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PREFACE 

HI LST Islamic mysticism has exercised a compelling attrac
tion upon many Western scholars, its organizational aspect, 
the mystical orders, has been neglected. Yet a misleading 

impression of Islamic mysticism is conveyed if it is based exclu
sively upon the writings of its poets and theosophists, for mysticism 1 

is essentially a practical discipline based upon the insights of these 
illuminated seekers. 

No modern study of the orders exists; the pioneer work of 
Louis Rinn. Marabouts et KhQfUln, published in Algiers in 1884. 
though concerned primarily with Algeria, still forms a valuable 
introduction, whilst its range was extended with the publication of 
A. le Chatelier's us Conjrbie$ musulmanu du Hedjaz (Paris, 1887). 
Studies have appeared of particular orders or areas, especially 
north Africa, but nothing concerning their development through 
the centuries. The way in which my own views have changed 
since commencing this study has confirmed the need for a reassess
ment. 

This study is primarily concerned with the historical develop
ment of the orders and seeks to trace the successive phases through 
which the practice of the Sufi spirit passed. This process took 
place within the Arabic and Persian spheres upon which the main 
emphasis is naturally placed. Other cultural spheres took over this 
development which continued to dominate, even though regional 
cu1tures made their own contributions and formed their distinctive 
practices. 

The intellectual aspect is not ignored, hut concern is restricted 
to the spiritual and intellectual movement which lay behind the 
practical working of the orders, their methods of organization and 
ritual. In terms of the wider setting within the Islamic culture 
we are concerned with a vast movement of the spirit which spread 
throughout the Islamic world, influencing tbe ordinary person 
no less than a mystical elite (which cannot be said of the mystical 
movement in Christendom), and which today faces a grave crisis 
through erosion by modern life and thought. 

I wish to acknowledge the help given me by the Carnegie 
Trust for the Univecsities of Scotland, when I was a member 
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of the staff of Glasgow University, through a grant which enabled 
me to make a study tour in north Africa in 1960. My thanks are 
also due to my colleague, Professor Nicola Ziadeh, for his help 
in reading my draft and calling my attention to mistakes and to 
matters which needed clarification. 

Beirut 

September IrJ69 

J. S T. 
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I 

The Formation of Schools of Mysticism 

HE term Pifi was first applied to Muslim ascetics who clothed 
themselves in coarse garments of wool (filf). From it comes 
the form tlliawwuf fOf 'mysticism'. There are excellent guides 

to Islamic mysticism and all that is necessary by way of introduc
tion is to give some idea of how I am using the terms !Ufi and 
Sufism in the context of this study on the mystical Ways and their 
expression in orders. 

I define the word fiiJi 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 it 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 
Sharta 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-lfaqq, their 
tenn 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 
(/Jcupqa, 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 fonnulation of various types 
of mystical philosophy, but rather a reaction against the external 
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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 (!uruq, sing. lariqa) 
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'attic piety had 
flowed into the lives and modes of expression, as in the form of 
'recollection' (dlu'kr), of the early devotees (zuhhad) and ascetics 
(nutsiik). 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 transfonned 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 it 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 murshid (director) and murid 
(aspirant). It was natural to accept the authority and guidance of 
those who had traversed the stages (tIUlqamiit) 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 is 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'nfa (gnosis) is reached by passage 
through ecstatic states. Consequently teaching succeeds rather 
tban precedes experience. Abu l;Iamid al-GhazaJi, 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 transfonnation'. The drunken 
man knows nothinS about the definition. causes, and conditions 
of drunkenness, yet he is drunk. whilst the sober man acquainted 
with the theory is not drunk.' A1-Ghaziili's own inteUectual 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 !anii' (transmutation of self) wiu 
not help anyone to attain it, only guidance under an experienced 
director. Hence the great importance the guides attached to per
mis.sion to recite adhkar (mystical exercises) and undertake re
treats, for thereby the burden is adjusted to the capacity of the 
individual. 

A tmiqa was a practical method (other terms were madhhab. 
ri'aya, and sulilk) to guide a seeker by tracing a way of thought, 
feeling, and action, leading through a succession of 'stages' 

, Al-GhllZili, aI-Munqidla mj" a4-t!a1tIl, Damascus edn., 13S8{1939, pp. 

1*4-S· 
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(maqiimiit, in integral association with psychological experiences 
called 'states', al;wiil) to experience of divine Reality (l;aqiqa). 
At first a {ariqa 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, I but not linked to him 
by any initiatory tie or vow of allegiance. 

Two contrasting tendencies came to be distinguished as Junaidi 
and Bislami, or 'Iraqi and Khurasarn (but must not be taken too 
seriously or called schools of thought) after two men, Abu'l
Qiisim al-Junaid (d. 298/910) and Abu Yazid Taifur al-Bisliimi 
(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 tawakkul (trust) and that on 
maliima (blame),L 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 refers3 to Bisliimi's teaching, which he calls Tai
furi, as characterized by ghalaba (rapture, ecstasy) and mkT 
(intoxication); whereas that derived from al-Junaid 'is based on 
sobriety (fal;W) and is opposed to that of the TayfiirIs , , , 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 �iifiism.'4 Because he 
won the approval of orthodoxy as relatively 'safe', al-Junaid comes 
to be regarded as 'the 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 'I-Iufiha wa 'd-dan u!a 'r_riW<iya 'anhu . 
• See Appendix B. 
l Abu 'l�l:Iasan 'Ali al-Julliibi al-Hujwiri (d. c, 46S/T<>72), Kash/ a/-Maf.J·iib, 

tr. R. A. Nicholson, London, 1936, pp. 184-5. 
� Ibid., p. 189. Junaid as the apostle of moderation (though he in fact held 

e>;;oteric views) sought to tone down and e)l:plain away his ecstatic utterances, 
see Sarriij, Luma', pi). 380-<)0. On al-Bistami see 'Abd ar-RaJ:unan Badawi, 
Sha!l)iit 11!-$ujiyya: I. Abu Yazid al-Bisfdmi, Cairo, 1949, which includes 
(pp. 37,.-1{8) a biography omtitled An-Nur mm kalimtit Am Ta£jW, attributed tj) 
as-Sahlaji. The ideas of a far more significant contemporary, al·I;Iakim at
Tirmidhl (d.·c. 29519(8), fell into oblivion until l"C!lurrected by the genius of 
Ihn al·'Arabi. 
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NIS a guarant�e of orthodoxy, for a sound ismld can support a 
�ultitude 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 
IItrved as centres for these wanderers. In Arab regions many were 
attached to frontier-posts or hostela called ribat;l those in Khu
rasan were associated with rest-houses or hospices (khiinlUJ.dh�), 
whilst others were the retreat (khalwQ or ziiwiya) of a spiritual 
director. All these terms came to mean a Sufi convent. An early 
riMl was found on 'Abbiidin island (the name itself is significant) 
on the Persian Gulf, which grew up around an ascetic called 
'Abd aI-Wil.tid ibn Zaid (d. J771793), survived his death, and 
became especially well known.l Other riM/! were found on the 
marches with Byzantium and in north Africa. Centres for de
rotees are mentioned at Damascus around 150/767, at Ramlah, 
capital of Palestine, founded by a Christian amir before A.D. 800, � 
in Kburasan about the same time, whilst 'there appeared in Alex
andria an organization (tii'ifa) calling itself ru;;-�,;ufiyya' in the year 
A.H. 200.$ 
, 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
cerning their day-ta-day life. Such Sufi 'companionship' (§U!lba) 
rules eventually became a religious obligation,6 

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

I On riM/I, lee Chap. vi, pp. 167-8. 
1 KMrw.g4lr (monaslery, doi�{�r). 
, See Sarrij, LurrUl'. p. 429; 31·Maqdisi, p. 118; Yiqut, iii. s()8; L. Mauignon, 

'Lc:iqut m)'1tjque. p. '57. 
4 Jlmt, Naf*t al-um, Calcutta, 1859, p. 34; though this reference is tOO 

J.te to be of any value by itself (th� book was written in A.N. 881 though based 
upon ell.tlier material). 
, I Al-Kindt, Qu44t Mip-. ed. R. GueSt, 19u, p. 16z . 

• The first such work, though con�med with general ethical relation.hipe, 
'ppel11'8 to be Addb "l-IUQ/m. by as-8ulaml (330!941-4"z!IOZI). edited by M, J. 
Kiatcr. 1954' 'AI; al_Hujwiri ref�rs to • number of treatises explainini the 
rulet; see Kashf. p. 338. 
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most geographers, gives some infonnation about Sufi groups. He 
says that i n  Shiraz '$11fis were numerous, performing the dhik, 
(yukabbir) in their mosques after the Friday prayer and reciting 
blessings on the Prophet from the pulpit'.1 M an organized 
movement he shows that the Karramiyyal in his time (he is writing 
around A.D. 975) was more effective, having khiinaqiihs all over 
Islamic Asia,) and it seems that it was from them that Sulis 
adopted the khiinaqtih system. The only reference 1 have come 
across in al-Maqdisi to a khiinaqiih where Sufi exercises take 
place is, 'There was a khiinaqiih in Dabil [Dwin, capital ofAx
menia] whose inmates were gnosties Can/s) in the system of 
tD,fawwuJ, 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 Syrian Jawlan mountains al-Maqdisi writes: 'I met Abu 
Isi:l3q al-BalliW with forty men, all wearing wool, who had a 
place for worship where they congregated. 1 found out that this 
man was a learned jurist of the school of Sufyio atb-Thawri, and 
that their sustenance consisted of acorns (ba[liit), a fruit the size 
of dates, bitter, which is split, sweetened, ground up and then 
mixed with wild barley.'s 

Al-Maqdisi 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 

, AI-Maqdisi, AQsall at-taqdrim (completed in Shiru in 375/985), ed. d, 
Goeje, 1'}06, p .• 39, cf. p. 430. A non-Sufi usage of the term dhikT has to be 
looked for. Al-Maqdisl writes thllt in Jeruulern (lliyi) were 'mvdhakkiro.. 
who lire [PiousJ ,tory-tellers (1lU1$1iI), and the (ollowO:nI of Abo Bana. havll 
a majli.s dhikr in the Aqil mosque where they recite from a book'; op. cit., p. 182, 
and cf. p. 3�7 . 

• Founded by Mul:tammlld ibn Kerrim, d. 2.B/86<). Al-Maqdisi e.lI, them 
men of zuhd and ta'abbud (p. 365). It was a revivalist and ascetic school dis_ 
tinguished by • l))eCial mode of dress. They were by no means happy with the 
Sufu, especially with the quietista. 

I And even ouuide, for they had thcir own section in Fatimid FU8�t; tee 
a1-MaqdiJI, p. 20l • 

• Op. eit., p. 379. References like the following in the KdiQ/\ on Khurasan 
are CQlIU1lon: 'The KarrAmiyya have a aroupUalaba) in Hent and Ghareh of 
the Shir, and khawtIwiq in Ferthina, Khuttal. and GQxginln, and in Marv 
ar-rQdh a kh4nnqdh. and another in Samarqand' (p. 32.3). 

S AI-Maqdisi, Gp. 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 SQs (in KhuzistWJ I sought out the main mosque, 
seeking a shaikh whom I might question concerning points of f/adith. 
It chanced that I was wearing ajuhba of Cypriot wool and a Basranjil.ta, 
and I was directed to a congr�ation of Sufis. As I approached they took 
it for granted that 1 was a Sufi and welcomed me with open anns. They 
settled me among them and began questioning me. Then they sent a man 
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 fdt 
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 opportunity, here where you are unknown.' I 
therefore threw off all restraint with them, stripping the vcil 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 recital3, 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 gannents and purses, which I 
would accept but immcdiately hand over intact to the SUN, since I was 
well off, having ample means. Every day I used to spend engaged in 
devotions, and what devotions! and they llsed to suppose I did it out of 
piety. People began touching me [to obtain barakaJ and broadcasting 
my fame, saying that they had nevcr seen a more excellent jaqlr. So it 
went all 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,a 

Whilst some centres of withdrawal, more especially the n'bii!s 
and kJulnaqiihs which were supported by endowments (awqiif), 
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 

, Clearly not a qUtStion of accepting nomUlI hospitaliry but a ritual meal . 

• Al_Maqdi'l, op. tit" p . . ps. 
• 
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Islam. Among othcr 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 Bilyids 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 'Abbiisid 
caliph from the Bilyids. In the Maghrib and Egypt the power of 
the Fatimids weakened I until finally they were overthrown by the 
Kurd Saladin in A.D. II7I. 

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 official institution to which the Seljuqs ensured the recruit
ment of mastcrs 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 
'Abbiisid and Shi'ite dynasties were discouraged or banned. The 
new form of madrasa soon spread from Iraq into Syria, Egypt, 
and eventually the Maghrib. Z 

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 khiinaqiih with which the Seljuqs 
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 khiinaqiihs 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 'ulamii' (doctors of law), and 
provoked a reaction to which Shihiib ad-din Yal)ya as-Suhrawardi 

, The Zirids of Ifriqiya, Ikrbcr vassals of the Fiitimids, repudiated their 
authority. Al_Mu'izz's recognition of the 'Abbiisid caliph in the klmtba is 
ascribed to various dates between 4-33/H'4-I and 437/1045. In far western Islam 
other nomads, the Muriibirun, ensured the triumph of Sunnism in its Miiliki 
form when $anhaja from western Sahara overwhelmed Morocco (at the time 
the Seljuqs were taking Baghdad) and then Spain (Battle of Zallaqa in A.D. 
1086). 

2 Madrasas did not incuase greatly in the Maghrib until the thirteenth and 
fourteenth centuries under the I:laf�id�, Marjnids, and 'Abd al-Wadids. 
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fell victim. 1 But it was the formation of esoteric and mystical 
congregations outside the regular organization of Islam, together 
with the liturgical organization of the somii', 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-GhazaIi, 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 
Itbiinaqiih form with the official favour of Nilr ad-din, Saladin, 
wd their lieutenants and successors had made Sufi associations 
respectable. When the formation of separate congregations for 
liturgical 'recitals' became possible there began the development 
Gf 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 
l. shown by the parallel institutional development of madrasas 
and khiinaqiihs. 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 

• popular movement. 
From the eleventh century the ziiwiyas and khiinaqiihs which 

provided temporary resting-places for wandering Sufis spread 
the new devotional life throughout the countryside and played 
• decisive role in the Islamization of borderland and non-Arab 
regions in central Asia and north Mrica. By the twelfth century 
many khiinaqiihs had become rich and flourishing establishments 
and Ibo Jubair, who travelled (A,D. 1183-5) in the near East in 
8aJ.adin's time, writes of Damascus: 

f6ba!s for Sufis, which here go under the name of khawiiniq, are 
numerous. They are ornamented palaces through all of which flow 

, This Suhrawardi is to be distinguished from the tariqa leaders bearing the 
lQIle nilba by the epithet al-MaqtU1, 'the wlartyr'. He taught in Anatolia at the 
C!OWt of Qilij Arslan II and hiBson, and wrote a number of remarkable theo_ 
IOphical works before he was tried and executed, martyr to the fanaticism of the 
-.ttIodox 'ulamti' of Aleppo, by ai_Maim a?:-Z;1ihir at the order of Saladin, at 
the aD'e of 18 in C8"7/T101. 
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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 WOT
ship is peculiar. Their custom of assembling for impassioned musical 
recitals (soma') is delightful. Sometimes, so enraptured do some: of 
thc:sc: 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 khiinaqiih life, sometimes in hi.'! zii�/)iya home in the 
big city, frequently a wanderer travelling around with his circle 
of disciples. Ibn lubair 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.:!. 

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 !ariqas, mystical schools or teaching centres. Thls happened 
when a centre o r  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 
tariqa was handed down through a continuous 'chain' (silsila), or 
mystical isnad.J The derivative shaikhs are, therefore, the spiritual 
heirs of the founder. 

The link of a person with this silsila 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 fuqarii' having 

I Th� Trf.W�U of Ibn Juhair, ed. W. Wright and M. J. de GClCjc, znd edn., 
1907, p. 2.84· 

• Ibid., p. �87. 
J See Appendix A (or some early rils.iJas. 

• 
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such a tie ('uqda, i"iqiid) with Ibn ar.Rifli'j (d. A.D. 1I82),' whose 
,i/si/a is probably the earliest consciously maintained chain.: 

The silsila·path was not intended to replace the formal Muslim 
religious organi7.ation which the Sufis regarded as a necessary 
eoncession (rukhfa) to human frailty. This development can be 
legarded as the beginning of the process whereby the creative 
freedom of the mystic was to be channeUed 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 fslamic 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
ircbical structure and modes of spiritual outlook and worship 
foreign to its essential genius. 

How this process of ascription came about is not clear. Pupils 
bad normally traced or ascribedl their madhhab (method), or 
/Ilriqa (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 'AH al-Hujwiri (d. c. 467/1074) 
enumerates twelve schools of Sufism: 

The whole body of aspirants to l;)ofiism is composed of twelve &«ts, 
two of which are condemned (ma,dud), while the remaining ten are 
approved (maqbul). The latter are the Mui)1sibis, the Q�1I.ris, the 
Tayfo.ris, the Junaydis, the No.ris, the Sahlis, the ijakimis, the Khar· 
ruts, the Khafifis, and the Sayyaris. All these assert the truth and 
belong to the mass of orthodox Muslims. The two condemned sects are, 
fintly, the l;Iulolis, who derive their name from the doctrine of incarna
tion (?tU/ill) and incorporation (imtiziij), and with whom are connected 
the Salimi sect of anthropomorphists; and secondly, the l;Iallajis, who 

, lbn Khallikan, Wo./Jytlt. i. 95 . 
• Se" al-Wasi�, Tirydq o.l·mu[.ibbin, CairQ, A.t!. 13"5, pp. 5-6, which gives 

three si/silas culminatinll in him. Most of the links linking him with al·juonid 
are obscure figures, which implies thnt the chaiOll were not invented U 50 many 
Were later . 

• 'ntcuaoo, illtanui, ..nd tasamm4 are the terms used. 
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have abandoned the sacred law and have adopted heresy, and with 
whom are connected the lbii�atjs and the Farisis.' 

But these are theoretical ways. none of which developed into 
silsila-tariqas. 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 Abii 
'1-'Abbas as-Sayyari whose 'school of �iifiism 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'.i 

The names of certain of these early masters were incorporated 
in the mystical isniids of the fariqas. The key figure in the lines 
of most fariqas is Abu 'l-Qasim al-Junaid (d. A.D. 910), yet Dhii 
'n-Niin al-Mi�ri, though continually quoted in support of mystical 
thought,3 is missing from the isniids. Similarly, I:Jusain ibn Manllliir 
al-I:Jallaj is 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 Naqshabandiyya).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 khirqas 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 is not a simple question of condemnation by 
orthodoxy. Some figure as founders of artificial tariqas, and we 
have just mentioned that attributed to al-I:Jalliij;7 that is, specific 
esoteric doctrines, dhikrs, and rules were ascribed to them in 
books of khirqa lines sueh as as-Saniisi's Salsabil, and certain 
masters would claim to initiate into the dhikrs of these figures. One 
of the earliest was Uwais al-QaranI, a Yemeni contemporary of 
the Prophet.8 The method (tariqa or madhhab) of al-Junaid was 

I Kmh/ al-mai}jub, pp. 13O-r. These schools are studied in the KwhJ on 
pp. 176--:z66. 

1 KashJ, p. 25I. 
l AlthQugh rrlOst of these sayings may not be authentic it must be remembered 

that inspired inventions had to be in line with the Sufi's known genuine thought. 
+ As-Sanusi, Salsabil, p. 121. • Al-Wasiti, Tiryaq, p. 47. 
6 Ibid., p. 44. 7 As-SanDsi. Salsabil, p. 57. 
s He w�s wlacquainwd with the Prophet and is said to have been initiated 

aftcr his death (traditionslly in -'.11. 37) by the spirit of the Prophet, hence 
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koown to al-HujwIri,1 and is mentioned in the thirteenth century 
in Ibn 'Ata' Allah's treatise on the dhikr: which gives the eight 
,tipulations of his Way. This method, tbough, was not confined 
tu one line, but was inherited by all the Junaidi orders.l 

The true silsila-/ar;qas had a new element, not merely the 
leACher-pupil relationship which had prevailed so far, but the 
fuller one of director and disciple. A new aura emanates from 
the master as a wali(protege) of God, which eventually, in the third 
"ge, was to become belief in his mediumship and intercessory 
tutus 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. Munhids (guide
initiators) beswwed the /ariqa, its flJird, formulae, and symbols, 
.. from their dead master and guided their own pupils along his 
Way in his name. This was primarily a consequence of the Islamic 
ideal of providing oneself with an isniid of guarantee and authority. 
The distinction within Sufism between Sufis and Maiamatis now 
becomes defined, the Sufis being those who submit to direction 
and conformity and the MaIamatis are those who retain their 
&eedom.4 

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 
.mion of Reality. They were, therefore, integrated by spirit and 
aim rather than by any formal organi7..ation, and were, in fact, 
very loose organizations. The change came with the development 
of such a colleg£um pietatis into a collegium initidti whose members 
.acribed themselves to their initiator and his spiritual ancestry, 
and were prepared to follow his Path and transmit it themselves 
to future generations. 

derviahes who had no dire<:t initiator were frequently called Uwaisil. Such 
�bution is late (16th century1). though as a Sufi figure Uwai. was known 
lom an early date; see Kat"/ al-Ma!:jiih, pp. 83-4- On his dhikr attribution � 
.·Sanusi, Salsabil, pp. 49-50; and d. D'Ohsson, Tabkau, iv. 2, 61<)-21. 

• See Kwh/, p. 1&,1 . 
• Ibn 'Ati' Alliih, Mi/tdl,r. o/-Faltil,r., maflllin of Sha'rani. Lald'i/ al·mimm, 

c"iro. 1357, ii. 144. 
, At any time a Sun millht be told in a dream to convey al-Junaid'. Way. 

�t read, for example. that YOauC al-'Ajami aJ-Kilriini (d. 768/1366) 'was the 
In, 10 revivify the lariqa of aJ-Junaid in Egypt after its obliteration'; Sha'rAni, 
Ly �, Cairo, A.H. 1)55, ii. 60. 4 See Appendix 8. 
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The transfonnation of Sufi companionships into initiatory 
colleges began with the Sunni triumphs over Shi'ite dynasties 
(Bo.yids in Baghdad, A.D. 1055: Fatimids in Egypt, A.D. I I71), 
and was settled during the troubled time of the Mongol conquests 
(Baghdad, A.D. 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'isrn. Futuwwa orders were brought into prominence by 
Caliph an-Naf;lir's (A.D. 1219-36) attempt to create a knightly 
futuwwa, with whose patronage the great mUTshid, Shihab ad-din 
Abo. l:Iaf� as-Suhrawardi, was associated, acting as an-Nfu?ir's 
envoy in girding those grandees whom the Caliph wished to 
honour. 

The tariqas which became the most significant for the develop
ment of institutional Sufism were the Suhrawardiyya attributed 
to Oiya' ad-din Abil Najib as-Suhrawardi (d. A.D. 1168), but 
developed by his nephew, the just-mentioned Shihab ad-din Abll 
l;Iaff;l (d. A.D. 1234); the Qadiriyya attributed to 'Abd al-Qadir 
al-Jilani (d. A.D. II66), whose line of ascription did not extend 
before the fourteenth century; the Rifa'iyya dcri" ing from AJ:unad 
ibn ar-RiIa'I (d. A.D. 1182); the nomadic Yasaviyya of A1)mad 
al-Yasav! (d. A.D. IJ66); the Kubrawiyya of Najm 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. I I97) but attributed to Abu '1-
l:Iasan 'Ali ash-SMdhili (d. A.D. 1258); the Badawiyya of AJ:tmad 
al-Badawi (d. A.D. 1276) centred in Egypt; the Mawlawiyya 
inspired by the Persian Sufi poet, JaWl ad-din ar�Riimi (d. A.D. 
A.D. 1273), which was restricted to Anatolia; and the central Asian 
Naqsbabandiyya, a mystical school, first called Khwajagan, which 
owes its initial insights to Yilsuf al-HamadiinI (d. A.D. 1140) and 
'Abd al-Khaliq al-Ghujdawani (d. A.D. IJ79), but was eventually 
associated with the name of MuJ.:tammad Baha' ad-din an
Naqshabandi (d. A.D. 1389). All subsequent tariqas 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 masten>, such as A�mad aI
Ghaza1i and 'Ali al-K.haraqani, who played an important role in 
founding lines but do not have a silsila named after them, will be 
given the recognition that is their due. 

Many other groups continued for a time as family or localized 
orden>, but unlike the Qadiriyya, which also was for long a 
restricted family order, did not lead to the formation of distinc
tive Ways such as those just mentioned. Such was the Rllzbihiniyya 
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 Khallikin mentions 
the Ki7..aniyya founded in Cairo by Abu 'Abdalliih Mu�ammad, 
known as rbn al-IGzini (d. 562/1167),: as such a tariqa manqui. 
Of another he writes: 

YQnus ibn Yusuf ibn Musa'id ash-Shaiblni, shaikh of the /uqarii' 
known after him as the YQnusiyya, 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 majdhiih.' By this word they designate one who has no shaikh 
but has been attracted (juJhiha) to a life of piety and sanctity . . .  He 
died in 619 (A.D. 12zz-3) in his village of al-Qunayya in the province of 
D1ra [in the JaziraJ, where his tomb is well known and attracts pilgrims.] 

Yunus's great-grandson, Saif ad-din Rajihi b. Sabiq b. Hilal b. 
Yunus (d. 706/1306) went to live in Damascus where he was 
allotted the house of the wazir Amin ad-dawla for his zawiya as 
well as a village in the Ghiita. From that time his line became a 
hereditary tii'Ija, with a branch in Jerusalem, and was still in 
existence in 1500.4 

, The Ruzbihiniyya was a limple !ii'ifa, a dcrivati�'e of the }(jzenlniyya, 
• lariqa which later chan,ItCd its role into a reli,ltio_comrnercial guild. Accounts 
of the sons and grandsons of Rilzbihiin (who were also invested with the Suhra
wardt khirqa) are given by Abu 'l_Qiisim Junaid Shlrazi, Shadd al-izdr /1 khat( 
ai-Dw%iir 'an zuwuI4r al_mw:iir (written 791/1389), ..d. M. Qazwinl and 'Abbis 
Iqbil, Tehran, Ip:81'910, pp. 2Z7-39. l'U-54. The tomb-centre in Shiraz 
was 'till famous when Ibn Bal1Uta mited that city in 1325 (Pan. edn .• ii. 83), 
but after Junaid Shiml', time it fell into oblivion. 

I Ibn Khallikin, lVa/iiydt al-A'yiin, Caim, A.H. 1199, ii. 39'; tT. De Slanc, 
Hi. Is8. Examples of his I'OC'try are given in �alil:l ad_din Kha1i] a�-�afadi, 
AI-Wafi bi 'I-Waf4ydt, cd. H. Ritter, Lcipzig/htanbul, 1931, j, 347-�o. 

J Ibn Khal1ikiin, op. cit. iii, 522-3 ; tr. iv, 598; B« also H. SBuvaire (cd.), 
'Description de Damas',J. Asiat. set. IX. v. 399-401. The tii"ifa still cxisted in 
Mllt/ri:<i's time, &cc hi, Kh;'''I, Cairo, A.H. 1326, iv. 304-5, which gives his date 
incorrectly as 719i'3'9. 

4 Mujir ad-din 'Ulaimi, Ai-Vm al-jalil bi la'rikh al-Quds, cxtracts It. by 
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There were many other small independent-lineage tariqas which 
had only a restricted local influence, I but those mentioned above, 
together with the western Turkish Khalwatiyya,2 were the founda
tion lines sponsoring distinctive Ways of mystical thought and 
spiritual exercises. Through these tanqos the Sufi message was 
mediated to the Islamic world. 

The sits-ita-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.D. I197), was to form 
a third area with its own special characteristics, but though the 
main si/sila-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 rillila-founders, who were frequently 
men trained in the legal sciences. They were strong among the 
large numbers of vagrant dervishes (malii11Ultis and qalandaris) 
unattached to any recognized master or line, who were above the 
Law_ But once silsilas 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 zliwiya-Yunusiyya in Jerusalem in his 
time ( .... D. 1500). 

l One such early family tariqa which had great influence upon Islamic life 
in Hadramawt IIIld has surviyed until the present day is the 'Alawiyya in south 
Arabia, founded by Mui:lammad ibn 'AI, of the Ba 'Alawi tribe (574/1178-
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 Sufi discipline (ta?lkim) into Hadramawt (sce F. Wustenfeld, Die 9ujitro 
in Siid-Arahien, Gottingen, 1883, p. 5 ;  E.1.> i. 829). An example of a Duma
sc<:ne family ziiwiya which survived for some time without expanding was the 
Qawamiyya_Halisiyya, founded by Ahil Bakr ibn Qawiim ibn 'AI, al-Halisi 
(S8.l-/1I88--6S8/1260). An account of his life is given in Ihn Shiikir's Fawlit 
al- Wajayat (Hulaq, .... H. 1283, i. 101-2). 

, Discussion of the Khalwatiyya has been re�erved for the third chapter, 
see pp. 74--8. 
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the dates when these were founded, I and the tendency accelerated 
under the Ayyilbids. Saladin welcomed Asiatic Sufis to Egypt and 
he and his followers founded and endowed many khiinaqiihs, 
rihiits, and ziiwiyas of which al-Maqrizi gives a long list.z Mujir 
ad-din has accounts of these places in Jerusalem, Hebron, and 
Damascus.l Saladin in 585/1189 endowed a Khanaqah �alal:tiyya 
in Jerusalem,+ diverting for this purpose the palace of the Latin 
patriarch.5 His lieutenant in Egypt, Qaraqilsh ibn 'Abdallah al
Asadi, 'erected a rihiit at al-Maqs',6 whilst Mu?affar ad-din 
GokbOri, Saladin's brother-in-law (d. 630/1233), 

built two khiinaqiihs [at lrbil] for 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.7 

Ibn Khallikan then describes the pomp with which he celebrated 
the Prophet's birthday at Irbil in A.D. 1207 when he passed the 
nights listening to Sufi concerts. Gokbi:iri also built a khiinaqiih at 
Aleppo.8 

The difference between the institutions mentioned seems to be 
that the rihiit was an Arab type of hostel or training-centre;9 the 

1 The Se\juq conquest of northern Syria and Damascus wa� completed 
between A.1.>. 10']1 and 1079, but the Isma'ili Fatimid state in Egypt survived 
until 1171. Khiinaqah al-Balat, the first new-type convent in Aleppo, was 
built by Sh8llls al-KhawOi>;� Lu'lu', freedman of Ri<;lwan ibn Tutush, in 509/ 
11 15 when he was governor of that eity; see Abu Dharr (d. 8841I479) in Kunuz 
adh-dIUlhab, quoted by M. Raghib at-Tabbiikh, I'lam an-nuba/a' fi ta'rikh 
Ifalah, Aleppo, 1923--6, iv. 218--21. 

1 Maqrizi, Kh(ta!, cd. A.H. 1324-6, iv. 27l-306 . 
• AI-Um aI-ja/il, ah·.,ady ,""ferred to, and for Damascus the translation of 

H. Sauvaire, 'Description de Damas', J. Asiat. ser. IX. v (1895), khiinaqiihs 
(pp. 269-97), ribii.ts (pp. 377-81), and zawiyas (pp. 387-403). 

4 See Ibn Khallikiin, iii. SZT, I. 12; t •. iv. 547. 
, See Mujir ad_din, tr. H. Sauvaire, 1876, pp. 77, J66. 
6 Ibn Khallikiin, ii. 183; tr. ii. 520. 1 Ibid. iii. 195; tr. ii. 538. 
8 Sec J. Sauvaget (u.), us Per/es cfwisiu d'lbnach-ChiJ:ma, Beirut, 1933, p. 100. 
9 M. ibn AJ:.mad al_Fasi (A.D. 1373-1429) in his Shija' al-Gharam fi akhMr 

al-Balad al-Ifa:rtim (Cairo, 1956) names some fifty riMt_ in Mecca (i. 330-"7), 
many of which were founded about this time. For example, 'the riMt of Riimusht 
by the J:Iazwara Gate. Riimusht, whose name was ShaildJ. Abii 'l-Qiisim Ibrahim 
ibn al-l;Iusain al-Fiirisi [as-Siriifi, d. 5341, gave it as a waqf in the y.,,,r 529 
(1135] for all male Sufis, exclusive of females. who wear the muraqqa'a, from 
the whole of Iraq' ; i. 332, anu cf. i. 232. 
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khiinaqiih was the Persian non-training hostel type introduced 
into the cities of the Arab world; ziiwiya 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 riibita. 

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.D. 801) is the hest known.1 During this period 
there are references to convents for women. AI-Irbillp uses the 
term khiinaqiih for convents for men and n'biit 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 n'bat of Fi!lima Raziya (d. 521/1127) was the best 
known. In Cairo there was Ribat al-Baghdadiyya, built by a 

daughter of al-Malik a�-Zahir Baibars in 684/1285 for a shaikha 
called Zainab ibnat Abi 'l-Barakat, known as Bint al-Baghdadiyya, 
and her followers,4 which still exists in ad-Darb al-A�far. 

Maqrizi says that the first khiinaqiih in Egypt was Dar Sa'id 
as-Su'ada',s so called (its proper name was �-$alaJ:.llyya) from 
being situated in the confiscated house of Sa'id as-Su'ad3:', a 
eunuch employed in the Fatimid palace who was enfranchised by 
al-Mustan�ir and put to death in 544/1149.6 It was constituted 
a wCUJi in A.D. 1173. Its primary function was to serve as a hostel 
for foreign Sufis, but it expanded its functions to become the chief 
centre of Egyptian Sufism. Its shaikh had the official title of shaikh 
ash-shuyiikh,1 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 khiinaqiihs.8 

I See Margaret Smith, Rabi'a the Mystic and HI!r F�lf(Jft'-Saint.s in fIlum, 
Cambridge, 19<18 • 

• Al-lrbLlli, Madiiris Dimishq, ed_ Dahman, Damascus, 1366/'947, pp. 1.;-16. 
l S"" J. SlIuvaget, L�s PI!r/es choisin. 1933, pp. 105-6 . 
• Maqrizi, Khi!al, iv. <I<H-4-' 
.< Ibid. <173-85; Ibn Khllllilcin, iii. 5<11, I. 6 ;  Ibn Khaldun, Ta'ri/, 1951, 

p. {:ill; as-Suyi"!!l, I}usn al-muIJl ir;iara, il. Lp f. 
o Maqrizi, ](hilal, Bulaq edn., ii. 415. 
1 Ibn Fa<;l.l Alliih al-'Umari (writing A.D. 134'Z-9) has preserved the directive 

(wap'yya) that the chancellery of the Egyptian Mamlii..k sultans gave to shaikh 
mh_thuyUkh at thel time of his appointment; see At- Ta'rif bi 'l-mUl!alal) mh
shariJ, Cairo, A.H. 13IZ, pp. 127-30. 

, l\;otably that of Siryaqus on the outskirts of Cairo, founded by An-Na�ir 
Mul:tanunad ibn Qalawun ; Khita! of al-Maqrizi, iv. 285. 
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The foundation of khiinaqiihs continued under the BaJ:tri (A.D. 
1250-77) and other Mamluk successors of the Ayyubids. Ibn 
Khaldiin writes : 

Since the old days of their masters, the AyyGhid rulers, the members 
of this Turkish dynasty in Egypt and Syria have been erecting colleges 
(or the teaching of the sciences, and monastic houses for the purpose 
of enabling the poor [Sulls) to follow the rules for acquiring orthodox 
Sufi ways of behaviour through dhiJtI' exercises and supererogatory 
prayers. They took over that [custom) from the preceding caliphal 
dynasties. 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 Suns. 1 

Ibn Battiita describes these khii1/aqiihs and their rules at the 
time of his visit to Cairo in A.D. 1326. He writes: 'Each ziiwiya1 in 
Cairo is assigned to a fij"fa of dervishes, most of whom are Per
sians. men of culture and trained in the Way of tlllQW'lL'1Jj.'3 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 khiinaqahs. 

Al-Qalqashandi (d. A.D. 1418) describes briefly the relationship 
of the khiinaqiihs of Egypt and Syria with the Mamluk authority." 
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 appointment. None of the heads of [he 
Sumai�tiyya (or �a1ai:liyya) khiinaqiih 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-shuyukh)6 was 

, Ibn Khaldun. A/·Ta'ri!, ed. Mu1).ammad B\-Tanji (Clliro. 1370/1951), 
p. 279. The above translation il by F. Rosenthal, Mllqllridama, ii . •  3)-6, n. 68. 

• Ibn Bauflla generally �I the .... ord ;:rifwiya. the tenn with which he was 
most familiar, but in regard to Cairo he has just �pecified lhat he is describing 
�n\lents known under the tenn kJrafCIfni"q. 

J RiQla, Cairo, 1939. i. :17. 
• AI-Qalqashandi, Sub/!, iv. 193, 221; xiii. :U:1-$I. He is especially concerned 

with the oaths raken by the various groups. 
J Sce the list of heads in H. Sauvaire, 'Description de Damas',J. Aliat. seT. 

IX, t. v. 279-80, 301-3: cf. Qalqashandi, Sllb�, xii . .. ai, iv. 193. lhn Jubair 
visited it (pp. 289-90). 

• A1-Qalqashandi, Subl), rii. 410. 
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a former wazl-r of Khwarazm, Sa'id ibn 8ahl al-Falaki, who was 
detained in Damascus by Nur ad-din MaJ.:unud b. Zangi (A.D. 
1146--J3) and given the post to provide for his support, since all 
these were waqf foundations. In 791/1392 Ibn Khaldun was 
appointed to the directorship of Khanaqah Baibars.1 

Whereas the khiinaqiihs were little more than hostels for 8ufis 
(and concert halls for the great) and Tibiits had an indefinite 
character as the establishment of a teacher or preacher, not 
necessarily a Sufi, ziiwiyas were centres for a genuine teaching 
shaikh, whose successors consciously carried on his particular 
teaching and method. Whereas appointments to the headship of 
khiinaqiihs was made by the secular authorities, the superior of 
a ziiwiya was elected by the ikhwiin (brethren), and it was in these 
that hereditary succession began. In the accounts of the religious 
establishments of the great Muslim cities, their founders, pupils, 
and successors, only of the ziiwiyas do the authors assert or imply 
continuity of teaching and a particular rule of life. Ibn Ba!lu!-a 
lodged in many ziiwiyas and eastern khiinaqiihs distinguished by 
specific attributions: Suhrawardi in Isfahan (A.D. 1326), Mawlawi 
in Qonya, and numerous Rim'! establishments in Anatolia and 
Caucasus (A.D. 1332), in Damascus (I:Iariri branch), as well as the 
founder-centre in the Bata'il:t of Iraq. Of Qonya he writes: 'In this 
city is the tomb of . . . JaUil ad-din, known as Mawlana. An 
organization (tii'ifa) exists in the land of Rum whose members 
derive from him, Z and are known by his name, being called the 
Jalaliyya, similar to the derivation of the 'Iriiqian Ai)madiyya 
[= Rilli'iyya], or the Khurasanian l:Iaidariyya. Around his tomb 
is a large ziiwiya in which food is provided for all migrants.'J 
These, therefore, were 8ufi lii'ifas in the full sense. 

Ibn Ba!tfi!a's narrative also demonstrates how important these 
establishments were in the expansion of Muslim 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 khanaqiihs: at Haunur 

, At-Ta'rij, ed. Tanji, pp. 311-13. Ibn Khaldful, though not a Suti, was 
acquainted with the genera! thcory of lafat1.'WU/. Apart from a short account 
in his Muqaddama he also ha� a work on the subject: Shi/a' as-sa'il [i laJulhib 
al-masa'il, ed. Mul:lammad at-Tanji, Istanbul, 1958, and I. A. Khalifa, Beirut, 
1959· 

• The verb used is intamti ila. 
J loo BattUta, RiJjlD, Cairo ron., 1939, i. 234-
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(near Bombay) at that of Shaikh Mul.\ammad an-Najori,1 at 
Ghogah (Bhaunagar) where he came across a company of fuqarCl' 
ij"aidariyya,2 and in Kanbaya (Cambay in Gujarat), Calicut, and 
Kolam (Travancore) where he lodged in the khiinaqiihs of the 
j{izerilni Sufi insurance company.l 

By Maqrizi's day (A.D. 1364-IW) the lines of derivation were 
well established. Thus he writes of the fuqarii' al-A1Jmadiyya 
ar-IOfii'iyya in Cairo .• About the same time the Qiidiri 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 dhikrs were performed there.6 Some 
were even found in tlladrll5ll5, Aqbuga's madrll5a in the Azhar 
having a pennanent groUp.7 

Iranian regions do not seem to have developed the officially 
sponsored khiinaqiih 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 khanaqiiJz.s were new founda
tions in association with a 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 Battiita, Cairo edn., 1928, ii. 10000fO. 
• Ibid. ii. 108. On the l;Iaidariyya, see below, p. 39. 
I Ibid. ii. 106, I IS-18. 
• Khi't>', ed . .... H. 1326, i .... 2<)4, ",ferring to the nMJ known as the Riu:dq 

of Abmad ibn Sulaimln al_B:I�'i\:li (d. 691/1292), an introducer of the Rifi_ 
'iyya into Egypt. This building still exists outside Dab Zuwaila. 

1 Ziwiya Da'iidi))'. founded by 0 I:JllIlbali, Abu Bakr ibn OIl'Ut! (d. 806/ 
1+03). ooout 8001'397, but de ... eloped by hia wn, 'Abd ar-Rai)mln (d. 856/ 
1�52.); see H. Sau ... aire, 'Description de OIlOlRS', J. Asit>t. IX . .... 390'--3: 
'11 fit de ""tte zawyeh une merlteille : il y irutalla une roue 11 eau, une eiterne, 
une grande groue et UIle plerie OU se trOUltllienl un iwan, une m08quCe, des 
cellule" une bibliothi:que pour 1e5 linel eonslituk en wlK\f en faveur de la 
:dw�h, e, des habitalionl pour les femmes. 11 y etablit un imam, un mou��in, 
un gardien et un pn!tlkaleur . . . On y n!citait le, litanies (dhikr) chaque nWI 
tlu (lundi au) mardi. De touttS pans In gens y accouraient et il leur faiSlli, 
pr(!pin:r toutes sorle. de mets.· 

Many of these establishments functioned 01 pious ni�ht clubs, ltnd this is an 
6ample. This 'Abd ar-Ra\:lman was a l;Ianbali who composed . number of 
booluo, none of thcm Sufi. After his death the 8ultan chose for his successor 
lomeone outside his family; subsequent disputes o ... er the leadership were 
numerou" one superior beinJl murdered in .... 1.1. 1515 

• KhiJt>', iv. S4- 7 Ibid. iv. l1S. 
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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 I 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 onc 
after the other, Baghdad being conquered in A.D. 1258. Many 
refugees fled to those parts of the Muslim world which seemed 
more remote from the scourge. Among these were Anatolia in thc 
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 it was this which attracted Indians to them, rather 
than fonnal Islam. There were two categories of Sufis, those ass0-
ciated with khiinaqiihs and the wanderers. The khiilUlqiihs were in 
a special sense focal points of lsIam---centres of holiness, fervour, 
ascetic exercises, and Sufi training. Contrary to the Arab-world 
institutions bearing the same Persian name, the Indian khiinaqiihs 
grew up around a holy man and became associated with his fariija 
and method of discipline and exercises. Two distinctive {ariqas were 
formed. 

Mu'jn ad-din Chishti of Sijistan (d. A.D. 1236), after a lifetime 
of wanderings, finally settled at Ajrner, capital of a powerful 
Hindu state. From hi.m stemmed a si/Sil4 which won widespread 
popularity under his kJJalifa and successor, Qu!b ad-din Bakhtiyar 
Kiki (d. A.D. 1Z35), to become eventually the leading Indian 
lariqa. Of other (ariqas only the Suhrawardi gained a following in 
India. Shihab ad-din himself designated khalifas for India, the 
chief being I:Iamid ad-din of Najore (d. A.D. 1274). Others were 
Nur ad�dIn Mubirak GhaznawI (d. 632/1234 at Delhi) and Baha' 
ad-din Zakariya (d. A.D. 1262 at Multan), probably the most effec
tive organizer of the rule and chain in India, with whom the Persian 
qakmdari poet, 'Jraqi,l '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 Kiz"riiniyya was ooe of the eJ<ccpriolU; see p. 2J6 . 
• His proper name is Fakhc ad-din Ibrahim b. Shahriyiir; oorn Hamadan. 

A.D. IlI3. died Damascus, 1289, and buried near his inspirer, Jbn al-·Arabi. 
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paid honour to those within theirsphere of rule. khiinaqiills sprang up 
everywhere, the majority without definite ascriptions. Wandering 
dervishes. for whom these khiinaqiihs 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 
Mul:tammad ibn Tughluq (A.D. 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 reRections of 
N�ir ad-din Mal)mGd (d. 757/1356), successor to the great shaikh 
Ni�m ad-din Awliya';  

Some qalandars had arrived and were staying as guests of Khwajah 
Shaykh N�ir ad-din (or the night. (The Khwajah) said, 'These days 
the number of darwishu has decreased. In the days of the Shaykh 
[Ni�m ad-din Awliya] darwishes used to come by twenties and thirties, 
and the Shaykh used to keep them as guests for three days . . .  When 
there was an 'urs, the Shaykh [Ni� ad-din] would invite all lash
luutiors (men of the army] and darwishes would arrive from all sides . . .  
Nowadays there are neither such 9OltIiers. nor such slaves. nor such 
armies. All have deteriorated. Men have to wait [in vain] for the dar
fllishu 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 Daba' ad-din Walad, 

• Tranw-ted by Ria2ul Islam in J. Paltislml Or. Scx:. iii ('955). 20,.. SUlls 
at all times ha\'e \'oiceu cumplllincs about spiriCUal d�nc, MuQ.:l.lnmad ibn 
Tughluq was unpre<ii<;tAble and not oppused 10 Sum as such. This Ni�iim 
ad.dln Awliya was noted for his avoidance of courts and Tughluq'. son, 
Mu1}ammad Shiih, used to ,'isit him when he was in 11 state of /:Idl (trance), and 
when he died (725/')25) at the beginninl{ of Tughluq's reign, the latter's 
arandson """isled in carrying his bier, much 10 Tughluq's Itllnoyllflce (Ibn 
BaTtUla, iii. ZII). Subserv;"n! kJuiMq<fhs benefi!t:t.I (IOm his palronage. Ihn 
Ibft\ila reporls that Kuk,n ad-din as-Suhrawllrdi of Mullan, grandson of Bah.' 
ad-din Zakariyi, ",,:cep[cd a j4gir of .00 ,·illages from Tughluq for [he upkeep 
of his khanaqdJi (iii. 324, sce also pp. 10[-2, 2(1). The hagiographcrt give 
accounts of hi! hanhno:u to Na�ic ad·din, successor of Ni:r-fun ad-din, and other 
Sufb. The sultan was 8uspicioUII of the influence of some of these 5hlf.ikhs and 
no doubt the close regulation and supervision he exacted led to mcasure:s of 
repression. Those who interfered in politic.o;; were dealt with sCTerely, but one 
musl re:member that many of these leaders were: frequently intrisueN for 
posiliun Wld power. 

.... '" c 
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father of Jalil ad-din Rlimi, and Turkish luibiis from central Asia 
moved in considerable numbers into Anatolia during the thirteenth 
century, especially during the time of the Mongol invasions, but 
dervish activity was just as strong after the collapse of the Seljuq 
state of Rum. The mystics. manifesting a fervour and spirit quite 
different from that of legaJist 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. 1al3.1 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 Mujahid ad-din Bihruz ibn 'Abdallah. 
Prefect of Iraq under Mas'ud ibn Ghiyath, who founded a rihiit 
at Baghdad,1 

It is important to distinguish between the mystical orders proper 
and such corporations as lrade-guilds2o and futuwwa orders of 
craftsmanship and chivalry,l which are known under the same 
term, fii'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 forUlas are purely religious organizations, but the purpose 
of the guilds was economic association, craftsmanship, or trade. 
A religious (ii'ifa could not strictly be at the same time a trade 
or craft fii',fa. This is true in spite of the fact that there are 

! Ibn Kh .. llikan, iii. 47:Z • 

• $in/ (pI. atn4/, ",nit/), I}ir/a (pI. I}ira/), and regional terms like Moroccan 
han/a, pI. hnn4;i. They a", referred to more .imply os I(/'i/=. The akhi oflj:3niza
I;on in Anatnlia "'as a similar TurkishfutIIun.<'a craft eorpor::lltion. The rncmtx.rs 
were call"d fityan (pI. of /atii, 'youth', though not stricdy a youth orglUlization 
except in enmlment) and the head akhi, which telTIl, originally Turkish, 
R.llturalJy became as5O<:ial"d with Arahie akM, 'my brother'. Ibn BattQ.tu 
received hOllpit.!ity from aMi! (t. IJll); see lTawls, tr. H. A. R. Gibb. ii. 
,p8 if. On these see E.l.', art. 'akhi'. This type of or.l!"llization disappeared 
during the ISth century with the full e$tablishment of Ottoman power. But 
craft orde,.,. of a different type were an important aspect of the life of Otloman 
Turkey. The Kiizenlniyya, though it took the name of ItIl eminent Sufi, was 
developed ",ther as a religiou9-economie guild association; see below, p. 2oJ6. 

J Similarly they are to be distinguished from the Anatolian gM::i movements 
based on the fuhtWWa principle whose religious affiliations were with Turkish 
thntfwWr. SufuJ used the term /utuwwa, not for an organization. but in their 
own special sense of an ethical self_offering, as when AJ:unad ar-Ri(i'j i. re
ported uS sayin". 'Putuuiwa mean, working for God', sake, not for any reward' 
(AI-Whit;, Tiry4q, p. 45). On/utuwwa as undcratood by Sulls kC, £Or example, 
'Abdallih al·An,iri al_Harawi ( .... D. ,006-89). MlInd#il m-Sd'irin. cd. S. de 
Beuurecueil, Cuiro, 1961, pp. 47-8; al-Qu$hairi, Rirtilll, p. 103. 
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apparent exceptions, 1 and that the initial organization of the 
religious orders owes much to that of the guilds, and that the 
lariqar sanctify such secular associations. Every fonn 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 
• sacred character by religion. A particular guild and its members 
tended to be linked with a particular !ariqa and saint. At initiations 
and other ceremonies, religious rites were the predominant feature, 
and it was behind the banner of that !ariqa 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 Fiitirnid and 
other Shi'ite states and with the triumph of the Ayyijbids and 
Seljuqs over political Shl'ism the necessity for recognizing them 
was accepted by the Sunni doctors. We have shown that the 
Ayyubids encouraged the Sufi organization at the stage it had 
then reached-association in khiittaqiihs. From then, when defined 
lines of mystical tradition had emerged, the organization of the 
khiinaqiihs, 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 ('Dri/, amin, or shmRh a1·�i"fa) and a hierarchy of appren
tices (muhtadi'), companions (font), 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 rhm}J/ aHariqa 
when Shi'j practice was maintained. Medical doctors [00, without 
necessarily belonging to a guild, would rec�ive simple initiation 
into a Sufi chain as a possible source of spiritual aid to them in 
their work. L 

I The sacred origin& of the corporation& are .Irnsed, the Imlim Jo ·far being 
etpecially important in their traditions. Consequently. il may on occasion be 
difficult to distinguish which was the essential purpose of certain organizations 
of ahMs and centn.l As.ian Mongol_period futuwwa orders. The confusion ill 
noticeable in Evliya Chelebi', description (A.O. 1638) of the various guilds in 
Constantinople : see Seya.;at-..ulf/t, Ir. von H�mmer. I. ii. 9Q-IOQ . 

• See the chlin Icquired by Dr. Rashid ad_din 'Ali in A.I>. 1218, given in 
Appenm 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 
proteges (awliyii' li '/liih) are within the orders. Sufism provided 
a philosophy of election which was diluted and adapted to the 
needs of the masses 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 ::iyiiTa 
(visitation) to saints' tombs. As in other aspects of Sufi thought 
and practice there is 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 ziyiiTa for the purpose 
of mflTiiqaba (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 (maqams) 
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 (wilii)'a) is characterized by the manifesta
tion of kariimiil, 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'jiziit) to confirm the validity of their 
mission, saints 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 wal; from an impostor.' Still, a true 
waii 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 wiliiya, but we are mainly concerned with 
practical aspects. 

, See III-Qushairl, Rumd (Cairo, IJIQ/I<)02), pp. 158-9. Ibn KhaldG.n ro:
marb, 'Among the Sufis some who art: favort:d by act. of divine grace are alao 
able 10 exercise an influence upon worldly condition •. This, however, ia not 
counted liS a kind of sorcery. It is effected with divine IUpport, because IM 
attitude And approach (of thC8c men) result from prophe!y and arc a consequence 
of it' (MuqadWuna. fr. Rosenthal, iii. 167) . 

• Cf. the Qadith qudsi: 'My sainUl 111': beneath my tents, none Imowelh them 
but me.' 
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With this development is 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 Mu�ammad 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. Tbn Jubair (travelled A.D. 1 183-5) refers to 
it as an established practice.' It was fairly widespread in Ibn 
Taimiyya's time, for it comes under his condemnation/ but it 
was not yet an aspect of the people's religion. By the time of 
as-SuyU�i (d. A,D. 1505) the mowlid 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, QQfidat al-Burda, by al-Bil�iri (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 is one aspect of the change. The other is 
a change in the constitution of the body of adherents. Concern 
for his own spiritual welfare had led the devotee and early Sun. 
to isolate himself from the world, hut the need for spiritual 
direction had necessitated the association of Sun.s. 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 
foci of the religious aspirations of the ordinary man who sought 
the bar-aka of the saints. The dedicated disciples (juqaro', darn
wish, or ikhu'iin) 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 
lariqa' from the shaikh or more usua1ly his representative (Mali/a), 
but continued to follow their ordinary mode of life. This meant 
that they affirmed their belief in the ideals for which the tariqa 
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 

J Ibn Jubair, Tra'l)�ll, and edn., 1007, pp. 114-15 . 
• Ibn Tairniyya, Majmu.' fatmri, Cu;ro. A ..... . Ja6-9, A.D. 1908-11, i. 31 a. 
J See n_ Suyu\i, f:lum al-maq[id fi 'umal af-mau.'lid-a kind of faruvi on the 

festival which concludes thut it is ft bid'a Qasann. an ycceptable innovation. 
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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 dhikr. The full development of this system of lay 
adherence belongs to the next stage, when the tariqas 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 A�mad ibn 'AbdaLLih ai-Burn 
(d. 62Z/I225), who put the seal to the work of his predecessors 
operating lcss 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 is easy to see why this aspect was so important 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'arnc verses (Ayat al-Kurri), or 
chapters (sura Vi Sin). The association of these 'words', as in 
ash-Shidhili's IJi:::b al-Bai}r or al-Jaziili's DaM'il al-khairiit, 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 
filsila founders were also professional jurists. They and their 
successors clung to the externals of Islamic practice and based 
their litanies solidly on the Our'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 wu?u' (ablution) signify the abandonment of profane actions, 
but every action within WU{iu' 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 
teen 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,1 Adiih al-muridin, it was his 
nephew, Shihab ad-din, who wrote what deservedly has been 
the most popular guide, <Awn,,] al-ma'tin], the medieval vade
mecum for spiritual directors. Other manuals were Najm ad-din 
Kubra's $ijiit al-iidiib2 and Ibn al-'Arabi's a/-amr aJ-muJ;kam, 
luspect by many 'ulamti' 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. It 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 .• 

This culminates in initiation, which includes investment with a 
khirqa, mantle, and headdress. 

The Way under guidance implies a life in common (mu'ashara) 
for the dedicated group of aspirants and adepts in a convent under 
the direct supervision of a superior. Suhra\\'3rdi 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 (adhkiir, a�:::iib, and 

, An earlier manual on the rules of the noviciate was Af.tMm al.muriJill, by 
'ahi. b. MI-l;Iusain al· laW'" d. 418{IQ27. Adtib al-tul.Iba by as·SullUlli (d. 10;>" ) 
i. a general treatise on manners, concerned especialJy with imitation of the 
prophet;  it is not Sufi in content, though it has its place in as_SulamI's work 
towards reconciling ta,tm'W,q with orthodoxy . 

• Tn. nslaled by F. Meier. 'Ein Kniggc fur $lifj's', R.S. O. lO{xii ('957), 
48,5-,524· 

J The original, which i. iluributw 10 Sahl ihn 'Alxlallah al-'l'wtari (d. A.D. 
896), referred to God: 'The first ,tage in tawakkul (dependence upon God) i9 
that the wOfllhipper should be in the hands of God like g corpse in the hands of 
the washer, he turns ;' Ri ht: wills without impulse or ini,iati�'e on its part' ; al
Quabsin, Rbdla (Cttiro, .... H. 1319). p. 76 . 

• 'AWlirij, chapters z9"'SS. 
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awriid), graded according to a person's stage, together with such 
mortifications as vigils (sahr) and fasts (fiyom). He is required to 
make periodic retreats (khalwa, i"1ikiij, 'uz/a, i'tiziil, or arba<iniyya 
= quadragesima) individually in bis 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 silsila; 
whilst others were governed by a council of elders. Then there 
were wandering dervishes such as the qaiandars, who made use 

of these hostels, and had their own rules and linkages but no 
organization. ! 

, On qalandars, IIU Appendix B. 



II 

The Chief Tariqa Lines 

AVING outlined the general stages in the development of 
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 tariqas 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 insight, 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 Sufi thought and practice from the point 
of view of subsequent !ariqa 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. 

I .  MESOPOTAMIA 

Here Sufism centred on Baghdad, embracing Syria and extend
ing into Egypt. Lines of ascription go back through al-J unaid 
al-Baghdadi (d. 298/910) to Ma'ruf al-Karkhi (d. 200/815) and 
Sari 3l?-$aqati (d. 251/865). It is here that Sufism won a qualified 
recognition from the doctors of Islamic legalism, on the one hand, 
through the work of 'Abd ar-R.al)man as-Sularni (d. 4IZ/102I), 
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the Khorasanian traditionalist and historian of early Sufism, his 
disciple al.Qushairi (d. 465/1072) who taught in Baghdad and 
wrote books on Ash'arite theology as well as lajau;wu!. and Abu 
1;Iimid al-Ghazali (d. 505/0 1 I) ; and, on the other, through its 
association with the official favour of Nur ad-din, Saladin, and 
their lieutenants and successors, who encouraged the development 
of parallel institutions of madrasll$ and khiinaqdhs. 

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 Riia'i. Both stand squarely in the Junaidi 
tradition. The Riia'i, with its family antecedents centred on the 
Basran marshes, haunt of outlaws, stressed strongly the Arab 
ancestry of AJ:unad ar�Riia'i and his standing in direct succession 
to Arab Sufis. It was the only /ariqa in this tradition which gained 
any great following in the Seljuqid empire. The Suhrawardi 
school was distinctively urban and orthodox Shiifi'i. The I:Ianbali 
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 rulJba and silsila Sufi ascriptions and the lariqa which carries 
his name only came into existence later, and even then it was some 
time before it became a universal fariqa. 

The key figure in this tradition is Al:unad al�Ghazali. The way 
in which he, and his equally important master, a1�Farmadhi,1 
combined the lines of Sufi devotional expression is shown: 

Abu 'I_Qiisim 
Abu 1-Qasim Abu '1-l;IasaJl al_Gutgini 
al-Qush.iri al-Kharaqani (aJ_Karrakini) 
d. 463/1073 d. 4ZS/'034 d. 469/'076 

I 
,---__ -'--1 ---I 
1 1 

Abu 'AI, a1- Abu Bakr an-
rarTnlldhJ 81;-'1';:'5' N.sPj al-TW;I 
d. 477/1084 d. 487/1094 

1 1 
1 

Abm.d ul-Gha.zlill g\-1'W1 

Abu 'I-FutO.i:l Al;unad ibn Mul,tammad al�Ghazali:2 (d. at Qaswin 

, See as�Subki, A!�Tahaqtir ash-Sh4fi'iyyu, Cairn, A.H. 1324, iv. 9, ror hill 
.raining under al�Qushairi. 

• NOI much i. known aboUI his. life for he altraclC:d no hagiographer. rbn 
Khallikan (writing c. A.D. I�S6) hill! only a short account (Waf4ydt ol-A'ydn, 



THE CHIEF TARIQA LINES 33 

pO/II26), younger brother of the ethical theologian Abu I:Himid, 
was early attracted to the Sufi life, serving his apprenticeship 
with Sufis and then wholly devoting himself to the Way. Abu 
<All al-Fiirmadhi, also a Tilsi but teaching at Nisapur, was his 
,pkh O!-�l}ba. 1 He was at one and the same time withdrawn 
from and active in the world, no khiinaqiih Sufi but a vagrant 
evangelist, 'visiting villages and the countryside, and even preach
ing to bedouins the way of approach to God'.z He spent a period 
in Baghdad, where his sincerity immediately won people's hearts, 
and he taught for a time at the Ni?amiyya, deputizing for his 
brother when the latter was in the throes of his spiritual crisis 
(4BS/I09S). The part that he played in his brother's life during 
this period can only be conjectured. According to M. al-MurtaQa, 
the final straw 

'which caused Abu l:Iamid to break the bonds with this world . . .  came 
one day when his brother A1.Imad 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 ?'J 

(a) Suhrawardiyya 

This lariqa may be regarded as 
• 

gomg back to J!iya' ad-din 

Cairo, A.H. 1299, i. 4<); tT. de Slane, i. 79). As-Subki (A.D. 1327--'70) brings to
�theT what material he cuuld find in his Tahaqdt (iv. 54-5), but he was much 
more interested in his l'ider brother. 

I Abu I:lamid also studied under him as well as under Yl1suf an-Nassiij ; 
lee Subki, iv. 109, and the account uf his friend, 'Ahd al-Ghiifir h. Ismli'il 
IlI-Fiirisi (d. 529/1134), quoted in M. al-Murta<,lii's introdm:tion to his corrunen
buy on the llryd' in ItM! al-Sada, Cairo, 19II, i. 19. Although he engaged 
tinder al-Fiinnadhi's guidance in a course of Sufi discipline he received. no 
enlightenment at this stage of his career. That came later through Yl1suf an
Nassiij, munhid of his brother AJ:unad. Abu l;Iamid told Qutb ad-din M. b. 
IlI-Ardabili : 'I was at first sceptical about the reality of the ecstatic states of the 
Sufis and the stations of the gnostiC!! until I put myself under the guidance of 
tny shaikh Yiisuf an-Nassaj in TUs. He persevered in the task of refining me 
with soul-clellIlsing disciplines until I was vouchsafed revelations (waridiit) and 
"w God in a dream.' Then follows an account of the dialogue between God and 
himself (ltJ.uif, i. 9). 

� As-Subki, iv. SS. 
1 M. al-MunaQii az-Zabidi, ItMf as-Sddo., i. 8. 
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Abu 'n-Najib as-Suhrawardi (490/1097-563/1168)1 owing to his 
influence upon his nephew Shihab ad-din. He belonged to a 
family with initiatory filiation (nisbaJ aJ-khirqa). He left Suhraward 
as a youth for Baghdad where he followed thc customary courses 
of urzil andfiqh. He taught for a while at the Ni?1imiyya, 'then left 
it in order to associate with Shaikh AJ:unad al-GhazaIi 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. Murids came to put themselves under 
him and the fame of his haraka spread widely, 'l He built a riMt 
on a ruined site on the Tigris, which also became a place of 
refuge. He was the author of Adiib al-muridin, a manual for Suil 
aspirants. Among his disciples were Abu Mu):lammad Riizbihiin 
Baqli of Shiraz (d. 606/1209)." Isma'i1 al-Qa�ri (d. 1193), and 
'Ammiir 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.5 

The man regarded as the founder of the Way was Abu 
'n-Najib's nephew, Shihiib ad-tUn Abu l:Iaf* 'Umar (539/1 145-
632/1234), who received his early training in his uncle's riM!.' 
He was no ascetic living withdrawn from the world, though he 
passed periods in retreat, but associated with the great. The 
caliph an-N�ir li dini 'Ilah realized the importance of the in
fluence of Sufi leaders and showed Shihab ad-din great favour. 
He associated him with his aristocratized fUluwwa and sent him 
as ambassador to 'Ala' ad-din Kaiqubad I, Seljuq ruler of Qonya 
(A.D. 12J9-36),7 the Ayyiibid al-Malik al-'Adil, and the Khwarizm-

I Accounts of his life lite found in Ibn Khllllikiin. i. 535-6; as-Subki, Tabaqtil, 
iv. zS6-?; Yiqu.l, 11,1u'ja,", S.'-. 'Suhra�'nd' : as-Sam'an., Am4b, G.M.S. xx . 

• l:Illmmiid ad-Oabbis (d. 5205/113') 11180 W"'" him some Sufi trainUlg, but 
Al.unad al-Ghaziili was hit tn><: Io[lJ.ide . 

• AI-Subki, Tabaqdl, i,'. 156. 
t See Junaid Shlrili, Shadd, pp. l43--7. Rlizbihi'in Baqll travelled sccking 

initiations, but his true " Inla, the one he hirnsdf passed on, WaS the KazcrOniyyu 
of Abu Isi)iQ. Ibdhim al_Ki:<.er11n1 (d. 4:16/1(34), through Junaid and Ibn 
Khalif. inlO which he was initiated by Siri'ij ad-din I\.hJ:!mud ibn Khalifa 
(d. 1.66), head of the J.h6naqdh in Shirn:r:. The Ru:r:bihiiniyya a5 11 branch on.lu 
w�8 restricted to Fa ... , but 8 later-stage Ka:.eriiniyya he<.:ame widCllpread; see 
below, p. 236. 

! See Ihe Kubrawi table of spiritual ni1bw. 
6 Ibn Khalliliin say, (tr. ii. 38z) that one of Shihlb ad-din', masters was 

'Ab<! .I-Q�dir al-Jill, but the subject of slUdy waS Ufii/ ad-di", not ttJIawwu/, 
according to al-Wiis;tf. Ti'Fiq al-muJ:ribbin. c"iro, A.I-I. '305. p. 61. 

7 J. von Hammer, Hiu&i,e de {'Empire Ottoman. fT. J. 1- Hellcrt, 1844, i. 41. 
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shih. 1 An-N�ir built for him a riM" associated with a large 
establishment which included a bath-house and a garden for him
self and his family.l l-Ie was no theoretical exponent of Sufism and 
bis association with the futuwwa may have encouraged the intro
duction of certain initiatory practices, such as the shadd (girding), 
ioto Sufi associations. He was a great teaching shaikh, whose 
influence, not only through his pupils, but through his work, 
'Awarl! aI-ma'iin!, 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 khiillaqiihs 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 sojourned 
iD his khalwa, training 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 c<:static 
states (aftwal). He came to lrbil 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 
pilgrimage frequently and sometimes resided near the House (or a time. 
Contemporary Sufi leaders in other lands used to write to him putting 
to him problems, seeking advice in the form of jatwas.J 

The spiritual insight of Shihiib 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 

• W. Banhold, Turh�lt"" DQu!n III the }l101y;fI/ Imxuirm, '92B, pp. 373-". 
& Ibn al-Fuwap, Al-J;/awdditlt aJ-jQmi'a, cd. H. JawAd. Baghdad, 1351{1932, 

P· 7 •. 
I Ion Khallikin, ii. 'H � tT. H. 383. Correspondence became a regular featllre 

of the activities of many uf these mystics. In the Arab world few collections were 
made. The earliest include the Rw:ii'il of al-Junaid. edited and translated with 
an introduction on his thought nnd work by Dr. AJi Hassan Abdd-Kader, TM 
L,/t, Personality and WritillgJ of AI-Junaid (London, 196�). Ar-Ras4'j[ tJI
,ug/m'i of the western mystic Ibn 'Abbiid of Rond .. (,1.,0. 1332""'90) hne been 
edited by P. Nwyia (Beirut, 19SB), who has also written 11 study of Ibn 'Abbiid 
ba!le<l on Ihis and hi .. lalJler collection (Beirut, 1956). The Pers.ian MaklUbdt 
of 'Ain al-QlIt;lit al-HarruKliini 51i11 exist only in manuscript. The lene" of 
Jalll ad_din RUm, have been edited by Ahmcd Rcm.zi Akyilrek, Istanbul. 1937. 

Collec;:ti(l{l8 were more common in India. Fawd'id III-tu'ad, the lettera of 
N40lm lld_din Awliya', were cQlkcted by Amir I:J1I5a.n Sij>:i; Klwir al-"'4.idli. Qf 
N�lr ad·din MaDmud (d . .... D. 1356) were collected by l;Iamid Qalandar. There 
ue also maJrtubdt by Abmad ibn yaJ:tyii Manirl(d . .... D. 138/), .-\l:Imad al-FArOqi 
as-Sirhindi (d. A.D. 16;r..,), hil $On, Mul;mmmad 1\·h '�um, and the Chi,htl, Gtzll 
D.rGl (d. 8;r.s{I.p;r.). 
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all parts of the Muslim world. From him only a few regularly 
organized lii'ifas stemmed. His son, '[mad ad-din M. (655/lz57) 
succeeded him as warden of Ribi� al-Ma'muniyya in Baghdad, 
and he by his son, 'Abd ar-RaJ.tman,r but it only survived as a 
family f.ij'ifa. 'Abd ar-Ra1).man al-Wasip. "'Titing about A.D. 1325. 
saysl that t�e Suhrawardiyya had more branches (furU') than any 
other lariqa. but it is difficult to get confirmation of the existence 
of many distinct fii'ifas as compared with the large numbers of 
Sufis claiming to belong to the Suhrawardi silSl:la. 

Shihab ad-din maintained a careful orthodoxy and this was 
continued by his more immediate foUawers, among whom may be 
mentioned the well-known Shirazi shaikh, Najib ad-din Buzghush 
(d. 6,8/1279),3 and his son and successor, ?ahir ad-din 'Abd 
ar-Ra1;unin. Many who could hardly be called Sufis received the 
khirqa from him," such as Abu Bab M. ibn Al:tmad al-Oaslallani 
(614/1218-686/1287), who founded a school of traditionalists.1 
Similarly, the great Persian poet Sa'di of Shirnz (A.D. 1208-()2), 
who came under his influence when he was in Baghdad, was not a 
follower of the Sufi Path, though his wide range of understanding 
embraced Sufism and the ways of dervishes, and in his Biistiin he 
refers to Shihiib ad-din's piety and love for his fellow men.6 Ibn 
Bat�iita was another who loved to collect these affiliations and he 
was invested with a Suhrawardi khirqa at [sfahan in A.D, 1327,7 
and with another at Outch,8 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 Nur ad-din 'Abd a!?-$amad 

, Ibn al-Fu.wati, EJaw4dJ.·lh, p. 3Z3. 
• Ti",tiq, p, .. 9, cf. p. 61, 
J See Mu'ln ad_din Abu 'I_Qisim Junaid, Shadd al_i: .. ir fi Malt al_au'zar 

'O/, .namrar al_mazar, ed. M. Qarwini and 'Abbas Iqbal, Tchran, 1328/1950, 
pp. 334-8, and Z;lIhir ad-din, pp. 338--9. 

• Such nferente!l are incomplete unless one knows what type of khirqa is 
involved. We have to distingu.ish bct .... �en the khirqa of teachin� (ta'[jm), 
�panionship (f'lhha) which include� training, and guidance (torhiya). 

I G.A.L.S. i. 809. Al-Qaslallani attacked hia fellow Andalusian eITligrf, 
Ibn Sab'in, Aristotelian gnostic philO5Opher, then enjoying favour in Mecca. 
He was e�led from Meeca but welcomed in Cairo by Baibars, ",ho put him 
in charge of Oh al-.E;ladlth al_Kimiliyya in 667/u68; see L. Musignon, 
O�a Minora, ii. 53, 409-10. 

6 Sa'di, Bmld". ed. Gn.f, p. ISO. 
7 TT. H. A. R. Gibb. ii. 297. 
• French edition, w. l16. 
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an-Natanzi, 'Abd ar-Razzaq al-Kisharu (d. 730/1329), and Sa'id 
ibn 'Abdalliih al-Farghani (d. c. 700/1300),1 

(b) Rifii';yya 
The Way of Arymad ibn 'Ali ar-Rlla'i (A.D. 1106-82) is no 

derivative from the Qadiriyya as has been claimed. On the con
trary, he himself inherited a family silsila and his order came into 
prominence as a distinctive Way from his lifetime. whereas the 
Qadiriyya did not emerge as a k},irqa line until much later. The 
RiB'iyya was distinguished by peeuliar 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 ribiiJ in Bagh
dad did not. 

Little is known about the life of Ibn ar-Rifi'i,:& 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 
bis life in the Ba�a'il)., the marshlands of southern Iraq between 
B�ra and Wasi�, leaving it only once (A.D. 1 160) to go on pilgrim
age. Little learned in either foJh or ta;awwuj, he wrote nothing; 
the few awriid attributed to him are probably not genuine. The 
Ba�ra-KGfa region was the nurture centre for Arab Sufism. From 
it came Ma'riif al-Karkhi(d. A.D. 813) whose parents were �abians 
(=Mandreans). His shaikh aNu�a, who invested him with his 
first khirqa, was 'AIi Abi 'I-Fa41 al-Qari' al-Wiisip, but he also 
inherited a religious community called ar-Rifi'iyya from his 
maternal uncle. Man�ur al-BaJ.i'il).i (d. S40/Jl4S).3 Man�iir gave 
him the khirqa in his 27th year and established him in Umm 
'Abida ; then, just befOre his death, he invested him with the 
mashyakha (spiritual jurisdiction) and sajjiidat aJ-inhiid, or throne 
of spiritual direction. Ibn Khallikan writes (around 654/1256): 
Abu 'l-'AbMs Arymad ibn Ab! '1-l;Iasan 'All, commonly known as 
Ibn ar-Rif'a'i, was a holy man and alaqih of the Shafi'j school. By origin 

I Jmu. p. 651; G.A.L.S. d. 807. 8n. The Indian SUMwanli &ehool is dis
cubed sllhscquently (pp. 6s-{,) and the chier affiliatioru. lire gi,'cn in Appcnd.iI C . 

• The earliest life of �d ar-Mii', is Tiry4q (thbiak.!"] al-ww[,ib/)in fi 
lirat . . . A. b. ar-Ri/d'i, by Tuqi ad_d!n 'Abd ar_RIQmln al-Wasiti (A.D. 11.7S
t343). published in Cairo 1305/1888. Subsequent mallliqib-typc works have 
little sound material to add. Sha'rlni's account in LatlJ4qil) (Cairo, .... H. 1355, 
i. 11.1-5) consi.t9 mainly of saying!il. 

I $ha'rini gi,"eS the hiographie. of Man�ur and other m�mhcTS of the group 
drawn from the boob of Ih" oruer in Lamfqif" i. I t-l-16. 
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he was an Arab and lived in the Bata'ii;l, at a village called Umm 'Abida. 
A largl.! concourse of fuqard' attacheu themselves 10 him, taking the 
full compact of allegiance and following him [as their guide]. The 
dervish order (a.t-laVa min al-fuqarti') deriving from him is known as 
Rifli'iyya or BatA'iQ.iyya. 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 marshlandsJ they ride on lions and perform similar feats. They hold 
festival gatherings (mawasim) at which uncountable numbers oCfuqarti' 
congregate and are all entertained. AT-Rill.'! died without issue but 
the spiritual and temporal succession! was maintained in that region 
through his brother's children until this day.l 

Although Al:unad was no original thinker, the fame of his 
marshland retreat spread widely, a focus of attraction for migrant 
Sufis, four of whom founded independent tariqas: Badawiyya, 
DasGqiyya, Shidhiliyya, and 'Alwaruyya.l In the time of Ibn 
BattGta Rifii'j ziiwiyas 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 in A.D. 1327 for three days he writes: 

This gave me the opportunity of visiting the grave of the saint Abu 
'1�'Abb�s Al).mad ar�Rifa'j, which is at a village called Umm 'Ubaida, 
one day's journey from Wiisil . . .  It is a vast convent in which there are 
thousands of poor brethren . .  , When the afternoon prayers have been 
said drums and kettle�drums were beaten and the poor brethren began 
to dance. Mter 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 beg3n to recite their 
dh;kr. with the shaikh A�mad sitting on the prayer-carpet of his an· 
eestor above-mentioned, then they began the musical recital. They had 
prepared loads of fire-wood which they kindled into a flame, and went 

r Al-mashyakha U'a 'l'U1·wya . 
• Ibn Khallik4n, Cairo, n99, i. 95--6. Htl was in fwct suc,eeded by his sister's 

Ion, 'All ibn 'UthmJin. Jbn Khullikiin a60 "'P""u dUll the RiCJi'; dervishtls 
memoriud the poems of the 100al poet, Itm al·Mu'aUim (d. 59:1/11<)6), and 
sang them at thcir concerts in ord�r to excite themselves 10 ecstas), (Op. cit. ii. 
4(0). Abmad Iritld to get him 10 compose religious poetry; Tiryl1q, p. :14 . 

