographers give
accounts of his harshness to Nagir ad-din, successor of Nizam ad-din, and other
Sufis. The sultan was sugpicious of the influence of some of these shatkhs and
no doubt the close regulation and supecrvision he exacted led to measures of
repression. Those who interfered in politics were dealt with severely, but one
must remember that many of these leaders were frequently mntriguers for
position und power.

8286247 &
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father of Jalal ad-din Rami, and Turlw'sh dabeas from central Asia
moved in considerable numbers into Anatolia during the thirteenth
century, especially during the time of the Mongol invasions, but
dervish acttvity was just as strong after the collapse of the Seljuq
state of Rim. The mystics, manifesting a fervour and spirit quite
different from that of legalist Islam, a spirit which also expressed
itself in practical social aspects such as hospitality to travellers
and care for the sick and poor, were mediators of Islam to the
Christians of the region. They had the support of the Seljuq
authorities, Jalal ad-din Rumi was highly honoured by the court
of Qonya and there are many references to official patronage at
other courts, such as that of Mujzhid ad-din Bihr{iz ibn ‘Abdall3h,
Prefect of Iraq under Mas‘lGd ibn Ghiyath, who founded a ribat

at Baghdad.:
It is important to distinguish between the mystical orders proper

and such corporations as trade-guilds? and fufuwrva orders of
craftsmanship and chivalry,? which are mown under the same
term, f{@'ifa, and have similar forms of organization and possess
religious aspects. The difference between them is one of purpose
and intent, rather than in types of organization and linkages.

The tarigas are purely religious organizations, but the purpose
of the guilds was economic association, crafemanship, or trade.
A religious ¢f@ifa could not strictly be at the same time a trade
or craft za@’ifa. This is true in spite of the fact that there are

! Ibn Khallikan, iii. 472.

2 Sinf (pl. asndf, sun#lf), krfa (pl. hiraf), and regional terms like Morocean
hanta, pl. handti. They are referred to more simply as $@" fas. The akhi organiza-
tion in Anatolia was a similar Turkish frauroa eraft corporation. The members
were called fityan (pl. of fata, ‘youth’, though not strictly a youth organization
except in enrolment) and the head akhi, which terin, originally Turkish,
naturally becamc associated with Arahic akhi, ‘my brother’. Ibn Battata
received hospitality from cekfis {¢. 1333); see Zrazels, tr. H. A. R. Gibb, 1.
418 ff. On these see E.I.% art. ‘akhi’. This type of organization disappeared
during the 15th century with the full establishment of Ottoman power, But
craft ordexs of a different type were an imporkant aspect of the life of Ottoman
Turkey. The Kazeniniyya, though it took the name of an eminent Sufi, was
develeped rather as a religious-economic guild association; see below, p. 236.

3 Similarly they are to be distinguished from the Anatolian ghdzi movements
based on the funamwa prunciple whose religious afbliations were wath Turkish
dardwish. Sufis used the tenn futuwezva, not for an organization, but in thesr
own gpecial sense of an ethical self-offering, as when Atmad ar-Rifa‘i is re-
ported us saying, ‘Futuwwa means working for God’s sake, not for any reward’
(Al-Wasiw, Tirydg, - 45). On futuwwa as understood by Sufis see, for example,
‘Abdsallah al-Ansari al-Harawi (A.D. 1006-89). Mandsil as-Sd'irin, ed. S. de

Beaurecueil, Cuiro, 1962, pp. 47-8; al-Qushairi, Risdla, p. 103.
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apparent exceptions,! and that the initial organization of the
religious orders owes much to that of the guilds, and that the
garigas sanctify such secular associations. Every form of social
life embodies itself in associations and in a religious culture the
need for acting together for what we call secular purposes is given
a sacred character by religion. A particular guild and its members
tended to be linked with a particular fariga and saint. At initiations
and other ceremonies, religious rites were the predominant feature,
and it was behind the banner of that tariga that the guild members
proceeded to and from the ‘id prayer-ground. They were not
secular associations, although centred on economic and social
interests, but neither were they Sufi orders.

The organization of the orders, however, owes much to that of
the guilds. These guilds had flourished under the Fatimid and
other Shi‘ite states and with the triumph of the Ayyabids and
Seljugs over political Shi‘ism the necessity for recognizing them
was accepted by the Sunni doctors. We have shown that the
Ayyibids encouraged the Sufi organization at the stage it had
then reached—association in khanaqdhs. From then, when defined
lines of mystical tradition had emerged, the organization of the
khanagdhs, which were also secular associations in some aspects
of their relationship to the life of the community, drew more and
more features from guild organization. As the latter had a grand-
master (‘awif, amin, or shatkk al-hirfa) and a hierarchy of appren-
tices (mubtadi’), eompanions {sam¢’), and master-craftsmen
(mu'allim), so the religious orders acquired a hierarchy of novices,
initiates, and masters. Since legal Islam tolerated the secret
character of the initiation and oath of the guilds, it had to accept
the implications of the act of allegiance to the shaskh at-tariga
when Shi‘f practice was maintained. Medical doctors too, without
necessanly belonging to a guild, would receive simple initiation
into a Sufi chain as a possible source of spiritual aid to them in
their work.?

i The sacred origins of she corporatiens are streseed, the Imam Ja'far being
especially important in their traditions. Consequently, it may on occasion be
difficult to distinguish which was the essential purpose of certain organizations
of akhis and central Asian Mongo!l-period futuwwa orders. The confusion is
noticeable in Evliyid Chelebi’s description (A.D. 1638) of the various guilds in
Constantinople; see Seydkat-nime, tr. von Hurnmer, 1. 1i. go—100.

2 See the chain acquired by Dr. Rashid ad-din ‘Alf in A.D. 1218, given in
Appgendix A.
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And now we find manifestations of spiritual power becoming
associated with the orders. No clear distinction can henceforth
be made between the orders and saint-veneration, since God’s
protégés (awlkya It 'llak) are within the orders. Sufism provided
a philosophy of election which was diluted and adapted to the
needs of the masscs by the orders. Not merely the great shaikh
but his successors who inherited his baraka (spiritual power)
were mediums of his power. With this was associated =2iydra
(visitation) to saints’ tombs. As in other aspects of Sufi thought
and practice there 1s an essential distinction between the way in
which the genuine Sufi approached a saint’s tomb and the prac-
tice of the people. The mystic carries out a z2y@ra for the purpose
of muragaba (spiritual communion) with the saint, finding in the
material symbol an aid to meditation. But the popular belief is
that the saint’s soul lingers about his tomb and places (nagams)
specially associated with him whilst he was on earth or at which
he had manifested himself. At such places his intercession can be
sought.

The state of sanctity (wxl@ya) is characterized by the manifesta-
tion of karamat, gifted spiritual powers. The earlier spiritual
leaders dissociated themselves from the working of such powers,
though they all accepted the principle that saints did perform
them as gifts from God. Al-Qushairi remarks that though pro-
phets needed miracles (mu‘jizat) to confirm the validity of their
mission, sainss were under no such necessity and ought rather
to hide any they had involuntarily made. The extraordinary
graces with which they were favoured are a confirmation of their
progress and can nevertheless edify and confirm the faithful and
serve to distinguish a real wali from an impostor.! Still, a true
wali does not necessarily, or indeed probably, know that he is
one.> The writings of Sufis contain a vast amount on this sub-
ject of the validity of uzlaya, but we are mainly concerned with

practical aspects.

! See al-Qushairi, Risdlo (Cairo, 1319f1902), pp. 158—¢. Ibn Khaldiin re-
marks, ‘Among she Sufts some who are favored by acts of dtvine grace are also
able to exercise an influerice upon worldly conditions. This, however, is not
counted as a kind of sorcery. It is effected with divine support, because the
attitude and approach (of these men) result from prophesy and are a consequence
of it' (Mugaddasma, tr. Rosenthal, iii. 167).

2 Cf. the hadith qudsi: ‘My saints are beneath my tents, none knoweth them
but me.’
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With this development 1s associated a new reverence for the
Prophet, which not merely brought him into the category of
wonder-workers at the popular level, but also led to the popular
equivalent of the belief in the Spirit of Muhammad as the Logos,
guardian, and preserver of the universe. The celebration of the
Prophet’s birthday seems, at least in part, to be a compensation
for the suppression of ‘Alid demonstrations after the destruction
of Shi‘ite regimes. Ibn Jubair (travelled A.». 1183-5) refers to
it as an established practice.! It was fairly widespread in Ibn
Taimiyya’s time, for 1t comes under his condemnation,® but it
was not yet an aspect of the people’s religion. By the time of
as-Suyiti (d. A.D. 1505) the mawhd had acquired its characteristic
features.? These features and the writing of special recitations for
performance at Sufi gatherings belong to the next stage, but the
prophylactic poem, Qasidat al-Burda, by al-Biisiri (d. 694/1295),
was written during this time,

The blending of the saint-cult with the orders and a new rever-
ence for the Prophet 1s one aspect of the change. The other 1s
a change mn the constitution of the body of adherents. Concern
for his own spiritual welfare had led the devotee and early Sufi
to isolate himself from the world, but the need for spiritual
direction had necessitated the association of Sufts. Their con-
gregation in hospices concerned for the welfare of travellers and
care for the sick and unfortunate brought them back into the
world. The hospices with their associated tombs became the
foa of the religious aspirations of the ordinary man who sought
the baraka of the saints. The dedicated disciples (fugaréd’, dara-
wish, or tkhwan) continued to devote themselves to ascetic prac-
tices and duties within the order, but membership was now
extended to embrace tertiaries or lay adherents who ‘took the
lariga’ from the shaikh or more usually his representative (khalifa),
but continued to follow their ordinary mode of life. This meant
that they athrmed their bechef in the ideals for which the fariga
stood, especially valuing the link with the baraka of the saints, and
accepted such rules and modes of worship as were compatible with
the pursuit of a normal mode of life. In towns such association

! Ibn Jubair, Travels, 2nd edn., 1907, pp. 114-15.

2 Ibn Taimiyya, Mayma' fatawi, Cairo, A.H4. 132609, A.D. 1908—I1, i. 312.

? See as-Suyuti, Husn al-magsid fi ‘amal al-mowlid—a kind of fatwa on the
festival which concludes that it is 4 bid’'a hasana, an acceptable mnovation.
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was especially linked with membership of guilds. Whilst, on the
one hand, new techniques for the individual dhikr were adopted,
this broadening of membership led to changes in methods for
the collective dhekr. The full development of this system of lay
adherence belongs to the next stage, when the farigas come to be
represented by local organizations throughout the whole Islamic
world, wielding an immense influence throughout most strata of
society.

Along with the development of new forms of devotion and their
acceptance parallel to ritual prayer went the process of accommo-
dating the sciences of astrology, divination, and magic—techniques
which professed, not merely to reveal the secrets of the unseen
world, but to control them. This development is especially
associated with the name of Ahmad ibn ‘Abdallah al-Bani
(d. 622/1225), who put the seal to the work of his predecessors
operating less openly by finally systematizing the sciences of
divination, astrology, and magical invocation. Popular works
brought all this within the range of the ordinary practitioner and
became part of the equipment of the shaikhs and brethren.

It i1s easy to see why this aspect was so imporéant and how easy
it was to Islamize borrowed material. The orders stressed the
power of the Word of God, and hundreds of booklets have been
written on the virtues and properties of the names of God, of
phrases like the Basmala, or Qur’anic verses (4 yat al-Kursi), or
chapters (si#ra Ya Sin). The association of these ‘words’, as in
ash-Shadhili’s Hizb al-Bakr or al-Jazill’s Dalad’il al-khairat, gives
these magical properties. Power symbolism in Islam is, therefore,
primarily based on words.

All the same, the ideals of the orders were maintained, however
much they were compromised in practice. The honour which
Islam accords to jurists is reflected by the fact that certain of the
stlstla founders were also professional jurists. They and their
successors clung to the externals of Islamic practice and based
their litanies solidly on the Qur’an. They played an immense role
in enriching the devotional life of the ordinary Muslim as well as
adepts, within the sphere of the regular Islamic institutions. They
invested orthodox ritual with esoteric significance, for ‘every act
commanded by the Law denotes a mystery’. Thus not merely
does wudi’ (ablution) signify the abandonment of profane actions,
but every action within oudz’ has its ethical and mystical meaning.
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But apart from the deeper mysteries the effect of their stress
upon the spirit instead of the letter of the Law was morally and
spiritually stimulating.

Earlier Sufis had been concerned with ascetic-mystical theory,

or, if they were poets, with illuminating their search and the states
they experienced. The change towards greater systematization is
scen in the manuals now being produced as guides for the director
and his pupils. Whilst Najib ad-din as-Suhrawardi wrote one of
the earliest manuals of this nature,! Adab al-muridin, it was his
nephew, Shihab ad-din, who wrote what deservcdly has been
the most popular guide, ‘Awarif al-ma'arif, the medieval vade-
mecum for spiritual directors. Other manuals were Najm ad-din
Kubra’s Sifat al-adad* and Ibn al-‘Arabi’s al-amr al-muhbkam,
suspect by many ‘ulama’ because of its author’s reputation as an
antinomian.
. These manuals show that the ritual is now a traced-out Way,
a rule of life, by following which the novice may attain union with
God, founded upon a series of observances additional to the com-
mon ritual and duties of Islam. Jt involves a noviciate, during
which he receives guidance from a shaikh, and it is now that the
saying that the novice must be in the hands of his director like
the corpse in the hands of the washer of the dead becomes popular.3
This culminates in initiation, which includes investment with a
khirga, mantle, and headdress.

The Way under guidance implies a life in common (mu‘@shara)
for the dedicated group of aspirants and adepts in a convent under
the direct supervision of a superior. Suhrawardi in the book just
mentioned deals with the rules of behaviour in such an institution.#
The superior allots various prayer tasks, supererogatory exercises,
recitations of litanies, praises, and invocations (adhkar, ahzab, and

7 An earlier manual on the rules of the noviciate was Ahkdm al.muridin, by
Tahit b. al-Flusain al-Jassas, d. 418/1027. Adéh as-sukba by as-Sulami (d. 1021)
1s a general trcatise on manners, concerned especially with imitation of the
prophet; it ig not Sufi in content, though it has its place in as-Sulami’s work
towards reconciling tasawwuf with orthodoxy.