• Th<! fint thr«! an. discussed 1ubsequcntJy; sce "p. 45-5 I. Th" 'Aiwanin'a 
was a Ycmenite lariqa founded by Abu '1·l;IasM !;iafI ad..din AQmad ibn 
'''''"Jif ibn 'Alwln (d. 66s/n66), who took the tarlqtl from Al,unad Ill-Badawi 
and Abmlld a�-�Y>'Jid, lIludifa of Jhn ar·Rifi';; al.Wisiti, Tiryfiq, p. 18. A list 
of attribute-.w'iftll is gh'en in Appendix Ir, most of them small nineteenth· 
century fllmily WrGups. 
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into the midst of it dancing; some of them rolled in tht fire, and others 
ate it in their mouths, until finally they extinguished it entirely. This is 
their rtgular custom and it is the peculiar characteristic of this cor
poration of AJ:tmadi brethren. Some of them will take a large snake 
and bite its head with their teeth until they bite it clean through. 1 

Elsewhere Ibn Battuta mentions the related J:Iaidari group 
.:entred in Khurasan south of Mashhad, derived from Qutb ad
din J:Iaidar,z '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'.] These Rifin exercises signify the victory of 
the spirit over the flesh and its temporary annihilation in absolute 
Reality. Rifii'i dervishes are still noted for their fire-resistant and 
!:lnake-charming properties." The J:Iaidariyya spread into Iran, 
Syria, Anatolia,5 and India6 where it was linked with and finally 
absorbed in the qalandari trend. A notable khiinaqah was that 
of Abu Bakr Tusi Qalandari, sitl;lated on the banks of the river 
Jumna.7 

The RiIa'iyya spread into Egypt through the agency of Abu 
'l-Fatl;t al-Wiisiti (d. 632/1234) and into Syria through Abu 
Mul;tammad 'Ali al-J:Iariri (d. at Bu�di, capital of the J:Iawran, 
in 645/1248), whence this branch was known as the J:Iaririyya.8 

I The Travel. of Ibn Battuta, tr. H. A. R. Gibb, ii. 273-4 . 
• He was " disciple of the <jlllandllri, Mu1:tammlld ibn YUnu.� Jamal ad-din 

as-Sawaji, a refugee fleeing before the Mongol invasion who settled in Damascus 
(A.D. 1221) and died in 630/1232. 

, French edition, iii. 79-80 . 
• An Egyptian Rifa'i gave the writer a demonstration of snake- and scorpion_ 

charming which was simply jugglery. He also offered to leach for a consideration 
the formula of Ibn ar_Rifa 'I, which he guaranteed to ensure infallihle protection 
against snake-bite. Lane (11.fodern Egyptiam, Everyman edn., p. 460) refers to 
member� of the Sa'diyya branch eating snakes, but this would be a similar 
process of disappearance into the mouth. 

S AfiiikI gives an account (tr. Huart, i. 196---7) of the installation in Qonya of 
a l:Iaidari named l;liijji Mubiirak, as shaikh of an establishment called Diir adh
DhiikirIn, when there were present, besides juqard' and akhi$, the dignitaries of 
the state. On this occasion Jalal ad-din RUmi excelled hilIl5elf in the danL� of 
the spheres. 

6 Ibn Battiita, tr. Gihb, ii. 27+-5, and French dn., iii. 439 (Tibet). 
7 K. A. NiZIlmi, Religion and Politic. in India during th� Thirteenth Century, 

Bombay, 1961, pp. 286--7. 
B Set: H. Sauvaire, 'Description de Damas', J. Asiat, str. IX, v. 387"""9, 4°4. 

A notable disciple of al-l;Iariri, Najm ad-din M. b. lsra'il (A.H. 603--77), who 
is given a notice in Fawat al-Wafiiytil (ii. 269), received his khirqa from Shihiib 
ad-din as-Suhrawardi. l:Iasan al-Jawiiliqi, a Persian qalandari who founded a 
ziiaiya just outside Cairo, later went to 'Ali al-l:Iariri's ztlu,iya in Damascus and 
died there in 622JIZ2S; Maqri2i, Khi!at, ed. Cairo, A.H. 1326, iv. 301. 

82M247 D 
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He was a noted Malamati who was imprisoned under al-Ashraf 
(A.D. 1228-37). but was released by �-�ali� Isma'i1 on condition 
that he kept away from Damasclls. Another branch in Damascus 
(Ziiwiya Tilibiyya) was founded by TaIib ar-Rifa'i(d. 683/1284).' 
Other Syrian branches were the Sa' diyya or J ibawiyya� and the 
!?ayyadiyya.J There was a zawiya in Jerusalem.4 It spread into 
Anatolia among Turks and Ibn Ba�tijta lodged frequently in 
A1).madi (as he calls the Rifi'is) establishments.5 One ztiwiya he 
visited in Machar. had seventy fuqara', of varied origins, Arabs, 
Persians, Turks, and Greeks.' A group was even found in the 
Maldive island of Mahat.1 

It is probably true to say that until the fifteenth century the 
Rifii'iyya was the most widespread of all lariqas, but from that 
century it began to loose its popularity in favour of the Qadiriyya, 
which expanded as a /ariqa, though never to the extent that is so 
often claimed. 

(c) QiuHriyya 

It is difficult to penetrate through the mists of legend which 
formed even during the lifetime of 'Abd al-Qadir ibn Abi �a.IiI::t 
Jangid6st and thickened rapidly after his death,S and to discern 

, Sce]. Asial. lX. v. 39+ • See below. p. 73. 
, t"Qunded by 'h;z IKI-din AI1mad 8$-$ayyld (J.wfid A. h. ar-RiU'i), d. 67Q/ 

U7J. On him and n.;" BU�»«rs see Mu�ammad Abu 'J-Hudli lI4-$ayyit!, 
(18So-I'}Q9), Tanwir al-ab/ar fi tabaq4t uJ-sadat ar-Rifa'iyya, Cairo, A.H. 
1)06 . 

• Mujir ad-dln, UnIi, tt. SauVllire, 18,6, p . •  67. 
J See TrllWls, tt. Gibb, ii. 436, 4.'15, 449. Aflikl has an IICCQunl (If. Huan, 

ii. 20) Qf bow Tij ad-din, great-grandson of Al,mllld ar-Rill'i, visiled (}tInya 
accompanied by a group of dcrvishe5 who intrigued the whole population with 
their extraordinary performances. Taj ad_din it seems settled in Anatolia, 
since Ibn BafTOtA reports on his cominJl 10 Umm 'Abidp to receive the investi
lUre; n. Gibb, ii. 273. Taql .d-din al-Whitf SlIYfi' that he accompani� Taj 
ad-din Abu Bakr ar-RiU'I, $haikh Riwiq Umm 'Abldl, on the pilgrimage in 
the year 72.0{1 32.1; Tiryaq ul-mull/Min, p. 71. 

t Tr. H. A. R. Gibb, ii. 479; 1928 edn., i. 211.  
, Paris edI1., 1879. iv. 141. 
I The moSI elaborate biGgraphy of 'Abd al-Qidir, which completely obscures 

his pel30naliry and plCSC:llts him lIB a greet miracle-monger, Bahjat al-Asrofr by 
'All ibn Ywu( aah-Shananawn (d. 713/_) '4), waS written O,'er a hundred years 
arter his death (".D. II66). The shorter and still later notice of adh_Dhahabi 
(d. ",-8/1348), but based on lbn an-Najjit, edited and translated by D. S. Mar
goliouth (j.R.A.S. 1907. 26,-)10), ia more valuable because he adopts a 
critical attitude and js sceptical of the more extra\'aganl type of minlcJ� ucribed 
to 'Abd al-Qiidir. Of1he foomer U'Calise edh·Dhahllbi writes: "Ille Shaikh Nlir 
ad-din al-Shawmaufi the Mull:ri cl)ffiposed 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 l:Ianbali, who would never have made such claims. 
He is acclaimed as a great preacher, but his reputation was cer
tainly not gained from the content of his sermons.' And as for 
bis 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 insights and experiences of Sufis. 

'Abd al-Qadir was born in Jilan,2 where l;Ianbalism was strong, 
in 470/10']7. He came to Baghdad in A.H. 488 and pursued a legalis
tic course of l:Ianbali training, refusing to study at the Ni?-amiyya 
where the Sufi, A1.1mad al-Ghazali, had succeeded his brother 
AbG l:Iamid. He received the khirqa of first investiture at the hands 

hi, life and .... ��k. wherein he has produud milk with the cud equally, IIJld has 
mixed with truth stau:ments that are groundl� and false, being tald an the 
.uthority af persons of no worth. So they assert that the Shaikh took thirteen 
tteP1 in the ak off his pupil at a meeting; and that once when the Shaikh was dis
.:(JuninR IlIld no-one "'as mu�ed, he said, "You are not moved, and feel no 
pleasure. Yc lamps, manifest you,. delight!", whereupon the lamps mo�ed about 
md the dishes dllIlccd' (tr. O. S. Margoliouth. loc, cit., p. 310). 

A CODtemporary, Taql ad.din 'Abd ar-Ra"man al-Wasiti (d. A.D. 1343), .1$0 
.. ttacka Shananawfi's book n a tiuue ofli"5. He mentions the names of authori
ties who claimed that he .... "as. IwdluJJriib m.,ttahim, IIJl indicted liar. Even though 
al.Wlsili is an interested party since loo u-Rifj'j is hi. hero, hA critK:i$lJUl 
...cm lair and sound ermugh. He shaws that Sh.euanawfi's book ..... s led to a 
distorted estimate of 'Abd .1_Qidi� himself, whOle undoubted qualities arc 
not enhanced by claiming that he was a Sufi subject ta alJv:41 and • miracle_ 
worker (Tirydq, p. SI). 

Still later works include al_Yifi'; (d. 768/1367), Khufi4at al-ma/4khir fi 
'khti,4,. mantUJih ash-Slwikh 'Abd al-Qddi,. and the notice in his Mi,'tir aI_ 
find", iii. 347--66. Ibn Kha11ikin (d. A.n. 1282) did not COllsid",. him imporllnt 
enough to include in his 'ObituariC'5' and M. ibn Sh4k.ir's (d. A..H. 7f)4) account 
in his 'Omissions from the Obituaries' (Bulaq, 128311866, ii. 2-3) contllins 
nothing of interest. 

, See al-FatIJ tn_Rnhbdnl, a collection of 62 sermon. delivered in A.H. 545-6. 
Hi, mOlt important works are the collection of 78 of his discourse. under the 
title of F"I� a I-Ghaib (tr. W. Braune, Leipzil/", 1933) and a treatise on legalistic 
ethic. and theology entitled AI-GhunyQ li lali", [arlq al-f;laqq, Cairo, IJn/19OS . 

• He was a Penian and when he visited the Bali'iQ during his "'lIJlderin&s 
he WI$ known as al-'Aj!lllU. AI-Wisili says th.t none of the gennlOilaU IUp
poned hi. claim to a l:IuanJ nasab (Tir:Y<iJl, p. 50). 

• 
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of the I;Ianbalifaqih, Abu Sa'cl 'Ali al-Mukharrimi, 'by order of 
a1-Kha�ir', but there is no indication that he received any Sufi 
training until he attended the school of Abu 'l-Khair l;Iamrnad 
ad-Dabbas (d. 525/1131),1 to the disgust of Dabbas's other pupils 
who resented the intrusion of this l:Ianbali. Mter this he seems to 
have spent some twenty-five years as a wandering ascetic in the 
deserts of Iraq. Only in 521jII27 when he was over fifty years 
old did he suddenly come into prominence as a popular preacher 
in Baghdad.z From that date his reputation grew, but as a l;Ianbali 
preacher, not as a Sufi. He dressed like an 'iilim, not like a Sufi. 
A madrasa with an attached ribii! as a residence for himself, his 
large family, and pupils was specially built for him (A.H. 528), but 
there is 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 Al,unad al-Ghazali, Abu Najib as-Suhrawardi, 
and Abu Yfisuf al-Hamadani. Taqi ad-din al-Wasip wrote: 

'Abd al-Qadir was renowned during his lifetime for his sermons and 
courses of religious instruction, but he never at any time propagated 
any khirqat at-ttqawwuf. However, after his death, with the passage 
of time, certain people were given his khirqa, 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
Razzaq [A.H. 528--603] and 'Abd al- 'Aziz [d. A.H. 602 J. These two shaikhs 
set to work to propagate their father's \Vay in all si ncerity, temperance 
and modesty, and in that movement they were assisted by certain godly 
and sympathetic associates of their father.3 

Because it was suspect 'Abd al-Qadir's silsila rarely figures in 
other than Qadiri lines, for instance, in the attributions in Sanilsi's 
Salsabil. -4- The order attributed to him produced few famous Sufis 

1 Ibn al-Athir, xi. 80; M. b. Shiikir, Fawat al-wafiiyat, ii. 3; al-Wasiti, 
Tirytiq, p. 54; al_Yali'i, Mir'at al_jiwin, iji. 242. 

� It is 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 Yiisu£ al-Hamadiini (visited Baghdad in 506/II I:il; 
rbn a1-Athir, :.:. 496-7), and this very account shows his lac\( of Suli training. 
ThCl story goes that 'Abd al-Qadir, troubled by inncr voiccs ordering him to 
go out and preach, consulted Yilsuf al-Hamadiini, 'the Quth of the Age'. 
Ylisuf told him: 'Since you possess the light of fiQh and the Qur'an, you can 
now preach to the people. Hesitate no longer! Mount the pulpit!' 

J Al-Wiisiti, Tiryiiq, pp. 53-4. 
� We read in Ibn Khal1iJcin (ii. 440) offuqara' tracing themselves (al-muntasi

biin ilaihi) to AJ:unad ar-Rifa'i, but no such attributions to 'Abd al·Qadir. 

-
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or Sufi works; the awriid, teaching and other material found 
in Qa:diri 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 ovcrflowings he ex
perienced when in a state of jadhb; things like the interesting 
divine questionnaire called al-GhawtJujrya or al-Mi'riijiyya.! 

According to ShaHanawfiz 'Abd al-Qiidir's pupils taught his 
madhhah (system) in various parts of the Islamic world, 'Ali al
l:Iadda:d in Yemen, MuJ:tammad al-Ba!a'il).i in Syria, and MuJ:uun
mad ibn 'Abd ai?-�amad in Egypt. This is unlikely since 'Abd 
al-Qadir left no system, let alone Path, to be introduced, and 
even the Bahja, as Margoliouth has pointed out,J does not support 
the claim that his sons propagated his Way throughout the Muslim 
world. Although Qiidiri 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 fonned,4 and somc shaikhs began to initiate 
their pupils into his name because his fame as an intercessor was 
spreading. In Iraq it remained a local Baghdadi !ii'ifa,S centred 
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-Qiidir became the most universally popular 
samt, to whom many maqams were erected, we must stress that 
the Qiidiri !ariqa never became popular. Its spread as a Way 
belongs to the !ii'ifa stage discussed in the next chapter, but it 
might be useful to bring together here some references to pro
pagators. The foundation of the first Qiidiri ziiwiya (Da'udiyya) 
in Damascus in the early fifteenth century has been mentioned.6 

I See Isma'i1 ibn M. Sa'id, Al-Fuyiufa/ ar-Rabbdniyya, Cairo, A.H. 1353, 
pp. 4-12 . 

• Shattanawfi, Bahja, Cairo edn., 1304, pp. 101, IOQ-IO. 
','j,"k __ •• • 11. """, • 
• 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 arc references to the family in the chronicles of Baghdad, sueh as 

al_Mustan�jr's appointment of one of them as shaikh of a newly-built ribal in 
626/1229; Ibn al-Fuwati, al_ljau:adith al-jami'a, Baghdad, 'dJ. 1351, pp. 2, 
86-7, but few references to its influence elsewhere. The Mongol conquest 
put an end to any fam� the tomb had acquired and when that assiduous tomb 
visitor Ibn Battiita went to Baghdad in 727/'326 he makes no mention of it. 

6 See above, p. :ill, 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 Mul)armnad 
Ghawth (d. A.D. 1517), who claimed descent from 'Abd aJ-Qadir, 
and even then it remained localized. The author of A'in-i Akbarl,1 

writing about A.D. 1600, does not include the !ariqa among the 
orders represented in India. Around A.D. 1550 it was introduced 
from Hijaz into the Funj state of the two Niles by Taj 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'j) 
Riimi (d, 10+1/1631 or 1053/1643), who founded a khanaqiih at 
Top-khineh. He is caUed Pir Thiini(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 +8) 
teklUs in the region) 

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 ta�awwuJ. 

A number of eminent Sufis were Egyptians, at least by adop
tion: Dhu 'n-Nun (d. A.D. 860), whose father came from the 
Nubian stretch, the greatest Arab Sun. poet, 'Umar ibn al-Farie;! 

(d. A.D. 1234), of Syrian parentage but born and lived in Egypt,. 
and al-B(l�iri (d. A.D. 1296), important because of his influence 

I Abu 'I. Fal,ll a1-'A1limI, A'in·' Akbari, Ir. H. s. Jarrelt, new edi,ion, 19+8, 
iiL 398 . 

• Tabaqtft of Wad Oaif Alliih, ed. MandIl, pp. f-l-3: ed. $idaiq, pp. 4-4-5. 
, J. van HlIffilT\("r-Purgs,.II, H'Jtl1ir" ck l'Empire Ottoman, ed. J. J. Hellen, 

Paris, 1835-43, xviii. 77. Among the hundreds oC conven,s mentioned by 
Evliya Che1ebi very few ace Qadiri; references in von Hammer's translation 
under the tille of NUrTutiw uj T'�/J in Europe, AJiu and Africa by Evliya 
Effmdi, London, 1834-50, I. ii. 59. 81; 11. 8, a13 . 

• Some of Ihn al.Fiiri<;l'a p""rns were composed for sinll"ing at SuR ecstasy 
concerts; �ee C. A. Nallino, Rnccolta di Scr'tti, ii. 205-6. 
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upon popular piety. Though few schools of mystical insight had 
their origin in Egypt, the cities abounded with khiinaqahs which 
welcomed Sufis from both East and West. Such khiinaqiihs, how
ever, were urban and professional institutions and had little effect 
upon the spiritual life of falfiilftn. 

Egypt became the elected home of ash-Shadhili, the chief 
centre from which his teaching spread, to become eventually one 
::>f the great Ways. Two Egyptian tariqa founders whose orders 
survived were AJ:tmad al-Badawi and Ibrahim ad-Dasuqi. AJ:tmad 
aI-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.1 He was originally a RiIa'i and received 
his training at the centre in the Bata'il). of Iraq. On the death in 
632/1234 of Abu 'I-FatJ:t al-Wasiti, khalifa of AJ:tmad ar-Rira'i, 
former murshid of ash-Shadhili and from A.H. 620 Rira'i represen
tative in Egypt, the 'Iraqi brethren sent Al).mad 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 ziyiira in Egypt. His order, known as the Al).madiyya but better 
referred to as the Badawiyya to avoid confusion with other orders 
of the same name, gave rise to a number of branches,l not con
fined to Egypt, for it spread into Hijaz, Syria, Turkey, Tripoli
tania, and Tunisia. 

Ibrahim ibn Abi 'l-Majd ad-Dasuqi (c. 644/1246-687/1288) was 
110 khiinaqiih 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 him4 consists mainly of quota
tions from his Jawiihir, a book of instructions to murids, and little 
is known about his life. He is shown to have been initiated into 
the Suhrawardi,5 RiIa'i, and Badawi chains, and then received 

I Ash-Sha'rani giv",s an account of his life and dicta transmiu",d by his brother 
Basan; at-Tabaqdt al-lmlmi, Cairo, A.H. 1355, j. rs8--<l3. 

1 He re<;dyed his nisba of al-Badawi through having arrived in Egypt wearing 
Arab dress. Later h", was called al-Muwththam, 'the Muffled', but it is unlikely 
that he was a Sanhiiji llerber. Ash-Sha'rani (op. cit. i. 160, I. 16) says h", wore 
the two /ithamf (of thc eastern Arabs) from childhood. 

, A list of these branches is given in Appendix E. 
� Ash-Sha'rani, at-Tabaqat al-Kubra, A..Il. r3SS, i. 143-511. 
, Association with Najm ad-din MaQmud al-l�f3hiini? 1I1�Wiisiti, Tiry4q, 

p. 61. 
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permission to found an independent lariqa. This was known as 
the Ihral)imiyya until the ninth century A.H. when adherents began 
calling themselves Dasuqis. It was also known as the Burhaniyya 
from his laqah Burhan ad-din. Like the Badawiyya it split into 
independent groups and spread outside Egypt to Syria, Hijaz, 
Yemen, and Hadrnmawt. 

Sufism was slow in spreading into the Maghrib,1 but in spite 
of the kind of MaJiki and official obscurantism which had led to 
the promulgation of afatwii condemning and banning al-Ghazali's 
works (s03/1 1(9) it gained a foothold during the Almoravid period 
(A,D. 1056-1147) and even flourished under the A1mohades (A.D. 
II30-1269). In Spain, although there was the brief flowering 
associated with Tbn Masarra (A.D. 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 �anhaji Abu '1.'Abbas J\J:lmad, known as Ihn al·'Arif (A.D. 
JOSS-af1), whose disciple, Abu 'l-Qasim ibn Qasiyy" demon
strated how easily spiritual power can aspire to mundane power 
when he rose from his n'biil of Siivas (A.D. 1 lop) and subjected 
a large section of Algarves region (southern Portugal) before he 
was killed in 546/1151. The greatest Sufi to come out of Spain 
was, of course, Ibn al-'Arabi (A.V. I16S-124o), but he was of 
Arab origin and a universal figure, against whose doctrines 
Miliki literalism imposed, successfully for the most part, a 
barrier of condemnation. 

In enduring influence in rdation to subsequent lariqa develop
ment the greatest of the early Sufis was Abu Madyan Shu'aib 
b. al-l;Iusain (A.D. II2fH)8).1 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 MUDammad ad-Daqqaq and 
Abu Ya'azza (d. A.D. 1176). the latter a crude non-Arabic-speaking 
Berber. He went on pilgrimage and travelled to Iraq, where he 

• AI-Maqdisi (e<!. de GlX"je, 1906. p. 238) says that there was not a single 
lI.h4naqdh of the KarrimiyYll in the Maghrib in his lime (aboul A.D. 970) and 
alIIsuredly none of t he $U1i.yya. 

a Biognlphic:s of the Maghribi mystics of this period lire given in the colle.:;
lions of Ibn az-Zayylit at-Tidili, Al_ TashtlWWllj i14 rij41 at-TUJau:wuj. written 
arOWld 617/1'1.10. and 'Abd al-I;Iaqq IIt-Biidilsi, AI-A1aq'M, written c. 71 1{13 11, 
tr. G. S. Colin in ArchifJes Illarocainel, xxvi (1916). Colin points out (p. II and 
n.) thwt only one of the holy men mentiooN in the Maqjad and none of the 
260 in the TmhaU'U ... j is qwlified by the litle of v,arij. a lidt wilhoul which 
holinells Will impossible tQ aehie,·e in the Maghrib at a later dal>:;, 
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roet Al:unad ar-Rill'i, ties of fraternity and extrasensory contact 
being established benveen them. 1 On his return he setded 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 'Ubb:id (presumably a centre of 'devotees') 
near Tilimsan. 

Although a distinctive Madyani Way derives from him and he 
was the master of the twelfth-century Sufis of western Islam, 
relatively few Madyani !ii'ifas came into being. A number of 
Abu Madyan's spiritual sons and grandsons went to Egypt and 
gained great fame there.l These included Abu 'l-I:Iajjaj Yusuf, 
a former customs officer, who founded a ziiu'iya at Luxor in the 
ruins of the Temple of Amun where he died (642/12#) and whose 
mawlid there became the most famous in upper Egypt.l Another 
was Abu '1-l:Iajjaj's master, 'Abd ar-Razzaq al-Jazuli, who went 
to live in the zawiya ascribed to Dhii 'n-Nun 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 
Iba al-'Arabi (d. Damascus 6381124°), Tbn Sab'in (d. Mecca 
669/1270), and the latter's disciple the poet Shushtari (d. 668/12fK} 
near Damietta), a Madyaru by mystical ascription, who wrote 
short mllwashsha(liit poems which have continued to be popular 
in Shadhili I;a4ras to this day .• In Jerusalem there is a :.riiwiya 
founded by a grandson of Abu Madyan situated near Bab as-
8i1sila of the I:Iaram 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-I;Iasan 'All ash·ShiidhiU, whose Way, called the 
8Mdhiliyya, was to become the most important in north Africa 

, See Ibn Battuta, Ri�la, Cairo edn., 1928, i. 59. 
� Sha'rini says (Lauidqit', H. 19, I. 27) that Abu Mudyan himself sent many 

of his followers to Egypt. Th�se included the son, Madyan, from whom he 
deri�·6 ru� kunya. The site or his tomb is mentioned; op. cit., i. 133. 

� On Abu 't-I:£ajjiij III-Uq$uri see al_ffidisl, MGqfad (pp. 153-7), where hi, 
successor. 11 Nubian of Christian origin. Shammis an-Nubi, and other 'tom
JI'lflions' are named. Shs'rini has a notic,", on him in Lawdqil! (i. 136-7), 
and Ibn Ba.ruta visited his tomb (i. 10']). Another immigrant nether was 
'Abd ar-Rai:lim at-Targh! (d. at Qena, 592/1196), muster of Abu 'I-I;Iasan 'Ali 
b. q_$abbagh al-Qusl (d. at Qena, 613/1216) . 

• Commentaries on these poems haye appeared in Madyani cirdee, e,g. the 
Syrian. 'Alawiin 'Ali b. 'Atiyya (d. A.D. 1530). an-NafaJ.wt al-qudsiyya fi $harl! 
al-lIbylil wh-Shushta,iyya, sce Ibn �I-'Imld, ShadJumft, viii. :u8. 
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from Morocco to Egypt and also to gain a following in Syria and 
Arabia. 

This Abu '1-l:Iasao, born in the village of Ghumira in the far 
West in 593/1196, received his first l:.hirqa from .A..bu 'Abdal1ah M. 
h. I;Iarazim (d. 633/1236), a pupil of Abu Madyan. He went east 
in A.H. 615. where he was drawn to the Rira'i school, accepting 
Abu 'I-FatJ:a al-Wasili as his shaikh (A.D. 618). He became obsessed 
with the search for the QUlb (Pivot) of the universel and Abu 
'I-Fatl.! told him to return to the West where he would find him. 
He returned and eventually found him in 'Abd as-SaJ::im ibn 
Mashish of Fez who 'prepared him for the waliiJ'a'.� Later, on 
the advice of 'Abd as-Saliim, he left Morocco to go into retreat in 
a cave near a village of Tfriqiya called Shiidhila, whence derives his 
nisba. Periodically he went out on preaching and teaching tours, 
thereby incurring the hostility of the Tunisian ·ulamii'. So bitter 
did the persecution become that, in spite of the support of the 
sultan, Abu Zakariyya al-l:bf�i, he was driven to take refuge in 
Egypt, where he won great renown, not only among the populace, 
but surprisingly enough even with 'ulamii'. He made a practice 
of going on ?tajj every year and he died at l:Jumaithra 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-l;Iasan 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 !ariqa 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. Nwyia: 

This correspondence shows not only that Shiidhili had a deep know
ledge of the Sufi teaching of the eastern doctors, but a personal experi
ence of spiritual realities. If SM.dhili 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 

I Scc Ai)mad b. M. h. 'Abbiid, AI-Maflfkhir al-'A/iyya, Cairo, A.H. 1327, 
p. 10; and (or the O".tb see below, pp. t63-5. 

> W"lliya uted in this way haSlhe M:nse of 'spiritual offi� or juri.diction'. 
, See Ibn BalIQla. 1939 "dn., i. "'Z. 
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spiritual discernment and knew how to extract from his personal ex
periences what was valuable to others.1 

Abu 'l-l:Iasan as a shaikh sii'ifl or 'vagabond ascetic' did not 
himself initiate his pupils into any special ruJe or ritual, but his 
teaching was maintained by his disciples. One disciple in particular, 
Abu 'I-'Abbas A�mad al-Mursi (616/1219-686/1287), Andalusian 
in origin, who joined his circle in Alexandria, was regarded as 
his successor, and a ribiiJ with a mosque was built for him. The 
existence of any Sha:dhili fariqa at all is due to al-Mursi and his 
successor, Ta:j ad-din ibn 'A!a' Alliih 'Abb1is (d. Cairo 709/1309),1 
who wrote an account of the life and sayings of both Abu 'l-l:la83n 
and Abu '1-'AbbasJ and collected their awriid. Pupils carried on 
the Way of ash-ShadhiJi in scattered ziiwiyas having little con
nection with each other. In Ifriqiya his name was kept alive by 
a small group of pupils with whom Abu 'l-l;Iasan had kept up 
a correspondence after he had been forced to leave the country .• 
An Egyptian derivative was the Wara'iyya, founded by Shams 
ad-din M. ibn AJ:tmad Wafii' (701/1301-760/1359),5 whose son 
'Ali (761/1357-807/1404) is one of the great names in Egyptian 
Sufism. The Wafa'iyya spread into Syria6 and survived in Egypt 
into the present century. 

1 P. N"''Yia, 1b .. 'Abbad dt Ro .. da, Beirut, 1958, p. 124. 
2 At lellst one Egyptian line, the Uanafiy)"a, came directly from 1l1-Mursl; see 

Maghribi table of spiritual gem'Hlogies. On the founder, Mubamm�d al-Banafi 
(d. 84-7/1 4-fJ), sce Sho 'mni, "1_ Tabaqat al-Kubrti, ii. 81"""9� (the Hscription is Gn 
p. 82); 'Ali Muhank. KhilQI JaJUld, iv. 99'"")2. 

1 LaJ4V"/-,,,;nnn, by Titj ad-din AJ:!mad ibn 'Ati' AlIiih al-Iskandari, CGm
posed in A.D. 12l:i.h printed on margin of ush-Sha'rani, Lata'if af-minan, Cairo, 
A.II. '357 . 

• Two or these wrote shortl;'·es of their master, which also include selcctions 
from hi� correspondence; MuJ:tommad ibn a�-$abb.agh, Kitcib durrat al_arrcir Ica 
tuJ:r.jat al_flbrtir (ed. Tunis), compiled about 720/1320: and 'Abd an_NUr ibn 
M. al-'lmTiini, Fi mantiqib A/:>u '[-Ilruan ash-Shddhili, composed llbout 745/ 
13#, 

• On Mubarm1\lld Wafa' (also known as M. Babr �-Safi) and his son 'All, 
well known for his *<ib, sce Sha'riini, A,-Tdi:>aqtit aJ-kubrd, ii. 19-""60. He 
took the lariqa from Da'ad ihn Diikhili and he from Jbn 'Ata' Alliih. 

6 Mujir ad-din mentions a :/tfl'l.'(\,a in Jerusalem in hit time (he died in 9271 
1521); scc "f-Uns ai_jam, ii. 389: IT. Samoai..." p. 147. He is to be distinguisht'd 
from Abl,l 'I-Wafl' called Kikish (.p7flo�6--50IfII07). This Abu '!-WaU' 
was connected with the khirqCl line founded by Abu Mul;ammad 'Abdalllh 
Talba Bsh_Shunbukl (tenth century), hence the doubl" name given to it of 
ShunbukiYYIl-\Vafi'lY)"Do which is onc of the sibilru 10 which Jbn Ir-Rifa'i was 
oonnccled. This 'Abdallih oon"cn"d Ihe fonner hiKhw�y robber Abu 'l-\Vllfi', 
who became sO famouN in the Bala'il; that he was nicknamed Taj 011-' Annn, 
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Through the circulation of Ibo 'A�' Allah's works the Shiid
hili Way began to spread in the Maghrib, which had rejected 
the master. But it remained an individualistic tradition, almost 
Maiamati, 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 khirqa now begin to disappear), 
and no popular form of devotions was encouraged. It was made 
clear that faqr (poverty) meant no life of mendicity or complete 
withdrawal from normal life, rather the term refers to the interior 
life. This is brought out in order to point the contrast with the 
fifteenth-century Shadhili movement to which the diffusion of 
Abu 'l-�Iasan's si/sila is largely due, a devotional movement which 
affected every family in the Maghrib.1 

The period of the early Marinids of Morocco (full dynastic 
span, 1195-147°) and early l:iaf!;Jids of Ifriqiya (A.D. 1228-1534) 
was important for the flowering of \vestern Sufism. Likc the Sel
juqs in the East, the Marinids and I:Iaf�ids parallelcd the founda
tion of madrasas with patronage of Sufi leaders and their ziiu·iyas. 
The Marinid, Abu '1-l:Iasan, after his capture of Tilimsan in A.D. 
1337, sponsored the development of a large establishment around 
the tomb of Abu Madyan by building a mosque, madrasa, public 
baths, and ancillary buildings. Thus fiqh and tll{a'll,'wuj became 
mutually tolerated companions. Sufism in the Maghrib, as also in 
NiJotic Sudan, became a subject for regular teaching compatible 
with the acquisition of legal sciences. This contrasts with their 
relationship in Arab Near East in general, where classical Sufism 
was just tolerated. 

It is elear that a basic, continuative Madyani tradition ,vas 
maintained in the Maghrib quite distinct from the Shiidhili 
which was then more Egyptian than IVlaghribi, being known only 
'Crown of the Gnostics'. On him see especially al-\Vasiti, TiTyaq, pp. 4'-4; 
lat�r accounts are found in collections like Sha'riini, i.a·wriqi/:l, A.II. 1355, i. 116. 
'Abd al-Q;;dir al-Jil iinI is said 'to have frequented his majlis and benefited from 
his baraka', but was not initiated by him (Ti1Ji<'iq, p. 42), nor was he regarded 
as one of Abu '1_\Vafa's star pupils: 'Someone said to Shaikh Baya' ibn Batii, 
"0 my lord, was there among the disciples of Abu '1-\\'3f;;' any man so carried 
away hy the flashings of ecstasy as 'Abd al-Q;;dir al-Jili1" He replied, "By 
God's glory! there ",ere ranged under the banner of Abu 'I-\\'afa' seventeen 
sultans, eveI')'one of them more perfect in ecstatic progression than 'Abd al
Q;;dir" , (Tiryaq, p. 44), 

, This is not to deny the existence of popular, even extravagant, JhikT de,"o
tions practised in common, hut these seem to be localized when contrasted with 
their later profusion. 
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in Tunisia, and spreading only slowly westwards, not becoming 
popular until the fifteenth-century revival. .<\1-Wiisiti, writing in 
Iraq about .'1..0. 1320, calls the Madyani tradition the Tilimsaniyya, 1 

and ziiwiyas associated with it provided the nuclei from which 
the popular movement began. Ibn Qunfudh in his Uns at-faqir, 
composed in A.D. 1385 and principally concerned with the life 
of Abu Madyan, mentions� six .fii'ifas in western Morocco. The 
Magiriyyiin deriving from Abu MuJ:tanupad $aliJ:t ibn (Yan�aran) 
Sa'id al-Magiri(c. 550/ I 155-631/ I 234), a disciple of Abu Madyan, 
who spent twenty years in Alexandria and, on his return to 
Morocco to found a dbii! at �fi, intensified the· movement of 
pilgrims to the holy places. He wrote a Talqin al-wird and had 
much to endure from the enmity of the fuqahii'.3 At the end of the 
seventh/thirteenth century his order was in a state of confusion 
and a descendant, .!\l.lmad ibn Ibrahim al-Magiri, wrote a life 
called al-Minhiij al-wiN0 in order to preserve the name of the 
master from the charge of hid' a cast upon it by the Miiliki bigots, as 
well as to recount his kariimiit or manifestations of God's favour. 

Other defined nerber groups included: the Shu'aibiyyun, 
deriving from Abu Shu'aib Ayyilb b. Sa'id, patron saint of 
Azammur (d . .'1..0. II6S) and one of the masters of Abu Ya'azza; 
the UaJ:tiyyiin, from Abu Zakariya Yal).ya al-I;IiiJ:ti; the Gham
matiyyun (or Aghmatiyya) or Hazmiriyya, from Abu Zaid 'Abd 
ar-RaJ:tman at-Hazmiri (d . .'1..0. 1307); a group of Banu Amghiir 
known as $anhajiyyiln, centred on the riba! of Tit-an-Fitr, 
founded around .'1..0. II40; and a I;Iujjaj group, whose members 
were restricted to those who had accomplished the pilgrimage to 
Mecca. 

3.  IRAXIAN, TURKISH, AND INDIAN SPHERES 

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

I At-Wasi,i, Tiryiiq, p. 49 . 
• Rderenc,"s to thes," groups will be found in G. S. Colin's translation of the 

MwUad of al-BaJi si, Archiv. 11."arflC. xxvi (1926), 207-8; see also P. Xwyiu, 
lbn 'Abbdd de ROItda, Beirut, 1958, pp. xxx-xxxi; A. Faure, art. 'Hazmiriyyiin', 
f.:.I.: iii. 33ll-9. 

J See al.Badisi, :Vfaqlad, pp. 92-3, 196. 
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al�Bistiimi (Malamati: Khucasanian).1 Iranian Sufis 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 Imlimi· 
Twelver (and to a lesser degree Ismii'i1i) 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'matuUihiyya, and Bektiishiyya), or as with the $afawiyya, 
whose head in 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 traditions, 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 Asian Suli history were Abu '1-l;Iasao 'Ali al
Kharaqini (d. A.D. 1034 at the age of 80), who regarded himself 
as the spiritual heir of al-Dis�ami,: and Abu 'Ali al-Farmadhi 
(d. A.D. 1084). Two of the latter's pupils, important in that from 
them the chief lines of mystical ascription are derived, are AJ:!mad 
al-Ghazali (d. 520jI126), younger brother of the better-known Abu 
l:Iamid, and YGsuf al-Hamadani (44I/1049-535!U40), The name 
of Abu I:Iamid al-Ghazali has been inserted in the tree to show 
why he counts so little in the teaching as weU as the ascriptions 
of the orders. He comes 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 gnosties . • AJlaki reports Jala[ ad-din Rumi 
as commentmg: 

L'imlim Mo�ammed Ghazali a nettoye la mer de la science d:ms le 
monde des anges; iI en a leve l'etandard; i1 est devenu le guide de 
l'univers et le savant des mortels. S'il avait eu un arome cl'amour 

, �e al·WllIili, TiJ')'<1q, p. 47. Olher early KhUl1lSllt\ian shaikhs with $11'On{!' 
Maliimati tendencies included YU8uf ihn al_I)usain ar-Riizi (d. 3°'1913), Abu 
l:Iaf� al.f:Jaddiid (d. l6S!879). and .4.bu 'Cthmln al-Hairi (d. :9111911). 

1 On al-Kharaqini see E. ""nhel'. ankl" in Isfamica. iii. S fT.; Farid ad_din 
'Anir, Tadhkiral al-mcf;ya', ed. R. A. Nicholson, 1905-7, H. lO'-SS. De 
Bcaurecueil has pointed out (Khau:ddja 'Abdullah Al'lluri, Beirut, 11)6�, pp. 
65-6) a number of traiU which Kh�r-.. qanl and Dis�mi had in common; apart 
from the bel Ihat they clime from the same district, they were oolh illitel'1ltes 
who, on their own, without the .upervision of any fI1ur,hiJ, SQught 10 follow 
the WIY to God by direct divine guidance. 
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mystique comme Al).med Ghazali, ccla aurait mieux "alu, et il aurait 
connu le mystere de la proximite mahometane, comme AJ:!.mcd l'a 
connu, car il n'y a rien de pareil, dans l'Univers, a l'amour d'un maitre, 
d'un dircctcur spiritucl, d'un introducteur [des profanes aupres de la 
DiviniteJ.! 

The twelfth century was a period of transition in these regions 
towards a distinctively Persian Sufism, for which the way had 
been prepared by Sufi poets like Abu Sa'id ibn Abi 'I-Khair 
(A.D. 96i-I049).2 With this movement Abu Ya'qub Yl1suf aI
Hamadani al-Buzanjirdi (A.D. 1°49-114°) is especially associated. 
He left his native Lur-Kurd village in Hamadan province for 
Baghdad, where he studied fiqh under the famous Shafi'i jurist, 
Abu IsJ:taq ash-Shirazi (d. A.D. 1083). He did brilliantly, especially 
devoting himself to 'Um an-na:;ar (rationalism), and was put in 

[ Cl. Huart, us saints In dtroichts tour�urs, 1918, i. 200. See also Ibn 
Sab'in's "ery shrewd assessment of Abu l;Iamid; Arabie text given by L. 
Massignon, Recll�l de lextes inidits Tt/atlfs " la mystiqIU mruulma�, Paris, 1929, 
pp. 129-31. 

The most remarkable of Al)mad's pupils, 'Abdallih ibn M., commonly known 
as 'Ain al-Qu<;liit al-Hamadani, regarded the Ibyii' as primarily a treatise on 
practical "thics. Although his reading of the Ibya' marks his transition from 
fonnal learning inro Sufism 'Ain al-Qu<;liit owed his release from spiritual 
impasse and subsequent Sufi training to Al:unad al-GhazaJi. Enthusiastically 
indiscreet he ignored the Sufi injunction Ifshii' si" ar-rohiibiyya kufr (it is 
impiety to reveal [to the commonalty] the secret of divine power), and after 
AQ.mad's death taught his inner doctrine openly. This led to his joining (in 
525/1131 at the early age of 33) al-I,Iallaj and preceding as-Suhrawardi ' al
Maqtul' of Aleppo on the roll of Suli martyrs. It was for him that A1).mad 
wrote his treatise 'Intuitions of the Lovers' (Sawanib al-'ushshaq) which he 
( = 'Ain) paraphrased in Persian under the title Lmcii'ifr. (cd. H. Ritt�T, Aphori.
mm iiht!T dit U�he. Istanbul/Leipzig, 194;;:: Bibliotheca Islamica, lld. IS). 'Am 
al-Qu<Jat'a remarkable defence in Arabic can�d Shaqu'a 'l-gharia, addressed to 
his friends whilst in prison, has been edited und translated by M. 'Ahd al-Jali! 
in J. A.iat. ccxvi (")30), 1-76, 193-297. 

� Other e�rly Sufi writers in Persian include the Hujwlri to whose Kashf 
(composed around &.D. 1050) we have referred frequently, the qalandarf knova} 
as Baba Tiihir (d. A.D. 1010), Abu 'l-),[ajd Sana'i (d. c. "".D. 1141) ,and Allu 
Ismii'il 'AbJalliih al_Aru;iiri al-Harawi (d. H�rst, &.D. 1089). Harawi's I;lanbalism 
was tempered and his outlook modified through his coming under thc influence 
of Abu 'I-I;Iasan al-Kharaqani. He headed a teaching circle in Herat; one who 
studied under him being Yu suf al-Hamsdiini. Strictly he should not ha�e been 
induded in the table of spiritual genealogies since he does not appear to have 
been a transmitting mu"hid and his name does not appear in .il.i/as. As well 
as his famous Suli guide-book in Arabic, ]'v[anazi/ as-sa'irfn (cd. and tt. S. de 
L. de Beaurecueil, Cairo, l.F.A.O., 1962), h� wrote Mundjdt, meditations in 
Persian sai' and vcrse, which is supposed to have influenced the composition of 
Sa'di' s Bustan. 
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charge of a class of students. Then suddenly 'he abandoned all the 
theoretical speculation to which he had been dcvoted and took 
himself off into retreat to prepare to dedicate himself to the things 
which really mattered�the personal lifc of devotion in God's 
service, to calling people to God, and to guiding his contem
poraries along the right Path'. I He returned to Hamadan, then to 
Men.', dividing his time between there and Heriit. Many famous 
Sufis ascribed themseh'es to him, but from hvo of his khaiijas 
in particular spring two major lines of ascription, one Persian, 
derived from 'Abd al-Khaliq al-Ghujdawiini, the other Turkish, 
derived from A�mad al-Yasavi. 

The Paths of these great central Asian Sufis, after taking root 
among Iranians, also took hold of the expanding 'rurks, and were 
an important factor in facilitating their adjustment to Islam. 
These ascriptions and tendencies spread , ... ·jth their dispersion, 
a process accelerated by the Mongol conquests, and became 
especially influential at the far extremes, in Anatolia and India. 
AJ:tmad al-Yasavi stands as the prototype of all the Turkish Sufis, 
and from him derives I:Hijji Bcktash� as a kind of mythical symbol 
of hundreds of migrating Turkish biioos,' whose name served as 
the eponym of a famous tariqa. The Yasavi tradition was strongly 
Turkish from the beginning. AJ:!mad began his training under a 
Turkish shaikh, Arsl3n Biib5, after whose death he went to 
Bukhara, at  that time still largely Iranian, to join Yusuf ai
Hamadani's circle, becoming his kJlaiija 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 mashii'ikh-i 
Turk).' A long line of Turkish mystics derive from his inspiration 
which, with the migration of biibiis, spread among the Turks of 
Anatolia. Whereas the Mawlawiyya, which thrived in certain 

, Ihn Khallikan (lfaJayd/, Cairo, A.II. u99. iii. 416) quuling Ibn an-Najjfir 
(d. 6f3!U4S), whu in rum is quotinK Abu Sa'd a.s-Sam'iini (d. 562/1166), his_ 
torian of :\"�r\'. 

� AI-Wisiti sho\\'� (T'-rydl{, p. 47) that the d�ri"llIion of the khirqfl of Sayyjd 
I3cktash al-Khurn�fini, n<lzi/ bildd ar-Rum, from Al:).lnad al-Ynsa,'i WaN accepted 
in I.-�q{, J3ao. 

l BtfM is the Turkish tcnn for a m;,;sionary or popular pre�chcr. Ata is an 
equally common designation nnd title for a holy run" . 

• His fint khalifa was 'Abd al-Khilliq, the second 'Abdallll.h Barqi, and the 
third Ahu )lui}amnud l;Iasan al-AnJ:iqi (d. A.D. '157). It ;5 highly unlikely 
that Abmad succteded to the leadership of the Bl.lkhanm circle all Yasa,·! 
tradition I\ss�rts . 

• '.-\11 ibn l.Jusain .1-Wii'i;:;. Rashn?uJt 'ail1 al-!;.")'",, pp. 8-9. 
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circles in Anatolia, belonged to the Iranian trailition, the Khal
watiyya derived from this central Asian Turkish tradition, but its 
treatment has been reserved for the next chapter. 

Having inserted a genea10gical table it may be well to remark 
that the lines of ascription up to this age do not imply the descent 
of one rIIle. 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 rilsila-/ariqas, 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 lariqas emerging from the central Asian tradition 
which survived in some form were the Kubrawiyya, Yasaviyya, 
Mawlawiyya, Naqshabandiyya, Chishtiyya, and Bcktashiyya. We 
will give a short account of the founder and the development of 
the tradition, with the exception of 1:liijji Bektash, whose relation
ship to the order attributed to him is tenuous, whilst the order 
itself comes more appropriately into the next stage of development. 

(a) Kuhrtiwiyya 

From Najm ad-din Kubcl (540/1 145-618/1221)' 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. fUthough born in Khiva 
(Khwari7.m) Najrn ad-din followed a course of ascetic discipline 
in Egypt under the Persian rhaikh-rii'i&, Riizbihan al-Wazzan a1-
Mi�ri (d. 58+/1188), disciple of Abti Najib as-Suhrawardi, from 
whom he received his first kltirqa, but it was not until his search 
led him to Ba:ba Faraj of Tabriz that he adopted the full Sufi life. 
Another teacher was 'Ammiir ibn Yasir al-Biillisi (d. c. A.D. 12oo), 
but his real training took place under Isma'it al-Qa�i (d. 589/1193), 
who gave him the khirqa of taharruk. He settled eventually in his 
native Khwiirizm and built a khtinaqtih in which he trained a 
number of remarkable men, including Majd ad-din al-BaghdiidP 

, On Najrn ad-din Kubra see F. Mcier's edition of his Fawli'iIJ. al-jamdl wa 
fawriti�1 al-jaMI (\Vicsbadcn, 1957) which eont�ill5 a valuable study of his life 
and thought . 

• The niJba probabl)" relates to Baghdldak in Khwirizm. 
8265217 E 
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(d. A.D. 12l9), who was the shaikh of the great Persian poet, 
Farid ad-din 'At� (d. c. A.D. 1225). author of Mantiq ot- 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 $,/at al-adab (rules of conduct) for the guidance of 
neophytes, which forms an important landmark in the trend to
wards the Iranization of Sufism. 

From many of Najm ad-diu's Mali/as no defined branch orders 
stemmed but rather a Kubrawi !ii'ifa localized around the khabla's 
tomb, to which were attached a convent and ancillary buildings. 
Many establishments of this kind were visited by lhn Banu�a in 
.o\.D. 1333. These included that of Najm ad-din himself outside 
Khwarizml and that of Saif ad-din al-Dakharzi (d. 658/1260), 
who received the adherence of Berke, Khan of the Golden Ilorde, 
to Islam,:: and whose tomb and convent in Bukhara were built 
under Timur's patronage.l Another khalifa was the Shi'i, Sa'd 
ad-din M. al-l;Iamuya (or J:lamuyi, d. c. 650/J252), whose descen
dants maintained a localized Jii'ifa around his tomb at Ba�rabad 
in Khurasan, 

The main orders deriving from Najm ad-din were:4 
Firdaws£yya, an Indian branch of the line from the Bakharzi of 

Dukhara who has just been mentioned. It derives its name from 
a Malifa of his called Badr ad-din Firdawsi, whose khalifa, 
Najih ad-din MuiJammad (d. Delhi c. A.D. 1300), introduced 
tbe order into India,J 

Nuriyya, a Daghdadi branch, founded by Nur ad-din 'Abd ar
RaJ:tman al-Isfara'ini (d. 717/1317), master of as-Simnani. 

Ru/miy),a, a Khurasani branch, deriving from Rukn ad-din Abu 
'I-Makarim AJ:lmad ibn Sharaf ad-din, generally known as 
'Alii.' ad-Dawla as-Simnani, d. 736/1336. 

Hamadiiniyya, a Kashmiri branch of the Rukniyya, founded by 

, Ibn fialfUla, Paris edn., iii. 5-6 . 
• Ibn Khatdo.n, 'flmr, llutaq, 1867, \'. 534. 
I Ibn Ba\1utu (iii. 27), who attended a '''ma' at the convent when songs 

were sung in Turkish and Peraiun . 
• Most derivDtives br.m<;hed out from one line, that of Najm ad-d!n'$ most 

forcdul amI independent pupil, M .. jd ad-din al-Baghdid.; sec Kubriwi table. 
S According to A',,,-i Akbori, 1948 edn., Hi. 407-8. 
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Sayyid 'All ibn Shihab ad·din b. M. al.Hamadani, b. Hama. 
dan 714/1314, d. in Pakhli 786/1385. and buried at Khotlan in 
Tajikist:.in. The definitive establishment of Islam in Kashmir 
is ascribed to three visits of tllis vagrant Sufi in A.D. I3jl, 1379. 
and 1383. He was associated with a migration of seven hundred 
Sufis seeking a haven from the l\tlongols under '[imur, followed 
by another three hundred under 'AH's son, Mir Mu�ammad.1 

Ightishashiyya,1 a Khurasani branch founded by Is}:laq al·Khutta
lani (assassinated by emissaries of Shah Rukh in 826/1423), 
a pupil of 'Ali al·I-Iamadani. From him through his pupil, 
'AbdaUah Barzishabadi Mashhadi, came the Shi'i order of 
Dhahabiyya (centred today in Shiraz), the term by which 
Najm ad·din's line is frequently and confusingly denominated. 

NiirhakJahiyya, a Khurasani branch. deriving from Mu1:lammad 
ibn 'AbdalHih, called Nilrbakhsh (d. 869/14.65). a pupil of 
Isi:taq al·Khuttalani, who developed his o\vn distinctive Shi'j 
beliefs. From him again stemmed two lines: that through his 
son, Qasim FaiQ-bakhsh, carried on the Nurbakhshi, and the 
other through Shams ad·din M. al-Liihiji (or Lahjani, d. 912/ 
1506-7), who had a khiinaqiih 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 Ilkhan Arghiin 
(reg. A.D. 1284-(1); then, as a result of experiencing an involun
tary (11il, he adopted the mystical life. After surmounting initial 
difficulties with Arghun he was allowed to punme his new course, 
and was initiated into the Kubrawi SI'hila by al-Kasirqi al-Isfara'ini. 
After accomplishing the pilgrimage and spending some training 
spells in his master's khiillaqiih in Baghdad, he settled in his 
native place of Simnan, founded his own klIiinaqiih, $Of1yiibad-i 
Khudadad, and lived there tranquilly until his death in 736/1336. 

He was the author of numerous works,l and followed an 
, Ta'rikh_i Rashidi, tr. E. Denison Ross, London. 1895, pp. 432-3 . 
• To be distinguished from the Ighit-biishiyya, 11 Khalwllti order in Anatolia. 
I For his works in Arabic scc G,A.L. ii. 263; G.A.L.S. ii. 281. On BS_Simnani 

see F. Meier" l1rt. in E.!.', i. 346-7. and for his ideas, with references to unpub· 
lithed MS. material. see A. A. R.iz;vi, Mtu/ im R�;jvaIiJt iUof:nnmls 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 'U;iliiya and saints' miracles. He disputed the theo
sophical theories of Ibn al-'Arabi, teaching that the world is a 
reflection, not an emanation, of Reality. Later, his approach, 
taken up by the Indian Naqshabandi, Attmad as-Sirhindi, came to 
be known as u'aJ;dat ash-snuhiid (Unity of the witness or pheno
mena) in contradistinction to the waJ.ldat al-u'Ujud (Unity of the 
Being) of Iho aI-'Acabi. 

Although such an orthodox Sufi in the intellectual sphere, he 
was a thorough-going ecstatic and adopted and popularized dhik, 
practices derived from thc methods of thc Yogis, in addition to 
a particular form of head-jerks developed by his initiator al
Kasirqi. He also taught that form of 'confrontation' (tau;ajjuh) 
which aimed at contact, through concentration, with thc 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 
stages of progressiye enlightenment. 

(6) Y",avi)ya 
Al:tmad ibn Ibrahim ibn 'AJi ofYasi (a town later called Turkcs

tan) WI;! have said was formed in the tradition ofYusuf al-Hamadani 
but returned to his homeland in Turkestan and died there in 
S62/I166. Although little is known about his life, Alfmad's signifi
cance in the formation of a Turkish Islamic tradition is undisputed. I 
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,: and 

India in the SiXlullth and Se(,"mlulIlh Ctl-nluries, .o\gra, I9iiS, pp. 36-.pt. There 
is Wo iI lIaluablc study by M. Mol�, 'Le. Kubrawi,'a emre SWIflisme et Shiiamc 
aux huit�me et neu\'� siO:c1ea de I"hegire', R.KI. Dill (1'}61), 61-t.r;l· 

I !:iee K6priiJiUade !\.·Iehmcd Fuau, Turk tl-Jebiyalenda ilk mults(l1;vij/ar 
('The Fint Mystics in Turkish Liter .. ture'], Pt. I, Istanbul, 1919: summarized 
by L. Bouyat in R.lH . .IH. xliii (192t), 236-8� . 

• Turkish customs in�orpot'8tcd into ritual and practice give an Clonical 
colourinK to the lariqa-type, of dr�5s, the sllw-dhikT, women's participwtion 
in leanccs, and methods of cattle sacrifices which survived amon!: derivatiyes 
like the Bektii5hiyya. Turkish was used in worship outside ritual prAyer. Ibn 
Ranilla says (iii. 36) that 'Ali' au.uin Tarmashirin, sultan of Tnm�oxiana 
(A.D. 1326-3-4-), whose winter camp he visited, recited his dhikr after morning 
prayer until sunrise in Turkish, 
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in linguistic reconciliation through the poems of AI.lmad and his 
successor dervishes like Yunus Emre (d, c, 740/1339), 

The following gives some names in direct succession, famous in 
Central Asian Turkish folklore: 

I 
I 

I 
Sulaimiin 
Biqirganl 
I)akim Ata 
d. 1186 in 
Khwarizm 

A!)mad al-Yasavl 

I 
Man�il.ribn 
Anlin Biib3 
d. 1197 

I 
'Abd. al-Malik 
Taj Khoja 
d. u(8 

I 
Zeng; ibn 
'Abd 1I1-Malik 
shepherd shaikh 
d. near Tashkand 

I 
Sa'id al-

I 
Luqmiin 
P�rendl; 

Isb;;: ... Bibi 
d. U39 

Khv:ariWli I 
I:Ujji Bektish 
d. 1335 

r---,_..JI,-_, I I I I • 
Khalil Ata 
d. '347 

I 
[Hahi' ad-din 
Naqshabandl] 

�adr Blldr Abm.ad U7.un (BekHishiyya) 

Kam�l 
lkin! 

(Lk.li.nIYYll) 

Sayyid f:luan 

The Yasaviyya was a !ariqa 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 Yasavj 
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 Kirghi7., 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 YGnus 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 J.:Ia<.lrat-i Turkestan, 
as A!).mad was caned, in the eighth century A..H. is shown by 
Timiir's readiness to erect an edifice (completed in 801/1398) 

• 
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on the Sir-Darya consisting of a two-domed structure, one over 
A}:imad's grave and the other over the mosque. 

The order stressed the retreat (Ma[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 KhaliJ.! A definite order-descendant was the Ikaniyya, 
deriving from Ramal lkani, fifth in spiritual descent from Zengi 
Ata. Yasavi shaikhs are still mentioned in the sixteenth century 
in central Asia and even in Kashmir.2 

(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 Haghdadian tradition. It is also a localized 
order, its influence being restricted to Asia Minor and the Ottoman 
European proyinces; such tekkes as were founded elsewhere, as in 
Damascus, Jerusalem, and Cairo, being chiefly for Turks. 

Jalal ad-din1 was born in Balkh in A.D. 1207 to a father. Bahi' 
ad-din \Valad (1 J48-1231), steeped in the Khwarizmian mystical 
tradition. Local difficulties and the Mongol ad ..... ance set the family 
upon wanderings (1217) which eventually brought them into the 
region governed by the Seljuqs of Rum (hence Jalal ad-din's 
nisba Rumi) in 1225, They stayed for a time at a place called 
Laranda (now Qaraman) until invited by Kaiqub3d I to his capital 
of Qonya, where Jalal ad-din was to spend the rest of his life. His 
Sufi training, begun under his father, proceeded along stereotyped 
lines under another Dalkhi refugee called Burhan ad-din Mul:taqqiq 
at-Tirmidhi (d. A.O, 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 . 
• See Ta'nkh-i Rashfdj, pp. 369, 371. 

3 The book aboUI Jalil ad-din and hi, more immwiale successors wrillen 
under Ihe title of Mml<jqi" al-' A,.ijin by Shams ad-din Al;unad al-Afliiki, begun 
in '\'.0. 1318, forty-fi,·e years afl�r JoliU ad-din's death, and finishoo in '353, 
is not a biogrophy but a hagiography. Part of Ihll Mamiqi" WItS translaled hy 
J, \V. Redhousc in Ihe inuoduclion to his translation of Book I of the ,'J.1amDld 
(London, 1881), and there is n complete translation by C. Huart, Ut taints du 
dntJuhn tou,.�.rs, Paris, HJ.8-22. The bc.st edilion is Ihat by T, Yuiji, 
Ankanl, 1950r61. 
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months' association with a wandering dervish called Shams ad
din of Tabriz. So obsessed with Shams ad-din did jalai ad-din 
become and his life so disrupted that his murids 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 jalil 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 
",awliinti (our master), given to its founder. Ibn na��G�a, whose 
visit to Qonya in 1332 we have mentioned earlier, refers to the 
Way as the Jalaliyya.1 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 e.xercises and the fame of the master's mystical poem, 
the Malhnawi, that we need only refer to its place in the general 
context of the tariqas. The famous Mathnawi is a somewhat 
incoherent accumulation of Jal31 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'in, and it was in fact called by Jami 'the Qur'an in Persian' 
(Iuut Qur'an dar zahtin-i PaIIlm;'1-

From the close association of the founder with the Sdjuq 
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
tary order. Jalal ad-din was succeeded by his vicar, I:Iasan l;Iusam 
ad-din, the inspiring genius of the Matlmawi,l but after his death 
(683/u84) the succession passed to Jalal ad-din's son, Bahi' ad
din Sultan 'Valad, 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 . 

• See the article by H. Rittcr in E.I.� ii. 393-6. 
a Trtlf!�ls, Ir. H. A. R. Gibb, ii. 431. I See Afliki, quoted in ]. 'V. Redhouse's translation of the first book of the 

Matl11fl1fQi, p. 113. 
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His successor Jalal ad-din Amir 'Arif (d. A.D. 1320) travelled 
widely, consolidating these centres, and in his time the principles, 
ritual, and organization solidified, though its creative inspiration 
survived into the age of Selim 11 I when the order produced its 
last great poet in Ghalib Dede (Me�med Es'ad: A.D. 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 dhikr exercises, whence they \vere 
known to Europe as the 'whirling dervishes'. The dance, which 
is symbolic of the universal life of the spheres, infinitely com�ex 
in fonn yet essentially a unity, is frequently referred to in Jaliil 
ad-din's lyrical poems known under tbe title of the Diwiit, of 
Shams ad-din TabrI2P 

Cd) Khawiijagiin-Naqshahandiyya 

Naqshabandi tradition does not regard Baha' ad-din an-Naq
shabandi as the founder of the lariqa which bears his name and 
tbe lines of ascription (nlsilat at-tarbiya) do not begin with him. 
Fakhr ad-din ' Ali b. l:Iusain, who wrote a history of the f.miqa 
called Rasha}p it 'Ain a1-lfayiit, begins it with AbG Ya'qub Yiisuf 
al-Hamadani (d. A.D. II40),3 whilst his khalifa (by spiritual 
appointment), 'Abd al-Khaliq al-Ghujdawani (d. A.D. 1220), may 
be regarded as the organizer of its special tendencies." He is 
responsible for the stress placed upon the purely mental dhikr, 
and he also fonnulated the eight ruless wrueh governed Tariqat 
al-Khawiijagiin, the name by which the si/siia was known. 'Abd 
al-Khaliq was taught the lariqa's special form of I;abs-i dam, 

, Outside Turkey the :r.'lawlawis had ttkk�l only in Damascus, Aleppo, 
Nicosia, Cairo, and a few other towns where there was a Turkish population; 
see i\1uriidI, Silk ad_durar, Cairo. 1874-83, i. 3Z9, iii. 116; and {or Jerusalem 
Mujir ad-dln. al_Um ai-jalil. tr. H. SwuvHire, 1876, p. ,8,. 

, R. A. Nicholson. S�In:tM Odtl frqm Iht Diu:an-i-Sh(lnll_i_Tahri"" Cam
bridge, 1898, and his edition of the MathnulI:i, h'. 734. 

� The main account of Yiisuf al-Hamadam is found in the Rmhafujt. Short 
notices arc given by Ibn Khallikin (Wtifdy4t, vi. 76-8), Sha'rinl (Tahaqat, i. 
n6-<7), and Jii.mi (Nafa/yit al-"m, TehT'lln edn., pp. 375-7) . 

• The reference in al_\Viisi{i's l'irytiq (p. 47) records it us n distinctive line 
whose founder w�s al-Ghujdawini. A reference to an-Naqahabandi fIla)' have 
been added by a laler hand . 

• These rulcs, which Baha' ad-din expanded to ele"en, arc givcn below, 
pp. z03-4· 
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Of 'restraint of the breath', by al-Kha9ir, the spirit of Islamic 
gnosis. The succession from him is as follows: J 

'Arif Riwgari, d. 657/1259 
Ma1)mud Anjir Faghnawi, d. 643/1245 (or 670/1272) 
'Azizan 'Ali ar-Ramitani, d. 7°5/13°6 (or 721/1321) 
MuJ:tammad Baba as-Sammasi, d. 740/1340 (or 755/1354) 
Amir Sayyid Kulali aI-Bukhari, d. 772/1371 
Mu1)ammad ibn M. Baha' ad-din an-Naqshabandi, 717/1318-

79';'389. 

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 in a dream, 
and his subsequent association with him until this dervish even
tually (A.D. 1340) became Sultan Khalil of Transoxiana.z DaM' 
ad-din served him for six years, but after Khalil's fall (747/1347) 
Baha' experienced a revulsion against worIdly success, returned 
to his Bukharan village of Rewartun, and resumed his interrupted 
spiritual career. Like most of the men after whom tariqas have 
been named, Baha' ad-din did not found an organization (whilst 
his tariqa 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 is for the \vorId, the interior for God' 
(a:;-:;iihir li ' l-khalq ai-ba/in li 'I-Jfaqq). Though modified through 
the corruptions of time this '''ay never lost the stamp of 'Abd 
al-KhaIiq'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 Sunru 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 

I Most of these eome from the ncighbourhood of Bukhara as is evident from 
their nisbas. Riwgar, Faghna, and Riimitan are, like Ghujdawan, villages near 
that city. Apart from the Xa'lshab�ndi books the silfila is given in �l-\Viisi!i, 
Tiryaq, p. 47. 

1 Ibn Dattiita dcscribes the ris," to power of Khalil (_Allah Qazun), Fren<:h 
cdn., 1877, iii. 4l:i-51. H" know. nothing of any den·ish upbringings and says 
that h" 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 Anato lia and 
the Caucasus, among mountain peoples in Kurdistan (where it 
became a factor in Kurdish nationalism). and south\vards into 
India, but never became popular in the Arab world. 

(t) 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 khiinaqiihs 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 
Shaniriyya (,AbdalHih ash-Shanar, d. A.D. 1428), Naqshabandlyya 
(with Baqi Bi'llah d. A.D. 1563), and Qadiriyya (by M. Ghawth 
of Uchch, d. A.D. 1517), never attained the range of allegiance and 
influence of these two lines. 

The Chishtiyyal is one of the 'primitive' lines. Mu'in ad-din 
l;Iasan Chishti, born in Sijistan about 537/1I42, 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 initiatory 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.:!. The !arUja is not 
regarded as linked with the Suhrawardi line though 'Awlin/ al
ma'an/ was adopted as the basic textbook of the order. He came 
across Qu�b ad-din Bakhtiyar Kill (d. 633/1236). who was later 
to become his khalifa in Delhi.] Mu'in ad-din went to Delhi in 

, On the order amI its founder sec the article. 'Cishti' and 'CishtiYYM' in 
E.I.· ii. 49-56, by K. A. Niumi. 

I Until one gets as far back as Ibriihim ibn Adham no welt-known names 
appear in his siln"la (see SanGsi, Salwbil. pp. 151-1.) which WlIlII invented tllter, 
for it would never hove occurred to a rootless wandering d�rvi8h tike MU·in 
ad-din that Iuch • thing was of any importance, as it did co 11 Iineage-conscious 
Arab like Ibn ar-Rifa'i. 

) Qutb ad.din Kliki', HiJht Bah i�ht or 'Eight Paradi�', a col1=tion of the 
sayings of eight of his Chishci predecessors, WaS most important in gh·ing a dis
tinctive line to the doctrinat 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 (633/12)6), and where his tomb became 
a famous centre for pilgrimage. 

One of Qutb ad�din Bakhtiyar's initiates called Farid ad·din 
Mas'ud, known as Ganj·j Shakar (1175-1265), is regarded as 
being the person most responsible for the definition and wider 
diffusion of this line, since he initiated many Malifas who moved 
to different parts of India, and after his death maintained their 
khiinaqahs as independent institutions in which the succession 
became hereditary. Important figures in the Chishti silsila are 
N� ad·din Awliya' (d. 725/1325) and his successor, Na!?ir ad· 
din Chiragh·j DiMi (d. 757/1356), who opposed the religious policy 
of Mu\:lammad ibn Tughluq. From the Ni�am.iyya many branches 
diverged. A separate line was the �abiriyya derived fcom 'Ala' 
ad-din 'All b. AJ:tmad 3!;-$abir (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 fii'ifas in the Shiidhili tradition claim that they are 
Shiidhili. But the Suhrawardi ri/sila spread in India as a distinctive 
school of mystical ascription to become one of the major tariqas.1 
Outstanding figures were Nur ad-din Mubiirak Ghaznawi, a dis
ciple of Shihiib ad-din, whose tomb at Delhi is famous, and I:Iamid 
ad-din of Najore (d. 673/1274), Shihab ad-din's chief Indian 
khalifa until he transferred bis allegiance to the Chishti, Qurb 
ad-din llakhtiyar Kiikp The chief propagandist in Sind and 
Punjab was another disciple, Baha' ad-din Zakariya (A.D. 1182-
1268), of Khurasanian origin, who worked in Multan and was 
succeeded by his eldest son, $adr ad-din M. 'Arif (d. A.D. 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 khiinaqiih of Jalal ad-din Surkhposh al-Bukhiiri (A.D. 
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 

, See Appendix C for Ihe \·arious branches . 
• See lbn Ball"uta, iii. T 56. 
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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 'ulamjj' and rejecting samii' (public recital) 
in the form which prevailed among Chishtis. 



III 

The Formation of Ta'gas 
}It LST fanqa is the method, laVa is the organization, and 
though the khiinaqiihs wefe correctly described as tawii'ij 
(plural of lii'lfa), since they were organizations of separate 

groups,' they were still not the orders as we know them. The com
pletion of their development as fa'ifas or orders in this specialized 
sense during the fifteenth century coincided with the growth of 
the Ottoman Empire. In the Maghrib this stage coincided with 
the appearance of Sharifism and what the F tench call maraOOutisme. 
There are, in fact, four areas of significant change : Persia and 
central Asia, Anatolia (Riim), India, and the Maghrib. 

The fullest development of the variegated robe of Sufism had 
taken place in Iranian regions. In the same regions its linkage 
with the lives of ordinary people had come about through the 
wandering dervishes, Iranian and Turkish. Then had come the 
Mongol conquests. From around A.D. 1219, when the first Mongol 
movements into Khurasan began, to A.D. 1295 IVluslim Asia was 
subjected to the domination of non-Muslim rulers and Islam was 
displaced from its position as the state religion. With the accession 
of Ghiizan Khan (A.D. 1295-13°4) Islam once again became the 
imperial religion in WL'Stern Asia. But there was this difference 
from its position under previous regimes in that Sufis replaced 
the 'tdamif class as the commenders of Islam to Mongols and 
as the significant representatives of the religion. During this 
period the Sufis became for the people the representatives of 
religion in a new way and after their death they continued to 
exercise their influence. The shrine, not the mosque, became 
the symbol of Islam. The shrine, the dervish-house, and the circle 
of dhikr-reciters became the outer forms of living religion for 
Iranians, Turks, and 'fatars alike. And this continues. Timur, 
who swept away the remnant and successor states which had 

I There are many early references to the�e Orll"uniz3tions as /4'!jar. Ibn 
Khallikin, we ha"e ghown, refers to the Ki��ni)')'a /4',fa (ii. 391). But for our 
purpose it is simply a convenient term for the completed organ..ization. 
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formed after the decline of Mongol power, was a Sunni, but 
showed a strong veneration for saints and their shrines, many of 
which he built or restored. 

Anatolia, where Islam's spread followed the westward movement 
of the Turks from the thirteenth century until the Ottomans be
came a world power and regulated the religious life of the regions 
they controlled, was the scene of religious interaction and con
fusion, and it is not easy to tell what was happening there. The 
Gh1i.zi states of Anatolia in the thirteenth and fourteenth centuries, 
in order to supply the religious cement, linked themselves with 
the only Islamic organization available in the marches which 
possessed any dynamic element-the wandering Turkish dariiwish, 
the hiibiis fcom central Asia who accompanied, followed, and forti
fied the warriors. The orders, with their borrowed symbolism 
and formulae for initiation, provided the means of consecrating 
the ghiizi as a dedicated warrior in the cause of Islam. Paul 
Wittek writes: 

We find in the biographies of the Mcvlevi shaikhs, by Eflakr, written 
about the middle of the fourteenth century, dear traces of a ceremony 
of granting the title of Gh1zi, comparable to that of investiture with 
knighthood in the West. We ate told how one of the emirs of the house 
of Aydm was designated as 'Sultan of the Ghazis' by the shaikh of the 
Mevlevr darvish order. From the hands of the sbaikh he received tbe 
latter's war-dub, which he laid on his own head and said : 'With this 
club will I first subdue all my passions and then kill all enemies of the 
faith.' This ceremony means that the emir accepted the shaikh as his 
'senior' [seigneur], and his words show that the quality of Ghazl also 
involved ethical obligations.' 

During the Seljuq and early Ottoman periods heterodoxy was 
the evident characteristic of many representativcs of Islam, 
especially in eastern and southern Anatolia. Many of the wander
ing boom were Shi'i qizil-bdsh and I:IuriiHs, others were qalandaris 
and abdiil. both coveNerms. The Yasaviyya. dispersing from 
Turkestan, was a !ariqa of wanderers, whose link with AJ:.mad 
al-Yasavi gave them a distinctively Turkish spiritual ancestry. 
Out of the diverse heritages of heterodox Islamic tendencies and 
Christian Anatolian and Turkish superstitions came the Bektishi 

, P. Wittek, The Rise of tht OUomnn Empire, 1938; reprint, 1938, p. 39:  
and see the account in Afliki, tr. C. Huart, H. 391-':; ed. T. Ybijl, Ankara, 
19S9'""tiI, ii. 947-8. 
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order: very nebulous at first, it became highly organized and 
centralized, yet parochial, providing a village religion, a system 
of lodges, and a link with a jutuW'wa military order. Another 
Turkish tendency arising out of the haze from the Tabriz region, 
displaying strong maliimati inspiration, became distinguished as 
the Khalwatiyya and Bairiimiyya. These remained decentralized 
and fissiparous, spawning many distinctively Turkish orders, but 
also spreading widely through the Arab world in localized orders. 

We have said that this final stage of organization coincided with 
the foundation of the Ottoman Empire (by A.D. 1400 the Ottomans 
were masters of Anatolia and they triumphed over the Syrian and 
Egyptian Mamluks in 1516-17). In Turkey under the Ottomans 
relative harmony was achieved through toleration of three parallel 
religious strands: official Sunni legalism, the Sufi tekke cult, and 
the Folk cult. Shi'ism, which was not tolerated, was forced to 
seek asylum within Sufi groups, among whom the Bektashiyya 
gave it its fullest expression. The Ottomans in their task of build
ing up a stable administrative system came to rely upon the 
regularly constituted 'ulamu' body as the backbone of the whole 
order. The foundation of madrasas became a feature of this 
allegiance. They were set up in Bursa and Nicaea, for example, 
immediately after their conquest in A.D. 1326 and 133I.! But 
the orders also had their place, and tekkis and ziiwiyas became 
more ubiquitous than tTUJdrasas. The essential difference was that 
whercas the madrasas were alike except in size and reputation 
and catered for the formal requirements of Islam, the convents 
were of all kinds, catering for every religious need. In Arab lands 
there was a clear distinction between khiinaqiihs and other Sufi 
institutions. Khiinaqiihs, which from the beginning had been 
defined and regulated by the state-the price they paid for 
official recognition and patronage-were weakening and dying out 
wherever they had failed to become integrated with a saint-cult. 
Consequently, Sufi organizations tended to absorb popular move
ments since this was the only way whereby the ideals for which 
such movements of the spirit stood could survive. Throughout the 
history of this empire, whose power embraced almost the whole 
Arab world (for Tunis and Algiers were vassal states, only Morocco 
remaining outside its organization), the orders played an important 

, See P. \Vittek, op. cit., p. 42. 
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role in religiolls, social, and even political life, and when it fell they 
also were destroyed. 

At the same time as the Ottoman state was becoming a world 
power a Sufi order was providing Persia for the first time since its 
conquest by the Arabs with a dynasty whose state religion was 
Shrite. It is interesting that the region where the movement 
arose, A.zerbaijan and Gilan, was the nurturing place for the move� 
ment of Turkish hiibrls professing every known type of Islam which 
flooded Anatolia (this was quite distinct from the Persian Sufi 
current, out of which came the Mawlawiyya affecting the Iranized 
class), and which also provided the impulse and manpower 
supporting the great Shl'ite ffim'ement of the $afa\'vids. The 
!?afawid order continued to be a largely Turkish order for long 
after it became a military movement, and it had a strong following 
in the Turkish provinces of Asia Minor. Even the Baghdadian 
tradition affected the biibiis, but through an alternative stream 
deriving from the Kurdish saint Abu '1-Wafa' 'raj al-'Arifinl 
through B3:ba Ilyas Khurasani. 