2 Translated by F. Meier, ‘Ein Knigge fir Safi’s’, R.S.0. xxxii {(1957),
485-524.

3 The original, which is sttributed ta Sahl ibn ‘Abdalldh at-T'ustari (d. A.n.
896), referred to God: “The first stage in tawakkul (dcpendence upon God) is
that the worshipper should be in the hands of God like a corpse in the hands of
the washer, he turns it as he wills without impulse or initiative on its part’; al-
Qushairi, Rexdla (Caro, A.H. 1319), P- 76.

+ “Awartf, chapters 29-55.
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awrad), graded according to a person’s stage, together with such
mortifications as vigils (sakr) and fasts (séyam). He 1s required to
make periodic retreats (khalwa, 1" ttkaf, ‘uzla, i'tizal, or arba’ini yya
= quadragesima) individually in his cell or, if highly advanced, in
the society of the convent.

But, as may be seen from these manuals, although the lines of
the practice of the mystical Way had been worked out, the aims
of the Sufis in association were still variable, confused, and
limited. There were great variations too between the Sufi establish-
ments. Some were rich and luxurious, favoured by authority,
whilst others followed the strictest principles of poverty and
unworldliness; some had no shaikh, others were under the
authority of one leader and had become attached to one stisila;
whilst others were governed by a council of elders. Then there
were wandering dervishes such as the galandars, who made use
of these hostels, and had their own rules and linkages but no
organization, !

1 On qalandars, see Appendix B.



I
The Chief Tariga Lines

the Sufi organization leading to the formation of schools

of teaching and training we may now say something about
the personalities from whom the great farigas derive and their
subsequent development. We have shown that they came into
existence through an outstanding director being succeeded by
men who combined practical abilities along with spiritual qualities
and 1nsight, who made collections of his sayings and episodes
from his life, and taught their own pupils in his name. The diffi-
culty of utilizing the lives of the saints as historical sources is well
recognized. Hagiographa is simply biography designed, and con-
sequently distorted, to serve the cult of the saints. It forms an
essential aspect of any study of the orders since these qualities,
deeds, and manifestations are real to the believer, but they
obscure the historical personality. At the same time, the historian
is concerned with the effects, if not the reality, of such beliefs, since
they account for the existence of the cult and help to elucidate its
objective expression in an organization.

The main areas of Suft thought and practice from the point
of view of subsequent fariga development were Mesopotamia,
Khurasan, and the Maghrib. Anatolian forms derive from central
Asia, whilst Sufism in India, stemming originally from the first
two, subsequently developed along lines of its own and its phases
of growth, stagnation, and revival owed little to non-Indian in-

fluences.

HAVIN G outlined the general stages in the development of

I. MESOPOTAMIA

Here Sufism centred on Baghdad, embracing Syria and extend-
ing into Egypt. Lines of ascription go back through al-Junaid
al-Baghdadi (d. 298/910) to Ma‘rif al-Karkhi (d. 200/815) and
Sart ag-Saqati (d. 251/865). It is here that Sufism won a qualified
recognition from the doctors of Islamic legalism, on the one hand,

through the work of ‘Abd ar-Rahman as-Sulami (d. 412/102I),
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the Khorasanian traditionalist and historian of early Sufism, his
disciple al-Qushair1 (d. 465/1072) who taught in Baghdad and
wrote books on Ash‘arite theology as well as tasauwuf, and Abu
Hamid al-Ghazali (d. 505/1111); and, on the other, through its
association with the official favour of Nir ad-din, Saladin, and
their lieutenants and successors, who encouraged the development
of parallel institutions of madrasas and kkanagahs.

The Mesopotamian tradition is the nearest that we can get to
an Arab Sufism and its objective expression, even though most
of the leaders were not Arabs. We find two main lines, the
Suhrawardi and the Rifa‘i. Both stand squarely in the Junaid:
tradition. The Rifa‘l, with its family antecedents centred on the
Basran marshes, haunt of outlaws, stressed strongly the Arab
ancestry of Ahmad ar-Rifa‘T and his standing in direct succession
to Arab Sufis, It was the only fariga in this tradition which gained
any great following in the Seljuqid empire. The Suhrawardi
school was distinctively urban and orthodox Shafil. 'The Hanbali
Qadiriyya is also included since ‘Abd al-Qadir, of Persian origin,
was a contemporary of the other two; but he does not count in any
of the suftba and stlsila Sufi ascriptions and the tariga which carries
his name only came into existence later, and even then it was some
time before 1t became a universal {ariga.

The key figure in this tradition is Ahmnad al-Ghazali. The way
in which he, and his equally important master, al-Farmadhi,
combined the lines of Sufi devotional expression is shown:

Abu ’1-Qasim
Abu "1-Q3sim Abu ’1-Hasan al-Gurgani
al-Qushairi al-Kharaqani (al-Karralani)
d. 465/1073 d. 425/1034 d. 469{1076

K

Abu ‘Ali al- Abu Bakr an-
Farmadhf at-Tisi Nassaj at-Tust
d. 477/1084 d. 487/1094

Ahmad ul-Ghaz3ii at-Tasi
Abu ’l-Futil Ahinad ibn Muhammad al-Ghazali? (d. at Qaswin

! See as-Subki, At-Tabagat ash-Shafi'iyya, Cairo, A.H. 1324, iv. 9, for his
training under al-Qushairi.

3 Not much is knswn about his Life for he attracted no hagiographer. Ibn
Khallikan (wtiting ¢. A.D. 1256) has only a short account (Wafayot al-A ydn,
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§20/1126), younger brother of the ethical theologian Abu Hamid,
was early attracted to the Sufi life, serving his apprenticeship
with Sufis and then wholly devoting himself to the Way. Abu
‘Ali al-Farmadhi, also a Tusi but teaching at Nisapur, was his
shaikh as-suhba.! He was at one and the same time withdrawn
from and active in the world, no khkanagah Sufi but a vagrant
evangelist, ‘visiting villages and the countryside, and even preach-
ing to bedouins the way of approach to God’.? He spent a period
in Baghdad, where his sincerity immediately won people’s hearts,
and he taught for a time at the Nizamiyya, deputizing for his
brother when the latter was in the throes of his spiritual crisis
(488/1095). The part that he played in his brother’s life during
this period can only be conjectured. According to M. al-Murtada,
the final straw

‘which caused Abu Hamid to break the bonds with this world . . . came
one day when his brother Ahmad entered while he was preaching and

recited ;

You lent a hand to them when they hung back, and you yourself have
been kept behind, whilst they went ahead of you.

You have taken the role of guide, yet you will not be guided; you
preach but do not listen.

O whetstone, how long will you whet iron, but will not let yourself
be whetted ¢’3

(@ Suhrawardiyya
This tariga may be regarded as gomg back to Diya’ ad-din

Catro, A.11. 1299, 1. 49; tr. de Slane, i. 99). As-Subki (A.D. 1327—70) brings to-
gether what material he could tind in bis Tgbagat (iv. 54-5), but he was much
more mterested in his clder brother.

1 Abu I}amid also studied under him as well as under Yusuf an-Nassaj;
see Subki, iv. 109, and the account of his friend, ‘Abd al-Ghafir b. Isma‘il
al-Farisi (d. 529/1134), guoted in M. al-Murtacla’s introduction to his commen-
tary on the Zfhya' in Jthaf as-Sdda, Cairo, 1911, i. 19. Although he eagaged
under al-Farmnadhi’s guidance in a course of Sufi discipline he received no
enlightenment at this stage of his eareer. That came later through Yusuf an-
Nassa), murshid of his brother Ahmad. Abu }amid told Qutb ad-din M. b.
al-Ardabili: ‘I was at first sceptical about the reality of the ecstasic states of the
Bufis and the stations of the gnostics until I put myself under the guidance of
my shaikh Yusuf an-Niassaj in Tas. He persevered in the task of refining me
with soul-cleansing disciplines until I was vouchsafed revclations @aridar) and
gaw God in a dream.” Then follows an account of the dialogue between God and
himself (Fthdf, i. 9).

2 As-Subki, 1v. §5.

3 M. al-Murtada az-Zabidi, fthef as-Sada, i. 8.
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Abu ’n-Najib as-Suhrawardi (490/1097-563/1168)! owing to his
influence upon his nephew Shihab ad-din. He belonged to a
family with initiatory filiation (nisbat al-khirga). He left Suhraward
as a youth for Baghdad where he followed the customary courses
of usil and figh. He taught for a while at the Nizamiyya, ‘then left
it in order to associate with Shaikh Ahmad al-Ghazali who wafted
upon him the breath of felicity and guided him along the Sufi
Path.? He cut himself off from ordinary society in order to lead a
life of seclusion and retreat. Mwids came to put themselves under
him and the fame of his daraka spread widely.’s He built a rzbat
on a ruined site on the Tigris, which also became a place of
refuge. He was the author of 4dab al-muridin, a manual for Sui
aspirants. Among his disciples were Abu Muhammad Ruzbihan
Bagli of Shiraz (d. 606/1209),4 Isma‘il al-Qasri (d. 1193), and
‘Ammir al-Bidlisi (d. c. 1200), the last two of whom were masters
of the great Khwarizmian mystic, Najm ad-din Kubra, from whom
stems the Kubrawiyya line of mystical ascription.s

The man regarded as the founder of the Way was Abu
’'n-Najib’s nephew, Shihab ad-din Abu Hafs ‘Umar (539;1145-
632/1234), who received his early training in his uncle’s 7631.°
He was no ascetic living withdrawn from the world, though he
passed periods in retreat, but associated with the great. The
caliph an-Nasir 11 dini ’llah realized the importance of the in-
fluence of Sufi leaders and showed Shihab ad-din great favour.
He associated him with his aristocratized futuwwa and sent him
as ambassador to ‘Ala’ ad-din Kaiqubad I, Seljuq ruler of Qonya
(A.». 1219—36),7 the Ayyiibid al-Malik al-‘Adil, and the Khwarizm-

U Accounts of his life are found in Ibn Khallikian, 1. 535-6; as-Subki, Tabagat,
iv. 256~%; Yaqut, Mujam, s.v. ‘Suhraward’; as-Sam’ani, Ansa’d, G.M.S. xx.

= Hammaid ad-Dabbas (d. szs/r131) also gave han some Sufi travung, but
Abmad al-Ghazali was his true guide.

3 As.Subki, Tabagdt, iv. 256.

*+ See Junaid Shirazi, Shadd, pp. 243—7. Rizbihan Baqli travelled sccking
initiations, but his true sifstla, the one he himself passed on, was the Kazcraniyya
of Abu Ishiaq Ibrihim al.-Kazerani (d. 426/1034), through Junaid and Ibn
Khafif, into which he was initiated by Sirdj ad-din Mabmiid ibn Khalifa
(d. 1266), hcad of she khdnagdk in Shiraz. The Rizbihaniyya as a branch order
was restricted to Fars, but a later-stage Kazertiniyya hecame widespread; see
below, p. 236.

S See the Kubrawi table of spiritual msbas.

$ Ibn Khallikan sayg (tr. ii. 382) that ovne of Shihab ad-din’s masters was
‘Abd al-Qidir al-Jili, but thc subject of study was usii! ad.din, not tasawwuf,
according to al- Wiasiti, Tirveg al-muhibbin, Cawo, A.H. 1305, p. 61.

7 J. von {Tammer, Histoire de F’ Ewmpire Ottoman, tr. J. }. Hellert, 1844, 1. 4I.
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shih.? An-Nasir built for him a ribagt, associated with a large
establishment which included a bath-house and a garden for him-
self and his family.2 I'le was no theoretical exponent of Sufism and
his association with the futuwewa may have encouraged the intro-
duction of certain initiatory practices, such as the shadd (girding),
into Sufi associations, He was a great teaching shaikh, whose
influence, not only through his pupils, but through his work,
‘Awanf al-ma'anf, has extended to almost every Sufi leader to
this day. Sufis from all over the world came to him for training,
and he himself made extended stays at RhG@sagahs in various towns,
including Damascus and Aleppo. They also sent to him seeking
mystical ‘opinions’, as is seen from this account by Ibn Khallikan:

I met a number of those who had attended his courses and sojoutned
in his halwa, waming under his direction according to Sufi custom.
They would give me an account of the strange sensations which over-
came them during those occasions when they experienced ecstatic
states (ahzwdl). He came to Irbil as an envoy from the government in
Baghdad and held assemblies for spiritual counsel, but I had not the
opportunity of seeing him since I was too young. He performed the
pilgnmage frequently and sometimes resided near the House for a time.
Contemporary Sufi leaders in other lands used to write to him putting
to him problems, seeking advice in the form of fatewas.?

The spiritual insight of Shihab ad-din was deeper than that of
the founders of the Qadiriyya and Rifa‘iyya. The Suhrawardiyya
was a mystical school and his pupils introduced his teaching into

t W, Barthold, Turkestan Deun te the Mongol Invasion, 1928, pp. 373~ 4-

2 jon al-Fuwati, Al-Hawddith alqjem"a, ed. H. Jawad, Baghdad, i351/1932,
P- 74.

1 Ibn Khallikin, 1. gs; tr. 11. 383. Correspondencec became a regular feature
of the activities of many ef these mystics. In the Arab world few collections were
made. The earliest include the Rasa’t! of al-Junaid, edited and wanslated with
an introduction on his thought and work by Dr. Ali Hassan Abdel-Kader, The
L.fe, Personality and Writings of Al-Junaid (London, 1962). Ar-Rasd'sl as-
sughré& of the western mystic Ibn “Abbad of Ronda (A.D. 1332—99) have becn
edited by P. Nwyia (Beirut, 1958), who hss also written a study of Ibn ‘Abbad
based on this and his larger collection (Beirut, 19§6). The Persian Maktibatr
of ‘Ain al-Qudat al-Hamadani st!l emst only in manuscript. The letters of
Jaldl ad-din Rami have been edited by Ahmed Remz: Akyiirek, Istanbul, 1937.