This development into orders, and the integral association of 
the saint cult with them, contributed to the decline of Sufism as 
a mystical Way. Spiritual insight atrophied and the Way became 
paved and milestoned. From this period, except in Persia. Sufi 
writings cease to show real originality. They become limited to 
compilations, revisions and simplifications, endless repetition and 
embroidery on old themes, based upon the writings of earlier 
mystics. They produced variations on their poems in the form of 
takhmis, mawlids or nativities in rhymed prose, invocation series 
like JazGli's Dalii'il al-khairiit, and manuals dealing with tech
nical aspects of the orders, details concerning the relationship 
between shaikh and disciple, rules for thc disciplinary life and for 
the recitations of litanies and liturgies. Numerous biographical 
collections of saints (.tahaqiit al-awliya') or pure hagiographies 
(maniiqih al-'jjrifin) were produced, together with malfiqiit or 
majiilis, collections of their table-talk, and maJa iihiit (correspon
dence). Among the few original writers within the Arab sphere 
we may mention 'Abd al-Ghani an-Nabulsi (d. I l43/I73 I). 
Initiated into many lines,l his primary Way ,vas the Naqsha
bandiyya and he was strong on the catholistic side of Sufism. 

I On Abu '[-\Vafie (died SOI/l I07) see above, pp. 49-50 . 
• See al_Muraui, Silk ad-Jurar (C�iro, 1874-83), iii. 30-8. 
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Whilst it may be true, as theologians assert, that spiritual expres
sion is closely linked with the development and vigour of dogmatic 
values and that the hardening of foJh and kaliim in the ninth
tenth centuries A.H. led or at least contributed to the decline of 
liJfawwu/, yet both are probably symptoms rather than caUSes of 
a deeper spiritual malaise. 

The lariqas, we have shown, were essentially source-schools. 
During this third stage men who linked themselves with these 
older traditions developed new orders, with isnilds stretching 
both ways from themselves as the central point. As Abu 'I-Fagl 
a1-'AlHimi put it: 'Any chosen soul who, in the mortification of 
the deceitful spirit and in the worship of God, introduced some 
new motive of conduct, and whose spiritual sons in succession 
continued to keep alight the lamp of doctrine, was acknowledged 
as the founder of a new line.'1 

At no particular point can it be stated that here the Way 
deriving from Shaikh Fulan hardens into a lil'ifa any more than 
we can state that 'here the Way of ash-Shadhili begins', exccpt in 
so far as it begins witb ash-Shadhili. But ''le know when most 
of the fifteenth-century fil'ifas began. Many branched out into 
hundreds of derivative /ii'i/as. The Rifi'iyya ziiwiya visited by 
Ibo BatJ:iita was already a fully developed lii",fa. One aspect of 
the change, even if not an integral one, was the tendency for the 
headship of many orders to become hereditary. Formerly. the 
superior designated a disciple to succeed him, or failing this, he 
might be elected by the initiates. but now his successor was in
creasingly designated or elected from within his own family. 

The orders became hierarchical institutions and their officials 
approached nearer to a clergy class than any other in Islam, 
whilst the ziiwiya was the equivalent of the local church, The 

I Abu. 'I-Fa<,ll al-'A1lltmf, A'i,,_i Akbarl, tr. H. S. Jarrett, 1894, ili. 357; 
&e<:ond edn., Calcutta, 194f1, iii. 397. 

There IlJ'e references !U (4'i/as bearin" the names of famous early Sufis. 
These may sometimes havc arisen through a teachcr bearing the lamc ",',ba, 
Of more commonly through the desire of a mastef to relate himself with _ par
ticuJar tr�dition of the pasl, receiving confirmatiOn in a dream. Zawi)"QJ of 
Bistiimi dcn'ishes were found in Jerosalem and Hcbron in the 8{"+lh ccntury 
derived from 'AI; a�-Safi al-Bistanu (d. 761/1359); see Mujir ad-din, Ir. Sau
vaire, pp. 118, 166, zZ3. This order claimed the 'j'bifUci Bis\,ilmI as ita original 
.haikh, by spiritual in"dtiture through a vision; sec the account of twO dcriva
tive 1f4wiyas in AJeppo founded by Mu1).anunad b. AJ:>mad al-At'anl (d. fl07/ 
t405) in M. Raghib al_Tabbiikh, J'/,im an-lIubalu' fi ta'rikh f:Jalah, AJeppo, 
19:3-0, v. 144-7. 

, 
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shaikh ceased to teach directly but delegated authority both to 
teach and initiate to representatives (khulafii', sing. khalif a) . A 
special cult surrounded the shaikh's person, associated with the 
power emanating from the founder�saint of the l(i'jia; he becomes 
an intennediary between God and man. If we characterize the 
first stage, as affecting the individual, as surrender to God, and 
the second as surrender to a rule, then this stage may be described 
as surrender to a person possessing baraka, though of course em
bracing the other stages. 

The difficulties of reconciling these ideas with the dogma and 
law of Islam had long been evident; the orders had been bitterly 
attacked by zealots like Ibn Taimiya, but now a parallel developed 
in practice. The founder and his spiritual heirs affirmed their 
loyalty to the sunna of the Prophet as a necessary first stage in 
their code of discipline. But this is regarded as only the minimum 
stage for the vulgar. The orders linked their daily 'tasks' (dhikr 
al.awqiit) with ritual prayer by requiring their recitation immedi
ately following the completion of the ritual, though in fact regular 
ritual prescriptions had less power and binding force than those 
of the orders. To justify their teaching and practices, the leaders 
derived it from the Prophet himself or his immediate companions 
to whom their chains are traced back. In addition, the founders 
of all orders from the fifteenth century, when they acquired their 
definitive form, claim to have been commanded by the Prophet 
in a dream to found a new Way, an actual tariqa. Such a tariqa 
acknowledges its dependence upon the parent silsi/a and is dis
tinguished from it in only minor aspects, a different way of carry· 
ing out the dhikr, and, more important, a new wird delivered to 
the founder by the Prophet. Beginning as a single organized group, 
a lli',!a, it might or might not expand into a wider system of 
dependent centres. The Prophet himself being their supernatural 
authority, tbe historical revelation is in practice relegated to a 
secondary place. however much they use it in their a{lziih. The 
shaikhs of each la'ifa claim to be depositaries of divine power 
(haraka) which enables them to discern truth supernaturally, as 
well as work miracles-the function which is most prominent, but 
not necessarily the most important. 

Whilst inheritance of the bartlka of the founder by son, brother. 
or nephew began with some groups even as early as the fourteenth 
century it did not become widespread until the sixteenth, and has 
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never become universal. In the Maghrib it became associated 
with a peculiar reverence for hereditary holiness, so that groups 
acquire a new genealogical point of departure from a saint or 
sayyid eponym. The Maghribis in a sense reorientatcd their 
past, 3. transformation in many instances also associated with 
Arabization. 

Succession in the Mawlawiyya has normally been hereditary. 
The YGnusiyya became an hereditary Id'l/a in Damascus from 
about 1250.! Another hereditary Damascene fii'/fa is the Sa'diyya 
or Jibawiyya2 which still exists. The Qadiriyya began as a localized 
ta'iJa in Baghdad with family branches in DamasCllS and �Iama. 
In Hadramav.-t leadership of the 'Alawiyya and of its family off-
shoots was hereditary in the Ba 'Alawi family from its founda- . 
tion by Mul,1ammad ibn 'Ali ibn Mul,1arnmad (d. A.D. 1255); such 
a group can only be regarded as an expanded family tariqa. 
Another derivative of the 'Alawi line is the 'Aidarusiyya laVa 
of Tarim, founded by Abu Bakr ibn 'AbdaIHih al-'Aidan1s (d, in 
Aden 914!1509), who acquired a Kubrawi rilsila, and whose order 
spread through the movement of members of the family into 
India, Indonesia, and the cast African coast, but always remained 
a restricted lineal lariqa with little influence.} Throughout the 
sphere of the Ottoman Empire hereditary succession was becoming 
widespread in the eighteenth century, but it was still nota universal 
practice, 

, See abovc, p. 15. 
o The Sa'diyya is a family ,a'ija claiming Sa'd ad-din al-Jibiiwl ibn YOnUII 

ash-Shaibini (d. n"ar Jiba a fcw mil es  north of Damascus in 736/'335) a, illl 
fO\lllder. who took the lariqa from the YUnisi aJ'ld Rifi'; lines. It is menlloned 
around "'.0. 13�0 as Ihe Khirqa Sa'diyya by al·Wisi\; (Tiryiq, p. 49)' It 
came intO promin"nce with Mu1).ammad ibn Sa'd ad.dIn (d. 1020/1611) who, 
�fter �ing miraculoUllly convened at Mecca, retumed 10 Damascus to exploit 
his baraka so successfully that h" became very rich. He became shaikh in 
986/1578 (Al-Mu\:libbl, Khu/d,at ai-A/har, iv. 160-1). He was succeeded by 
his son Sa'd ad-din (d. 1036/(626), during whos" tenur" of the Jajjadll Syria 
wu convulsed by a notorious scandal concerning the lln-est in a hrothel of his 
Mali/a' in Al"ppo, Abu '1-W,ri' ibn M. (A. le Ch,telicr, C07J/rbi�J, pp. 213-1 s ;  
al-Mubibbi, i. '5.l1--4 • .lI98"'9). A.llhough Ihe orde, did not spread widely il was 
�eli\'e in Turkey and wl& inlroduced into Egypl by YCinus ibn Sa'd ad-din (nol 
to be confused with the Egyptian, Yfrnu.s ash-Shaibani) whe� it acquired 
notoriety through the celebrated biannual dafliJO (d6Ja) ce�mony in Cairo, 
when the shaikh rode on horseback o\'cr the pnutrate dervishes (fl'l!:quently 
duC!'ibed, see E. W. Lane, Modern Egyptiam, chap. x), suppressed in 1881 in 
the time of Kh"di"e Tawfiq. 

J For an account of the leaden sce O. LOfaren, art. "Aydarii..!', in E./.' i. 
,80-2. 
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In Turkey proper the most important orders were the Khal
watiyya, Bektashiyya, Mawlawiyya, and the Naqshabandiyya, 
though, since ' "the ways to God are as manifold as the souls", 
there arc many thousand ways and religious orders'.' The Maw
lawiyya was an aristocratic, intellectual, and cultural fraternity, 
finding its follow-ing and patronage in the classes correspond
ing to these terms. We have said earlier that it was a centralized 
order and did not spread outside Asia Minor. The Qaraman-oglu 
dynasty which succeeded that of the Seljuqs (c. 1300) tended to 
favour the biibiis, but with the success of the Ottomans the Maw
lawiyya came into its own. 

The Khalwatiyya was a popular order, based on reverence for 
the leader with power, a reputation for strictness in training its 
dervishes, and at the same time its encouragement of individual
ism. Consequently, it was characterized by a continual process of 
splitting and re-splitting. It is regarded as one of the original 
silsilas, or source-schools. Its origins are obscure, for it had no 
original teaching personality behind it like the other Ways, but 
rather an ascetic association in the Malamati tradition. It traces 
its origin to semi-mythical Persian, Kurdish, or Turkish ascetics, 
in succession Ibriihim az-Zahid (al-Gilani), MuJ:tammad Nur 
al-Khalwati,2 and (�ahir ad-din) 'Vmar aJ-Khalwati.J If the first 
was the pir of �afiyyaddin (d. 1334), founder of the �afawiyya, 
the history of the order provides a little information. His real 
name was Ibrahim ibn Rushan as-Sanjani and he died between 
A.H. 690 and 700 (A.D. 1291 and 1300). He was a wandering dervish 
connected with the Suhrawardi silsila and it took �afiyyaddin, 
who had been directed to seek his guidance, four years before he 
finally tracked him down among the hills of Cilan. However, the 
last named, 'Vmar (said to have died about 800/1397 at Caesarea 
in Syria), is regarded as the founder, in the sense of one who for
mulated rules for Sufis who carried this designation,S There is 
also reference to one YaJ:tya-i Shirwani (d. c. 1460, author of the 

r Evliya Chelebi, NarTlltic't', Ir. von Hammer, Ill46--so, I. ii. 29 . 
• Karim ad-din M. al-Khwarizmi, known as Akhi Mel;tmed ibn Nur al

Halveti. 
1 See the silsi/a of al-Bakri a�-�iddiqi given by al_Jaharti, 'Aja'ib, Cairo 

edn .• 1959, ii. 271. 
� Hagiography of $afiyyaddin called Sa/feal <If-fain' by Ibn Bazzliz (d. 7731 

137'); see E. G. Browne, Lit. Hift. Persia, i,·. 32 tf. The tradition of the Baira
miyya also connects with Ibriihim Ziihid GiJiini through $afiyyaddin . 

• D'Ohsson, Tabkau, IV. ii. 6l+ 
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Khalwati WiTd as-SaW;T and master of 'Vrnar Riishani) being the 
piT-; thiilli (the second master), that is, the founder of the Khalwati 
order. 

This !aTiqa, therefore, never had a founder or single head or 
centre, but certain Sufis or lodges in the Ardabi:! region noted for 
their ascetic discipline became associated with this name. In this 
way there came into existence a mystical school which placed its 
main emphasis on individual asceticism (zuM) and retreat (khalwa). 
As a distinctive Way it spread first in Shirwan and among the 
Black Sheep Tiirkmens in Azerbaijan, then expanded into numer
ous lii'tfa-convents in Anatolia, then into Syria, Egypt, Hijaz, and 
Yemen, following the triumphs of the Ottomans. 

One early introduction of the Khalwati line into Anatolia was by 
MuJ:lanunad Shams ad-din, known as 'Amir Sul!-iin' (d. A.D. 1439). 
who had migrated from Bukhara to Bursa, and was the initiator 
of Sulaiman Chelebi (ibn Al.lmad b. MaJ:unud, d. A.U. t4ZI), 
author of a famous Turkish metrical tnawlid. The chief pro
pagators in Turkey, from whom stemmed distinctive derivatives, 
were I�ajji Bairam (d, I 429) manifesting a strong Maliimati 
tradition, and Dede 'Umar Rushani of Tabriz (d. 1487), The 
Khalwati tradition initially had strong links with the cult of 'AIi'
the Ithna'ashari or Twelver form, as is shown by the legend that 
'Umar al-Khalwati instituted the twelve-day fast in honour of the 
twelve Imams-but finding their strongest support in Anatolia 
the leaders had to reconcile themselves to a Sunrii dynasty and 
their 'Alid teaching was modi.fied or relegated to their body of 
secret teaching. The following were the principal Anatolian Khal
wati Jji'tfas: 

Al:lmadiyya: A]:lmad Shams ad-din of Manissa (Marmara village), 
d· 9IO!Iso4· 

Siinbliliyya: Siinbtil Sinan Yilsuf (d. 936/IS29), head of the 
tekki of Qoja MUHara Pasha in Istanbul. He was succeeded 
by Mu�IiI.l ad-din Merkez Masa (d. 959/1552), whose tomb
mosque (near Yeni-Kapu), with its miraculous well, became 
famous. 

Sinsniyya: Ibrahim Umm-i Sinsn, d. 958/15S1 or 985/I577. 

Ighit-Bashiyya: Shams ad-din Ighit-Bashi, d. 9SI/1544. 

, See ibid. 1\'. ii. 659-60. 
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Sha'baniyya: Sha'ban Wali, d, 977/J569 at Qas!amuni. 

Shamsiyya: Shams ad-din A\:lmad Siwasi, d. 1010/1601 (other 
sources: d. 926/1520). Also called Nuriyya-Siwasiyya after 
'Abd ai-Mad Nuri Siwasi. d. 1061/1650 in Istanbul. 

Mi�riyya or Niyaziyya: MU\:lammad Niyazi al-Mi�ri of Bursa, d. 
in exile on Isle of Lemnos in 1105/16<)4. Tekkes in Greece and 
Cairo as well as Turkey. 

Jarrii�iyya: Nur ad-din M. al-Jarra\:l. d. 1 146/1733 (or 1133/1720) 
in Istanbul. Also called Nilraddinis. . 

Jamaliyya: Mu\:lammad Jamali b. lamal ad-din Aqsara'i Edirnewi. 
b. in Amasya. d. tT64/1750 in Istanbul.l 

The first Khalwati ziiwiya in Egypt was founded by Ibrihim 
Giilsheni. Of Turkish origin (from Amid, Diyarbakr) he was 
a disciple of 'Umar Rusheni of Aydin (d. 892/1487), an exponent 
of Ibn al-'Arabi's theoSQphy, against whom condemnatory fatwiis 
were promulgated. Ibrahim succeeded to his chairl and also to 
the opprobrium under which his master had laboured; then after 
the �afawid occupation of Tabriz he became a refugee and even
tually (A.D. 1507) settled in Egypt, where he was well received by 
Qan�awh al-Ghawri. After the Ottoman occupation he became 
a popular figure among the Turkish SQldiers.l His enemies in
trigued against him in Istanbul and he was summoned to the 
capital to clear himself of charges of heresy. Not only did he do 
this successfully but left behind him three tekkts in Turkey. He 
died in Cairo in 940/1534 in his zilwiya outside Ba:b Zuwaila.· 
Another disciple of 'Umar Rusheni who founded a ziiwiya at 
'Abbasiyya on the outskirts of Cairo was Shams ad-din Mul;lam
mad Demerdash (d. c. 932/1526).5 A famous ascetic, a converted 
Circassian Mamluk, initiated by 'Umar RushenI in Tabriz who 

, D'Ohsson, Tabf�au IV. ii. 626. 
1 According to some 10Urces Ibriihim'l SUc=!isor at Balm was Y;ll)yi-j 

Shirwinl, but E\'liya Chelebi writes (I. ii. 29) that 'Umar RQsllen; and Gillsh�ni 
were successors of Ya/;lyi. 

) Sha'rin;. Tabaq41, H. 133. 
4 An account of hi, z4wiya-tomb is found in 'AI; Mubirak, ](hifat Jadida, 

Bulaq, A.Il. 1306, iv. 54 . 
• Brief mention in Sha'rini, Tabaqdt, ii. '33; also 'Abd al-Ghani an

Nabulsi, Ril)la, p. 139, 'All Mubirnk, Khi(a(, iv. 112-13. 
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lived in the Muqanam hills for forty-seven years, was Shahin ibn 
'.Abdalliih ai-Jock,,' (d. 954/'547).' 

Khalwati adherents in Egypt had so far come mainly from 
Turkish milieux, but during the twelfth/eighteenth century a 
J{halwati revival spread the order among Egyptians and ex
tended into Hijaz and the Maghrib. A Syrian Khalwati who was 
• frequent visitor to Egypt, named Mwnafli ibn Kamal ad-din al
Bakri,l sought a more closely linked grouping by binding various 

groups together in his own Bakriyya. However, the bond was 
personal and his chief disciples set up their own orders after his 
death. These were Mui:lammad ibn Salim al-I:Iafnisi or I:Iafnawi 
(d. II8I/1767).l 'Abdallah ash-Sharqawi, and Mui:lammad ibn 
"Abd al-Karim as-Sammaru (A.D. 1718--'75), whose orders were 
known respectively as the I:Iafnawiyya(or l;Iafniyya), Sharqawiyya,4 
and Sammaniyya. From these came other branches: 

RaJ:tmaniyya (Algeria and Tunisia). Founded by Abu 'Abdallah 
M. h. 'Abd ar-Rai:lman al-Gushtuli al-Jurjiiri (A.D. 1715/28-
1793), disciple of al-I:Iafnisi.S Its distinctive development took 
place under his successor, 'Ali ibn 'Isa (d. 1837), but afterwards 
the various zii'Wiyas became independent. 

Dardiriyya: Ai)mad ibn M. al-'Adawi ad-Dardir, II27/1715-
1201/1786,6 Author of a prose mawlid. The tii'ifa is also called 
Siba'iyya after his successor, AJ:tmad as-Sibii'i al- 'Ayyan. Both 
are buried in the same mosque-mausoleum.7 

$awiyya : AJ:tmad ibn M. a�-�awi (d. in Madina 1241/1825), pupil 
of ad-Dardir and of Attmad ibn Idris.8 Localized in the 
Hijaz. 

I Sha'raru. 'J'ablUjtit, ii. 166; lbn al-'Imad, Shadhartit, viii. 302; Karl 
Baedeker, Egypt and the Sudan, eighth cdn., 1929, p. 126 . 

• His dates are 1099/1688-1162/1749, see Muriidr, Silk ad-durar, iv. 190---200. 
He is to be distinguished from another MUHafli al-Bakri (d. 1709), also a 
Khalwati, who founded the Bait Siddiqi or Bait Bakri, whose head functioned 
liS Slwikh Mashd'ikh af-$ujiyya until 1926 when someone outside the family 
was elected. 

> Muriidi, Silk ad-durar, ill. 50; al-Jaharti, 'Ajd'ib, Cairo, ii ('959), 257-81 . 
• To be distinguished from the Sharqawa, a Moroccan branch of the Ja2ft-

liyya at Biljiid, deriving from MuJ:tammad ash-Sharqi, d. 1601. 
S L. Rinn, Marabou/s et Khouan, Algiers, 1884, pp. 452-80. 
6 Al-}aharti, ii. 157-8; works given fn G.A.L. ii. 353, G.A.L.S. ii. 479. 
7 'Ali Mubarnk, Khitat Jadida, ";' 27. 
I Shams ad-din b. 'Abd a1_Mut�'iil, Kanz as-Sa'ddati U'" 'r_rashrid, Khar

toum, 1939, pp. 12-13. 
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Tayyibiyya : Sammani offshoot in Nilotic Sudan. Founder 

Ai).mad 3r-Tayyib b. aJ-Bashir (d. 1239/1824), pupil of as
Sammini. From this order came the Mahdi of the Sudan. 

Other small Egyptian branches included the f,laifiyya, Masal
iamiyya, and Maghaziyya. 

The Bairamiyya. though nurtured within the same tradition 
as the Khalwatiyya, is a separate lariqa, since I:liijji Bairam al
An�arir derives from the line of �afiyyaddin Ardabili. His spiritual 
descendants included: 

Shamsiyya : Aq Shams ad-din M. ibn l;Iamza, khalifa of l;liijji 
Rairam, 792/1390--863(1459. His long search for a charismatic 
leader led him eventually to Bairam Wali, who gave him the 
power, and he became a famous worker of miracles. He had 
a Suhrawardi silsila from Zain ad-din al-Kh ... ·5fi (d. 838jL43S), 
initiator of a Turkish Suhrawardi line, the Zainiyya. Onc of 
Shams ad-din's sons was the poet J:Iarndi (l;lamdalliih Chelebi, 
A.D. 1+48-1509) who, besides a Nat'ivity (mev/id£), wrote a math
nafci, Yfisuf u Zclikha, a common Sufi theme, which became 
very popular. 

Eshrefiyya: 'Abdalliih ibn Eshref ibn MeI�.med (d. 874/1470 or 
899/1493 at Chin Izni.k). He was a famous poet and is generally 
known as Eshref Oghlu Riimi. 

'Ushshagiyya : Masan I:Iusam ad-din 'Ushshaqi, d. Istanbul 1001/ 
159z. 

Malamiyya-Dairamiyya: Dedc 'Umar Sikkini of Bursa, d. A.D. 
1553 ? 

Bairamiyya-ShaHariyya: History of the branch has been written 
by La'liz.iide 'Abd al-Hagi, d. 1159/[746. 

Jilwatiyya: 'Aziz Mat:tmlid Hudii.'j (950/1543-I038iI628) was 
the organizer of this order, which is attributed to MuJ:aam
mad Jilwati 'Pir Oftiide' (d. Bursa 988/1580) and consequently 
is frequently called the Hudii'iyya. Other derivatives from 

, Thc date 833/1430 s�ems to be the most reliable for his d�ath. According 
TO D'Qhsson (TabII!IJu, IV. ii. 624) it too

'
k place in 876/1471, which is unlikely 

in \·j"w of the known dates nf his spiritual descendanu. Onc of hi$ 'e�d,crs, 
l:iimid Wali, died in 815/14'2. l;Iljji B.:oinim', 10mb slands beside Ihe ruined 
lemple of Roma lmd AuguslUs in Ankara. 
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Mul)ammad Jilwati were the Hashimiyya (Hishim Baha, d, 
1773) and the Fana'jyya ( ?). 

The Bairamiyya was carried to Egypt by Ibrahim ibn Taiml1r 
Khan ibn l:Iamza, nicknamed al-Qazzaz, d. 1026/1617. Origin
ally from Bosnia he travelled extensively and eventually settled 
in Cairo as a tomb-haunting ascetic. He took the tariqa from 
Mul,tammad ar-Rum!, from Sayyid Ja'far, from 'Umar Sikkini 
(d. 'SS3), from Sultin Bairam, so there are two names missing 
between the last two. I 

Leaders ascribing themselves to other !ariqa lines branched out 
into their own ta'l/as. When Al,tmad al-nadawi died in A.D. 12j6 
he was succeeded by his khalifa, !:3i1il) 'Ahd aI-'AJ (d. 1332), who 
was responsible for building the tomb-mosque in Tan!a and 
fostering the already existing cult which quickly attracted to 
itself Egyptian customs. Various groups ascribing themselves to 
the Badawiyya came into existence, though they were each in
dependent and generally localized.z As a tariqa the Dadawiyya 
lacked any distinctive characteristic such as that shown by the 
Shadhiliyya. It produced no teaching personalities or writers, 
but was rather a people's cult, whose manifestations at Tanta have 
at all times been subject to the censure of the 'ulamii', thougb 
with little effect until the modem age.J The most distinctive 
among the later Egyptian succession lines in importance and 
width of spread was the Bayyumiyya.4 

Born in the \·iIlage of Bayyiim in lower Egypt in 1 108/1fl96-? 
'Ali ibn I:Iijazi ibn Mul,tammad went to live in the Khalwati 
zawiya of Sidi Dcmerdiish in Cairo, but at about the agc of thirty 
he became affiliated to the I:Ialabiyya branch of the Badawiyya. 
then under the grandson of 'AIi al-f;lalabi (d. 1044/1634-S).s He 
became famolls as an illuminate, leading the noisy Badawi 
l;uu!ra which took place on \Vednesdays in the mosque of Sidna 

I See his biography a& given in al-Muhibbi, KIw/Ufat aI·A/har, i. 16--17. 
a Sce Appendi:.: E. 
1 The '!llama' were quite ineffective Ul'\Jess they could enli�t the SUpP"" of 

the political lluthority, and that they could wry rardy do since the rulers relied 
on the aainla and their repreilE'ntati\'es to provide them with spiritulIl support. 
See, for example, the referencct to Badawi shaikhs in Ibn Iyis, Th� Duo."" .. 
Conqu�JI of Egyp/, Ir. 'v. N. Salmon, 'Q:U, pp. 7, .p, 84 . 

.. The best account of the origins of Ihe 13aY)'umirra is A. le Chatelier, LeJ 
Co .. jririn Mllsul."a"eJ du lIed/as, .887, pp . •  82 if . 

• 'AIi al_l;Ialabi wu the author of "ne of the fe ... Rada ... 1 writinl{S, a1/
NQli/Jal al_' Alau'in" /i bay"" !Jus,, Turiq<d OJ-wda u( • . 4/Jmadiy),u. 
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al·l;lusain in Cairo, and consequently incurring the enmity of the 
'ulamii', who tried to stop him using the mosque.1 He was able 
to hold his own and later the Shaikh ai-Islam even offered him 
a chair at the Azhar. 

'Ali's aim was the reform of the Baclawi order by return to its 
supposed original purity, but the ritualistic changes he madel 
and his personal ascendancy was such that his followers regarded 
him as the initiator of a new Way, and he himself decided that 
this was more likely to succeed than attempting to reform an 
old fissiparous order. At the same time he retained the red 
khirqa (=bonnet) of the Badawiyya with its silsila and other 
characteristics to show his filiation. 

During his frequent journeys to Mecca he preached his tariqa 
and won a following among both citizens and badiiwin in Hijaz. 
After his death (1183/1769) [he order spread into Yemen, Had
ramaw[, Persian Gulf, lower Euphrates, and the Indus valley. 
The death of the third sltaikh as-sajjtida, Mul).ammad Nafi' (time 
of Muf.tammad 'Ali), caused a split in the order and its weakening. 

Whilst the Khalwatiyya was characterized by fissiparous 
tendencies, the headship of each tti'ifa becoming hereditary, 
the Bektashiyya maintained a strong central organization. with 
affiliated village groups, and was limited to Anatolia and its 
European provinces. The Bektashiyya claimed to be a Sunni order, 
though in fact very unorthodox and having so strong a reverence 
for the House of 'Ali that it might well be called a Shi'i order. 
The practical recognition of the order as Sunni seems to be due 
to the fact that when, after the early association of Turkish Sufis 
with the ghiizi and aMi movements which assisted the Ottoman 
surge to conquest, when the Ottoman authority came more and 
more under the influence of orthodox I;Ianafis, the early ghiizi 
association was not repudiated but found new vigour and a 
powerful organization in the Bektashiyya. 

I Stt al-Jabarti, 'Ajd'ib, i. 339; account also in 'All Mubiirak, KhiraJ 
.1adida, A.�. t305, x. l6. 

, 'AI; al_BayyQmi elabu .... ted the simple handdasp of the Badawiyya 10 ont 
of interlaced fin�"" (talq;tt mushabbtlka) and hung the tllJbi[UJ around Ihe neck 
of the murid. He a110 changed. the movements of the /.w4,a. When:as the Badawis 
confined themse1\'c. to bending the body 10 the waist whiltt keeping the arms 
.trttched out, the Rayylimis crou them on thc breast Ut cach inclination of 
thc hud, and then in otraighlcninR" �wing them up to clap them aboye the htad; 
a� Le Chatelier, op c;I., p. ttl4; E. W. Lane, l\1od�tt ligypti(ln�, E'·cryrnan edn., 
pp. 461�. 
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Ulllma. 1\ community, 2 .. 1 
"mm •. I11iterale, untrained, 221 
'IUlM. 'Knot', co,-enlllll wirh a shaikh, 

.. '"Tt. ''''edding', lerm frequently usc:<l 
in Indiu (or the fcstil'ul commemo· 
rating the d�ath of � saint, 2), 
liS 

",Iil. Roots, fum.lam..,ntn] principles, 
),1-0 I .  5 :  "1t:l uJ-din, sourc�s of 
religion (= ul" f af·fillft), H 

'''%/0. \Vithdrawal, )0, 193 

"'akji lmeut (Turk.). A Beklashi (lath 
C<:R'mon)', .,118 

fl.'dd" Valley, 184 
f<'ufuln. 1..'nicity, 152, 'S .. : W<l�"l"l al· 

rr:tljiid. the unicity of [kin;!, exislen. 
lial monism. sS, 128. 1 3 /, '(n, 162, 
2;.); lJ'a�rdat m"-slwhliJ, unity of 
the witne�s or phenomena, 51!, 
95 

l(·a�li. Exoteric, impt:nonal 'rc,-elation' 
glwn 10 "rophe!!. through the 
mediunUhip of an 3nSC1, 1-+5 

II"dfliJ, ul., The Unique, 16), 205 
ft'ajd. EcSta�y, 145, ISO. ::loo: !wjadu 

(to find, tu know), to fall into an 
ecstasy 

fvajh. FaL't', %I�, 21): �te tau:ajjuJ. 
u:akif. Custodian, adminislrdli"e offi· 

cer of • mo�qu" or p Suli order, 
174, 

ll;alilyo. (<l) Spiritual offke ur I"rrilory 
of spirirual 'jw-isc.liction', -18, 225; 
(b) rightful allegianc<: : Shi'i sense, 
'33, 164 

!:"Illi, pI. mdi,"'!" .-\ 'pro!�I:C' of Cou, 
a saint; 'Surely, Ih�" l!lluer God'� 
L.,.re (au-I(l'il' Allah) h:Ol'e no )(round 
for f"ar, nor for grid', Qur'an, x. 
63; 13, 16, lh, 8 .... lOO, '04, 108, 
13), 1)4, 135, lJi, 1.;.1, 158, T72, 
179, ",IT, 220, 22 .. -5, 2)2, 2) .. 

Tt"UlI. pI. tlv.:qaf. Pious founc.lation, 7, 
18,20.21, 169, 2-11 

ft·nqla. (a) Pause betwren two maqd_ 
mal; (II) ccsution of sc�rch, Ihrough 
transmutation of soul, 204-

n'llqi/. Onc wh""" sear,h i� cndec.l 
Ihr<lUllh hal"iog 'pauec.l allay' in the 
Sought, 204 

wJriti4t. R",'clations in �he bruac.l 
sense o[ my.tic .. l enlighl"nm"nts, 
33, 196 

u'w;!a, Medium, 21) 
v.;llfiyya, pI. r''<lJriylJ, 'restamemary 

dir�cti\'C� I<iv"" by a shaikh 10 his 
SUcceSO'IOr or discipks, 18, U,I] 

Ira�ila, pI, n'a:;.li'if. A dUlY, an office. 
In the ordcrs it is the daily office 
pre�rjbed to the mu,fd bl' his 
shaikh, 191, 205, :u6 

ft'(l:;tir. Mini�ler, IS, 20, 112 
al-u:i/dda '1-"",' norl"iyya. S"iritual O'IOn· 

ship, 21Z 
f<ildya. Sain1$hip, slate of bc-in� nnder 

the protection of Gnd (sce m.!1), 
concept of � .. nctity, cons"cratinn, 
26, )8, 51!, 10 .. , 1)3, I) .. , '36, 139, 
140. 14/, '-13, 148, IS2, 153, IS9. 
.63, 224, 225, 228, 2 .. 3 u:iriitha. In hCfitanc" (",�'stical), 1 .,9 

n'ird, pI. ut;:rtld. (<l) a phr�sc.pattemcd 
devotion, a 'collect', 10, '3, 72, 75, 
86, 107, 130, 'S9, 183, '91. 192, 
193. 198, 206, 21,,-1;, 217; (h) the 
• office' of un order, • 96, 214; (c) the 
ord�r itself, 5 ' ,  J!:I-I. 2t-1 

,t'!u!u'. Ritual ablution, 28, 18i 
'll;ujud. (a) God as pure Heing (nut a 

B"ing in a world of beings). the 
All uf all (sre f<;a��I<l), 161; (b) on 
the Pa!h = Ihe slalle hcyolld t<ujd 
(q.l'.), 'kn!)wing', 'pcrl'E:pl;,'ity', 195, 

u�'q'if-i ::a711411i (PeTS,). Tcmpural 
palL"", 203 

rcuqUI·i 'ad<ldi (peTS.), Kumerical 
pause, 203 

"''''Jlil-i q(llbi (Pern.). Heart p�usc, 
'°3 

rl'lqla. Cllion, couplinS, 132, '53 
u.-u#if. Union, ")1 

yiid ka,d (PeTS.). Remcmbrance, 
making mentiun, 20� 

yiid ddsh! (PCI"$.), RCL'OlIe<:fion, 20) 

zaJJ<l, Proee$Sion, 20<} 
ziihid, pI. :::llhhdd. One who practises 

"uhd (q.v.), de\'ote�, ascetic, 220 
:;dhi,. Extcrior, 63 
;iihi,i. Exoteric:. -is.; literalist, forma

list, 97, 106 
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syncretistic unity, combining elements from many sources, vulgar, 
heterodox, and esoteric ; ranging from the popular cults of central 
Asia and Anatolia, both Turkish and Christian Riirni, to the 
doctrines of the I:Iurilfis. When the inspirer of the l:lurQfi move
ment, Fa91 Allah ibn 'Ali of Astarabad, was executed by Mican 
Shah in 796/1394 (or 804/1401) his khaliJas dispersed widely. One 
of these, the great Turkish poet Nesimi, went from Tahriz to 
Alcppo, where he made numerous converts, but the 'ulamti' 
denounced him to the Mamhlk sultan, Mu'ayyad, who had him 
executed in 820/'417} It has been suggested that another kha1ifa, 
al-'AIi al-A'Ia: (executed in Anatolia 822/1419). went to Anatolia 
and there fostered certain I�uri'ifi doctrines upon a local saint 
buried in central Anatolia called J:lajji Bektash.Z Dut he was on1y 
one among many. for the propaganda of the BurGHs spread 
widely. even though they were persecuted, especially under 
Bayazid n. Bektiishis themselves do not refer J:luriHi ideas back 
to llektash, but this organization. tolerated by the authorities, 
became their depository and assured their perpetuation. The actual 
role of the Ahl-i l:laqq during the Bektiishi formative period is 
unknown. At any rate, during this fifteenth century when the 
Bektashiyya was developing into a comprehensive organization, 
it incorporated other beliefs besides l:Iuriifi from the new en
vironment and beyond some were Christian in origin and others 
came from such sources as the qiz£/biish (red-heads)l of eastern 

I On Nesimi, whose full name is N��im ad-din Tabrizl, $ee E. J. W. Git.t., 
History of Ottoman PuttTy, i. 343 fr . 

• An important. though hostile. account is Isl:>aq Efendi'$ Kt1sh,j al_A$r6r. 
published in 1291/r874-5. This rdllt�� how, after the execution of Fao;ll Alliih. 
'his Khalifas (,'ka" or lieutenants) agr«>d to dispeTSl' them�d"ell through the 
lands of the Muslims, and devoted themselves to corrupting and misleading the 
people of Islam. He of those KJIIl/ijas who bore the title of al_'Ali al-A'lii 
('the High. the Supreme') came 10 the monastery of f:liijji Ikktii�h in Analolia 
and Ihere li,-cd in seclusion, sccrclly leachinJ[ the JIi[�idan to the inmalC$ of the 
monastery, with the assurance that it repreM"nted the doctrioe of f:lajji lkktish 
the "int (Tt'aii). The inmates of thc monastery. being ignorant and foolish. :le· 
ecpted the Jlifj;.dti", . . . named it "the see"'t"; and eojoined the UtmOSt reticence 
coneemillll: it, to such a degree that if anyone enters their order and afteTWard� 
�veals "the secret", th�y ctlnsidtr his life as forfeit' (tr. E. G. BrowTl�, Liurary 
HiJ/M)' of Persia, iii. 371-a; cf. 449""sa). The Jt1u,idti,,-ntimo. mentioned was 
written by Fm)l .lJl;;h after hi$ re\'�lation of 788/1386. 

J The Turks applied the term qi::ilbash to !uqarti', chiefly Turkish Bt first, 
who wore red turbans. Later. after Shaikh f:laidar of the $afawiyya WPi divinely 
instructed in a dream 10 adopt a seBth,t cap distinguished by twelve gures, 
the term especially designated his followers. 



TH}<; FORJ\IATION O F  TA'IFAS 

Asia Minor and Kurdistan. Many of these were the later affiliated 
nomadic and village groups (alevis, takhtajis, etc.) initiated into 
allegiance to !:Iajji Bektash as the spiritual factor in communal 
life.1 The Bektashis proper are those who were fully initiated into 
a lodge. Probably the first leader of any true Bektashi organiza
tion was Balim Sultan (d. 922/1516), whose title of Hr Siini, the 
Second Patron Saint, implies that he is the founder.2 According 
to tradition he was appointed to the headship of the Pir Evi, the 
mother tekM at I:Iajji Bektash Koy (near Qirshehir) in 90i/150J. 
A rival head was the che1ebi, whose authority was recognized by 
many of the village groups. Claiming descent from I:Iajji Bektash, 
he is first heard of in connection with a rising of Kalenderoglu, 
supported by various dervishes and Turkmans, which began in 
A.D. 1526.3 This office became hereditary (at least from 1750), 
whereas the Dede, the head deriving from Balim Sultan, was an 
apostolic head chosen by a special council. 

This confusion of origins and complexity of groupings supports 
the supposition that various groups which would have been 
regarded as schismatic and liable to be persecuted in the type of 
Sunni state towards which that of the Ottomans was moving, � 
gained the right of asylum under the all-embracing and tolerant 
umbrella of the Bektashi organization. From Balim Sultan derives 
the organized Bektashi initiatory system, with initiates living in 
tekkis situated near, but not within, towns, and to be distinguished 
from the village groups. Yet the whole organization composed of 
such diverse elements blended in time to express loyalty to a 
common ideal and purpose. Similarly, the unification of the 
basic ritual and symbolism, together with the custom of celibacy 
practised by a class of their dervishes, arc ascribed to Balim 
Sultan. 

North Mrica also experienced new developments. The mystical 
movement, which passed through its classical period in the 
twelfth and thirteenth centuries, had flagged. This movement of 

I The ukk� of Hiijji Bektiish was at one time supported by the re\·enues of 
362 villages whose inhabitants were affiliated to the order; sce F. \V. Hasluck, 
Christianity and Islam under tl� Sultans, '929, ii. 503 . 

• See J. K. Sirge, The Btktashi Order of Dtrvishu, 1937, pp. 56-8. 
I J. von Hammer, Histoire de I'Empire Ottoman, cd. J. J. Hc11crt, I8.H, i . 

.... 89· 
• The decisive date after which these organi2alions in the Ottoman dominions 

had to profess a surface Sunni allegiance was Sultan Salim's victory at Caldiran 
over Shah Isma'j] in A.D. 1514. 
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the spirit had appealed only to a religious elite, but from the middle 
of the fourteenth century the Way had lost even this appeal and 
a mystic such as lbn 'Abbad stands out simply because of the 
spiritual aridity of the age. At the same time, a popular form of 
devotion based on the dhikr had spread, though as yet practised 
only by urban and ziiwiyQ groups. 

Shaikh Abo IsQlI.q ash·Shlilibi [d. 790Jt388] was asked about the 
position (legitimacy) of a fa'ifa ascribing itself to Sufism and self· 
discipline whose members would get together on many a night at the 
house of one of them. They would open the proceedings with some 
ejaculating in unison. Then go on to engage themselves in singing, 
hand-clapping, and making ecstatic utterances, carrying on until the 
rught was over. During the course of the evening they would partake 
of food prepared by the owner of the house.' 

But something more was needed, and this came with the general
ized baraka movement which, beginning in the west in the early 
fifteenth century, spread throughout the Maghrib in such a way 
that it was able to permeate and transform the very consciousness 
of ordinary people, not merely in the urban slums but in the 
countryside of plain, mountain, and desert. This process of social 
change, also associated with a strong surge to Arabization, except 
in Morocco, changed the attitude of the Berbers towards Islam. 
The influence of the shaikhs was such that whole tribes came to 
regard themseh'es as their descendants. All holy men had now to 
call themselves shaTifs, and baraka became, not just a gift. but 
something that could be passed down and inherited. The popular 
fame of AbG Madyan, for example, derives, not from his main
tained Sufi tradition, but through the fostering of tomb-veneration 
by the Marinid sultans. Many other establishments grew up around 
tombs of early shaikhs, like that associated with Abii. Mu1)ammad 
��ili1), buried in the riba; of Ai?fi (!;Iafi) on the Atlantic coast. 

Abii. 'Abdallah Mui:lammad ibn Sulaiman al-Jazuli, author of 
the famous 'Proofs of the Blessings' (Dala'il al-khairiit), is more 
than anyone else linked with this new aspect which so changed 
Islamic life in the Maghrib. Initiated into the Shiidhiliyya at 
Tit in southern Morocco by Abu 'AbdaIHih M. b. Arnghiir a�
!;Iaghir, he manifested the gift of miracle, was recognized as a 
wali, and affiliated followers indiscriminately, without novitiate, 

, Al:unad ibn YaI;Iyl al.Wallllharilli, Al.Mi'yar, lilh. Fez, .... H. 1]14. xi. ]1. 
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into his Way, The Sufi Path was henceforth eclipsed by this easy 
way of attachment to the power of those honoured by God, Such 
was the success of a(.jazuli that the governor of Al?fi, which he 
had made his centre, had him expelled, and he died, poisoned 
according to report, in either 869/1465 or 875/1470, 

Al-Jazuli formed neither !aTiqa (his Way was Shiidhili) nor 
11i'i/a, but from him came something much more universa], 
a devotional school with new aims and drive, based on intense 
concentration upon the Prophet and the acquisition of power 
through recitation of Dalii'il al-MaiTat, From him, however, 
derive many ,awa'i! founded by his disciples and their disciples, 
and the allegiance diffused so rapidly that many older orders 
(really ziiwzya-centres) were absorbed or eclipsed, T The subse
quent Islamic revival derived force from other causes. It was 
directed against both the Portuguese occupation of coastal places 
(between 1415 and 1514) and the imperialism of the Makhzan, 
whose energies were for long to he directed towards containing 
the new Id'l/as by winning the allegiance of the great shaikhs and 
balancing one against the other.2 At the same time, this shows 
how much temporal power had to depend upon the new religious 
movement.l No section of Maghribi life escaped their influence, 
though it was only too often to be at the expense of their spirituality. 
The idea of sanctity lost its integrity and became a mechanical 
attribute, In the very broadest terms, we may say that, whilst in 
the East Sufism remained basically an individual pursuit, in the 
West it only became popular when it became collectivized, 

, See "1umlllli' al-asmd fi dhikT al-Jaziili tea ·,-Tabb4'. n, in A�l", ilfurUl. 
xix. 278, A Id'ija did in fact stem from his SUCCi:S5()r, 'the inheritor of his 
baraka', Abu Firis 'Abd al-'Aziz at-Tabbii', known liS el-l:Iarrilr (d. 1)14" SoS). 
in the JamA'at at-T .. bb;l'iyya in Fez, 

• Two promincnt Jazutr derivati,'u in thc Jcbala region wer" that of 'AlIal 
ai-bin al-Daqqiil at Har:i'iq, ,,"d Ihat of MuJ;iammad ibn 'Ali Der-Raisul at 
Taurut, Thete drew some of th"ir inRlIenee and prestige from the struggle 
against the Ponuguese, 

Towards the end of the se\'entccnth century the Filiila dynasty encouraged 
the development of the zal";ya of Wuzan, By astute policy the makhzun 
ensured that no zauiya in nonh-west l\.·loroceo Wat capable of stimulating any 
effective mO\'ement; see E. Miehaux·lkllaire, 'Les Uerqaoua de Tangcr, 
R,M,M. xxxU: (19�0). 98-100. 

J The Sa'dl dynasty in Morocco came to power (93°/1523) through reliance 
upon the followers of el-Juuli, and one of the first acts of Al;lmad al-A'raj 
was to have hi, father buried be5ide the tomb of al-Juwi. Later, in 1521), he 
had both bodies transferred to l\larrakush to consecrate the new dyna!tie 
connection with that city: see AlumMri' al-amrti, in A�I!". Mar(Jl!. xix. 288. 
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The Maghrib was a fariqa zone to itself and the orders deriva· 
tive from al-Jazuli' did not spread outside that zone, but in the 
Maghrib itself they, together with a parallel line, express the 
religious history to the present day. An important derivative was 
the 'Isawiyya. Its founder, IVlul).ammad ibn 'Isa (A.D, 1465-1524), 
received his authority from AJ:tmad al-l:Iirithi (d. between 1495 
and 1504), a disciple of al-Jazuli, whom he succeeded as head of 
the ziiwiya of Mikniisa :lz-Zaitun. He adopted ecstatic practices, 
whereby the dervishes became immune to sword and fire, from 
the Rifa'iyya or an offshoot, either when on pilgrimage or from his 
Syrian companion, Beghan al-Ma!:tjub al-I;lalabi, who shares the 
same tomb. After his first successor the succession has continued in 
the founder's family,: but the centre moved to Ouzera near Mcdea 
where the founder's grandson established what has remained the 
chief ziiwiya to this day. 

The way the religious revolution revived old baraka lines may 
be illustrated by the Han�aliyya. This derived from a thirteenth
century Abu Sa'id al-HanlJali, disciple of Abii Mu\:tammad 
$ali1:t (d. A.D. 1234), patron saint of l;iafi, which was revived as a 
distinct td'ifa by AbG Ayman Sa'id ibn YGsuf al-Han!]ali. He 
served many shaikhs but his inspiration-shaikh was an Egyptian 
Shadhili, 'ha al-Junaidi ad-Dimya�i, who gave him the poem 
called ad-Dimyatiyya on the ninety-nine names of God, composed 
by AbG 'Abdalliih Shams ad-din AJ:unad b. M. ad-DirGti ad
Dimya�i (d. 921/15 I 5),3 which became the wird of the Han�aliyya. 
One day when he was praying beside the tomb of AbG 'I-'Abbas 
al-Mursi in Alexandria he received the call which determined his 
apostolic vocation, but the ijiiza to propagate and initiate into the 
Shadhili Way came from 'All ibn 'Abd ar-RaJ:tman at-Tazemfiti, 
muqaddam in the distinctive Jazuli tradition. He constructed his 
ziiwiya at Ait Metrif and died there in 1114/1702.4 Under his 
son and successor, AbG 'Imriin Yllsuf, the order expanded con
siderably among the Derbers of the Atlas ranges, but weakened 
after Yilsuf was killed by Mulay Isma'j) (A.D. 1727). 

The linkage of the movement of change with al-Jazil1i may well 
have been exaggerated, for in addition to the Han�a1iyya many 

I Appendi)( F gi,'cs a list of the principal orders . 
• On the 't,iiwiyya see R. Brunncl, /iliai sur la crmjririe reiigil!Wt des ' Aim/Qua 

au ,\1aroc, Paris, 1f,1':6. 
J See ash_Sha'rani, l"ubaqdt, ii. 164-5 . 
• On Sa'ld ibn Yll5uf sce especially Rinn, ,\1arabQutr, pp. 38S-IlS. 
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independent orders were reconstituted from older maraboutic 
families. Tomb-cults of early Sufis, such as 'Abd as-SaHim ibn 
Mashish, which become single ziiwiya orders, also begin at this 
time. But the most important sphere of ascription derives from 
Abu '1- 'Abbas al-Mursi and the Egyptian Wafa'iyya.T The 
following are the main orders: 

Wajo'iyya. Founder: Mul).ammad b. M. b. Al).mad Warn' (d. 
A.D, 1358), deriving from Ibn 'A1a' Allah al-Iskandari (d. 709/ 
1309). This order is mentioned to show the continuance of the 
strong Egypto-Syrian tradition, older than and quite distinct 
from the Maghribi.z 

'ArUsiyya. Founded circa A.D. 1450/60 by Abu 'I-'Abbas Al).mad 
ibn 'Arus (d. 1463 at Tunis), who claimed also a Qadiri chain. 
Libyan branch (Salamiyya) founded (c. 1795) by 'Abd as-SaJam 
ibn Salim al-Asmar al-Fituri of Zliten. 

Zarriiqiyya. Moroccan order founded by AM '1-' Abbas Al)mad 
b. 'Isa aI-Bumusi, known as az-Zarruq. Born in Morocco 845/ 
1441 and died at Mezrata in Tripolitania in 899/1494 (or between 
921/1515 and 930/1524).3 He studied for a time in the zowiya 
of Abu 'l-'Abbas A!)mad b. al-'Uqba al-I:Ia9-rami on the Nile. 
His numerous teachers included A!)mad ibn 'Arus.4 

Rashidiyya or Yiisufiyya. Founded by a disciple of A!)mad az
Zarruq called A!)mad ibn Yusuf al-Milyani ar-Rashidi, d. 931/ 
1524-5, tomb at Milyana. 

Among the numerous derivatives we may mention: 

(a) Ghoziyya. Abu '1-I;Iasan b. Qasim al-Ghazi (commonly known 
as Ghazi Bcl Gasim), d. A.D. 1526, pupil of Al).mad ar-Rashidi. 

(b) Suhailiyya. M. h. 'Abd ar-Ral).man as-Suhaili, originally from 
Yanbu' on the Red Sea, also a pupil of Al).mad ar-Rashidi. 
Among his order-founding pupils were : 
(i) 'Abd al-Qadir ibn Mul).ammad (d. 1023/1614), founder of 

the Shaikhiyya or Awlad Sidi Shaikh of Orania. About A.D. 
1780 it split into two groups: Sheraga and Geraba. 

[ See Maghribi genealogical table. 
1 Sec Appendix G for list of Syrian ami Egyptian Shiidhili order.. 
, According to Ibn 'Askar, Dawhat an-]'Iiiishir, Arch. Maroc. XllL 93 . 
• For his many writings see C.A.L. ii. 253, C.A.L.S. ii. 360-2. 

82052�7 c: 
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(ii) A�mad ibn MGsa al-Karzizi (d. 1016/1607), founder of the 
Karziiziyya. 

(c) Niifiriyya. Founder: MuJ:tammad ibn N�ir ad-Dar'i, d. 1085/ 
16]4. Centred at Tamghut in Wadi Oar'a. From it derives the 
Ziyiiniyya of M. h. 'Abd ar-Ral:unan b. Abi Ziyan (d. 1I4S! 
1733), commonly known as Mulay Du-Ziyan, who founded the 
ziiwiya of Qenadhii. 

Once the new conceptions had taken root in the Maghrib the 
Berbers inhabiting Mauritania and the Sudan-belt Sahil came 
within their influence. 'Umar ash-Shaikh (d. A.D. 1553) of the 
Arab Kunta tribe who is regarded as the initial propagator, how
ever, was initiated into the Qadiri,1 not the Shadhili-Jazuli tradi
tion, and this accounts for the almost exclusive prevalence of the 
Qadiriyya in west Africa until the nineteenth-century Tijaniyya 
was introduced. 

The complete integration of saint-veneration with the orders 
characterizes this stage. The !ii'ifa exists to transmit the holy 
emanation, the baraka, of its founder; the mystical tradition is 
secondary. Though MuJ:tammad ibn 'Jsa:, for example, is in the 
Shadhili-Jazuli line, his power, a contagion transmissible through 
his posterity, is essentially his own. But it is by no means ex
clusively a saint-cult, for the link with Sufism remains important 
and is shown in the teaching and throughout the ritual, personal 
and communal, as in the alpiih and adhkiir of the ritual IJ.tuJra 
sessions, Another aspect of this stage is that it provided a means 
of embracing within Islam all the extra-mural aspects of popular 
religion-belief in baraka, materialized in the form of touch, 
amulets, charms, and other mechanical means of protection and 
. 
Insurance, 

In the Maghrib the new tendency coincides with the develop
ment of the characteristic 'maraboutism', which is wider than the 
tii'lfas. Sharmsm took its special fonn1 after the discovery in 

I The Qlidiri line was introduced into F�l about A,O. 1 .. 66 b)' refugees 
from Spain after the n:conquest. 

, 'Ve fint hear of the burakll of royalty in the late thlrtecmh eenrury in 
relation 10 the amir 'Abd al-l:£aqq. 'His baraha wus famou8 and his requelt. to 
God al ..... ays grnnted. His skull-cHp and trousers were greatly venerated by 
the Zanllla who took them 10 ..... omen in tJ'llvail and their laboun were alievialed': 
Ibn Ab; Zar' (7�6frJ�6), Rrmt/ al-Qirftfs, IT. A. Baumier, Par;', r8oo, p. 406; Ibn al-Al:IIlUr, Raw.ja/ a".,visri", ed. and IT. Gh, Bouali and G. Ma�is, 
Paris, 1917. IT. p. 56. 
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A.D. 1437 of the tomb of Mulay Idris ] I at Fez in the reign of the 
last Marinid, 'Abd al.l:laqq ibn 'Ali Sa'id (d. A.D. 1465), and even
tually brought the Sa'dian dynasty to power. Henceforth, in this 
region no one could hope to fill any role, religious or otherwise, 
unless recognized as a descendant of the Prophet. The Sharifian 
dynasty of Banu Sa'd, founded by Mu1)ammad ash-Shaikh al
Mahdi (d. 1 557), whose bid for power began in 1524, succeeded 
with the help of these religious leaders. 

The Maghribi revival had little effect in Egypt and the Arab 
lands, where the trend was towards greater and greater conformity 
towards legalistic tradition, at least in the recognized orders subject 
to governmental supervision and approval. What really happened 
is that the clamp placed on the exercise of the mind was effective 
in suppressing speculative Sufism, so that little genuine insight 
is to be expected from Suli writings, but official condemnations 
had no effect upon popular practices of the orders and especially 
the cult of saints. There was certainly no blank uniformity; we 
have men like Shahin, the hermit on Jabal al-Muqanam, on the 
one hand, and ash-Sha'rani,l on the other, and the most extrava
gant forms of dhik, and mawhd celebrations. 

Although the Shadhili order had come into existence in Alexan
dria, it did not take root in Syria until the beginning of the sixteenth 
century. The man most responsible for its definitive planting was 
a Moroccan Suli called 'Ali ibn Maimun ibn Abi Bake (854/1450-
9J7/15II).1 After a varied career, which included a period engaged 
in fighting the Portuguese, be experienced a conversion and was 
initiated into the Madyaru line in Tunisia. In 901/1495 he travelled 
east, to Cairo, Mecca, Syria, Briisa, back to Bamat, and then 
Damascus. Essentially of a Malamati type, he refused to keep 
khalwa or wear or confer the khirqa. He forbad his followers to 
take part in normal social life, especially to seek fayours from the 
great of this world. He did not achieve celebrity in the Syrian 
world until after his return from Rum (=Briisa) to l:Iamat in 
91 1/1505. He went to Damascus; there his fame as a guide and 
revivalist attracted vast numbers, until one day 'He was overcome 
by a "contraction"l whilst in the $ali1)iyya [kMnaqah] in Damascus 

1 A notice on ash-Sha'n).nl is given in chapter viii, pp. 220-5 . 
• An account of hi� life is gh·cn by Ibn al·'lmold, Shadharrit lJdh·dhahab, 

viii. 81--4-. I � in Sufi, especially Shidhili, terminology refers to the spiritual lIate 
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which persisted in sticking to him until he abandoned the lecture
hall and began inquiring about places situated in the depths of 
valleys and on the tops of mountains, until, at the suggestion of 
Mu�ammad ibn 'Arraq he went to Majdal Ma'ush' [Lebanon], l 
where after a few months he died. 

'Ali's companion during his time of trial, Mui)ammad ibn 
'Arrliq,� is mainly responsible for the spread of the Madyaniyya 
in Syria, where the new approach brought a breath of ncw life to 
its decadent Sufism. lbn 'Arraq had been a Circassian officer of 
some wealth who, under the inRuence of 'AIi ibn Maimiin, left 
all to follow his Way. After the death of his master he developed 
the organization which came to be known as the Khawitiriyya or 
'Arraqiyya,J 

In central Asia the two·century period separating the Mongol 
invasion from the foundation of the �afawid regime in Persia was 
a time of ferment, crucial for the future of Islam in the region. The 
immediate consequences of the Mongol conquests had been the 
displacement of Islam as the state religion throughout the region. 
Islam had now to prove itself and accommodate itself to non· 
Muslim rulers, Shamanist, Buddhist, or crypto·Christian. It was 
a time pregnant with possibilities, and the outcome was the 
triumph of Islam as the dominant religion of central Asia. 
Sufism's role was of considerable significance, not as a Way, but 

nsociated with the ahernation basllqtJb4. 'dilation/contraction' ;  see A. b. 
'Abbid, al-lI.1afakhir al· 'aliyya. Cairo, A.It. Ill7, pp. 58-60. Here it is probably 
used in a more general sense as a stPle of �piritual derdiction, �nd I re�ction 
against popularity. 

I lhn al_'lmiid, op. cit. viii. 83 . 
• His full name wa.. Shams ad.dln Abo. 'Ali Muljammad b. 'Aii, known IUi 

Ibn 'Arriiq ; 878!1473-<)3J!15�6. An account of his life i3 given by Ibn al
'Imad, op. cit. ,·i;i. 196-9. 

J Ibn 'Arciq wrote a book on his Way deriving from 'All ibn Maimun called 
lU·Safinat al-' Amiqiyya fi HMs khirqat QJ-$ujiy)"a, and a IfOIlda Ldmiyya on 
the Beautiful Names which was lung III all Iheir J..wtfrru. As-Samlsl givcs the 
dhiltr and 1t.InaJ in Salmbil, pp. 1+4-5' The line is carried back 10 Abu Ya'qub 
YQsur al-Kl1mi al-Qaisi (d. A.D . •  (80), the initiator of Ibn al_ 'Arabi. h is, Ihere_ 
fore, Madyani and not Shadhili, and is regarded as a distinct .tariqa. Ibn 'ArnlQ'� 
son, Sa'cl 1It.!......Jin 'Ali (d. in Medina, A.C. 1556) is respoll5ible for the limited 
propagation of the order in Hijll?. 

Olhers in Syria who took the Iw-iqa from 'AlI ibn i\·laimiln were 'Alawlin 
'AI; ibo. 'Atiyya (t.!. A.H. 936; Ibn al_'Imiid, Shadhardt, viii. �t7-t8), Zain ad
din Abu I;Iaf$ 'Umar b. AI,lmad (d. A.H. 936: ibid., pp. 218-19), and Abu '\
l;Iasan ':\Jrb. Abmad al-K.izawini(d. A.H. 9SS: ibid., p. 307; Sha'rini. Tabaqtft. 
H. 16J). I10th 'AJawan and al·Ki:z:awini trained under 'AIi ibn l\1aiml'm in 
BrOsa. 
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through its men of power, manifested also after their death from 
their tombs, many of whose structures \vere raised by Mongol 
rulers. It is significant that two ofthe first Mongol princes to adopt 
Islam, Berke of the Golden Horde and Ghazan of Tabriz, sought 
out a Sufi rather than a Sunni 'illim before whom to make their 
public declaration of adhesion to Islam. Berke (reg. A.D. 1257--67), 
Khan of the Golden Horde, went specially to Bukhara to acknow
ledge Islam at the hands of the Kubriiwi, Saif ad-din Sa'id al
Bakharzi (d. 658/1260);1 whilst Ghazan Khan son of Arghun sent 
for the Shi'i Sufi, �adr ad-din Ibrahim, from his khiinaqiih at 
Bal).rabadz in Khorasan to act as officiant at the ceremony on the 
pasture grounds in the Alburz mountains in 694/1295 at which the 
Khan acknowledged before the Mongol, rather than the Mus lim, 
world his adoption of Islam as the western Mongol cult,] symbol of 
his independence of the confederacy of the Gur Khan of Peking. 

Central Asia, therefore, was an area of mission, and here the 
wandering dervishes were all-important.4 At the same time, 
Muslim sentiment acquired evefY""'here fixed centres of devotion 
in the tombs. These had their guardian dervishes and became the 
centre of a shaikh and his circle of devotees. Ibn BaHu!a is a 
valuable witness to their widespread diffusion, for these places 

r See the discussion by J"an Richard, 'La conv"rsion de Berke et le. debuts 
de l'Islamisat;on de la horde d'or', R.E.!. xxx\" ('967), 173-84. 

, �adr ad-din was the son of Sa 'd ad-dm al-l;Iamuya, on whom see pp. 99. 26,. 
I Dawlatshah, Tadhkirat ash-Shu'ard', "d. E. G. Browne, 1901, p. 213; 

Rashid ad_din, �.�hi�htt! Gtizan K/ui,.., ed. K. Jahn, Lciden, 1940, p. 79. 
4 It is surprising that the western Turkish Khalwati tradition made so little 

impact upon the eastern Turks. The order spread into eastern Iran from the 
Tabriz region with the wand"ring d"�ish,,s. Rud" and unlettered, they were 
despised by the Naqshab3lldis and Kubriiwis and were probahly absorbed hy 
the Yasavis, for, though a few as individual thawnaturgi"ts gained fame, the 
Khalwati lines "v"ntually died out. The following ar" a few names associated 
with a semi-legendary: 

Nur ad_din 
Ai).mad a1-Khwiirizmi 

Mui)ammad al-Khalwati 
al_Khwarizmi 
d· 75'/1350? 

Nil'3rn "d-din 
d. 'Ishqabad (Jam) 
775/1374 

Saif ad-din 
d. H"rat 783/1381 

__ LI _ 1- 1 
?ahir ad_din Abu Said 
d. 80011398 al-I:labashi 

d. 820/1418 

, 
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with their open hospitality were the stopping-places for parties 
of travellers. In nis�mJ for example, he stayed in the khiinaqiih 
attached to the tomb of Abil Yazid al-Bis!ami, where he also 
visited that of Abil 'l-I:Iasan al-Kharaqani.l Many of the tombs to 
which khiinaqiihs became attached were not those of Sufis, since 
the possession of baraka has nothing to do with Sufism. Ibn 
Bat!ilta wrote: 

Outside Samarqand is the domed tomb of Qutham ibn al-'Abbas ibn 
'Abd al-Munalib who was martyred during the conquest of that city. 
The people of Samarqand go on visitation to his tomb on the nights of 
Monday and Friday. The Tatars do the same, making vows to him on 
a large scale, bringing cattle and sheep as well as money, offering them 
for the support of travellers, the inmates of the khiinaqah, and the 
blessed tomb.2 

Other non-Sufi tombs he visited include those of 'AIi ar-Ri9-ii 
(d. A.D. 818 near Tus) situated inside a khiinaqiih.l and 'Akasha 
ibn Miry�an al-Asadi. a companion of the Prophet, outside Balkh,4 
whose shaikh took Ibn Bat!il!a on a tour of the many tombs of 
that city, which included that of the Prophet Ezekiel and the house 
of the Sufi, Ibrahim ibn Adham, then used as a storehouse for 
grain. His narrative shows that the nomad Turks and Mongols 
shared with Muslims the belief in the baraka of the saints. 

The Islamic movement took varied forms within the two tradi
tions of Sunni and Shi'i. The Ilkhanid states were officially Sunni, 
but Shi'i ideas and loyalties were very much alive as historical 
sources show, by demonstrating the relative ease with which the 
�afawid revolution was accomplished. In the Sunni tradition the 
Naqshabandiyya played a distinctive role. We have showns how 
Baha' ad-din an-Naqshabandi, who gave Silsilat al-Khawajagan 
its name and form, simply carried on one of the most strongly 
established Sufi traditions. Although so clearly Iranian and urban, 
it was adopted by many Tatar tribes as a kind of tribal religious 
linkage, and had its place in their triumphs following the death of 
Shah Rukh (850/1447). During this century the rapid progress of 
the order, from central Asia westwards into Anatolia and south
wards into the Indian subcontinent, led to its division into three 
main branches : 

, Ibn Banura, Paris edn., iii. 82. 
I Ibid. iii. 77-9. 4 Ibid. iii. 62. 

• Ibid. iii. 52-3. 
• See above, p. 62. 
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BlIhi' ad-din an-Naqah.abandi 
d. A.D. IJ89 

I I 
'All' ad_din 'All b. MJ:!d 
.l-'Anar .1-lwjiini 
d, 80z/1400 d. 816/1fIJ 

LI_,--__ I I 
Sultiin ad-dln 
Sa'd (Sa'id) ad-din M. 
al-Kashgiiri 
d. A.D. 1455 

I I 
Ya'qOb 
Jarkhl/Charkhi 
d. 851/1+l7 

'Abd ar-RaQ.miin 
Jami 

Nqir ad-din 'UbaiJallih 
aJ-AJ;!.rlr 

A.D. 141f-()z 

CENTRAL 
ASIAN 

I l;Iudm atl-din 
b. Bliqi bi'Uih 
d. A.D. 163J 

ibn MlIbmutl ash-SM-sW' 
'1;I.Q.rat Iwan' 
A.D. tfOf-tf90 

'Anf bi'llih 'Ahdallilh 
Alahi of Simaw 
d. A.D. Ifl)Q 

I 
Sa'id AJ:unad ai
BuktwrJ Takiyasi 
(d. htanbul) 

I 
WESTERN 
(Turkey) 

I 
Tiij ad·din 
ibn Z.kariyi' 
d. Mecc. 1050/1640 

I 
MuQammad Sa'id 

I 
MuJllddldlyya 
ZubaJrlyya 
Ma:Jharlyya 

I Alahdld 
d. A.D. 1640 

I 
I I 

Al,lsanlyya. 
'Alamlyya. 
etc. 

, Tuhkand WI\lI then called Sh!sh . 

MUQanunad II.:!:·ZI1h.id 
I • 

Darwish MuJ.uunmad 
I 

Ahmad al-Amkangi 
I 

M. Bilql bi'llih 
A.D. 1563-16oJ 

I 
INDIAN 

I I 
A1;unad l<'irOqi 
Sirhindi 
d. A.D. 1625 

I 
I 

J\.1ur.ld b. 'Ali 
A.D. ,640-1720 
Muri.diyya 
(S)'ria) 

• T�j ad-din had an interesting career and eventually found a niche in 
Mecca away from the rivalriea which ensued .fter the death of MuI;!ummad 
Biqi bi'lIlh. From this .... ntage point he had much to do with cummend;ng the 
Naqlhabandi Way to Arabs. He translated books like Jimi's NQf*' and 
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Jiimi has been included in this tree, not for any significance 
in the silsila, but for his influence upon Persian, Turkish, and 
Indian Sufism, as well as for his biographies of Sufis, NafaMt al
um, finished in 881/1476. Though not an initiating shaikh, Jiimi 
is said to have given the Naqshabandi tariqa to Mic 'Ali Shic 
Nawii'j (A.D. 1441-1501) when this minister to the Timurid 
sultan, Abu 'l-Ghazi I;Iusain, undertook a period of retreat in 
881/1476. 'Ali Shir was famous as a patron of the arts and as 
a ,,,riter of distinction in prose and poetry, especially as a pioneer 
poet in Chagatay Turki. He founded and endowed a Khiinaqah 
lkhl�iyya in Herat (as Shah Rukh had also done) as well as some 
90 ribii!s, this term here meaning 'resthouses'.1 

The most influential figure after DaM' ad-din was Khwaja 
A1)rar, popularly known as I;Iagrat Ishan, from whom all the three 
regional lines derive-central Asian, western Turkish, and Indian. 
Members of the order were largely responsible for the spread of 
Islam among the Ozbegs, among whom Khwaja Ai:Jrar wielded 
great spiritual power, and among whom he consequently played 
a political role.z The heads of all the independent states which 
succeeded the Mongols (except in Persia) favoured this great 
Sunni order, honouring its leaders during their lifetimes and 
building mausoleums over their graves and khiinaqiihs to house 
their dervishes. Although it weakened in time, it remained the 
dominant regional order, with great centres at Sarnarqand, Merv, 
Khiva, Tashkand, Herat, as well as Bukhara. There were also 
significant groups in Chinese Turkestan and Khokand, Afghanis
tan, Persia, Daluchistan, and India. 

The order was first introduced into India during the time of 
Dabur (d. A.D. 1530), but its real propagator was M. Baqi hi'llah 
Berang(A.D. 1563-1603) who finally settled in Delhi. His spiritual 

'Ali al_Kiishifts RnshaMt 'Ain al-flu}'ut into Arabic, and we have referred to 
a ri.ala of his on Naqshabandi practices. Al-MuiJibbi devotes a long article to 
him in his Khuwfut al-Atllar (i. 464---'70) and also to his other master Alah_ 
Bakhsh (i. 4Z3-4), khalifa of Sayyid 'Ali ibn Qiwiim of Jaunpur. Tawfiq al
Bakri has a note on the Tajiyy� �s he call. the order ; Buil aJ-Siddiq, p. 384. 

, See the study of 'Ali Shir by :\1. Iklin in J. Anal. v. xvii-xviii (1861), 19z. 
, For example, during the attack of the Timurid Abu '\-Qasim Biibur (d. 

A.D. '457), grandson of Shah Rukh, on S�marqand, al-AiJriir's exhortations 
were effective in strengthening the resistance of another Timurid, Abu Sa'id 
Mirza (reg. A.D. '45,-68), of Ma' Wara 'n_"Nahr. When Mirzii Babur off�red 
a truce (q.54) it was to �1-AiJriir that his emissaries addressed themseh"es; 
see RashalJ4t 'Ain al-Ifaydt, which is especially concern�d with al-AiJrar. 
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descent from al-AI:trar was MuJ:tammad az-Zahid, a darwish 
MuJ:tammad, then AJ:tmad al-AmkangI who sent him to India, 
Another propagator who settled in Lahore was Khwand MaJ:tmud 
(d. 1052/164-2), whose son spread his allegiance. Of the various 
lines diverging from BaqI bi'llah two, which contrasted greatly 
in outlook, \vere that through his son, I:Iusam ad-dIn AJ:tmad 
(A.D. 1574-1633), following a pantheistic line, and a somewhat 
bigoted SunnI movement inspired by Baqi's pupil, AJ:tmad 
Faruqi Sirhindi (A.D. 1563-1624), nicknamed Mujaddid-i Alf-i 
Thiini (Reformer of the Second Millennium), who, within his 
sphere of influence, attacked the link of Sufism with antinomian 
mysticism and advocated what came to be known as the 
Shuhudiyya doctrine derived from as-Simnani. His reaction 
against Akbar's tentatiyes towards religious syncretism earned 
him the Emperor's disfavour, but his refonnist outlook won the 
support of subsequent Mogul emperors. 

In the Ottoman empire the NaqshabandI silsila was of signi
ficance only in Syria and Anatolia. Introduced into Syria in the 
seventeenth century it did not begin to expand until propagated 
by Murad ibn 'AB al-BukharP Born in fact in Samarqand in 
A.D. 164-0 he went to India, where he was initiated by MuJ:tammad 
Ma'�um, son of AJ:tmad Sirhindi. He eventually made Damascus 
his centre, but continued to trayel extensively in Arab lands and 
Anatolia, training and initiating khalifas indiscriminately, and died 
in Istanbul in 1132/1720. From Murad stemmed a number of 
minor branches, 'Abd al-Ghani an-NabuIsi (A.D. 1641-173 1), one 
of the few Arab Sufis of the age who possessed any insight, 
belonged to the N aqshabandiyya. The order was introduced into 
Egypt by AJ:unad al-Bana' ibn M. ad-Dimyati (d. I 127!1715) who 
was initiated and given the khiliifa in Yemen by Al:Jmad ibn 'Ujail 
and 'Abd al-Bagi al-Mizjaji.2 

In Turkey the N aqshabandiyya was strong in towns ; there 
being fifty-m'o tekkh in Istanbul in the I 880s. Evliya Chelebi 

I D'Ohsson refers to him (T"b/mu, IV. ii. 626) as Muriid Shiimi, founder of 
the Muriidiyya. Mu1;Iammud Khalil al-Muradi, a descendant, gives many 
biographies of Munid ibn 'Ali and mem�rs of the family in his Silk ad-duraT . 

• A!-Jabarti, 'Aja'ib, Cairo, 1958, i. 226--1). Al;tmad Abu 'I_Wafa' ibn 'Ujail 
(d. 1664) took the !ariqa from Tiij ad-din b. Zakariyii in Zabid and Mecca and 
became the rcgional Naqshabandi khalifa in Yemcn; on him sce al-Mul;tibbi, 
Khuki§at al-Athar, i. 346-"7, 464- He was succ""d"d by his son Abu. 'z-Zain 
Musii. 'Abd al-Baqi was also a local Yemeni kluliifa (d. 1663: Mul;Iibbi, ii. 283)· 
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wrote: 'WeU informed men know that the great shaikhs may be 
classed in two principal orders-that of Khalveti and that of 
Nakshbendi.'1 Like the eastern, the western branch was divided 
into many separate and frequently isolated groups, each distin
guished by its own fa'ija name.2 

The only tariqa of the Kubrawl silsi/a to achieve any wide
spread fame was the Hamadaniyya. 'AIi al-Hamadani had con
ducted large movements of his followers into Kashmir where they 
formed a number of branches, onc of the best-known being the 
Ashrafiyya, deriving from Ashraf Jahangir Simniini (d. 14oS) who 
settled at Kichhauchha in Oudh. The order continued to exist 
among Iranians, and towards the cnd of the fifteenth century made 
its appearance in Syria. One Sharaf ad-din Yfmus b. Idris al
l:falabi (d. 923/1517) is reported to have taken it from 'Ubaid 
Allah at-Tustari al-Hamadani. 'He acquired many followers 
who practised the authentic awrad in al-Madrasat ar-Rawa!:llyya 
in Aleppo. Then he moved to Damascus setting himself up in 
Oar al-l;Iadith near the citadel.'l And there were other visitors. 
'Abd al-Lalif b. 'Abd al-Mu'min al-Khurasani al-Jami, on his 
way to carry out the pilgrimage with a large foll0'\'11ng of murids, 
stayed in Istanbul for some time, eulogized Sultan Sulaiman and 
gave him the dhikr of the order (the ta/qin), then went on to 
Aleppo where he taught al-awriid al-fat�iyya,4 and after carrying 
out the !Iajj returned to his own country, dying in Bukhara in 
956/'549 (or 963/'555-6)'< 

In India a characteristic of this period is the widening of 
allegiance to the established Suhrawardi and Chishti lines and the 
more restricted spread of the Naqshabandi, Qlldiri, and Shaq.ari 
orders each expressed in hundreds of local establishments sur
rounding a living or dead holy man. The success of the orders was 
based on this mystique of saint-intercessors and adaptation to 
deep-rooted Indian religious instincts. The Suhrawardi and 
Chishti !ariqas were fortunate in having inspired leaders, but 

1 Evliya Chelebi, tr. von Hammer. I. ii. 19. 
• TIle names or some of the ",estcm offshoots are givcn by A. le Ch�tdier, 

UI CMljreriel mum/manu du lledjm:, .887, p. 155 n. 
J Ibn al. '[mad, Shadharlit, viii. 12.8. 
• The cycle of prayer! called al'/lu:riid a/'f/ll�,iyya were given 10 'Ali al· 

Hamadiini by Ihe ProphN. They are Ihe pi"ot of Ihe order and spcdally intended 
{or recitation al the group fla/qa; ke A,s·SanUsi, Salmbi/, p. I<ry. 

• Ibn at·'Imid, op. ch. ,·iii. 282-3. 
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the Qadiri had so far lacked both leaders and any clear attractive 
Sufi doctrine. 

Mui:Jammad Gha\\th, claiming to be tenth in succession from 
'Abd al-Qadir, is responsible for the definitive introduction of 
his order into India. Born in Aleppo, he settled (A.D. 1482) in 
Uchch in Sind. long conditioned as a strong Suhrawardi centre, 
gained the patronage of the Sultan of Delhi, Sikandar Lodi, and 
died in 1517. to be succeeded by his son, 'Abd al-Qadir (d. 1533). 
The Baghdad centre of the order gained the favour of the Ottoman 
dynasty because of its orthodoxy.' Other members of the family 
moved also to India, and finding it to be fruitful were followed 
by more members, who formed independent branches. In the 
seventeenth century it took on a new lease of life and a surprising 
change took place in its teaching (so far �ahiri and non-mystical) 
and practices. It expanded under various leaders, including Shah 
Abu 'I-Ma'ali (d. 1615), Miyan Mir (d. 1635), and Mulla Shah 
Badakhshi (d. 1661). The last two were teachers of Dara Shik6h. 
during his earlier and more orthodox period.2 The Indian Qadiri 
shaikhs now extend very far the process of compromise with 
Hindu thought and custom. 

Naturally in as diversified a region as India regional orders 
were formed.3 The most important was the Shattariyya. Its origins 
are obscure. It claims to be in the Taifuri tradition, but is attributed 
to a descendant of Shihab ad-din as-Suhrawardi called 'Abdallah 

[ When Shah Isma'il thl' !?af�wid took Baghdad in �.n. '508 his troops 
destroyed tombs, including that of 'Abd �I-Qiidir (rebuilt after Hulagu's des
truction of 1Z58), and expelled the family, some of whom took refuge in India. 
Sulaiman the Great, after conquering the former 'Abhasid capital, made dona
tions towards its re�toration in 941/1534, �nd (after Sh�h 'Abbiis's destruction 
in 16z3) Murad IV did the same in 1048/1638. Increasing prosperity enabled 
the family to build the present mosque. 

, On this remarkable son of Shah Jah;;n see B. J. Hasmt, DaTa Shikuh: His 
L'ft! and TVQrks, Visvabharati, Santiniketan, 1953. 

The names of a few of the more important Qiidiri la',fas in India are given 
in Appendix D. 

I A distinctive order founded in India a Iiull' eadier, but with a narrow out
reach, was the Mad;;riyya. Nothing certain is known about its founder, Raw' 
ad-din Shah Madiiri, an irrunigrant (S)"rian?) who settled in jaunpur where he 
died circa 1440, his tomb at Makanpiir (near Cawnpore) becoming the focus 
of a remarkable festival and fair. This occasion also acquired notoriety through 
the rite of fire-walking perfonned by the Madiiri faqirs (see J. A. Subhan, 
Sujism, 1938, pp. 305-6; '.A'in-i Akbari, 1948 edn., iii. 412). This group is 
regarded as a bi-slun-' order, but it is more of a syncretistic sect than an order. 
As-SanDs; includes it among his fony !uri.qas and describes its aims and prac
ticcs (SalsabiJ, pp. 152-4), but he knew nothing about it at first hand. 
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ash-Shanar. His PiT, IVIuQammad 'Aru (attribution unknown?), 
sent him to India. He was at first at Jawnpur, capital of Ibrahim 
Shah Sharqi (reg. A.D. 1402-40); then difficulties caused him to 
go on to Mandu, capital of the small Muslim state of Malwa 
(Multan). where he died in 1428/9. His Way was spread by his 
pupils, especially the Bengali, MuJ:tammad 'Alii', known as 
Oazan Shanari, but owes its full development as a distinctive 
order to Shah Mul:tammad Ghawth of Gwalior (d. 1562/3),
fourth in succession from the founder, and to be distinguished 
from the Mul.lammad Ghawth of Uchch (d. 1517), propagator 
of the Qadiriyya in India. His successor Shah Wajih ad-din (d. 
1018/16cx) , should be mentioned, since he was the author of 
many books, founded a long-lived matirasa, and was honoured 
as a great saint in Gujerat. Since the Shaniiriyya does not regard 
itself as an offshoot of any order (though its chain links with the 
Suhrawardiyya), it may be regarded as a distinct lariqa with its 
own characteristics in beliefs and practices. Z It was known as the 
'Ishqiyya in Iran and Turan, and as the Bistamiyya in Ottoman 
Turkey, the name in both instances deriving from the name of 
a propagator called Abu Yazid al-'Ishqi.l 

None of the orders in India could escape being influenced by 
their religious environment. Many branches became very syn
cretistic, adopting varieties of pantheistic thought and antinomian 
tendencies. Many practices were taken over from the Yogis
extreme ascetic disciplines, celibacy, and vegetarianism. Wanderers 
of the qalandari type abounded. Local customs were adopted; 
for example, in the thirteenth century the Chishtis paid respect 
to their leaders by complete prostration with forehead on the 
ground.4 

1 Mu1).ammad Ghawth was the author of a mi'ro.j in which he describes his 
progress along the puth of spiritual ascension. The pantheistic cxpressions 
he uscd caused the 'u/amd' of GujeT1ll 10 ClIll for his condemnation for heresy, 
from which he was \'indiCllted by 'SMh' Wajih ad-din who became his disciple 
and then succestoc. Other books he wrote indude Jau:6hir-j Khamsa and 
Au.,-dd·j Ghav.;thiyya. As-Sa.ulsi describes the dhjkn of the order, including 
the jUji)"'Ya - Yoga: Sauabil, pp. u6-35. 

, Besidn the works of l .... tu1).ammad Ghawth and his successor, an account of 
its doctrincs is .ci"en in lrshdddt tll-'A�ifin by Mul;lammad lbrihlm Gazur-i 
l1ihi, a contemporary of Awrang:zaib (1659-1707). 

J The 'lshqiyya i, one of the orden given by as-Sanusl (he calls it 'a fo.'ifa 
of thc ShatliriYYII'), but he has 'hhqi's sanad muddled up; see Sa/rahi/, pp. 
135-6· 

• The eustom is referred to frequently in Amir l;Iasan 'All Sijzi's Fatcii'id 

• 
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Shi'ite Orders, The orders were closely involved with the in
increasing Shi'i movement in Iranian regions. This is seen in the 
leaders deriving from the Kubrawiyya movement of Sufi thought;1 
and even the Naqshabandi order, so definitely Sunni, made great 
concessions to the cult of 'AIi without in any way becoming 
Imami Shi'ite. Of course, most orders trace their origin to 'Ali 
and accord him a special position as the medium through which 
their esoteric teaching had been transmitted, but in any case 
remaining Sunni. 

A continuous 'Alid Sufi chain had been maintained for a long 
while, certainly since the ptohibition on the open profession of 
Isma'ili Shi'isrn in Egypt (A.D. 1171), Syria (Ma!;'yaf A.D. 1260, 
triumph of Baibars A.D. 1272), and the fall of Alamiit (A.D. 1256), 
when many Shi'is found a home within Sufi orders. One of the 
earliest surviving chainsz which shows the double gnostic pro
cession from 'AIi (both hereditary and initiatory) is that of 
!?adr ad-din M. ibn I:Iamuya (d. 617/1220), belonging to a family 
of Persian origin, whose most famous Sufi member was t ...... , 
Shi'i, Sa'd ad-din ibn l:Iamuya. 

Shi'ism under a Sufi cloak formed a powerful undercuIT 
within thc Kubrawi, Khalwati, Bektashi, and Bairami orders. In 
the Ottoman Empire it had to remain under cover, but in Persia 
there were various Shi'j Sufi movements, though with the forma
tion of SW'! states Sufi orders and their shaikhs did not in fact 
fare very weD. Sunni orders were naturally resented by the Shi'i 
mujtahids as having abandoned the Imam for the mflrshidlqutb, 
but Shi'i Sufis also suffered. Shi'i thought flourished during the 
!?afawid period in a renaissance heralded by men like the Sufi 
Mic M. Baqir Oamad (d. 1631), Qa�H Sa'id Qummi (d. 16g1), 
and MuUa $adra Shirizi (d. 1642). 

The most interesting Shi'i-Sufi movement from the historical 
point of view was the �afawiyya, which began as a Sunni order. 
The founder, !?afiyyaddin (647/1249-735/1334),3 who claimed 
a/_Iu'ad, a record of In" cO'1"cntltions of Snaikh !\i�m ad-din Awliyit', see 
K. A. Nizami, Religion and PolitiCl in lrul.io. dudng lh� Thirtunth C�tUI')', 
1961, p. 94· 

, For e:o;ampie, u-Simnini; see M. MolC, 'Les Kuhrawiyya "nlrt; Sunnism" 
el Shiisme aUX nuiti�me et neuvil!mc: sil.des de: J'htR';""', R.E.I. xxix (1961), 
61-1+2 . 

• Se" App"ndix A. 
J On Shaikh !;ian see th" .«ount in E. G. Brown", Ptl'Jiall Ljtel'atu'� in 

Modern TiPMJ, 191+. pp. J-44, which utilize5 the Sqfwo.t iq-will', written by 
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descent from the seventh Imam, Musa Ka�im, was born in 
Ardabil in eastern Azerbaijan. He experienced difficulty in finding 
a dir«tor, but eventually discovered a Shaikh Zahid' with whom 
he remained for twenty�five years until his death (6()4!1294), when 
he succeeded him. From �afiyyaddin the succession was here� 
ditary: (2) �adr ad·din, d. 1393, (3) Khwaja 'AIi, d. 1429, (4) 
Ibrahim Shah, d. 1447/8, (5) Junaid, killed in battle in 1460, (6) 
l:Iaidar, also killed in battle in 1488, and (7) Shah Isma'iJ (d. 1514), 
founder of the �afawi dynasty. 

It is not clear when the order became Shi'i. Khwaja 'AH 
showed Shi'i tendencies and when Shaikh Junaid, with whom its 
militant role began, fled to Uzun �rasan, chief of the White Sheep 
dynasty, with his ten thousand Sufi warriors (ghuziit�i $ii.fi)'ya) 
'who deemed the risking of their lives in the path of their perfect 
Director the least of the degrees of devotion',l he visited the shrine 
of !;iadr ad�din al�Qonawi,J whose incumbent, Shaikh 'Abd al· 
Lalif, denounced him as a heretic. Shaikh l:Iaidar was responsible, 
in answer to divine revelation, for instructing his followers to 
adopt the scarlet cap of twelve gores4 signifying the nvelve Imims, 
which led to their being known by the Turkish tenn qizjl�biish 
(Redheads). Shah Isma'il's battle·cry was 'Allah! AlliiM wa 
'Ali waliyyu 'lliih!',S and he made Twdve�imam Shi'i belief the 
state religion, in fact the only tolerated religion in his dominions. 
The �afawids eventually gained the adherence of groups like the 
descendants of Nurbakhsh and the Musha'sha'. 

The �afawiyya. as a strongly Turkish order, had considerable 
repercussions upon Anatolia both religiously and politically. 

Tawakkul ibn al_Ba..z.zu around 760/'359. but subsequentlr ",vised and .. ug· 
mented. The book has been analysed by 8. Nikitine in J. Ana!_ 1957, 385-94. 

• His proper name wu Tiij ad-din Ibrihim ibn Riishan of I;I.il yakirin in the 
Khinbali di.triet of Gilin. Hi! link, and so that of $afi, was with the Suhrdwat<il 
$il$;la, but it is better attached to rhe Khurasnnian rather than the Baghdadian 
tradition. It is interesting that Shah 'Abbiis (1588-1629) appointed Shaikh 
Abdil, N descendant of Shlikh Ziihid, eu�todian of his shrinc At Shaikhinbar 
in Ardabil in ,600. So Ihe .hrinc n:,-enl!d to the original line (cf. E. G. Brovme, 
J.R.A.S. 193', 395£.). 

• E. G. Browne, Lit. HiJt. Pnsia, h'. 47. 
] $adr ad·din al_QonBwi (d. A.H. 1273), 1\ famous commentator on the thought 

of Ibn al·'Arabi, whose lectures on the FIl$iil inspired the Persian poet 'Iraqi to 
compose his Lama'tit. 

• Taj_i duuvI;:da tark. later called tiij-i (widari. 
S 'Gad I God-! and 'AIi is the friend of God.' On the Sh,'j sense of reali S« 

�Iow, pp. Ill-5. 
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Several Turkish Khalwati orders (Bairamiyya and Jilwatiyya), 
claiming to be Sunni, were linked with the same tradition, 
whilst among the many political aspects we may mention the 
rising in A.D, 1416 of Mu�tafa Biirkliija supported by Shaikh 
Badr ad-din, son of the qritji of Simaw.1 Shah Ismii'il in his bid 
for power found strong support in such parts as had been in
fluenced, especially among the population of the Gulf of Adalia, 
Sanjaq Teke, whose Takhtaji population is said to be descended 
from immigrant Iranian qizil-biish,2 and the Ottoman sultan 
Bayazid 11 had difficulty in suppressing the rebellion of BaM 
Shah Kuli in support of Shah Isma'il. The Sufi organization 
upon which the dynasty had come to power continued to exist as 
the servant of the state, with a khalifat al-khulafri' at the head,J 
but steadily declined, until in time Sufis became targets for the 
enmity and persecution of the Shi'i mujtahids. 

The Ni'matullahi order was founded by Nur ad-din M. 
Ni'matullah h. 'Abdallah, who claimed descent from the fifth 
Shi'j Imam, Muf).ammad Baqir. Born in Aleppo in i30/1330 in 
a family of Iranian origin, he went to Mecca at the age of 24, 
where he became pupil, then khalifa, of 'Abdallah a!-Yiifi'i 
(1298-1367), who traced his mystical ancestry to Abu Madyan 
(Egyptian branch). After 'Abdalliih's death, he found his way to 
central Asia, travelling from khrinaqrilz to khiinaqrih, Samarqand, 
Herat, and Yazd; expelled from Transoxiana by Timur he 
settled eventually at Mahan near Kirman, until his death at an 
advanced age in 834/143 I.4 

Ni'matulliih ,vas prolific writer of Sufi ephemeras, both prose 
and poetry. He enjoyed the favour of kings and this partiality for 
the great of the world was continued by his descendants. W. I vanow 
writes that this !ariqa 'was always selective in its membership, and 
occupied the position of an "aristocratic" organization. Later on it 
became a fashion in the higher strata of the feudal society to be 
a member of this affiliation . . . A few decades ago almost the 

1 See E.l.' i. 869. On this aspect of thc Qizil-bash and their connections with 
Anatolian dervish orders see F. Babinger. Sch�ch Bedr ed-df'" Leipzig and Berlin, 
19:11, pp. 7Sff., D. Isl. xi (19:11), 1-,06; H. J. Kissling, 'Zur Gcschichtc des 
�N .. ischordens cler Bajramijja', Siidosljonch,mgen, xv (1956), 237ff . 

• Cf. E.I.' iv. 627 . 
• Sce R. M. Savory, 'The Office of Khalifat al_khulllfii under the !;>afawicls', 

Y·Amn-. Or. Soc. l=XV (196S), 497-502. 
� On N,'matullih see E. G. Browne, Lit. Hist. Pen,,,. iii. 463-73. wh�re 

examples of his apocalyptic and pantheistic poetry ure given and translated. 
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whole of the class of the junior government clerks, petty trades
men, and other similar working people in Persia belonged to 
the "MuIJa-Sult:ini" or "GunabiidI" order, an offshoot of the 
Ni'matu'l-lahis (with headquarters in Baydukht, Gunabiid), with
out in any way forfeiting their Shi'ite orthodoxy in the eyes of the 
people.' r 

Mahi'in has remained the centre of the order but it put out 
other shoots besides the Gunabadil-Dhu 'r-Riyasa.tain and 
!?afi-'A1i-Shahi. In the founder's lifetime it spread into India, 
where the Bahmanid ruler of Deccan, Af.lmad Shah Wali (d. 
1436), fostered it in his dominions. Persecuted for a period in 
Iran, it gained ground after the rise of the Qajar dynasty (A.D. 
1779), and is the most active order in Iran at the present time. 

The Nurbakhshiyyal may be classed among Shi'i orders. 
Nurbakhsh's doctrines were Shi'i in tendency though he himself 
claimed the Imamate by divine election, not by descent, and in 
consequence he had an adventurous and hazardous career. The 
members of the group in Kashmir ,,,,hen under persecution 
claimed to be Sunni, no doubt exercising the expedient of taqiyya 
(precautionary dissembling).· 

An Assessment. The difficulty experienced in treating the history 
of the orders derives from the need for expressing in a reasonably 
coherent fashion the development and organization of a movement 
of the spirit which was not orderly; thus one gives the impression of 
a precision which did not e.xist. When, therefore, I trace their 
development through three stages it must be realized that this is 
no more than a generalization of trends, and that in the final stage 
the three continued to exist contemporaneously. I have earlier 
characterized the stages (as affecting the individual) as surrender 
to God (khiinaqiih stage), surrender to a rule (tariqa stage), and 
surrender to a person (tii'ifa stage), but this simply means a narrow
ing of the means of seeking the primary aim of the Sufi. \Vith 

, w. )VrlIlOW, /smaili /.ilnatuu: a Bibliographical SU",�, Tehnm, '96J, 
p. ,ft" . 

• The split came afler Rabmaf 'AI; Shah, then-Tii\:.s al· 'UrnU' Isfah�nl
J:Iiijji Mul1a Sultan of Glln"biid (""'SultAn 'Al; Shil.h', a pupil of the famous 
philosopher of Sabuwir, I:lajji Mulla Hadi, r798-r878)--Niir 'Alf Shiih 
(d. '917)-$1ili!:t 'AI, ShAh. 

, See above, p. 57 . 
• See Mul;Iammad Haidar, Ta',ikh-i Hwhidi, If. E. O. RoS.'J, London, .895, 

pp. 434-5· 
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this qualification, that any schema implies a distinction more hard 
and fast than is justified by the facts, the trends may be sum
marized : 

First (khiinaqiih) Stage, The golden age of mysticism. Master and 
his circle of pupils, frequently itinerant, having minimum 
regulations for living a common life, leading in the tenth 
century to the formation of undifferentiated, unspecialized 
lodges and convents. Guidance under a master becomes an 
accepted principle. Intellectually and emotionally an aristo
cratic movement. Individualistic and communal methods of 
contemplation and exercises for the inducement of ecstasy. 

Second (lariqa) Stage. Thirteenth century, Seljuq period. For
mative period = "'.0. 1 100-1400. The transmission of a doc
trine, a rule and method. Development of continuative teaching 
schools of mysticism: silsila-!ariqas, deriving from an illumi
nate. Bourgeois movement. Confonning and making docile the 
mystical spirit within organized Suflsm to the standards of 
tradition and legalism. Development of new types of collec
tivistic methods for inducing ecstasy. 

Third (fo'l/a) Stage. Fifteenth century, period of founding of 
the Ottoman Empire. The transmission of an a1legiance along
side the doctrine and rule. Sufism becomes a popular movement. 
New foundations formed in tariqa lines, branching into numer
ous 'corporations' or 'orders', fully incorporated with the saint
cult. 

The organi7..ation of what cannot properly be organized, personal 
mystical life, arose naturally through the need for guidance and 
association with kindred aspirants. But organization carried within 
itself the seeds of decay. Through the cult-mysticism of the orders 
the individual creative freedom of the mystic was fettered and 
subjected to conformity and collective experience. Guidance 
under the earlier masters had not compromised the spiritual 
liberty of the seeker, but the final phase invoh'ing subjection to the 
arbitrary will of the shaikh turned him into a spiritual slave, and 
not to God, but to a human being, even though one of God's elect. 

In addition, the mystical content of the orders had been 
weakened. In the Arab world especially, the conflict between the 
exoteric and esoteric doctrines of Islam had been won by the 
legalists. Islam sought to subject the mystical element to its own 

H 
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standards, to make mysticism innocuous by tolerating much of 
its outer aspects and forms in return for submission. Order 
shaikhs vied with one another in demonstrating their loyalty and 
subservience to the Shari'a, and in the process many orders 
were emptied of their essential elements and left with the empty 
husks of mystical tenninology, disciplines, and exercises. 

The orders had now attained their final forms of organization 
and spiritual exercises. Innovations had become fully integrated 
and their spirit and aims were stereotyped. No further develop
ment was possible and no further work of mystical insight which 
could mark a new point of departure in either doctrine or practice 
was to make its appearance. The foHowing are the chief features: 

(a) Authoritarian principle. Veneration for the shaikh of the 
ta'ifa, inheritor of the barakil of wiliiya, and utter subjection 
to his authority. 

(b) Developed organization embodying a hierarchical principle, 
with a general range of uniformity, variations being expressed 
in secondary aspects. 

(c) Two main classes of adherents: adepts and lay affiliates. 

(d) Initiatory principle : esoteric and power isnad. For adepts an 
elaborate initiation ceremony and common dress; a simpler 
ceremony, but including the oath of allegiance, for affiliates. 

(e) Disciplinary principles: solitude, dhjkr�tasks, vigils, fasting, 
and other austerities for adepts. 

(f) The collC(:tive dhikr, with co�ordination of musical rhythm, 
breath�control, and physical exercises to excite ecstasy, as 
pivot of the assembly. 

(g) A cult related to the tombs of holy men. Association of tea/is, 
dead or alive, with the qualities and properties embraced by 
the terms baraka and kariima. Stress on baraka leading to 
perpetual hiving off into new orders. 



IV 

Nineteenth-Century Revival Movements 

I .  THE DIRECTIONS O F  REVIVAL 

BEFORE the nineteenth century the world of Islam had 
suffered no major reverses from the expansion of the West. 
The Maghrib had been menaced, but a state of power 

equilibrium had been maintained in the Mediterranean. The 
Portuguese had blocked Sultan Selim's ambitions to dominate 
the Indian Ocean, but this was offset by Ottoman Turkey's 
expansion at the expense of Christian Europe. Europe's earlier 
expansion by-passed the Ottoman Empire, which embraced the 
heartlands of Islam. Napoleon's conquest of Egypt in 1798 is 
generally taken as a convenient point from which to date the first 
realization of the threat presented by European expansion. 

Two de"e1opments now led to an intensified Islam-the 
Wahhabi movement and revival in the orders. Neither was in 
response to the Western menace, for they had their roots in the 
eighteenth century; rather, they anticipated the need for reform 
and for countering the lethargy which had overtaken the Arab 
world under Ottoman rule. The first of these movements rejected 
the validity of the solidified system validated by ijmii.' and especially 
such practices as compromised the unity and transcendence of 
God. It stressed a return to the simplicity of a mythical, unadul
terated Islam, and interpreted the jihiid against unbelievers as 
war against those who, like baraka-exploiters, had compromised 
its purity. The Wahhibi rejects any idea of intermediaries between 
himself and God since with his view of transcendence no relation
ship is possible. A ruling tenet was systematic opposition to all 
innovations, and the Wahhabis shocked the world of Islam when, 
in the territories they conquered. they destroyed the tombs of 
saints, including that of Imam l:Iusain ibn 'AIi at Kerbala in 1802. 
The political action of the movement was restricted, but its 
atimulative effect was widespread, and its attack on the orders 
emphasized the need for reform. 
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All religious organizations flag in their interior life, and the 
orders were, as we have seen, very decadent. 'Vithin them the 
true Way of Sufi experience had weakened, though individuals 
and little circles continued to follow thc Sufi Path. The revival 
that took place in an attempt to meet the situation stems from the 
work of three men, all born in the Maghrib. 

The revival took two lines, traditional and reformist. That along 
traditional lines derives from the inspiration of an illuminate 
called ad-Darq5wi, who enlivened emotional fervour and stimu
lated the urge towards the contemplative life among adherents 
within the Shiidhili tradition. This resulted in a proliferation of 
branch orders, mainly in North Africa, with offshoots in Syria 
and Hijaz. The reformist movement derives from .AJ:tmad at
Tijaru and Al;lmad ibn Jdris. The action of the first was centred 
in the Maghrib, and retained this orientation, though it spread 
into west, central, and eastern Sudan. It maintained its unity, its 
khalifas being immunized against the virus of prophetical inspira
tion to proclaim their own separate Ways. The movement inspired 
by AJ:tmad ibn Jdris had its centre in Mecca and after Ibn Idris's 
death his chief disciples claimed equally both to perpetuate his Way 
and to have received heavenly directives to found their own dis
tinctive Ways. Al:unad ibn Idris in particular, responding to the 
challenge presented by the Wahhiibi movement, sought to pre
serve the inner (biitini) aspect of Islam, rejected completely by 
the \Vahhabis, along with full acceptance of the �lihiri aspect, and 
vigorously condemned the accretions which had debased the 
orders. These aims alienated both the 'ulmno' and the order
shaikhs in the Hijaz. He also had a pan-Islamic vision. He sought 
to bind believers together through full adherence to the Law along 
with an emotionalized Islam based on devotion to the Prophet and 
a personal embodiment of divine power at work in the world. 
All these new orders were moved by missionary fervour to augment 
their membership. 

The two Al:unads both stressed that the purpose of dhikr was 
union with the spirit of the Prophet, rather than union with God
a change which affected the basis of the mystical life. Conse
quently, they called their 'Vay AI- Tariqat al-Mllbammadiyya or 
At- Tariqal al-A?lmadiyya, the latter term referring, not to their 
personal names but to that of the Prophet. They laid less stress 
on the silsila of authority-the Tijaniyya rejected it altogether-
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because they emphasized the fact that the Prophet himself had 
given them direct permission to initiate a Way. The new tarfqas 
were also marked by their revulsion against asceticism and by 
their stress on practical activities. Their Ways maintained estab
lished liturgical and ethical Sufism, having little in their method 
and training that the old Sufis would have regarded as mystical. 
This is shown by their practice, lack of guidance of neophytes, and 
rejection of esoteric teaching. and by such aspects as the kind of 
material drawn from classical Sufism, especially the prophetic 
tradition, which they incorporated into their manuals to justify 
every statement. They did not believe in personal guidance and 
progress along the Path, and in this contrasted with the con
tinuing tradition of guidance maintained by Khalwati and 
Shiidhili shaikhs. Few devotees of the dervish type were found in 
their ziiuiyas, though zuhd-practitioners were still prominent in 
the traditional orders and especially the new Darqawiyya. 

2 .  THE MAGHRIB 

(a) Tijiimyya 
The new outlook in the Maghrib is associated with the Tijaniyya. 

Abu '1-'Abbiis A�mad b. Mu�ammad b. al-Mukhtar at-Tijiini 
was born in I l50jI737 at 'Ain Miidi in the south of Algeria. 
He became affiliated to many orders and a muqaddam of the 
Khalwatiyya. The following account, said to be derived directly 
from Al).mad, shows how he received the call at Tilimsan in 
1196/1782 to found his own independent order: 'The Prophet gave 
him permission to initiate during a period when he had fled from 
contact with people in order to devote himself to his personal 
development, not yet daring to claim shaikhship until given 
permission, when in a ,vaking and not sleeping state, to train men 
in general and unrestrictedly, and had had assigned to him the 
wird which he was to transmit.'l 

J Jauxihir al-ma'ani U'<l buli.gh ai-anum; fi fai4 ash-SJw.ikh al- Tijani, Cairo, 
134S/19::l9, i. 43. This book, together with the Rimli/:l on the margin byal-l:fiijj 
'Umar, th" 'rokolor j!luidi of western Sudan, contains the main body of Tijani 
doctrine and principles as well as the life of the founder. Popularly known as 
al-Kunnash, or 'The Pandects', the J(lfjxihir was compiled by Abu 'J-Basan 
'AI; al-BariiZimI, AJ:!mad's chief disciple in F"z, in 1798-.8oo with the authori
zation of AJ:unad himself. On the soundn"ss of this book and other sources for 
Al;unad's life scc Jamil Abun-Nasr, The Tljaniyya, London, 196.5, pp. 24-6. 
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After this event he went into the desert; the exact circumstances 
are obscure but he seems to have got into trouble with the Turkish 
authorities, and eventually settled in the oasis of Abi SamghOn. 
It was there in 12oo/J786 that he received his final revelation 
(fatl)). 1 In 1213/1798 he left his desert retreat, again it seems under 
pressure, and moved to Morocco to begin his wider mission from 
the city of Fez, where he was well received by MOlay Sulaiman 
and remained until his death in 1815. 

AJ:unad developed his rule on strict lines. At first he had adopted 
the Khalwati line for his chain of succession, though his teaching 
owes much to the Shadhi liyya; the distinction beh"een guidance 
and instruction (tarbiya and ta'lim) is evident in his teaching, but 
did not find its way into the subsequent rules of the order. 
Obligations, as was to be expected in an order designed to expand, 
were simple. He imposed no penances or retreats and the ritual 
was not complicated. He emphasized above all the need for an 
intercessor between God and man, the intercessor of the age 
being himself and his successors. His followers were strictly for
bidden, not merely to pay the 'ahd of allegiance to any other 
shaikh, but to make invocations to any wali other than himself 
and those of his order: 'When the Prophet had given him per
mission to found his apostolic Way and he had received divine 
power through his mediumship the Prophet told him, "You owe 
no favour to any of the shaikhs of the Path, for 1 am your medium 
and provider in very truth. Abandon all that you have taken in 
anything concerning the Path".'l Tijarus consequently have only 
one si/silo going back to the founder. He stressed the quiet 
dhikr even in congregation, and condemned the visitations and 
holy fairs (ziyiiras and mawnms) so popular in the Maghrib, for 
they were all associated with the old baraka-possessors. He did 
not, therefore, at first gain a popular following, but he appointed 
as local organizers (muqaddams) anyone who would profess 
allegiance, without requiring any training other than in the rules 
and ritual regulations, the main stress being laid on the abandon
ment of all ties to shaikhs except himself. Thus at his death agents 
were already widely dispersed and a contribution.system in full 
force. 

, Jau'4hir, i. 44-. There $Urns to have becn yet another stage with his assump· 
tion oflhe tank of QuIll al·Aq(6b in 1214{'799. 

Z Jawiihir, i. 43. 
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Before Ai:Imad's death the Wahhabi movement began to in
fluence north Mrica directly. I In 1226/1811 Sa'lid ibn 'Abd 
aJ.'Aziz, the Wahhabi leader then master of the Hijaz, sent 
a message to MUlay Sulaiman of Morocco inviting its people to 
follow the path of reform. Miilay Sulaiman put his son, Abu 
Is.i:Iaq Ibrahim, in charge of the annual pilgrimage caravan which 
was accompanied by 'ulamii' who, on their return, had a lot to say 
about Wahhabi condemnation of the cult of saints.2 They saw 
affirmation of Wahhabi principles as a means of weakening the 
influence of the marabouts. Miilay Suiaiman drew up a long 
statement, in which he dealt with these questions of infringement 
of the Sunna. Alpnad supported all this, although he was disliked 
by the 'ulamii', in accordance with the policy of subservience to 
established authority which was to characterize his order. The 
Mu/ha which was read in all mosques was regarded by the mara
boutic element as a declaration of war and set off an insurrection 
(1818--22) in which the Amhawsh, the head of the Wazzaniyya, 
and the recent illuminate, ad-Darqawi, were involved. 

I 
(z) 'All ibn 'Isa 

Tamalhat lIawiya 
d. 1844 

(4) Muhammad al-'Id 
b. 'Ali b. 'Is;;: 
d. 1876 

I 
(5) Muhammad a�_$aghif 

d. I89Z 

Al;tmad at-Tijiini 
c. ,S15 

I I I 
Mul;tammad al_Kablf 
b. Al;tmad at-Tijani 
d. IS27 

(3) Mul;tammad a�-!;iaghir 
b. Al;tmad at-Tijan, 
'Ain Miid"i lIawiya 
d. 1853 

I 
(5) Al;tmad 
d. ,897 

I 
(7) 'AI, 

I I 
(6) Al-Basnir 

d. 191I 

Although Al).mad was buried in Fez, where his tomb became 
an object of visitation, the direction of the order moved to two 
centres in Algeria. Al).mad had nominated the muqaddam of the 
ziiwiya at Tamehalt near Tamasin, 'Ali ibn 'Isa (d. 1844), as his 
successor and directed that the succession should alternate 
between his own family and that of Ali ibn 'Isa. 'Ali per!luaded 
Al:unad's sons to make 'Ain Madi their home, and when he died 

I See G. Drague, EJQ"iue d'his/oire religit!flu du Mf1Toc, Paris, 195<:. pp. 8S-9Z . 
• AJ.unad an-Nii$iri, Kitab al-btiq.a, 1316/1898, viii. 145 if. See .. Iso al

Jabarti, iv. 151. 
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the succession went to A!).mad's son, Mu�ammad a�-!?aghir, and 
then back to the other line. 

No serious split in the order occurred until the death of Mul;tam
mad al-'Id in 1876, when the two groups separated following 
a dispute over the succession. The result is that these two places 
came to have only a localized direct authority, and. groups have 
made themselves independent all over Mrica. But the order's 
expansion was not thereby weakened, nor did the local leaders 
claim to found new lines; and by the beginning of the twentieth 
century it had become onc of the most important in Morocco 
and Algeria. 

The order spread south of the Sahara into west Sudan, then 
Nilotic, and finally central Sudan. Tt made its first appearance in 
west Sudan when it was adopted by maraboutie (zwnya) groups of 
the Moorish tribe of Ida-w 'AIL But it remained a tribal charac
teristic and would not have spread among Negroes had it not 
been taken up by a Tokolor from Futa Toro called al-l;lajj 'Umar, 
who made use of the oath of allegiance to bind followers to himself 
and propagated the Tijaru Way by force. Since his death in 1864-
the order has continued to expand, especially among Fulbe and 
Tokolor, who regard it as an aristocratic order compared to the more 
humble Qadiriyya, the only other order that exists in west Africa. 

Many Tijani Maghribis travelling on pilgrimage settled in 
Egypt and Nilotic Sudan and introduced their order. I We have 
mentioned how anyone prepared to propagate was made a muqad
dam. In Nilotic Sudan its followers tend to be mainly the descen
dants of west Sudan Fulbe and Tokolor who have settled. In 
central Sudan it spread only this century as a Fulbe characteristic. 
Outside Africa Tijani allegiance was negligible. Although it ac
quired a ziiw iya in Mecca it was adopted only by some west 
Sudanese settled there and by migrants. 

(b) Traditionalist Revival: The Darqa'lltiyya a1ld Its Offshoots 

Before turning to A�mad ibn Idris and the movements he in
spired which affected eastern Africa and Arabia, we may consider 

I There were tv.o currents of propagation in "KilOIic Sudan during Ihe 
Egyptian period, one Maghribl, whose chief ai/ent was ]'v1. b. al_Mukhtiir ash
Shinqili, known as \Vad al-'AliYB (d. 188:1), and the other IhrOUlolh movements 
of western Sudanese, both on pilgrimage and migration. An account of Ih" 
various a""nts who worked in Egypt and "Kiloli� Sudan is given in Jamd'"t 
al.�t al-lsliimiyya at- Tijoniy),a: ar-lUn'ilat IJS-Sddim, Cairo, 1355/1936. 
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another lVIaghribi movement which paralleled that of the Tijarus 
and in fact was far more of a popular revival and became the most 
widespread, numerous, and influential tariqa in North Africa. 
This awakening was set in motion by an ecstatic leader in the 
Shiidhili-Zarruqi succession called Abu Ijamid (Ary.mad) al
'Arabi ad-Darqawi (1700-1823) who followed traditional lines. 
Although ad-Darqawi was contemporary with at-Tijani, the two 
movements do not coincide. Only after ad-Darqawi's death did 
his movement become a distinctive Way. Unlike at-Tijani he 
received no summons from the Prophet to found a lariqa, he 
wrote little, and he says specifically that his dhikr derives from his 
own teacher, 'Ali al-'Amran 'al-Jamal' (d. 1779).( Throughout 
his life he seems to have been the victim of circumstances over 
which he had no control. 

Ad-Darqawi himsdf stressed non-involvement in the affairs 
of this world, he was zealous in preaching against the baraka 
exploitation of the established orders. yet his 0\'..0 order became 
notable, even notorious, as a politico-religious movement. He 
himself became involved. Miilay Sulaimin (rcg. A.D. 1793-1822) 
at first sought to make use of the potential power rising from this 
illuminate to consolidate his position against the Turks in Oran 
and Tilimsan, but later, as we have seen, condemned the practices 
of the orders. Ad-Darqawi had reacted against one of his muqad
dams, 'Abd al-Qadir ibn Shadf, for attacking the Turks in Oran 
(1805-8), yet later he supported the leaders of revolts against the 
rule of Mulay Sulaiman. He was no leading spirit in this mili
tant movement, but was used by others. The Sultan became 
hostile, and ad-Darqawi was imprisoned. The next sultan, 'Abd 
ar-Ral:lman (1822-59), released him, and then, as his order diversi
fied, its power weakened and its political activities in Morocco 
declined. 

After ad-Darqawi's death in his ziiwi)'a at Bii-BcriJ:l, just north 
of Fez, among his own tribe, the Banu Zarwal, there developed 
around his name what can be regarded as a new tariqa in that it is 
a definite line of ascription. His initiates had already spread 
widely, forming their own zii'Wiyas, but retaining the ascription. 
It became the most important order in Morocco, but also spread 
throughout the Maghrib and even had a few muqaddams in Egypt 

, Sec Rinn, op. cit., p. 151. His full name was Abu 'I-J;lasan 'Ali ibn 'Abd 
u-RaJ:unan al-Jamal al-Fisi. 
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and Hijaz. Some long-established ziiwiya groups attached them
selves to the new line; these included the Amha\\'Sh and the 
1:Iansaliyya, who deserted their Nii�iriyya attachment and joined 
the Darqawiyya for political rather than religious reasons. The 
following are the more important branches: 

1. Foundation ziiwiya at Bu Beril:t, where ad-Darqiiwi and most 
of his successors are buried. Offshoot ziiw iyas and agents at 
Tetwan, Tangier, Ghumara, etc. The headquarters moved to 
the nearby ziiwiya of Amajju� (Amjot) after I863. 

2. Badawiyya. This is the south Moroccan Tiifilalt branch, some
times referred to as the Shurafii' of Madagra. The founder, 
AJ:unad al-Badawi, disciple of ad-Darqawi, is buried in Fez, 
but the branch was organized (zaw iya of Gauz) by his successor, 
A1)mad aI-Hiishimi ibn a1-'Arbi, after whose death (I892) 
troubles over the succession led to the foundation of rival 
zawiyas. 

3. Bu-Zidiyya. Founder: Mui).ammad ibn Al;unad al-Buzidi (d. 
I814), pupil of ad-Darqawi. His pupil, Ibn 'Ajiba (Abu '1-
'Abbas Ai).mad, d. 1809), is distinguished for his large literary 
output.' 

4. Ghummariyya. Founder: Ai).mad ibn 'Abd al-Mu'min, tomb 
at Tushgan. 

5. 1:Iarraqiyya. North Morocco. Founder was Abu 'Abdal1ah M. 
b. M. al-1:Iarraq, d. I845. 

6. Kattaniyya. Zawiya in Fez foundcd (c. I850) by Mui).ammad 
ibn 'Abd al-Wahhab al-Kattani. His grandson bearing the same 
name developed it from I890. Imprisoned by the wazir A1).mad, 
aI-Kattani was freed on his death and his order grew. Consider
able expansion took place during the reign of Mulay 'Abd al
'Aziz, but MGlay Rafid treated him so harshly that he died. 
All the zawiyas were closed and the order almost disappeared 
but was reorganized (c. 1918) under the direction of 'Abd al-
1:Iayy . 

7. Bu 'Azzawiyya or Habriyya. Founded in north-eastern Morocco 
(zawiya of Driwa) by Mui).ammad (al-Habri) ibn Ai).mad at
Tayyib al-Bu-'Azzawi, d. Marrakish 1914. 

I See J. L. Michon, art. [bn 'Adjiba in E.!.' iii. 696--7. 
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8. Algerian branches: 

(a) Mehajiyya or Qadduriyya. Founder: Sidi Bu-'Azza al
Mehaji of Mostaganam, who was succeeded by his pupil, 
Mu�ammad b. Sulaiman b. al-'Awda al-Qaddur of Nedroma. 
(b) 'Alawiyya. Founded by A�mad al-'Alawi, who, after serving 
his apprenticeship in the 'Zsawiyya, became a pupil of M. al
Bilzidi (d. IC)09), then declared his independence in '914. He 
died in 1934 and is buried in the ziiwiya of Tigzit, Mostaganam. 
(c) In addition there are ziiwiyas connected with : Mul;1ammad 
al.Misun b. M. (Sid al-Mis11n), chief of the Algerian branch, 
d. 1300/1883 ; 'Adda ibn GhuHim Alliih, d. 1860, tomb and 
fliiwiya near Tiaret; AI-'Arbi lb" 'Atiyya 'Abdallah Abu 
Tawil al-Wansharishi. 

9. Madaniyya: (a) Tripolitanian and Hijazian branch fonned 
after ad-Darqawi's death by Mu.\.lammad l;Iasan ibn l;Iamza 
al-Madani. Born in Medina, disciple of Darqawi in Bii-Beril)., 
he returned to Medina, where he initiated many Malifas. 
After ad-Darqawi's death he settled in Tripoli, where he 
formed his own larUja, and died in Misurata in 1363/1846. 
Under al-Madanfs son and successor, Mu�ammad Zafir, it 
became a new and distinctive order rather than a branch, and 
muqaddams were widely dispersed in Tunisia, Algeria, Libya, 
Fezzan, Hijaz, and Turkey where it played a Pan-Islamic role.' 
From it branched: 
(b) Ral:unaniyya.1 A Hijazi branch founded by M. ibn M. ibn 
Mas'ud b. 'Abd ar-R.aJ:tman al-Fasi, who went to Mecca in 
18so where he built a ::iir.ciya. and died in 1878. 
(c) Yashrutiyya. founded by 'Ali Nur ad-din al-Yashruti. born 
in Bizerta 1793, died in Acre 1891. 

The order drew its membership from a wide range of social 
groups. TO'wnspeople recited their dhikrs, attended local !ta4ras, 
and occasionally went on visitations, but lived their normal life. 
Among mountain tribesmen and villagers attachment through the 
local muqaddam was felt as a renewed link with spiritual power and 
evoked an enthusiasm that often came into conflict with the older 

, See below, p. u6 . 
• To be distinguished from the Khalwati-l;Iafn3wi-Ra�inlyyD foundt<.! by 

Mui)ammad ibn 'Abd ar·R.l;unin al_Geshtuli al-Jurjuri, d. 1208/179J. 
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orders and resented the political control of a foreign power.' 
Apart from the parasites who attach themselves to ziiwiyas, this 
order had quite an unusal number of adherents who lived re
cognizably as dervishes, bearing a staff, wearing the ragged, 
patched muraqqa'a, and with a rosary of large wooden beads 
around the necks (forbidden to Sanilsis), wandering from place 
to place, reciting litanies and chanting the Qur'an. This wandering
dervish aspect goes back to ad-Darqawi himself. It was also 
an order which gave scope to women and in 1942 it is reported 
that there were eight \vomen circle-leaders (muqaddamiit) in 
Morocco.z 

-
3 .  MQVE:\fE:"<TS DERIVING FROM A 1;1:\1 AD I B N  IDRIS 

(a) Al;mad ibn Idris. 

The other great refonner was Al)mad ibn Idris b. M. b. 'Ali.3 
Born at Maisiir near Fez in JI73/1760 into a pious family, he 
passed through the usual stages of induction into the religious 
disciplines, and one of his teachers, Abu 'l-Mawahib 'Abd a1-
Wahhiib at-Tazi, initiated him into his own order,'" Another 
teacher in the Sufi Way was Abu 'l-Qiisim al-Wazir. Brought up 
in the formal Sufi tradition grafted on to the legal tradition, AJ:tmad 
reacted against the saint-veneration of the Maghrib which went 

I About 1836 the muqaddam 'AbJ ar-RaJ:unan Tiiti became involved in 
resistance to the Fren�h occupation of AJgeria and the re�istancc of the Dar
qawiyya continued in some fonn or another until 1907. 

Z G. Drague, Esquisu d'hi$t()j,� Teligie!/Je du. ,Ho.T()C, Paris, 1951, p. 266 n. 
1 Short biographies ha\e been uppended to editions of Ali-mad's Km,z 

o.s-so.'ado.ti wo. 'r-ras/uid, Khartoum, 1939, pp. 9-18 (by Shams ad_din b.'Abd 
al-Muta'al b. ADmad b. Idris), the coll�ction Alo.jmu'o.t o.b:;:uih wo. (J.·wriid wo. 
,,,,,{i'il, Cairo, 1359/1940, pp. 201-5, by 'Abd ar-Rahmiin b. Sulaimiin al
Ahdal, Mufti of Zabid, pupil of Al).mad; and a collection of ADmad's ri.dlas 
entitled Mo.jmu'o. Sho.ri/a, Cairo, n.d., pp. 1l 9""78, mainly concerned with 
his o.{.zah, pupils, eulogizing qo.si,jo.s, and the like. 

4 This was the KhaQ.iriyya, the line initiated by 'Abd al-'Azi;o; ibn Mlls'ud 
ad-Dabbagh in 1125/1713 on direct inspiration from that light of saintship, 
al-Kha<,lir. He was originally N�iriyya and his shaikh was M. b. Zayyiin al
Qandusi. On Ibn ad-Dabbagh see Adh-Dho.Jzab o.f-ibrfz /f mo.mJqjb 'Abd al
'Aziz, by A1;unad ibn Mubarak al-Lamti, his successor and organizer of the 
order, and M. al_Kattanl, So.lu·o.t o.l_o.n/as, lith. Fez, ii. 197-203. From this 
AJ:unad ibn IVIubiirak the direction of the KhaQ.iriyya, as the order came to be 
called from the name of the supernatural initiator, went to 'Abd al-Wahhlib 
!It_l'iizi. Al).mad ibn IdI'is did not succ�d at_ Tiizi, nor claim to carry on the 
KhaQ.iriyya, as is often stated. 
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under the guise of tQ.fau,"wujl. His biographer says that he based 
his Sufi practice solidly on the Qur'an and Sunna, accepting only 
these as u!iil (foundations) and rejecting ijmii' (consensus), except 
that of the Companions upon which the Prophet's Sunna is based.z 
Clearly this came later in his life, after he had come under Wahhabi 
influence. 'His concern was not confined to teaching awriid and 
adhkiir, to urging people to go into retreat and insulate themselves 
from mankind. Such practices might be of advantage for the per
sonal development of the individual disciple, but they were not 
suitable for the higher purpose at which he was aiming, that is, the 
unity of the endeavour of Muslims united in the bond of fslam.'3 

Al,unad soon abandoned the Maghrib, never to return. After 
accomplishing the pilgrimage in 1799 he settled in Cairo for 
further studies, and then lived obscurely in the village of Zainiyya 
in Qina Province. He returned to Mecca a second time in 1818 
and settled there. As a reformist cleric, claiming to restore the 
pure faith as it was before it had been corrupted by the 'ulamii', 
an upstart moreover, not a recognized member of the religious 
hierarchy of a place which had just experienced the rigours of 
Wahhabi domination, he was naturally not welcome. The 'ulamii' 
'whose hearts were eaten up with hatred and envy, disputed with 
him, but his divinely inspired floods of eloquence gushed forth 
and it was demonstrated that he stood squarely in the orthodox 
path'.4 He became one of the most eminent teachers in the holy 
city and grouped around himself a great number of pupils, and of 
the many who took the fariqa from him simply 'to partake of his 
power'(li 't-taharruk) ,vas Mu\:tammad l;Iasan ?afir al-Madani,5 
The enmity of the 'ulamil' was never assuaged and a charge of 
heresy was brought against him. His life was so much endangered 
that he had to flee in 1827 to Zabid and then to the town of 

[ It is rdated that 'once the famou" "aint of the �Iaghrib, al_'Arabi ad_ 
Darquwi, stood naked while he was teaching. He was subject to trances (fa{dlJ 
al-!ial) and said, pointing to the Sayyid (Al:unad ibn Idris). "Behold a saint 
unlike other saints. a ghaocth unlike other aghU'tith, a qu!h unlik� other aqttih." 
The Sayyid averted his eres, stripped off his gown and threw it over him. Since 
then that man was never seen naked' (Tarjama appended to AQmad's Kanz as
Sa'tidali u;a 'r-rashdd. Khartoum. 1939. pp. 14-15). Ob"iously an attempt to 
exalt Abmad at the e>:pense of ad-Darqawi. Censorious writers at all times ha"e 
condemned tamziq, this spontaneollil 'rending' and stripping of !\J.nnents by an 
ecstatic overcome by a hdl. These various Arabic tenns arc explained in sub
sequent chapters or the glossary may be consu1t�d. 

, Shams ad-din b. 'Abd al_�Iuta'iil, op. cit., pp. t)-I4 .. 
, Ibid., p. 16. • Ibid., p. 12. • See below, p. 126. 
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�abyi in 'Asir, which at that time still paid allegiance to the 
Wahhibis, who left him in peace since he was sympathetic towards 
their reformist tenets; and he died there in 1837. 

Whereas the Tijiniyya remained unified, even later internal 
troubles not leading to the formation of new lines, the Idrisiyya 
split up immediately the master died, and his more influential 
pupils embarked upon independent courses. The most important 
of these were Mul)ammad ibn 'Ali as-SanGsi, founder of the 
SanGsiyya, and Mul).ammad 'Uthman al-Mirghani, founder of 
the Mirghaniyya. These and a number of other offshoots were 
independent !ariqlZ$, making only cursory acknowledgement of 
their debt to Al).mad ibn Idris, and consequently followed different 
lines in their teaching and exercises. The Saniisi was the only 
order which retained Al:tmad's quietist mode of dhikr and which 
banned music, dancing, and extravagant movements. Attainment 
of ecstasy in the normal crude sense was not the aim of the Sanusi 
dhikr. The ikhwiin were expected to work for their living and 
were withdrawn from the world into self-sufficient zawiya-centres 
in oases in the Saharan wastes. What was stressed was the dhikr 
of meditation. Through contemplation of the Prophet's essence 
the mrlrid sought to attain identification with him.' The Mirgha
niyya, inheriting a particular hereditary Asiatic Sufi tradition, 
took almost the opposite course. They stressed the value of music 
and physical exercises in their devotions, though excesses were 
not aUowed. They had no ziiwiyas, no fuqarjj' dedicated to a life 
of service and devotion. They placed no stress upon the way of 
striving and contemplation, emphasizing rather the holiness of 
the Mirghani family, through whom the ordinary man could 
attain salvation. 

These two orders. important in their influence upon history, the 
Mirghani in the world from the beginning, an Asiatic order whic.h 
tempered its modes of expression to Kushitic African life, and the 
Saniisi, striving at first successfully to fulfil its destiny within the 
Saharan wastes only to suffer spiritual ec.lipse as a post-Second 
World War kingdom, merit a fuller description. 

(b) Mirghalliyya or Khatmiyya. 

Towards the end of the eighteenth century the Mirghani 

I See Ihe s�cial in\'ocalion series of bleuings upon .he Prophel in as
Saniisl'. AJ-Sahabil al-nn'in, pp. 14 fT. 
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family, after long residence in central Asia, made their way 
to Mecca, whose shurafjj' recognized their claim to descent from 
the Prophet. Mui).ammad 'Uthman's grandfather, 'Abdalhih al
Ma.l).jiib (d. 1207/1792), was a well-known Sufi' and Muq.ammad 
'Uthman followed in his footsteps. Like as-Saniisi he sought 
initiation into as many orders as possible, but his real shaikh was 
AJ;unad ibn Idris. AJ:unad sent him as a propagandist of reform to 
Egypt and the Nilotic Sudan (18r7) just before Muq.ammad 'Ali's 
conquest. He was not outstandingly successful, but he took a 
Sudanese wife, and their son, al-I:Iasan, was eventually to establish 
the !ariqa as the most important in eastern Sudan. Mui).ammad 
'Uthmiin returned to Mecca and then accompanied A}:lmad to 
l;Iabya, but after his master's death he returned to Mecca, where 
he pursued a course of rivalry with AJ:unad's other pupils, 
MuJ:tammad ibn 'Ali as-Saniisi and Ibrahim ar-Rashld. Each of 
these claimed to be AJ:tmad's successor and founded his own 
independent taTiqa. In Mecca Muq.anunad 'Uthman was at first 
more successful than the others, since his family was known there. 
He showed himself to be no reformist shaikh like A}:lmad and 
won the support of some Meccan shuTafii.'. He makes little acknow
ledgement in his writings of his debt to AJ:unad, and like the Saniisi, 
claims that his tariqa is comprehensive, embracing the essentials 
of the Naqshabandiyya, Shadhiliyya, Qadiriyya, Junaidiyya, and 
the Mirghaniyya of his grandfather; 'therefore anyone who takes 
the !ariqa from him and follows his Path will link himself on to 
the chains (asiinid) of these !ariqas'.2 

He sent his sons into different countries: south Arabia, Egypt, 
Nilotic Sudan, and even India. In each of these countries a nucleus 
of followers had been formed before his death in 1268/1851 at 
'fa'if, to which he had withdrawn in consequence of the increasing 
hostility of the 'ulamii.'. The propaganda was most successful in 
the Egyptian Sudan, where his son, al-J:Iasan (d. 186c) , had settled 
at Kasala and founded the township of Khatmiyya. When 
MuJ:tammad A}:lmad proclaimed himself the Mahdi in the Sudan 
in 1881 the Mirghani family, which like all other established 
orders had vested interests in the Turco-Egyptian regime, opposed 

[ His works are given in G.A.L. ii. 386; G.A.L.S. ii. 523. Popular etymo
logy gives the origin of the family name !IS a compound of ..uT (fot' amir) and 
ghani (a rich man), but the word is more likely to be a corruption of a place-nisba 
like Marghinan, since the first vowel is short. 

� AQmad ar-Rutbi, Mir0at al-aJ(lab, pp. 8�. 
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his claims, and during the Mahdiyya the family went into exile. 
But with the re-occupation in 1898 Mirghani authority once again 
reconstituted itself. The Mirghanis strongly opposed the breaking 
away of khalif as to found their own branches, but there was 
one exception whose independence was admitted by Mul.lammad 
'Uthman. This was the Isma.'iliyya founded in 1846 by Ism1i'iJ 
ibn 'Abdallih (1 793-1863) at EI-Obeyd in Kordofan Province of 
eastern Sudan. I 

The Islam of eastern Sudan, soundly based on Arabic, had 
tempered legalism with mysticism. The religious leaders had 
combined the roles of faqih (jurisconsult), faq;r (Sufi). and 
mu'allim (Qur'an teacher) under the one comprehensive term of 
fekt', and their establishment which combined all these functions 
was known as a khalwa (retreat). The new emphases brought 
a different type of religious rivalry and order loyalty; no stress 
was placed upon ascetic and mystical practice and teaching, but 
complete reliance upon the Mirghanis, loyalty to whom earned 
assurance of paradise. The old family and tribal orders continued 
to survive and maintained the old spirit, as against the legalistic 
fanaticism soon to burst out in the Mahdi's repudiation of his 
Sufi beritage. 

(c) Saniisiyya.::. 
MU-':13mmad ibn 'A1i as-SanGsi (1787-1859) had been involved 

in the disputes over the succession to Al:tmad ibn ldris. He founded 
(1838) his first ziiwiya at Abu Qubais, a hill overlooking the Ka'ha, 
but though he '\\'on a following he could not maintain himself 
against both the 'ulamii' and the Mirghani family strongly en
trenched in Mecca. I le was forced to leave Mecca (J 84o) and settled 
eventually (1843) in the hills known as Jabal Akh(jiar in the interior 
of Cyrenaica, where he founded Az-Zawiyat a1-BaicJa'. This 
relatively fertile region in the midst of the bleak desert was cen
trally situated both for influencing nomadic tribes and for contact 
with the caravan traffic coming from central Sudan. Though he 

, Sec: !sma'iJ"s own aCCOUn! in AI-'Uhiid af-11!II/iya fi kaifiyyal rilat 0.1-
Tariqat af-Imuj'iliyya, Cairo (19J7 ?], pp. 2-1<1; and for . general account 
sce J. S. Trimingham, Islam in the Sudan, '949, pp. 23s-6. 

1 Two stud ice of the order in English may be mentioned ;  the first, by E. E. 
E\'ans-Pritchard. Th� SamlSi nf Cyunaica (Oxford, 1949), is in il$ main stress 
Ihat or a social amhropolOKist, whil st Nicola Ziadeh', $""miyah (Lc:id.,n, 
1958) studies il as a ",",valiu movement within Islam. 

-
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won over many nomadic tribes in Cyrenaica, he awakened little 
response among cultivators and urban people attached to the old 
orders, and his missionary outlook caused him to look southwards 
to the semi-pagan, mutually hostile, tribes of the Sahara, and 
beyond them to the black peoples of central Sudan. In 1856 
he moved his headquarters from al-Bai4a' to Jaghbub deep in 
the Libyan desert, both to avoid Turkish interference and to 
strengthen his influence in central Sahara. There he founded a 
multi-function ::(iwiya, which resembled the ancient ribiil in its 
frontier-like character but was far more comprehensive in its 
Islamic and social characteristics. 

More closely than any other of AJ:unad's successors MuJ:!ammad 
ibn • Ali followed his aims in urging the elimination of the causes 
of dJsuniry among Muslims. Like AJ:tmad he advocated a return 
to the primitive sources of Qur'an and Sunna. Since this implied 
the rejection of ijmii' and qiyas and consequently the whole 
edifice of legalistic Islam, a result probably never envisaged by 
either AJ:!mad or MuJ:!ammad ibn 'AU, the enmity of the '!llama' 
was assured. I MuJ:!anunad ibn • Ali claimed that all the silsilas of 
existing orders had been brought together and unified in himself, 
and in his book As-Salsabil al-ma'in li 'j.fara'iq al-arba'in he 
describ(."S their dhj/u requirements to show how his Way fulfils 
them a11.2 His writings cannot be called mystical in any strict 
sense of the term; his Al-Masii'il al-'ashar, for example, deals 
with 'The Ten Problems' encountered when carrying out ritual 
lalat. He carried on AJ:!mad's aim in seeking to purify practical 
Sufism from e."(travagant and irregular features. He laid stress on 
the devotional aspects of dhikr recital, censuring the noisy and 
frenzied exhibitions with which dhikr had become associated. At 
the same time, since he was also a practical missionary, he did not 
forget the needs of the ordinary people and allowed practices 
connected with the honouring of saints, 

The Sanilsi sought to achieve a simple Islamic theocratic 

( S« Abu 'AbdalHlh :\1. b. A. 'lJlbish (d. 1299/1881), al·Fal�1 al·'ali, and 
extract tmnslated in L>epom and Coppolani, 1.4 Confriri�s uli�IU�J mllsul
nUllltI, Allli"r�, 1897, pp. 546-5 1 . 

• The Salsahil (written in u60jI843) is not original but is based, u M. b. 
'AIi acknowledges (Cairo edn., ,,".H. '353, p. 4), upon the Ristila of 1:lusnin b. 
'All nl· 'Ujuimi (d. 1 1 1 31170�), which gives the dJtikrs of the 40 lariqlll which 
maintain the spiritual equilibrium of Islam. Al-;"1urtaQ� a7.·Zabidl (d. 1205{ 
179t) also imilated 'Ujaimi's work in his 'Iqd a/.jwn4n. 

1:!6:>:n I 
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organization of society by peaceful means. Hence he centred his 
movement in inaccessible regions of the Sahara, remote from 
centres of privilege like Mecca, for only in a country without a 
history was such an aim capable of achievement, though history 
was in fact to catch up with and overrun this order. His ideal of the 
unity of thought, worship, and action led to the most compre
hensive zawiya organization. Each local zow£ya. a cell of Islamic 
culture set in a nomadic or animistic environment, was the means 
by which adherents were organized and through which expansion 
was effected. Each formed a complex of buildings constructed 
around an inner courtyard with a well. These emhraced the 
residence of the muqaddam, representative of the Sanusi, his 
family, slaves, and pupils, a mosque, school, rooms for students, 
cells for keeping vigils, and a guest block for the use of passing 
travellers and caravans. The whole interrelated construction was 
surrounded by a wall and could be defended if need arose. 
Around it were lands cultivated by the ikhwiin. The ziiwiya was 
no alien settlement but regarded as belonging to the tribe in whose 
region it was situated. from whose members many of the ikhwon 
were drawn. Thus it was a centre of tribal unity and this gave it 
strength to survive. E. E. Evans·Pritchard writes: 'Unlike the 
Heads of most Islamic Orders, which have rapidly disintegrated 
into autonomous segments without contact and common direction, 
they have been able to maintain this organization intact and keep 
control of it. This they were able to do by co-ordinating the lodges 
of the Order to the tribal structure." 

(d) Other Jdrisj DerivalUms 

A1;lmad ibn Idris's own sons did not immediately claim the 
succession. His son MUQammad recognized Ibrahim ar·Rashid as 
his father's successor and the followers in !;iabya paid allegiance 
to him. Another son, <Abd al·Muta'il, rallied at first to the 
Sanusi, spending some time with him at Jaghbub, then went to 
Dongola on the Nubian Nile and constituted himself head of the 
order. In Arabian <Asir, Muhammad and his descendants main· 
tained their line in unison with the Nilotic one, and it was in <Asir 
that MUQammad ibn 'Ali (I8i6-1923), great-grandson of AJ:tmad, 
became a temporal ruler when he founded the Idrisid dynasty of 
'Asir in 1905. 

I E. E. Evans_Pritch.ard, op. cit., p. 11. 
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Ibriihim ar-Rashid (d. at Mecca in 1874),1 a Sha'iqi of the 
Egyptian Sudan, carried on the propagandist traditions of AJ:t
mad, whose authentic successor he claimed to be. He established 
ziiwiyas at Luxor and Dongola as well as Mecca, where he won 
a popular following, especially after successfully vindicating him
self from charges of heresy raised by the "llama'.2 A nephew and 
pupil of his, called MuJ:!ammad ibn �iiliJ:!, branched out in 1887 
into a derivative, the �aIiJ:!iyya,l with its seat at Mecca, which 
became influential in Somalia through the preaching of a Somali, 
MuJ:!ammad Giiled (d. 1918) and the formation of collective 
settlements. The movement of MuJ:!ammad ibn 'Abdalliih al
l:Iasan ('the Mad Mullah') had its origin among the �iili1)iyya. 

Mu1)ammad al-Majdhiib ai?-f?ughayyar (1796--1832), great
grandson of I:lamad ibn Mu1)ammad (1693-1776),4 founder of 
the Majdhiibiyya, a Shiidhili derivative, in Damar district in 
Nilotic Sudan, after studying under Al)mad ibn Idris in Mecca, 
returned to the Sudan, revivified his hereditary tariqa and pro
pagated it among Ja'liyyin and Beja tribes. 

4. THE ORDERS IN ASIA 
The revival which has just been described hardly extended to 

Asia, yet Mecca in the nineteenth century was the most important 
order-centre in the Muslim world, almost every order being 
represented there.s The Wahhabis had abolished the orders along 
with the saint-cult in those parts of Arabia which they controlled, 
but after MuJ:!ammad 'Ali's campaigns their political authority 
became confined to the Najd and the orders flourished in the 
Hijaz.6 In 'Asir, as we have seen, AJ:tmad ibn Idris actually 

, To be distinguish",d from the Moroccan Rashidiyya (also known as Yiisu
fiyya), an order in the Shiidhili tradition (but independent of th", JUiili succes
sion) founded by Ai}.mad ibn Yiisuf ar-Rashldi, d. 931/' 524-5· 

• S",,,, A. 1", Chatelier, w Confreries musulmanM du Hedjaz, Pari9, ,887. 
pp. 94-7· 

S See J. S. Trimingham, Islam in Ethiopia, 1952, pp. 243-4-
� Sce ToolUJtIt of Wad Paif Allah, cd. Mandj"!, 1930, pp. 70-1. 
5 C. Snouck Hurgronje has given U!I a pictuR of the life of Mecca at the time 

of his stay there in 1884-5; English translation ,lfeaa in tM Latter Half of tM 
:19th Century, 1931, especially pp. 201--1} on the ord",I"S in Mecca. The funda
m"'ntal study of the ord",I"S in the Hijaz is A. le Chatelier, op. cit. 

6 Hadramawt remained a closed area to .tariqas other than th'" 'Alawi (and 
its branches) which for centuries had maintained the region as a family preserve, 
though they had certainly helJ>"'d in tempering th'" uncompromising legalism of 
th", Tarim-trained sbaikh&. 
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found sanctuary under the \Vahhiibis from the persecution of 
the Meccan 'ulama'. His pupils found greater responsiveness in 
Africa than in Arabia, yet all orders derivative from him were 
represented by zawiyas in Mecca and most of the founders lived 
there. Although the Sanusi like Al:tmad himself found Mecca an 
impossible place in which to pursue his aim of instituting a re
formed tarfqa his ziiuiya on Abu Qubais continued to flourish ; 
ziiwiyas were founded in other towns of the Hijaz; and the order 
even gained the allegiance of some of the bcdouin.1 

In Mecca the orders were in an equivocal position. They 
exercised so great an influence among pilgrims that Mecca became 
a great diffusion centre, for many were initiated into one or more 
lines, while others returned as khalifas, sporting a tubular case 
around their necks containing their ijiiza (licence to teach or 
propagate). For example, the first Indonesian Minangkabau shaikh 
of the Naqshabandiyya received his initiation in Mecca around 
1840; though it also worked the other way, for it was primarily 
from Mecca that the Indian NaqRhabandiyya found varying 
degrees of foothold in Arab towns. Returned pilgrims (except in 
Negro Africa) frequently wielded an influence in their homelands 
which far outweighed that of the official representatives of Islam.z 

At the same time, the 'ulama' and shurafa', the Meccan ruling 
class in all religious and civil matters under the protection of the 
Khedival or Ottoman regimes, resented the influence of the 
order-leaders,3 since not only was reverence diverted from their 
presences, but also money from their purses. Persecutions of order
leaders were common. \Ve have seen how an independent like 
Al:tmad ibn Idris was forced to leave the Hijaz. An especially 
revolting case was the persecution of the Shadhili, 'Ali ibn Ya'qiib 
al-Murshidi as-Sa'idi, \vho was condemned for heresy by the 
MajIis of the 'ulama' in 1886 and handed over to the secular 
authority, which tortured him to death.4 At the same time, 
measures taken by the secular authority weakened the influence 
of the leaders of the orders. 

, See C. Snouck HUI"J<ronje, op. cit., pp. 55-6 . 
• On the influence of such returned pilgrims in Indonesia in the nineteenth 

century sce C. Snouck Hurgronje, op. eit., Book IV, Th" Jiiwah. 
J On the hostility to th" order_shaikhs of 'Awn ar·Rafiq, the Grand Sharif 

(,882-'905) or pulitical head of Mecca, sce C. Snouck Hurgronje, 'Lcs con
frhies rcligicuscs, la l\Iccque ct le Panislamisme', in his Verspr�id� G�'ChTiftffl, 
1923, iii. 199. � See A. le Chatelier, op. eit., pp. 97-9. 
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When Mul)ammad 'AIi conquered the Hijaz in 1813 he insti
tuted the system which had long been in force in  many parts of 
the Ottoman Empire,1 by placing the orders from the administra
tive point of view under a shaikh af-ttlmq, one being appointed 
for each town. A. le Chatelier wrote :  

The role of this agent was apparently limited in that his function was 
to act as intermediary between the local authorities and the orders in 
his district in regard to such temporal matters as participation in 
public ceremonies, the practice of their ritual in mosques, the admini
stration of aU'qiif, and the recognition of their dignitaries. These func
tions do not at first sight seem to be of such a nature as to give him a 
general authority over the orders . . .  but the practice of always choosing 
as shaikh a!-!uruq a popularly venerated person or the head of a family 
enjoying great religious inftuence, produced a situation whereby in fact 
his authority came to be substituted for that of the chiefs of the orders. 
Becoming accustomed to address themselves to him in material matters 
the muqaddams came to recognize him as their spiritual master. Charged 
only with sanctioning their nominations he came to designate them 
himself and they came to accept him as their hierarchical superior. 
His taqrir or administrative licence became the equivalent of an ijaza 
or canonical licence. 

The first transformation led to a second-the grouping by town of 
the representatives of each order under the direction of one of them, 
who, originally personal agent of the shaikh a.t-{uruq, came to impose 
himself as disposer of religious power and to replace, under the title 
of sltaikh as-sajjada, the provincial nt/'jb.! 

New movements of the spirit in the Arab Near East found 
other forms of expression than through mystical orders, few new 
orders being founded) The family orders were well established 

, Each city had its shaik;, lUh_shuyiikh. In Damascus the head of the 
Sumai.�tiyya Khtlnaqdh h eld thi� post automatically ; see al-Qalqashandl, $ub(l, 
i .... '93, 221, etc., xii. ,p2. The actual authority of the shaik;, varied according 
to local C;rCUIIlStllnceS. Egypt differed in that the authority of the 6haikh af
furvq utended over all the orders in the country. At the beginning or the 
twentieth century thirty-two orders arc listed as coming under al-Mashyakhat 
al-Bakriyya; see M. Tawflq BI-Dakri, Bait of-$iddiq, Cairo, 132)/1905, p. 381. 
Only the main ord"rs it I«ms wc", officially recogni2Cd for th"r" were many 
others not wven in this lilt . 

• A. le Chatelier, op. cit., pp. 4�5. C. Snouck HurJolronje says (op. cit., p. 177) 
IhM 'whcn two imponant sheikhs of one turiqah. or more rardy when two 
tarlqahs, ""t into conflict with "aeh other, the authority of such a Sheikh at
Turuq is of no value'. 

J The main aeti ... ity in this respect took plllce in the Khalw9.liyya; but is 
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and family tradition and communal allegiance assured their con
tinuity.1 

Mter the Wahhabi incursion into Syria in 1810 when Damascus 
was threatened, the head of the Naqshabandiyya there, I)iya' 
ad-din KhaIid (1192/177&--1242/1826), following a visit to India, 
was moved to undertake reforms . .z He succeeded in uniting into 
a more unified tariqa-cluster various branches in Syria, Iraq, 
and eastern Turkey. His attempt did not succeed, in that after 
his death his khalifas regarded their groups in Aleppo, Istanbul, 
and other towns as fully independent organizations. 

Shaikh KhaIid's propaganda was successful in causing members 
of important Qiidiri families in Kurdistan to change over to the 
Naqshabandiyya, with considerable effect upon the subsequent 
history of Kurdish nationalism. 'Abdalliih, son of a prominent 
Molla $alil), having become Naqshabandi. made Nehri his centre 
and the family came to wield temporal power, especially under 
'Ubaidallah (1870-83), who imposed his authority over a wide 
area. He was at enmity with another family, the Barzani. One of 
Khiilid's khalifas called Tiij ad-din had established himself at 
Barzan, a Kurdish area in northern Iraq, and his line became an 
important factor in Kurdish nationalism. Taj ad-din's son, 'Abd 
as-Salam, and grandson, Mul)ammad, gained spiritual ascen
dancy among villagers in the mountains north of the Ziib river, 
who abandoned their Qiidiri allegiance and came to fonn a new 
tribal grouping, the Barzani, virtually independent of Ottoman 
authority. In 1927 the order acquired special notoriety when a 
disciple of the fifth head, AJ.unad, proclaimed his master an 
not to be taken as a symptom of new life since fission was an ever-recurring 
process in this order. New groups included : 
�awiyya: Al;.mad b. M. 9.s_$awi, d. u41/1825 in Madina. Pupil of Abmad 

ad-Dardir. 
Ibrahlmiyya: Qushdali Ihrahrm, d. 1.t83/1866 in Skutari. 
Khalil iyya: f,lajji Khalil Geredeli, d. 1.t99/1881 ill Gerede. 
Faio;liyya: Fai{l. ad-din l;Iusain, d. 1309/1891 in Istanbul. 
J;Iiilatiyya: I;Iasan I:Ia!ati 'Ali A'la, d. 1329/191l in Edime. 

[ A notable figure of the 'Aidariisiyya of the previous century was 'Abd at
Rai}.man ibn MUHafa, whose travels took him outside the narrow confines of 
I:Ia<;\ramj blam into India (where the famil y  order had long been established, 
yet without becominjoi" more than a small holy-lineage tariqa), Hijaz, Syria, and 
Egypt, where he died in 1778. Many people took the !ariqa from him without 
this leading to any extension of the order, whieh remained a famil y  affair. 

2 His first master is said to have been M. b. Al;.mad al-AQsa'i, of a well
known Arab Shi'; family, d. Baghdad, 1208/1793-4, but he later visited India. 
where he made contact with 'Abd al_'Aziz, son of Wali Allah. 
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incarnation of God and himself as his prophet. ' The prophet 
survived a few months only and the new religion died with him.z 
The subsequent history of the Barzanis has no place in a history 
of the religious orders.3 

Although there was no revival in the Near Eastern world the 
reformist tendencies of the age affected the orders. They came 
under bitter attack from those influenced by Wahhiibi rigorism, 
from 'ulamii' resentful of their influence, and from the reformers 
and new men. They were subjected to pressures of various kinds, 
often through government agency, as, for example, in the suppres
sion of extravagances such as the dosa ceremony in Cairo. Yet no 
genuine reform movements took place. This is especially true of 
Turkey, Syria, and Iraq. The Bektashis suffered a severe setback 
when the Janissary corps was abolished in 1826," yet under the 
relatively tolerant regime of 'Abd al-Majid (1839--61) the order 
re-established itself and regained widespread influence. This 
shows that the J anissary link was by no means integral to the 
vitality of the order. The main spread of the order into Albania 
took place during this century after the suppression of the Janis
saries; whole communities reacting against the Sunm Islam of the 
Turkish conquerors attached themselves to the order. Its main 
centres were in Tirana and Aqce I:li�r. 

At the same time, during this century throughout the whole 
Islamic world, the orders still fulfilled their role of catering for 
the religious needs and aspirations of vast numbers of ordinary 
people, and attacks on them had relatively little effect. The 

I It is not cl�ar whether the idea came from Ahmad him8�If, at any rat� h� 
did not repudiate it, see RepOT! by H,B,M.'s G()f:t:rnmenl 10 t� Coundl of tM 
uague of Nations on the AdminiJtratiotJ of Iraq, '9z7, p. 23, 

l Al;unad's aberI'lltions (he became a Christian at on� time) are to be und�r
Itood as those which to his confused mind he thought a malamati ought to 
mk,. 

J On the history of the leaders in modem times see C. 1. Edmonds, 'The 
Kurds and the Revolution in Iraq', lVI,E,J. xiii ('95\)), ,-10. 

4 See the contempoI'llry, though hostile, account of the meetings of 'ulamd' 
with th� heads of th� leading orders, and the imperial decrees and fatwas 
issued in Mohammed Assad-�fendi, PriciJ In'sto�iqu� de la dedructirm du corps 
des Janiuairu par le Sultan Mahmoud, .m I8!l6, ed, and tt, A. P. Caussin de 
Perceval, Paris, rS33, pp, 298-32\), The three leading Bcktiishi chiefs were 
exe<;uted, aH lodges in Constantinople and its environs were destroyed and 
those in the provinces were handed over to other orders, their superiors 
and many dervishes were �xiled, their awqaf, lands, and villages confiscated, 
and the w�aring of their special dress and other distinctions prohibited. 
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causes which led to their virtual eclipse during the twentieth 
century will be discussed in the last chapter. 

The orders transcend all boundaries of political loyalties within 
Islam. Sultan 'Abd al-J:lamid's attention was drawn to this aspect, 
and its possible value in his pan-Islamic vision, through a work 
written by the son of the founder of the Madaniyya (-Darqawiyya) 
order, Shaikh Mul:l3mmad ibn l;famza ?afir al-Madan! of Misucata 
in Libya. This work, An-Nur as-Sati' (The Brilliant Light),' is 
primarily an account of the teaching of the order following 
stereotyped lines, but it has a section dealing with the principles 
underlying the pan-Islamic movement. These, we have seen, 
were found earlier in the work of Al:lmad ibn Idris. though all his 
pupils rejected this aspect of his teaching, even the Sanusi choosing 
a passivist role in the Sahara. Shaikh Zafir contributed to the 
propaganda of the movement. The sultan allotted him a house 
near the palace of Yildiz Kiosk and three Madani ttkkes were 
established in Istanbul. From these went out propaganda seeking 
to influence shaikhs of various orders. Emissaries, protected 
through the imperial power, won recruits among Algerians em
ployed by the French (there were two ziiwiyas in Algiers), but 
in Morocco its relationship with the Turkish government dis
credited it. In Barka it became linked with the Sanusiyya, which 
won over many Madani members. Muqaddams were also found in 
Egypt and the Hijaz. 