Collections were more common in India. Fawd'id el-fu'ad, the letters of
Nizim ad-din Awliya’, were collected by Amir Idasan Sijzi; Khair al-majdlis of
Nasir ad-din Mahmud (d. A.D. 1356) were collected by Flamid Qalandar. There
are also maktiabd? by Ahmad ibn Yahya Maniri(d. A.D. 1381), Ahmad al-Firaei
as-Sirhindi (d. A.D. 1624), his son, Mulharmmmuad Ma’sim, and the Chisht], Gizu

Daraz (d. 8a5{1423)-
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all parts of the Muslim world. From him only a few regularly
organized }@’ifas stemmed. His son, ITmad ad-din M. (655/1257)
succeeded him as warden of Ribit al-Ma’miniyya in Baghdad,
and he by his son, “Abd ar-Rahmin,* but it only survived as a
family ¢@'ifa. ‘Abd ar-Rahman al-Wasiti, writing about A.D. 1325,
says? that the Suhrawardiyya had more branches (furi‘) than any
other tariga, but it is difficult to get confirmation of the existence
of many distinct f@'*fas as compared with the large numbers of
Sufis claiming to belong to the Suhrawardi silsi/a.

Shihab ad-din maintained a careful orthodoxy and this was
continued by his more immediate followers, among whom may be
mentioned the well-known Shirazi shaikh, Najib ad-din Buzghiish
(d. 678/1279),° and his son and successor, Zahir ad-din ‘Abd
ar-Ralunin. Many who could hardly be called Sufis received the
Rlurga from him,* such as Abii Bakr M. ibn Ahmad al-Qassellani
(614/1218-686/1287), who founded a school of traditionalists.’
Similarly, the great Persian poet Sa‘di of Shiraz (A.p. 1208—92),
who came under his influence when he was in Baghdad, was not a
follower of the Suft Path, though his wide range of understanding
embraced Sufism and the ways of dervishes, and in his Bistan he
refers to Shihab ad-din’s piety and love for his fellow men.% Ibn
Battiita was another who loved to collect these affiliations and hc
was invested with a Suhrawardi RMrgae at Isfahan in A.D. 1327,”
and with another at Qutch.? This shows what little meaning was
sometimes to be attached to these initiations. Later leaders claim-
ing a Suhrawardi ascription included all types of Sufis, men of
such distinctive characteristics as Niir ad-din ‘Abd as-Samad

! Ibn al-Fuwati, Hawddth, p. 323.

2 T”:Va“q, P: 49, cf. P 6r.

3 See Mu'in ad.din Abu 'l-Qzsim Junaid, Skadd al-izar fi Rhatt al-awszar
‘an zusswar al-mazar, ed. M. Qazwini and "Abbas Iqbél, Tchran, 1328{1950,
pp. 334-8, and Zahir ad-din, pp. 338-9.

+ Such references are incomplete unless one knows what type of kkrga is
involved. We have to distwnguish between the kkirga of teaching (ta'lim),
cotapanionship (suhba) which includes training, and guidence (zarb:sya).

$ G.A.L.S. i. 8og. Al-Qasellani attacked his fellow Andalusian emigré,
Ibn Sab‘in, Aristotelian gnostic philosopher, thee enjoying Savour in Mecca.
He was expelled from Mecca but welcomed in Cairo by Baibars, who put him
in charge of Dar al-Hadith al-Kamiliyya in 66%/1268; see L. Massignon,
Opera Minora, 11. 53, 409-10.

¢ Sa'di, Bustdn, ed. Graf, p. 150.

7 Tr. H. A, R. Gibb, ii. 297.

¢ French edition, iii. 116.
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an-Natanzi, ‘Abd ar-Razzaq al-Kashani (d. 730/1329), and Sa‘id
ibn ‘Abdallah al-Farghani (d. ¢. 700/1300).!

(6) Rifa‘iyya

The Way of Ahmad ibn °‘Ali ar-Rifa’i (A.D. 1106-82) is no
derivative from the Qadiriyya as has been claimed. On the con-
trary, he himself inherited a family si/stla and his order came into
prominence as a distinctive Way from his lifetime, whereas the
Qadiriyya did not emerge as a khirga line until much later. The
Rifi‘iyya was distinguished by peculiar practices deriving from
Abmad himself, and his centre in the Bata’ih counted as a focus
of attraction for Sufis in a way that ‘Abd al-Qadir’s r7bat in Bagh-
dad did not.

Little is known about the life of Ibn ar-Rifz‘i,2 but sufficient
to show its contrast to the careers of as-Suhrawardi and ‘Abd al-
Qidir. He was born into an Arab family and spent the whole of
his life in the Bata’ih, the marshlands of southern Iraq between
Basra and Wasit, leaving it only once (A.n. 1160) to go on pilgrim-
age. Little learned in either figh or tasewowuf, he wrote nothing;
the few awrad attributed to him are probably not genuine. The
Basra—Kiifa region was the nurture centre for Arab Sufism. From
it came Ma‘rif al-Karkhi(d. A.n. 813) whose parents were Sabians
(=Mand=ans). His sha:kh as-suliba, who invested bum with his
furst khirqa, was ‘Ali Abi ’I-Fadl al-Qari’ al-Wasiti, but he also
inherited a religious community called ar-Rifa‘iyya from his
maternal uncle, Mansuar al-Bata’ihi (d. 540/1145).> Mansir gave
him the khirga in his 27th year and established him in Umm
‘Abida; then, just before his death, he invested him with the
mashyakha (spiritual jurtsdiction) and sajjadat al-irshad, or throne
of spiritual direction. Ibn Khallikan writes (around 654/1256):

Abu 'l-‘Abbas Abmad ibn Abi ’I-Hasan ‘Ali, commonly known as
Ibn ar-Rifi‘, was a hely man and afagik of the Shifi'i school. By origin

U Jami, p. 651; G.A.L.S. ii. 807, 812. The Indian Suhrawardi school is dis-
cussed subsequently (pp. 65-6) and the chief affiliations are given in Appendix C.

2 The earliest life of Ahumad ar-Rifa‘t is Tirydg [thériaké] al-muhtbbin fi
sirat . .. A. 5. ar-Rifd'i, by Taqi ad-din ‘Abd ar-Rahman al-Waisiti (o.D. 1275~
1343), published in Cairo 1305/1888. Subsequent menagib-type works have
little sound matertal to add. Sha‘rani’s account in Zawdph (Csiro, A.H. 1355,
i. T121—5) censists mainly of sayings,

! Sha‘rani gives the hiographies of Mansir and other mermhers of the group

drawn from the books of the order in Latoagah, 1. 114-16.
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he was an Arab and lived in the Bati’th, at a village called Umm ‘Abida.
A large concourse of fugara’ attached themselves to him, taking the
full compact of allegiance and following him [as their guide]. The
dervish order (at-ta’ifa min al-fugard’} deriving from him is known as
Rifa‘iyya or Bata’thiyya. His followers experience extraordinary states
during which they eat living snakes and enter ovens blazing with fires
which are thereupon extinguished. It is said that in their own country
[the marshlands] they ride on lions and perform similar feats. They hold
festival gatherings (mazwasim) at which uncountable numbers of fugard”
congregate and are all entertained. Ar-Rifa‘i died without issue but
the spiritual and temporal succession’ was maintained in that region
through his brother’s children until this day .z

Although Ahinad was no original thinker, the fame of his
marshland retreat spread widely, a focus of attraction for migrant
Sufis, four of whom founded independent farigas: Badawiyya,
Basiiqiyya, Shadhiliyya, and “Alwaniyya.? In the time of Ibn
Battiita RifaT zdwiyas were clearly differentiated; he refers to
them frequently in his travels, as well as to the extravagant prac-
tices for which they were notorious. When his caravan stayed at
Wasit 1n A.D. 1327 for three days he writes:

This gave me the opportunity of visiting the grave of the saint Abu
’1.'Abbas Ahmad ar-Rifa‘i, which 1s at a village called Umm ‘Ubaida,
one day’s journey from Wasit . ., . It is a vast convent in which therc are
thousands of poor brethren . .. When the aftermoon prayers have been
said drums and kettle-drums were beaten and the poor brethren began
to dance. After this they prayed the sunset prayer and brought in the
repast, consisting of rice-bread, fish, milk and dates, When all had
eaten and prayed the first night prayer, they began to recite their
dkikr, with the shaikh Ahmad sitting on the prayer-carpet of his an-
cestor above-mentioned, then they began the musical rccital. They had
prepared loads of fire-wood which they kindled into a flame, and went

I Al-mashyakha wa l-wilaya.

3 Ibn Khallikan, Cairo, ¥r299, i. ¢5—6. He was in fuct succeeded by his sister’s
son, "Ali ibn ‘Uthman. Ibn Khallikan also repocts that the Rifa‘i dervishes
memorized the poems of the local peet, Ibn al-Mu'allun (d. 59a/r196), and
sang them at theit concerts in order to cxcite themselves to ecstasy (op. cit. it.
490). Abmad tried to get him to compose religious poetry; Tirydq, p. 24.

3 The first three are discussed subsequenthy; sce pp. 45-51. The ‘Alwamyya
was a Ycmenite fariga founded by Abu ’l-Hasan Safi ad-din Ahmad ibn
‘Attaf ibn ‘Alwan (d. 665/1266), who took the tariga from Ahmad al-Badawi
and Abmaud as-Sayyid, khekfe of lbn ar-Rifa‘s; al-Wasdti, Tiryog, p. 18. A Tist
of attribute-zd'ifas is given in Appendix ¥, most of them small nineteenth-
century family groups.
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into the midst of it dancing; some of them rolled in the fire, and others
ate it in their mouths, until finally they extinguished it entirely. This is
¢their regular custom and it is the peculiar characteristic of this cor-
poration of Ahmadi brethren. Some of them will take a large snake
and bite its head with their teeth until they bite it clean through.!

Elsewhere Ibn Battita mentions the related Flaidari group
centred 1n Khurasan south of Mashhad, derived from Qutb ad-
din Haidar,? ‘who place iron rings in their hands, necks and ears,
and even their male members so that they are unable to indulge in
sexual intercourse’.3 These Rifa‘l exercises signify the victory of
the spirit over the flesh and its temporary annihilation in absolute
Reality. Rifia‘i dervishes are still noted for their fire-resistant and
snake-charming properties# The Haidariyya spread into Iran,
Syria, Anatolia,> and India® where it was linked with and finally
absorbed in the qalandari trend. A notable khanagah was that
of Abu Bakr Tisi Qalandari, situated on the banks of the river

Jumna.?

The Rifa‘iyya spread into Egypt through the agency of Abu
I-I'ath al-Wisiti (d. 632/1234) and into Syria through Abu
Muhammad “Ali al-Hariri (d. at Busrid, capital of the Hawran,
in 645/1248), whence this branch was known as the HaririyyaZ®

I The Travels of Ibn Battuta, tr. H, A. R. Gibb, ii. 273-4.

2 He was s disciple of the yalandari, Muhammad ibn Yanus Jamal ad-din
as-Sawaji, a refugce fleeing before the Mongol invasion who settled in Damascus
(A.D. 1221) and died in 630/1232.

3 I'rench edition, 11. 79—8o.

4 An Egyptian Rifa‘i gave the writer a demonstration of snake- and scorpion-
charming which was simply jugglery. He also offered to teach for a consideration
the formula of Ibn ar-Riféd ‘i, which he guaranteed to ensure infallihle protection
against snake-bite. Lane (MMedern Egyptians, Everyman edn., p. 460) refers to
members of the Sa‘diyya branch eating snakes, but this would be a similar
process of disappearsnce into the mouth.

5 Aflaki gives an account (tr. Huart, i. 198—7) of the installation in Qonya of
a Haidari named IIajji Mubarak, as shaikh of an establishment called Dar adh-
Dhikirin, when there wete present, besides fugara’ and akhis, the dignitaries of
the state. @®n this occasion Jaldl ad-din Romi excelled hirnself in the dance of
the spheres.

¢ Ibn Battata, tr. Gihb, ii. 274-5, and French edn., iii. 439 (Tibet).

7 K. A. Nizami, Religien and Pelitics in India during the Thirteenth Century,
Bombay, 1961, pp. 286—7.

8 See H. Sauvaire, ‘Description de Damas’, ¥. 4siat, sér. 1%, v. 387-9, 404.
A notable disciple of al-Hariri, Najm ad-din M. b. Isrd'il (a.1. 603-77), who
18 given a notice in Fawdt al-Waf&yat (1. 269), received his 2Zrga from Shihab
ad-din as-Suhrawardi. Hasan al-Jawaliqi, a Persian galandari who founded a
zdwiya just outside Cairo, later went to ‘Ali al-Hariri’s zgwiya in Damascus and
died therc in 622/1225; Maqrizi, Khifat, ed. Cairo, A.H. 1326, iv. JOI.

8265247 D
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He was a noted Malamati who was imprisoned under al-Ashraf
(A.D. 1228—-37), but was released by As-3alth Isma‘il on condition
that he kept away from Damascus. Another branch in Damascus
(Zawiya Talibiyya) was founded by Talib ar-Rifa‘i(d. 683(1284).!
Other Syrian branches were the Sa‘diyya or Jibawiyya? and the
Sayyadiyya.? There was a sawiya in Jerusalem.# It spread into
Anatolia among Turks and Ibn Battiita lodged frequently in
Ahmadi (as he calls the Rifa‘is) establishments.s One zdwiya he
visited in Machar, had seventy fugara’, of varied origins, Arabs,
Persians, Turks, and Greeks® A group was even found in the

Maldive island of Mahal.?

It is probably true to say that until the fifteenth century the
Rifa‘lyya was the most widespread of all farigas, but from that
century it began to loose its popularity in favour of the Qadiriyya,
which expanded as a tariga, though never to the extent that is so
often claimed.

(¢) Qadirtyya

It is difficult to penetrate through the mists of legend which
formed even during the lifetime of ‘Abd al-Qadir ibn Abi $alih
Jangidost and thickened rapidly after his death® and to discern

! See ¥. Astat. 1X. v. 394. 2 See below, p. 73.