In Syria the Madani tariqa was represented by a distinctive 
lti'lfa, the Yashrufiyya. Founded by a Tunisian, Nur ad-din 'Ali 
aJ-Yashru�i (born in Bizerta in Iz08/1793), who moved to Acre in 
Palestine in 1266/1850, where he died in 13IO/t&)z,:t He initiated 
lavishly, and ztiuiyas were founded in Tarshil,la (A,H. 1179), }enl
salem, Haifa, Damascus, Beirut, and Rhodes.3 

'Abd al-I:Jamid gathered around himself other order-leaders, 

, Publishtd in Istanbul in 1301/1884. M . .?:ifir's ll!lsociation with .'AhJ 
al-l;Iamid began before the latter sua:eeded to the sultanate; see A, I" Chateliu, 
op. cit., pp. 114-15; Wali ad-din Yakan, ai_Ma'/um fl:a '/-mlljhii/ (Cairo, 
'317IHJ09), i, 169--77, and also, for ,\bu '].Hudi a,-�ayyidl, i. 100. 

I An account of the life, lett"rs, and Sufi principles of i\Cir stl-din 'Ali is 
gi""n in RiJ.r/at il4 'I-Qaqq (privately printed, s"irut, n,d. but completed in 
1954) by his daughter Fiilima al-Yashru\iyya, who had to nmo\'c thc head
quarters of the order to Beirut after the Pnlestin" tragedy of 1948 . 

• Th" propagator of the Shiidhiliyya in th" Comoro hlands in the Indian 
Ocean, wh,,1'1: it hu become the rn.'1jor lariqu, Sa'id ibn Mui)ammad al-:'vIa'ruf 
(d. Moroni U)O",). was iniriat"d in Acre, 
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the most notorious being, Abu 'I-Huda M. a!}-�ayyadi (1850--
1909) of the �ayyadiyya branch of the Rifl'iyya, a long-established 
family order near Aleppo. Abu 'I-Huda began his career as a simple 
faqir, chanting Sufi songs in the streets of Aleppo where he dis
covered that he possessed unusual powers. He next appears in 
Istanbul, where his singing and extraordinary powers in the 
Rifli'i tradition attracted the attention of the youth who was to 
become Sultan 'Abd al-l:Jamid 11 (18i6-1909). In a remarkable 
way he was able, through his astrological and divinatory powers. 
to maintain an influence oYer the sultan which lasted throughout 
all changes until his final oyerthrow. He influenced the sultan's 
religious policy. He was a fanatical believer in the divine right of 
the RiCin tariqa, its saints, and of the Arab role in Sufism.1 All 
reformers of the second half of tbe nineteenth century, such as 
lamal ad-din al-Afghani, al-Kawakibi, and Mu�mmad 'Abduh, 
disliked his influence upon the sultan and his views about lineal 
and traditional Islam, regarding him as an example of all that they 
were countermg. 

In central Asia there is little of signific.' mce to record for this 
century. In Turkistan and in the Caucasus there was a revival of 
the Naqshabandiyya in the 18505.1 This order had penetrated into 
Daghistan at the end of the eighteenth century and a leader called 
Shaikh Man�ilr (captured 1791) sought to unite the various 
Caucasian tribes to oppose the Russians. He won over the princes 
and nobles of Ubichistan and Daghistan,-as well as many Circas
sians who, after the suppression of the Murid movement and the 
impOsition of Russian rule (1859). preferred exile to submission. 
The order is credited with the definitive winning over of these 
Caucasian groups to Islam, e\'en if only as a factor uniting the 
various clans. 

The Sufi intellectual gnostic traditiOll, crushed in the Arab 

I Scc Abu 'l-Hudii's Tonwir al-Abftir If loboqlIl as-SMat ar.RijlI·'yya, 
C.iro, 1306/.888 . 

• 'The brotherhood of the V.,jam. an off� hoot of the great Sufi fratemit)· of 
Naqshb:mdina, was founded at Ka7.an- in .86: by Bahauddin VaiM)v. hs mem
bership consisted mainly of small artisans, and its doctrine was a I'ery curious 
mixture of Sufi mysticism, puritanism and Russian soci�lism-somewhat 
resembling thM of the P"puli!tl. The Vaisi. were considered by other :'.1ullims 
as heretics. In '9'7, the son and successor of thc scct's founder, ln�m Vaisoy, 
received some ann!! from the Bolshevik organizotion of Kazan·. He was killed 
while fighting for the R�ds in Tr-.lfis-Bulak in FebruHrY 1918' (A. Hennigsen 
IIIld C. Lemercier-QuelquejPy, Ifla", j" the Sooiet Union, London, ,967, p. :43). 
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world and the Maghrib through the Sufis' subjection to legalism 
and conformity, survived in Shi'i Iran, where what has been 
called the Isfahan school of theosophy shone in the prevailing 
gloom with such lights as Mulla $adra and Mulla Hiidi Sabziwari 
(1798-1878). In India in the eighteenth century a Naqshabandi 
called Qutb ad-din AJ:tmad, more generally known as Shah Wati 
Allah of Delhi (1703--62), brought a new intellectual impulse to 
religious thought within the context of the orders,1 whilst a some
what earlier contemporary Chishti, Shah Kalim Allah Jahana
badi (1650-1729), infused vigour into the sphere of Sufi practice 
and devotion. Wali Allah sought to introduce a new spirit into 
Islamic thought and to reconcile the dichotomy between shar' 
and ta.wwwuf: 

He laid the foundation of a new school of scholastic theology; bridged 
the gulf between the jurists and the mystics; softened the controversy 
between the exponents and the critics of the doctrine of wa�dat al
u:udjud and awakened a new spirit of religious enquiry. He addressed 
all sections of Muslim society-rulers, nobles, 'ulamti', mystics, soldiers, 
traders, etc.-and tried to infuse a new spirit of dedication in them. 
His seminary, Madrasa-i RaJ.tirniyya, became the nucleus of a revo
lutionary movement for the reconstruction of religious thought in Islam 
and scholars flocked to it from every corner of the country . . . .  

Shah Kalim Allah's work was in a different direction. He revived and 
revitalized the l:ishti order on the lines of the saints of its first cycle, 
checked the growth of esoteric tendencies, and sent his disciples near 
and far to propagate the l:ishti mystic ideals. The rise of a number of 
Cishti khan�ahs in the Pandjab, the Deccan, the North West Frontier, 
and Uttar Pradesh was due to the efforts of his spiritual descendants.Z 

The remarkable thing is that the Naqshabandi revival in India 
influenced the Arab Near East and few major Arab towns were 
without a circle of devotees. On the other hand, the Chishti line 
did not spread westwards. A Chishti ($abiri) called Imdad Allah 
settled in Mecca in about the middle of the century and gained 
great influence among Indian pilgrims, but did not confer the 
fanqa on non-Indians. We may, therefore, say that, though there 
took place this extension and foundation of new khiinaqiihs in 
India, the work of these men had no such outcome as that which 
resulted from the inspiration of Al).mad ibn Idris. 

, For a study of his doctrine see A. Bausani, 'i\otc su Shah \ValiuHiih di 
Delhi', Annuli, N.S. x (1960), 93-147. 

2 K. A. Nizami in B./.' iii. 43�-3. 
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Now come the first warnings of a different sort of change 
which was completely to bypass the orders. So far most significant 
movements of thought in Muslim India had taken place through 
and within the orders, but after Shah Wali Allah the inspiration 
for change came from outside them. It is significant that Wall 
Allah's son, 'Abd al-'Aziz (1746--1824), and grandson, Isma'il 
(1781-1831), were important figures in the new outlook which 

• 
was operung up. 

Parallel with the Mul:tammad-emphasis of the two Maghribi 
AJ:unads was that of a third, Ai.lmad Barelvi (d. 1831), a disciple of 
Wali Allah's son, 'Abd al-'Aziz, who followed fundamentalist and 
even political lines while maintaining his Sufi heritage. Aziz Ahmad 
writes : 

Sayyid A�mad Barelv! continued the Wali-ULHihi tradition of synthesiz
ing the disciplines of the three major �1lfi orders in India, the Q1ldiri, 
the Chishti, and the Naqshbandi, and uniting them with a fourth 
element of religious experience, the exoteric discipline which he called 
Tariqa-i Mul;ammadiyah (the way of Mu.J:tammad). His explanation was 
that the three f;lufi orders were linked with the Prophet esoterically, 
whereas the fourth one being exoteric emphasized strict confonnity to 
religious law . . . .  He thus harnessed whatever was left of the inward 
�ufi experience in the decadent early nineteenth-century Muslim India 
to the dynamism of a reformist orthodox revival.I 

Subsequent change in the religious climate of India lies largely 
outside the scope of this study. Within the orders there was little 
significant movement, simply sporadic activities such as that of 
Ma"dana Ashraf 'Alj of Thana Bhawan (d. 1943). At the same 
time, the Sufi intellectual background continued to manifest itself 
in many aspects of Indian life and influenced refonners like 
MuQ.ammad Iqbal. 

Discussion of the orders in regions where Islam penetrated 
after it had attained its definitive form has been excluded from this 
study, but a brief reference to the orders in south-east Asia in the 
nineteenth century is necessary in view of the fact that here too 
their decline in the twentieth century is as marked, so I am told, 
as in the heartlands of Islam. 

The spread of the orders in the Malay peninsula, mainly in 
the nineteenth century, came about through the medium of the 

[ Aziz A.hmad, Studiu in Islllmic Culture in the Indian Enf!irrmment, Oxford, 
1964. pp. 210--1 1 .  
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pilgrimage. The main orders which spread were the Qadiriyya, 
Naqshabandiyya, and the Samminiyya. The A�madiyya-Idrisiyya 
was introduced in 1895 and thrived for a time, though with a 
restricted range. 

Into Indonesia, too, the pilgrimage was the means through 
which the Sufi Way penetrated. The first documentary evidence 
appears in the sixteenth century in the fonn of mystical poetry 
and other writings. In Sumatra early mystics were J:lamza F an�Gri 
(d. c. 1610) and his disciple, Shams ad-din as-Samatrani (Pasai, 
d. 1630). These men were gnostic-type mystics and consequently 
left no enduring organization behind them. One 'Abd ar-Ra'Gf 
ibn 'Ali of Singkel introduced the Shanariyya into Acheh in 10901 
1679, not from India as might have been expected, but from 
Mecca where he was initiated by A.]:lmad Qushashi, and he came 
to be honoured as the regional saint. Later, contact with Hadra
mawt which became such a feature of Indonesian life. led to the 
settlement of Arabs in certain parts who introduced their own 
orders. 

The Islamization of Java is associated with the legend of 'the 
nine saints', active on the north-east coast in the early sixteenth 
century, who taught the mystical Way and inaugurated a new era 
in J ndonesian life. The strongest local emphasis seems to have 
been the quest for 'ilm: that is, initiation into esoteric knowledge 
became the aim of devotees of the religious life. The Shan.ariyya, 
the earliest known order, was introduced from the Hijaz towards 
the end of the seventeenth century. 

The Naqshabandiyya, too, was introduced from Mecca (and 
behind that from Turkey) into Minangkabau (Sumalra) about 
1845. Disputes arose between its adherents and the established 
Shaniiri devotees, but largely on legalistic and secondary issues 
rather than mysticism. The Sammaniyya entered Sumatra through 
'Abd �-$amad ibn 'Abdallih (d. c. IBoo), a Sumattan pupil of 
as-Sammani who lived in Mecca and initiated pilgrims from his 
own country. 

The orders spread into all these parts after they had acquired 
their definitive form. Desire to maintain the organization and 
liturgical forms of the parent orders, together with the diffusion 
of their books in Arabic, ensured an over-all uniformity of practice, 
and the differences are found in omission and response, in minor 
aspects such as the form festivals take, and in their social and 



NINETEENTH-CENTURY REVIVAL MQVEME;\TS 131 

political repercussions. No creative adaptation is apparent. The 
acquired forms and beliefs were blended into the new human 
environment, but by juxtaposition rather than fusion, the old and 
new existing parallel to each other. 

In this aspect the similarity with and difference from west 
Airican Islam is apparent. The difference between African and 
Indonesian Muslims in religion derive both from the different 
pre-e:xisting cultural background and the nature of the early 
Islamic missionaries. Snouck Hurgronje showed that the Indian 
merchants who settled in Malaysian and Indonesian ports laid more 
stress on thinking than upon acting, and this opened the way for 
the reception of forms of heterodox mysticism. In Africa, on the 
contrary, the whole st'ress was laid upon acting, and, in fact, in 
Negro Africa proper, not only did heterod01l:y have no opening, 
but the mystical Way proper did not gain Africans.1 There does 
not seem to be any genuine affinity between Africans' belief in 
the unity of life and the Sufi doctrine of a1�u'a�dat al-wtljlidiyya. 
Indonesians achieved a far greater degree of genuine religious 
syncretism than did Africans. 

While speculative mysticism, unknown in Negro Islam, was 
enjoyed by some Indonesians, the orders did not play a greater 
role among them than in western Sudan Islam. G. H. Bousquet, 
assessing the studies of Dutch students of Islam in Indonesia, 
writes: 
On trouve, chez les autc:urs, extrem.ement peu de choses sur les con
freries mystiques, les tariqas, leur organisation, leurs dhikrs, leurs 
exercices spiritucls. Ce silence s'cxplique au mains en tri:s grande 
panie par leur pcu d'importance en J ndonesie. 11 n'o:iste rien rappelant 
les zaouias.1 

Whereas Islamic law as affecting social life was largely ignored, 
the liturgies and practices of the orders were accepted without 
difficulty. Shaikhs produced some textbooks and large numbers 
of little pamphlets in Arabic and local languages, but they were 
devoid of originality. We can sum up by saying that although 
mysticism as an individual way was enthusiastically followed by 

, The contrast between African Negroes and Hamitu in their response to 
both the saint-cult and Ihe dhihr is brought out in my Th� lnjiuence of Islam 
upon Africa, London and Beirut, 1(168 . 

• G, H. Bousquct. 'lntroduction a I'etude de l'hlam indootsirn', R.E.!. 
1938, %01. 
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the few, the collective aspects of the orders, !,uujras, and pilgrimages 
to shrines, assumed a relatively minor importance in Indonesian 
Muslim life. 

The element which stands out from what we have written in 
this chapter is that nineteenth-century revivalism in the orders 
was primarily directed towards and effective in missionary activities 
on fringe areas of the Muslim world. In many parts of Mrica, 
Nilotic Sudan, and Somalia, the association was direct, in west 
Africa it was more indirect. 



v 

The Mysticism and Theosophy 
of the Orders 

ITH MuJ:tammad, Khiitim al-anbiyii' (Scal of the Pro
phets), the cycle of prophecy (dii'iral an-nubuwwa) was 
closed, but God did not thenceforth leave His people 

without guidance on the way to Himself. For the majority, the 
guide was the revealed Law (Shar') which is for the whole 'com
munity, and the tulama' were the inheritors of the prophets as 
the guardians and interpreters of the Law. 

For others, the exoteric Law, though accepted, was not enough. 
Religion is not only revelation, it is also mystery. For those who 
became known as Shi'a (men of the Party of 'Ali, Shi'at 'AH), the 
guide through this world of divine wisdom (�ikllla iliihiyya) was 
the infallible Imam. The Imam was also wali Allilh and the closing 
of the prophetical cycle heralded the opening of another-da'irat 
a1-waliiya.1 A Shi'! Sufi, 'Aziz ad-din an·Nasafi, explains the 
Shi'i sense of waJi; 

Des milliers de prophetes, anterieurement venus, ont successivement 
contribuf a l'instauration de la forme thoophanique qui est la pro
phetie, et Mohammed l'a achevee. Maintenant c'est au tour de la 
waUiyat (I'Initiation spiritucllc) d'ctre manifestec et de manifestcr les 
realites esoteriqucs. Or, l'homme de Dieu en la peTSonne de qui se 
manifeste la woUiyat, c'est la $a�jb ol-zamiin, I'Imam de ce temps.� 

For others, those who came to be known as Sufis, direct 
communion with God was possible. Their mission, though an 
individual search, was to maintain among men a realization of 
the inner Reality which made the Shart valid. This Way nor
mally involved a guide, but of these there were many, and their 

, See H. Corbin, Histoir� d� la philowphie i.lamiqu�, Pari9, 1964, i. 45. For 
convenience sake we distinguish a:a/aya with a JatQa as applying to the Shi'j 
conception and wi/aya that of the Sufis, The tenn cannot be translated without 
misleading implications but the meaning wiU become evident from subsequent 
discussion . 

• Translated bv H. Corbin. 00. cic" i. 102.. 
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whole concept of guidance was different from that of the Sbi'is. 
Sufis adopted their own conception of wiliiya, but their awliyo' 
(plural of waJi) were ordinary men singled out by God. At the 
same time, the conception of a pre-creation wiliiya from eternity 
was incorporated into Sufi thought from eastern gnosticism,' 
though this concept never fitted comfortably into the purer struc
ture of Sufism. They were to ascribe a pre-creation e.xistence and 
a hierarchical structure to these awliya' and link them with the 
government of the world by virtue of an-Niir al-Mufuunmadi (lit. 
'the Muhammadan Light'), immanent in them all. Some Sufis 
did not hold that any dii'irat al-fuiliiyQ succeeded dii'iral an
nubuWfoo, for the latter was only a particular mode, 6nite and 
passive, of God's communication with man, whereas wiliiya is 
abiding (istiqriir) and ever-active and infinite.1 This does not imply 
any inferiority of law-transmitting apostles to saints, since every 
apostie is also a wali. rbn al-' Arabi writes : • Wiliiya is all-embracing. 
It is the major cycle (rI(tira) . . . .  Every apostle (rasUl) must be 
a prophet (nabi), and flince every prophet must be a wali, every 
apostle must be a wali.'J It is only prophecy as a function and 
mode of communication that is finite. There are many grades of 
fDalis and this is typified by the superiority of al-Khac.iir to Moses 
in knowledge.4 

'Sanctity' is not an adequate translation of wiliiya, nor 'saint' 
of wali, in either Shi'ism or Sufism, though we have generally 

, S� the quotation from al-Junaid, below, p. I.p. 
I AI-l,Iakim at-Tinnidhi, who was a contemporary in time (third/ninth 

century), if not in gnostic concepts, with .. l-Junaid, did h,m'e"er set a tenn to 
r.liil4ya. He has a book on the subject which has only recently been resurrected 
Md has been admirably edited and provided with supponing material from 
other authors by 'Uthman Isrrul'll YaQ)"i, Kitab }(halm al-al�liyd', Beirut, I<j6S. 
This edition also contains Tinnidhi'R spiritual autohiogrdphy. pp. '1-11. 

At-Tirmidhi claimed that v:illiya wu lilllited in time, sinn-. like ,ltIbutCU'(l, 
it alao had a Seal who will be mnnifested at the end of tim�. He wrote: 'The 
Seal of Sam.::tity (khntm af-frildya) will be the mediator for Ihe saints on the Day 
of Resurrection, for he is their lord, predominant m'er the saints a� Mw,ammad 
was predominaflt O\'er the prophets' (op. cit., P. l44). Ibn al-'Arnhi drew much 
of his inspiration concerning nubutCfI;'ll and IdlOya from Tirmidhl, though he 
gave everything his own unique "amp "nd interprellltion. \Vith him (115 with 
Sa'd ad-din I,Iamuya) 'the ah�nlute Seal who will come at the �nd of timc' is 
Jesus, or better, an-Nab. 'Isa, TO pyoid any identification with Christian COII
ceptions; but h� also has a category "f seals who parallel the propheu. The 
Mu1).arnmndan seal, he says, 'I' actually here at the present lime. I made his 
.cquaintance in the year 59S [11991 . . .  in Fez'; AI-FutMuft al_Makkiyya, 
Cairo, A.I-l. 1329, ii. 49; other rdcrcnces tu 'isa as t"� Seal, ii. 1, 9, etc. 

, F'<lii�l(it, ii. 156. • See below, p. 136, n. 1. 
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adhered to current usage in this book. In the Sufi sense u'ali is 
better translated 'protege' of God; like mawla it can be 'protector' 
or 'patron' as well as 'client', With the Shi'a it signifies the Imam, 
the Word of God, the everliving Guide. 

The Sufi guides, like the Imams, also possess esoteric knmv
ledge, but, unlike the Imams, their esoteric knowledge has come 
to them, not by genealogical, but by spiritual progression,' In 
fact, it came to them by a twofold action of God: by transmission 
from Mul)ammad, through a chain of elect masters, and also by 
direct inspiration from God, often through the mediation of al
Kha9ir, like Gabrie1 to Mul)ammad. 

These three trends of spiritual guidance are fully within the 
heritage of Islam, though they were never reconciled. Both Sufisrn 
and Shi'ism were attempts to solve the perpetual Islamic dilemma 
of a once-for-all final revelation, but they each fully recognized 
the once-for-all nature of the final prophetic mode of divine 
communication, However, they did not think that with the closing 
of this stage God's direct dealings with men were at an end. 

The mission of both Sufis and Shi'isz was to preserve the 
spiritual sense of the divine revelation. Both were concerned with 

h 
. Tawhid 

H - b h - W . dOff t e equation 
Shar� > .  aqu}a, ut t elf ays were qUIte 1 erent, 

'Whilst in many respects Sufis and Shi'is come close together, 
in others, some fundamental, they are poles apart. This hinges 
upon their different conceptions of the basis of the community. 
Sufis are within the main stream of Islam, for them the basis is the 

1 There is no sound evidence for linking Shi'i gnosticism with any of the 
Twelve Imiims, except perhaps Ja'far a�-$iidiq. Their alleged sayings, now 
fanning a vast corpus beginning with ash-Sharif ar-Ra<Ji's (d. <j.06jrol5) Nahj 
al-balagha, devoted to Imiim 'Ali, being unlikely to go back to them. This does 
not affect their validity for Sill'is; for them it is the Imam who speaks, whoever 
put it on paper, but others arc likely to take a more critical attitude. This is 
not to say that all the material in 5\1ch compilatio.l.S is spwious; see L. Ve�cia 
Vaglieri, 'Sui "Nahj 1I1-bllliigah" e sui suo compilatorc aii-Sarif ar-Ra"'i', 
A,mali, Nuova seric, viii. 1-46; G. Oman, 'Uno "specchio per principi-- dell' 
lmam 'Ali ibn Abi Tiilih', Annali, N.S., x (1960), 1-35. 

, \Vriters on Sufism have fought shy of dealing with the question of the 
relationship of Sufism and Shi'ism. L. Massignon was concerned with the 
relations of Shi'!s with al-l;Ialliij ; but otherwise the only scholars who have 
attempted to deal with it ha'-e approached it from the Shi"i viewpoint-w, 
may mention Hemi Corbin, W. h'ano\\" and Sayyid Husain Nasr. It is not 
a subject for this hook, since I am only dealing cursorily with the mystical 
foundations of the orders, ,'et I reel I should at least indicate my own position 
on the question. 

S255217 K 
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shari'a; for the Shi'a the basis is the Imam, the infallible leader. 
Sufis lived and thought upon a quite different plane from that of 
Shi'is, They believed in the possibility of direct communion 
with God, and their aim was the perfection of the soul, the spiritual 
ascent to God. Sufis are marked off from Shi'is by the two tech
niques of lariqa and dhikrj the dominant movement is following 
the Path. Shi'is, on the contrary, needed a mediatory Imam, and 
they plunged into a world of mysteries, hidden meanings, and 
secret initiatory transmissions. Sufis also came to adopt a gnostic 
approach, tapping Shi'i as well as other gnostic sources, especially 
after the open profession of Shi'ism was banned. But when Sufis 
adopted elements from the 8hl'1 gnostic system the orientation of 
such elements changed. In this respect the change was similar to 
the parallel adoption of Neoplatonic and Christian elements into 
Sufism j once incorporated they are no longer Neoplatonic, 
Christian gnostic, or Shi'i. 

We have mentioned that 'A1i follO\ved MuJ:tammad as the 
starting-point of Sufi chains and here, too, misconceptions have 
arisen. Although Sufis trace their esoteric chains back to 'Ali,l 
and accord his line high honour. it is not as Imam in any Shi'i 
sense. When Junaid was asked about 'Ali's knowledge of tarawwuf 
he answered the question rather obliquely: 'Had 'Ali been less 
engaged in wars he might have contributed greatly to our know
ledge of esoteric things (ma'ani) for he was one who had been 
vouchsafed 'ilm a/-ladunni.'2 

Sufis have rarely been Shi'is except in Persia;3 and we give 

, The esoteric trend began long before the tariqaJ developed the concept of 
a chain of transmission from 'Ali in the fifth/eleventh centuries. At one time, 
as is seen from the ,ilsila$ of $adr ad_din ibn 1:Iamuya (App<:ndix A), there "",,re 
parallel chains, both having 'Ali as the .tarting-point, but one passing through 
a seri"s of Imams . 

• As-Sarriij, Lllma', p. U9. Reference is given to the passage in the Qur'an 
concerning the encounter between Moses and God's servant (identified with 
al-KhaQ.ir) : 'Onc of our servants . . .  whom ,"Vc had taught knowledge peculiar 
to Us (u'a 'aJlammihu mjn ladumuf 'ilman),. This phrase, important in Sufism, 
refers to the esoteric truth validating the exoteric Law of Moses (representative 
of the Law) who asks God's servant, 'May I follow you on the understanding 
that you teach me, from what you have been taught, a rmhd?' Qur'an, xviii. 
65--6. SuRs take rmhd to Im�an 'right guidance', a lariqa, and the murshid (a 
derivative from the same root r·Jh·d) is the 'guide'. This passage, IlS-Sarriij 
says, has been the source uscd to support the conception of the superiority of 
willZya over nubuwn'a, believed in by many SuRs as well as ::lhi'is. It is easy to 
sec how KhaQ.ir becomes for Sufis the prototype of the murs/Ud. 

l R. A. Nicholson wrote, 'Sufism may join hands with freethought-it has 
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due allowance for the indulgence provided by the doctrine of taqiyya 
(precautionary dissembling). They have regarded Shi'i beliefs 
about the Imiim as incompatible with Sufism. Similarly in adopting 
the Shi'j bai'a, the oath was given to the initiating mUTshid as 
representative of the founding wali, in whose hands the murid was 
to be like the corpse in the hands of the washer, and they thought 
of the chain carrying the founder's doctrine back to 'A!i and the 
Prophet in a quite different way from Shi'i conceptions. Most 
Sufis were concerned, since Junaid led the way, with maintaining 
their stand within the main Islamic stream, to which they made 
compromises and within which they came to be tolerated. Any 
lack Sufis may have felt in regard to such a gnostic-type concept 
as $iil}ib az-Zamiin, 'the Master of the Hour' (the Mahdi), was 
eventually compensated for by the idea of Qutb al-'Alam wa ':;
Zamiin (the Axis of the Universe and the Hour). 

Although our concern is primarily with the exoteric expression 
of Sullsm. we have to say something about beliefs in relation to 
practice. Islamic mysticism has proved so attractive to western 
students of Islam that it is necessary to take a balanced view of 
what was actually involved in practice. 

We have defined mysticism prosaically as the organized cultiva
tion of religious experience aimed at direct perception of the Real. 
Sufism is a Way before it becomes a theosophy, and this is where 
self-deception arises. The doctrine is an attempt at rational 
expression of mystical experience. Mysticism, as the intuitive, I spiritual, awareness of God, belongs to the realm of natural and 
universal, not revealed, religion, and thus at the mystical level 
there seems no essential difference between religions. since the 
experience is virtually the same. Direct experience takes prece
dence over historical revelation, and from this derives the opposi
tion of the guardians of the Law to mysticism. Ibn al-'Arabi 
wrote-'God is known only by means of God. The scholastic 
theologian says : "I know God by that which he created", and 
takes as his guide something that has no real relation to the object 

Often done $o--but hardly ever with sectarianism. This ell:plains why thc van 
majority of suns hive be .. n, at leut nominally, attached to the catholic body of 
the MOlI\em community. 'Abdauah An�iri declared that of two thousand Sufi 
Sheykhs with whom he was acquaint�d only two were Shi'itcs'; TIu Mystics of 
Iu-, London, 1914. pp. 88-9. 



" , THE IVIYSTICISM AND 

sought. He who knows God by means of phenomena, knows as 
much as these phenomena give to him and no more." 

At the same time, whilst it is true that the essential differences 
between religions lie elsewhere than on this plane of experience, 
still mysticism cannot be regarded as one and the same in what
ever religious sphere it is manifested, though the distinctions 
(cultural, content, tendency) are relative and do not infringe the 
essential unity of mystical experience. The religion professed 
does far more than merely colour linguistic and other forms of 
symbolic expression. The nature of mysticism is shown by its 
manifestations within the whole setting of a particular religious 
culture, and in Islam it is associated with and conditioned by 
(even though it counterbalances) recognized ritual and worship. 
Islamic mysticism, even in its fully developed form, cannot be 
regarded as a syncretism. It is true that it incorporated and welded 
together many different spiritual insights, yet through this process 
of assimilation they have been changed and given a uniquely 
Islamic orientation. The works of the Islamic mystics cannot be 
studied, appreciated, and valued apart from their environment 
(Christian students have too frequently read their own ideas into 
the expressions of Muslim mystics), nor apart from their practical 
outcome in the works of the orders. 

As well as mysticism we need to define the sense in which we 
are using the term 'theosophy', for this word too can mean many 
different things. "'hilst mysticism is a responsive movement of 
the soul towards God which involves a grappling with reality on 
interior levels, theosophy is that sacred philosophy which springs 
from such inward illumination ; it is the mysticism of the mind as 
distinguished from the mysticism of the heart. 

Mysticism and theosophy are, therefore, the personal experience 
and expression of the mystery which lies within the religions, the 
testimony of the realities which lie beyond empirical experience. 
Muslim mysticism is a valid expression of Muslim truth along 
lines of insight which could have been reached in no other way. 
The mystic speaks the imaginative language of vision, symbol, 
and myth, through which he can express truths beyond the reach 
of formal theology. 'Gnostics', writes Ibn al-'Arabi, 'cannot 

, Ibn al_'Arabi's comm"ntary on his own TaTjullUin al-Ashv.:aq, cd. and tr. 
by R. A. Nicholson, London, IQI I, p. 115 ;  for the text of the commentary see 
Beirut edition, 1966, p. 136. 
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explain their feelings (a!twiil) to other men; they can only indicate 
them symbolically to those who have begun to experience the 
like." The tragedy of the higher theosophist in the realm of expres
sion arises from the fact that he has to reduce intense personal 
experience to the level of abstract thought at which level com
munication with the non-initiate becomes impossible.: One 
medium of communication open to the Muslim, for whom non
verbal forms of religious symbolism (except calligraphy and 
abstract art) are banned, is poetry. Poetry in the Arab and Persian 
world is no solitary art, but receives its expression in the assembly. 
Poetry has its arts of delivery, chant, and musical accompaniment, 
and it was around the latter that controversy arose. 

Sufism as it developed came to embrace different spheres of 
experience, and these need bringing out if we are to see the 
relationship between such aspects as following the Way and 
receiving divine gifts, or how tariqa and wiliiya come to be 
associated. 

(a) We have the mysticism which seeks perfection, the purifica
tion of the nafs (soulrthe Way of mt9ahada, the spiritual jihiid; 
the Way of ascent through different stages (maqiimaJ) leading to 
God. The life of contemplation (mushiihada), to which asceticism 
is an essential preliminary. is based upon recollection (dhikr) of 
God. This must be carried out under direction. 

(b) In integral association with this Way through personal effort 
is the way of illumination (hashJ, 'unveiling'). As they pursued 
their \Vay, Sufis were favoured with a mystical endowment 
(?tal), which is a free gift from God. The distinction between 
maqiim and ?tal brings together these two aspects of the Path : 

I Tarjmm'in, p. 68; Beirut edn., p . . p .. Sufis haYe a favourite exprenion 
concerning the need for di5<:retion in divulging the mysteries. 'he who experi
ences God, his lips It� sewled' (man 'ara/a 'l/6J,<! kallo liwnu/m) . 

• And is "Iso liable to be misinterpreted. 'Ain al-Qu<;iat al-Hltmwdiini felt 
that he had been wrongly con,·icted through such misunderstanding. In the 
Defence he composed in prison shonly befo ..... his execution he wrote, 'The 
'ula",<2· can hardly be unaware that e"ery depanmcnt of knowlwlle h3s its 
mutually agreed terminolo/lY whose meaning is known only to those who ha,-e 
followed a course of training . . .  Similarly with the Sufis, they have their own 
exclusive terms whose meanings they alone know. I mean by Sufis tho�e penons 
who have directed their aspiMltions wholly lowards God and are dedicated to 
following the \Vay 10 Him', Shaqn'a 'I-gharib, cd. in J. Asiat. ccxvi (t930), 40, 
... 
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'States are gifts whilst stages are acqu isitions.'1 There is pre� 
supposed in the reception of a I;iil the carrying out of a definite 
disciplined rule of life. Illuminismz is this faith in the possibil ity 
of the sudden flash of divine light. 

The association of these two comprises the suliik, the scala 
perfectionis of the orders, whereby the distinction between Creator 
and created can he transcended. This association of the way of 
striving and illumination by divine light can he comprehended 
when we realize that this kind of thing is a fact of everyday 
experience. We may think of the scientist pursuing his laborious 
way of experiment to whom the solution comes in a sudden flash 
of intuition, but there is no flash without the toil. Such insights 
give the appearance of something given. The next sphere, how
ever, bears the relationship of genius to intuition. 

(c) The mystical gift just mentioned must be distinguished from 
the gnostic genius or the mystical gnosis (ma'ri/a, with Shi'is 
'ir/an) which enables those so favoured to unveil the secrets of 
the unseen world of reality and contemplate the mysteries of 
being. This is different from the enlightenment of the mystics, 
although the same term, ma'ri/a, may be used, and the theosophy 
behind the orders draws upon both types with a resultant con
fusion. With the Sufis the divine mysteries are revealed by degrees, 
in proportion to a person's spiritual growth and his receptivity, 
but there are men of special gifts who have been given a mystical 
understanding of life which has nothing to do with either ascetic 
discipline or the Sufi technique of the Way, nor with the gift of 
w£laya, though like wilaya it is an individual charism. We may 

, Fa 'I-allu'u{ mau:ahib wa 'l-maqamtit maMsib: AT_Risliwt al-Qushairiyya, 
Cairo, 1319, p. 32. Sufis regard these two aspects as being expr<:ssed in the 
Qur'anic promisl', 'Those who endeavour in Us, them 'Ve shall direct in Our 
Ways' (xxix. 69). 

This usage of the Qur'an a.. a support for an alread�' taken up position is not 
to be confused with the Suli interpretation of thl' Qur'an (ta'wil or i.tinbiit = 
drawing out the hidden sense), allegorical, hermeneutical, and mystical. The 
r<:ason why ta'u'il is not referred to in this book is simply that it belongs to the 
eclectic aspect of Sufism: it did not fonn part of the ordinary Suli's approach 
and certainly not that of the orders . 

• This is a dangerou..q word to use. I am using it in the widest sense, much 
wider than ishrtIQ, which has become a tenn describing a particular metaphysic 
of illwnination associated with Yal;tya as-Suhrawardi sl-Maqrul. It has little 
relationship with the orders, but an individual pursuit of men like as-Simnani. 
Other illumination tl'"nns (tajalliylit, ia..'li'i/:l, Imcami') are used by Sulis for 
different expressions of their expl'"rience3. 
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think of as·Suhrawardi al-Maqtiil, Ibn al-'Arabi, and Ibn Sab'in, 
and of non-Muslim parallels such as Plotinus, Eckhart, and 
Boehme. In spite of the uniqueness of this genius, men have 
sought this gnosis and techniques for its attainment have been 
developed. It is through such techniques, through the marriage 
of Man and Nature. that have arisen the 'masteries' of magic 
which hold man in thrall to a naturalistic world. 

(d) Finally, wc have to distinguish wiliiya. Extrinsically this is 
within the sphere of Sufism; intrinsically it has little relationship 
with mysticism. This seems confusing, in that the founders of 
the orders all came to be regarded as wa/is, whereas mystics like 
al-Mu':lasibi were not wa/is. But the essence of early teaching 
on wiliiy" is that waJis were unknown to their fellow men. 

For practical purposes we need to distinguish two types of 
wa/is: those chosen to be with God from eternity and those of 
humanity who were, it seems, picked out by God to receive 
special favours through the action of grace (minna). The first 
conception was an early development in Sufi thought, since we 
find al-Junaid affirming: 'God has an elite (�afwa) among His 
servants, the purest among His creation. He has chosen them for 
the wiLi)'o and distinguished them by conferring on them unique 
grace (k"Tiima) . . . These are they whom He created for Himself 
to be with Him from eternity.'1 

This gift like the gnosis just discussed has nothing to do with 
merits or traversing a Path. It is possible to be a wali and be 
completely devoid of mystical gifts, and it is equally possible to 
be a mystic, illuminated with the highest vision of God, without 
being a wa/i.z The divorce of wiliiya from t�aW'WUf, and the link 
of the orders with wiliiya, signify the weakening of the relationship 
of the orders with mysticism) 

Since it is impossible in a general study such as this to treat at 
all fully the conceptions of the different orders, we will content 
ourselves with mentioning certain dominant conceptions and ten· 
dencies common to most orders, bearing in mind the distinctions 
which have just been brought out. 

The Muslim mystic begins with the Taw�id (Unity) and the 

t Raso'jl al.J.maid. ed. A. H. 'Abd al-Qidir (London, 1962). text, p. 41. 
� I am well aware that, apart from agnostic ft·jlcfya, diverse writen from as

Sulaml to Ibn al-'Arabi and his followcl"8 regard gnosi3 as the distingui.tling 
mark of ,.."l4ya. J See the account of ash-Sha 'rini in chap. viii, pp. 110-5. 
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Shar' (revealed La\v), and through his following the Path he seeks 
to penetrate to their inner significance (al-ma'nii 'l-biiJi71i). He 
believes that TaU'�id/Shar', experienced as onc Reality, is the 
world's foundation and its subsistence. He is deeply aware of 
the mystery of being and believes that it is possible to eliminate 
the element of non-being and attain union with God along lines of 
Islamic insight. The Unity is central, but the Sufi attached a mystical 
meaning to it (the doctrine of unification), as he did to the ShaT'. 
The Muslim theosophist goes much further. But the doctrine of 
the theosophists is not our concern, except in so far as aspects 
become part of the thought of the orders. The great theosophists, 
those who have gone through crises in which the world of invisible 
things is revealed, have generally dwelt upon the fringe of Islam, 
condemned by the orthodox to whom God and the mystery of 
life are unknowable. 

Al-Qushairi prepared the way for Muslims to find a 'cia media: / The �harf'a is 
.
c?nce�ned 

.
with the observance

. 
of t�e outward ma�i

festatlOns of religIOn [I.e. rites and acts of devotIOn ( Ibiidilt) and duties 
(mu'ilmaIat)]; ·whilst Jjaqiqa (Reality) concerns inward vision of divine 
power (mushiihadiit ar-Rubiibiyya). Every rite not informed by the 
spirit of Reality is valueless, and every spirit of Reality not restrained 
by the Law is incomplete. The Law exists to regulate mankind, whilst 
the Reality makes us to know the dispositions of God. The Law exists 
for the service of God, whil st the Reality exists for contemplation of 
Him. The Law exists for obeying what He had ordained, whilst the 
Reality concerns witnessing and understanding the order He has 
decreed: the one is outer, the other inner. I heard the learned Abu 
'Ali ad-Daqqaq say, 'The phrase Iyyilka na'budu (Thee we serve) is for 
sustaining the Law, whilst Iyyiika nasfa'in (Thy help we ask) ii!\ for 
affirming the Reality'. Know that the Law is the Reality because God 
ordained it, and the Reality is also the Law because it is the knowledge 
of God likewise ordained by Him. I 

Those who maintained the teaching of the order-leaders went 
to the extreme in affirming their orthodoxy. We do not conse
quently find any tarigas avowedly deriving from the teaching 
of men like Ibn al-'Arabi or Ibn Sab'in;z although the developed 

[ Ar-Ris/ila/ al-Qushairiyyu, Cairo edn., A.H. 1319, p. 43. The two phrases 
quotcd by ad_Oaqqaq are from the Fiilil:m, the opening chapter of the Qur'an . 

• This is not to deny Ihc existence of consciously maintained si/si/as claiming 
to be from such men as al-l;lallaj. Ibn Taimiyya says that Ibn Sab'm's dhikr 
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ideas of t�aW'WUf can hardly be conceived of without taking into 
account the influence of the first, which ideas seeped in an indirect 
way into the teaching of the orders. Consequently, and in spite of 
this apparent accommodation with the Shari'a, the order-leaders 
never overcame the suspicion of orthodoxy. The orthodox in 
general did not hesitate to denounce the dictum of al-Qushairi 
just quoted that 'the Shari'a is the Ifaqiqa'. They especially dis
trusted the claim that Sufism was an esoteric Way, a mystery 
religion, open only to an elect. This aspect the order-leaders 
were especially concerned to tone down and succeeded in doing 
so, turning Sufism eventually into a system of devotion, higher 
morality, and emotional exercise and release. At the same time, in 
their notion of wiliiya they fostered and secured the practical 
acceptance of their own doctrine of election. 

We have shown that Sufism could never be fully accommodated I into the Islamic prophetical structure, but was allowed to exist 
parallel to it, and that orders were the means whereby aspects of ' 

the Sufi outlook were mediated to the capacity and needs of the 
ordinary man. I t is far beyond the scope of this study to enlarge 
upon the Ways of Sufism in its many variations; for this the best 
guides are the works of the Sufis themselves, provided that one 
guards against any attempt to reduce Sufism to a single pattern or 
to systematize it as a philosophical system. We shall not attempt 
to do more than draw attention to particular aspects which find 
expression (and in some respects a system) in the orders. 

A brief reference to early mysticism is perhaps called for here. 
Early mysticism had to face the implications of the doctrine of 
tanzih, that there can be no reciprocal communion between God 
and man, since there can only be love between like and like, 
and God is totally unlike anything He has created.! The mystics 

fonnula (khirqa Sab'iniyya) was laisa illa'lta/ '  (there is nothing but God) and 
that its imad relied 'upon the authority of l;:Ialliij among other impious men', 

Ibn 5ab'in, an intellectually illuminatcd gnostic and not necessarily li Sufi, 
after being expelled from Ceuta, e\'entUlil!y took refuge in Mecca with his 
considerable following of novices and adepts, He survh'ed in Mecca for a long 
while, but was eventually put under house-arrest and died in 669/1270, The 
poet Shushturi, who took his placc at the head of the devotees (mlllajarridin), 
brought to Egypt before rbn Sab'in's death about 400 adepts, including Abu 
Ya'qub al-Muhashshir, the hermit of Bab Zuwaila in Cairo; L. Mru;signon, 
rt 'Sh h' �, E l " , a , .  us an , , , 1\, 393, 

I For the Sufi of {he Path theological questions of transcenden"" and imman
ence have no meaning, His e"perience of the mystery of the Godhead and of 

-' J  
, 
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broke the barrier set up by the formulators of such a doctrine, since 
the very foundation of the mystical approach is the helief, in fact 
the experienced knowledge. that there is an inner kinship or 
relationship between human and divine, between Creator and 
created, though the interest of the mystics was always in the 
God-pole, not the man-pole, in this God-man relationship. The 
doctrine of love (Quc'an, v. 59) preached by early mystics like 
Dhii 'n-Nun al-Mi�ri, Riibi'a al-'Adawiyya, al-Muryasibi, and 
ai-I:lallaj, was viewed with the gravest suspicion by conformists 
to the naITOW path of legal Islam,1 and, in the subsequent period, 
when ways of securing right of asylum for the mystical Way were 
being sought (it was found, for instance, that the legalists could 
swaUow camels more easily than gnats), mysticism lost its sim
plicity and direct intensity of communion through its being 
transfonned into an esoteric Way and also a transformation of 
relationship-was there in fact any distinction at all between God 
and man? 

This early mysticism was unknown to the men of the orders. 
They did not read the writings of early mystics.1 It is true that 
their sayings were quoted in the order literature in the form of 
mystica1 �adith. but these sayings were not used in order to teach 
their Way but carefully chosen and quoted with the aim of 
illustrating and supporting a particular order aim, doctrine. or 
discipline. The scarcity of �Iadith props, both prophetic and 
mystica1. in the writings of the early Sufis should be compared with 
their profusion in the order-leaders' writings on Sufi discipline, 
as, for example, in the 'Awarif of Shihiib ad-din as-Suhrawardi. 
The first were writing out of direct experience, the second were 
obsessed with the need to show authority and precedent for every 
statement. 

The orders were the vehicles, not the substance, of the mystic 
life; imperfect vehicles, it is true, but they were the organized 
means by which the vast accumulation of Sufi experience was 
union fuse as one. The problem exen:iscd men like the elder Ghu�iili, who 
grasped the dlllll(en of tallzih (ace, e.g .. his lljtim al-'auam 'an 'ilm al-ka14m, 
Cairo edn., A.H. 1351, p. 33) though he ne"et transcended this duality in iduted 
experience. The philosophica! Sufi. had their own definitions of tan�ih. 

, This was one of the issues in Ihe penecution of Suru during the reign of 
a!.jI,-lu'tMmid (.0\.1). 870--93), referred to by III-Qushairi, Risdla, p. J U . 

• We can get some id,," of the Pllpu.I�rity of works thtoulilh the number of 
manuscripts which SUTV;""; many books have disappellred, whilst some of the 
most significant works survive in onl)' one copy. 
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mediated to many different types of aspirants. We are not, there
fore, concerned with making direct recourse to the thought of 
mystics and theosophists, but with the interpreters and utilizers of 
their works, and more especially with those elements of their 
theosophical thought which were taken up and adapted by the 
order-formulators to become an integral part of their liturgies, 
nativity dramas, and prayer manuals. 

One difficulty in understanding and interpretation arises from 
Sufi terminology. Sufism was not a doctrine, we have said, but an 
activity, a pilgrimage in depth. Sufis could not keep their experi
ences to themselves, they had to express them in words. To enable 
them to do this they had provided themselves with a specialized 
vocabulary complementary to that of legalistic Islam. For example, 
ilhiim, generally translated 'inspiration', is in their usage near in 
meaning to personal 'revelation', though contrasted with wa�y, 
exoteric impersonal prophetic revelation. Similarly, kariimiit 
applied to the charismata of saints was contrasted with mu'Jiziit, 
prophetic evidential miracles. Terms taken from the Qur'an 
were given specialized meanings. Dhu 'n-Nun, on being asked 
the meaning of tawba, replied, 'The "repentance" of the common 
herd is from sins, whilst the repentance of the elect is from in
attention (ghaJla).'1 Expressions, however, which are most integral 
to Sufi thought and expression, keywords like ma'ri/a, waJd, 
ma'nil, and /;aqiqa, are not found in the Qur'an. Nothing of this 
provides any difficulty, one can always learn the vocabulary; the 
difficulty arises from the fact that every mystical writer of insight 
transforms the meaning of the terms he employs to conform to 
his own subjective emotional usage, since his meaning is based 
upon his personal imaged experience (and one must allow too for 
their disordered or inchoate imaginations), not on some objective 
concept for which a particular term stands. This is all taken very 
seriously by many western students of Sufism as well a5 by apolo
gists for Sufi pantheism. However, the orders have simplified it 
for us. Within them the meanings of the terms became stereotyped, 
in the same way as the 'stages' were marked out according to the 
patterns developed by those leaders who stabilized the insights 
and practices of the founder. Consequently, self-deception must 

, Ar-RjJlilat al-Qllshairiyya. cdn. cit., p. 9 ;  Shihiib ad-din, 'Awlirif. 
p. 338. Ghafla in a strict sense (as here) is momentary forgetfulness of God; 
in a wider sense it is preoccupation with self. 
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be added to spiritual pride as one of the hazards of the dervish 
life, since the methods and patterns tended to be followed auto� 
matically without necessarily corresponding to any felt inner 
experience. The meaning of the terminology degenerated from 
relationship to God to relationship to a dead saint or living shaikh, 
the medium between God and man. Thus muriiqaha (lit. aware
ness, but also contemplation, meditation)l by degrees acquires new 
meanings, until it comes to signify, in the orders, participation in 
the being of that which is being contemplated-God, Mui:Jammad, 
or one's director, living or dead. 

Since the orders are, on the one hand, practical \Vays, and, on 
the other, repositories of esoteric beliefs-to some even of divine 
wisdom (&ikma iliihiyya = theosophia)-their doctrine is not 
clearly formulated. Cult more than belief integrated the ikhwiin. 
Beliefs have to be abstracted from the accounts of dhikr practice 
to discover what is being aimed at, from the reported sayings, 
prayers,Z and songs of founding shaikhs and order formulators, 
and from books on Sufi conduct or rules ((ldiib or &uqiiq a.t-!ariq), 
which embrace both regulations concerning such matters as the 
inter�relationships between shaikh and novice and the rules for 
ritual. Especially valuable arc the lives of the leaders and collections 
of their sayings (J.nkam). One may claim that in the orders Sufi 
doctrine and teaching was conveyed through sayings, precepts, 
and parables. A Sufi artist like Jalal ad�din Rilmi paints his 
word�pictures, parables, and allegories without conscious applica
tion, without attempting to expound, portraying those aspects of 
Reality he was gifted to see without attempting to build up some 
theory about the meaning of existence. A popular work like 
A\:Jmad ibn M. al-'Ab bad's Al�MafiikhiT al� 'aliyya fi 'l�ma'iikhir 
ash�Shiidhiliyya consists of a collection of the sayings of Abu 
'1�I;Iasan 'Ali, arranged under subject headings, with a long section 
devoted to his alp;iib, but nothing in the nature of coherent doc� 
trinal formulation, since the tariqa does not possess any. All this 
is apart from the gnostic chain, \vhich claims to transmit and 
interpret an esoteric doctrine reserved for the fully initiated 
alone. 

1 In the early systematic study of Sufism by as-Sarr;;j this was the first of 
thc mystical states ; sce Kit/ib al-Luma', cd. R. A. �icholson, pp. 54-5. 

, A valuahl� study of th� devotional material, much of a high 5piritual order, 
which is given in the prayer manuals of the orders, is Constance Pad wick's 
ll,fuslim Detloliol1S, London, 1961. 
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The Truth which the seeker seeks is existential; it must be 
apprehended by the whole personality. The cognitive aspect, 
therefore, is mediated through its integral union with practice. 
Action, the song, exercise and dance, with the attendant sym
bolism, is the primary form of communication. Teaching is 
relatively subordinate, and in any case is inseparable from pro
gressive experience. The master taught the seeker 5ufi sym
bolism by stages, continually testing his progress and allotting 
increasingly exacting litany tasks. As the seeker practised these, 
it was believed, he was able to apprehend the unteachable, to 
seize upon truth intuitively. In practice, the three main spheres of 
religious apprehension-belief, the ritual through which, and the 
way of life in which, it is expressed-arc brought into har
moniously balanced relationship. Faith is not intellectual appre
hension as such. Belief retains its hold because it is a system of 
life. Ritual is the medium which conveys, re-enacts, teaches 
intuitively, and binds. 50 Sufism developed mystical techniques 
to enable the seeker to arrive at ma'nfa (esoteric knowledge). 
Ma'rija, therefore, is no intellectual gnosis, but direct 'perception' 
of God. 

Masters of the Way realized that the mystical tendency is highly 
dangerous as an individual experience, since the soul under the 
influence of a 'state' is wide open to delusion and self-deception. 
There are mystic \Vays to other gods than God. Hence they insisted 
upon the necessity for guidance under an experienced director. 
In the next stage they themselves became the medium between 
God and man. Ja1al ad-din Rumi writes: 
When the Pir has accepted thee, take heed, surrender thyself (to him): 
go, like Moses, under the authority of Khizr . . . .  God has declared that 
his (the Pir's) hand is as His own, since He gave out (the words) the 
Hand of God is above their hands' . . .  If any one, by rare exception, 
traversed this Way alone (without a Pir), he arrived (at his goal) 
through the help (and favour) of the hearts of the Pirs. The hand of the 
Pir is not withdrawn from the ahsent (those who ate not under his 
authority): his hand is naught hut the grasp of God.z 

The last phrase shows that ]aJaI ad-din saw even the lone seekers 
as being spiritually under guidance. 

, Qur'an, xlviii. 10, referring to the oath of allegiance given to the Prophet 
at l:Iudaibiya. 

l Jalal ad-din Rumi, M�nawi, tr. R. A. Nicholson, London, 1926, i. 162. 
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In the final stage they denied the right of the individual, not 
merely to seek a Path by trial and error, but even under guidance, 
for the shaikhs were the mediators, and the allotting of spiritual 
tasks became a mechanical process. The mUTid's initiation involved 
the surrender of his will to that of the shaikh. A Tijiirii manual 
begins, 'Praise is due to God who gave a means to everything and 
made the mediating shaikh a means to union with God." Although 
the orders are the embodiment of the mystical experience, yet 
their distinctive feature is that 'knowledge' of the divine rests 
upon wiliiya, and wiliiya is transmitted through the shaikh. We 
have said that changes took place in the meaning of Sufi terms: 
the word tawajjuh (mental concentration), for example, comes 
to mean in the terminology of eastern orders, the spiritual assis
tance rendered by the saint to his devotee, or by the murshid to his 
murid. In this exercise the shaikh (in a state of jadhb?) concentrates 
upon the murid, picturing the spinning of a line of linkage between 
his pineal heart (al-qalh cq-fanawbari) and the heart of the murid 
through which power can flow. At the same time, the murid con· 
centrates upon becoming a passive vessel for the infiowing power 
of the shaikh. With others tawaijuh is the attempt to contact the 
spirit of a dead shaikh. t 

The masters of the Way were fully conscious of the dangers 
of incurring the charge of bid'a (innovation). Islam was spared the 
Christian conception of heresy as deviation from norms of belier. 
Orthodoxy is a matter of practice rather than belief; it is conformity 
to the Law; the welfare of the community involves surrender to 
the Law. We have seen that there is nothing surprising in the 
order-leaders insisting upon observance of the Shari'a, since they 
believed that this was coexistent with the divine Unity; they 
simply claimed that there was an outer and an inner knowledge 
(al-'ilm �-fahiri and al-' ilm al-batini). The tii'ifas tended, there
fore, to be in an ambivalent position. They were rarely attacked on 
the ground of belief, but usually on the ground of deviations in 
practice. 

The first concern of the founder and leaders of a lii'ita was 
to assert their orthodoxy. This was simply obtained by the truly 

1 M. ·A1win al·Ja\\"1ql, �-Sirr al·Abhar, Cairo, n.d., p. 3. 
J See fOf different .tpecb of (moojjuh], pp. 58, 213-' •. 
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Islamic expedient of producing an 'mtld.! In order to avoid any 
reproach of bid'a all a shaikh needed was to demonstrate that he 
had followed the course of a well-known Sufi. He could then 
use the authority of his master and all the transmissory links right 
back to one of the first four Caliphs as a prop (sanad) for his teach
ing and practice. This is that chain of authority or mystical 
ismid called the silsila. As new ideas were fostered on eminent 
Sufis of past ages in order to make these ideas respectable,l so 
the si/sila provided a doctrinal as well as a power-line going back 
to these 'rightly-guided ones'. This claim that these caliphs were 
Sufis was invented during the period when Sufism was struggling 
for recognition against the opposition of the legalists. Ihn Khaldiin 
rejects all such claims. None of the early caliphs, he says, 'was 
distinguished by the possession of any particular religious practice 
exclusively peculiar to him'.3 'Ali al-Hujwiri relates4 each caliph 
to different aspects of the Sufi Path : Abu Bakr represents 
the contemplative Way (mushiihada), 'Umar the purgative Way 
(mujtihaJa), 'Uthman that of friendship (khul/a) with God, and 
'All is the guide to the principles and practice of divine Reality 
(lJaqiqa). In practice the silsilas of the lariqas are traced back to 
onJy three of these caUphs. 'Ali is the primary source, some have 
a line to Abu Bakr5 or 'Umar,6 but I have not come across a line 
to 'Uthman.1 

The developed silsiJa of the orders embraces two divisions: 
riln'latal-baraka(chain of benediction), connects the present shaikh 

, It seems unne<:essary to follow Ibn KhaldQ,n (see M"qadJQ.11M, fr. RoSt:o. 
thai, iii. 93) in attributing this cra\'ing for an is'll4d to Shi'i practice . 

• 'All al·Hujwiri gh·e-a ttn iIlwninating instance of this practit.-e when he 
writes of III-Khuldl (d. 348/959). 'He is the well_known biographer of the 
Saing . . . He has many sublime sayings. In order to ayoid spiritual conceit, he 
attribuh:d to different persons the anecdotes which he composed in illUlltnl.tion 
of each topic' (KU$hj al-maNub, pp. 156-7). The reference is to al-Khuldi'a 
lIjlmult al-awfiyti', 11 wor� now lost but dn&wn upon freely by IlIter biographers, 

) Ibn Khaldl1n, Muqaddtlnl(J, tr. F. Rosenthal, iii. 93. 
4 K(lJhj al_Ma�ljijb, pp. 70-4. 
, For example, Naqshabandiyya, Yasaviyya, and 8cktiishi),}'a; see D'Ohsson, 

Tableau, iv. 2. 626, al-Was;li, Tiryaq, p. 47. 
, For e:urnple, the run.'iyy •. Of the 'Uqailiyya, a Syrian branch of the Ba�

'ihiyya which Ibn ar-RiU'1 made famous, founded by a Kurd called 'Uqail 
aJ-Manbajl ibn Shihiib ad.din A!;unad, we read. 'He was the first to introduce 
al_Khirqat al.' Uman"y)'a intO Syria' (al. Wlsi\i, Tirytiq, p . •  7). 

7 Evliya Chelebi lay, that the Zainiyya (Suhrawardi line, see Appendix C) 
trace their line to 'Utnmin; KC van Hammer', translation (London, 1845-50), 
I. H. 29. 
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through the founder of the fil'i/a with the founder of the fariqo.; 
whilst si/silat aJ·Wird (chain of initiation) connects the fango.
founder with one of the first khalifas and the Prophet,' Recitation 
of these chains forms part of the spiritual exercises of members 
of the orders. Other terminology may be used. The Naqshabandis 
call the chain from the founder to the Prophet siis£/at adh-dhahah 
(the chain of gold), and that from the founder to the shaikh 
nisi/at at-tarbiya (chain of upbringing), the links being called 
shuyiikh at-tariJiya, or, with Suhrawardis, shuyiikh al-asatidha. 

Sufism which, in its simple development, we believe to be 
a natural intcriorization of Islam, had come to embrace, not only 
this theory of election but also a tht!osophy which was basically 
alien to Islam. Without o\'erstressing pantheistic tendencies we 
may point out that the Sufi's relationship to God was unusual. 
When 'possessed' (majdhUh) he was not responsible for his words 
and actions, he could do and say things which would be blas
phemous if said by others.! In other words, the phenomenon of 
temporary loss of personality (wajd) provided an opportunity for 
introducing the inexplicable. Since all order-leaders were pro
fessed Sufis, their writings were necessarily full of the Path they 
laid out for others to follow. The founder's particular bent 
indicated the general tendency and emphasis. A perusal of the 
writings giving the principles behind the practice, the teaching 
to be followed, and especially the prayers, litanies, nativity
recitals, and poems, would give orthodoxy frequent reason for 
condemnation. Yet such men as the l:Ianbalis lbn al-Jawzi and 
Ibn Taimiya tried and failed. It is very difficult to be convicted 
of heresy in Islam wht!re judgement on a man's interior motives 
is reserved to God and man's judgement is based largely on a per
son's action. Only if a shaikh introduced innovations in religious 

I But it may happen that the rn·o or more liflifal are traced through to com
P3niOnB of the PropheT. Thus of the initiatOr!! uf ash-Shadhili (� Maghribi 
initiatory lable) it is claimed that l\1. ibn I�Hr·.i.zim linked him with ."bu &kr 
(sihilnt al-baraAa), Ibn :'I1ashish with 'Ali (silsilat al-irtida), and Abu 'I-Fatl:> 
al·Wasili with ·Umar . 

• 'Ain al-Qu<,\at al_H�mad�n.i cxplairu in his Apologia: 'Sufis hal·e uttcrnnc�" 
which they call .har/:!. This t�nn refers to thoK peculiar cltpn:ssions which 
spring to their lips .... hen in u state of intoxicatiun and under the intense ebulli
lion of eCS{3sy (I�ajd). \Vhcn in such a stute a man is incapable of restraining 
himsc:lf' (Shaqu:d 'I-J{harib, d. in J.Asiat. ecxvi (1930), (lI). All the Sufi manuals 
deal with this phenomenon, see Abu f\: • .,r n_Saniij, Kitlfb al-Luma' fi'f
la1awv.'u/, ed. R. A. Nieholson. pp. 375-+01). 
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law, or repudiated it, could he be condemned. Consequently, the 
leaders stressed that their religious practice was fully in line with 
the shari'a and their writings arc choked with /:radil},s justifying it. 

The orders claim to possess an esoteric system inherited 
through the links of the chain (ah/ as-siis£/a). This is taught only 
to a few adepts who have persevered through a full course of 
training and have received manifestations of divine graces. Here 
again one must reiterate that no abstract doctrines are taught. In 
order thought Sufism is primarily the Way of Purification (tariq 
al-"lUjiihada). This is the first path that emerged with the move
ment from self-denying devotion to mysticism. This was soon 
paralleled with that of the States (�wiil), bestowed upon the 
sillik regardless of striving as signs of God's favour, yet at the 
same time in practice in intimate association with each stage 
of the Path, which may be summarized as purification/vision 
(mujiihada/kashfl. Sufism systematizes the personal striving, but 
it affirms none the less the role of the divine initiative, the gratuity 
of the gift of visions and graces, and the passive receptivity of the 
na/I (soul) that, as it empties itself of the contingent, receives. 

Out of these unveilings (very strongly influenced from earlier 
sources) grew up an esoteric system. Some people thought it 
wrong to express the esoteric doctrine in writing for anyone to 
read. Thus al-Ghazali wrote at the beginning of his J/:ryii' :  'The 
concern of this book is with practical knowledge Ci/m al-mu'fimala) 
only, rather than contemplative knowledge Ci/m aI-mukiisha/a) 
which one is not allowed to set down in books, though it is the 
real purpose of the seeker." The deepest esoteric teachings did in 
fact find their expression on paper for all to read, but reading 
does not mean understanding; it still remains 'secret' and 'hidden' 
to the uninitiate and unilluminate. A1-Ghazali himself did not 
understand, that is why he writes in this way. Anyway this belief 
in a secret doctrine always persisted within the orders. Many 
joined hoping to attain this knowledge-with-power, but in prac
tice what was taught was the method of the Way. The teaching is 
experienced by the murid as he carries out his exercises in the 
khalwa. In the ordinary way the stress is on the allocation of 
prayer-tasks, the times and modes of recitation, participation in 
other forms of devotion, pursuance of a course of ascetic discipline, 
fulfilment of the order's material obligations, and acceptance of the 

1 AI-Ghazall, lbyQ' (Cniro. '3s811939), i. '0-" . 
L 
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spiritual experiences, supra·nonnal exploits, and continuing power 
of the saints. 

The stages of the Path. as mediated through the orders, should 
be given, since they constituted a very real thing with the dedicated 
dervishes and are found in the popular manuals. Symbolic schemes 
were produced. Whilst these were based on the Sufis' versions of 
their spiritual pilgrimage, the mystical scheme adopted in the 
orders became stereotyped. Wc reproduce on pages 152 and 153 
the commonest diagrammatization of the Seven Stages, taken from 
As-Sanusi's Salsabil from tbe se<;tion dealing with the Khal
watiyya,' but it is widespread and found in other order manuals, 
though with variations.z 

This schema is related to the fantasy of 70,000 veils of light 
and darkness (inner side light and outer side dark) intervening 
between the individual soul and the Reality they obscure, Hence 
the need for seven series of purifications of the nals or soul, in 
order that these may be rent aside, 10,000 at a time, Readers who 
are acquainted with the writings of SuBs will be able to follow 
the map, others could have no better introduction than 'Anae's 
Mantiq at- Tw'" where the seven valleys traversed by the birds 
of the quest are: Search. Love. mystic Apprehension, DetachmentJ 
Independence, Unity, Bewilderment, and Fulfilment in Annihila
tion.l Here only tbe briefest indication towards the clarification 
of the schema can be given. What needs to be brought out is that 
the purpose of the discipline of the dhjk, (in its comprehensive 
sense), which will be described in chapter seven, is to achieve 
this purification. The aspirant has: (dJ) to purify his na/s, i.e. his 

I A,.Sanusi, Sabahil, p. 105 . 
• The diagram i� given, for example, in the popular Qiidiri manual, AI. 

Fuyii{idt a�.Rabbaniy)'a, compiled by hm�'il ion M. Sa'id, p. 34. The different 
\'enion�, if not accompanied by • commentary, help to clear up confusions; 
,hut the just.mentioned Oldir; version ,hows that C4 ia, ' • .rfllm a/·{/oqiq(lt al. 
Mw1;lOmmtJdiy}YJ (see p. ,63), CS i. 'Afllnl IlI·LAhiil, 'World of Ihe Godhead', 
and e7 Kathru fi '/·rea!u/tJ rM 11JIl�u:l1l ft ·/·/wfhra, 'multiplicity in unity and unil� 
in mulliplicity'. 

J The form was first dcviscd by Ibn Sinii (d. A.D. 1037) with a philosophical 
aim (RiJawl aHair, ed. L. Cheikho in a/·Mashriq, iv (1901), 88l-7) snd taken 
up is a Sufi pilgrimage in a little treatise with the same tide, which il Huributcd 
to MUQ�mmad al·Ghazall but i$ much mote likely to be by hi5 brothcr Al:)m1Id 
(d. A.O. 1 126), except for the l"$t twO faliJ which have been added by a later 
hand. This has also be.,n edited by L. Cheikho in ak"'fashriq, iv. 918-Z4' It is 
presumably from this that 'AWlr (completed hil Jl,1an!iq in 57311177-8) adopted 
the conceit (cf. Qur'an, xxvii. 16) 115 I framework for hi. stories. 
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personality·self, from its inclination to shahawiit, that is, the 
thoughts and desires of the natural man, and (dz) substitute these 
with love (mabahba) ; then (d3) he must be cast into the flames of 
passion Cishq), to emerge (d .. ) in the state of union (wUfla), with 
(dS) transmutation of self (janii'), through (d6) the gifts of dazzle· 
ment and wonder (baira), to (d7) everlastingness (baqa'), 

The stages through which the nals progresses to its annihila· 
tion in fulfilment are: I, when the carnal mind is dominant, the 
soul 'unregenerate' ; 11, when it is 'accusatory' and is resisted but 
still unsubmissive ; Ill, when it is 'aspiring' ; IV, when the 
carnal mind is completely subdued and 'the soul at rest' (Qur'an, 
xiii, 28); V, when the soul is (God-)satisfied ; VI (God·)satisfying, 
approved ; and VII, c1armed or sanctified,t 

Each of the seYen stages of purification or apocalypses of the 
veils is distinguished by the appearance of a different coloured 
light, The order of the colours and their significance varies, but 
colourlessness is the sign of the final stage of no individualization 
(ta'ayyun) or limitation, but only a realm of pure Being and 
absolute Unity: la iliiha ilia A71ii, 

The order manuals, especially those of the nineteenth·century 
orders, tend to treat this process along the lines of an ethical
ascetical, rather than a mystical, pilgrimage, The orders have 
special dhikrs corresponding to the seven spiritual attributes and 
stages in purification of the 71als. As a typical example we give 
a translation of the relevant section of the Mirghani treatise, 
MinIJat al-lll�ab, by �mad ibn 'Abd ar.RaJ:tman ar·Rufbi:2 

It is your duty, my brother, to struggle with the soul, this being the 
major jiluid, to the end that the soul may be delivered from reprehensible 
attributes through their substitution by praiseworthy ones. 

(a) The Unregenerate Soul (an-nafs al-amnuira) has among its attributes: 
ignorance, stinginess, covetousness, pride, anger, lust, envy, heedless
ness, ill-nature, interfering in things not one's concern, and the like ; 

, This final "age is givcn in the table as an·nafJ al-kdmila, 'the Perfected 
Soul'. In thc Fu)'u(Mt it appears as _-nail GI-14fiya, 'the Clarified Soul'; 
elsewhere a5 an_flajl a'-Jofiy)'a. Saja or �jwa is defined as 'la be pure from all 
uistin,lt: things', and as 'the essence of jond' ;  it il 'one of the nlmes of per
fection' (Hujwlrl, Kashj, tr., p. 58). In the table it. meaning is quite unequivocal. 

• From the collection of treatises entitled Ar_Ra.a'il al-I'Jirghafli)'Yo, 
Cairo. 1358/1939. pp. 93-4. A lon;er account of the IOul's purificstion is gi�·en 
in a5-Sanusi, Sauahil, pp. 183""9:. Since the phnseology is frequently identiCliI 
they must have their origin in a common source. 
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together with hatred, mocking and injuring others either physically 
or verbally, and suchlike had things. This is the reprobate soul, hut 
struggle with it will promote it to: 

(b) the Second Stage (maqiim), which is the Blameworthy Soul (an-no!s 
al-lawwiima), and its attributes are : blame, speculation, vanity, opposi
tion to people, secret hypocrisy, and love of fame and authority. There
fore its attributes are blameworthy too, for they arc maladies for which 
there is no other remedy than persistent dhikr and struggle, until they 
are got rid of, when one attains: 

(c) the Third Stage, when it becomes the Inspired Soul (aI-mulhama), 
all of whose attributes are praiseworthy. Its qualities are generosity, 
contentment, knowledge, humility, patience, gentlcncss, forbearance 
of injury, pardoning everyone and accepting thcir excuses, witnessing 
that 'God holds by the forelock every creaturc' (Qur'an, xi. 56), hence 
he would never criticize anything whatsoever in creation. This soul 
is called 'inspired' because God infused it with both immoral and 
moral qualities. Thereforc, gird up your loins, abandon sleep, praying 
earnestly and repeating the dhikr until daybreak, so that you may 
attain to :  
(d) the Fourth Stage, in which the soul becomes Tranquil (mu!ma'inna). 
Among its qualities are liberality, trust (tawakkul), gentleness, adoration, 
gratitude, contentment with fate, and patience under calamities. Among 
the signs which show that the pilgrim has entered the fourth grade in 
which the soul is named 'tranquil' is steadfastness under any conditions, 
his only delight being in behaving like the Chosen Onc (the Prophet) 
until he is promoted to: 

(e) the Fifth Stage, in which the soul is called Contented (riitjiya). 
Among its attributes arc renunciation of everything save God, fidelity, 
godfearingness, contentedness with all that takes place in the world 
without palpitation of heart and with no remonstrance whatsoever. 
That is because he is absorbed in contemplation of absolute Beauty. 
He who is in this grade is immersed in the sea of grace with God. His 
prayer will not be rejected, it being understood that, out of modesty 
and courtesy, his tongue will be incapable of making petition unless 
absolutely impelled to do so, only then may he ask and his request 
cannot faiL' The dldkr of this maqiim is /fayy. Keep on with it, so that 
your transitoriness (fanii') may fade and yOll will attain immortality 
(baqa') in the lfayy.l Then you enter upon: 

, Nowhere is the unillumined ethical nature of the Path more obvious than 
here, .ince for the mystic in this advanced stage no problem of answer to prayer 
arises; the problem has been solved hy being r'"llolved. transcended . 

• The whole stress within the Junaidi traditiun (as cuntrn.ted with the 
Bistimi tradition, where the concept was different) was on the attributes, the 
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(f) the Sixth Stage, in which the soul is called Approved (mar{iiyya). 
Among its attributes are subtlety of nature, abandonment of all save 
God, kindness to all creatures, prompting them to prayer, forgiving 
their sins, loving them, with compassion towards all, helping them to 
expel the dark sides of their natures and souls and thereby to bring 
forth the lights of their spiritual nature • . . .  Among the attributes of 
this soul is union betw<..-en love of the created and the Creator. This is 
something amazing, and it is very difficult except for those who have 
attained this grade. This soul has been called 'approved' because the 
Real is satisfied with it. Its movement is from God (sairuht! 'a1/. Allah); 
in other words, it has acquired what it needed of knowledge from the 
Living and Self-subsisting Itself. The soul has returned from the Un
seen World ('Ala11/. a/-ghaih) back to the Evidential World ('Atam ash
shaJuIda) by God's permission, in order to benefit mankind with tbe 
graces which God has besto ..... ed upon it.' When the soul is promoted to: 

(g) the Seventh Stage, wherein it is called the Perfect Soul (an-na!s al
IuImila), its qualities embrace all the good attributes of the souls which 
have already been described. Thus he becomes complete. The name 
with which this perfected one should occupy himself is 'al-Qahhtlr' 
(the Subduer), which is the seventh Name. This is the purest of the 
grades, because the name Qahhtlr is one of the names of the Qu\b. The 
shaikhs have said: 'From Ihis name the Qutb supplies [he aspirants with 
lights, gifts, and glad tidings'; and also, 'the joy that illuminates the hearts 
of the aspirants, and the delights and trances that overcome one without 
ca.Ut;C are due to the provision of the QUfb rather than to their dhikrs 
and turning their faces to their Lord (iawajjuhdtuhum li Rabbihim).' 

Abu J:Himid al-Ghazili's interiorized ethical approach, on the 
one hand, and that of the orders in their interpretation of the Path 
on the other, are most important in view of the explicit extrinsic 
approach of Islamic legalism which judges only the external, 
a person's responsibility for his actions, but not the motive for 
the actions; for example, murder but not hatred. 

Yet in spite of their stress upon morality (e.g. tawba meaning 
'repentance' and not some esoteric signification), the orders could 
never solve the problem of the distinction between the spiritual 
and the ethical. The ethical virtues (the craving for inward 

annihilation of the imperfect (fund') and their replacement by positive attri
butes; lee al-Qushairl, Rilalu, N. 1319, pp. 36-7. It was this which kept the 
tndition firmly within orthodoxy. 

, This is the journey back to the world of manifestation, return to conscious
neas of the plurality of the world, a return in • tromsfonned state as a mllTfhid 
(Qulb) to try to make the world more perfect. 
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purity is not such) have nothing to do with the spiritual pilgrimage. 
They offer, say the Sufis, knowledge of the goal, but leave one 
deficient in the power of reaching it. This was Abu I:lamid's 
tragedy. The maliimatineed not bother about the moral law, this is 
understood even if it scandalizes, but \vhat about the wali? This 
too is a religious and not an ethical term, since the waifs wiliiya 
is either gifted or intrinsic, quite independent of his moral qualities. 
The lives of the saints show that they are above any moral code. 

The murshid measures the murid's progress through these 
stages by interpreting the visions and dreams which the mUTid 
experiences whilst carrying out his personal dhikr exercises in 
khalwa. Dream interpretation thus forms an important element 
in the orders. As-Saniisi \vrites of the Khalwatiyya, 'The adherents 
of this order, as well as the Kubrawiyya, cultivate the practice of 
dream-interpretation (ta'biT ar-ru'ya), so much so that some 
of the leaders have said that it is the pivot (madar) upon which 
their Path rests.'1 Ibn 'Ata' Allah , author of the first systematic 
treatise on the dhikr, wrote: 

What first visualizes itself to him from that (supernatural) world are 
the angelic substances and the spirits of the prophets and saints in an 
attractive form by means of which certain realities are emanated into 
him. That is but the beginning, until he reaches the stage when images 
are transcended and he encounters the manifestation of al-I;laqq in 
everything. Such is the fruit of the quintessence of the dhikr.' 

Vision of that mysterious spirit of Islamic gnosis, al-Khac;lir, 
is important, especially in respect of saintship and the founding 
of a new ta'Ifa. Generally identified with Ilyas (Elias) as 'the 
servant of God', conductor and instructor of Moses, of sUra 
'The Cave' (xviii. 64-81), al-Khac;lir possesses �ikma (wisdom) 
(verse 65) and ai-ism al-a':;am (the greatest Name), knowledge of 
which confers saintship and ability to do supra-normal things, 
Hypostatized as a person he represents in Sufi thought the inner 
light of wiliiya, parallel to, and contrasted with, the apostolic
legalistic aspects of prophesy signified by Moses. His mediatory 

[ As-Sanusi, Sal$abil, p. 99. There is a large literature on the subject of dream
interpretation which involves the coloured lights seen by those engaged in the 
discipline of the khalu.'a, an aspect stressed by 8s_Sanusi in his account just 
referred to, concerning dream-interpretation among the Khalwatiyya . 

• Ibn 'At;;:' Allah, M;ltti� al-laltir. H. 95. 
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role was expressed epigrammatically by the Egyptian, 'Ali ibn 
M. Wata' (d . ..... . D. 1398): 'Ilyas is to the saints what Jibril (Gabriel) 
is to the prophets.' 1 Naturally the opponents of mysticism had 
no use for this concept. Ibn fAta' Allah quotes Ibn al-Jawzi as 
denying the existence of al-Khat;lir.2 Many stories are told in the 
maniiqib and hagiographa about this figure. His great significance 
is his appearance in visions and dreams (ru'ya and tnanam); the 
first experienced while waking and the other while sleeping. 
'Abd al-'Aziz ibn ad-Dabbagh was given the wird and baraka of 
wilaya by al-Khat;lir in 1125/1713 at the tomb of 'Ali ibn al
Hirzahim at Fez) 

The gnostic's path is different from this process of the Way, 
but even this needs mentioning here, since in some form it is 
found in all the manuals. Here the seeker traces the stages of 
cosmic evolution. The stages of shari'a, !ariqa, and l;aqiqa are 
represented as bridging four spheres of existence or natures
human, angelic, dynamic, and divine natures. 

All the theist orders claim the Law as the starting-point, a basis 
for further progress in either the directed or illuminative life. 
This is expressed in the following quotation from a Mirghani 
manual which can be paralleled in all the orders: 

Hold firmly, my brother, to the shari'a, because you cannot approach 
the Path except through the shari'aj nor can you approach the Reality 
(Ifaqiqa) except through the !ariqa • . .  $hari'a is the root, !ariqa is the 
branch, and l;aqiqa is the fruit. You cannot expect to find fruit except 
through the existence of root and branch, and the branch could not 
exist except through the root. He who sticks to the shari'a and does not 
follow a Path is corrupt. He who follows a Path and does not stick to 
the shari'a is a heretic (zindiq).4 

, Ash_Sha'rani, Lau'aqii), ii. 014. This complementary pa1'll.llelism bet\veen 
the u'iratha KJuu)iriyya anJ wirtitha Mwliwiyya is brought out in the sayings of 
'Ali Wafn' and Abu 'I-M�wiihib M. a,h-Shiidhili (1417-77) quot�d by Sha·riini. 
op. elt. ii. 24 and 63. In these discourses, as also in COth·ersatiotJ., whette"er 
al_Kha<;lir's name is m�ntioned the speaker adds !va 'alaikllm as-saldlll, as 
though he were present. Similarly with certain saints. 

• lbn 'Ata'Allah. Lata'if al-minan. i. 87, referring to lbn al-Jawzi's 'Ujlilat 
al-m"nt�ar fi shar�, I;al al-Khatjir. 

• See Adh-Dlwhuh al_ilniz fi maniiqih 'Ahd al_' A:::iz by Ibn aJ-Dabbagh's 
disciple, A1;unad ibn Mubiirak al-Lamti. AI-Jabarti records ('Ajti'ih, Cairo 
eJn., '959, ii. 43) that Mu�tani ibn Kamiil ad-din ai-Bairn 'encountered al
Kha<;lir on three occasions'. 

• AJ.unad ibn 'Abd ar-Ralpniin ar-Rutbi, Minl;at al-A�i)tih, Cairo, 1358/ 
1939, p. 96. 
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The theosophists represent these three stages as bridging four 
spheres of existence. In the Ghawthiyya--or, better, the alternative 
title, Mi'Tiijiyya-an interesting little questionnaire addressed to 
God by 'Abd al-Qiidir al-Jilani (whom God respectfully addresses 
in every sentence as ' Ya Ghaw!h al-a':;am'), God says, 'Every 
phase between Niisiit and Malakiit is the Shari'o; and every phase 
between Ma/akut and Jabariil is the TarUja; and every phase 
between Jabariit and Lahiit is the l:laqiqa.'1 

'Alam tul-Niisiit is 'the world of humanity', perceived through the 
physical senses; the material phenomenal world, which Abu 
J:lamid al-Ghazali (who adopts the terminology if not the sub
stance) eaUs • Alam a/-mfllk wo 'sh-shahiida. 

'Alam al-Maiakiit, 'the world of sovereignty', is the invisible, 
spiritual, angelic world,2 that which is pcrcei\'ed through 
insight and the spiritual faculties. According to some it is the 
uncreated macrocosm . 

• Atam a/-Jabanit, 'the world of power', is the celestial world, 
that which is perceived through entering into and partaking of 
the divine nature. It is also the world of the divine Names and 
Qualities. 

'A/am al-Liihilt is 'the world of the Godhead', not perceived, since 
now the phenomenal is absorbed into timeless unicity. 

Although this sort of thing belongs to the realm of speculative 
mystical theology, these spheres constantly appear in the order 
manuals in regard to the Sufi Path. In this respect, liS in the 
quotation given above ascribed to 'Abd al-Qadir: 

NiisUt is the natural human state in which one lives following the 
rules of the shari'a; 

, Quoted in bmi'il b. ,.1. Sa'id'l ,ompilation, Al-Fhyu{l4t ar_RubMtriyya, 
a manual for tho: 8"tnoge adherent. CII'ro, A.H. 1353, p. 4. Thi. que!lionnaire 
i8 most valuable to 8how how theosopnkal ideas were represented for the ordin
ary adherent. It W8& not, of course, written by 'Abd 81-Q�dir, for it ia atylistically 
direct and simple nnd contains material no l,Ianbali would h."e written. 'Abd 
al-Qidir would hal'e bc�n shochd to read il, but the belief in _ leerel esoteric 
doctrine allows one to foist beliefs and sayings upon an early Suli. 

• Blipn al-kawn in Suhrawardl, 'Auvirij, p. 6a. 
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Maiakilt is the nature of angels, to reach which one treads the 

tariqa, the path of purification ; whilst 

Jaharul is the nature of power, to attain which one follows the 
way of enlightenment, ma'rifa, until one swoons into 

Fana', absorption into Deity, the State of Reality (lfaqiqa), often 
called in the order literature 'Alam al-Ghaib, 'the (uncreated) 
world of the mystery', 

We have already shown how mysticism, working within the 
purely unitarian system of Islam, diverged into two directions-
pantheism and saint-veneration-whilst at the same time main- • 
taining a middle path. Mter centuries of mystical experimentation 
speculative mysticism came to embrace a Logos doctrinel which, 
without impairing the divine Unity, provided a philosophical 
basis for the practical devotion to saints and Prophet which had 
formed in response to peoplc's need. Ibn al-'Arabi, with his 
doctrine of the Unity [a priori] of Being (wal:zdat al-wujud), taught 
that 'all things pre-exist as ideas in the knowledge of God, whence 
they emanate and whither they ultimately return'. 2 

He de\'eloped more fully the doctrine of the pre-existence of 
Muhammad before creation. This is the doctrine of An-Niir a1-
Mul:zammadi,3 the Muhammadan Light, the image of God in its 
primary entity, the divine consciousness, the pre-creation light 
from which everything was created. It is also callcd al-lfaqiqat 
al-Mul:zammadiyya, that is, cosmic Mu':tammad in his absolute 
reality. The world is a manifestation of that Light; it became 
incarnate in Adam, the prophets, and the Aq/ab (sing. Qutb, 
'Axis'), each of whom is al-Insiin al-Kilmil (the Perfect Man). 

The work of the systematizcrs of the orders� was to apply the 
philosophy of Sufism to thc needs of the ordinary believer, They 

I Al-I:£akim at-Tirrnidhi (d . .  �.n. 898) was th'" first within an Islamic conteJ<t 
to write about the Logos, for which he uaes the word Dhikr: 'Wa Mina 'lltIhu rua 
Li �hai' un, fa jarii 'dh· Dhikr' (Khatm al- WiltIya, ed, 'u thman Ismii'il Y,,]:I)';;:, 
P· 337)· 

• R. A. Nicholson in The l�gacy 0/ Islam, Oxford, 1931, p, 224. 
l The concept has been frequently discussed; sec, for example, 'Afifi, The 

Mystical Philowphy of Ibn al-'Arabi, Cambridge, 1939 . 
• The orders wcre more concerned with mediating works such as 'Abd al_ 

Karim al-Jili's AI_Inslin al_Ktfmil, or his commentary on Ihn al-'Arabi's 
AI_As/ar 'an rua/at a/-anu'<ir /imli )'atajallli I, aM adh-dhikr min al-llnmir, 
published with al-JiIi'a commentary, Damascus, '348/'929, pp. 293 if. 
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had to disavow beliefs which might be labelled pantheistic, 
for any such profession '"Quid give the '111ama' the opportunity to 
condemn for which they were always waiting. It was easy to 
exercise pressure upon professional institutional Sufism. In Egypt 
in the mid-fourteenth century the directive given by Mamluk 
authority to the shaikh ash-shuyukh affimls that the onJy way to 
God is through the Qur'an anti the Sunna as embodied in Shar', 
The Shaikh 'shall censure anyone who inclines towards belief in 
ittj�iid or };uliil, or claims that it is possible to attain to God by 
any way other than that defined by the Prophets',l Naturally many 
orders maintained their own exclusive secret doctrine and par
ticularly censured members who leaked any of the doctrine; for 
this reason ash-Shibli and �afi ad-din al-Ardabili ccnsured al
i:lallaj.1 

Through the popular devotional manuals of the orders these 
theosophical doctrines percolated into the people's religion. They 
are more evident in eastern orders. Here is a quotation from the 
mawlid of Mul).ammad 'Uthman al-Mirghani, whose teaching 
owes more to inherited family tradition, especially the Naqsha
bandi, than to his more austere master, A�ad ibn Idris: 

When God wished to project these higher and lower worlds He took 
a fistful of His Light and it was l\'1u�ammad ibn 'Adnan. He (the 
Prophet) said to Jlibir, 'The first thing God created was the Light of your 
Prophet as an answer to His problem and I was a prophet when Adam 
was yet water and clay.' The Prophet said to Gabriel, 'How old are 
you, 0 Gabriel !' He said, 'I do not know, except that a planet appears 
in the Fourth Heaven once every 70,000 years (tbese are the concealed 
signs) and I ha\'e seen it 72,000 times exactly.' The Prophet said, in 
order to make known his rank and the secret of his Light, 'By the glory 
of my Lord, I am that planet which you have seen, 0 Gabriel, in the 

I Al-'Umarl, AHa'rif hi 'l-mrlHala1,l ash-shariJ, Cairo, A.H. 1312, p. uS. 
The distinction berween Qllf;;l and iltil)4d i, that between the I;blloijian doctrine 
of al-ittil)4d al-m."ill, the union of Gnd with the indi,'iJua\ ({tulill must nOI be 
confused with Ihe Christi ..... doctrine of incarnation) IInd al-ittiJ.uid af-'um". 
al_mu./Wq, the al»olUle wUon of divinity anJ the unh'ersc, professed by HinJu 
pllflth�ists; on this distinction sce Ma�sil{t\on's works on the beliefs of al
l;Ialllij and R. A, Nicholson's article 'Jltitldd'in H.!.', ii. 563. Th� Jistinctions 
between these anJ f4'atuiat al-Iliujiid, it need hardly be said, counted for nothing 
with rhe 'ulanuJ' who condemned them all. as did the orthudox middle_of_the_ 
road Sulls ; oo-Simnlnl, for instance, regnrdcd belief in itti.!uJd as kllfr. 

1 AI-'Aniir, Ttuihkimt al-awfiyd', ii. 26; $ufyat af-$ajd, according to B. 
1\ikirine in J. An!.t. 1957, p. 38<). 
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sky of the Benefactor, and othcr things which pens cannot put on paper 
and even the two writers of good and evil cannot preserve." 

Crudely expressed though it may be, this conception has more than 
an academic interest, since it is heard at every dhikr-gathering. 
The same author in another work writes, 'lVIu1.lammad, . .  , God's 
essence (lati!), the mystery within the Adamic creation, Light of 
lights, Mystery of mysteries, Spirit of spirits'.l Sufi tradition, 
which needs no iSllild,3 ascribes to Mul)ammad such sayings as, 'I 
am the Light of God and all things are from my Light,' The 
Perfect Man as Logos is the essence of every mystical experience. 
These conceptions can be held along with full attachment to the 
doctrine of the Unity. 

But we must go further, for this conception comes still nearer 
to the people in the Quth (Axis). In this conception nubuwwa is 
absorbed into wililya. The inner Sufi doctrine, like that of the 
Shi'is, is that wiliiya is superior to nubUWf/Ja as a function, in that 
the latter is passive and finite, whilst 1/Jiliiya is ever active, timeless. 
The need for direct knowledge of the Word of God brings al
lfaqiqat al-Afubammadiyya, the Logos, in every epoch to take on 
the form of one known as Qu!b zamiinihi (the Axis of his age), 
who manifests himself only to a few chosen mystics:� The concep
tion of the Qu.tb upon whom the \'wrld subsists (Sufi equivalent of 
the Shi'j lmiim) at the head of an invisible hierarchy of awliyii' 
goes back long before the time of Ibn al- 'Arabi, and is popularly 
regarded as having originated with Dhii 'n-Nun al-Mi�ri, in
heritor of Egyptian gnostic tradition. During the course of suc
ceeding ages this conception was vulgarized; it became a degree 
of mystical attainment, then every holy man became a qutb, and 

I 111av. .. lid al-Mirghani, chapter 2. This conception is found in all mau.·iilid. 
, :\1. 'Uthman al_Micghani, Al-Jau .. iihir al-milslm;hara, p. 6, in the collec

tion al_,l1ajmu'at al-111irghalliy.va. 
, The legalists constantly reproach the Bulls for not inventing an i.niid to 

accompany their traditions. 
4 Jili (d. c. '410) writes of these manifestations in Al-Iman al-Kamil (tr. 

in part by R. A. f-i"icholson in Studies in 1.lo.mjc Afy.tidsm, Cambridge, 1921, 
p. 105), 'The Perfect Man is the QurlJ (axis) on which the �pheres of existence 
revolve from first to last, and since things came into being he is one (wd�id) 
for e"er and ever. He hath "arious guises and appears in diverse bodily taber
nacles (kanii'is): in respect of some of these his name is given to him, while in re
spect of others it is not given to him. His own original name is Mohammed. ' . .  
In every age he bears a name suitable to his guise (fiMs) in that age.' See also 
Jili's commentary on Ibn al-'Arabi, Asjiir, pp, 299 if. 
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it became necessary to define the Axis of the Universe by an epithet 
or complement as al-Qufb al-Ghawth, Qutb al-Aqfiih, or Qu!b 
al-' Alam, though these terms too lost significance when applied 
indiscriminately. '''hen Ja'far al-Mirghani sings, 'I am the first 
who existed

,
,! he is identifying himself, not with the qutb of the 

Sufi hierarchy. but with the Logos Qutb. This idea lies behind 
the claims to seek absorption in the shaikh as in the following 
from a Chishti source: 'In the first stage the disciple is expected 
to love and look to his Shaikh as his all in all. He acts, talks and 
prays like the Shaikh; he eats, drinks and walks like the Shaikh 
and constantly meditates upon him. Having been, by this process, 
spiritually transformed into the Shaikh, the student (murid) is 
spiritually introduced to the Prophet.'z 

It will be readily understood why Sufism, in many circles at 
least, centred around the personality of the shaikh. He is the 
symbol of the Quth, invisible, unlimited. In Shi'i Sufi orders the 
assimilation of the Qutbi and Imami conceptions is peculiar. 
With Twelver Sufis the Qu/b is the representative of the Imam on 
earth; hence the hatred of the mujtahids for Sufis. The first pillar 
of the Glinabadi branch of the Ni'matulliihiyya is waliiya or 
'allegiance' to the Qutb, ,,,ho is the actual present head of the order, 
even though through him an things subsist.3 

The saints (ohl al-ghaib) form a hierarchical structure with the 
Qutb at the head. It is an old conception. 'Ali al-Hujwiri writes: 
'Of those who have power to loose and bind and are the officers of 
the Divine court there are three hundred called Akhyiir, and forty, 
called Abdiil, and seven called AbTaT, and four called Awtiid, 
and three called lv'uqabii', and one called Qu!b or Ghawth. '-I 

The terms and numbers vary and the following quotation gives 
the general lines of the pyramidal structure as understood in 
Nilotic Sudan: 

Shaikh Basan ibn Bastina (d. 1664) was asked about the rank of Mo.s1 

I From the most popular Mirghani processional hymn; see songs appended 
to Ja'far's Qiffat al-mi'raj, Cairo, A.H. 1348. p. 124. 

> Quoted by J. Takle in The Moslem Warld, viii (1918), 252-3, from the book 
of a Calcutta leader of the Chishtiyya. 

l There was at one time a clOlle association between the Ki'matullahiyya 
and the 40th Nizfui Imam. This Imam, known as 'Ata'-Allah in Ni'matulliihi 
circles, migrated with a group of followers from Khurasan to Kcnrum and the 
group subsisted as a sect known �s the 'Ata'alliihis. 

4 Kashf al-ma!Jjub, tr. R. A. Nicholson, p. 214. 
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ibn Ya'qab. He replied, 'He holds the rank of fard among the Sufis. 
This is other than the Qutb, the four awtiid [supports], the seven 
nujahii' [nobles], and the forty ahdiil [substitutes]. Their number [that 
is, the afriid] is equivalent to that of those who took part in the Battle 
of Badr [that is, three hundred], and they hold in relation to the Qutb 
the status of privates [to the general]." 

The awliyii' werc the very embodiment of popular concepts ; 
but in addition, if of lesser importance, most Sufi ideas were 
vulgarized. Fanii', for example, became a vague pantheism behind 
the practice of the dhikr ecstasy. It might be attained through 
the mediumship of the shaikh, or by loss of personality in him; 
at any rate, not through a lifetime of costly progress from one 
maqiim to another, but according to an individual's susceptibility. 
Why bother about discipline when 'one jadhba (attraction) from 
God is equal to all the work of mankind and jinnkind.' The 
majdhiih (enraptured one), a familiar aspect of traditional Islamic 
society, is regarded as having lost his personal consciousness in 
the divine Oneness. 

, Tahaqiit of Wad Oaif Allah, ed. ManJil, p. '-1.5; ed. !?idaiq, pp. Isz-3. 



VI 

The Organization of the Orders 

H E  first stage of Sufi organization was the circle of pupils 
and adepts around a master. In Khurasan the location of 
such a group was a centre called a khiinaqiilz. This was not 

a building designed specially for the purpose but simply a dwelling 
taken over to house a shaikh and his dervishes. Such a centre was 
still a circle even though it occupied a building in which rooms 
were set aside for assembly (jamii'at. or samii'at-khiina) and for 
prayer (mu;al/d). and frequently the whole circle went on tour 
for a year or longer. Many such centres are recorded in the 
eleventh century in the life of Abu Sa'id ibn Abi 'l-Khair (A.D. 

967-1049),1 among them Khanaqah-i SaraW!, founded in Nishapur 
by Abu 'Ali ad-Daqqaq (d. A,I>. 1016). who was the master of 
both Abu Sa'id and al-Qushairi. Another in the same city, that 
of Abu 'Ali a�-Tarsiis! (d. 364/974), survived until 548/1154 when 
it was destroyed by the Ghuzz. Few of these early kJuinaqiihs 
survived as long as that, but the tombs of these early masters (or 
the site tradition) were preserved, and during stage two of tariqa 
development their mausoleums were r!!Stored or erected, and then 
there took place the opposite process-the presence of the tomb 
leading to the association of a khiillaqiih with it. 

These stage-onc associations had a minimum of rules to regulate 
their life in common. An early record of such rul!!S, that of the 
just-mentioned Abu Sa'id for members of his khiinaqiih at 
Mayhana in Khorasan, is translated by R. A. Nicholson:z 

I Mubammad ibn al_Munawwllr, As,u, at_tm£[,id fi mllqtf",dt Qfh-ShaiRh 
Ab. ',_Sa'id, ..... rillcn t. 1200. This account of Abu S,,'id is the ba,ia of R. ,\. 
Nicholson'! study of him in Studiu in bfamic .1I,1yslicism, Cllmbridh"" 'QU, 
pp. 1"""76 . 

• R. A. Nicho\son, Studi�s, p. 46. The various Sufi manuals of the period 
deal in a gene .... 1 way with the manners of Sufia in �ssociation, 5�e for �xarnpl�, 
as-Sarriij, Lumu', pp. 174 fr. ; al·Hujwiri, Kashj, pp. 341-5 (reception to be 
accorded a visiting deI"Vi5h and thc rules he mmt obs�n'e), pp. 345-7 (rules to 
be ohsen'ed when travelling). An an�lysis of the rul�s of the �/q{1 of the 
Tunisian Ib�Qi, Ahu 'Ab'hlliih M. b. b3kr (d. -H0/.048), gi"en by R. Rubinacci 
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I. Let them keep their garments clean and themsekes always pure. 
11. Let them not sit in the mosque or in any holy place for the sake 

of gossiping. 
Ill. In the fiI'l!t instance let them perform their prayers in common. 
IV. Let them pray much at night. 
v. At dawn let them ask forgiveness of God and call UIlto Him. 

VI. I n the morning let them read as much of the Koran as they can 
and let them not talk until the sun has risen. 

VII. Between evening prayers and bedtime prayers let them occupy 
themselves with repeating some litany (wjrdi u dhikrl). 

VIJI. Let them welcome the poor and needy and all who join their 
company, and let them bear patiently the trouble of (waiting 
upon) them. 

IX. Let them not eat anything save in panicipation with one another. 
x. Let them not absent themselves without receiving permission 

from one another. 

Furthermore, let them spend thdr hours of leisure in one of three 
things: either in the study of theology or in some devotional exercise 
(wirdl) Or in bringing comfort to some one. Whosoever loves this com
munity and helps them as mueh as he can is a sharer in their merit 
and future recompense. 

Respect for the spiritual freedom of cach member necessitated 
their having regulations for their common life, but it will be seen 
that the shaikh is not mentioned; he remained essentially a guide 
in spiritual matters, he is no autocrat of a convent, and they did 
not even have to seek his permission if they ,,,,ished to be absent 
but sought it from their companions. The idca of a spiritual 
jut1ltuwa was fanned in such groups as a basis for their common 
life as well as relationships in their wandering life. 

In Arab-controlled regions some of the frontier-posts known 
as n'ba!sl had become centres of devotees but are not to be equated 

in Amwli, r\uo, .. serie, x, 1<]60, 37-78, is of interesT 10 .. 11 concemw with early 
monllStic COnunWUIl"S. 

, RiM/s were founded in frontier regions 8� Muslim cells in a non_Muslim 
environment. They wcre watch·stations and frontier-poslS, whose guards were 
often effectin" propagators of Islam. Two early riMlr in north Africa were 
those of Monastir (Tunisia) foun<J�d in ,80/796 (Al-Bakri, p. 26, tT. pp. 78-q) 
and SOs founded in 206/821. Al-Ya'quhi in his K. a/-Bu/dan. composed in .... 0. 
891, writ�l : 'From Sfax to a place called Ri�irta is an eight-days' journey. At 
evcr�' stage there is a strong point, �ach cloae to the other, garrisoned by pioul 
men and murdhi/iin' (RG.A. vii. 350; If. Wiet, p. 213). The teachin" ct:ntre 
establish�d hI' Wajjllj ibn Zalwi al-Lamtl, where 'Abd .. lliih ibn Yasin (d. 1059), 
insligowr of the ),Iuriibi, mO"ement, received his training, was known u 

126!.247 M 
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with the Iranian khiinaqiihs in that the master-pupil relationship 
did not figure in them. However, in stage hvo of organizational 
development, the centre of a teaching and guiding master 'vas 
frequently designated by the same term, n'bilt, sueh as that of the 
uncle and nephew Suhrawardis on the banks of the Tigris, 
whilst the Iranian term khiinaqiih was adopted in Iraq, Syria, and 
Egypt, but not the Maghrib, for an association of Sufis founded 
and sponsored by non-Arab political rulers and their officials, 
Ayyilbid and Seljuqid. Both types of institutions were specially 
designed for Sufi groupings and to serve their aims, but were quite 
different in construction in that the riba! was centred upon a master, 
whilst in the khiinaqiih the congregational outlook dominated and 
the officially appointed head ,vas an administrator rather than a 
shepherd of souls. At the same time, riM! was a non-committal 
term since there continued to exist the frontier-mentality riba!s 
and there were also others, as in Mecca, which were little more 
than endowed hostels for Sufi travellers and pilgrims. 

In the development of organized Sufism :fiiwiyas ,,,ere more 
important than most of those just described, but here the institu
tion was a man. They were small modest establishments, centred 
around one shaikh ; at first impermanent, especially since such 
men were frequently migrants themselves. It was through these 
men, migrant or settled, that self-perpetuating tariqas came into 
being. They were not endowed like khiinaqiihs and ribiits, though in 
Oar al-Murabitin (Rm1.'lj lIi-Qirtas, ed. Tornberg, 1839, p. 46). A!-Maqdisi in 
his A.;san at-taqlisim (completed A.II. 375) mentions the ribd!s found in the 
various Islamic countries. Many of those in Khurasan (see pp. 333-4) were 
associated with the tombs of fatufba who had fallen in battle. Some were wcH 
endowed with awqlif. Ribiit an_Nur near Bukhara was associated with an annual 
mawsim. At the same time, a place where an ascetic withdr�w to wag� the 
spiritual jihdd was also known as a rihat and in time the Ianer became the 
dominant usage. The frontier riba!s changed their character from centres of 
ddence and proselytism to centres of Sufi devotion and teaching. Ibn l\1:ar�liq 
(14th century) writes, 'Dans la tcnniflOlogie dC5 juqarii, rib<i{ est une expression 
qui designe le fait de retenir son ame en luttant contre les passions (gihlid) et en 
faisant preuve de circofl5pection 11 !'fgard du mal (liirdsa). Chez les thcosophes, 
ce mot dcsigne les endroi!8 oil. I'on demeure en perTTJanence pour se livrer a la 
dfvotion' (Ibn Marziiq, lI-fusnad, ed. and tr. E. Ltvi-Provem;al, Htspiris, v, 
1925, 35--6). AI_ 'Umari, in the middle of the 14th century, refers to 'the pious 
men who are ClIHed munibi!s' (1I1asdlik, tt. Gaudefroy-Demombynes, 1927, 
p. 204). On Maghribi riM!s see G. Mar�ais, 'Note sur le. Rib;;� en Bcrb�rie', 
Mil. R. Bass�t, ii (1925); J. Oliver Asin, 'Origen arabe de rebato'. Boletin th la 
Real AcademiaEspafiow, Madrid, 1928; and ' AIi ibn 'Abd ar-Ral:>miin ibn Hudhail, 
L'Ornenwnt des times, tt. L. l\Icrcier, Paris, 1939, pp. ]'5-21, and cf. pp. 71-4; 
E.I.' iii. 1 150-3. 
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time when they became family residences they tended to accumu
late awqiij. 

A khiinaqiih normally consisted of a central courtyard (qaa or 
sahn), having cloisters (riwiiqs) along two sides, within which 
were situated the cells (khalwas or tibiiq, s. tabaqa) of the Sufis. 
On one side was the main hall, the focus of their communal life, 
where their common devotional exercises took place. This was 
generally simple in construction. In front of the mi�riib was the 
sheepskin of the shaikh upon which he reclined during ceremonies 
and receptions. Over the niche was engraved the name of the 
founder and religious phrases such as the shahiida. Frequently 
there was a separate mosque, whilst kitchens and other offices, 
and sometimes a bath-house, were attached. Both resident and 
migrant Sufis were provided with food and lodging, and the resi
dents with clothing and other perquisites.! 

Here is a description of al-Kbanaqah al-Qadim in Aleppo, 
founded by Nur ad-din ibn Zengi in 543/1148, and 'constituted a 
waq! for Sufi devotees': 
It is striking in size and spaciousness. It has a reception-room for the 
shaikh, a domed chamber for the fiuJ0ra', a large hall (iwan), and an 
oratory (qibliyya). On the eastern side of the courtyard of the convent 
is a door which leads one down to a reservoir fed by a conduit from 
l:Iailan. Its gateway, which dates from the time of its bequeathing, is 
large. The door which opens on to the street has two platfonns (dekka) 
and was erected by l;Iusiim ad-din al-BurgMJi when he was its shaikh 
before the invasion of Timur [A.D. 1400]' This convent formerly had 
a kitchen which provided the Sufis' meals but is now closed and ruined. 
At one time Shaikh Shihiib ad-din as-Suhrawardi had his sajjada in it. Z 

, Many kluinaqrihs were not built Sp<'cially for the purpose but existing 
houses were bequeathed by th�ir owners as pious foundations. Thus Amir 
'Alii' ad_din Taibogha of Aleppo eonstirut�d his hOIL�� a U"aqf for Arnbiud 
Sufis (�-$iifiy:yatu 'I-mmt"ariba) in 63I,I'234; Abu Dharr Sib] ibn al-'Ajami 
(d. '4i9), Kuniiz adh-dhahab fi ta'riM J.lalab, quoted by M. Rlighib af-Tabbiikh, 
['/am, A1eppo, 1923, iv. 435. Although adapt�d and add�d to in the CO\lrs� of 
tim� th�re were very considerable architectural differences, but functionally 
they followed the samc lines. 

2 Abu Dharr quoted by M. Riighib a]-Tabbakh, rUm. ;v. 240. Th� d�clin� of 
th�se �stablishments in Aleppo was not sO much due to its sacking by Timur in 
II..D. '400 as 10 the shift in Sufi emphasis from the khanaqlih 10 a tomb-zarmYa. 

The reference to as-Suhrawardi does not mean that he was shaikh of the 
khanaqah, but simply that he slay�d there. He was assign�d a place for his 
prayer_mat as shown in Ibn Ba\tUla's account of the conditions of admission 
given below on p. '71. 

The besl_preserved kJuinaqah in Aleppo tOlhy is the Fariifrii, built in A.D. 
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Many descriptions of this kind arc found in local topographies, 
but they provide little information about their methods of adminis� 
tration, functions, and ceremonies. More can be gleaned from this 
description by Ibn Ba!tufa of khanaqiihs in Cairo in 1326: 

Each khtinaqtih' has a shaikh and superintendent (�tiris) who organizes 
their affairs admirably . . . .  These men are celibate, there being separate 
khiillaqtihs for the married.Z Their duties include attendance at the 
five ritual prayers, passing the night in the khfinaqtih, and attendance at 
their dlJikr gatherings held in its hall (quhba). It is also customary for 
each one to occupy his own special prayer�mat. When they pray the 
Daybreak Prayer they recite SOfat al-FatJ:a (.i8), SOrat al-Mulk (67), 
and SOrat 'Aroma (78); then sections of the Qur'an arc brought in and 
distributed among the faqirs, who recite the whole Qur'in,l and perform 
a dhikr. Following this the Qur'ln-reciters chant in the eastern fashion. 
They do the same after the 'A�r Prayer.· 

The khiinaqiihs were not strictly guidal1ce-gentres5 but associa
tions of people prepared to live a common life under discipline. 
They had their rules regarding the admission of Sufis into their 
companionship, whether for a shorter or longer length of time. 

1137 by In-NiI:�ir Yiisuf 11, 'PonaiJ a IIJ,",�olcs, iw;in, sanctuaire a'·ec coupole 
sur 81v,,01cs, mihrib IIVCC mosaique de marbn:, et linteau de bois sculpte 
(dl!cor j, defoncement Iin"ain:); cellule.. de 5Oulls. Restes d'un "tage. Au Sud
Est, annexe avec d'autn: cellule.' (J. Sauva.gel. 'In,-entain: det monument.!< 
musuhnan& dc la \·iIIe d'Alep', R.H.I. V (1931), 84-6). 

I Ihn Rattiita writc! :1f!Gi),a but I have chan�d this to kirurraqah to .void 
confusion, since he has just Baid that what he ;a describing �re klrau.'till;q. He is 
simply using the tenn with which he is most familiar . 

• Thc celibatc Sufi was exceptional. Wivcs were not allowed to li'·e in the 
klr4naquh, though the families of Sufis might be found in associated compound� 
or villagcs. In a different type of inatitution, more especially those anociated 
with tombs. rbn Battiita found Sufi. living with their familie,. The shrine 
(rabila) at 'Abbiidiin had 'associated with it a ,;:G.n "ya inhabited by four dervishes 
W1·th tnn, Jamilit! dedicated to the eervke of the ,iihi.ta and the 'l'dwiy(l' (Riflla, 
191;8 edn., i. 118). BUI in general, Suns at thiB stage, though few were celibale 
in the striet sense, found that a nonnal family life was incompatible with the 
dedicated punwl of the Path. 

J [(ha/mal al-Qu,'a" (sealing the Qur'il:n) . 
• Ihn Battiita. 19z8 cdn., i. 20. 
J Many kJuinaqahs gave counes in the Islamic sciences. Maqrizi say� (Khi!lSf. 

1326 edn .• iv. 283) that Khlnaqlh ShaikhD. (founded by Amir SHif ad-din 
ShaikhD. in Cairo in 756/1355) offer�d courses in all four schools of Mh, �MjtJr. 
and the &even readings of the Qur'an. This particular khano.q<ih seems to have 
been more like a rtlad,ma. From his description the Jami'iliyya (founded in the 
tame city in 7JO/IBO) was a combined f;lanafi mMrma and khdno.qdh (Khija/, 
iv. 2)7-40, 279), but this was unusual, and normall�· the Sufi upecl was the 
dominant one. 
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They had to assure themselves that those seeking admission were 
genuine, and had been trained and initiated by a qualified shaikh. 
Ibn Baniita continues: 
When a new arrival makes his appearance he has to take up his stand at 
the gateway of the khiinaqah, girded around the middle,' with the prayer
mat slung over his hack, his staff in his right hand and his ablution-jug 
in his left. The gatekeeper informs the steward2 who goes out and 
ascertains from what country he has come, what kh&naqahs he has 
resided in during his journey (or training), and who was his initiator. 
If he is satisfied as to the truth of his replies, he brings him into the 
khiinaqah, arranges a suitable place for him to spread out his prayer
mat, and shows him the washroom. He then restores himself to a state 
of ritual cleanliness, goes to his mat, ungirds himself, and prays two 
prostrations. After this he clasps the hand of the shaikhl and of those 
who are present, and takes his seat among them.4 

The khiinaqiih and mausoleum of Sultan Baibars al-Gashankir 
in Cairo (built 706/1307-709/1310) provided for 400 Sufis,5 whilst 
that of Siryaqiis had 100 cells for individual SUfiS.6 Tombs be
came a normal feature of these various types of establishment, 
but whilst the ribats and ziiw iyas housed the remains of the founder 
and his successors, the khiinaqiihs, like that of Baibars 11 just 
mentioned, had only the tomb of the secular founder. A few 
possessed relics ; Ribat al-Athar situated outside Cairo had a 
piece of iron and wood said to have belonged to the Prophet.7 

The decline of the khiinaqiih-type of Sufi centre is associated 
with the !ii'ifa stage, manifested institutionally in the form of 
tomb-ziiwiyas. In non-Arab Asia they continued to be called 
khiinaqiihs, but the focal point, the justification for their existence, 
was the tomb. In central AsiD. these tomb-khiinaqiihs varied from 

, Mashdiid al-l("(lS!. to indicate that he had been properly initiated with the 
$hadd; see below, p. J85. 

• The steward (khadim, diakonos,) who Ibn Batti"qa has shown was in charge 
of the domestic arrangements, must hal'e been an important official, like the 
cook of the Bektashi tekkif. 

l This m"�lifaJ.<a is described below (pp. 186-7). Here its significance is that he 
pledges obedience to the shaikh and promises to obey the rules of the kJuinaqah 
so long as he remains there. 

• Ibn Battiita, Ribla, Cairo, 19�8, i. �O. 
5 Maqri�i, Khi{at, A.H. '3�6 edn., iv. 276. In the same enclosure was a 

ribat (here = barracks) for 100 soldiers and a qubba to receive Baibars' remains, 
where [lndith Wlls also taught. The khanaqah is described by K. A. C. Creswell. 
Th� Jlo[us/im ATchitecturt of Egypt, Oxford, 1959, ii. 249-53. 

• Maqrizi, Khi/a!, i,·. 285. 1 Ibid. iv. 295. 
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the elaborate mausoleums built by Turkish and i\:Jongol rulers to 
moderate structures where one ishiill, the local term for 'shaikh', 
lived with his family and followers. All these kha1laqiihs, great and 
small alike, dispensed hospitality to travellers as well as wandering 
Sufis. Community living tended to be a winter custom and with 
the approach of spring the dervishes set off again on their travels. 
Most isham made periodic visitations into the steppes to collect 
contributions from the Kirgiz and other nomadic tribes. 

Though related to a particular Way these institutions were in� 
dependent expressions of divine blessing upon mankind through 
a man whose holiness was perpetuated through his tomb and his 
successors, whether or not these were hereditary. The tomb
ziiwiya of the founder-saint was the centre of the complex, 
branch ziiun.:"as deriving their validity from the saint in the same 
way as the mother ziiwiya, though they too soon had their tombs. 
The consequence of this change in religious orientation was that 
anonymous associations like the old-type khiiluul0hs, urban, 
turned inwards, and with little outreach into society, decayed 
and died. They expressed nothing sufficiently vital to keep them 
going, e.xcept free accommodation and meals, and they survived 
as long as their endowment9 continued to yield. In the account of 
al�Khanaqah al-Qadim in Aleppo just quoted, Abu Dharr says 
that in his time the kitchen had ceased to function. 

Tomb-khiinaqiihs and ziiwiyas which, from their inception, were 
associated with a shaikh, survived as long as their founder's 
baraka continued to manifest itself. These had their phases of 
prosperity and decline, it is true, but there were thousands of 
them and new ones were continually being formed. They began 
in the house of anyone thought to have baraha, and in association 
with tombs, became the focuses of spiritual life over much of the 
Islamic world. If the baraka kept on functioning, whether in 
association with a living or dead Wal"� pilgrims and offerings 
flowed in. Their importance in the social life of Islamic countries 
can be seen from travellers' narratives such as those of Ibn Jubair 
and Ibn Ba��ufa. I n Asia the latter finds hospitality everywhere 
with groups of fuqarii' who are generally associated with a tomb, 
as at the convent ascribcd to Abu IsJ:taq al-Kiizeruni (d. A.D. 
1034) at Kazerun, west of Shiraz, under the acgis of whose name 
and baraka a powerful insUIance corporation came into being. I 

, Sce beluw, p. 236. 
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These institutions were not conspicuous for their poverty, yet at 
the same time their revenues were not expended in rich living 
for their inmates. D'Ohsson confirms this for eightecnth�century 
Turkey: 

Moos queJque considerables que puissent etre les ressources d'un 
rnonastere quelconque, jamais les chefs ne se permettcnt rien qui se 
ressente du luxe et de l'ostentation. L'excedent de leurs revenus est 
distribue aux pauvres, ou employe a des etablissements pieux et ehari
tables. Les Scheikhs et les Derzvischs sont scrupuleusement attaches a 
ce principe inviolable de leur etat : habitues des leur enfance 11 toutes 
les privations, ils n'en sont que plus fideJes 11 l'observation de leurs 
statuts. I 

The framework of order organization in their final ta'lfa stage 
will be described in general terms since the differences between 
the main Sunni orders in this respect relate to secondary aspects� 

Throughout the Arab world we find at the head of each tii'ifa 
the shaikh. He is the spiritual heir of the founder, whose qualities 
and powers become inherent in him upon his succession. He is 
called shaikh as-sajjiida (master of the prayer-mat, or skin) (Pers. 
sajjiida-nishin), since he inherits that of the founder as symbol of 
his authority. 'In Sonusa', writes Ibn Balliita, 'live descendants 
of AJ:tmad ar-Rifi'i, among them Shaikh 'Izz ad-din who is now 
shaikh aT-Tiwiiq and holder of the sajjiida of ar-Rif3:'i.'2 Sajjiida 
(or bisii.t, postaki) signifies the 'throne' of the order, in that on it 
the shaikh is enthroned when engaging in ceremonies of initiation 
and investiture. 

Succession to the sajjiida is spiritual and the shaikh was not 
necessarily a descendant of the founder though in time lineal 
succession tended to become the rule. The head nominated as 
his successor a member of his own family, and if he failed to do 
this before he died various divinatory methods for ascertaining 
his wishes from his incorporeal existence were employed. The 
hereditary principle, although it frequently led to the succession of 
incompetent or worldly men, was an important factor in holding 
the order together. In Syria hereditary succession did not become 
universal. In some orders, notably Khalwati and Sh3:dhili, the 
shaikh was elected. At the Qalandari establishment in Aleppo, 

I D'Ohsson, Tah/elm, lV. 2, 665-6. 
1 Ibn Batru\a, RiMa, Cairo, 1939, i. 238; tc. Gibb, ii. 436. 
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where celibacy was practised, the dervishes elected their shaikh. ' 
In other Syrian orders, as with the Rilli'iyya, hereditary succession 
was the rule from the beginning. 

Under the shaikh are a number of khalif tu or muqaddams 
appointed by him directly to take charge of districts or town 
sections. Each is given a licence Wiiza) stating what he is authorized 
to undertake. Heads of small local orders will retain the power of 
initiation in their own hands, but when an order expands Malifas 
are authorized to confer it. Khalifas are given special functions 
concerned with organization and ritual. One may be nominated 
the wakil of the fii'i/a. In Syria and Egypt this was generally a 
distinct office and an important one since the wakil was responsible 
for administration and finance. He sent out delegations to collect 
dues and It:vy contributions and also organized maw/id and other 
celebrations. Immediately under the shaikh there was a Ilii'ib or 
deputy. In Syria orders often had a llaqib or guardian of the 
liturgy, who directed the music. 

A large order had sectional leaders under each regional kltalifa, 
whose titles do not necessarily make clear their actual positions. 
Muqaddam as used in the Maghrib was equivalent to khalifa 
elsewhere, but the title was given to any local shaikh in the East; 
murshid and especially pir were common in Iranian and Indian 
spheres; in Egypt shaikh was the usual term, with 'ammnii. (our 
uncle) as a more familiar expression. Subordinate leaders often 
trained aspirants and organized local dhikr gatherings, and a · city 
wou Id have many sectional groups. The charge of many muqaddams 
or '�halifas was often maintained in the same family. In these 
cases it was customary for the shaikh to authorize or confirm the 
investiture. Many of these, more especially in towns, did not have 
ztiwiyas and then the charge was not necessarily hereditary within 
one social group, and communal functions would take place in the 
street or in houses or encampments of members as well as that of 
the local leader. 

Other language areas had their own terminology. Turk.J5h 
orders, including the Bektashiyya, called their superior pir·em· 
or simply dede, and the superior of each convent ,vas a pfJstnipn (he 
who sits on a sheepskin), or just bribii, equivalent of shaikh. The 
Mawlawi head, generally known as Gelebi Mulla, had other titles, 

, F. 1. Bliss, Tilt Rdigiont ol ,Hoder" S)lTia and Palutine, New York, 191:1, 
p. :153· 
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including Mewliimi hunkiiir, a fonn of Persian KhudiiwandglQr. 
Arabic terms were frequently employed. Onc who was linked to 
a Dektlishi lodge through family or village relationship, though 
uninitiated, was caIJed an llfik (Ar. 'iishiq), the initiated one was 
called a mU/lip (Ar. mU{libb), a 'professed' was a talip (tiilib), a der
vish was a murid, and a lay 'affiliate' who had been through the 
initiation rite (nas':p) was a muntnip (muntruib). 

Order organization could only be made clear by describing 
particular groups, which is not practicable here. The main 
difference is the contrast between eastern and western orders in 
regard to these titles and the functions they carry. In the Ottoman 
Empire the head of each Khalwati branch was himself the Malifa 
of the branch-founder. He was represented by nii'ibs, who had 
under them mtlqaddams. [n the East, therefore, as we have already 
pointed out, the muqaddam was an inferior agent, whereas in the 
Maghrib he was the deputy of the order-head. Further, the 
khiillaqiihs and te'�kls of the Iranian and Turkish traditions were 
quite different from the multi-function ziiwiyas of the Maghrib. 
The khiinaqiilu of Arab regions did not normally house a true 
community, but were coUections of individuals, though living 
under discipline. The binding force of Turkish tekkls varied 
according to the order, but they generally housed true com
munities. As the members lived a life of discipline their families 
lived outside the building. 

Membership embraced two main grades : the 'professed' and lay 
affiliates. The first were the dervishes, I commonly called fuqarii' ,2 
who formed only a small section of the fraternity. The term 
darwish was used more especiaUy for the classical dervish of the 
Arab Near East, Persia, central Asia, and Turkey; faqir was 
used everywhere in Arab regions and elsewhere, but was im
precise in meaning. lkhwiin was also in wide usage, especially in 
the Maghrib. [n Syrian Arabic the fil'ifa was often called the 

, Darn'iJh. pI. dardTvisl., ;$ frequently derived from a Persian phrase 'se<:king 
doors', i.e. 'mo:ndicant', hut is probably connected with a roOl meaning 'poor' : 
Avettllfl drigu, Middle Persian drgwl, Parzand MryOl . 

• Singular faqir, 'a poor one', in the sense of 'one in need of God', mercy'. 
In spite of the general association of dervishes with begging, many orders, 
indeed the majority, disapproved of begging in public. The institution to which 
they were attached which tubgisted on endowment. Il1ld gifts, catered for their 
material needs. Even itinel1lnt friars, especially those of the mal4mlltr tendency, 
often made it a rule to ]j\'e by voluntary offerings and the labour of their own 
hands. 
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akhawiyya (fraternity). In addition to these professed brethren any 
individual could be invested as an associate.l He was admitted at 
a form of service which included the oath of allegiance to the 
founder and his living khalifa. He received little Sufi training but 
was trained to take part in the ritual. Such members carried on their 
normal occupations and mode of life, but were subject to the 
guidance and authority of the shaikh and his khalifa, and took 
part in the collective assemblies (majiilis adh-dhikr). Some orders 
admitted women as affiliated members, though relatively few 
had dervishes, faqiriil or khawiitiit. As will be shown in chapter 
eight, certain classes, occupational guilds, districts, towns, or line
ages were linked with particular orders. 

The orders found their fullest social development in the 
Maghrib. Everything was concentrated upon the ziiwiya, a unique 
institution formed under special social and physical environmental 
conditions. Its full development took place in the fourteenth 
century during the Marinid and 'Abd al-Wadid period. We haye 
mentioned earlierz that these two dynasties founded madrasas at 
the same time, perhaps in recognition of the way the ziiu:iyas were 
becoming centres for teaching Islamic as well as mystical sciences. 

The ziiwiya is a complex of buildings surrounded by a wall. 
Central is the domed tomb of the founder, and his successors 
might be buried there or in separate tombs. There is a small 
mosque or mU!iallii, a Qur'an school, and a room for indoor 
recitals, though l:zar!ras were nonnaIly held in the courtyard. One 
or more teachers teach the children to recite the Qur'an, and 
a disciple who is a faqih may teach legal sciences or &adith, as 
well as the principles of mysticism, to disciples in the ziiwiya. 
Then there are the rooms where live the present shaikh and other 
members of his line with their wives, children, and servants, 
together with housing for affiliates, pilgrims, and travellers. The 
whole is a self-sufficient institution having cultivation and 
animals, and receives gifts of all kinds. In towns a ziiwiya was on 
a much more limited scale. This institution became a charac
teristic of Moorish Saharan life but did not spread south of that 
waste, not eyen into Nilotic Sudan where the orders were strong, 

[ There were no special terms for affiliates, though they might be referred 
to as au-/ad at-!ariqa, khllddiim, �iTan, or ikhwan. In central Asia tertiaries were 
c�led mU(libblin or 'azizlin, whilst Bektashis and other Turkish orders had their 
'ashiqdn . 

• See aboye, pp. 8 n., 50. 
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but where the equivalent of ziiwiyas were village communities 
founded on the holiness of an immigrant (generally Nubian) 
shaikh. 

In the East the term zawiya is given to more humble places of 
prayer and dervish cells. Corresponding terms for the convent 
and the tomb-centred institution, we have shown, are khiinaqah 
in central Asia and J ndia, and tekkii or dargiihZ in the Ottoman 
Turkish sphere. In India jamii'at khiinah and diierah were also 
used. Whilst khanaqahs in Egypt and Syria were unspecialized in
stitutions, those in India from their inception and in central Asia 
from the fourteenth century were the equivalent of the Arab 
world's zawiyas, in that they tended to be specialized to a particular 
shaikh and his line. K. A. Nizami explains the difference between 
the terms used in India: 

Though broadly used in the sense of hospices these terms differ in 
their connotation. The khanqah was a spacious building which pro
vided separate accommodation for each visitor and inmate. The 
jatna'at khanah was a large room where all the disciples slept, prayed 
and studied on the floor. The Chishti saints built jama'at khanahs; 
the Suhrawardis constructed khanqahs. Common people, unable to 
appreciate the distinction, used the word khanqah even for the Chishti 
jama'at khanahs, and now the term is used for all places of spiritual 
activity without distinction. The zawiyahs were smaller places where 
mystics lived and 'prayed, but unlike inmates of khanqahs and jama'at 
khanahs, did not aim at establishing any vital contact with the world 
outside. In the 17th and 18th centuries another type of khanqahs, the 
daerahs, came into existence. The primary aim of these daerahs was to 
provide place for men of one affiliation to devote their time to religious 
meditation. They were smaller than the zawiyahs.l  

The Indian form, displaying distinctive regional characteris
tics, may also be a comprehensive institution, though the whole 
establishment is not necessarily situated on the same ground. A. W. 
Sadler gives an account' of his visit in 1961 to the shrine of the 
nineteenth-century founder of a hereditary Chishti association at 

I T�kkt, uk:yt, or tekiyi, a derivative from Arabic ittika', was perhaps first 
employed in the sense of 'refectory'. 

2 Dargah (Persian 'a court') used in India for a shrine or tomb. 
I K. A. Nizami, Religion and Politics in India during tht Thirteenth Century, 

1961, p. 175 n. On the organization of kJuinaqiihs .ee the same author's 'Khanqah 
Life in l\.ledieval lndia', Studia 11lamica, viii (1957), 51-6<}. 

4 A. \\'. Sadler, 'Visit to a Chishti Qaw""1ili', [J,1!1oSlim IV orld, liii (1963), 287-92. 
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Hyderabad (Andhra Pradesh, Deccan) called GhuHim Mu'in ad
din Khamosh (d. 1872) and the associated khiinaqiih. 

The shrine . . .  is a large building, done in the Moghul style, with 
a marble onion-dome on top. Inside, in the centre, is of course the 
tomb of Khamosh. The saint's body was buried in plain ground, in 
accordance with Qur'anic law; but over this burial plot stands a large 
marble canopy, somewhat similar in construction to the baldachin 
sometimes found over a Roman Catholic altar. Over this canopy, and 
extending up to the ceiling of the dome, were what appeared to be paper 
streamers, in bright colours, and big red-glass lamps. Inside this 
'baldachin' was a tomb sculpture, presumably of the saint reclining in 
death, and covered with a cloth, so that only the outline of the figure 
could be seen. On top of the figure was a tray filled with flower petals, 
and leaning against it a broom of long peacock feathers, for dusting ofi' 
the cloth. Also inside the shrine buil ding were a number of other 
tombs, these being open (without canopy), but with the same tomb 
sculpture, cloth cover, flower tray, and peacock broom. These marked 
the graves of certain chosen disciples and relatives of the saint. [ 

Associated with the shrine in the same compound is a mosque 
and the residence of the pir, the great-grandson of the founder, 
whilst 'beside the shrine is a walk which leads through a grape 
arbor to a large meeting hall where the annual ceremony on the 
anniversary of the saint's death Curs) takes place'. The khilnaqiih 
is situated in another part of the city adjacent to the central 
jiimi'. This was occupied by twenty Chishtis with their families 
\,,'ho 'constitute a specially disciplined elite within the wider 
dervish community'. The qawwiili (recital), more formally soma', 
is held there on the thirteenth of each lunar month. 

D'Ohsson provides information about the Turkish tekkes in 
the eighteenth century. Each tekke normally housed some twenty 
to forty dervishes. They had benefactions for their support and 
to provide the dervishes with food and lodging. Each one normally 
ate in his cell, but three or four were allowed to eat together. 
Those who were married had the right to have their own habitation, 
but were obliged to sleep in the tekke once or twice a week, and 
especially on the night preceding their dances. An exception was 
the convent of the Mawlawis, where no married dervishes were 
allowed to pass the night. Z 

, A. W. Sadler, 'Visit toa ChishtiQawwiili', Mu51im World, liii (1963), p. z89. 
, D'Ohsson, op. cit., iv. 2, 662-3. 
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We have said that an order or ta'lfa begins as a local ziiwiya 
whose shaikh appoints regional khalifar, whose houses frequently 
become daughter z(iwiyas. Ta'ifas undergo cycles of expansion, 
stagnation, decay, and even death. In the time of Ibn Ba�pl�a 
Rifa'i ziiwiyar were widespread in Anatolia among Turks. Then 
they disappeared almost completely, so it seems, to be replaced 
in that region by Turkish orders. But, although reduced, the 
Rifa'! has continued to be a universal tariqa as widespread as the 
Qadiriyya right up to the present day. The Suhrawardiyya has 
never been a unified order, but always a tariqa, a line of ascription 
from which derived hundreds of lii'ifas. Similarly with the 
Qadiriyya; the descendant of 'Abd al-Qadir in Baghdad is not 
recognized as their superior by any Arab Qadici Ifi'ifa. Even the 
nineteenth-century Tijaniyya, as it expanded, has tended to lose 
its centralized authority. The shaikh of the central Darqaw! 
ziiw(}'a has no control over the many offshoots. But more con
centrated, limited, or parochial orders, like the Na�iriyya, 
Wazziiniyya, 'Isiiwiyya, and Kattaniyya in the Maghrib, and the 
numerous family orders in Nilotic Sudan, Egypt, and Syria, are 
fairly coherent. Liaison between the central house and derivative 
or affiliated groups is maintained through tours undertaken by 
the shaikh or his emissaries, even where no actual control is 
exercised, during which they collect offerings, and may settle 
disputes and conduct rallies to stimulate zeal. 

An exception to the general rule was the Mawlawiyya. Essen
tially an urban and sophisticated order, it always maintained 
a centralized organization. Even though localized in Turkey its 
convents were widely dispersed, but these, together with the few 
in Arab regions (Damascus, Aleppo, Tripoli, and Horns), all 
acknowledged the authority of t�e Chelebi of Qonya, who main
tained his right to confirm the accession of the local heads. 

The quhba (domed tomb) of the founder is the focal point of the 
organization, a centre of veneration to which visitations (ziyoriit) 
are made. Offerings in money and kind are made regularly and 
are associated with requests for the intercession of the wali or a 
thanksgiving for benefits received. The sanctuary and its terri
tory are sacred (�am or !lUrm) where refugees from vengeance 
or justice can seek sanctuary. 

The ritual of approach to a tomb (iitftib az-:::iyiira) has its place 
in the order manuals and should not be completely ignored here. 
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We have mentioned that many people seek initiation from a shaikh 
simply for his baraka (li 't-Iabarnlh), in other words, to establish 
a relationship with a source of power, and so it is with pilgrimage 
to a shrine. The simplest fonn is to stand in front of the tomb and 
recite the Fiiti!:ta, which is caught by the symbolic act of raising 
the hands, palms upwards, during the recitation and then trans
ferred by passing them down upon the face. There are many 
procedures for intercession to God through the saint. Mu!:tammad 
al-Kattani gives an account of some of these in the preface to his 
book on the notables of Fez, Salwa! ai-an/as, for example: 'Among 
the peculiar properties of the $al;i/.t of al-Bukhari, so some say, is 
that he who opens it or a section of it before the tomb of a saint 
and reads whatever single I;adith his eyes fall upon, commending 
himself to God through the mediumship of the masters of his 
chain right back to the Prophet, at the same time expressing his 
need, may, if God will, find his wish fulfilled.'1 

The anniversary of a saint's birth (mawlid, popularly pro
nounced miilid, in the Maghrib muliid, in Turkish mevlid, me"vIUd) 
or his death (I;awliyya) is a great celebration, the central point of 
the popular liturgical year. The celebrations attract pilgrims from 
neighbouring villages and tribes, or, depending upon their fame, 
from a still wider area. Special concerts of mawlids are held, animals 
sacrificed, and offerings made. They are generally associated with 
a fair attended by traders and pedlars, mountebanks, and story
tellers. 

An essential distinction behveen eastern and western orders 
is shown by comparing the stress laid by each upon training, 
apprenticeship in the discipline of the mystical Path, and in the 
ceremony of investiture. In the East the orders were stricter and 
more rigid in discipline and organization, and had many more 
dervish-type disciples than in the Maghrib. But whereas in Asia 
the orders were related to certain sections of the population, in the 
Maghrib they came at one period to embrace from half to three
quarters of the people, and there could be few who did not have 
some relationship through the local marabout. This is accounted 
for by the stress the Berbers placed upon baraha, strong though 
this belief also was in the East. The concept of baraka, originally 
a gift from God, not vouchsafed through a rigorous following of 

, ]1.'1. h. la'far al-Kattiini, Salwat ai-an/as, lith, Fez, 1316/1898, i. 65-6. 
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the Path, was further diluted by its association with hereditary 
holiness. 

Initiation and Investiture. Sufi dress was an important outward 
sign of the Sufi way of life as the very name, derived from /ilf 
(wool), worn by the early ascetics (zuhhad). bears witness. Like 
other material symbols it came to have an inner significance and 
investiture with such a garment soon became a sign of initiation. 
The use of wool went out of fashion during the eleventh century 
A.D. in favour of the patched garment called muraqqa'a or khirqa.1  
'Ali al-Hujwiri (d. 465/1072) wrote: 

The $nfi shaykhs observe the following rule. When a novice joins 
them, with the purpose of renouncing the world, tbey subject him to 
spiritual discipline (or the space of three years. If he fulfil the require
ments of this discipline, well and good; othcnvisc, they declare that 
he cannot be admitted to the Path (Tariqat). The first year is dcvotcd 
to service of the people, the second year to service of God, and the 
third year to watching over his own heart . . . .  The adept, then, who 
has attained the perfection of saintship takes the right course when he 
invests the novice with the muraqqa'a after a period of three years 
during which he has educated him in the necessary discipline. In 
respect of the qualifications which it demands, the muraqqo'Q is com
parable to a winding-sheet (M/an): the wearer must resign all his 
hopes of the pleasures of life, and purge his heart of all sensual delights 
and devote his life entirely to the service of God. � 

Evidence for the donning of a khirqa, the double attribution 
this conveys, and the importance of credentials is shown in the 
following account of dervish life by MuJ:aammad ibn al-Munawwar, 
writing between A.D. 1180 and 1203: 
The Pir, by laying his hand on the disciple's head and clothing him in 
the khirqa, indicates to all and sundry that he knows and has verified the 
fitness of that person for companionship with the $ofis . . . It is for 
this reason that the $nfis, when a dervish whom they do not know 
comes into the convent or desires to associate with a party of dervishes, 

, J h3\'c found no evidence which substantiate. the statement of i\hssignon 
thllt there was an essential distinction. signifying a confl.iet of ideals. bet\veen 
li4 and muraqQa 'a. 'le froe blanc ctant I� signe de rn\liement d" tous les sunniles 
8triel' el disciplin�s, tandis que I'etoffe rapi�eee de loqucs bigurrees deviendm 
la marque de tous le! moine! etrants, indisciplin�. el gyrovagues. ]cs "caltnd"," 
hindous des Mil1es et Une Nuit3'. C. Mauignon. LA panic", d'al-Halldi. Paris. 
19U, 11. SI.  

• 'Ali al-Hujwiri. KruJif. tr. R. A. �iehol9On. pp. S4-S. 
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enquire of him: 'Who was thy "Pir of companionship"?' (Pir-i !u!!bat), I 
and 'From whose hand didst thou receive the khirqa?' The �ufjs hold 
these two nasabs in very high regard : indeed, there is no nasab in the 
Path (Tariqat) except these two. If anyone should fail to establish these 
two relationships to a Pir who is exemplary (muqtada), they drive him 
forth and will not admit him to their society.! 

Three essential elements make up initiation or companionship, 
to use the older term: talqin adh-dhikr, aJ�hdh al-'ahd, and libs al
khirqa.l 

Talqin, verbal noun of laqqana, has the meaning 'to prompt, 
inculcate, teach by repetition', but in respect of Sufi initiation it 
means 'to give (secret) instruction'. Mystery was associated with 
the giving (laqqana) of the Seven Words4 associated with the 
seven stages of the mystic Path. 

Akhdh al-'ahd means literally 'taking the compact' and involves 
a bai'a, homage, oath, or covenant of allegiance. It is used in 
such phrases as: 'ahd af-yad, swearing obedience to the shaikh 
with the handclasp (muFiija/.ta), which may be extended to akhdh 
al-yad u'a 'l-iqt£da' (taking the shaikh as exemplary). 'Ahd (or 
akhdh) al-khirqa is the compact involved in investiture with the 
habit. The justification for investing with the habit is the Qur'anic 
(vii. 26), 'Libiis at-takwii dhiilika khat'r', a phrase frequently 
introduced into the ceremony. The particular type of khirqa may 
be indicated: akhdh khirqat al-iriida, means 'assuming the habit 
of the novitiate'. This was frequent in the East, but not in the 
Maghrib, where the kMrqa did not become common.S In the 
Arab world too it tended to become a formal act, like 'capping' in 

1 The Pfr-j fu?lbat is the master who gives the training and is not necessarily 
the same as the pir_; khirqat. The pir-j fUbbat of Abu Sa'id ibn Ab. 'I_Khair 
(A.D. 967-1049) Was Abil 'I-Fa<;ll ll.'l-Sarakhsi, yet he sent him to Abu 'Abd ar
Ral;miin as-Sulami (d. 1021), author of JablU]tit GI-Sufiyya, to he invested with 
the khirqa in !\ishapur . 

• MuI;ul1runad ibn al-MunaW'o\-'ar, Amfr at-tawl;lid It maqiinuit ash-Shajkh 
Abi Sa'id, cd. V. A. Zhukovsk.i, St. Pet�,""burg, 1899, p. 55, tt. R. A. Nicholson, 
J.R.A.S. 1907, 167. 

J See as-Sam1s., Sauabil, p. 3. • See below, pp. '90, 206. 
5 The khirqa was apparently used by early western SUflS, many of whom 

had been trained in the East, but later became merely a sign ofjaqir-dom. The 
patched garrn�nt was more generally called muraqqa'a, but it represented only 
one aspect of the tradition and was not equivalent to the graduating khirqa. In 
th� nineteenth ccntury the mflrlU]qu'a waS wom expecially by Darqawis and 
Haddiiw's (whos� special term was hand/isa or derbtila), and by Khalwatis and 
so by the followers of Mu1:>am.rnad Al;mad. the mahdi of Nilotic Sudan, " heri
t3g� from his repudiated Sufi past. 
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a European university, for the habit disappeared and only the 
headgear remained. Thus the ceremony tended to become 
divested of its esoteric significance. The Ilhirqa as a dual-frock 
consisted of khirqat at-tabarruk, corresponding to silsilat al
baraka (chain of heads of the fu'ifa from the shaikh to the tariqa
founder), and khirqat ( = silsiwt) al-Wird, chain of heads of the 
tariqa from the founder to the Prophet. 1 These two in association 
comprised, in stricter orders, khirqat a,'-ful;lba (the vestment of 
companionship), which tenn with earlier masters had the signifi
cance of 'discipleship',z There were many different types of 
khirqa: khirqat al-hhidma (service = a first stage), or at-ta'lim 
(teaching), or at-tarbiya (guidance). Obviously Ibn Bagiita's 
investment with the kh:rqa of the Suhrawardiyya3 would mean 
nothing to genuine initiates. The founder of the order wrote about 
the purpose of the khirqa: 

Investment with the khirqa establishes a bond between the shaikh and 
the aspirant and makes the aspirant subject himself to the discipline 
(ta!Jkim) of the shaikh; this ta!Jkim being permissible in law4 • • •  This 
khirqa is the symbol of the oath of investiture (muhiiya'a). It is the 
first step towards ,u!Jba, the ultimate goal [of the aspirant] being lu!Jba, 
the basis of all the aspirant's expectations. It is related that Abu 
Yazid [al-Bispimi] said, 'He who has no master then Satan is his 

, 'J'his is to be distinguished from the wearing of two khi,.qas, indicating at one 
period investiture by two shaikhs (as in as-Sarraj, Luma', pp. 191 and '94, 
and in Ibn Khallilcin, ed. de Slane (1!:l42), i. 0:56,4, and tr. de Slane, i. 500:, n. 5); 
and also from its double aspect in respect of clothing, since im'estment induded 
the head-gear as well as the frock. Shaikh Abu Bakr ibn Hawar al-IIlIwazani 
o.1-Bata'il:<i, a fonner highway robber, when repenting out in the desert, was 
invested with the khi,.qu consisting of a thawb (gown) and taqiya (headgear) by 
Abu Bakr a�-�iddiq in a dream, finding them on him when he woke up; see 
al-Wiisiti, Tzrydq al-nmJ;u·bMn, Cairo, A.H. '305, pp. 6, 42-3, and cf. ash
Sha'r-iini, Lmdiqi/;, ii. 125. The head-gear was important in eastern orders in 
that it sen'ed as a distinguishing mark. Ibn Baw:J.� refers to these distinctive 
aspects of dress as when he writes of the tattered gown and fdt hat (libasuhu 
muraqqa'a wa qa/ar/SUwu li/xl) of a devQtee at J::l.ali in 'A�ir al-Yaman; Ril;w, 
Cairo edn., 1928, i. 155 . 

• :)�Iba is another of those tenns whose actual significance needs to be 
ascertained, unless specified as in the following quotation from al_ Wasiti (writing 
c. 1320): "12z ad-din Al:unlld al-Fiiriithi said, "I associated with Shihiib ad-din 
'Umar as-Suhrawardi f10bat at-tabarruk and attended his courses. Onc day 
he suggested investing me with their khirqa, but when it was conveyed to him 
that my khi,.qa was Al:<madiyya he said, 'Please excuse me, my bo)', all of uS are 
embraced within the khirqa of Ai).mad ar-Rifa'i'.'" (Tirydq, p. 60.) 

.I See above, p. 36 . 
• Shihiib ad-din as_Suhrawardi, 'A'Warlj, p. 69. 

N 
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leader.' Abu 'l-Qasim al-Qushairi related about his own shaikh, [AbuJ 
'Ali ad-Daqqaq,1 that he said, 'A tree that grows by itself without 
anyone planting it produces leaves but no fruit', which is true, yet it 
may happen that it bears fruit like trees that grow in w4dis and on hills, 
though the fruit will not have the taste of garden fruit.: 

The word wird in other senses will be discussed in the next 
chapter. Here we simply affinn that Wird (distinguishing it with 
a capital) is the equivalent of tariqa, the spiritual Path the order 
exists to maintain, and so akhdh al-Wird, 'to take the Wird (of 
Shaikh X)' is 'to take the Jariqa, that is, the rule of Shaikh X'. 

Ceremonies were more elaborate in the Iranian and TurlUsh 
spheres than in the western Islamic world and candidates were 
invested with other garments in addition to the khirqa. In certain 
Turkish and eastern orders these included the nrwa/ (trousers), 
�i:ulm (girdJe), pishtimal (waistband), and the taj (headgear),l 
These systems of initiation derived from Shi'i andJutuu;wa orders. 
Ibn Jubair, when in Syria in the late sixth/twelfth century, refers 
to 'a la'lfa known as the Nabawiyya who are Sunnis believing in 
jutuwwa and all pertaining to manliness. Whosoever they admit 
into their order because they perceive he possesses these qualities, 
they gird him with the trousers.'4 Similarly, Ibn Banii�a says 
in regard to al-akhiyyat al-fityan of a zawiya in Qonya: 'Their 
characteristic costume is the trousers as that of the Sufis is the 
kh£rqa.'s Initiation also involved imbibing the jutuWfL'a drink of 

• Al_Hujwlri, Kwhj, pp . • 6;l�3. For the quotalion su Ouahain's Risti[u, 
1901 «In .. p. 'H. • Shihih ad_din, ·Awrif. p. 70. 

I Dcn:i�he9 of the different orders were distinguished by the colour, mal('rial, 
and shape of their headgear or habit. D'Oh5&on describes the dress of the prin_ 
cipal Turkish orders ; see Tablwu. IV. ii. 6:9-33. In the Esst the headgear wus 
generally called (aj, usually turbans given different shape. by the rrumner in 
which they were folded.. The Dcktashl turban had 12; folds, the Gu.lshenl 8, 
Oadirl 6, and Jilwati .8. Mawlawls wore 11 lall conical ltul4h made of feh. 
Colour w�! nOI necesllarily an indi.,.dlion of the <;Inler, for whereas Qiidiris in 
Turkey affected black. those in Egypt had white or green b:mnen and turban •. 
The majority uf dervishes let their facial hair grow and some their head hllir. 
Accessories. apart from the prayer_mst, ablution jug, etc., varied. In the Ens! 
lOITIe dervishes carried around . meditation "jek, a small crooked stick of wood 
or an iron rod which Ihey plsced under the armpit or forehead III an aid to 
medilalion, others used the meditation />;::4", for this purpose. 

4 Ihn Jubair, TTin�/J, cd. W. Wright and M. J. de Goeje, ;lnd edn., 1907. 
p. 280 . 

• Ibn Baltuta, Cairo edn .• 19l8, i. 187. Ibn al-Jawzi hud earlier used the 
same parallel when writing of the jitydll : 'Entrance into their order i� effected 
through im'estiture with trousers as the Sufis inl'est the mun·d wilh the 
muriJ4qa'a' ( Tafbis Ibfis, u.iro, A.H. 1340, p. 421). 
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salted water, and the orders adopted this practice though they 
changed to sweetened water. In these orders the shadd (girding) 
meant 'initiation', and was the culminating point of the ritual. 
Similarly with Tabl al-ma�zam, binding of the girdle or shawl. 
In both terms the stress is on binding with the turban-cloth or 
girdle, or both, with a specific number of knots, but the term may 
refer to the whole ritual. The [liziim was \"orn mainly by Persian 
and Turkish, not Arab, Sufis.' 

We will describe first the affiliation ceremony, which bound 
the non-dervish adherent to a particular shaikh and his line. Such 
a form of affiliation was found as early as the time of Shihab 
ad-din as-Suhrawardi, who distinguishes between two types of 
khirqa-that with which the novice was invested and that given 
to a mutashabbih (imitator): 

Know that the khirqa is of two types-that of the novitiate (iriida) and 
that of the benediction (taharruk). The primal one which the masters 
intend for aspirants is that of the novitiate, whilst that of benediction is 
similar to the other except that the first is for the genuine murid, 
whilst that of benediction is for the mutashahbih, in other words, he 
who imitates the Sufis. The essence of the khirqa is that the genuine 
candidate who enters into discipleship (iu!Jba) with the shaikh, surren
dering himself and becoming like a small child with his father, is 
reared up by the shaikh in his God-given wisdom.1 

Ibn BaHii!a shows the way in which khirqa investiture had degener
ated in his time. He writes: 'I met in this city [Hunnuz] the holy 
peregrinating shaikh, Abu 'I-I:lasao al-Aq�rani, a Rilmi [Greek] 
in origin, who entertained me and returned my visit, when he 
garbed me with a garment (thau..'b = khirqa) and gave me the 
girdle of companionship3-this acts as a support when squatting 
[to carry out religious exercises]. Most of the Persian dervishes 
gird themselves with it:. 

The initiation ceremony for the ordinary adherent, as modified 
in stage three and as it has come down to the present time, differed 

1 It is specifically pointed out that the Egyptian \Vafii'iyya 'had a distinctive 
Sufi khirqa of special design consisting of a tdj and a shaM fimt adopted by 
[Muhibb ad_din] Ahu 'I-FagI' (d. 888jI4B3), perhaps through Turkish influence; 
Tawfiq al-Bakri, Bait m-Sdoot al-Wafti'iyya, p. 58. The shaM was, however, 
maintained by many Egyptian artisan corporations; see E. W. Lan", Mad"" 
EKYPtians, Everyman edn., pp. Sf$-I6 . 

• 'Awdr,j, p. 73. ' lbn Battilta uses the Persian kamar-i luJ.Wat . 
• Ibn Battuta, Rihla, Cairo edn" 19Z8, i. 173. 
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only in details betwccn the different orders. It was called the 
'aJuJ and the essential aspect was the bai'Q (vow of allegiance), 
given sacrament ally to the shaikh, associated with assent to a for
mula of promises, and the granting of permission to recite a special 
dhikr and one or more a�ziib. The following gives the general 
requirements of the Qadiriyya.1 

The Inllrid, in a state of ritual cleanliness and after praying two 
raj/as, sits facing the shaikh, their thighs pressed together and 
their right hands clasped (mll�iifa�/a), and recites the Fatil)a and 
other formulae in the intention of the Prophet and the shaikhs 
of the different silsilas, especially those of the Qiidiri line. The 
shaikh then dictates to him, to be repeated sentence by sentence, 
a prayer asking for God's forgiveness, testifying that the 'ahd he 
is taking is the 'aJ,d of God and His Apostle and that the hand of 
the shaikh is that of 'Abd al-Qiidir, and promising that he will 
recite the dhikr la obedience to the dictates of the shaikh. Then 
the shaikh, after praying silently three times, '0 Unique, 0 Sub
lime, breathe on me', recites iiyat al-mubiiya'a (Qur'iin, xlviii. 10) 
and other relevant verses (c.g. xvi. 93), and kalimat at-taw�id, 
three times. The murid affirms his acceptance of all the conditions 
and the shaikh addresses him: 'I also have accepted you as a son 
to me.' After a prayer of consecration the shaikh gives him to 
drink from a cup of water (pure or sweetened) or oil, and concludes 
the ceremony with the giving of the murid's personal dhikr and 
closing prayers. 

This initiation is necessary, not only for those who hold office, 
but for all who wish to participate in the collecri\'c dhikr,2 though 
the attachment of affiliated members tended to be rather loose, 
often simply a matter of attachment to the family shaikh. The 
formula of a simple bai'a given to me by the shaikh of a small 
Shiidhili !ii',fa runs: 
o God, I have repented before Thee, and accept as my teacher Shaikh 
X as my shaikh in this world and in the next, as guide and leader to 

[ Se<: bma'I! ibn r.1. Sa'id, AI-Fllyiitjat ar-Rabballin·a, Diro, A.H. 1353. 
pp. 27-3'. ·I'h" Kh;,lwali '"lid cerrmnny i� in all essentials the same. A!-Jaharti 
I{ives two descriptions of it in his bioflT:lphy of MuJ:!ammad al-f:lafnaw; C Aja'ib, 
C�iro. '959, ii. 2M�-70) ; une is that tran�mitted hy al_Bakri a�-$iddiqi (d. 1749) 
and th" oth�r i� a quotation from al-Flltli/uit al-iliihiyya of Zpkari>·i\ al-An�iiri 
(d. 916/1510). E. w. Lane describe. Ihe initiation into the Khalwatl_Demer_ 
dashiYr3 in Jl11lliUII r.)o·ptians, Everyman cdn., p. 250 . 

• In th" East only thes ... took part in the coll"cti .. " dhikr, bUT in Africa 
(ududing E�·pt) many lIninitiatrd joined in. 
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Thy Presence, and as dirt:ctor (murshid) in Thy Path. I will disobey 
him neither in word nor in deed, neither overtly nor covertly. Confirm 
me, 0 God, in obedience to him and his .(arlqa in this world and the 
next, and in the lariqil of the shaikh of shaikhs and imiim of imams, 
the Qu!b or the communit}', my Lord Abu '1-l;Jasan ash-Shad hili, God 
be pleased with him! 

After this the shaikh and //lurid repeat together the FatiJ:!a and 
tahlil. 

The life of a !ariqa rests upon Sufi tradition and succession. 
It is through initiation in the full senst: taken by a dervish that 
a man enters into this spiritual world in such a way th:H succession 
is assured. Initiation may bc 'spiritual'-the Uw'lisi-Kha9ir 
tradition-but normally it comes through guidance under a this
world master. The initiation of a dervish was naturaUy more com
plicated than that of an affiliate. Admitted first at a simple ceremony 
he underwent a period of servicel to the community in the convent. 
During the same period or latcr he was given a course of pro
gressive training until ready to take the full bai'a. At the 'ahd he 
receives instructions which include the famous, 'Be with your 
shaikh like the corpse in the hands of the washer; he turos it over 
as he wishes and it is obedient', and with (he mu::;iifaba he vows 
his submission. He is baptized with water or milk, vested with 
a khirqa, anJ given a rosary (tasbi�/a) and a book of prayers 
(awriid) from which he promises to recite as given permission. 
He is then attached to a convent to lead a life according to rule, 
to pray, fast, keep silence and vigils, and so forth.! 

, The nccenity for a working novitiate is stressed in the manuals ; 8ee as
Suhrawardi, 'Ar�/irif, pp. 79-80 . 