3 Founded by ‘Izz ad-din Alpmad as-Sayyad (kafid A. b. ar-Rifa‘i), d. 670/
1273. On him and his successors see Muhammad Abu “1-Hud2 a§-Sayyadi
(x850-1909), Tanwir al-absdr fi tabaqat as-sadat ar-Rifd'tyya, Cairo, A.K.
1306.

4+ Mujr ad-din, Uns, tr. Sauvaire, 1876, p. 167.

3 See Trauvels, tr. Gibb, ii. 436, 445, 449. AB3aki has an account {tr. Huart,
ii, 203) of how T3j ad-din, great-grandson of Ahmmad ar-Rif&7, visited Qonya
accompanied by a group of dervishes who intrigued the whole population with
their exeraordinary performances. T3j ad.din it seems settled in Anatolia,
sinee Ibn Battata reports on his coming t¢ Umm ‘Abida to receive the investi-
ture; tr. Gibb, 1. 273. Tagi ad-din al-W3siti szys that he accompanied T43j
ad-din Aba Bakr ar-Rifa‘i, shaikh Riwaq Umm ‘Abida, ca the pilgrimage in
the year 720/1321; Tirvag al-muhibbin, p. 72.

¢ Tr. H. A. R. Gibb, ii. 479; 1928 edn., i. 211.

? Paris edn,, 1879, iv. 141,

B The mast elaborate biography of ‘Abd al-Qadir, which completely obscures
his pesrsaaahry and presents him as a grest miracle-monger, Bafjat al- Asrdr by
‘Ali ibn YUsuf agsh-Shattanawfi(d. 713/1314}, was written over a hundred years
after his death (a.n. 1166). The shorter and still later notice of adh.Ohahabi
(d. 748/1348), but based on Ibn an-Najiar, edited and translated by D. S. Mar-
goliouth (¥.R.A.S. 1907, 26%-310), ia more valuable because he adopts a
critical attitude and is scepticsl of the more extravagant type of miracles ascribed
to "Abd al-Qadir. Of the former decatise adh-Dhahabi writes: “The Shatkh Nar
ad-din al-Shattanaufi the Mukri composed a lengthy work in three volumes on
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why he, out of the hundreds of saintly figures of the period,
survived in a unique way to become the inspirer of millions, a
heavenly receiver of petitions and bestower of benefits, right up to
the present day. Vast numbers have accorded him a devotion
which evoked the condemnation of orthodoxy, yet he himself
was a strict Hanbali, who would never have made such claims.
He 1s acclaimed as a great preacher, but his reputation was cer-
tainly not gained from the content of his sermons.! And as for
his Sufi reputation there is not the slightest indication that he was
a Sufi at all or that he struck any new note, and it seems likely
that his reputation for soundness was used by others who were
responsible for such developments as paved the way for ordinary
people to participate in the insight and experiences of Sufis,
‘Abd al-Qadir was born in Jilan,2 where Hanbalism was strong,
in 470/1077. He came to Baghdad in A.H. 488 and pursued a legalis-
tic course of Hanbali training, refusing to study at the Nizamiyya
where the Sufi, Ahmad al-Ghazali, had succeeded his brother
Abi Hamid. He received the khtrga of first investiture at the hands

his life and work, wherein he has produced milk with the cud equally, and has
mixed with suth statements that are groundless¢ and fzlse, being told on the
authority of persans of no worth. So they assert that the Shskh took thitteen
steps in the air off his pupil at a meeting; and that once when the Shaikh was dis-
coursing and no-one was moved, he said, “You are not moved, and feel no
pleasure. Ye lamps, manifest your delight!”’, whereupon the lamps moved about
and the dishes danced’ (tr, D, S. Margoliouth, log¢, cit., p. 310).

A coantemporary, Taqi ad.din *Abd ar-Rahman al-Wasiti (d. A.D. 1343), also
attacks Shattanawfi’s book as a tissue of lies. He mentions the names of authori-
ties who claimed that he was a kadhdhab muttahim, an indicted liar. Even though
al-Wisiti is an interested party since Ibn ar-Rifd‘i is his hero, his criticisme
seem fuir and sound enough. He shows that Shattanawfi’s book has led to a
distorted estimate of "Abd al-Qadir himself, whose undoubted qualities arc
not enhanced by claiming that he was a Sufi subject to akzwdl and a miracle-
worker ( Ttrydg, p. 51)

Still later works include al-Yafi'i (d. 768/1367), Khuldsat al-mafdkhir fi
"Rhtisér mandyth ash-Shaikh “Abd al-Oddsr and the notice in his Mir'dt al-
Jvdn, iii. 337-66. Ibn Khallikan {d. A.n. 1282) did not consider him important
enough to include in his ‘Obituaries’ and M. ibn Shakir’s (d. A.H. 764) account
tn his ‘@missions #iram the Obituanes’ (Bulaq, 1283/1866, ii. 2—3) contains
nothing of interest.

* See al-Fath ar- Rabbani, a collection of 62 setmons delivered in A.H. §45-6.
His most important works are the collection of %8 of his discourses under the
title of Futiah al- Ghaib (tr. W. Braune, Leipzig, 1933) and a treatise on legalistic
ethics and theology entitled 4{-Ghunya b télibi

2 He was a Persian and when he visited the Batid'ih during his wanderings
he was known as al-"Ajamij. Al-Wasiti says that none of the genealogists sup-
ported his claim to a Hasanj nasab ( Tiryag, p. 50).
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of the Hanbali fagik, Abu Sa‘d ‘Ali al-Mukharrimi, ‘by order of
al-Khadir’, but there is no indication that he received any Sufi
training until he attended the school of Abu ’l-Khair Hammad
ad-Dabbas (d. 525/1131)," to the disgust of Dabbas’s other pupils
who resented the intrusion of this Hanbali. After this he seems to
have spent some twenty-five years as a wandering ascetic in the
deserts of Iraq. Only in 521/17127 when he was over fifty years
old did he suddenly come into prominence as a popular preacher
in Baghdad.2 From that date his reputation grew, but as a Hanbali
preacher, not as a Sufi. He dressed like an ‘d&lim, not like a Sufi.
A madrasa with an attached ribat as a residence for himself, his
large family, and pupils was specially built for him (a.H. §28), but
there 1s no evidence that he ever claimed to have a Path or guided
anyone or initiated anybody. No Sufis ascribed themselves to him
but to such men as Atmad al-Ghazali, Abu Najib as-Suhrawardji,
and Abu Yusuf al-Hamadani. Taqi ad-din al-Wasiti wrote:

‘Abd al-®adir was renowned during his lifetime for his sermons and
courses of religious instruction, but he never at any time propagated
any khirqat at-tasawwuf. However, after his death, with the passage
of time, certain people were given his khirga, then it grew through his
baraka and expanded through highland and lowland . . . The only
two of his children who did not pursue a secular career were ‘Ahd ar-
Razziq [a.H. 528-603] and ‘Abd al-*Aziz [d. A.1. 602]. These two shaikhs
set to work to propagate their father’s Way in all sincerity, temperance
and modesty, and in that movement they were assisted by certain godly
and sympathetic associates of their father.?

Because i1t was suspect ‘Abd al-Qadir’s silstla rarely figures in
other than Qadiri lines, for instance, in the attributions 1n Sanisi’s
Salsabil.+ The order attributed to him produced few famous Sufis

I Ibn al-Athir, xi. 8o; M. b. Shakir, Fawdt al-wafdydat, ii. 3; al-Wasiti,
Tiryag, p. 54; al-Yafi‘i, Mir'at al-jingn, 1i. 242,

2 ]t 1s noteworthy that his biographers give no indication that he had any
contact, let alone training, with any of the great Sufis of the day, except for
one story of his appealing to Yiisuf al-Hamadini (visited Baghdad in 506/1112;
[bn al-Athir, x. 4¢6—7), and this very account shows his lack of Sufi tramning,
The story goes that ‘Abd al-Qadir, troubled by inner voices ordering him to
go out and preach, consulted Yusuf al-Hamadini, ‘the Quth of the Age’.
Yasuf told him: ‘Since you possess the light of figh and the Qur’an, you can
now preach to the people. Hesitate no longer! Mount the pulpit!

3 Al-Wasiti, Toryaq, pp- 53—4-

4 We read in Ibn Khallikan (ii. 440) of fugara’ tracing themselves (al-muntasi-
biun slathi) to Ahmad ar-Rifa‘i, but no such attributtons to ‘Abd al-Qadir.
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or Sufi works; the awrdd, teaching and other material found
in Qadiri manuals, being largely borrowed. His later followers
attributed to him a line of mystery teaching he could not possibly
have taught. An inspired Qadiri would attribute to his master
the miracles he ought to have done and the overflowings he ex-
perienced when in a state of jadhb; things like the interesting
divine questionnaire called al-Ghawtheyya or al-Mi‘rajyya.!
According to Shattanawfiz ‘Abd al-Qadir’s pupils taught his
madhhab (system) in various parts of the Islamic world, ‘Ali al-
Haddad in Yemen, Muhammad al-Bata’ihi in Syria, and Muharn-
mad ibn ‘Abd as-Samad in Egypt. This is unlikely since ‘Abd
al-Qadir left no system, let alone Path, to be introduced, and
even the Bakja, as Margoliouth has pointed out,? does not support
the claim that his sons propagated his Way throughout the Muslim
world. Although Qadiri centres existed in Iraq and Syria in A.D.
1300, nothing indicates that it spread at all widely or rapidly before
the fifteenth century. In the course of time a body of rules, teach-
ing, and practice was forined,+ and some shaikhs began to initiate
their pupils into his name because his fame as an intercessor was
spreading. In Iraq it remained a local Baghdadi fa@’ifa,s
upon his tomb-mosque which suffered a number of destructions
until Ottoman patronage restored the local influence of the family.
It gained greater influence at a later period among Kurds.
Although ‘Abd al-Qadir became the most universally popular
saint, to whom many maqams were erected, we must stress that
the Qadiri fariga never became popular. Its spread as a Way
belongs to the ta’ifa
might be useful to bring together here some references to pro-
pagators. The foundation of the first Qadirt zdwiya (Da’adiyya)
in Damascus in the early hfteenth century has been mentioned.6
' See Isma'il ibn M, Sa‘id, A!-Fuyidat ar-Rabbantyya, Cairo, A.H. 1353,

pp. 4-12.

¢ Shattanawfi, Bahja, Cairo edn., 1304, pp. 101, 10¢-10.

¥ EL' . bog.

4 According to tradition music and the rhythmic dance were not introduced
until the time of ‘Abd al-Qadir’s great-grandson, Shams ad-din.

5 There are references to the family in the chronicles of Baghdad, sueh as
al-Mustansir’s appointment of one of them as shaikh of a newly-built rbgt in
626/1229; Ibn al-Fuwati, al-Hawadith al-jami’a, Baghdad, a.1. 1351, pp. 2,
86-7, but few references to its influence elsewhere. The Mongol conquest
put an end to any fame the tomb had acquired and when that assiduous tomb
visitor Ibn Battuta went to Baghdad m 727/+1326 he makes no mention of it.

6 See above, p. 21, n. 5.
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In Egypt it has never been a popular order. In India it did not
become an established order until the arrival of Muharmnad
Ghawth (d. A.D. 1517), who claimed descent from ‘Abd al-Qadir,
and even then it remained Jocalized. The author of A’in-i Akbari,!
writing about A.D. 1600, does not include the fariga among the
orders represented in India. Around A.D. 1§50 it was introduced
from Hijaz into the Funj state of the two Niles by Ta) ad-din
al-Bahari al-Baghdadi.2 During the Turkish expansion in Asia
Minor there is no evidence that the Qadiri as a distinct line of
ascription was represented among the multitudes of dervishes
carving out their niches of holiness within the religious eclecticism
of that region. The order was only introduced in any definitive
fashion into Istanbul through the energetic initiative of Isma‘il
ROmi (d. 1041/1631 or 1053/1643), who founded a khanagah at
Top-khaneh. He is called Pir Thani (second master), which implies
that he was the first to introduce it (the first master, of course, was
‘Abd al-Qadir), and he is said to have founded some 40 (or 48)

tekkes in the region.3

2. EGYPT AND THE MAGHRIB

Egypt and the Maghrib constitute a special zone, since most
orders founded in these regions, mainly in the next phase when
in the Maghrib they underwent a unique development, did not
spread far beyond their confines, or at least outside Africa.
Further, the Sufis of the region contributed little during the for-
mative period to the doctrines and method of tasawsuf.

A number of eminent Sufis were Egyptians, at least by adop-
tion: Dhid 'n-Nun (d. A.p. 860), whose father came from the
Nubian stretch, the greatest Arab Sufi poet, “Umar ibn al-Farid
(d. A.p. 1234), of Syrian parentage but born and lived in Egypt,s
and al-Busirl (d. A.D. 1296), important because of his influence

t Abu "I-Fadl al-'Al3mi, A -t Akbari, tr. H. S. Jarrett, new edition, 1948,
iii. 308.

* Tabagat of Wad Daif Allah, ed. Mandil, pp. 42—3; ed. Sidaiq, pp. 44—5.

2 ]J. von Hammer-Purgstail, Histotre de I’Empire Ottoman, ed. J. J. Hellert,
Paris, 1835-43, xviii. 77. Among the hundreds of convents mentioned by
Evliya Chelebi very few are Qadiri; references in von Hammer’s translation
under the title of Narvatsive of Travels in Europe, Asia and Africa by Evhya
Bfjendt, Loondon, 1834—50, 1. ii. 59, 8¢; i1. 8, 213.

* Some of Ibn al-Firid’s poems were composed for singing at Sufi ecstasy
concerts; see C. A. Nallino, Raccolta di Seritti, ii. 205-6.
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apon popular piety. Though few schools of mystical insight had
their origin in Egypt, the cities abounded with khanagahs which
welcomed Sufis from both East and West. Such khanagahs, how-
ever, were urban and professional institutions and had little effect
upon the spiritual life of fallahin.