• h may be asked why fasting hus hardly been mentjon�d. The reason is thar 
fasting is not a tuk in itself bUI �n aspect of the lechnique of the �treat which 
it itself an USp<:.'<.:I of the pun";l of the \Vay and an �sscnlial part of con"ent life. 
The allocation of fastinx-tasks pal1lllc1s guid:m(."C in dhikr-tasks. \Vc need only 
outline the general nuture of the Forty-J�y Retreat (arba'iniyya) which involve� 
fasting. This is kept in a special cell within the fraternity-hollSe. This cell is 
quite dark and SO small that it i, impossible to lie down and the inmute has 10 
sleep in his aquaninx meditation·pose, hWlchcd Q\·er his k.nees. As instructed 
b)' his guide he performs Ihe dhik, incessantl), and onl)' come. Qut (if at all, 
dercnding upun his guide's in.tructions) to perfonn thc !(1/du' (ablution), 10 
tak� part in eomm\,lflal recitals, and to commune with his ,IIuide. Otherwise, 
speaking is totall), prohibited. Abstention from food fo\lows a grnduated se,,\e 
and only during the last three days does he abstain completely. On the Qadiri 
conditions for the Forty ·da�· Retreul S(>e lsma 'il b. l\'i, Sa'id. Fuyiil,ltll, A ,H. I 353, 
pp. 6-4--5· 

The aU51erilics required of Khah' .. wtis were more stringent than in other orders 

, 
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The Bektishis, we have shown, fall into two main categories: 
the village communities (q;:;il-bQsh) and the dedicated dervishes 
attached to a lodge. The natural communities had something like 
an age-grade system involving initiation by the hereditary village 
priest, whereas the dervish association was voluntary. The initia
tion ceremony was called ikrdr ayilli, ' ceremony of confession of 
faith (iqriir), or aynicem (the name for the central ritual, directed 
according to occasion) by which one becomes a mU/lip (tnll!tibh) and 
is qualified to take part in the ceremonies of the order. When he 
had progressed sufficiently to make his profession the dervish 
goes through a further oath ceremony (vakfi VI/CUI) and b«omes 
entitled to wear the tuj or headgear of the order. The celibate 
dervish went through still another ceremony, mujerret ayini. 
Evliya Chelebi visited the famous Bektashi convent at 'Uthmanjiq 
built by Bayazid II in consequence of a dream on the site of the 
grave of Qoyun Bilba, alleged successor of I:Iiijji Bektiish. There, 
after his cure from an eye infection, he was admitted into the Bek
tashiyya (presumably a nominal associate membership) and wrote: 
'I have ever since kept the symbols of Dervishship which I re
ceived at the Convent, viz. the habit (khirka); the carpet (Sejdde), 
the standard (A'alem); the drum ( Tabl Kudumi); the halter 
(Pdlehmk),2 the stick (Asta), and the head-dress or crown 
( Tdj)." 

A Shiidhili manual describes four grades of affiliation: 

Know that affiliation4 10 the SM.dhili and other lines is effected 
through training under a master (hi '/-akhdhi 'an/mm). My master, 
Jbrilhim al-Mawahibi, said, 

'Know that there are four grades to sueh training. The first is by 
the handclasp (mUfiifal. IO), the allocation of graduated dhikr task, (at
talqin li 'dh-dhikr), investment with the frock (khirqa) and with the 

and .. ·ere eIpe<:ttd to be maintained. AI-Mubibbi quotes I do:.niplion of these 
(as weUas of the categories of $ain" and fonns of dhikr) in a notice: on a J)amas
cene Kh.lwali of Kurdi�h origin called Al)mad ibn 'All al·I�lriri al-'Ulil; 
(d. t048/ 1638). from whom stenuned a definite Syrian KhalwQti line; see 
J() ... /t4at al-alhaT, i. :t48-P, and cf. i. :t53-(). :tS7-1), 389, -1-28-33. 

, A delcriplion of ikrliT ay;",- is Rh·en in J. K. Birg<', The Bektushi Order of 
Dtrt!isliLs, 1937, pp. I7S-;COI . 

• PtIldhtng (Persian) is a 'cord' or 'halter' with an emblem (us!im ttUh) worn 
around the neck, with whi�h the m",id of certain Turkish orders Wa! invested 
It the end of his noviTiate. 

J Evliya Chelebi, tr. ,·on Hammer, ii. Q6 . 
• /nlisdb, lit. tracing one'. !pirituMl linea¥e. 
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turban-tassel ('at/hOOa) ;' purely as a means of meriting benediction 
and affiliation (lIisbo). 

'The second concerns training in the tradition (riwdya)1 and con
sists of reading the writings of the order without receiving any explana
tion of the meaning; and this similarly is solely for the purpose of 
meriting the benediction and the affiliation. 

'The third is training in diraya (understanding), and consists of an 
exposition of the books in order to grasp their meaning. This likewise 
does not in,'olve any practice in them (the methods). 

'These three sections as a rule are the only ones normally involved, 
and there is no objection to the trainee having a number of shaikhs to 
guide him to the best of their ability. 

'The fourth is the undertaking of the actual training (tat/rib), receiving 
instruction (tahdhib), and undergoing progressive development through 
service, by the ways of self-mortification (mujtihada), leading to en
lightenmcnt (mushtihoda) and absorption of self into the Unity (01-
fana' fi 't-taw!lid) and subsistence in it (al-baqii' bihi). This process 
the aspirant must not undertake except with his exemplar's permission.' J 

A novitiate was required of all who aspired to become full 
dervishes, but the requirements varied greatly. Mawlawis imposed 
a novitiate of 1,001 unbroken days' service to the community, of 
which the last period was spent in the kitchen. Before admission 
to this there was a ceremony of presentation at an assembly of 
the dervishes.4 The chief cook acted as sponsor, the cllldtbi 
administered the oath, capped the novice, and counselled him 
regarding his duties. 

Khalwati shaikhs, in particular, enforced a strict novitiate.s 
The aspirant entered upon this at a lalqin ceremony. The shaikh, 
after prayers, took the novice by the hand and whispered in his 
ear the first 'word', 10 ilolla illii 'lIoh (no god but Cod), telling 
him to repeat it 101, 15t, or 301 times a day. The novice must 
then go into retreat. He is expected to report to his shaikh the 

I 'Adhoba (also ealled dlru'6ba) is the loose end of Ihe turban left hanging 
behind the head (or over the left ear by JOme Sufis, Qalqashandi, Sub?!, iv. 43), 
and one supposes refers to the completion of the winding. 

1 Rif<'dya and diruya arc }yuIith tenn5; r;U'dya being the chain of transmiuion 
by reliable reporters, and dirayo, scrutiny and inl"mal e\'jdence. 

J .<\!;Iffilld b. M. h. 'AbMd, AI-Ma/dkhi, al-'aliY)'afi ma'dkhi, ash-Shadh
iliyYa, Csiro, .... f!. 1327, p. I 16. 

� The ceremony i. described by O'Ohsson, Tableau, IV. ii (179'), 635-7, 
and H. Guys, Un den;idre algin·"" en Syrn, Paris, 18S4, pp. :ns-'7. 

, The particular form giH_n here is laken from O'Ohsson, Tableau, IV. ii. 
633-4' 
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visions and dreams he experiences, and it is by means of these 
that the shaikh gauges his progress and is able to decide when the 
novice has passed stage one and be can breathe into his ear 
the second 'word', Ya Allah. There are seven 'words' in all,1 
the other five being; Ya Huwa (0 He), Va /faqq (0 Truth), 
YiI /fayy (0 Living), Va Qayyiim (0 Eternal), and Yli Qahhar 
(0 Subduer), and they are associated with the seyen spheres (aj1ak) 
and the seven lights whence emanate the seven principal colours.2 
This whole novitiate, called chiita (retreat), takes some six to 
twelve months, and when he has completed the course (takmil 
as-suliik) the novice is admitted as a full brother. This type of 
novitiate distinguishes the Khalwatiyya from most other orders. 

The importance of dreams and visions in the whole scheme of 
the Sufi Path can hardly be overstressed; the literature of Sufism 
and the hagiographa in particular are full of them, and their 
significance in the life of individuals and society. Jbn al-'Arabi's 
AI-Futiibiit ai-Makkiyya derives directly from such an experience 
and he shO\vs how the decisive stages of his life were marked by 
dreams. Visions of the Prophet and al-Kha4ir were the decisive 
point in the authorization of an illuminate to strike out along his 
own \vay. They were a convenient way of obtaining permission from 
long-dead Sufis to teach their doctrines and au'rad, thus leading 
some people to assume the continuity of line from al-Junaid or 
another early Sufi. 

A visualization of God even was possible. We read in a Qadiri 
manual in the section describing the conditions governing the 
Forty-day Retreat (the Arba'iniyya): 'And if, during the course 
of his retreat, a form reveal itself to him and say, "I am God", he 
should reply, "Praise is due to God (alone) ! nay rather thou art 
by God"; and if it be for testing it will vanish; but if it remain it 
will be a genuine theophany (at-tajalli al-t'lahi) in an outward 
form which does not contradict tanzih ui laisa', that is, the doctrine 
of 'exemption', the wholly other, that God 'is not' in any way like 
His creatures.l Abu l:Iamid al-Ghaz1ili's account of his encounter 

1 Al-Jabarti mentions CAja';b, 1959 "dn., ii. 270) this association of the 
s�'-"n words with the seven soul-states (see above, p. 153) in connection with the 
initiatory instructions gi,-en to the rill/rid by al-Bakri a�-�iddiqi. As-Sanusi 
(Safsabil. p. 98) gil-es tm words for the Khalwatiyya. 

, The schema of the P�th given in the previous chapter (p. 155) shows the 
rebtionship of colours to other Sufi phenomena. 

l Isma'il ibn r.'f. Sa'id, AI-FuyU4at ar-Rabbaniyya, "'.11. 1353, p. 64. 
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with God in a dream at a significant stage in his spiritual pilgrimage 
is interesting. I 

The following extract from a manual in common use among 
muqaddams gives the conditions of admission to the nineteenth
century Tijani !ariqa, which has no dervishes or adepts : 

You must be an adult l\'1uslim in order that it may be correct for you 
to take the awrad, for they are the work of the Lord of men. You 
should ask permission from your parents of your own free will before 
you take the tariqa, for this is one of the means of union (wtqul) with 
God. You must seck for onc who has a genuine permission to initiate 
you into the awriid, so that you will be well-connected with God. 

You should absolutely abstain from any other awrad than those of 
your shaikh, since God did not create two hearts within you. Do not 
visit any wali, living or dead, for no man can serve two masters. You 
must be strict about performing the five prayers in congregation and in 
observing the legal obligations, for they were prescribed by the best 
of creation [the Prophet]. You must love the shaikh and his khalifa 
throughout your life since for the generality of created beings such 
love is the main means of Union; and think not that you can safeguard 
yourself from the craft of the Lord of the Universe, for this is one of the 
characteristics of failures. You must not malign, nor bear enmity 
against your shaikh, otherwise you will bring destruction upon yourself. 
You must not desist from reciting the awriid as long as you live, because 
they contain the mysteries of the Creator. You must believe and trust 
in all that the shaikh says to you about the virtues, because they are 
amongst the sayings of the Lord of the first and last. You must not 
criticize any good thing that seems strange to you in this !ariqa, or you 
will be deprived of their virtue by the Just Ruler. 

Do not recitc the wird of the shaikh except after permission and 
proper initiation (talqin), because that came in plain speech. Gather 
together for the office (wapfa)2 and the Friday dhikr with the brethren 
because that is a safeguard against the wiles of the devil. You shall 
not read Jawharat al-Kamal except in a state of ritual cleanliness, 
because the Prophet will come at the seventh reading. Do not interrupt 
(the rccitation of) anyone, especially one of the brethren, for such 
interruption is one of the methods of the devil. Do not be slack about 
your u-ird, nor postpone it on some pretext or other, because on him 
who takes the wird and then either abandons it altogether or neglects it 
punishment will fall and he will be destroyed. Do not go and confer 

, Mubammad al-!'.Iurta<;lii, ft{ulj, i. 9 . 
• The u'a"ija consists of al-i.tighftir (unce), Faliit al-fdtilJ (50 time.), a�h

shahada (100 times), and Jawhamt al·Kamal ( 1 1  times O� more). 
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the awrad without being properly allowed to give them, because he who 
does that and does not repent will come to an evil end and disaster 
will fall on him. You must not tell your wird [0 anyone except your 
brother in the .tariqa, because that is one of the essentials of the etiquette 
of the spiritual science.' 

There are three types of ijiiza (licence). The first is that given 
to a dervish or adept giving his qualifications and permitting him 
to practise in the name of his master; the second is given to a 
Mali/a or muqaddam authorizing him to confer the wird, that is, 
admit others into the fariqa; whilst the third type simply affinns 
that the holder has followed a particular course of Sufi instruction. 
A clear distinction is made between one's true guide-shaiAA 
al·tarbiya (upbringing), or shaikh ll!.!ll�ha (discipleship)Z-and 
the various shuyilkh al-la'/im (instructors) whose courses one 
has followed. The fact that Suns claimed several initiations and 
possessed a number of tJiizas has caused confusion and misunder
standing, for many ijiizas wefe only concerned with announcing 
that the recipient had followed a course, perhaps absorption of 
a Sufi book, and been given a licence to teach it,l or to recite a 
word of power, such as ash-Shadhili's FJizh al-Ba!lY, with power. 
In India even chairmen (qawwiils) were given a singing licence 
(ijazal-niima-samii'). 

An ijiiza at its simplest takes a recognized form: 'This is to 
certify that Mul,tammad, son of (full genealogy), who took the 
tariqa from the Khalifa Mugafi (then follows the silsila of 
Mali/as back to the founder) has found his adept Taha, son of 
(full genealogy), worthy to be admitted to the Order. He is, accord
ingly, given authority to act according to the rules of the order 
(then follows a statement of the things he is permitted to carry out) 
since its secrets have been revealed to him.' The kltalifa affixes 
his seal to the document,. and it is frequently worn rolled in a 
tubular case (a full ijiiza might well be two yards long) on the 

, M. 'Alwan al-JawsQi, As·Si", al·aMa� fi au.,tid A�Qd at· Tij4nI, Cairo, 
n.d., p. 3 . 

• He is generally, though not necessarily, the initiator into the nui/a covering 
both ijd::a irtIda, that of the murld, and ija:::a 't·taharruk, the permission which 
links with the sha,kh's baraka. 

I Thus Abu 'Anlt al-'Azan was given Rn ijtI:::a by al.Bau'sT 10 Teach his 
Meuuad; If. G. S. Colin in Archiv. Marrx:. xxv, ('926), .63. 

4 Other attestations may be given and must be gil'en if the recipient is the 
,haikh', o ..... n son. 
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flank.' A complete ijrlza often contained the wird and recommenda
tions such, for example, as the war(vya or testament said to have 
b¥.en given by 'Abd al-Qadir al-Jilani to his son 'Abd ar-Razzaq.2 
The Nilotic Sudan hagiographer, Wad paif Allah (d. A.D. 1809), 
revroduces part of an ijiiza given by Ibn Jabir to a disciple in 
A.D. 1574: 

Praise be to God, the Lord of the Universe, and peace be upon the 
-\po..n;tlcs. Verily, the brother of FaqIb Ibrahim, the pious, learned and 

humble one, the son of Umm Rlib'a, I believe to be worthy of master
ship and leadership. I, therefore, appoint him a qu.th in rank, an inter
prclI:r to his own age and time, a tutor to aspirants, an example to those 
who guide, a refuge for the poor and destitute, a reyivificr of the sun of 
kuuwledge after its setting. 

I �l1thorize him to pass on and teach to the people all that he has 
truly received and heard from me. I also authorize him to propagate 
and broadcast the knowledge we have referred to. Let anyone to whom 
such knowledge is communicated be exceeding careful lest he be 
spiritually destroyed.l 

In the past ijtizas frequently dealt with the question of rukhar 
(sm�. ruk}'fa), an aspect of Sufi life we have hardly referred to. 
'l'ht::.c: are 'dispensations' or 'indulgencies'. They include such 
everyday necessities as the holding of private and public assem
'Jlies (I.zafIras) at which they hold concerts (samii'at), and indulge 
in Jesting (mi::(ifz). dancing (raql). and the rending (tamziq) and 
iivl'!'lting of garments. They embrace 'contemplation of youth' 
,n�QT ilii 'l-murd), soliciting of alms (normally reprehensible), and 
taking up arms in a holy cause. They may cover the use of the 
rosary, neglect of mosque attendance, and non-observance of 
ritual �aIiit during a period of 'u:;/a (retirement). 

, S,r RIchard Hunon gives B lranslalion (Appendi" III of his Pilgrimage) of 
.In ijrI::a. which he says, &a,·e him luthority, as Darwilh 'Abd"lliih, tn Ict as 
I munhid in the Qiidir; ordcr, but in fact it simply lay, that he has been gi,·en 
instruction in the Saying of Unity 1I";lh authority 10 recite it ,65 timcs after 
eachfarit;/a (obligatory ritual prayer) and on any other occasion Iccording to his 
ability. This ,j6:;:a ... ·as four feet lh-e ;nems long and about six and a half inche, 
broad . 

• See af-Fuyii<j41 ar-&lhbti",j,'a. pp. 35--8. 
J TabaQ<f1 of Wad Oaif Allih. ed. $idaiq ('9JO). p. 33; cd. Mand;1 ('930), 

pp. J'--"l. 
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Ritual and Ceremonial 

[TURGICA. t. development within the main stream of Islam was 
completed early in its history, never to be renewed within 
legal religion. Subsequent growth came through the SUM. 

Their organized seances were entirely separate from ri[Ual !uliit, 
but in the course of time, when Sufism was brought to the level 
of the average man, the very dhikr of the divine names was so 
vulgarized and associated with �aJjjt as an extra personal append
age, as to become dcspiritualizcd. The Sufis' deeper devotions, 
however, were maintained in other ways as a separate expression. 

The ritual of an order constitutes a Way, a rule of life, by 
following which the murid may hope so to purify his nalr as to 
attain union with God. Tariqa materializes itself in the dhikr 
(recollection), whose regular practice leads the predestined 'iin! 
to the state of istighriiq (immersion) in God. Dhikr, therefore, 
forms the framework of the tariqa. Although Syriac Christian 
usage of the allied term dukhriinii in the same technical sense 
is significant, dhikr is solidly based on the Qur'anic injunction, 
'Remember God with frequent remembrance and glorify Him 
morning and evening." The early Sufis found in dhikr a means of 
excluding distractions and of drawing near to God, and it has 
come to mean a particular method of glorifying God by the con
stant repetition of His name, by rhythmic breathing either men
tally (dhikr Mafi) or aloud (dhikr jahri or jali). Dhikr, the manuals 
tell us, is the 'pivot' of mysticism. Supreme importance is given 
to the Names and Words (= phrases), for by means of their 
recital divine energy transfuses the reciter's being and changes 
him. 

Control of the breath was an early characteristic, both a natural 
outcome of the attempt to practise dltikr and an absorption from 
the ascetic heritage of eastern Christianity. Abu Yazid al·Bis!ami 

, Qur'an, ,..xxiii. 41, fonifictl by manr Olner "cnes: ii. 15J, i,'. IO.j.. ,·ii. :.106, 
xiii. 28, ,..,·iii. :.14, xxiv. )6-7, xxix. +h l:nvi. 23. 
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(d. A.D. 874) is reported as saying, 'For gnoslies, worship is 
observance of the breaths', and Abu Bakr ash-Shibli (d . .... 0. 945) 
as observing that ' TOfawwuf is control of the faculties and ob
servance of the breaths'.! 

Music, other than the chanting of the iidhiin and Qur'an, has 
no real place in the ritual of Islam, but played a great role in the 
worship of Sufis. Sulls soon found, or perhaps absorbed the fact 
from older religious practice, that music, with its vagueness and 
lack of precise images, not only has mystical power to dnlw out 

the deepest emotions, but also, when co-ordinated with symbolic 
words and rhythmical movements, has power over man's will. 
The rama' (spiritual concert) became a feature of early Sufi 
practice, but of what it consisted, apart from the singing of mystical 
poems to induce ecstasy, it is difficult to tell, since most writers 
spend their time either attacking or justifying, rather than describ
ing, these 'excesses'. The lawfulness of music as an aid to Sufi 
devotions was under discussion in legal and Sufi circles long 
before the formation of definite orders.l 

The fonn taken by the Sufi samli' at the turn of the eleventh 
century is described by Ai)mad al-Ghaziili in his Bateliriq a/-itmii') 
in somewhat vague terms, when writing a spirited defence of these 
practices. The earlier form of seeking ecstasy was through music 
and the dance, of which genus the only survival is the Mawlawi 
form. Arymad showed that it embraced three physical techniques: 
dance, whirl, and jump, and that every movement is symbolic of a 
spiritual reality. 

The dancing is a reference 10 the circling of the spirit round the cycle 
of existing things on account of receiving the effects of the unveilings 
and revelations; and this is the state of the gnostic. The whirling is 
a reference to the spirit's standing with Alldh in its inner nature (si,,) 
and being (YlJujiid), the circling of ils look and thought, and its pene
trating the ranks of existing things; and Ihis is the state of the assured 
one. And his leaping up is a reference to hie being drawn from the human 

station to the unitivc stalion.4 

, 'Allilr, Tadhkirat ul·o�fi)'a', text and [r. giwn by R. A. "ichQI�n, 'The 
Origin and D�.\"elopment of Suf(ism', J.R.A.S. 1906, 3++ 

• See the summary (If this discussion given by Professor J. Rob8on in the 
introduction to his edition of twO Tractz on Li.tening to llJflSic (London, ! 938), 
Qne of which condemn. Bnd the other appro\'C:s of Ill"'''', 

• Edited and trnnslated by j. Robson in ibid. 
• Ibid., pp. 9'TJoo. 
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A samii' session involves teaching, since A\:unad writes that the 
group 

gather together in the early morning after finishing the dawn prayer, 
or after the evening [prayer] , after finishing their office (wird), be it 
recitation [of the Qur'an], dhikr, or any act of worship whatsoever. 
When they sit down, he of their numher who has the most sensitive 
voice recites such a passage as . . .  Then the shaikh speaks about the 
meaning of these verses in a manner suited to the station of mystical 
practices (suliik).' 

After this teaching session the qawwiil or singer begins singing 
Sufi poems to move them to ecstasy : 

When they experience within them a stirring which affects them like 
the commotion of onc who is called to the service of a mighty king and 
to appear before Allah (Exalted is He!), he who falls into ecstasy does 
not rise till he is overpowered, and the people do as he does. The dance 
is not to be affected or feigned, nay, their movements must be in accor
dance with the state, like one who is overcome by terror or unavoidable 
trepidation. Then when their spirits receive a mystical apprehension 
(ba.:;r.:;r) of the unseen states, and their hearts are softened by the lights 
of the divine Essence and are established in purity and the spiritual 
lights, they sit down, and he who chants (muzamzim) chants a light 
chant to bring them forth by degrees from the internal to the external. 
Then when he stops, someone other than the first reciter recites such 
[a passage] as 'This is our gift, so be lavish, or \v:ithhold without 
account' . . .  and such like. Then if there is among them anyone in 
whom remains the residue of a state or of absorption, the qawwdl repeats 
[what he uttered] in a lighter voice than the first; and if they remain 
seated, he does it a third time in a voice intermediate beh'{een the heavy 
and the light, since the complete ranks are three, the rank of men, the 
rank of the angel, and the rank of Lmdship (ruhiihiyya) at which there 
is absolute quiescence. Then they get up from the place of audition and 
go to their dwellings and sit watching for the revelation of what appeared 
to them in the state of their absorption in ecstasy. Mter audition some 
of them dispense with food for days on account of the nourishment of 
their spirits and hearts with unseen mystical experiences (!l!dridiit).' 

What needs bringing out is the way in which this form of Sufi 
practice contrasts with the standard form of later dhikr gatherings. 
Some changes were already taking place connected with enlarging 

I J. Robson in Tracts on List�,ling to Music, 1938, p. <05. It will b., noticed 
that therecitation ofa-wrl'idand adhkarwas part of the per60nai practice of the Sufi . 

• Ibid., pp. II2-13. 
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their scope, for AJ:tmad writes: 'Things went on like that till the 
common people imitated them, and the good was mingled with 
the corrupt, and the system was disordered.' 1 New methods 
certainly were being adopted at this time: AJ:tmad himself worked 
out special nuances involved in the recitation of the divine names,z 
and the different Ways now beginning to be specified were each 
characterized by specific invocation series. AJ:tmad al-Yasavi is 
said to have introduced the 'rasping saw' dhikr, a tradition which 
no doubt attests to its central Asian origin. For this the hii is expired 
very deeply, then hi aspired as low as possible;] and it sounds 
much like sawing. All this is based on the technique of control of 
the breath. and enunciation, given fuller development through 
contact with yoga-practising circles. Hence, parallel to the breath
control aspect of the sama', were the practices of individual dhikr 
techniques. Arabic and Persian translations of the Amrta-ku!Ufa, 
which deals with the principles of Yoga, were known in Sufi 
circles at this time.5 Later, definite Yoga practices were adopted 
by Indian orders, such as the Ghawthiyya, an offshoot of the 
Shat�riyya, founded by Shah MuJ:tammad Ghawth of Gwalior 

1 Ibid., p. 113/177. 
1 AJ.unad has a book on the subject, Kitiib at-tajrid Ji kalimat at-MlI:J;.id. 
, A description of the Ghawthiyya fonn of adh-dhikr al-mimluiri is given by 

Saniisi, Salsabil, pp. IZ7-8. 
� The question of soul and spirit, naJs and rii�l, which Sufis constantly con_ 

trast, is involved. 'He who hears with his heart is genuine, he who hears with 
his soul is a fraud' (AJ;unad ar-Rutbi, .Winl/at al-llf?uib, 1939, p. 9Z). SO far as 
the dhikr is concerned it is necessary to ensure that the methods are spiritual 
and not psychological, and to distinguish between carnal (nobiy)'a) and spirirual 
(rUbi)!}'a) breathing. NaJs is the brcath that, coming from the bowels, passes 
through thc glottis; it is carnal and sensual. Rii�l comes from the hrain and passes 
through the nostrils. Through rUQ one discerns spiritual qualities. The Sulls 
distinguished different kinds (or shadcs) of rU?I, but we arc only concerned to 
indicate that the practice of the dhikr in the more esot�ric circles was very 
elaborate. 

, The Ambic text has been edited and analysed by Yusuf �rusain, 'Uaw<,l al
l:layiit : la version ambe de )'Amratkund', J. Asiat. ccxiii (19Z8), Z91-34+ The 
preface says th3t it was originally tmnslated into P�rsian, then Arabic, hy 
Qii>;!i Rukn ad-din Samarqandi who lived at Lakhnauti in Bengal during the 
reign of Sultan 'Alii' ad-din l\.'iardiin J (1207-12), though the actual texts which 
survivc arc not his translations. 

The syst�m of Potanjali w�s known to the Indian Sufis and al-Biruni Jrulde 
an Arnbic tmnslation of the Y6ga_Sutrii �ntitled Kitab Patanjal aI-Hilld; fi 
'i-Klwldf ",in ai-amthal; see J,ouis Mossignon, Le Ltxiqu� techll ique de la mystiqu� 
Musuimim�, znd edn., 1954, pp. 81-98. H. Rittcr has provided an edition of the 
text, 'AI-Birii.ni's Obcrsetzung des Y oga-Sutrn des Pataftja lj', OrifflS, ix (1956), 
165-Z00. 
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(d. 1562-3).' As-Saniisi describes the more important of the 
eighty-four poses (jalsa) of the Jiljiyya, as he calls it, and seems 
to accept them as legitimate methods. Z 

By the time of Iho 'Ata' Allah (d. 709/1309), second Alexand
rian successor of Abii 'l-I:Iasan ash-Shiidhili, the new Yoga-type 
methods had reached Egypt, though not the Maghrib,J and he is 
the first to write a systematic treatise on the dhikr. He opens his 
book, Mifta}; al-FaliiJ;:4. 'Recollection of God . . .  is the very prop 
upon which the Way rests . . .  I have not come across anyone who 
has composed a comprehensive and satisfactory book on the sub
ject . . .  and this gap a friend suggested I should fill.'5 

An early collection of the dhikrs associated with distinctive 
orders is the Risala of J:Iusain ibn 'Ali al-'Ujaimi (d. l1 I3/I702), 
which contains the dhikrr or wirds, with isnad of transmission, of 
the forty orders which maintain the spiritual equilibrium of Islam. 
His work found imitators, or rather cribbers, the best known be
ing the 'Jqd al-juman of M. ibn al-J:Iusain at-Mufta9a az-Zabidi 
(d. 1205/1791) and As-Salsabil al-ma'in fi '!-tara'iq al-arba'in of 

, The praetie�sare dealt within Mul).ammad Ghawth's HaJ:!r al-l;layiit, a trans· 
lation of Am!ta-kul}<ja (Delhi, 1311) and his J=iihir-i Khamsa, G.A.L. ii . 
. p8, G.A.L.S. ii. 616. 

1 See As-Sanusi, as_Sahahil al-ma'in, Cairo 1353/1935, pp. 13' tf. Ibn 
Batluta writes joki, pI. j(jkiyya. 

J The new methods did not apparently reach the M"ghrib before the middle 
of the 14th century. Rulings on th� legality of Sufi practices were frequently 
ftought fromfuqahii', and some like Ibn al-Jawzi and Ibn Taimiyya took special 
interest in the question. These requests for fa/war somdim�s throw light on the 
forms t"ken by dhikr-gatherings; 

Shaikh :lli-�alii}. Abu Fiiris 'Abd al_ 'Aziz b. M. al-Qairawani [d. 750/1349] . . .  
was asked about a group known asfuqara' who gathered tog�th�r for dancing 
and singing. \Vhen they had finished th�y partook of the agape which had 
been previously prepar�d, a. their last repast. Then they followed that by 
reciting a 'tenth' of the Qur'iin and offering a dhikr, and afterwards began 
again singing, dancing and weeping. They claim that this is all part of the 
process of drawing near to God and obedience to Him. They invite others to 
join with them in this, c"stigHting those of the 'ulmmj' who do not take 
part (al_Y.,'ansharisi, Al-Mi'yar, lith. Fez, A.H. 1314, xi. 23). 

The protests, it seems from this account, were against th� traditionHl form of 
gathering . 

• Doubts that have been thrown upon the authenticity of the attribution of 
this book to Ibn 'Atii' Alliih appear to have little foundation; non� of those 
closest in toueh with him appears to have had any misgivings about the attribil
tion . 

• Printed on the margin of ash-Sha'r:ini's Lata'if al-minan, Cairo, .... H. '357, 
ii. 89. 
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Mul).ammad ibn 'Ali as-SanGsi (d. 1859), who acknowledges his 
indebtedness. 1 

The initiation of the novice into the first stage of the Sufi Path 
means his deliberate choice to redirect his life from self to God by 
following a proved path; and a proved path implies his pursuing 
a course which leads to the surrender of will, the transformation 
of desire from self-centredness to God-centredness, a seeking not 
so much to escape from self as to transcend or transmute self, and 
thus enter into timeless experience. This is tbe aim of the mystic; 
the achievement of ecstasy, which later came to be an end in itself, 
is not his aim. The mystical experience was something other and 
rarer than this type of psychic experience. The directors of souls 
knew that ecstasy can be induced with comparative ease through 
a variety of ways. At the same time, they were aware that the 
ecstatic experience was an unavoidable accompaniment of the way 
along which they were guiding their aspirants. The extent to which 
they should permit the use of psychological techniques was one of 
their problems. 

The change that came about from the twelfth century onwards . 
was the completion of the mechanization (if onc may so put it) of 
mystical experience; the realization that this experience can be 
induced for the ordinary man in a relatively short space of time 
by rhythmical exercises involving posture, control of breath, co
ordinated movements, and oral repetitions, Dy this century the 
dervishes had acquired a complete technique. They employed 
all sorts of methods to condition the person, open up his conscious
ness to the attractions of the supra-sensible world : sacred numbers 
and symbols; colours and smells, perfumes and incense ; ritual 
actions and purifications; words of power, charm-like prayers and 
incantations, with music and chant; invocations of angels and 
other spirit beings; even the use of alcohol and drugs.� 

! Salsahil, p, �, 
• Th., I:Iaidarin'a, a qalandari group fouml.,d by the Nishapuri, Qutb ad

din l:IaidaT (d. 618/12.2.1), disco,'ered the qualities Ind penninet.! his dervishes 
Ihe use of hemp (kullnab); see Maqri:d (Khi/al, ed. A.H. IJ2.5, iii. lOS-() , who 
IW)'1I that it wat widely "sed by /uq(lTtj·. 

Later, coffee became an essential aspect of all dhik, galherings.lts introduction 
i, allJlociated with I SMdhili called Abu 'l-l;Iasan 'AIi ibn 'Umar (d, lit Mukhii in 
Yemen in A.D. I� 18), who became acquainted with the beverage when he resided 
at the court of Sa'd od_din I r, .ullan of lfiit_Zaila' in !outhem Ethiopia. It was 
lIken up by Yemeni and Hadrami Sulia and its lubsequcnl diffusion thruuxhout 
Ihe Arab world under Sun awrpk'fll was rapid. On ill \'Rlue for Sum (including 

�47 0 
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The practical goal of Sufism for the majority came to be the 
attainment of ecstasy (u'ajd = faqd al-iflSiis, 'loss of conscious
ness'). This is not the wajd (encounter with God) of the Sufis ;1 
it was in fact a degeneration which the early masters of Sufism 
had perceived and warned against when dealing with the question 
of sama'. The Sufi Way, whose reaches depcnd so much upon the 
individual's temperament and innate gifts, is for an elite only. 
Sufis recognized that the majority of mankind are 'born deaf', 
devoid of the faculty for mystical sensitivity. The devotional 
techniques of the orders were a crude attempt to mediate the same 
effects, give an illusion of a glimpse into Reality, to the ordinary 
man. So Sufis came to equate the ecstatic trance with loss of 
consciousness in the divine unity, and this development is one of 
the signs of what has been called the degeneration of Sufism, 
but may be regarded as its adaptation to the needs and capacity of 
the ordinary man. 

Ecstasy is attained through the repeated enunciation of short 
invocations, with control of the breath, co-ordinated with body 
exercises, balancing, and inclinations. This is done to the accom� 
paniment of both vocal and instrumental music, for music helps 
to free the physical effort from conscious thought, since both 
mind and will must be suspended if ecstasy is to be attained. All 
this is so ordered that it induces a special experience whereby loss 
of consciousness is regarded as 'union', an emotional identification 
of seeker and sought. To some this experience became a drug 
for which soul and body craved. For the ordinary lay member, 
participation in the ritual of the dhikr, which for him only occasion
ally leads to the trance-ecstasy, provides at lmvest a release from 
the hardships of everyday existence, and, at a higher level, some 
measure of freedom from the limitations of human life and a 
glimpse at transcendental experiencc. In the Sufism of the orders 
this ecstasy or trance-like 'state' is called a �Iiil, though in Sufism 
proper I;iil more strictly refers to the succession of illuminations, 
through experiencing which the Sufi progresses a further 'stage' 
(maqiim) towards the goal of spiritual perfection.z 

the dhikr invocation ya qau:i, repeated I 1 6  times) as given in Safwat a;-lafwa 
fi bayan Qukm al-qahr('a. by 'Abd al-Qiidir ibn al_ 'Aidarus, see art. 'J:;:ahwa' by 
C. van Arendonk, in E.l.' ii. 632. " 

, See, for eXllIIlple, al_Kaliibadhi, KiWb at-ta·arm!. "d. A. J. Arberry, Cairo, 
1934, pp. 8z-3· 

• There are considerable differences lretween �uthors in the definition of 
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_Three main types of practice are distinguished: dllikr al�awqiit, 
the daily office, dllikr al�khafi (and bi 'l�ja{ii{a) is one's personal 
recollection, whilst dllikr al�J;a(ira is the communal exercise. 
Dhikr al�awqiit for the average adherent consists of the repetition 
of short formulae after two or more of the regular canonical 
prayers. This is an obligatory exercise for which there is strong 
Qur'anic support, 'When your prayers are ended, remember God, 
standing, sitting or lying down' (iv. 104). Permission to recite 
is given by the shaikh. The simplest form among Qadiriyya con� 
sists of the repetition of subJ;an Alliih, al-!Iamdu li'lliih, and Alliihu 
akbar, each repeated thirty-three times. As a common form of 
supererogatory prayer following ritual �aliit it must be distinguished 
from the secret-conferring of dhikr phrases by the murshid. 

This repetition is generally carried out with the aid of a rosary 
(tasbiJ;a, tasbiJ;, or sibJ;a) and the orders affect particular forms. 
The Qadiri has 99 beads divided into three sections of 33 each; 
that of the Tijarus consists of 100 beads divided 12, 18, 20, 20, 
18, 12. There are other rarer combinations: Khalwatis ha .... e a 30I
bead rosary, and there are l,ooo-bead rosaries, used for special 
individual tasks, and even on communal occasions as on the first, 
third, seventh, and fortieth nights sllcceeding a funeral. The 
rosary acquired symbolical importance through its use in cere
monies of initiation, institution, and other cult practices. It was 
a symbol of authority and the rosary of the fii'ila founder was 
inherited by his Sllccessors, being especially reverenced since it 
was impregnated with the baraka of a lifetime's recital of the 
divine names. It was kept in a special box and provided with a 
guardian (shaikh as-sibJ;a) and an attendant (khiidim a.s-sib!Ja) .1 

The proper dhikr khali (occult recollection), with which the . -.- .� 
descriptions in the manuals arc mainly concerned, is based upon 
the rhythm of breathiIl:g: exhalation-inhalation. With closed eyes 
and lips, using the basic tahlil fonnula,z the recollector (dhiikir) 
exhales, concentrating on ta i[iiha, to expel all external distrac
tions; then in inhaling he concentrates on ilta 'lliih, affinning that 

the terms f.ujl and maqlim, but I am following al-Qushairi's distinction, fa 
'l-abWliI mawlihib wa 'l-mll4limlit /no.klisih, that a MI is a di";ne gift, whilst a 
maqlim is attained by human effort (Rislila, Cairo, 1901, p. 32). It is a reciprocal 
process of drawing nesr to God through veLl-stripping. 

, See M. al_ 'Abdari (d. 737/1336), al_Mudkhnl ash_Shnr', Cairo, ii. 83, 
1 La ilaha illli 'llah (there is no god but God) is the negation-affirmation 

(nafi U'a ithbat) formula, the first part of the shnluida (testimony). 
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all is God. The whole process or techniques are set out elaborately 
in the manuals, frequently so complicated that they are untrans
latable without a commentary. Here is a Naqshabandi dhikr khafi 
expressed simply: 
He must keep the tongue pressed against the roof of his mouth, his lips 
and teeth firmly shut, and hold his breath. Then starting with the 
word Id, he makes it ascend from the navel to the brain. \Vhen it has 
arrived at the brain he says ildha to the right shoulder and illii 'l/iih to 
the left side, driving it forcefully into the pineal heart' through which 
it circulates to all the rest of the body. The phrase IIi�ammad rasiil 
Allah is made to incline from the left to the right side, and then onc 
says, 'My God, Thou art my goal and satisfying Thee is my aim.'2 

As-Saniisi's Salsabil is full of these descriptions, incorporated 
piecemeal, some of which seem to be incomplete. The following 
is his description of a Qadiri dhikr, presumably an Indian group: 
Sitting cross-legged, he seizes with the big toe of the right foot and 
(the toe that) adjoins it the vein called kaimas, which is the great vein 
situated in the hollow of the knee joint, and puts his hands on his 
knees, opening his fingers in the form of the word 'Allah'. He begins 
with the lam, sustaining it untit his heart is opened and the divine lights 
disclosed. Then he sets himself to perform with the dhikr 'Award 
burdayay' ,3 which is the dhikr of the fana' and baqa', attributed to the 
shaikh of shaikhs, 'Abd al-Qadir. For this he sits in the just-mentioned 
position, turning his face inwards towards his right shoulder, saying 
hii; turning his face left saying hili lowering his head, uttering within 
himself the word !Jayy ; and carrying on repeating without respite.� 

Naqshabandis follow the Malamati tradition in respect of the 
dhikr, ruling out public seances and recitals (samii'iit)5 and con-

I AI-qalb (Jf-�ana.u:lmri. The heart, shaped like a pine-cone, contains the 
whol� truth of man. 

, Quoted from Taj ad-din ibn [Zakariya] Mahdi Zaman ar-Rfuni, Risaiat 
fi sulUm ar-Ta'ifat an-l\laqshahandiyya, Camhridge, Add. MS. 1<>73, pp. 4--5· 
The same uercise is describeJ by a.s_�aniisi (Sauabil, pp. , ,6--17) in diff"rent 
t"nns and in more dewil. 

J Pcrsian Armrd burd (contesting) is the tenn used for a particular form of 
the discipline of breath_control. .. As-Saniisi, Salmbil, pp. 58-9. 

S Some congregations allowed themselves a dispensation (rtlkh�a) from this 
rule. D'Ohsson describes how those in Turkey met once a week after ,aldt 
al-'isha' on Thursday night to recite the obligatory prnyer_sequ.,nce call.,d 
Klwtm-i Khmcdjagdn: 'This is done seated on a long sopha. The leader chants '\ 
the prayers which constitute the confraternity, and the assembly responds in 
chorus, sometimes Hu, and sometimes Allah. In some towns these N"aqshah!lIldis 
have special halls for their dhikrs' (D'Ohsson, Tahkau, IV. z, 6z8--9). 

, 
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centrating on the dhikr khafi. Their eleven principles show the 
exercise-aims of the tariqa. The first eight were formulated by 
'Abd al-Khaliq al-Ghujdawani and the last three were added by 
BaM' ad-din an-NaqshabandLI 

I .  Ydd kard (remembrance, or 'making mention'), both oral and 
mental. Be always repeating the dhikr imparted to you so that you 
may attain the beatific vision. Baha' ad-din said ; 'The aim in dhikr 
is that the heart be always aware of al-lfaqq, for its practice banishes 
inattention. ' 

2. Bdz gasht (restraint). The dhdkir, when engaging in the heart
repetition of the 'blessed phrase',' should intersperse it with such 
phrases as, 'My God, Thou art my Goal and Thy satisfaction is my 
aim', to help to keep one's thoughts from straying. Other masters 
say it means 'return', 'repent', that is, return to al-/faqq by way of 
contrition (inkisdr). 

3. Nigiih dasht (watchfulness) over wandering, passing, thoughts when 
repeating the 'blessed phrase'. 

4. Yrid dasht (recollection), concentration upon the divine presence 
in a condition of dhawq, foretaste, intuitive anticipation or percep
tiveness, not using external aids.; 

5. Hush dar dam (awareness while breathing). The technique of 
breath-control. Said BaM.' ad-din ; 'The external basis of this 
.tariqa is the breath.' One must not exhale in forgetfulness or 
inhale in forgetfulness. 

6. Safar dar wa/an (journeying in one's homeland). This is an interior 
journey, the movement from blameworthy to praiseworthy qualities. 
Others refer to it as the vision or revelation of the hidden side of 
the shahiIda. 

7. Na:;ar bar qadam (watching one's steps). Let the siI/ik (pilgrim) 
ever be watchful during his journey, whatever the type of country 
through which hc is passing, that he does not let his gaze be dis
tracted from the goal of his jOW1ley. 

8. Kllalwa! dar anjumall (solitude in a crowd). The journey of the 
siIlik, though outwardly it is in the world, inwardly it is with God. 
'Leaders of the .tariqa have said, "In this tariqa association is jn the 
crowd (assembly) and dissociation in the khalwa".' A common 
weekly practice was to perform their dhikr in the assembly. 

9. Wuquf-i zamiini (temporal pause). Keeping account of how one is 
spending onc's time, whether rightly-and jf so give thanks, or 

I The following list is adapted from that given by the above-mentioned 
Risala of Tlij ad-din ibn Mahdi Zaman ar-RUmi . 

• Al-ka/imat al-tayyib" (Qur'an, XXXv. 10), i.c. the Shllluidll fonnulae. 
, The meaning of dhll'U.''l varies according to author or context. 
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wrongly-and if so asking for forgiveness, according to the ranking 
(of the deeds), for 'verily the good deeds of the righteous are the 
iniquities of those who are near (to God)

,
. 

IQ, Wuqiif-i 'adadi (numerical pause), Checking that the heart-dhikr 
has been repeated the requisite number of times, taking into 
account onc's wandering thoughts, 

11 .  Wuqiif-i qaibi (heart pause). Forming a mental picture of one's 
heart with the name of God engraved thereon, to emphasize that 
the heart has no consciousness or goal other than God.1 

Most orders have regular dhikr recitals in congregation,l known 
as the J.reujra, and as such forms part of a more or less elaborate 
liturgical recital. The word !Jeujra which has taken the place of the 
term samii' of older usage, means 'presencc'. This is not taken to 
refcr to the presence of God (like al-ijarjrat ar-Ruhubiyya (the 
Divine Presence) of the Sufis), since God is omnipresent, but to 
the presence of the Prophet. The shift of emphasis is characteristic 
especially of the orders deriving from the two AJ:tmad's of the 
nineteenth-century reform movements.l MUQammad 'Uthman, 
founder of the Mirghaniyya, at the beginning of his nativity 
poem describes how the Prophet appeared to him in a dream and 
'ordered me to write a miilid rhyming in hii and mim, which I did, 
and he gave me the good tidings that he will be present when it is 
read, So I have written this that people may be honoured by his 
coming when it is read.' 

The J.iatjra at its simplest consists of two parts: (a) the reading 

, These eleven 'words' ha,-e deeper meanings not found in the ordin�ry 
manuAls. In 9 and 10 wc may picture the ,,'41[1/ who has ceased to leek, through 
having transcended time and space, amI passed away (u'aqfa qlllbiyya) in the 
Soul/ht . 

• E. 'V. Lane's �foJn-" Egyplimu, chap. �+> gives accounts nf dhikr per
formances ; "Iso in his Arabian S(Ki�ty i" th� l'Aiddl� Ac�s, ,88), pp. 73-8. 
D'Ohsson (Tabkau General, IV. �, 1791), has accounts of the Wras of the 
RiU'is (pp. 641-8), Sl1.·di� (pp. 648--9), and Mawlawis (pp. 641}-5S). The 
MawJawl sama' has been frequently described, see for en.mple H. Guys. 
Un dnvich� Algirim m Syr;�. IllS+> pp. ""7-]1_ The flat/.a of the 'Is"wi)')'" is 
described by t. Dennengh"m, I� culu dtJ saintJ dam l'JJwm m(l6h,Ibin (pari�, 
(954). pp. 303-,8. A g�at merit of the orders is that their cJr::crdscs Wc'" ,,11 
open, lUl aspect which helped to disann the orthodox; thc only exception was 
the Bektashiyya ; sce D'Ohssnn, up. cit. IV. �, 657. Dhikrs we", f�quently held 
in mosques, even in Syria. We rCAd that Ai)mad h. Sulaiman al_Qiidiri "d
Dimishqi (A.D. 1517--<)6) 'presided over a �,ulQat adh-dhikr in the Umawi .... 
mosque on Fridays immediately after the prayer' ; al-Mul).ibbi. Khu/U1a( a/
arhar, i. zoS. 

I Sec aho,-e, pp_ 106-7. 

• 
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of the office Ulizb, wa;;;ifa, etc.} of the order and other prayers, 
perhaps interspersed with music and songs (aniishid); and (h) the 
dhikr proper, accompanied throughout by music with songs, 
and generally introduced with a special prayer called 'The Opener' 
(Fiitil:zat adh-dhikr or [stiftal} adh-dhikr). The !ul{ira takes place 
every Friday (our Thursday night) and on special occasions during 
the Islamic year or the calendar of the tii',fa, or the life of a member 
such as a birth or circumcision. It is celebrated in the house of the 
order or that of a member or the ziiu'lya of the local shaikh. 

The general Shadhili dhikr pattern begins with Fiitil;.at adh
tlhikr,' which can be as simple as 'Ya WaJ:tid, ya Allah', then they 
sit down in a circle (dii'ira) in the position assumed by the wor
shipper after a prostration. The leader is in the centre, around 
him is grouped the choir (munshidiin), and around them the 
devotees. They recite together the w�fa (office) of the order 
which takes some thirty minutes and which all, literate or illiterate 
alike, know by heart. After that they begin the dhikr, first chanting 
the tahlil (the formula lii ilaha illii'lliih) slowly, then faster, the 
leader indicating the change of tempo by an ejaculation or clapping 
his hands or other means.Z Then thc leader rises and all stand, the 
outer circle linking hands and usually shutting their eyes as an 
aid to concentration. Movements become faster, backwards and 
forwards, swaying right-left right-left, then change to jumping. 
All the time the singing is going on and on. After a period the 
leader breaks off, movement ceases, but the tireless munshidun 
go on singing, the group chanting the while the word Allah, or 
reciting the song, verse by verse after the choir. Then the physical 
dhikr begins anew. 

Great flexibility is allowed within the over-all norm of the 
I}at!ra. Here is another example of a Shiidhili dhikr I have attended. 
The participants sit either in a circle, or in two lines facing each 
other, the singers and shaikh in the centre or at one end. The 
dhikr commences with the recitation of the tahlil in a loud voice 
(the stages are called mariitib adh�dhikr) for about two hours (no 
count being made), but with variations. Then, at a sign from the 

, In the Qadiriyya the naqib calls for Fatibat ai-Qur'an wilh the fonnula: 
AtcU"ol qoU'1i shortif li 'Iliih o/-Fatifla, 'I open my mouth by honouring God 
with the Fiitiba.' 

1 Rarely ha,·e I been able to tell how the shaikh rings the ehanges, but one 
has to take into account the f�ct that e'·cn a non-participant cannot h�lp being 
affected by the dhikr and, whil st c�rtain faculties are 5timulated, others are dulled. 
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shaikh, they subside to the ground cross-legged and continue 
silently (though the rhythmic breathing in unison is very audible), 
swaying from side to side or backwards-forwards. Next, on their 
feet again, the word Allah is repeated for half an hour aloud, 
followed by IlIIwa, !taqq, b-ayy, qayyum, and qahhiir, in that order, 
the five taking half an hour (these 'Seven "'ords' are related to the 
sevenfold scheme). The fltl{ira is closed with one or more long 
prayers from the collection al-Ma'iithir al-'aliyya, by which time 
everyone has returned to a more normal state of consciousness. 

The Qadiri �a4ra, often called a lailiyya, falls into three 
phases: a recital of al-Barzanji's Mawlid an-Nabi; then the 'office' 
of the order which is the dhikr proper with hymns; and the third 
consists of madii'i!J, which in this case means hymns or sacred 
songs, and one long prayer from the manual. The 'office' of the 
Qadiri order varies according to the individual khalifas, both in 
the litanies, methods, and number of times recited, but they fall 
within a narrow range. I 

The dhikr, it will be seen, follows a graduated scale of effort, 
and follows a sequence of divine names. To begin with they pro
nounce the name with slow, clear enunciation, accompanied by 
slow rhythmical movements, s\vaying from side to side, or up 
and down on the toes, or bachvard-forward inclinations.� Then, 

' One shaikh told me that the 'office' of th� urdu in congregation consists of 
any or all of the litanies of al-uiTd 1lI-1aghir, carried out by the individual initiate 
after on� or mare of the five ritual pra�'ers, which he ga\'e me as follows: 

FORMl'UE 
at_tasbiQ 

al-Qamdu or laQmid 

al-Qau"lalu 

al-basmala 

al-utighjdr 

at-tan.'ba 

(Jf-faMt 

at-tahlil or hailala 

�1 0� 
� .1 • .LI 

rJWl J-l1 ,-"C �I " , � J � - . � -' � -' 
1!. " 

�I �I ),;- I 
, , 

� � 
r-'-> <,l> <lJ I J.. er.! I J- ')\,.J I 

�I '.:ll --'I '1 

,-"' 
, 
, 
, 
, 
, 
, 
, 
, 

• • 

• • 

• • 

• • 

• • 

• • 

• • 

• • 

AI-R'ird al-kabiT, accordinj( to this shaikh, consists of the repetition of the 
tahlii 70,000 times, 

1 Mirgharu congregational dllikr movements: 'When uttering the dhikr he 
should incline his head wwards the right side while saying Id; :md should 
incline it towards his chest while saying iMha; and towards th� heart while.. 
saying illd'lliih, that is, the left side, and should aspirate it from his nawl up to 
his hean so that the glorious name Allah will settle in the heart and bum out an 

-
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concentrating-on one attribute, the pace is quickened, the ejacula
tions become more and more staccato and change to grating, barking, 
or growling. At some point the leader will call an abrupt halt, but 
the mltflShidiiu continue singing; the recollectors (dhiiJu"rs) relax 
vacantly. in another world, and then the dhikr begins anew, The 
regulation is entirely in the hands of the presiding shaikh.1 

The recitation of mawliJ oll-nabi is a very important aspect of 
many I}atjra gatherings. The celebration of the Prophet's birthday 
with samii'iit was an old Sufi, though not popular, practice, but 
this special form of opera for performance on this occasion 
developed late. Surprisingly, the first real mawlid, so far as f am 
aware, was composed in Turkish. The author, the first strictly 
Ottoman poet, was a Khalwati. known as Sulaiman Chelebi 
(d. 825/(421), court chaplain to the Bayazid captured by Timur.:l 
The poem was recited within Sufi circles, and official celebrations 
on the actual birthday, 12 Rabi' I. seem to have only been in
augurated in 996/1588 by Murad 1I1.J There was always a great 
contrast hehveen official celebrations surrounded with great pomp 
and those of the people filled with simple piety and popular 
fervour and enjoyment. 

Mawlid recitations in the Arab world had taken their charac
teristic form in the time of as-Suyil!i (1445-15°3) and the first, 
Arabic mawlid (apart from the earlier type of memorial to the 
Prophet like al-DO�iri's Burda and Hamziyya) was Mawlid 
Sharaj an-Anam by 'Abd ar-RaJ.:tman lbn ad-Daiha' az-Zabidi 
(1461-1537). The popularization of these recitals is comparatively 
late. not becoming universal until the end of the eighteenth cen
tury, and is especially characteristic of the nineteenth-century 
orders with their stress upon the presence of the Prophet. Many 

wicked notions. He should also accentuate the nam%a Rnd lengthl!l1 the alif (3) 
moderately or a little more. Th., ha in the word if till' should be followed by 
fat/.J4 and the hd in the word Alliih by rukun' (Ar-Kutbi, MinIJat a/·'/.IMb, p. 87.) 

, QJdirf practi"'" is guided by Si" a/-arrar uoa "a:;ha, al-amoor �nributed 
to 'Abd IIt-Qiidir and hmli'U b. M. Sa'id's AI-F"yur!tft ar-Rabb4niyya fi 
'{-nul'athi, U"a 'f-awrdd af-QaJiriyya . 

• On Sul�iman Chdebi see E. J. W. Gibb, .4 lIiJto,y of O/tonmn PIMtry 
(London, ' 900, i. :l32-48), who translates extracts from his m�did . . <\ futl 
tramlation is that of F. Lyman i\1�cCallwn, Th� J\1n:lidi Shn-.j, London, '\143. 
Many other Turkish poetS, &uch as Aq 5hanu ad-din Ziide I;famdi, wrute 
mtvlidJ, though none attained th., po.pulurity of that of Sulaimiin Chelebi. 

I Accurding to D'Oh5S0n, Tub/If,m giniml, ii. 358, who. "ivcs an account of 
the official ceremony cel"bntcd with great pomp in the mosque of Sult.n A};ImaJ 
in the eighteenth �ntury. 
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of these order-founders wrote a mawlid, but the first to achieve 
renown was that of al-Barzanji (d. 1766). It was adopted by the 
older orders, the Qadiri in particular, and was a feature in their 
renewed popularity at the end of the eighteenth century. This 
has ever since been the most universally performed mawlid, most 
of the others being practised only within a particular order 
circle. I Nativity recitals of this kind never became universal in the 
Muslim world or even the Arabic-speaking world. In the Maghrib 
mawlid celebrations rather take the form of qa#da recitals sung 
in honour of the Prophet by a special class of qllfii'idin.1 

On the occasion of the Prophet'S nocturnal ascension (on the 
eve of 27 Rajab) and sometimes on other occasions the m;'roj 
story is recited in place of the mawJid. This is the legend according 
to which the Prophet on the night of his miraculous flight to 
Jerusalem (which has for its point of departure sura xvii. I) on 
a celestial steed called Buraq, ascended through the seven heavens 
within 'a two-bows'-Iength distance' from the divine throne. 
The legend plays an important part in the symbolism by which 
Sufis describe the ascent of the soul, as, for example, in Ihn 
a1-' Arahi's Kiliib al-lsra' ilii 'l-1l1tu}am ai-asra. Some mawlid poems, 
like that of Sulaiman Chdebi, also include the mi'riij. The most 
popular recitals are one composed by al-Barzanji and QiHat al
mi'raj al-kubrii by Najm ad-din al-Ghaiti (d. 1576),3 with the 
l;uishiya (marginalia) of ad-Dardir (d. 1786).4 

The maw/id follows a standard form. After introductory praises 
to God and an invocation, the poem begins with a description 

, For example, Sim� aJ-r:fumr (String of "'earls) generally kllown a5 111aa:lid 
al-I;Iabshi after its author 'Ali ibn M. al-l;Iahshi of the 'Alaw! (I.h<;il"3mf) 
,ariqa. The Tijini foundH did not compose a mowlid, so naturally in auch a 
self-centred Jariqa his followers do nOI recite one. Huwever. they have an 
equivalent in that they hold that the Prophet comes (provided lhe ritual hu 
been properly observed) during the seventh readinl{ of Jl1tahamt al-kamal; �ee 
M. 'AlwAn al-Jawsqi, As·Sirr al-abhllr, p. 3, quoted ybove, p. 191. M. ibn al
Mukhtiir (Wad al_'Aliya. d. 1882). who introduced the Tijiiniyya into the 
Egyptian Sudan (see my Is/am in th� Sudan, pp. 237-8), did ill fact write a 
Mawlid Itmin al-Kamil which has been published, but I do nOl know if it is 
recited. 

I See E. Q.,rn,engham. U Cult" dts sai"t� dmu {'Is/m" "'agilribi .. , PlTis, 
1954. p. 186. Miiliki doctors condemned the celebrution of the f""tival (cr. lbn 
Yl-l:Iijj, Al.Madklw!, '320, i. 153 ff.), but Ihol would hll"" made no difference 
had it reall)' cnught on wilh the people. 

J See Ibn al·'lmild. Shadharat adh.dhahab (C�iro, A.H. 1351). viii. 406-, . 
• Authors of Mi'rtij poems io Turlcish include Ghlllll ZAde Kidiri, NA)'i 

'Uthmin Ikde, and Nal;llfl. 
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of an-NUr al-MuJ:tamrnadi, the eternal principle of creation and 
prophetical succession, in which the Light manifested itself 
from Adam, through the Prophets, to the birth of Mu1:tammad. 
The point in the recital when the Prophet descends is the most 
solemn part of the recital. At the words 'Our Prophet was born' 
(wu/ida nahiyyuna) or equivalent phrase,l all stand to welcome him 
with the words, MarfJaban, yii Mu�/afii (Hail to thee, thou Chosen 
One). or Yii Nab; sallim 'alaik (0 Prophet, Cod's blessings be on 
thee). The poem then goes on to trace certain aspects of the 
Prophet's life, with the stress on the miraculous and his virtues 
(mamiqib). The songs which are interspersed between the various 
sections follow a liturgical pattern, invocation and response. An 
account of the lailiyya of the Mirghani order will show the pattern.! 

The lailiyya begins with a procession (zafJa) from the kJJali/a's 
house, where the company have assembled, to the house where 
the mawlid is to be held. Green flags are carried on special occasions. 
During the procession the munshids chant the following shat!'! (the 
author claims to be the Logos QuJb) by Ja'far ibn MuJ:tammad 
'Uthman al-Mirghani, which they call the safina (ship): 

By the power of my design did I quaff the cup of knowledge; 
By the welcome of every gift was I called. 
My Beloved refreshed me with a draught of knowledge ; 
You see, my friend, my judgement is above all creatures, 
I am a pillar of the universe-a gift from my Lord. 
I am the treasure of lights in the midst of creation; 
I am the chosen of the chosen, above the heavens; 
I am tbe door. my authority is over east and west. 
I am the flash of light above creation; 
I am the first who existed.l 

In Sulaiman Chekbi's m4·/iJ the solemn moment occurs at Ihia point in 
Amino's recital: 

'Came a White Bird home upon hil wings straigh[\>,'a�', 
And with yinue stroked my back at there I lay. 
Then W28 born the Sultan of the Faith that stound, 
Eanh :md heaven shone in mdiou, glory drowned. 

Tl'llnslatcd by Jo;. J. W. Gibb{op. cit. i. 2.,.6), who remarks, 'It ill when thil couplet 
has been reached at Ihe Me\'lid meetings that the .herbct and SW�t8 are bl'Oughl 
in and handed round; these are presented first to the chanter, then to the 
a.l8emblcd guests.' 

� Thi. is adapted from the writer's [dllm in the Sudan, pp. 215-16. 
J The few lines quotcd aDo"" �re taken from the version given SI Ihe end of 

T. 'fAr h. M. 'Uthman al-Mir"hani's Owfata/-,\1j'r4j. Cail'O. A.H. 1148, DD. 12.1-4. 
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Upon arrival at the compound the performers squat in a circle 
with a lamp, an incense burner, and all their footwear in the 
centre. At one side are the four munshids. First, the khalifa calls 
for 'Al�FatiJ:la', and all recite it in concert. Then they chant the 
tahJi/ a hundred times and the munshids sing a mad/la called al
munhahya, in which the help of God is sought. 

The second stage is the chanting of the Mate/id oll-Nabi com
posed by the founder of the {ariqa. This is divided into fourteen 
chapters called alwiib (sing. law!l, 'tablet'). It opens with a chapter 
on the uniqueness of Islam, followed by an account of the founder's 
dream in which he saw the Prophet, of how God created that 
luminous substance. the Light of the Prophet, first of all before 
Adam, of his physical birth and an account of his ancestry, the 
story of 1 he angels removing his heart and cleansing it, the 
mi'riij story, the prophetic call, and a description of his physical 
appearance and character. 

The khalifa chants the first chapter and afterwards he indicatcs 
those of the company whom he wishes to continue. Many, though 
illiterate. know some section by heart. The khalifa also reads thc 
chapter on the Prophet's birth and whcn he gets to the words, 'he 
was born . .  .', all rise and chant a mad!la. When this lawl; is com
pleted a hymn of welcome to the Prophet (ta1;iyyatu qudiimihi) is 
chanted while still standing; all the rest is done sitting. After the 
chapter on the mi'riij a special qa$ida is sung of which the first 
hemistich of each verse is by Ibn al-'Arabi and the second by M. 
Sirr al-Khatm (d. 1915). The mawJid lasts about two hours. 

There now follows an interlude during which the mUlIsh;ds 
chant qa#das in honour of the Prophet and the company is re
freshed with tea or coffee. The final stage is the dhikr. Here the 
real attempt to produce effects begins. It commences very slowly, 
the dhiiMrin standing in a circle, with the tahlil formula. accom
panied by rhythmical bm .... ing of the head and body, first to the 
right then to the left, the hands hanging loosely. Then the measure 
is quickened, more stress being laid upon the last syllable, and the 
mo .... ements change to backward-forward jerking. With each change 
the voice is made marc raucous until, at the final stage of jumping 
up and down, the words have degenerated to a pectoral barking 
noise or that of a rough saw. Such a section of onc formula is called 
a (larh, and is followed by others, each new word or formula 
constitutes a new time for the dhikr. A qOfida is usually sung 
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between each tjarh, but the singing is going on throughout the 
whole dhikr, the mU7Ishids and frequently the khalifa walking round 
and round within and without the circle to excite the performers, 
sometimes crying out 'madad, madad, yii Mirghani'. The dhikr is 
closed with the Iyizb called the Prayer of the Khatmiyya Tariqa, 
a prayer for mankind (du'ii' li 'l-i7lsiin), and the Fati1).a. Mter that 
they all relax and the names of persons for whom prayer is 
requested are mentioned when they say the Fiitii:la, and finally the 
food is brought in. No attempt is made in this !ariqa to produce 
any ecstatic phenomena. 

These mawlid recitals are confined to Sunni communities for 
among Shi'is the Passion Plays had the effect of inhibiting the 
need for indulgence in the collective dhikr, since they offered the 
outlet which the dhikr and the mawlids provided in Sunni com
munities. In the sphere of mediumship the riibita and tawajjuh 
which will be described shortly helped to bridge the gap between 
Sunnis and Shns with their belief in the relationship to the 
supernatural through 'Ali and the Imam of the Age. 

As-Sanusi describes' the chief methods of the Naqshabandiyya 
as adh-dhikr at-khafi, adh-dhikr al-khafi hi 'l-jaliila, ar-riibita 
bi 'sh-shaikh, two techniques of muriiqaha, and tawajjuh. The last 
three are techniques which have so far been only briefly referred 
to. They are all based on concentration. The difficulty is that the 
three terms do not mean the same thing at different periods and 
in different orders. Z There arc two main eastern types: that where
by the devotee concentrates his whole being upon the spirit of the 
saint or of his present director with the aim of achieving com
munion or even union with him, and possession by the spirit of 
the saint or shaikh. 

Muriiqaha, spiritual communion, is to be distinguished from 
the riibi!a method. The word 'contemplation' may translate the 
method (to gaze upon as upon a picture) but not the process. What 
is being attempted is to unveil the mystery of life (sirr = p.vrrn}p(,()v 

I As-Sanusi, Salwhit, pp. I16--17. 
> Vambery refers to a Xaqshabandi form of tml..'ajjuh in common : 'How often 

was I forced to wimess on� of the khalka [�lalqa] (circle) which d�votees form by 
squatting down close to each other in a ring, to devote themselves to t�\"edjuh 
[tauaiiuh] (contemplation), or as the \V.,stern Mohammedans caU it, the 
murakebe [muraqabaJ of the greatness of Cod, the JoIlory of the Prophet, and 
the futility of our mortal existence! '  (A. Vamt>,;ry, TratJds in Central Asia, New 
York, 1865, p. 222). 
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rather than 'secret') by losing oneself in it.1 The Sufi used the 
method of picturing the Prophet or a saint or his murshid, the 
last tending to become the commonest. In addition, there are 
other forms of muriiqaba as on a verse of the Qur'an. 

The normal relationship of novice and director has often been 
described as spiritual sonship (al·wiliidat al-ma'nawiyya), but 
the relationship described by these tenns is entirely different. 
Muriiqaha is a technique, participation in that which is being 
contemplated. One method seeks to attain 'union' with the shaikh 
as lalal ad-din Rumi was mystically one with Shams ad-din at
Tabnzi and after his death with l:Iusam ad-din. When the shaikh 
was dead it was frequently done at the tomb. The Sufi, of course, 
does not suppose that the spirit of the saint is in the tomb but 
finds this course an aid to contemplation.1 

The term riibiJa does not in itself express the true aim of the 
process; even to translate it 'the Bond or Link' with the shaikh is 
quite inadequate. As-Sanusi writes: 

This is hardly practicable except to one whose soul is so refined by 
nature (or in whom the tendenc), is innate). In order to attain this he 
must visualize interiorly the image of his shaikh. He imagines his image 
as though on his right shoulder. Then picturing from the right shoulder 
to his heart a line which can act as a passage whereby the spirit of 
the shaikh can take possession of that organ. This proceS8 maintained 

, These methods have rdatiolUhip with the platonic regard ('udhri_love), 
'the contemplation of adolescents' (M;or il6 'I-mUTt/) Or a beautiful face or 
fonn (al-a.-ajlr al-Qman) of an earlier age of Sufism. The aim wu to attain per
ceptivity (ll:ujUd) through absorption in beauty, perceil'ing the reality within 
phenomena. A notable exponent of this method was AI:IIJ\ad al-Ghu;;li, about 
whom Ibn al-Jawzi tells the following aneedote : '1\ group of Sulls went to lIU 
Abrnad al-Ghu.u.lI and found him alone with a young boy with flowers in 
between them. and he WU gazing at the flowers then at the boy alternately. 
When they had leated themselves one of them said. "Maybe we hAve disturbed 
youl" and he replied, "You certainly have !" And the company argued with 
one another concerning the method employed to induce ecst8$Y (tawtijud)' 
(Talbis !btis, Cairo, 19z8, p. 167). The coming of the Suru had broken Al;unad's 
contemplation. Sufis found or invented a /.taditl! upon which to hang this 
po;actiee, 'I saw my l.ord in the fonn of a youth (a",rod)" but there were oh,';oul 
dangers, there were manr scandal • • and masters perm..itted the practice only 
to the most ad,·.nced adepts. In the third stage it was prohibited altogether in 
the Arab world, the <x:<:a3ional reference, as in 'Abd al-Ghani an_Nabulsi'. 
works, doca not mean anything. On the subject see Ar-Ritdlat al-Qwhairiyya, 
Cairo, 13 IQ, p. ,8 .. ; and the whole section on lUMat al-afuMth, in Talhis Iblis, 
pp. 164-77. 

a The refonni.t Muslim has completely misunderstood this, IS 110 many other 
Sufi pnactices, through equating it with populu deformations. 
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continuously will ensure his attaining absorption in the shaikh (al-Jarui' 
fi 'sh-shaikh).' 

Elsewhere as-Sanusi shows that riibi!a is a general custom in 
eastern orders, and refers to this form of meditation as a guard 
against random thoughts : 'He has an additional support who 
props himself on "the bond with the shaikh", that is, conjuring 
up the image of the shaikh in a vision, seeking protection in him 
from the attacks of the wild beasts of the valleys of destruction. 'z 
We read in a Qiidiri book: 

Ar-Riibi.ta is superior to the dhikr. It involves keeping to the forefront 
of one's mind a mental image of the shaikh.l This for the murid is 
more beneficial and suitable than the dhikr because the shaikh is the 
medium (wiisi.ta) by which the murid attains the supreme Reality. The 
more the strands connecting him with the shaikh increase the more do 
the emanations4 from his inner being increase, and he soon attains his 
goal. The murid must, therefore, first lose himself (yufnii) in the 
shaikh and then he may attainfanii' in God.5 

Tawajjuh, a formation from wajh (face), and meaning 'facing', 
'confrontation', is employed in relation to the act of facing the 
q£bla during ritual prayer. The word was frequently used by Sufis 
in relation to GOd,6 but with the development of the system of 
direction the qibla became the mUTsh£d who was the gateway to 
God, and there are injunctions in the manuals: 'Make thy shaikh 
thy gibla.' There was also tawajjuh to the Prophet. As a Sufi 
technique it is a development of the third stage, for it is not 
described in the earlier manuals.7 Even then it is a relatively rare 
technique in the Arab world and so many references are vague, 
as in the following by 'Ali ibn MuJ:.1ammad Warn': 'MuTiiqaba 
means concentrating your whole being upon the face of your 
Beloved (Ma!;buh), whilst tawajjuh involves the worshipper in 

I As-Sanusi, Salwbil, p. I17.  
2 Ibid., p. 48. Yet in his accuunt of the Junaidiyya (a late order no doubt 

deriving from a vision of al-Junaid) he distinguishes ordinary visualization of 
the shaikh (p. 56) as part of the nom\al khalwa exercises from Tabl Ql-qalb bi 
'sh-slwikh (p. 57). 

1 TQ1aUUllT ash-slwikh (visualization [adoration] of the guide), in other 
orders . 

• F"yiitjiil, here translated '�manations': Im·r} = '(divine) grace' . 
• Isma'il ibn M. Sa'id, AI-Fuyutjdl ar-RablHiniyYa, p. 26. 
6 The Qur'anic basis is Abraham's as,..,rtion, 'I have turned my face towards 

Him who created th" h"avens and the earth' (vi. 79). 
7 See above, pp. 58, q.8. 
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so readying the mirror of his heart in unclouded purity that his 
Beloved is reRected in it.'l The term is more common in relation 
to concentration upon a Qur'anic word, for example, the Shiidhili: 
manual al-Mafiikhir al-'aliyya has a 'Section concerning con
frontation \vith the phrase "no god but God" '.z 

An account of 'initiation by lawajjuh' according to seventcenth
century Hindu Sufism is given by Tawakkul Beg,3 a layman who 
passed two sessions in the khiinaqiih of the Qiidiri, Mulla: Shah 
Badakhshi (d. 1661), but was eventually dismissed as a serious 
student. 'Your vocation', Mulla: Shiih told him, 'is that of arms.' 
The method he describes involves no training (he spent much of 
his time making a collection of the shaikh's poems), but was a pro
cess in which the subject is worked upon with the aim of inducing 
temporary ecstatic phenomena, such as visions of 'lights ineffable'. 
Hut spiritual 'awareness' is not something that can be attained 
overnight by such methods (nor through so many 'instant' types 
of dhikr), but by the costly ,vay of training and discipline. 

Certain terms associated ,vith the cult should be defined more 
clearly. Apart from dhikr, which has already been studied, the, 
word wird is most important. Tt is difficult to define on its own, 
but when used in the context of ritual there is usually no difficulty. 
The three main usages are: (a) the tariqa, (b) a special prayer 
or litany, and (c) the 'office' of the tariqa. 

As we have seen" wird may mean the tariqa, the spiritual Path 
the order exists to maintain, so 'to take the wif(/ of Shaikh Abu 
'l-IJasan' is to he initiated into the Shiidhili tariqa. The wird is 
the substance of the tariqa defined in one or more prayers or 
cycles of prayers. 

Wird (access) was at first used in relation to the particular times 
which the Sufi devoted to God (cf. the 'Hours') and so came to 
designate the particular dhikr or /yizb which he recited on these 
occasions. Such a u,-ird has no precise form but is compounded of 

I Sh,,'riini, Tubal/at, ii. 37 . 
• AJ:una.d ibn 'Abbad. Majdkhir, Cairo, A.H. 13�7. pp. 137-8. 
l The translation by A. d" Kremer, 'Molhl-Shah "t [" spiritualism" oriental', 

J. Asiat. VI .iT. xiii. 105-59, hus become well knuwn since it has been frequently 
quoted in purt; see T. P. Hughc3, Dictionary of Islam, London, 1885, pp. I:U-2, 
E. Sell, Th� Faith of Islam, Madras, 1920. pp. 167-'10; D. B. Macdonald, 
R�ligious l"f� and Attitude in blam, Chicago, 190<), pp. 197 If. It should not b.. 
assumed that this method was a common practice like dhikr. 

+ Sec above, p .  IS ... 
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odhkiir (remembrance formulae) and a!lziib (sing. �izb), prayers in 
which the essential elements are interspersed sections and phrases 
from the Qur'an, and the ninety-nine divine names, especially 
those with significance in the order. Each lariqa and each order
derivative has its own awrad composed by its leaders. These form 
the 'theme' of the order. The prayer-manuals are full of a�ziib for 
particular times of the day or year or for special occasions. 

It is open to any believer to make use of these awriid, but in 
addition there is the personal wird, whose cumulation marks the 
murid's full initiation. At the beginning of his novitiate the novice 
is allocated his first secret wird. This is the custom of talqin (to 
teach by word of mouth), and, as we have seen, the ceremony was 
also called 'taking the ,vird' (akJidh al-wird). As he progressed in 
the Path his guide gave him permission to recite additional, 
longer, and more exacting atvriid. 

We have shown that mystcry is attached to the recital of the 
Wird proper, the succession of al;ziib which have been described, 
but we should make clear that when aWTiid, plural of wird, is used 
it usually means much the same as al}ziib for such prayer-sections, 
complete in themselves, but partial in reference to the JV,�rd 
proper of the order. When the murid is initiated he is allotted 
initially only one of these litany 'tasks', whose blessing he seeks to 
infuse throughout his whole being through repetition; and then, 
as he progresses, he is assigned more difficult and significant tasks, 
until at last he has been given the complete Wird as a full initiate. 
The instructions which MuJ:tammad ibn 'Ali as-Sanusi gives in 
the following extract are followed by most shaikhs: 

When the adept is an ordinary man he should be but gradually initiated 
in the precepts ; thus only easy prayers should be laid upon him until 
his soul is gradually fortified and strengthened. Then instruction should 
be increased by the addition of invocations on the Prophet . . .  When 
the results produced by the practice of the dhikr and by profound 
faith have wiped out the impurities of the soul, when with the eyes of 
the heart one sees nothing in this world and the next except the Only 
Being, then one can begin the full prayer.' 

1:lizb in some orders (especially in Egypt) embraces the same 
usages as wird: a form of prayer drawn up by the founder or a 
successor to be recited at set times, hence it is also used of the 

, Quoted from L. Rinn, MUTuhoUIS I!f Khouun, Algien, 188 .. . pp. 89-90. 

�H p 
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office of the order recited at the communal I;tu}ra in which the 
prayer is used, and consequently is sometimes applied to the 
fraternity itseU. 

Apart from these usages associated with orders the prayer
manuals are full of al;ziib and awriid which any Muslim may learn 
for his personal use. Order-heads disapproved of their murids 
doing this without authority because they were following a course, 
but did not object to their general use. Some abziib became 
particularly famous like ash-Shadhili's �iizb ai-BallY (Incantation 
of the Sea), said to have been communicated to him by the Prophet 
himselLJ Such a /;jzh is no simple prayer (it is not very profound 
devotionaUy); it is rather a magical incantation which, the author 
affirmed. contained the Greatest Name (Jsm A/liih al·A<�am) and. 
if recited rightly, gets moving currents of grace and ensures super
natural response. 