Egypt became the elected home of ash-Shadhili, the chief
centre from which his teaching spread, to become eventually one
of the great Ways. Two Egyptian fariga founders whose orders
survived were Ahmad al-Badawi and Ibrahim ad-Dastiqi. Ahmad
al-Badawi (b. 596/1199) was an Egyptian by adoption, for he
belonged to an Arab family which had emigrated to Fez and then
returned to the Hijaz.! He was originally a Rifa‘t and received
his training at the centre in the Bata’ih of Iraq. On the death in
632/1234 of Abu ’l-Fath al-Wasiti, khalifa of Ahmad ar-Rifa‘i,
former murshid of ash-Shadhili and from A.H. 620 Rifa‘i represen-
tative in Egypt, the ‘Iraqi brethren sent Ahmad to take his place.z
He settled in Tanta, won great renown, and received divine
authority to found his own Way. He died in 675/1276 and his
tomb at Tanta was to become the most famous sanctuary and place
of ztyarain Egypt. His order, known as the Ahmadiyya but better
referred to as the Badawiyya to avoid confusion with other orders
of the same name, gave rise to a number of branches,® not con-
hned to Egypt, for it spread into Hijaz, Syria, Turkey, Tripoli-
tania, and T'unisia.

Ibrahim ibn Abi ’1-Majd ad-Dasuqi (¢. 644/1246—687/1288) was
no khanagah Sufi but came from the soil of the Nile banks, being
born in a village into a baraka-inheriting family and deriving his
nisba from another village with which he was associated. Ash-
Sha‘rani’s considerable notice on him#* consists mainly of quota-
tions from his Fawakir, a book of instructions to muwrids, and little
is known about his life. He is shown to have been initiated into
the Suhrawardi,’ Rifa‘i, and Badawi chains, and then received

I Ash-Sha'rani gives an account of his life and dicta weansmitted by his brother
Hasan; at-Tabagqadt al-kubra, Cairo, A.H. 1355, . 158-03-

2 He received his nisba of al-Badawi through having arrived in Egypt wearing
Arab dress. Later he was called af-Mulaththam, ‘the Muffled’, but it is unlikely
that he was a Sanhaji Berber. Ash-Sha'rani (op. cit. i. 160, 1. 16) says he wore
the two lithdms (of the eastern Arabs) from childhood.

3 A list of these branches is given in Appendix E.

4 Ash-Sha'rani, at-Tabagat al-Kubra, A.11. 13535, i. 143—358.

5 Association with Najm ad-din Mahmud al-lsfahani? al-Wasiti, Tirydg,
p. 61.
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permission to found an independent tariga. This was known as
the Ibrahimiyya until the ninth century A.H. when adherents began
calling themselves Dasuqis. It was also known as the Burhaniyya
from his lagab Burhan ad-din. Like the Badawiyya it split into
independent groups and spread outside Egypt to Syria, Hijaz,
Yemen, and Hadramawt.

Sufism was slow In spreading into the Maghrib,* but in spite
of the kind of Maliki and official obscurantism which had led to
the promulgation of a fatwa condemning and banning al-Ghazali's
works (503/1109) it gained a foothold during the Almoravid period
(A.D. 1056-1147) and even flourished under the Almohades (A.D.
1:130-1269). In Spain, although there was the brief flowering
assoclated with Ibn Masarra (A.n. 883-931) and his pupils,
Sufism could not thrive openly in the atmosphere of intolerance
and suspicion that prevailed there. Eminent Sufis of the age were
the Sanh3ji Abu ’I-“Abbas Ahmad, known as Ihn al-“Arif (A.D.
1088-1141), whose disciple, Abu ’l-Qasim i1bn Qasiyy, demon-
strated how easily spiritual power can aspire to mundane power
when he rose from his ribat of Silvas (A.v. 1141) and subjected
a large section of Algarves region (southern Portugal) before he
was killed in §46/1151. The greateat Sufi to come out of Spain
was, of course, Ibn al-‘Arabi (A.v. 1165~1240), but he was of
Arab origin and a universal figure, against whose doctrines
Maliki literalism imposed, successfully for the most part, a
barrier of condemnation,

In enduring influence in relation to subsequent tariga develop-
ment the greatest of the early Sufis was Abu Madyan Shu‘aib
b. al-Husain (A.D. 1126—98).2 Born near Seville he moved as a
young man to Fez, where he was attracted to the pursuit of the
mystic Way and was initiated by Muhammad ad-Daeqiq and
Abu Ya“'azza (d. A.p. 1176), the latter a crude non-Arabic-speaking
Berber. He went on pilgrimage and travelled to Iraq, where he

U Al-Maqdisi (ed. de Goeje, 1906, p. 238) says that therc was not a single
kharagah of the Karimiyys in the Maghrib in his time {about a.D. ¢70) and
assuredly none of the Safiyya.

2 Biographies of the Maghribi mystics of this period are given in the collec-
tions of Ibn az-Zayyat at-Tiadili, At- Tashasuuf ila ryal at- Tasawwyf, written
around 617/1220, and ‘Abd al-Haqe al-Badisi, Al-Magsad, written ¢. 711{1311,
tr. G. S. Colin n Archives Marocatnes, xxvi (r926). Colin points out (p, 11 and
n.) that only one of the holy men mentioned in the Magsad and none of the
260 in the Tashawwuf is qualified by the title of sharif, a title without which
holiness was impossible te achieve in the Maghrib at a later date,
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met Ahrnad ar-Rifa‘], ties of fraternity and extrasensory contact
being established between them.! On his return he settled at
Bougie (Bijaya). His teaching and reputation stirred the envy and
opposition of the Almohade ‘ulama’; he was summoned to the
capital Marrakush to give an account of himself and died on the
way at the village of “Ubbad (presumably a centre of ‘devotees’)
near Tilimsaa.

Although a distinctive Madyani Way derives from him and he
was the master of the twelfth-century Sufis of western Islam,
relatively few Madyani ?@’:fas came into being. A number of
Abu Madyan’s spiritual sons and grandsons went to Egypt and
gained great fame there2 These included Abu ’l-Hajaj Yisuf,
a former customs ofhicer, who founded a zawrya at Luxor in the
ruins of the Temple of Amun where he died (642/1244) and whose
mawlid therc became the most famous tn upper Egypt.3 Another
was Abu ’I-Hajja)’s master, ‘Abd ar-Razzaq al-Jazili, who went
to live in the zawr ya ascribed to Dhi 'n-Niin at Akhmim and then
Alexandria where he is buried. Other western Sufis who found
a more congenial spiritual home in the East were the Andalusians
Ibn al-‘Arabi (d. Damascus 638/1240), Ibn Sab‘in (d. Mecca
669/1270), and the latter’s disciple the poet Shushtari (d. 668/1269
near Damietta), a Madyani by mystical ascription, who wrote
short muwashshakat poems which have continued to be popular
in Shadhili hadras to this day.4# In Jerusalem there is a 2dw:vya
founded by a grandson of Abu Madyan situated near Bab as-
Silsila of the Haram ash-Sharif which still survives.

Abu Madyan’s Way was perpetuated through his pupil, ‘Abd
as-Salam ibn Mashish (d. 625/1228), and the latter’s most eminent
disciple, Abu ’'I-Hasan ‘Ali ash-Shadhili, whose Way, called the
Shéddhiliyya, was to become the most important in north Africa

! See Ibn Battata, Rihla, Cairo edn., 1928, i. 59,

2 Sha‘rini says {Lawdgih, ii. 19, i. 27) that Abu Madyan himself sent many
of his followers to Egypt. ‘I'hese included the son, Madyan, from whom he
derives his kunya. The site of his tomb is mentioned; op. cit., 1. 133.

3 On Abu 'l-Hajaj al-Uqsuri see al-Badisi, Magsad (pp. 153—7), where his
successor, 8 Nutwan of Christian origin, Shamumnis an-Nuibi, and other ‘com-
punions’ are named. Sha‘'rini has a notice on him in Lawdgh (1. 136-7),
and Ibn Batiata visited his tomb (i. 107). Another immigrant Berber was
‘Abd ar-Rshim at-Targhi (d. at Qena, 5§92/1596), muster of Abu ’1-Hasan ‘Ali
b. as-Sabbigh al-Qusi (d. at Qena, 613/1216).

4+ Commentaries on these poems have appeared in Madyani circles, ¢.g2. the
Syrian, ‘Alawan ‘Ali b. ‘Atiyya (d. A.D. 1530), an-Nafahat al-qudsiyya £ sharh
al-abyadt ash-Shushtariyya; s¢e Ibn al-‘Iméd, Skadkardt, viii. 218,
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from Morocco to Egypt and also to gain a following in Syria and
Arabia.

This Abu ’l-l1{asan, born in the village of Ghumara in the far
West in 593/1196, received his first khirga from Abu 'Abdallah M.
b. Harazim (d. 633/1236), a pupil of Abu Madyan. He went east
in A.H. 615, where he was drawn to the Rifa‘1 school, accepting
Abu ’I-Fath al-Wasiti as his shaikh (a.p. 618). He became obsessed
with the search for the Outd (Pivot) of the universe! and Abu
’l-Fath told him to return to the West where he would find him.
He returned and eventually found him in ‘Abd as-Salim 1bn
Mashish of Fez who ‘prepared him for the waldya’.* Later, on
the advice of ‘Abd as-Salam, he left Morocco to go into retreat in
a cave near a village of Ifriqiya called Shadhila, whence derives his
nisba. Periodically he went out on preaching and teaching tours,
thereby incurring the hostility of the Tunisian ‘ulama’. So bitter
did the persecution become that, in spite of the support of the
sultan, Abu Zakariyya al-Hafsi, he was driven to take refuge in
Egypt, where he won great renown, not only among the populace,
but surprisingly enough even with ‘ulama’. He made a practice
of going on hajj every year and he died at Humaithra on the Red
Sea coast whilst on the way back from one of them in 656/1258.3

We have said that it is usually impossible to pierce through the
mists of pious legend to the real men beneath. A few letters of
Abu ’l-Hasan have survived which show him as a very human
shaikh, a leader of pilgrimages, whose personal dedication did
not weaken his concern for the welfare of his followers. But in
addition they enable us to discern how he and other tariga leaders
were able to become the Inspirers of enduring systems. This
correspondence is inaccessible to me but here is a testimony to its
value from P. Nwya:

This correspondence shows not only that Shadhili had a deep know-
ledge of the Sufi teaching of the eastern doctors, but a personal experi-
ence of spiritual realities. If Shadhili knew how to inspire his disciples
it was not so much that he preached to them a simple Sufism as because
he had the qualities of a spiritual master as is revealed by his letters.
He certainly formed no intellectual system, but he had qualities of

1 See Ahmad b. M. b. ‘Abbad, Al-Mafakhir al-"Aliyya, Cairo, A 1. 1327,
p- 10; and for the Qutd see below, pp. 163~53.

2 Wealaya used in this way has the sense of ‘spiritual office vr jurisdiction’.

3 See Ibn Battiita, 1939 edn,, 1. 42,
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spiritual discernment and knew how to extract from his personal ex-
periences what was valuable to others.!

Abu ’'l-Hasan as a shaikh sq'ih or ‘vagabond ascetic’ did not
himself initiate his pupils into any special rule or ritual, but his
teaching was maintained by his disciples. One disciple in particular,
Abu ’1-‘Abbas Ahmad al-Mursi (616/1219-686/1287), Andalusian
in origin, who joined his circle in Alexandria, was regarded as
his successor, and a rzbat with a mosque was built for him. The
existence of any Shadhili tariga at all is due to al-Mursi and his
successor, T3 ad-din ibn ‘Ata’ Allah ‘Abbas (d. Cairo 709/1309),2
who wrote an account of the life and sayings of both Abu ’I-Fasan
and Abu ’l-“Abbas3 and collected their aurad. Pupils carried on
the Way of ash-Shadhili in scattered zawiyas having little con-
nection with each other. In Ifrigiya his name was kept alive by
a small group of pupils with whom Abu ’l-Hasan had kept up
a correspondence after he had been forced to leave the country.¢
An Egyptian derivative was the Wata’iyya, founded by Shams
ad-din M. ibn Ahmad Wafa’ (701/1301—760/1359),* whose son
‘Ali (761/1357-807/1404) is one of the great names in Egyptian
Sufism. The Wafa’iyya spread into Syria® and survived in Egypt

into the present century.

! P. Nwvia,

2 At least one Egyptian line, the Fanafiyya, came directly from al-Mursi; see
Maghr:bi table of spiritual genealogies. On the founder, Muhammud al-Hanafi
(d- 847/1443). see Sha‘rani, at- Tabagat «l-Kubra,rn. 81-9z (the ascription is on
p- 82); ‘Ali Mubieak, Kheitat Jadida, iv. 9g--102.

3 Lata’tf al-minan, by Taj ad-din Ahmad ibn ‘Ata’ Alldh al-Iskandari, com-
posed in A.p. 1284, printed on margin of ush-Sha‘rani, Lat@’tf al-minan, Cairo,
AIl. 1357,

4+ Two of these wrote short lives of their master, which also include selcctions
from his correspondence : Muhammad ibn ag-Sabbagh, Kitab durrat at-asrar wea
tuhfat al-abrar (ed. Tunis), compiled about 720/1320; and ‘Abd an-Nir ibn
M. al-‘Imrani, Fi managib Abu ’l-Ilasan ash-Shddhili, composed about 745/
1344
5 On Muhammad Wafa’ (also known as M. Bahr as-Safa) and his son ‘Alj,
well known for his ahzab, sce Sha'rini, Ar- Tabaqgat al-kubra, 1. 1960, He
took the tariga from Da’Gd ihn Bikhili and he from Ibn ‘Ata’ Allih.

$ Mujir ad-din mentions a zduwiva in Jerusalem in his time (he died in 927/
1521); sec al-Uns al-jali, ii. 389; tr. Sauvaire, p. 147. He 13 %0 be distinguished
from Abu ’[-Wafa' called Kakish (417/1026—501/1107). This Abu ’I-Wafi®
was connected with the knirge line founded by Abu Muhammad ‘Abdallah
Talha ash-Shunbuki (tenth century), hence the double name given to it of
Shunbukiyya-Wafa'iyva, which is onc of the silsilas to which Jbn ar-Rifa‘l was
connected. This ‘Abdallah conversed the fortner highway robber Abu ’1-Wafa’,
who became so famous in the Bata'ih that he was nicknamed Taj al-‘Arifin,
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Through the circulation of Ibn ‘Ata’ Allah’s works the Shad-
hili Way began to spread in the Maghrnb, which had rejected
thc master. But it remained an individualistic tradition, almost
Malamati, though this term was not used, placing strong stress
upon the cultivation of the interior life. Shadhilis wore no habit
(references to investment with the khzrga now begin to disappear),
and no popular form of devotions was encouraged. It was madc
clear that fagr (poverty) meant no life of mendicity or completc
withdrawal from normal life, rather the term refers to the interior
life. This 1s brought out in order to point the contrast with thc
fifteenth-century Shadhili movement to which the diffusion of
Abu ’lI-Hasan’s si/sila is largely due, a devotional movemcent which
affected every family in the Maghrib.*

The period of the early Marinids of Morocco (full dynastic
span, 1195-1470) and early Hafsids of Ifrigiya (a.n. 1228-1534)
was important for the flowering of western Sufism. Likc the Sel-
jugs in the East, the Marinids and Ilafsids parallcled the founda-
tion of madrasas with patronage of Sufi leaders and their zawzyas.
The Marinid, Abu ’l-Hasan, after his capture of Tilimsan in A.D.
1337, sponsored the development of a large cstablishment around
the tomb of Abu Madyan by building a mosque, madrasa, public
baths, and ancillary buildings. Thus figh and tasawwuf became
mutually tolerated companions. Sufism in thc Maghrb, as also in
Nilotic Sudan, became a subject for rcgular teaching compatible
with the acquisition of legal sciences. This contrasts with their
relationship in Arab Near East in gencral, where classical Sufism
was just tolerated.

It 1s clear that a basic, continuative Madyani tradition was
maintained in the Maghrib quite distinct from the Shadhili
which was then more Egyptian than Maghribi, being known only
‘Crown of the Gnostics’. On him see especially al-\Wastti, Tirvag, pp- 41—4;
later accounts are found in collections likc Sha‘rani, Lawagth, A.1L 1355, 1. 116,
‘Abd al-Qadir al-Jil
his baraka’, but was not imtated by him (T77ydq, p. 42), nor was he regard ed
as one of Abu ’1-Wafa's star pupils: ‘Someone said to Shakh Baga’ ibn Bata,
"“® my lord, was there among the disciples of Abu t-Wafi’ any man so carried
away by the flashings of ecstasy as “Abd al-Qadir al-Jili?”” He replied, ‘““‘By
God’s glory! there were rarged under the banner of Abu ’l-Wafa’ seventeen
sultans, everyone of them more perfect in ecstatic progression than ‘Abd al-
Qadir”’ ’ (Tirvaq, p. 44)-

! This is not to deny the existence of popular, even extravgant, dhkr devo-

tions practised in common, hut these seem to be localized when contrastcd with
ther later profusion.
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in T'unisia, and spreading only slowly westwards, not becoming
popular until the fifteenth-century revival. Al-Wasiti, writing in
Iraq about a.p. 1320, calls the Madyani tradition the Tilimsaniyya,t
and zqweyas associated with it provided the nuclei from which
the popular movement began. Ibn Qunfudh in his Uns al-faqir,
composed in A.D. 1385 and principally concerned with the life
of Abu Madyan, mentions? six {@’¢fas in western Morocco. The
Magiriyyun deriving from Abu Muhammad $alih ibn (Yansaran)
Sa‘ld al-Magiri (¢. 550/1155-631/1234), a disciple of Abu Madyan,
who spent twenty years in Alexandria and, on his return to
Morocco to found a ribat
pilgrims to the holy places. He wrote a Talgin al-wird and had
much to endure from the enmity of the fugaha’.? At the end of the
seventh/thirteenth century his order was in a state of confusion
and a descendant, Ahmad ibn Ibrahim al-Migiri, wrote a life
called al-Minha; al-wadih in order to preserve the name of the
master from the charge of 6:d‘a cast uponit by the Maliki bigots, as
well as to recount his karamat or manifestations of God’s favour.
Other defined DBerber groups included: the Shu‘aibiyyin,
deriving from Abu Shu‘aib Ayyidb b. Sa‘id, patron saint of
Azammir (d. A.D. 1165) and one of the masters of Abu Ya‘azza;
the IIahiyydn, from Abu Zakariya Yahya al-IIahi; the Gham-
matiyyun (or Aghmatiyya) or Hazmiriyya, from Abu Zaid ‘Abd
ar-Rahman al-Hazmiri (d. A.n. 1307); a group of Banu Amghar
known as Sanhajiyyiin, centred on the ribdt of Tit-an-Fitr,
founded around A.D. 1140; and a IlIuya) group, whose members
were restricted to those who had accomplished the pilgrimage to
Mecca.

3. IRANIAN, TURKISH, AND INDIAN SPHERES

In the Iranian world Sufis blended the two traditions of interior
religion: that which came to be linked with the namec of al-
Junaid (Sufi: Mesopotamian), and that associated with Abu Yazid

U Al-Wasttd, Tirvdg, p. 49.

¢ References to these graups will be found in G. S. Colin’s trandation of the
Magsad ef al-Badisi, Archiv. Marac. xxvi (1926), 207-8; see also P. Nwyia,
Ibn ‘Abbdd de Renda, Beirut, 1958, pp. xxx—xxxi; A. Faure, art. ‘Hazmirivyun’,
E.l2 111 338-0.

3 See al-Badisi, Magsad, pp- 92-3, 196.
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al-Bistami (Malamati: Khurasanian).! Iranian Sufts tended to ex-
press greater individualism, divergent tendencies, and heterodox
doctrines and practices, and consequently it was here that such
tendencies are reflected in later orders. Many Sufis were strongly
drawn towards ‘Ali as the source of esoteric teaching, and Imami-
Twelver (and to a lesser degree Isma‘ili) ideas survived under the
cloak of Sufism. Later, these were to come into the open and con-
solidate themselves in new orders (Dhahabiyya, Nurbakhshiyya,
Ni‘matullahiyya, and Bektashiyya), or as with the Safawiyya,
whose head tn the early sixteenth century became the master
of Iran, actually change from a Sunni to a Shi‘i order.

The accompanying tree of spiritual genealogies, which shows
some aspects of the merging of the two wradittons, serves at least
to introduce the names of famous Sufis whose leadership and
ideas were deeply to influence subsequent orders. Two significant
figures in central Astan Sufi history were Abu ’I-l1asan ‘Ali al-
Kharaqgini (d. A.». 1034 at the age of 80), who regarded himself
as the spiritual heir of al-Bistami,? and Abu ‘Ali al-Farmadhi
(d. A.p. 1084). Two of the latter’s pupils, important tn that from
them the chief lines
al-Ghazali (d. 520/1126), younger brother of the better-known Abu
Hamid, and Yisuf al-Hamadani (441/1049-535/1140). The name
of Abu IHamid al-Ghazali has been inserted in the tree to show
why he counts so little in the teaching as well as the ascriptions
of the orders. He comcs fully within our definition of a Sufi,
hut, though his mysticism of intellectual insight and under-
standing is acknowledged, he is not regarded as being a practising
Sufi by the ecstatics and gnostics. Aflaki reports Jalal ad-din Riami
as commenting:

L’imdm Mohammed Ghazili a nettoyé la mer de la science dans le
monde des anges; il en a levé I’étandard; il est devenu le guide de
Punivers et le savant des mortels. S’1l avait eu un atome d’amour

! See al-Wasiti, Tiryvaq, p. 47- Other early Khurasanian shaikhs with strong
Malamati tendencies included Yusuf ihn al-Flusain ar-Razi (d. jo1/e13), Abu
Hafs

2 On al-Kharaqani see E. Berthel's article in Isiamca, iii. 5 ff.; Farid ad.din
"Attar, Tadhkirat al-awtiya’, ed. R. A. Nicholson, 1905—7, ii. 201—55. De
Beaurecueil has pointed out (Khawadja ‘Abddullah Angari, Beirut, 19635, pp-:
63-6) a number of traits which Kharaaani and Bist®ni had in common; apart
from the fact that they came from the same disarict, they were both illiterates
who, on their own, without the supervision of any murskid. sought to foffow
the Way to God by direct divine guidance.
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mystique comme Ahmed Ghazali, ccla aurait mieux valu, et il aurait
connu le mystére de la proximité mabhométane, comme Ahmecd I’a
connu, car il n’y a rien de pareil, dans I’Univers, 3 'amour d’un maitre,
d’'un dirccteur spiritucl, d’un introducteur [des profanes auprés de la

Divinité).!

The twelfth century was a period of transition in these regions
towards a distinctively Persian Sufism, fer which the way had
been prepared by Sufi poets ltke Abu Sa‘id ibn Abi ’lI-Khair
(A.p. 967-1049).2 With this movement Abu Ya'qub Yasuf al-
Hamadani al-Bazanjirdi (A.». 1049-1140) 1s especially associated.
He left his native Lir-Kurd willage in Hamadan province for
Baghdad, where he studied figh under the famous Shafi‘7 jurist,
Abu Ishaq ash-Shirazi (d. A.». 1083). He did brilliantly, especially

devoting himself to ‘#/m anr-nagzar (rationalism), and was put in

I Cl. Huart, Les saints des derviches tourneurs, 1918, i. 200. See also Ibn
Sab’in’s very shrewd assessment of Abu Hamid; Arabic text given by L.
Massignon, Recuet! de textes inédits relatifs «la myst:que musulmane, Paris, 19209,
pp- 129-31.

'The most remarkable of Abhmad’s pupils, ‘Abdallah 1ibn M., commonly known
as ‘Ain al-Qudadt al-Hamadani, regarded the Ihy&’ as primarily a treatise on
practical ethics. Although his reading of the Ihyd’ marks his transition from
formal learning into Sufism ‘Ain al-Quddt owed his release from spiritual
impasse and subsequent Sufi training to Abmad al-Ghazili. Enthusiastically
indiscreet he ignored the Sufi injunction Ifshd’ sirr ar-rububiyya kufr (it is
impiety to reveal [to the commonalty] the secrct of divine power), and after
Ahmad's death taught his inner doctrine openly. This led to his joining (in
525/1131 at the early age of 33) al-Hallay and preceding as-Suhrawardi ‘al-
Magqtal’ of Aleppo on the roll of Sufi martyrs. It was for him that Ahmad
wrote his treatise ‘Intuitions of the l.overs’ (Sawdnith al-‘ushshaq) which he
(="Ain) paraphrased in Persian under the title Lawa’th (ed. H. Ritter, Aphoris-
men iiber die Liebe, Istanbul/Leipzig, 1942: Bibliotheca Islamica, Bd. 15). ‘Ain
al-Qudait's remarkable defence in Arabic called Shaqud ’'I-gharth, addressed to
his friends whilst in prison, has been edited and translated by M. ‘Abd al-]Jalil
in ¥. Asiat. ccxvi (1930), 176, 193—-297.

> Other early Sufi writers in Persian include the Hujwiri to whose Kashf
(composed around a.p. 1050) we have referred frequently, the galandari known
as Baba Tahir (d. A.D. 1010), Abu 'I-Majd Sand’i (d. ¢. A.D. 1141) ,and Abu
Isma‘il *‘Abdallah al-Ansari al-Harawi (d. Herat, A.D. 1089). Harawi’s [Janbalism
was tempered and his outlook modihied through his coming under thc influence
of Abu ’I-Hasan al-Kharagani. He headcd a teaching circle in Herat; one who
studied under him being Yasuf al-Hamadani. Strictly he should not have been
included in the table of spiritual genealogies since he does not appear to have
been a transmitting murshid and his name does not appear in silsilas. As well
as his famous Sufi guide-book in Arabic, Mandzil as-sd’irin (ed. and tr. S. de
L. de Beaurecueii, Cairo, 1.F.A.@., 1662), he wrote Munajdt, meditations n
Persian sej* and vcrse, which is supposed to have influenced the composition of
Sa‘'di’'s Bistan.
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charge of a class of students. Then suddenly ‘he abandoned all the
theoretical speculation to which he had been devoted and took
himself off into retreat to prepare to dedicate himself to the things
which really mattered—the personal life of devotion in God’s
service, to calling people to God, and to guiding his contem-
poraries along the nght Path’.' He returned to Hamadan, then to
Merv, dividing his tme between there and Herat. Many famous
Sufis ascribed themselves to him, but from two of his kialifas
in particular spring two major lines of ascription, one Persian,
derived from ‘Abd al-Khaliq al-Ghujdawani, the other Turkish,
derived from Ahmad al-Yasavi.

The Paths of these great central Asian Sufis, after taking root
among Iranians, also took hold of the expanding ‘l'urks, and were
an important factor in facilitating their adjustment to Islam,
These ascriptions and tendencies spread with their dispersion,
a process acceleratted by the Mongol conquests, and became
especially influential at the far extremes, in Anatolia and India.
Ahmad al-Yasavi stands as the prototype of all the Turkish Sufis,
and from him derives 113)jji Bcktash? as a kind of mythical symbol
of hundreds of migrating Turkish bdabas,> whose name scrved as
the eponym of a famous fariga. The Yasavi tradition was strongly
Turkish from the beginning. Ahmad began his training under a
Turkish shaikh, Arslan Baba, after whose death he went to
Bukhara, at that time still largely Iranian, to join Yaisuf al-
Hamadani’s circle, becoming his kkalifa number four.+ Later, he
resigned his position to return to Turkestan to become the head
of a group of Turkish-ascribed shaikhs (sar-i silsila-i masha’ikh-i
Turk).s A long line of Turkish mystics derive from his inspiration
which, with the migration of babas, spread among the Turks of
Anatolia. Whereas the Mawlawiyya, which thrived in certain

t Thn Khallikin (}f'afavde, Cairo, A.1L. 1299, iii. 426) quoting Ibn an-Najjar
(d. 643/1245), who in turn 18 quoting Abu Ba'd as-Sem'ani (d. 562/1166), hise
torian of Merv.

2 Al-Waisiti shows (7irydy, p. 47) that the derivation
Bektash al-IChurasini, nezif bildd ar- Rum, from Ahmad al-Yasavi was accepted
in Iraq ¢. 1320.

3 Babd is the Turash term for a missionaty
equallv common designation and title for a holy man.

+ His first khalifa was ‘Abd al-Khiliq, the sccond ‘Abdallah Bargqji, and the
thurd Ahu Mubamniad Hasan al-Andaqi (d. A.D. 11§%). It is highly unlikely
that Abmad succeeded to thc leadership of the Bukharan circle as Yasavi

tradition asserts.
5 “Ali ibn Ilusain al-Wa‘iz, Rashahat ‘ain al-haydat, pp. 8~9.
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circles in Anatolia, belonged to the Iranian tradition, the Khal-
watiyya derived from this central Asian Turkish tradition, but its
treatment has been reserved for the next chapter.

Having inserted a genealogical table it may be well to remark
that the lines of ascription up to this age do not imply the descent
of one rule. Sufis still wandered about seeking masters, many did
not transmit any one tradition, but formed their own Ways from
their various sources of enlightenment. This is particularly the
case with the order-founders. ‘The difference after their establish-
ment is that they become true silsila-tarigas, that is to say, the
line traced back through certain figures is consciously maintained,
These chains of authority are often very complicated. Whilst that
from the founder to the ancestor tends to become stable, the lines
of each individual khalifa back to the founder varied.

The main farigas emerging from the central Asian tradition
which survived in some form were the Kubrawiyya, Yasaviyya,
Mawlawiyya, Naqshabandiyya, Chishtiyya, and Bektashiyya. We
will give a short account of the founder and the development of
the tradition, with the exception of }1ajji Bektash, whose relation-
ship to the order attributed to him ts tenuous, whilst the order
itself comes more appropriately into the next stage of development.

(a) Kubrawyya

From Najm ad-din Kubri (540/1145-618/1221)' stem many
chains of mystical ascription or derivative orders, mostly now
defunct but important for the historical range of the orders and
for their sanads of dhikr practices. Although born in Khiva
(Khwarizm) Najm ad-din followed a course of ascetic discipline
in Egypt under the Persian shaikh-sd'ih, Rizbihin al-Wazzan al-
Misri (d. §84/1188), disciple of Abtu Najib as-Suhrawardi, from
whom he received his first k/rga, but it was not until his search
led him to Baba Faraj of Tabriz that he adopted the full Sufi life.
Another teacher was ‘Ammar ibn Yisir al-Bidlisi (d. ¢. A.D. 1200),
but hisreal training took place under Isma‘il al-Qasri (d. 589/1193),
who gave him the khirga of tabarruk. He settled eventually in his
native Khwarizm and built a khdnagih in which he trained a
number of remarkable men, including Majd ad-din al-Baghdadi?

I @n Nujm ad-din Kubri see F. Meier’s edition of his Fawa'th al- jamadl wa
fawatihy al-jalal (Wiesbaden, 19357) which contains a valuable study of his life
and thought,

2 The nisba probably relates to Baghdadak in Khwarizm.

8285247 E
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(d. a.p. 1219), who was the shaikh of the great Persian poet,
Farid ad-din ‘Attar (d. . A.D. 1225), author of Maenfiq ai- Tair
(‘Speech of the Birds'), an allegorical mathnawi which traces the
spiritual pilgrimage through ‘Seven Valleys’ (stages) with deep
insight. Najm ad-din fell victim to the Mongol sack of Khwarizm
in A.D. 1221. Although most of his works are in Arabic he wrote
in Persian a Sifat al-adab (rules of conduct) for the guidance of
neophytes, which forms an important landmark in the trend to-
wards the Iranization of Sufism.

I'rom many of Najm ad-din’s kkalifas no defined branch orders
stemmed but rather a Kubrawi {2’¢fa localized around the kkalifa’s
tomb, to which were attached a convent and ancillary buildings.
Many establishments of this kind were visited by Ibn Battiita in
A.D. 1333. These included that of Najm ad-din himself outside
Khwarizm! and that of Saif ad-din al-Bakharzi (d. 658/1260),
who received the adherence of Berke, Khan of the Golden Horde,
to Islam,2 and whose tomb and convent in Bukhara were built
under Timur’s patronage.! Another khakfa was the Shi‘l, Sa‘d
ad-din M. al-Hamtiya (or Hamayji, d. ¢. 650/1252), whose descen-
dants maintained a localized ¢4’z fa around his tomb at Babrabad
in Khurasan.

The main orders deriving from Najm ad-din were:4

Firdawsiyya, an Indian branch of the line from the Bakharzi of
Bukhara who has just been mentioned. It derives its name from
a khalifa of his called Badr ad-din Firdawsi, whose kkalifa,
Najib ad-din Muhammad (d. Delhi ¢. A.D. 1300), introduced
the order into India.s

Niriyya, a Baghdadi branch, founded by Niur ad-din ‘Abd ar-
Rahman al-Isfara’ini (d. 717/1317), master of as-Simnani.

Ruknryya, a Khurasani branch, deriving from Rukn ad-din Abu
'I-Makarim Ahmad ibn Sharaf ad-din, generally known as
"Ala’ ad-Bawla as-Simnani, d. 736/1336.

Hamad aniyya, a Kashmiri branch of the Rukniyya, founded by

* Ibn Battuta, Pars edn., iii. 5-6.

2 Ibn Khaldun, ‘fbar, Bulaq, 1867, v. 534.

3 Ibn Battata (iii. 27), who attended a samd’ at the convent when songs
were sung in Turkish and Peraian.

¢ Most derivatives branched out from one line, that of Naym ad-din’s most
forccful and independent pupil, Majd ad-din al-Baghdéadi; sec Kubrawi table.

5 According to A’in-i Akbari, 1948 edn., iii. 407-8.
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Sayyid ‘Ali ibn Shihab ad-din b. M. al-Hamadani, b. Hama-
dan 714/1314, d. in Pakhlh 786/1385, and buried at Khotlan in
Tajikistan. The definitive establishment of Islam in Kashmir
is ascribed to three visits of this vagrant Sufi in A.D. 1372, 1379,
and 1r383. He was associated with a migration of seven hundred
Sufis seeking a haven from the Mongols under '[imur, followed
by another three hundred under ‘Ali’s son, Mir Muhammad.

Ightishashiyya,2 a Khurasam branch founded by Ishaq al-Khutta-
lani (assassinated by emissaries of Shih Rukh in 826/1423),
a pupil of °‘Ali al-Hamadani. From him through his pupil,
‘Abdallah Barzishabadi Mashhadi, came the Shi‘i order of
Dhahabiyya (centred today in Shiraz), the term by which
Najm ad-din’s line 1s frequently and confusingly denominated.

Narbakhshi yya, a Khurasani branch, deriving from Muhammad
ibn ‘Abdalldh, called Nirbakhsh (d. 869/1465), a pupil of
Ishaq al-Khuttalani, who developed his own distinctive Shi‘l
beliefs. From him again stemmed two lines: that through his
son, Qasim Iaid-bakhsh, carried on the Nurbakhshi, and the
other through Shams ad-din M. al-Lihiji (or Lah;jani, d. g1z
1506—7), who had a kharaqah in Shiraz, branched out inde-
pendently.

As-Simnani was a most important influence in the intellectual
development of central Asian and Indian orders, even though his
own order was of no great importance. Born in 659/1261 in the
Khurasanian village of Simnan into a family with a civil service
tradition he entered the service of the Buddhist llkhan Arghiin
(reg. A.n. 1284-91); then, as a result of experiencing an involun-
tary hal, he adopted the mystical life. After surmounting initial
difficulties with Arghiin he was allowed to pursue his new course,
and was initiated into the Kubrawi si/szla by al-Kasirqi al-Isfara’ini,
After accomplishing the pilgrimage and spending some training
speils in his master’s khanagah in Baghdad, he settled in his
native place of Simnan, founded his own khanagah, Stifiyabad-i
Khudadad, and lived there tranquilly until his death in 736/1336.

He was the author of numerous works,? and followed an

' Ta'rikhst Rashidi, tr. E. Denison Ross, L.ondon, 1893, pp. 433-3.

* 'To be distinguished from the [ghit-bashiyya, a Khalwati order in Anatolia.

3 For his works in Arabicsce G.A.L. ii. 263; G.A.L.S. ii. 281. @n as-Simnini
see F. Meier’s ast. in E.J.2, i. 346—7, and for his ideas, with references to unpub-
lished MS. material, see A. A. Rizvi, Muslim Revivalist Mocements in Northern
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orthodox line, advocating a literal interpretation of the Qur’an,
and strict adherence to the shari‘a as the essential foundation for
progress along the Path. He deprecated current corruptions (bida”)
in Sufi thought, though not in practice. He condemned ideas
concerning wwl/dya and saints’ miracles. He disputed the theo-
sophical theories of Ibn al-‘Arabi, teaching that the world 1s a
reflection, not an emanation, of Reality. Later, his approach,
taken up by the Indian Nagshabandi, Ahmad as-Sirhindi, came to
be known as wafdat ash-shuhiid (Unity of the witness or pheno-
mena) in contradistinction to the wafidat al-wujid (Unity of the
Being) of Ibn al-‘Arabi.

Although such an orthodox Sufi in the intellectual sphere, he
was a thorough-going ecstatic and adopted and popularized dhikr
practices derived from the methods of the Yogis, in addition to
a particular form of head-jerks developed by his imtiator al-
Kasirqi. He also taught that form of ‘confrontation’ (tawajjuh)
which aimed at contact, through concentration, with the spirits of
dead Sufis; and in particular made a unique contribution to Najm
ad-din’s vision-pattern and colour-scheme associated with the Sufi
astages of progressive enlightenment.

(b) Yasam:)ya

Ahmad 1bn Ibrahim ibn ‘Ali of Yasi(a town later called Turkes-
tan) we have said was formed in the tradition of Yiisuf al-Hamadani
but returned to his homeland in Turkestan and died there in
§62/1166. Although little is known about his life, Ahmad's signifi-
cance in the formation of a Turkish Islamic tradition 1s undisputed. !
The Yasavi tradition has many ramifications, religious, social, and
cultural; it played a role in the Islamization of Turkish tribes,
in the adaptation of Islam to a Turkish nomadic milieu,2 and

India in the Sixteenth and Seventeenth Centuries, .Agra, 1965, pp. 36-.42. There
is also a valuable study by M. Molé, ‘Les Kubrawiya entre Sunnisme et Shiisme
aux huitidme et neuvieme siecles de 'hégire’, R.E. 1. xxix (1961), 61-142.

I See Kopriliizade NMehmed Fuad, Tirk edebiyatenda ilk mutesavuviflar
['T'he First Mystics in Turkish Literature'], Pt. 1, Jstanbul, 1919; summarized
by L. Bouvat in R.AL.M. xliii (1921), 236-82.

® Turkish customs incorporated into ritual and practice gave an ethnical
colouring to the tariga—types of dress, the saw-dAtkr, women’s participstion
in seances, and methods of cattle sacrifices which survived among derivatives
like the Bektashiyya. Turkish was used in worship outside ritual prayer. Ibn
Battata says (iii. 36) that "Ald’ ad-din Tarmashirin, sultan of Transoxiansz
(A.D. 1326—34), whose winter camp he visited, recited his dhikr after morning
prayer until sunrise in Turkish,
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in jinguistic reconciliation through the poems of Ahimad and his

successor dervishes like Yiinus Emre (d. ¢. 740/1339).
'The following gives some names in direct succession, famous in

central Asian Turkish folklore:
Abhmad al-Yasavi

Sutaim3n Mansaribn Luginan
Bagirgani Arslan Baba Perende
EJakim Ata d. 1197
d. 1186 1n
Khwanzm ‘Abd al-Malik Ishag Baba
T3aj Khoja d. 1230
d. 1218
|
| l
— Zengi ibn Sa‘id al- e
‘Abd al-Malik Khwanzmi
—_— shepherd shaikb Hajji Belwash
d. near '|I'ashkand d, 1335
v
Khalil Ata Sadr Badr Ahmad Uzun (Bektashiyya)
d. 1347 | Sayy1d  Hasan
[Baha’ ad-din ’,
Nagshabandj) Kamal
1kani
(Ikdniyya)

The Yasaviyya was a fariga of wanderers; there were few
distinctive branches or permanent settlements, except those
associated with the tombs of these shaikhs to which pilgrimage
became a permanent feature of central Asian Islam. The Yasavi
Way was a Way of holiness and a method of religious practice
which displaced the ancient religion of the Turks, rather than
a mystical Way. These wanderers spread the tradition throughout
Turkestan and among the Kirghiz, from eastern Turkestan north-
wards into Transoxiana (and the region of the Volga), southwards
into Khurasan, and westwards into Azerbaijan and then Anatolia,
where they contributed in the persons of men like Yiinus Emre
to the formation of the popular side of the new Islamic Turkish
civilization, but where the Yasavi as a distinctive tradition did
not establish itself. The strength of the cult of Hadrat-1 Turkestan,
as Ahmad was called, in the eighth century A.H. i1s shown by
Timiir’s readiness to erect an edifice (completed in 8o01/1398)
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on the Sir-Darya consisting of a two-domed structure, one over
Ahmad’s grave and the other over the mosque.

The order stressed the retreat (kha/wa), and the Khalwatiyya
which developed in the Azerbaijan region and spread into Anatolia
may be regarded as its western Turkish extension. It also claimed
Baha' ad-din an-Naqshabandi as a descendant through the der-
vish-sultan Khalil.! A definite order-descendant was the Ikaniyya,
deriving from Kamal lkani, fifth in spiritual descent from Zengi
Ata. Yasavi shaikhs are still mentioned in the sixteenth century
in central Asia and even in Kashmir.?

(c) Mawlawiyya

This order falls into a special category, since it derives from
a Persian immigrant into Anatolia who belonged to the Khurasa-
nian rather than to the Baghdadian tradition. It is also a localized
order, its influence being restricted to Asia Minor and the Ottoman
European provinces; such tekkes as were founded elsewhere, as in
Damascus, Jerusalem, and Cairo, being chiefly for Turks.

Jalal ad-din? was born in Balkh in A.p. 1207 to a father, Baha’
ad-din Walad (1148-1231), steeped in the Khwarizmian mystical
tradition. Local difficulties and the Mongol advance set the family
upon wanderings (1217) which eventually brought them into the
region governed by the Seljugs of Rim (hence Jalal ad-din’s
misha Rumi) in 1225, They stayed for a time at a place called
Laranda (now Qaramin) until invited by Kaiqubad I to his capital
of Qonya, where Jalil ad-din was to spend the rest of his life. His
Sufi training, begun under his father, proceeded along stereotyped
lines under another Balkhi refugee called Burhan ad-din Muhagqiq
at-Tirmidhi (d. A.n. 1244). But his life was then transported into
a new dimension which turned him from a sober follower of tried
paths into an ecstatic whose visions he transmuted into inspired
Persian poetry. This came about in 1244, through his fifteen

I See below, p. 63.

3 See Ta'’vikh-1 Rashids, pp. 369, 371.

3 The book abeut Jalil ad-din and his mere immediate suceessors written
under the title of Mandgib al-° Arifin by Shams ad-din Ahmad al-Afigki, begun
in A.D, 1318, forty-five ycars after Jalil ad-din’s death, and finished in 1353,
is not a biography but a hagiegraphy. Part of the Mandqib was translated hy
J. W. Redhouse in the introduction to his translation of Book I of the Masnazii
(London, 1881), and there is a complete transiation by C. Huart, Les saints des
derviches tournears, Paris, 1y18—22. The best edition js that by T. Yaziji,
Ankara, 195961.
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months’ association with a wandering dervish called Shams ad-
din of Tabriz. So obsessed with Shams ad-din did Jalal ad-din
become and his life so disrupted that his muwids plotted against
the dervish. To Jalal ad-din’s dismay he disappeared as mysteri-
ously as he had appeared. In fact, he had been murdered by the
murids with the connivance of one of Jalal ad-din’s sons.!

This experience released Jalal ad-din’s creative powers and
set him upon a new Way which derives its name from the title
mawlang (our master), given to its founder. Ibn Battiita, whose
visit to Qonya in 1332 we have mentioned earlier, refers to the
Way as the Jalaliyya? The Way developed as a self-perpetuating
organization immediately after Jalal ad-din’s death in 1273.

This order is so well known owing to the publicity given to its
mystical exercises and the fame of the master’s mystical poem,
the Mathnawi, that we need only refer to its place in the general
context of the tarigas. The famous Mathnawi is a somewhat
incoherent accumulation of Jalil ad-din’s outbursts, anecdotal
ruminations, and above all parables, expressed in poetical form.
Mawlawis regard it as a revelation of the inner meaning of the
Qur’dn, and it was in fact called by Jami ‘the Qur’an in Persian’
(hast Qur’an dar zaban-i Pahlavi).

From the close association of the founder with the Seljuq
ruling authority the order developed aristocratic tendencies and
became a wealthy corporation. It played a considerable cultural
role in Turkey and helped in the reconciliation of certain types of
Christians to Islam. Almost from the beginning it was an heredi-
sary order. Jalal ad-din was succeeded by his vicar, Hasan Husam
ad-din, the inspiring genius of the Mathnaw: 3 but after his death
(683/1284) the succession passed to Jalal ad-din’s son, Baha’ ad-
din Sultan Walad, and thereafter rarely was the dynastic succes-
sion broken. The development of the principles and organization
of the order around the name of Mawlana took place under
Sultan Walad. His works gave solidarity to the aesthetic and
emotional mysticism of the master, and when he died at an
advanced age (712/1312) the order had spread widely throughout
Anatolia and a number of daughter centres had been founded.

I See the article by H. Ritter in E.12 11. 393-0.

2 Trauels, tr. H. A. R. Gibb, n. 431.
3 See Aflaki, quoted in J. W. Redhouse’s translation of the first book of the

Mathnawi, p. 113.
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His successor Jalil ad-din Amir ‘Arif (d. a.p. 1320) travelled
widely, consolidating these centres, and in his time the principles,
ritual, and organization solidified, though its creative inspiration
survived 1nto the age of Selim III when the order produced its
last great poet in Ghalib Dede (Mehmed Es‘ad: A.p. 1758—99).
The order remained centralized and was not subject to the splitting
process which so typified the Khalwatiyya, but this also meant
that its influence was restricted to Turkey.!

The members of this order became famous for their devotion
to music and the nature of their dhtkr exercises, whence they were
known to Europe as the ‘whirling dervishes’. The dance, which
is symbolic of the universal life of the spheres, infinitely complex
in forin yet essentially a unity, is frequently referred to in Jalal
ad-din’s lyrical poems known under the title of the Biwan of

Shams ad-din Tabrizi.2

(d) Khawdjagan-N agshabandi yya

Nagshabandi tradition does not regard Babha’ ad-din an-Naq-
shabandi as the founder of the tariga which bears his name and
the lines of ascription (si/silat at-tarbi ya) do not begin with him.
Fakhr ad-din ‘Ali b. Husain, who wrote a history of the tzriga
called Rashahdat “Ain al-Hayat, begins it with Abu Ya‘qiob Yasuf
al-Hamadani (d. A.D. 1140),3 whilst his khalifa (by spiritual
appointment), ‘Abd al-Khaliq al-Ghujdawani (d. A.D. 1220), may
be regarded as the orgamzer of its special tendencies.4# He 1s
responsible for the stress placed upon the purely mental dhzkr,
and he also forinulated the eight ruless which governed Tarigat
al-Khaexijagan, the name by which the siszla was known. ‘Abd
al-Khaliq was taught the fariga's special form of habs-i dam,

! QOutside Turkey the Mawlawis had tekkes only in Damascus, Aleppo,
Nicosia, Cairo, and a few other tewns where there was a Turkish population;
see Muradi, Silk ad-durar, Cairo, 1874-83, 1. 329, iii. 116; and for Jerusalem
Mujir ad-din, al-Uns al-jalil, tr. H, Sauvaire, 1876, p. 181.

2 R. A. Nicholson, Selected Odes from the Diwan-i-Shams-i-Tabriz, Cam-
bridge, 1898, and hus edition of the Mathnait, iv. 534

T The main account of Yasuf al-Hamadini is found in the Rashahat. Short
notices are given by Ibn Khallikan (W afdydt, vi. 76-8), Sha'rani (Tabagat, 1.
116—17), and Jami (Nafahat al-uns, Tchtan edn., pp. 375-7).

+ The reference in al-Waisiti’s Tirydg (p. 4%) records it as a distinctive line

whose founder wus al-Ghujdawani. A refcrence to an-Naqahabandi may have

been added by a later hand.
5 These rules, which Baha' ad-din expanded to eleven, are given below,

pp- 203—4.
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or ‘restraint of the breath’, by al-Khadir, the spirit of Islamic
gnosis. The succession from him is as follows:!

‘Arif Riwgari, d. 657/1259

Mahmiid Anjir Faghnawi, d. 643/31245 (or 670/1272)

‘Azizan ‘Ali ar-Ramitani, d. 705/1306 (or 721/1321)
Muhammad Baba as-Sammaisi, d. 740/1340 (or 755/1354)
Amir Sayyid Kulali al-Bukhari, d. 772/1371

Muhammad ibn M. Baha’ ad-din an-Naqshabandyi, 717/1318-

791/1389.

Baha’ ad-din, who was a Tajik, served his apprenticeship under
both as-Sammasi and Kulali (‘the Potter’). But he also had Turkish
links and there is a romantic story of his encounter with a
Turkish dervish called Khalil whom he had first seen 1n a dream,
and his subsequent association with him until this dervish even-
tually (A.D. 1340) became Sultan Khalil of Transoxiana.z Baha’
ad-din served him for six years, but after Khalil’s fall (747/1347)
Baha’ experienced a revulsion against worldly success, returned
to his Bukharan village of Rewartiin, and resumed his interrupted
spiritual career. LLike most of the men after whom farigas have
been named, Baha’ ad-din did not found an organization (whilst
his tariga he had inherited), but gathered around himself like-
minded devotees prepared to strive towards a quality of mystical
life along Malamati lines without show or distracting rites, for,
as he said, ‘the exterior 1s for the world, the interior for God’
(az-zahir i ’1-khalq al-batin & °1-Haqq). Though modified through
the corruptions of time this Way never lost the stamp of ‘Abd
al-Khaliq’s genius in the quality of its leadership and teaching
and the purity of its ritual. From the Islamic point of view it
was especially important in ensuring the attachment of Turkish
peoples to the Sunni tradition. Baha’ ad-din’s mausoleum and
the attached convent (a magnificent structure vas erected in a.D.
1544 by Amir ‘Abd al-‘Aziz Khan) became one of the most

! Most of these come from the ncighbourhood of Bukhara as is evident from
their nisdas. Riwgar, Faghna, and Ramnitan are, like Ghujdawan, villages near
that city. Apart from the Nagshabandi books the sisiia is given in ul-VWasit],
Tirvaq, p- 47-

2 Ibn Battuta describes the rise to power ot Khalil (-Allah @azan), French
edn., 1877, il. 48~s1. He knows nothing of any dervish upbringings and says
that he was the son of the Chagatai prince Yasavur.
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important places of pilgrimage in central Asia. The great Persian
mystical poet Jami derives from Baha’ ad-din through an inter-
mediary. Outside central Asia, the order spread into Anatolia and
the Caucasus, among mountain peoples in Kurdistan (where it
became a factor in Kurdish nationalism), and southwards into
India, but never became popular in the Arab world.

(¢) Chishtiyya

From the sixth (thirteenth) century central Asian Sufis had been
migrating southwards into India as well as westwards into Anatolia.
'The formation of various kinds of khdnagahs and small associations
coincided with the foundation of the Sultanate of Delhi. Apart
from the Baghdadian Suhrawardiyya, the only other order to be-
come defined and influential in India during this formative age
was the Chishtiyya, Orders which were introduced later, like the
Shattariyya ("Abdalldh ash-Shattar, d. A.D. 1428), Nagshabandiyya
(with Baqi Bi’llah d. A.p. 1563), and Qadiriyya (by M. Ghawth
of Uchch, d. A.p. 1517), never attained the range of allegiance and
influence of these two lines.

The Chishtiyya’ is one of the ‘primitive’ lines. Mu‘in ad-din
Hasan Chishti, born in Sijistan about §37/1142, was attracted
early to the errant Sufi life and served his master, ‘Uthman
Harvani, during some twenty years of wanderings, and then con-
tinued them on his own. Nothing reliable is known about his life.
His biographers (late and untrustworthy) claim that he met and
was given init1atory authority by most of the celebrated Sufis of
this formative age, including not only “Abd al-Qadir al-Jilani but
others who were dead before he was born.2 The fariga is not
regarded as linked with the Suhrawardi line though ‘Awarif al-
ma‘artf was adopted as the basic textbook of the order. He came
across Qutb ad-din Bakhtiyar Kaki (d. 633/1236), who was later
to become his khalifa in Delhi? Mu‘in ad-din went to Delhi in

! @n the order and its founder see the articles ‘Cishti’ and ‘Cishtiyya’ in
E.121ii. 49-356, by K. A. Nizapu.

3 Until one gets as far back as Ibrihim ibn Adham no well-known names
appear in his stisila (see Sanusi, Salsabil, pp. 151—2) which was invented later,
for it would never have occurred to a rootless wandering dervish Itke Mu‘in
ad-din that such a thing was of any importance, as it did to a lineage-conscious
Arab like Ibn ar-Rifa'i,

3 Qutb ad-din Kaki’s Hisht Bahisht or ‘Eight Paradises’, a collection of the
sayings of eight of his Chishti predecessors, was most important in giving a dis-
tinctive line to the doctrinal outlook of the order.
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589/1193, then to Ajmer, seat of an important Hindu state, where
he finally settled and died (633/1236), and where his tomb became
a famous centre for pilgrimage.

One of Qutb ad-din Bakhtiyar’s initiates called Farid ad-din
Mas‘dd, known as Ganj-i Shakar (r175-1265), is regarded as
being the person most responsible for the definition and wider
diffusion of this line, since he initiated many kkalifas who moved
to different parts of India, and after his death maintained their
kh@nagahs as independent institutions in which the succession
became hereditary. Important figures in the Chishti silsila are
Nizam ad-din Awliya® (d. 725/1325) and his successor, Nasir ad-
din Chiragh-t Dihli (d. 757/1356), who opposed the religious policy
of Muhammad ibn Tughlug. I'rom the Nizamiyya many branches
diverged. A separate line was the Sabiriyya derived from ‘Al3’
ad-din ‘Al b. Ahmad as-Sabir (d. 691/1291).

(f) Indian Suhrawardiyya

In the Arab and Persian spheres few shaikhs attributed them-
selves directly to as-Suhrawardi, as, for example, adherents of the
hundreds of t@’ifas in the Shadhili traditton claim that they are
Shadhili. But the Suhrawardi si/stfa spread in India as a distinctive
school of mystical ascription to become one of the major farigas.
Outstanding figures were Niir ad-din Mubirak Ghaznawi, a dis-
ciple of Shihab ad-din, whose tomb at Delhi is famous, and Hamid
ad-din of Najore (d. 673/1274), Shthab ad-din’s chief Indian
khalifa until he transferred his allegiance to the Chishti, Qutb
ad-din Bakhtiyar Kaki.2 The chief propagandist in Sind and
Punjab was another disciple, Baha’ ad-din Zakariya (A.n. 1182-
1268), of Khurasanian origin, who worked in Multan and was
succeeded by his eldest son, Sadr ad-din M. ‘Arif (d. A.p. 1285),
the succession continuing in the same family. But also from him
diverged a large number of independent lines, some becoming
known in India as Bi-Shar' (illegitimate orders). One ortho-
dox line, the khanagah of Jalal ad-din Surkhposh al-Bukhari (A.p.
1192~-1291) at Uchch, became an important diffusion centre.
Contrary to the Chishti shaikhs of the only other order active in
India, Baha’ ad-din pursued a worldly policy, associating freely

t See Appendix C for the various branches.
2 See lbn Bagtata, 1. 156.
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with princes, accepting honours and wealth, and building up a
large fortune. He and his associates also followed a rigid orthodox
line, pandering to the ‘ulama’ and rejecting sama’ (public recital)
in the form which prevailed among Chishtis.
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