Still another word, though with stricter application, is riitib 
(pI. rawiilib), which means something fixed, and therefore the 
fixed office of a lariqa. It was frequently applied to certain non
obligatory �a[iits or litanies. The riitib of 'Abdalla:h ibn 'Alawi 
aJ-J::Iaddad (d. 1720), founder of the I:Iaddadiyya (-'AJawiyya
'Aidariisiyya), is famous and widely recited in Hijaz, Hadramawt, 
and the east African coast. In certain orders (Shadhili and Tijiini) 
wa�ifa is the tenn used for the office of the order, and also it may 
signify a litany assignment. 

Most orders have one special prayer of power, generally recited 
during the first part of the congregational dhih,. With the 'Isiwiyya 
it is $ubtliin ad-Dii'im (Praise to the Eternal),: an amplification 
of a �izb bearing the same title composed by al-Jazuli, with 
additions by as·Suhaili and A}:!mad ibn 'Umar al.J::Iirithi, pupil 
of aJ.Jazilli and master of Ibn 'Isa. This must be recited daily by 
the adept after the morning (Sub&) prayer and forms a regular 
part of the congregational �a4,a. Whereas this is long, the Qiidiri 

, #hb al_8�r is fuund in all c::olle.::t.ions. It is quoled by Ibn Bal!Ci11l (i. 40), 
and an abridlled translation is gi"en by Richard Burton in his PilgrimaJIt. chap. 
I I .  It coneains many Our'anic quolllcion9 or l"'miniscent phrases, and quoles 
repealedly the mysteriollll lellers RI the beginning of certain silraJ. This has 
given il magical qualilics and ensured ils popularity. On the powers y,eribed 
10 ils recitation sec l;Ilijjl Khylifa, iiL S8 . 

• Translated hy E. Dennengham, U GuIlt du mints dans I'lslam maghTibin, 
Paris. J9S'h pp. 305-11. Pania! trsnslalions will be found in L. Rinn. Afara
boors tt KhOUlln, pp. 311  ff. pnd R. BruneI. Euai SI., In con/rb-it uligit:uJt dC$ 
'Atssaoua all A1a,oc, Paris, 1926, pp. 7)-5. 
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equivalent, al-Quniit, entirely composed of Qur'anic phrases, is 
very short. Similar prayers of power are Wird as-Sattiir with 
Khalwatis, Awriid ai-fatlJiyya of the Hamadaniyya, I Jawharat 
al-kamiil of the Tijaniyya, UnmUdhaj of the Kittaniyya, $aliit 
Mashishiyya of the Darqawiyya, and ad-Dimyii#yya (poem of the 
Ninety-nine Names of Perfection, ai-Asma' al-J:tusnii) of tht, Han
�liyya. 

I SanUsi. Salsahil, p. 107. 



VIII  

Role of the Orders in the Life 
of Islamic Society 

o important were the orders in traditional society that an 
attempt should be made to bring out aspects of their social 
and religious significance during stage three, until the 

present-century process of secularization brought about their 
rapid decline. This brief excursion into the field of religious socio
logy is confined in the main to Arabic-speaking peoples, since 
these are the only peoples of whom the writer has had the per
sonal experience that is necessary if one is to gauge the significance 
of religious institutions upon society in the past, since it is ex
pressed in the outlook and attitudes of the shaikhs and adherents 
of the orders as they survive today. 

The Islamic world was by no means homogeneous, but it 
was culturally unified and diversified at the same time. Within 
the culture were different civilizations (distinguishing 'civili� 
zation' as the outward and material form of culture) : the 
civilization of the nomads of desert and steppe, the people 
of the river valleys whose cultivation was based on irrigation; 
rainland regions, mountain ranges and their valleys, and the 
many�faceted life of cities. These differences moulded in many 
ways the expression of Islam in these societies. Islamic legalistic 
culture received its fullest expression within town and city, 
and was found at its weakest among nomads, whether Arab, 
Berber. or Turkish. And similarly with the religious orders; 
their popularity and the hold they exercised varied in different 
environments. 

The Islamic world also embraced many different regional 
cultures. Regional diversity derives from both internal and 
external factors of differentiation: geographical and ethnic factors 
and the pre� Islamic religio�social substratum, and external 
influences, the nature and differences in the historical penetra� 
tion of Islam. It will be obvious that Iranian Islamic culture 
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differed profoundly from that of Negro Islam.' Iran had behind 
it millennia of advanced culture, and Iranians, receiving the im
pact of primitive Arab Islam, contributed significantly towards 
the formation of Islamic culture proper. On the other hand, 
Islam came to Negro Africa fully developed and was a strong 
factor in unifying culture. 

One thing should be made quite clear, that although the regional 
differences are distinctive, the dynamic tension between Islam 
and the regional culture found expression in a remarkable unity 
of culture. These various culture areas had a common Islamic 
heritage. Islamic institutions spanned their various strata, both 
the horizontal and the vertical ; the key institution being the 
rhari'a, the ideal Law which constituted the binding force of the 
community. The Sufi heritage in none of its aspects, including 
the institutional, ever truly amalgamated with the shari'a-bound 
structure, yet such was its fusion with popular religion in its 
expression through the orders that it spread almost every.vhere. 
The link with the saint-cult was most important since spirit
veneration became a universal aspect of Islamic expression (Negro 
Africa is the main exception), although relationship to the orders 
was not so universal. 

The response of regional groups to Sufism in its different 
manifestations varied considerably, but no summary would be 
sound, since few local investigations have been carried out, and, 
given the differences within each Islamic sub-culture, no genera
lization would suffice. It would be easy to contrast an Iranian 
world as primarily manifesting an intellectual and poetical response 
to Sufism with an Arab world whose reaction has been anti
intellectual and conformist. But the reaction of the peoples of the 
Indian subcontinent could offer no one the opportunity for 
precise definition, since their heterogeneous range covers every 
variety of Sufi expression in a way inconceivable elsewhere. 
Sufism could take root in India, since in a sense it was already 
there, whereas the Semitic legalistic mentality remained alien to 
the Hindu ethos. Then again we might depict a Negro Africa as 
offering virtually no response to the mystical Way, either intellec
tually or emotionally, adopting form without content and spirit. 
But this last type of response was certainly not confined to Negro 

I I distinguish two bwud responses of Africans to Islam, the Hamilic unu 
the Negro, in my Injfufflu of hlam UpQ71 Africa, London-Beirut. 1968. 
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Africa; and similarly with other responses we might attempt to 
regionalize. 

Furthermore, these cultural differences in response and adapta
tion exist within the Arabic-speaking world with which this 
chapter is primarily concerned: the Maghribi and Egyptian Islamic 
regional cultures, for example, are anything but uniform. These 
differences condition the responses of the various peoples and 
occupational groups to Sufism. The same tariqa could take on 
quite different forms in different countries in both doctrines and 
rites. There is a great difference between the Qadiriyya in the 
Maghrib and in India. The thought of Indian Qa:diris like Miyan 
Mir is inconceivable to the Moroccan, let alone the discipline of 
Yoga practices. Similarly, the Moroccans in their turn had their 
own distinctive practices. 

The most, therefore, that will be attempted here without the 
benefit of regional surveys is to give a series of piecemeal references 
to the men of the orders in a sociological context in relation to 
Arabic-speaking peoples, though there are aspects relating to 
other regions which need presenting even in such a context. 

I. Ash-Sha'riinL An Egyptian Shaikh at- Tariqa. In view of the 
fact that most books describing Sufism are concerned with Sufi 
thought, especially theoretical and poetical, during stages one and 
two, when Sufism had not become a universal aspect of Islamic 
society, it seems well to stress that this chapter is concerned with 
Sufism as stabilized in stage three, when the men of the shari'a 
in the Arab world had subjected it to their own standards. At the 
same tim�, Sufistic expression had allied with popular religion in 
such a way .that it influenced the lives of many ordinary Muslims. 

We have ascribed the weakening of the mystical expression in 
Islam to its diversion in the direction of devotion to saints and 
concentration upon collective cult 'recollection of God'. With 
exceptions, such as the Khalwatiyya which provided for the 
zilhid, those who wished to follow the Way did this as solitaries 
outside the regular Sufi institutions, in which the term murshid 
as applied to the shaikh had become meaningless. Holiness, not 
spirituality, was the criterion. 

In saying this we are not decrying the importance of the orders 
and their walis as a spiritual force. The orders had become special 
focuses of Islam, in that they combined this cult of saints with 
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authentic Islamic sentiment and loyalty to the shari'a. To demon
strate this we will sketch the outlook and way of life of the 
Egyptian, 'Abd al-Wahhab ibn Al:tmad a!;h-Sha'rini (897/1492-
973/1565), as a relatively sympathetic figure to typify this stage 
for Egyptian Sufism in general and of the conformist tendency 
everywhere, including India which had its orthodox trend, even 
though Indian Sufism in its comprehensiveness was syncretistic 
and eclectic. 

Ash-Sha'rani reveals something of himself in his La/a'if al
minan. This is not a true spiritual autobiography but a kind of 
personal llumiiqib book, a listing of the virtues and spiritual gifts 
with which he had b�n endowed, each example accompanied by 
parallels drawn from the experiences of Sufis of all ages. In other 
words, he writes his own hagiography, but this is by no means 
as distasteful as it may seem, for he is disarmingly naive, he makes 
no claims for himself, his virtues are examples of the overflowings 
of God's grace (al-fuYI/{;fiit aT-Rabbiiniyya).! 

Ash-Sha'rani was trained within the Shiidhili tradition. He 
submitted to a true spiritual director, 'AIi al-Kha'wwa� (d. 1532), 
an illuminated ilIiterate,Z but in relation to whom Sha'riiru calls 
himself the ummi (untrained) and 'Ali the 'alim (master). After 
describing his course in the way of mujiihada (purification) he 
writes: 

My introduction [to gifted knowledge}l took place on the banks of the 
Nile beside the houses of the Nubians and the sail-driven waterwheels. 
Whil st I was standing there, behold the gates of divine wisdom' 
opened upon my heart, each gate wider than the distance between the 
heavens and the earth. I began babbling about the mysteries of the 
Qur'an and J:ladith, and of deriving from them the principles behind 

I Other autobiographit:al mat"rial is found in his account! of his mast""" in 
hla Tobmpit, in al-Baf.r al-mawriid, Kmh! al-ghu_a 'an jam;' al_ummil, and 
other works. My bib liography on ash-Sha'rini is tOO exlcnsi-'e to be gl>'en here, 
but two 6t\ld;eJ in Arabic may be mentioned: Tawfiq at-Tawil, .4sh-Sha'r';'n' 
im<fm at-U'IatllU'U! fi 'avihi, Cairo, 1945, ond TlIhll 'Abd al-B�q1 Suror, At. 
TalaU'f{,'U! a/·hldmi wa 't·/mam ash-SIul'rdnf, Cairo, '953, 

a The term ummi frequently means untrained in the Islamic sciences, but 
Sha'rini says uplicitly that 'AB could not read or write (Tab0q4t, ii. 135; 
La{a'jf, ii. 86). In thil re9�ct 'All reallIl direclOI1l like al-Billllmi and al_ 
Rharaqiin1, Sha'riini'8 long notice on 'Ali al-Khawwit in his Sufi lives (Tabaqiit, 
ii. 135�53) i, composed mainly of his uyings, 

J AI-'uliim al-u:ahabi)'}'1I as opposed to aI-'ufiim al_kasbi}'),a, 'acquired 
knowledge' . 

• AI-'u/um al-/aJunni)'}'a, knowlcd� direct from God. 
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the various Islamic sciences to such a point that I believed myself able 
to dispense with study of the works of the scholars of the past. I filled 
some hundred quires with these matters. But when I showed them to 
my master 'Air al.Khav,.\-V� he told me to get rid of the lot. 'This 
knowledge', he declared, 'is contaminated with speculative matter and 
human acquisitions. Gifted knowledge (,ufiim a/·wahh) is far removed 
from the likeness of such.' So I destroyed them and he set me on a 
course for purifying the heart (Ill/fiyat af.qalb) from the blemishes of 
speculation, He said, 'Between you and unblemished gratuitous know· 
ledge are a thousand stages.' I began to submit to him every inspiration 
that came to me and he would tell me to avoid such a course or to seek 
what is higher. So it went on until there came to be what came to be. 
This is the description of my enlightenment after undergoing the 
previously.mentioned discipline of mujahada.1 

Subsequently he describes the way by which he came to know the 
mysteries of the Shart'a. 

Ash·Sha'rani had a wide knowledge, even some originality, 
if little critical faculty. He was a prolific compiler of treatises 
which won great popularity and influence in order circles and 
have maintained them until the present day, He commends the 
'primitive' Way of aJ·Junaid 'because it fulfils the requirements 
of the Law' ; in fact, because it is accepted. He took a middle 
course and combined to his own satisfaction fiqh with ttlfawwuj, 
but was by no means legalistically rigid, witness his attempt to 
unify the four legal schools,l which naturally infuriated the 
'ulama', He displayed considerable courage in his fight for what 
he thought to be right, not hesitating to criticize jurisconsults 

(fuqaha') and Sufis (fuqaro') alike, and naturally incurred the 
enmity of extremists on both sides) He criticized the obtuseness 
of the 'ulamo' to the 'spirit of the Law. He likens them to donkeys 
carrying books they could not comprehend, aptly quoting the 
Qur'anic verse: 'The likeness of those who are burdened with the 

, La.Ia'if aI-m/'IICU!, Cairo, 1357. i. 52-3. Two earlier muten on the way of 
mujlfhada had been Nur ad-din 'AB al-MII�fi (d. 933/'5017, Tubafldt. ii. 116-17). 
and Mul;lal1l1Twd a,h·Shinnawi (d. 9301. Tobaqdt, ii. 120-') . 

• Af-Mi:::4n al·kwlmi as.h·Sha'riiniy}'a (Clliro, A.H. '301'). which he sum· 
marized in a(_Mi:tJ" al-Khifjriyya (on the margin of �adr ad.dln M. b. 'AR, 
�/mal al·umma fi 'khtiMf al.a'imma. Cairo, 130f), and see Permn. 'Balance 
de la 10; musulm�ne ou esprit de la I�gislation isl�mi'lue et divergences de ses 
quatre rites jurisprudentiels par le Cheikh El-Char-mi'. Rl:tlue AJrirai,,�, xiv 
(1870), Ul<}'-SOI. 33 1-f8. 

, For his own account of the campaign of the Azharites against him 5<'1: 
La!Ii",f, ii. 190 ff. 



THE LIFE O F  ISLAMIC SOCIETY "J 

Mosaic Law but would not bear it is that of a donkey loaded with 
books' (lxii. 5). On the other hand, he expressed opinions con� 
cerning corruption within the orders, mentioning especially the 
Badawiyya, Rim'iyya, Bisfiimiyya, Adhamiyya, Masallamiyya, 
and Dasuqiyya as contravening the Shari'a. Consequently he 
incurred the penalty of one who takes a middle course. The 
Khalwati chief, MuJ:tammad Karim (l491-1578), ' did not regard 
him as a Sufi at all, whilst Sha'rani regarded Muf:lammad Karim 
as a lax Muslim, legalistically speaking. 

Sha'rani's theology falls within the Ash'arite sphere. His 
mystical thought was quite unsystematic. He had no pantheistic 
leanings, not even any thought of God as immanent in His creation; 
upholding the doctrine of 'exemption' (tanzih), in the general 
sense of the difference (mukluUaJa) between God and His creation, 
though it must be admitted that the use of these tenns was imprecise 
and relative. Yet surprisingly he defends Ibn al�'Arabi, claiming 
that what is of dubious orthodoxy in his works had been inter� 
polated by others. 'f epitomized a/�Flltiibiil al�MaMjyya', he 
writes, 'expurgating from it 311 that was inconsistent with the 
letter of the Shari'a'.t 

Sha'rani's ziiw;ya, built for him by Q1i9J :vIuf:lyiddin 'Abd al� 
Qiidir al�Ozbeki, was situated in the midst of the teeming life of 
Cairo. It comprised a mosque, a madrasa for tulliib (law students, 
at one time there were some 200, of whom twenty-nine were 
blind), a retreat-centre for Sufis, with a hostel for migrants, and 
rooms for himself, his wives, and relatives. This was his tii'l!a 
and there were no branches. It was no centre for asceticism (and 
should be balanced by description of a Khalwati establishment) 
but a whole Islamic institution in itscU, well supported and 
endowed. Sha'rani describes as among God's graces to him the 
material prosperity by which he was able to support such a place, 
and gives details, for example, of the vast quantities of food 
consumed during the nights of the fast and on festivals. 

Sha'rani clearly regards the orders and their leaders as ful
filling a vital role in Egyptian society. He drew attention to the 
economic and social disabilities under which the fallii�jn and city 

, On M. b. Al)muu b. Karim ad·dln see Khilal Jadida, iv. 109-10. He was 

a pupil of Shaikh Dem"ruiish . 

• w!ti",f u/·mitUlII. ii. t9; st:" als() his al· YtJlt'<iqil u:4 ·/·jrm:tihi, (C.ira, 1321). 
i. 6-IS· 
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poor lived. In this respect he criticized the detachment of the 
'ulamij' from the life of the people. their subservience to Ottoman 
authority after the conquest of 1517. and their self-seeking and 
venality. These were the men who begrudged the people their 
spiritual pleasures. He himseU remained detached from the snare 
of wealth, yet one might quote the remark of Ibn al-'Jmiid, to 
illustrate the problem involved in the hereditary transmission of 
baraka. that his son 'Abd ar-Ral)man (d. IOI 1/1603) succeeded to 
his stijjiida but 'de\"oted himself to the accumulation of riches'.' 

His ethical Sufism and ability to hold the most incompatible 
views is typical of the men of the orders, for they drew upon the 
incomparable riches of centuries of Sufi exploration and insight, 
yet in regard to it they display the same mentality asfuqahii', be
lieving that exercise of the critical faculties is kufr or infidelity. 
So he can state that Reality is revealed through the successive 
unveilings to free the nafs until direct vision is attained, whilst 
in his development of the doctrine of wiliiya, extremely important 
in his scheme of things, he shows that although walis possess 
illumination (ilhiim being shafts of light that illuminate the soul), 
this is a one-way process, and the wali can never reach a position 
when he can cease to be concerned with the requirements of 
revealed Law. Although a 'favourite' of God, not even a u)afi can 
attain nearness to God, consequently we translate wali as God's 
'protege' rather than 'friend', for friendship would naturally imply 
some degree of reciprocity in the relationship of the man and his 
God. The inner belief of many of these men is that communion 
with God is impossible, though at the same time they are using 
the conventional terminology of 'union' andfana'. Sha'rani is more 
concerned about communion with aw/i)'ij', upon whom the Light 
has shone and from whom it is reflected upon men. 

He has all the wali material in profusion, a hierarchy of saints, 
a wonder-world of visions and miracles, a spirit-world inhabited 
by jinll (who, he tells us, attended his lectures with open ears)! as 
well as the spirits of saints and their archetype, al-Kha«;iir; all 
these intensely real in their relationship with mankind. He was 
an assiduous tomb-visitor, the Qarafa must have seen him every 

, Ibn 1I1-'Imiid. Sfmdha,rit adh-dhahab, viii. 374. The lonl1cr account about 
'Abd 3r-RaQm:in in Mubibbi's Khuw,at ai-A/ha, (ii. 36 .. ) confinns his neslect 
of his father'. ",m<�j.-a . 

• lA,a'i/, ii. 68. This prh'ilegc he $hared with the Prophet, see Qur'an, bdi. I, 
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week, and he records his conversations with their inhabitants. 'If 
one visits a wali at his grave', he was asked, 'how is one to know 
whether he is present or absent?' 'Most walis', he replied, 'are 
roamers, and not restricted to their graves, they come and go.' 
Then he gives information as to when one can find certain wam 
at their tombs. That of Abu 'l� 'Abbas al�Mursi, for instance, has 
to be visited on a Saturday before sunrise to be sure of finding 
him in residence.' 

This controversy concerning wiliiya has not been discussed at 
all fully, mainly because it belongs largely to theoretical Sufism. 
The fuqahii' in general (excluding the later I;Ianbalis) came to 
recognize the possibility of the existence of God's chosen ones, 
though, since they were in disagreement, they never worked out 
any official ijmii' fonnula for canonization. Recognition of a 
wali was essentially a practical matter. It might be accorded 
during his lifetime or after his death. The criteria was popular 
experience of his thaumaturgic gifts, his clairvoyance, the efficacy 
of his intercession, guidance received during encounters with him 
in visions and dreams, and so forth. The orders virtually subsisted 
upon the exploitation of their own saints. Wiliiya cannot be 
transferred by heredity, but the saint's baraka can be so trans� 
ferred. The possession of baraka does not make a wali and is 
manifested by many people other than wa/is and by things too. 
When wiliiya is attributed, as it frequently is, to the shaikh of 
an order it merely means 'spiritual jurisdiction' and \vould be 
better vowelled waliiya in order to distinguish it. 

But what about the ordinary man, how does he get attached to 
an order ? 

2. Relationship to an Order. The main cause of a person's attach� 
ment to a tii.'ija was the family link, and what kept him there 
were the spiritual, social, and economic benefits derived from that 
relationship. The tii'ija ministered to a religious need; that was 
primary: its social and other functions derived from this. In a 
similar, but contrary, sense the purpose of the guild was primarily 
occupational and economic, but had religious functions. 

You were, as it were, born a Sh1idhili or a Khalwati. You were 
associated with the local shaikh, his initiates and affiliates from 
infancy when an amulet made by him was hung around your 

! Ibid. i. 154. 
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neck and your mother first took you to the tomb of the lil'lfa
founder where you were offered for his blessing and intercession.1 
If your father were of any note, on the night of your naming
ceremony a mulid-recital was given in your honour; and similar 
recitals took place at your circumcision and on special occasions 
such as thanksgiving after illness or safe return from a journey. 
You learnt to recite the Qur'an within the precincts of the ziiwiya. 
You grew up to the sound of its songs, drum rhythms, and dances, 
and within the atmosphere of the protection and intercessions of 
its saints, on the anniversary of whose death you could let yourself 
go in the saturnalia of the mU/id. 

At the same time, men and families could choose their fii'ija, 
and changes of allegiance took place for many reasons-in gratitude 
for a cure, in fulfilment of a vow, as the result of a quarrel, or in 
response to the rising fame of a ne,v illuminate or a new t/j'ija. 
Such changes and fluctuations in popularity account for the rise 
and decline of !ii'ifas, for these belong to the natural order as 
human associations, whereas the tariqa, belonging to the spiritual 
order, goes on as long as derivative lines survive. The fjj'ijas were 
dependent upon the baralw (virtue) of their saints (note the English 
phrase 'the virtue has gone out of it'), and this may fade in both 
the dead and the living. 

Shaikhs of stage three were full members of society, living 
with their family, maintaining lodgings for dervishes and migrants, 
whether in a compound embracing a complex of buildings or a 
Cairene tenement, the whole household being known as a ziiwiya. 
But Sufis attached to a convent, even though they had a family 
in town, lived a life of relative detachment from natural ties, their 
primary ties being with their spiritual family. 

The call to the Sufi life as an individual Way, an aspiration to 
transcend society, was never lost. It was true that the praetice 
of the mystical Way could lead to indifference to social morality, 
but the dedicated Sufis or dervishes, whether they lived in a 
ziiwiya or wandered about, were not regarded by ordinary people 

I Evliya Chdebi describes his O'wn 'aqiqa (eighth_day narninl{ ceremony) : 
'The Sheikh of the convent of the Mevl�\'is at Kassempasha, named Ahcii 
D�deh, took a bit of bread out of his \enerable mouth, and put it in mine, 
saying, "May he be  fostered with the morsels of the poor (fakirs)". The Sheikh 
of the convent of Mevlevls at the new gate, 'l'u.'lhanc-dedeh, took me upon his 
ann, threw me into the air, and catchinl{ me again, said, "l\.1ay this boy be 
exalted in life" 

, (Narrarillt, tr. '·on Hammer, I. ii. 16). 
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J!S rebels against society. They were felt to belong to society and to 
fulfil a social function. The dedicated life is incompatible with 
the limitations of the family, and most had little or no family Iife
their relationships with the extended families of their homeland 
and the interrel3ted life of the village was lost. Without kinship 
and social ties they moved about freely. Frequently they settled, 
living a hermit life, a source of benefit to the nearest village or the 
local graziers, and after their death their barako. was not lost but 
remained associated with the tomb as a permanent endowment. 

Many were the reasons, apart from the caU to the life of absolute 
devotion, that could lead a person to embrace the dervish life. The 
Sufi Way attracted people of a certain kind of temperament 
through the fascination of the numinous and mysterious, the call 
to explore unknown realms open only to those prepared to follow 
a dedicated life. Again, if you had an enquiring mind your easiest 
way of exercising it safely in an intolerant society was to assume 
the cloak of a dervish.! We have shown that initiation did not make 
a Sufi. Many besides Ibn BanG ta, whom no one is likely to claim 
to have been a Suli, enjoyed collecting ijiizas. Most Persian poets 
were initiated as a matter of course, but many did not follow the 
Way, being more interested in courts with their patrons and 
taverns with their wine, conversation, and music, than in khiinaqiihs 
and submission to the discipline of an exacting shaikh. Their 
innate gifts were all that was necessary to enable them to write 
inspired Sufi poetry, for the mystical experience is not ne<:essarily 
religious; it may be a purely aesthetic experience. Controversy over 
whether l:Iafi�, for example, was a Sufi is not a subject for dis
cussion in a book concerned with the phenomena of mysticism. 
I:lafi� wrote different types of poetry, including the mystical; 
through his imagery he may well open a channel to the light. We 
have mystics like the Arab 'Vmar ibn al-Faric.l and the Persian 
]ami, who naturally expressed themselves through poetry, and 
poets like 'AHar, who were moved by mystical experiences or 
fancies; both types according to our criteria were Sufis. Or again, 
we make no distinction between the shaikh who lived a life of 
worldly indulgence and one who followed a rule of poverty and 

I Should the sceptic not concern him.elf with lublerfugcs, it wu done for 
him. So it h!l.!l heen claimed that 'Umar Khayy:1m was 8 Sufi. No one would 
h8'·e been more amused than 'Umar himself to read the latest "cnt\lre of thi� 
kind, Thll: Original Ru/Miy}·al DJ o",a, Kha>-·yam, by Rohcn Graves and Omar 
Ali-Shah, London, 1C)68. 
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withdrawal since moral distinctions have no relation to the concept 
of wiliiyQ in any of its forms. The criterion of his society was the 
degree to which the shaikh was able to experience the favour of 
God. 

In this third stage there were the seekers who followed the way 
of guided discipleship, perhaps in a zawi),a, perhaps while carrying 
on their normal occupation like • AIi al-Khawwi�. chief guide 
of ash-Sha'rani, who maintained no ::iiwiyQ and made no attempt 
to exploit his baraka, but was first a trader in oils and then, as his 
laqab shows, 'a palm-leaf plaiter'.' J t was not necessary to withdraw 
from the society of men in order to live the dedicated life, though 
temporary withdrawal during the period of training and at intervals 
afterwards to carry out special exercises was an essential part of 
following the Way. 

It is a step towards understanding to remind ourselves that the 
world in which the order-shaikhs and their devotees lived is in
comprehensible to modem man. As Wilhelm von Humboldt has 
said in connection with the language problem: 'Each language 
draws a magic circle round the people to which it belongs, a circle 
from which there is no escape save by stepping out of it into 
another.'� We. however, are trapped within a circle from which 
there is no genuine escape. No attempt will be made in this fact
centred book even to enter into that world imaginatively, for 
this can be done only within the context of a study of Muslim 
life as a whole, but we should at least draw attention to the fact 
that the people about whom we are writing were living in an 
entirely different dimension from that likely to be experienced by 
readers of this book. They believed, not merely in the reality of 
the supernatural world, but in it as an ever-present reality. Should 
we hear someone say that he had found himself in the actual 
presence of the Prophet, who had called him to a mission, we 
might feel embarra5sed and take him to be suffering from visual 
and auditory hallucinations. It is the same when we read the lives 
of the Sufis. Accounts of 'states', moments of epiphany, and 
evidences of kariimiit will be meaningless unless one projects one
self into their atmosphere. We have to remember that each one 
of us is enveloped in a world of unconscious assumptions which 

, Sha'ranl, Tabaqot, ii. 136; Ibn al.'lmid, Shadhar4t, viii. �33-4' 
, Quo\ed fmm E. C�S5ircr, l-a"l'U1.Gt and 1I1yth, n. S. K. Lang�r, New 

York, 11)46, p. 9· 
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give structure and meaning to our experience, shaping our way 
of expressing that experience in words. We, today, living in an 
entirely different atmosphere from that of Sufis, falsify our his
torical view when we question their experience in that vision (the 
ultimate question is the reality of the source of that experience), 
the honesty of their accounts, or their mental stability. We are 
questioning a view of the world of which we have no experience, 
as well as showing our lack of historical imagination. Our view of 
life is just as much conditioned as theirs. But to pursue this subject 
would be to carry us into realms which would be incompatible 
with the aims of this book. We will, therefore, consider the social 
significance of the orders along empirical lines. 

3. Religious Role. The social significance of the orders was many
sided but the rr&.giOllS_significance was primary (it will be noted 
how we are tlli ing in secular terms). We have seen how their 
development transformed the spiritual nature of Islam between 
the twelfth and fourteenth centuries. The grudging recognition 
accorded to Sufism alongside the Islamic sciences had neutralized 
mystical intellectual expression in the Arab world. But it was 
different with practical and institutional Sufism. The lawii',f, 
fully blended with the saint-cult: exploiting it, in fact, represented 
the religion of the ordinary people, since most people's religion 
is realized in behaviour. Participation in their ritual ministered 
to the individual's need to oppose or transcend society, raising 
him temporarily into timeless supernatural experience. Legalistic 
religion, not concerned with the exercise of a pastoral office and 
having neither means nor agencies for emotional outlet and few for 
free intercession, had little to offer men's deeper needs. The legal 
religion-fultilleEl-a.socialJllr m_ore. than a sp-iritual 6!O.cYon, and it 
was tQ� function of the orders to mediate to the ordinary man the 
inner aspect of Islam. In their concern for men they played in 
man, .cspects a role similar to that of the local church in Europe. 
They embodied in themselves the whole mysler;um jasdnans of 
the age, revealed, esoteric, mystical, and emotional religion. Sufis 
were of aU kinds, differing considerably in type and direction; 
some lived lives of sobriety, others lived in a dream world, subject 
to states of ecstatic intoxication; some were ascetics, living in 
retreat, subjecting themselves to great austerities; others savoured 
to the full the power they exercised over the lives and souls of men. 
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All this remained parallel to the orthodox institution. In their 
spiritual life affiliates could in fact do without the orthodox world. 

At the same time, although they arose outside legalistic religion 
and ministered to deep-seated spiritual urges, the orders were 
truly Islamic. They responded to the social media in which they 
found themselves. In their association with formal Islam they 
always held open the way for i IIumining the inner aspect of the 
sharj'a. The shaikhs participated with their ikilwiin in ritual 
prayer before reciting their personal dhikrs; their awriid move 
with the force of their incorporated Qur'anic passages ; whilst 
millids concentrated ecstatic ritual on the Prophet. The humblest 
quhba (domed tomb). ::iiwiya, or khalwa served to remind the 
rudest villager of spiritual realities and social obligations. Sufism 
under this form embraced a wide range of religious experience, 
from the primitive nature-mysticism, spirit-raising, and power
cults of folk religion to the refine�, desiccated reaches of philoso
phical monism. Old sacred places were Islamized as saints' tombs, 1 

legends from earlier religious strata were incorporated and adapted, 
whilst yoga exercises and ritual dances were assimilated to the 
forms of the dhikr. Though the orders were not in themselves 
responsible for the remarkable unity of popular religion in Islamic 
culture they contributed greatly towards its achievement. 

We have pointed out that the orders filled the place of an order 
of clergy lacking in official Islam. In contrast with the 'utamJi' there 
were no class distinctions among Sufis. Their shaikhs, it is true, 
fanned a hereditary religious class, but they and their associates 
were generally close to the people; their institutions, whether 
Kirghiz kiu'inaqilh, Turkish tekke, or Maghribi ziiwiya, in addition 
to keeping open house, welcoming the poor and voyagers, were 
providers of spiritual solace, and formed channels of power with 
the supernatural world. The dervish, recruited from the people 
and ,;owed to abstinence and poverty, was one of the people. In 
this respect both dignified shaikh and ragged dervish oontr��.ed 

, Certain tombs of visitation (zi)'uT/l, ma;;drat) in cenrnll AlIia ate sited on the 
ruin. of Buddhist stupWl; see M. Aurel Stein, 1",,"",osl Asia, 1928, ii. 8661 In 
Kaslunir both mosqu�& and shrine, are frequently built on Hindu or Buddhist 
sites. The gNlat mosque and the Khiinqlih·i Mu'alla of 'AlI al.Hamadaru in 
Srinagar are on former Buddhist and Hindu temple sitcs ; and W. R. Lawrence 
writes, 'when Qn� !leeS the Muslllman �hrinc with in shady t:henars and lofty 
poplars and elms, n little search will discQ\'cr some old Hindu As/ha,,' (The 
Vull� oJ Kashmir. l.onJon, 1895, p. 286). 
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with the 'ultIma' class, who, whatever their social origins, tended 
to become alienated by their legalistic training and outlook from 
the real spiritual and social needs of the people. In Syria it was 
difficult for one horn in a village to progress far in the process of 
legal training and join the 'ulamii' class, whilst all higher positions 
were rt;!SCrved for privileged clerical families. Al-Muradi recordsl 
hOW a certain shaikh of Damascus was despised because of his 
rustic origin; qaTawifalla� they labelled him. It was much easier 
to join the legal elite on grounds of training and ability in Egypt 
than in Syria. The relationship of this class with the people was 
often strained by the fact that although many had links with 
respectable orders, they attacked the people's !a'ifas and their 
mulid gatherings, the very means that ministered to their needs. 
The decline of the orders in the modern world has left a void. since 
the regular clerical class could not take their place. 

The methods of de\'otion practised by the orders were a means 
of psychic release for the individual, placating him within the 
community. Their prayers and their occult and thaumaturgic 
tcchniques tranquilized mind and emotions, appeasing or curing 
psychological as well as bodily ills. and this contributed towards 
both personal integration and social stability. On the occasion of 
a plague of locusts in Damascus in li47. 'the head of the jebawi 
fraternity then went out with his followers with drums and stan
dards and prayed at the shrine of Sitt Zainab cast of Damascus. 
On coming back in the evening, they all went round the city and 
made a Doseh in front of the Seray. They prayed and invoked God 
to destroy the locusts.'z The very presence of shrines and of those 
whose personality has been taken by God, whether majiinill 
(possessed) or majdllllbin (attracted), contributed to the welfare 
of the people. Jean Aubin \yrites in a study of two texts on the 
lives of two sayyids in fifteenth-century eastern Iran: 

Dans J'Jran du XVe siklc, couvert de I].linaqahs, on vit dans un monde 
de reves, de presages, de premonitions, de symboles. En 939/1532-33 
Mi�rdbi, exprirnant une opinion quc bieo d'autres panagent avec lw, 
ttrit que la presence de dements et de simples d'esprit (magll.nin va 
magagib) est une condition de prosperite et de bonheur pour une vilIe, 
'car la surface de leur esprit est pure et lcs cvencments qui doivent 

, Al.){uradi. Silk ad.'/u,ar, Cairo, IlS74-83, Hi. :176. 
1 From the chronicle of AJ:unad al-Budaiti, a master·barber, qUOted by 

G. M. HadJad in D. /sI. xxxviii (.963). z6g-70. 

Q 
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se produire s'y refl.hcnlj tout ce qui vient d'eux, en parole et en acle, 
it faut en attendre un resuitat, car cc n'est pas sans significalion'.1 

Many orders offered a religious sphere to women, little
recognized in the legal religious set-up. Women could be 
enrolled as associates, they could be appointed as leaders 
(muqaddamiit) to organize women's circles,z and some even became 
dervishes. But most women found their religious focus in the 
local wali, that is, the saint localized in his tomb, and visitations 
on Fridays and festival days were the highlights of their religious 
life. The dualism between male and female religion was brought 
out on Fridays when the men went off to the Jami' to display 
their communal solidarity by participation in ritual prayer, 
whilst the women were at the saint's tomb or graveyard making 
their offerings, petitionings, or communings with the spirit of 
the tomb. 

The missionary role of the shaikhs anl:! faqirs is another aspect, 
both in commending Islam to non-Muslims and in helping the 
newly-converted to take it to their hearts. The community-free 
wandering dervishes were onc of the agencies whereby Berhers, 
Indians, Greek Anatolians, Turks, Tatars, and Malays were 
brought within the orbit of the legal institutions of Islam.! Ibn 
Banu�a came across some of these, like Jala! ad-din at-Tabrizi 
in the Kamriip hills of Assam, who converted many to Islam .• 
Dervishes in the Yasavi tradition constituted the most important 
factor in the Islamization of the nomads living to the north of 
the Seyhun. In Anatolia the Mhos, through whose agency the 
conquered Anatolians assimilated Islam,S became the great saints 
whose tombs embodied the spiritual aspirations of the peasantry
a bridge with their inherited underworld of religion and folklore. In 
India, where ideas were more important than in other missionary 

, J. Aubio. Dnlx s{Jyyith d4! Bam all XV� siick: cantrib,IIia" a f'hiJtoir� d4! 
['[ran timouritlt:, Wi�bt.den, 1956, pp. 97--8. The reference is 10 Mil;lribi's 
book 00 shrines in Kinnan, Jl1o:z4rdl.i Kinniin, Tehran, A.H. '330, p. dS9. 

> For Morocco sce E. Wesu.-nnarcK, Ritual and &fi� i" ]l1Qrocco, 1916, i. 
,8 ... 

I Th� tTumtiqib of thc saints have many accounts of conversions to hlam 
effected through their agency. On one ()(;casion Jalal ad-din ROmi ""ed a youJg 
Gr<:ek from a lynching and he subsequently joined Islam; Afl.ilki, Marrdqib al
'driftn, i. 144 . 

• Tbn Ba!\llta, Paris "00., iv. :u6-n. 
I O. L. Barkan, 'us dervichcs colonisatcure8 ture .• de l'cpoque de la conquete 

et l� :o".I"iye·. Vakiflar Dagisi (Rroru d,s lValifs, Ankara), ii (194l), 27!r)86. 
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areas such as Africa, they went to great lengths to accommodate 
both beliefs and practices to their environment. This does not 
imply that they consciously compromised with their conception 
of Islamic belief, since a pantheistic-tinged interpretation of life 
came as natural to them as to Hindus. 

4. The Social Role of the Orders, though secondary to the religious, 
was so important that no study of Islamic society ought to ignore 
them. In traditional life religion was the synthesis of human 
activity, all society was religious society. The orders, binding 
together individuals under a supernatural bond, were themselves 
a social power. Orders came to be associated in various ways with 
different strata of society. They frequently had a special relation
ship��ith social classes, regions, clans, or occupational groups. 
Some were aristocratic, favoured by the court and 'ulamjj', like the 
Suhrawardiyya in the Sultanate of Delhi in the thirteenth century 
and the Mawlawiyya in relation to the authorities of Seljuq and 
Ottoman states. Others had a popular following, as with the con
trasting types of Bektashiyya and Khalwatiyya in Turkey. They 
might be urban (Mawlawiyya) or rural (Bektashiyya), or occupa
tional (according to local circumstances like the association of 
fishermen in Egypt with the Qiidiriyya),1 linked with trade-guilds or 
the military class, like the relationship of the J anissary corps and the 
Bektashiyya. Even the distinctions between orthodox and hetero
dox or antinomian (in India contrasted as Ba-Shar'and Bi-Shar' 
orders) had social significance. 

Expansion of the orders depended upon the chances of in
dividual proselytism and their appeal to particular groups. Many 
later orders tended to be in varying degrees regional. We have 
shown how. rrom unpromising beginnings, the Qiidiriyya spread 
so that localized unrelated groups came to be found in most 
countries, yet it is the image of the wali 'Abd al-Qadir, not the 
Qiidiri Way, which has really become universal. Other tariqas 
were purely regional, like the Bektashiyya confined to AnatoJia 
and European Turkey; the Dadawiyya and its branches were 
mainly Egyptian, the Chishtiyya was Indian, and the Khatmiyya
Mirghaniyya was confined to eastern Sudan and Eritrea. I\'Iost 

I E. \V. Lane. T� Man�rs and Cwfoms of fhe Mrxhrn EgYPfialll, Everyman 
edition, p. 249. This book, first pUblished in ,8)6, ill far the belt introduction 
to traditional Egyptian lIOCiety and the role of the ordet"6 therein. 
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orders were parochial or tribal ; for example, in south Morocco 
members of the N�iri}'Ya were drawn almost wholly from the 
population of Wadi Dac'a, where it enjoyed a considerable 
historical role. Ethnic groups venerated their own saints and 
associated tii'ifas. Tribal groups frequently derived themselvcs 
from a saint ancestor as in the Maghrib, Nilotic Sudan, and north 
Somalia. There were no uruversni shrines as there werc universal 
saints, the latter being commemorated by local shrines (maqiims). 
This regionalism contrasts with the Shi'ite places of pilgrimage, 
which are universal in their attraction of pilgrims. 

The order linkage, and its ceremonial, fulfilled not merely a 
fraternal, but also a communal function, Each village, town
section or district, each urban craft-guild, each tribe or section, 
had its tomb-centre, which influenced not merely \he lives of 
affiliated and initiated members, but all who belongcd to that 
particular community or locality, The bond was essentially onc 
of personal attachment to the saint-founder and living fii'iJa head, 
expressed on the material plane by relationship to a tomb and 
associated ziiwiya or teMe, The men of these institutions were 
in dose touch with the people, large numbers of whom were 
affiliates, They were deeply concerned and implicated in their 
whole life, reinforcing their sense of identity, They were org:miza
tions for mutual help, and a \'enerated shaikh could voice the 
people's grievances and condemn tyranny and oppression. They 
assisted the poor, and ministered to the sick and travellers, The 
degree to which the tekkes did this in Turkey can be seen from 
Evliya Chelebi's account of his travels. As the baraka of their 
saints protected villagers and tribesmen against harm or calamity, 
so the power of their protective amulets, by giving the individual 
confidence. helped to maintain social stability, 

The orders and their waiis, we might say. consecrated 'secular' 
institutions. As we have seen they were closely associated with 
craft and commercial guilds, each of which was under the protec
tion of a saint, In Fez' 'Abd as-Salam ibn Mashish is the patron 
of the scribes ((tabib at-tulba) ; in Egypt the dancing girls (' Qfciilim 
and ghazawi) were devoted to Abmad al-Badawi. The Dayyumiyya



in Cairo was linked with the butcher's guild, and a champion of 
the rights of the poor, Al?mad Siilim al-J azziir, towards the end of 

, For patron saints in I\Iorocco see E. \V�.r"rnlarck, Ritual and Belief in 
MQ1(}t(O, London. 1926, i. f79-82. 
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the eighteenth century, seems to have been both guild-master 
and khalifa of a Bayyumi group at the same time.' This does not 
imply any identification between the t,"o types of organization. 
In Ottoman Turkey, too, the orders played a considerable role in ' 
their association with these corporations, reception into the cor- / 
poration involving a special relationship with the order. By virtue 
of his initiation the affiliate could claim the hospitality, counsel, 
and help of his brothers in town and country. Merchants found 
membership of great help when travelling by providing links with 
brothers in foreign parts. Ihn BaW}!a found them closely allied 
to Muslim commerce. At Khansa in China, he wrote, 'We put 
up at the settlement of the descendants of 'Uthman ibn 'Affan, 
the Egyptian. He was one of the chief merchants who found this 
town to his liking and settled there . . .  His descendants main
tained their father's concern for dervishes and relief for the needy. 
They had a finely-built and well-endowed zii'Wiya known as 
al-'Uthmaniyya inhabited by a tii'ifa of the �i1fiyya.'2 Fairs 
sprang up at the anniversaries (common term millid, sometimes 
biJliyya) of the orders which affected the whole region) Their 
centres served as social clubs for different male age-grades. Clerical 
tribes in the Sahara (z'Wiiyii or tulba) played a vicarious role as 
practising IVIuslims on behalf of warrior tribes. 

Frequently the orders created new social groupings, new 
communities, holy clans and tribes. The baraka of the saint was 
exploited by his descendants. In the Maghrib tribes and clans 
often acquired new beginnings. Sometimes this came about 
through association with a zau'!J'a; sometimes when a saint was 
adopted as patron of a tribe it took his name as implying a religious 
and non-lineal descent. Some, like the Somali Isl.laq and DarCid 
clans, cling to a belief in an actual descent from an Arab saint-the 
myth in no wise detracting from the sociological significance of 

1 See al_Jabarti, 'Aja'ib, CaiT<l edn., A.II. 132:1:, it 110, 201. 
% Ibn llaTfUt". ,879 edn .• iv. 285-6. 
J Such fairs arc called rIIam'isim. sing. mmnim. literally 'season' for some 

celebration. th"reforc a gathering of buyers and se!krs at a fixed season. 
l\Iujir ad-din (d. 927/1521) desuibes maU's;ms held on rh" anniversaries of 

saints at their tomb-sites in Palestine. when mau:lids were ehant"d; S"" for 
"xampJe his accounts of those of Rub;! ibn Ya'qub outside Ramleh and of Abu 
'I-l:::Iasan 'AIi ibn 'Alii (d. 474/1081) overlooking rh" sea in the plain of Arsiif. 
which in Mujir's time was under the supervision of the local (Ramleh) bead of 
the Qiidiriyya. Ahu 'I-'Awn :11. al-Ghani (d. 9'0/'50+); Uns al-Jalil, tt. H. 
Sauvaire, 1876, pp. 2 1 1-12. 
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such beliefs. On the other hand, there are clans actually formed 
from a saint·ancestor like the AI 'Aidariis i!l Hadramawt. In the 
Sennar state of Nilotic Sudan holy village communities came into 
existence through the migration and settlement of a Nubian from 
the north. In central Asia villages grew up around a tomb or 
khiinaqtih. In Kurdistan new Kurdish clans formed or integrated 
around the descendants of a holy migrant. 

In connection with baraka-exploitation the Kazcruniyya pro
vides a notable example. This order came into being through 
association with the tomb of Abu Isi:taq Ibrahim ibn Shahriyar 
(A.D. 963-1°35). a pupil of Mul:tammad ibn Khallf (d. A.D. 9B2). 
who died at Kiizeriin, situated between Shir:l.Z and the sea, around 
whose tomb a convent arose. I The order which developed, through 
'Umar ibn Abi 'l-Faraj al-Kazeruni (d. A.D. J304), called the 
Is):laqiyya or Kizeriiniyya, cannot be regarded as a true lariqa, 
since it does not seem to have been distinguished by any special 
teaching or method of dltikr recital, but rather this order is an 
example of the exploitation of Abu Is):laq's baraka for which he 
is in no way responsible. His baraka was especially effective as 
a safeguard against the perils of sea-travel to I ndia and China, 
whence bara/�a-selling agents were found at sea-ports such as 
Calicut, the famous port of Malabar, and ZaitOn in China. The 
order was found in Analolia in the fourteenth century.: Ibn 
Banii.�a, who frequently came across their activities,] describes the 
whole insurance system. The intending traveller makes a vow, 
in fact, signing :I promissory-note, stating how much he will pay 
the holy company if he reaches his destination safely, and more 
if he survives an especially hazardous situation. The association 
had an elaborate follow-up organization to exact the amount of 
the vow, and the proceeds were employed to finance the wide
spread charitable activities of the company. In the course of time 
the power of the baraka must have weakened, since tbe whole 
organization faded away in the seventeenth century.4 

Practical Sufism was a means of social change and reintegration. 

, On Abu Is\).iq � F. Meier (cd.), FiTJ6s al-MUTJhidiyya: Di� Vi/a d�J-
Schtj,h AMi ls!uJq 11/_Kdzmnt. Leipzig, 1948 . 

• W. Caskd in D. IsI. xix. 1;84 ff. 
I Sce Ibn Bano.la, Paris edn., ii. 64, 88-<}%, Hi. ::44-8, iv. 89, 103, 2.71 . 
• According to Massignon the Anatolian lsQ.iiqiyya was absorbed into 

Anl1ther groUP. PasSiOfl, i . .. po ff. ; K�pnlHlzade Mehmc:d Fu'ad, 'Abu lahliq 
Klsc:�i und die Isl}liqi-Def"wilche in Analolien', D. Id. xix (1931), 18-::6. 
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Life was limited for the ordinary individual who was not a member 
of a privileged class, and the fii'ifas were a means whereby a few 
could cross the bounds of hereditary limitations. The son of a 
peasant, by attaching himself to a shaikh, could exchange the 
confines of village life for the vast spaces of the Islamic world, sure 
of finding everywhere friends and the means to li"e and train. 

Another social aspect is to be found in their role in family life. 
T�� most binding units of society were the family (in the wider 
sense) and the order. Whilst the basis of the family was kinship, 
the bond of the tii'ifa was religious. Its members, bound by sacred 
obligations, fanned a holy family. We have shown that complete 
dedication to the Way meant forsaking the family, but in the 
la'ifa stage the holy famil y  reinforced the natural family for 
both shaikhs and affiliates, as it consecrated other forms of 
co-operation such as trade guilds. The women were drawn into 
this, since the saints and the festal gatherings were theirs too. 
Visits were paid to the local sanctuary on all crucial family 
occasions: the mother and child on the fortieth day after child
birth, at marriages and deaths. As well as corporations the saints 
wer��t.rons of towns, villages, markets, districts, and tribes. The 
supernatural linkages of order-heads enabled them to exercise roles 
in conciliation and arbitration. The mediatory role played by the 
Naqshabandi shaikh, al-AJ:trar, between three warring Timurid 
sultans witnesses to his immense influence.! In sixteenth-century 
Morocco Abu 'Abdalliih M. b. al-Mubarak resolved tribal quarrels 
by threats of divine ehastisement.l The fixing of diya after a 
murder was frequently referred to the shaikhs. A recent example 
is that arranged by the shaikh of the �awiya of Sidi-Ben-Amar 
(Nedroma) in Algeria in 1958: 'Dans la region des Bani Ouarsous, 
il a eu a connaitre au cours de 1'ete d'une grave affaire d'homicide 
par imprudence et a fixe la dia (prix du sang). La reconciliation des 
deux parties a donne lieu it une imposantc ccremonie.'l In times 
of troubles-.they provided a stable authority. They maintained the 
right of asylum. A1�Jabarti recounts4 how in 1768 a Mamluk amir, 

1 See: Mubarnmad l;Iaidar, Ta'rikh-i Rmhldi, fr. E. D. Rou, London, 
.895, p. JtJ, cf. p. 97, and H. Beve:ridgc. 'The: RQshabiit-i 'Ain al-J:tayat', 

'.R.A.S. 1916. 59-7.5 . 
• rbn 'Aiikar, Dau.,hat an-N(ishir, Archiv. Morrx:. xix (1913), 194. 
) L. P. Fll.uque, 'Du e:n est l'Islam trnditionnel cn AIgfrie?', L'Ajriq1ft d 

l'Arlc:. no. lv(1961), ::t! • 
• Al-Jabarti, 'Ajti'ib, Cairo cdn., 1959, ii. ::J8s, 305. 
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Khalil Bey, 'took refuge at the tomb of Al:tmad al�Badawi, and 
they did not kill him out of respect for the saint of the sanctuary'. 

5. Cultural and Educational Role. The importance of tf1!awu'ftj in 
the culture of Muslim lands is well recognized. The loss to Islamic 
thought and poetry \vithout Sufism can hardly be contemplated. 
It ,vas the inspirer of a vast and rich tradition of poetry and music, 
not merely in educated and sophisticated circles in Persia or 
among the patrons of the Mawlawiyya in Anatolia, but in simpler 
spheres and in vernacular expression in Arabic, Persian, Turkish, 
and Urdu. Th_c o.mers_acted as a bridge between the intellectualism 
of the high mystical reaches and the poetry of popular devotion. 
Sufi poets created the vast store of devotional songs which fill 
a large part of their manuals, and which in non-Arab sphefes, 
especially Turkish, Persian, and Urdu, were an important factor 
of literary development on popular levels, as with YGnus Emre 
and the Bektiishis, as well as more classical levels like the poetry 
of Nesimi. 

In Turkey the Mawla\',i tekkes taught elaborate forms of music, 
and those of the Bektashis fostered both popular music and 
Turkish poetry. The whole vast range of Arabic and Persian 
poetry was open to adepts. In regions like Nilotic Sudan, too, 
special musical modes for singing Sufi poetry to the rhythm of 
the dhikr were evolved. 

Many north African zawiyas maintained Qur'an schools, whilst 
a fe\v became considerable educational establishments, incorporat
ing madrasas where the regular Islamic disciplines were taught. 
This role of the zawiyas was not confined b'J north Africa. In 
Syria, it is true, this aspect was not much in evidence, for there 
the power and jealousy of the 'ulamii' was too great to allow Sufi 
centres much scope in this respect, but the tomb-khanaqahs of 
central Asia were frequently multi-functional. 

6. Political Role. The political role of the orders has made its 
appearance from time to time in preceding chapters. Such con--
sequences, it is unnecessary to stress, were directly contrary to 
their inner spirit. The factor which enabled them to influence in this 
respect was the way they bound men in allegiance to a leader, as 
well as the hold they exercised over men's emotions, and therefore 
it was those orders which had the greater cohesion, local, tribal, 
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and nineteenth-century orders, which a[ times acted in the political 
sphere. 

We find order-leaders aspiring to political power, revolting 
against established authority, and sometimes actually successful 
in founding a dyna!;ty. Normally, shaikhs of fii'i/as were pillars of 
society and the established order, but ::iiwiyas and khiinaqiilts were 
local hagiocracies, and it has sometimes been the fate of the 
leaders of these institutions to aspire to rule in this world. A 
ziifoiya leader might react against established authority out of 
personal or factional interest or ambition, or he might be a channel 
for the expression of social discontent, especially where connected 
with a guild organization. The blind obedience accorded a shaikh 
assured him of a nucleus of potentially fanatical foJlowers. The 
mOst 'remarkable example of such a movement was that which led 
to the foundation of the $afawi dynasty in Persia. An unsuccessful 
revolt fomented by a dervish was that of BaM IsJ:taq ('RasiJ.l 
Allah') against the Seljuq state of Qonya in 638/rz40. The same 
movement of Turkish self-assertion led to the foundation of the 
dynasty of the Qaramanoghlus in Qonya, which traced its origins 
back to a dervish named Nu.ra $ufi. Many examples can be given 
from the early Ottoman period of the political activities of order
leaders. CQusequently, the Ottoman government sought to control 
them, especially in view of their Shi'i sympathies (after the 
suppression of the Bektashi order the Naqshabandiyya as a strongly 
Sunni order benefited from official patronage). The Ottoman 
policy was onc of respect and tolerance, provided the orders 
remained religio-social congregations. Outside Turkish territories 
control was difficult and it was easy for such movements to get 
going even if finally to be crushed. Ottoman authority could 
support the local Baghdad Q1idiri order but could exercise little 
control over orders in the Kurdish mountains. 

Apart from the dangers of order-leaders revolting against 
established authority, which could only be successflll under 
special conditions, there was always the possibility of their 
direct intervention in affairs of the state. Consequently the political 
authorities, well aware of their potentialities, rooted as they were 
in the lives of the masses, sought to control, regulate, and conciliate 
them rather than to suppress. The legal recognition of orders goes 
back to the Ayyubid and Seljuqid period and derives from the 
regulations relating to craft and trade guilds. In Egypt, contrary 
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to Turkish and Maghribi regions, the orders' action in the political 
sphere was almost absent. Their legal existence was recognized and 
regulated under the shaikh ash-slmylikh and they tacitly supported 
whatever authority was in power. The Ottoman government had 
many more problems, in view of the range of their empire and the 
different types of peoples under their control, hut within its own 
sphere of direct rule it dealt with them carefully through the 
use of favour and playing off the more influential against each 
other. 

Then there is the contribution which the orders have made 
towards the militant advance of Islam. The role of the haMs in 
inspiring gltazi warriors in Anatolia is significant, and Evliya 
Chelehi writes of hundreds of dervishes (including even nonnally 
quietist Naqshabandis) who took part in the final siege of Con
stantinople.I 

With this is associated their role in the defence of Islam against 
external threats. During the Crusading period we have the action 
of such men as 'Abdalla:h al-Yl1nini (d. 617/122.0), nicknamed 
Asad ash-Shiim, who periodically left his ziiwiya at Yunin near 
Raalbak. where his tomb still exists, to join in Saladin 's campaigns;1 
or AJ.unad al-Badawi, an active propagandist at the time of the 
Crusade of Louis IX; and there was the reaction of al-Jazuli and 
his followers against the Portuguese threat to the Islamic integrity 
of the Maghrib. 

They were also used to draw upon supernatural support in 
wars between Muslims. When Qan�wh al-Ghawri inspeded his 
army before he engaged in [he battle (1516) which delivered over 
Syria and soon afterwards Egypt to Ottoman control for the 
succeeding four hundred years, he had around him dervishes 
grouped under their respective banners, including the heads of 
the Badawiyya, Qa:diriyya, and Rifi'iyya.3 

It was especially in the nineteenth century that the orders 
were in the forefront of Muslim reaction against the expansion of 
colonialis[ powers. This manifested itself in Russian Asia (the 
movement of [he dervish ManJ?iir in Daghista:n) and especially in 

-
Mrica, where among hundreds of such figures the following are 
the more important: the Tijani Tokolor, al-Qajj 'Vmar, in west 

, Evliya Chelebi. op. cit. I. i. H . 
• See Ibn Kuthir. Al-Bidayu f<'<1'fl_NihtJya, Cairo, A.Il. 1]58, xiii. 93-4' 
• Ibn Iyb, Th� Ollomafl Conquest of Emt, tr. \V. N. Salmon, 1921, p. 41. 
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Sudan, the Sammiini MuJ:!ammad AJ:unad, the Mahdi of Nilotic 
Sudan, the end-of-the-century Sanusi in Libya, the $aliJ:!i-ldrisi 
MuJ:!ammad ibn 'Abdalliih !;Iasan in Somalia, and the Fa<:fili
Bakkii'i-Qiidiri Ma' al-'Ainain and his son, Ahmad al-Hiba, in 
Morocco. 

7. The Relationship of the Orders with the Orthodox [nstilution. 
The distrust of the 'ulamii' towards the various forms of Sufi 
expression is easy to comprehend. Islam, expressed in the Shari'a, 
is the organizing principle in the life of society, Ummat an-Nabi, 
the community of the Prophet. The 'ulama' regarded the Shari'a 
as a sacred trust committed to them. The Shori'a is the revealed 
God-guaranteed Way,l whereas the Tariqa is the Way of the 
pilgrim towards Truth. The 'ulamii', having triumphed over the 
Mu'tazilites, had to find a way to muzzle the Sufis, with their 
pretensions to being a spiritual aristocracy, rebellious to the power 
of the Law over life and .thought.1 This muzzling had to be 
achieved in both the intellectual and organi7.ational aspects, and 
in both the legal institution was only partially successful. In the 
first aspect the Sufis' conformity to the legal establishment began 
from the moment they felt the need to support their statements 
with prophetical �adiths, and when fariqa leaders felt it necessary 
to express conformity with the SlIari'a. Although Sufism was 
never included within the Islamic sciences a compromise was 
reached by the recognition of tQ.fawwuf as the 'science of the mysti
cal life'. In the sphere of practice the 'ulama' were forced to allow 
non-Sunni ways of worship to counterbalance the ritual of the 
mosque. Although organized Sufism brought into existence a 
religious organization para1Jd with that of the consensus, yet 
organization offered a means of control and the 'ulama' in this 

I The original meaning of shari'" was 'the path to be followed'; """ Qur'§n, 
v. 52. xlii. 11, rlv. I' . 

• Recognized by political authority SuA institutions were never formally 
n:cogni�ed by legal authority a9 teachinll institutions. Abu Dharr 'Sib� ibn 
.1_ 'AjamJ' wrote, 'Le, docteufS de la Loi ne font aueune distinction entre la 
kMfIlIq4h et la zaouJa et le riM" qui est un local constitu': walif pour l'accom� 
plilscment des actes de d�"'otion et dell exercices pieux. Les doeteurn de la 
Loi peuvent habiter un "'bat et percc�'oir le traitement scrvi par son wah!, mais 
il n'est point perrrus irI un soufi d'habiter une madrma et d'y perce,'oir un traite
ment: 1. nison en est que \'euentiel (ma'tUf) du soufisme est compris dans le 
fiqh, tandis que l'in,..ene n'est pas nai' (Lts Triso�1 d·or, tran,l. J. Sauv�get, 
Beirut, 1950, pp. lo6-?). 
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respect could frequently invoke the support of the secular authori� 
ties. The Idtiinaqiihs and many of the r.ihii!s of the Arab world ,,,ere 
semi-official institutions, whose cndo\\�ments (av..Jqii!) were the key 
to governmental control. Other measures taken included the 
appointment of one of the shaikhs, or even someone like a mufti 
from outside the !awii'l!, as shaikh ash-sll1lyukh to act as liaison 
agent between them and the government. D'Ohsson writes that 
in Turkey the shaikhs 'are subordinated to the Mufti of the 
capital who exercises an absolute jurisdiction over them. This 
supreme chief has the right of investiture in respect of all the 
generals of orders, even those like the Qiidiris, Mav.'Jawis and 
Bektashis in which this office is hereditary . . . .  The Mufti has 
also the right of confirming the shaikhs whom these generals 
nominate.'1 

The muzzling of the orders in both aspects was never completed; 
far from it, for their submission to Islamic standards was one of 
expediency. As a people's movement popular Sufism could..not 
b� suppressed, whilst Islamic life was never without some free 
souls following the way of illumination to ensure the deeper 
spiritual life did not atrophy. 

Opposition to the orders, to their shaikhs, beliefs, and practices, 
was continual and vigorous. Official religious authority never 
reconciled itself, whatever compromises were made, to the 
existence of centres of religious authority outside their control. 
I;Ianbali hostility goes back to the attitude of the founder of the 
madhhab to al-Mu}:lasibi, Sari as-SaqaF, and their fellows. Th't 
Baghdadi I;Ianbali, Ibn al-Ja\vzi (d. 597/1200), devoted something 
like half his book, Talbis Iblis, to Sufis,2 attacking their diver
gencies from the Law. The Syrian jurist, Ibn Taimiyya (d. 728/ 
1328), was especially prominent in voicing his opposition, 
issuing many fatwas and writing pamphlets condemning eminent 
Sufis, their practices in seeking ecstasy through music and dancing 
as well as the people's faith, shrine-visiting with offerings, vows 
and invocations, as all contrary to the Law. These men do not go 
so far as to condemn Sufism outright but to denouncing what they 
regarded as illegalities. 

-

I D'Ohsson, Tahl�au, IV. ii. 667-8 . 
• Talbl� JiJlis, Cairo edn., 1921 and 19;;:8. There is a partial English transla

tion by D. S. l\1argoiiouth, 'The Devil's Delusion', in Islamic Cultllr�, scattered 
through vols. 9 to 22, Hyderabad, 1935-48; also �n article by Sirajul Haq, 
'Samii and Raqs of the Dervishes', Islamic Cultuu, 1944, I Il-30. 
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Similar opposition came from institutional Shi'ism. Under 
Sumti dynasties like the Seljuqs and Ouomans, Shi'ites opposed 
Sufism and the orders primarily on religious grounds, since at 
a critical period in the development of doctrine the Sufis showed 
that witiiya was not a privilege exclusive to a particular lineage 
but a divine grace freely bestowed. Shi'i hostility to Sufism is 
brought out, for example, in the controversy surrounding the 
condemnation of al-l:fallaj.1 The relationship of Shi'is with the 
spiritual world was diffttent from' that of Sufis, and Sufi forms 
of devotion were not so necessary to them since they had their 
own forms of compensation for the spiritual deficiencies of legalistic 
religion. When Shi'ism once again became the established ortho
dox religion of Iran the mujtahids proved very hostile to Sufism, 
and through its support of thl!SC mujtahids the $afawid dynasty, 
which had its origin in a Sufi order, became the persecutor of 
Sufis. One t1Ittjtahid, Aqa MuIJammad 'AIi, even earQ.ed the title 
of $iifi-kush (the Sufi-slayer), on account of the number of 
'urajii' (gnosties) and darwishes whom he condemned to death.z 
Well-known Shi'i theologians who opposed the orders were 
Mu]:lammad Haha' ad-din al-'Amiti (d. 1030/1621), commonly 
known as Shaikh-i RaM'i, and YIu]:lammad Baqir al-Majlisi (d. 
IIIO/1699).l author of a treatise, ai-/' tiqiidiil, against Sufism. 

As the power of the orders as a social movement gained ground 
through their integration with sllint-yencration, and as the world
liness of I(i',/a leaders grew, so opposition between them and 
the 'Tllamii' came to be based largely on mundane considerations, 
In time the 'ulama' linked themselves with respectable oruers, 
since they were no longer mystical, and toyed with Sufi classics 
or the lbyii'. As-SanGsi quotes Shaikh az�Zarriiq as saying that 
'the works of [Abu l;lamidJ al-Ghazali are the mysticism of the 
legalists'-lnna kutuha 'l-Gltaziili t(lfawu'Uju 'I-J1Iqahii'.· Rut one 

, On rhe hostility of Abu Sahl an.NawOOkht! (d. 31 1/92) see L. l\.oJassignon, 
Panion. 1921, i. 1 5 1-Q. Hor-51. 

• E, C, Drowne, Lit. His!. Persia, h·. 368, with refe...,n<;e 10 QilllJ al-·,,/amo' 
by Mubamm�d ibn Sulaimiin, 

• Ibid, h', 40.1-4, 401T10, 427-8. 'Attacks .m the $ufis, especially on their 
Pantheism (lVubduw 'I_TVujud), are also often met with in genera! lrumuuls of 
Shi'a doctrine, bur several independent denunciations of their doctrines exist, 
8ueh as Aql l\Iubammad 'AIi BihbiMni's Riitiu.-i-Khayriil/yya, which led to 
a violent pers.ecution of the SUfis and the death of se'·nal of their leuders' 
(ibid. iv, 420). 

• As·Sanllsl, Sauab", p. 9· 
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must not imagine these sober beings, for whom intellectual 
conviction (which is no more than admiration for their OWn 
orthodoxy) and legalistic moral integrity constituted the greater 
part of religion. taking part in a dhikr. though they sometimes 
lent the proceedings the dignity of their presence. Al-Ghazali 
disapproved of dancing by those in authority, as not being- con
sonant with their dignity and prestige among the people,' Yet 
never to the very end could the men of this class accept the mystical 
Way in theory and practice as a true guide to MusLim spirituality. 
Consequently, as will be shown in the next chapter, they made 
no attempt to save the real things for which the orders stood, 
however inadequately during their decadence, when a new and 
more fonnidable opponent began undermining this range of 
Islamic spirituality. 

, Sec al-GhuiU, l/ly4', ii. :t67. 

-



-

IX 
-

The Orders in the Contemporary 
Islamic World 

, 

NINETEENTH-CENTURY religious movements fall into three 
groups: 

Salvation through Return to Origins (the Law) : Wahhabism 
Salvation through the divinely-sent Leader 

(Guide): Mahdism 
Salvation through Ecstasy and Loss of Self

volition in the Sufi shaikh (charismatic 
leader) : Tariqa Revival 

These movements, emanating from the more backward parts of 
the Arab world, had in fact less influence upon Arabs than upon 
Africans. Each offered a different response by traditional Islam 
to the challenges of the age, and they undoubtedly met many 
men's needs. Yet established Islamic institutions, in the persons 
of the 'ulamii', attacked all three, whilst the new men who made 
their appearance towards the end of the century attacked the 
tariqas in particular. 

There was, however, little sign of weakening in the hold the 
orders exercised over people even at the beginning of this century. 
DhikTS were still performed in many mosques, even in the l:laram 
ash-Shadf (until 1917), from which the 'ulamii' were especially 
concerned to eliminate them. Both dervishes and lay affiliates were 
still numerous in Syria, judging by the large numbers who took 
part in public dhikrs on special occasions, to which numerous 
accounts in travel books bear witness. These occasions provided 
a marvellous opportunity to see the various types of dhikrs. The 
Mawlid an-Nabi festival, still held in Omdurman in the square 
where the Khalifa 'AbdulHihi formerly assembled his thousands 
for Friday prayer (though he prohibited the dhikr), was a fascinat
ing occasion in my days in that city. I have travelled with villagers 
and dervishes from Jerusalem in happier days to take part in the 
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celebrations at the shrine of Nabi Mijsa in the desert hills south of 
the Jericho road overlooking the Dead Sea.' 

The late nineteenth and early twentieth centuries saw the orders 
attacked on all sides, but it was not this which made the difference 
from past ages. Attackers had never been wanting ; their be1ic::fs 
had been refuted, their practices condemned, their dervishes 
ridiculed and occasionally executed, and their shaikhs castigated. 
None of this abated one whit of their popularity. What we have 
seen in our time has been a process of erosion set in motion through 
the twentieth-century spread of the process of sccularization, with 
consequent changes in the social order and infiltration of secularist 
ideas. This process of change has so undennined the orders that 
in many parts of the Arab world they have declined into almost 
complete eclipse. 

Reform took the form of struggle against bida' (innovations, 
sing. bid'a) and reinforcement of the Sunna. So it had been with 
MuiJ.ammad ibn 'Abd al-Wahhiib, though this type of reform 
aroused the opposition of the '/llamii', and then towards the end 
of the century the Salafi movement ascribed the stagnation of 
Muslim lands to the corruption of life through bida', and stressed 
that refonnation could only come through the elimination of 
aberrations and a revivification of the Sunna.2 The Salafi move
ment, associated with Mul)ammad 'Abduh and Rashid Ri<,Ja, 
opposed nearly every aspect of the orders as degenerate and 
tQ4awwuj proper as un Islamic, whilst tolerating the type of 
thought signified by the ethical teachings of al-GhazilLl 

, The celebration. lasted frum the eastern Good Friday to the followinJl 
Thursday. Similarly the Syrian d6sa used to take place on Khamls al_Mashii.'ikh 
to coincide with Maundy Thursday at Horns and other places where there 

, 'd
-wcre ",a '8. 

a Sec, for example, Raahld RiQiI, Nlyti' w-funrul fm imAlat al.j,id·a. 
, A di5tinction must be madc o.:tw""n those castigating the onJers as enemies 

of pruJlren and the opinion of onhooox circles following old linf:t;. The lI .. !otoCcan 
hi�torian, AJ.m1.3d ibn Khalid lIn-N3$iri (d. 1897), wrote, 'For many centuries 
and especially from the loth [16th) Iher" has appeared in the :\Iaghrib 11 detest
able h"r""y. This is the fonnation of an organization of the \'UIJlu people around 
• living or dead shaikh noted for his sanctity and peculiar giflS. They accord 
him excess; .. " love and veneration . . . such as they accord no other ,haikh: -
Then he goes on 10 describe th" way the orders have perverted Sur. terminology 
and practices; A1)mad !lfl-N!i�iri, Kiuib al-id iq,ti /i akhbar d""af af-tl:!aghrib 
al-aq/d. Cairo, '312/1894, i. 63. 

Yet the writer of this condemnation, though a member of the world of the 
mllk"zan, also belonl{"d to the world of Moroccan saintism, being a member of 
the Nhiri family, which had a veiled interest in the ztifdya Nl�iriyy9 ofTlltTle-
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In Turkey misgivings about the orders, as likely to form centres 
of resistance to progress, began to be expressed in the middle of 
the century. Ubicini wrote in 1850: 'An Osmanli, who holds a high 
post in the state, said to me one day, " Depend upon it, our ministers 
are labouring in vain, and civilization will fl(�rer penetrate into 
Turkey so long as the tekiehs and the turbehs (tombs) remain 
standing".'1 Concern about the more extravagant practices of 
the orders in Egypt led to the prohibition of the dusa ceremony of 
the Sa'diyya in 1881 under aJatwo. of the Grand Mufti as a 'repul
sive innovation' (bid'a qaml,uJ),2 They were also forbidden the use 
of their kettle-drums, called biiz. Similarly, the notorious Rifii'i 
ceremonies were prohibited by the Ottoman authorities in Turkey 
and Syria, 

Attacks from the 'ulama' body and secular authority have been 
persistent, if intermittent, throughout the \vhole history of Sufism, 
though in practice a parallelism of religious authority was admit
ted; but in the past these attacks had never done more than lead 
to the condemnation of individual Sufis and the suppression of 
particular orders, They never affected their position in the life 
of Muslim communities, since they ministered to a religious need 
and filled a gap in the expression of the deeper meaning of Islam. 
We have already stated that the virtual disappearance of the orders 
in many lands by the middle of the t\1,'entieth century has not come 
through attack, either external or internal. It was the changing 
outlook that made the attacks of the critics, 'ulama', modernists, 
and new men, more effective and enabled them to enlist the aid 
of authority, In Egypt and Turkey governmental action, we have 
shown, had already suppressed the more spectacular aspects.3 

grut in the Dar'a, He doea Ilot extend rus condemnation to all orders. only to 
such lI!'I the Jiliiliyyin, Haddawiyyin, 'Isiiwiya. J:Iamadisho, AwHid Sidi Bunu, 
and Rahii.liyyin, but not orders he held to be more onhodox and holding to the 
true Sufi principles, such as his o",n fllIIlily Nii�iriyya, and the Tijaniyya, 
Wazziiniyya, and Darqawiyya. He thus belongs to the reforming tradition of 
AJ:unBd ibn ldris and AJ:tmad at-Tijiini, rather than to the Salafi movement. 
Such distinctions are frequently subjective and the lines of demarcation 
difficult to establish. 

1 M. A. Ubicini, LtttnJ On Turkey, tr. Lady Easthope, 1856, i. 108 . 
• See A. le Chatclier, Con/rentS mumlmanes du lIedjaz, 1887, pp. 22>:-5; 

E.I.' i. art. 'Dau:sa'. This ceremony continued to be perfonned in Horns until 
well into thi. century, when a token ceremony WaS adopted. 

l J. \V. MePherson's account of The Maulids of Egypt (Cairo, 1941) is almost 
a lament on their decline and of the effect of governmental restrictions upon 
miilid festivals. 
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Turkey, where the secularizing movement of iMustafa Karnal 
brought about their prohibition in 1925. is an e.l.:atnple of 
what has been taking place less spectacularly in other countries 
through the process of secularization; changes in the outlook and 
in the social order undermining confidence in former religious 
ways. 

To begin with there was the spread of ideas of Islamic reform; 
return to the purity of primitive Islam, condemnation of innova
tions, and the struggle against superstitions became watchwords. 
The orders were particularly susceptible to this form of attack, 
for they had paid the penalty of institutionalization and especially 
of the adoption of the principle of heredity in holiness. The 
motive moving many shaikhs (to be qualified by reference to 
individuals) was not so much communion with God in any pure 
sense, as to win the favour of God and thereby obtain the this
world enjoyment of the fruits of such recognition. Formerly, legal 
treatises had been taught together with Sufism in their establish
ments, but during the last hundred years those seeking Islamic 
learning had turned almost exclusively to centres such as the 
Azhar or Qarawiyyin. This broke the alliance between orthodoxy 
and Sufism, and meant that the content of studies became formal 
and unilluminated and that the orders lost the support of many of 
the fuqaha' class.' 

I W. Cantwell Smith has pointed out (blam in Modem HiwJrY, Princeton, 
'957. p. 56) that many nineleenth..century reformcrs had experienced Sufi 
influence in their early yea", sueh COntrasting pel"lOllll 8J the pan-Islamic 
Mghioi, the Egyplian 'tilim Mul).ammad 'Abduh, the Nubian Mahdi Mubam
mad Al).mad. the philosopher of the Alaturk revolution Ziya GOkalp, and the 
Pak-Indian Mul;umunad Iqbiil. 

A well.known Muslim writer said: 'I have a strong leaning towards Sufism; 
10 have many of our educated men. When I was a child of five 10 nine years old, 
I used to see the dervishes who came 10 our village, and I would Iry to copy 
their mo\'ements, and I ClUlle to join in the dhikr, Of coune, I could not grow 
up uninfluenced by these early Sufi contacts.' 

Light is thrown upon this aspect of the lives of AfghlnI and 'Abduh in Elie 
Kedourie's Af,ha"i and 'Abdulr (London, 1966). 'Abduh'. scepticism went 
beyond intelleClual bounds, &ince hia relationship 10 MghiinI was that of some 
form of taa:ajju/r or rtibi,ta (sce pp. 8-14 and iellrr of 'Abduh to Me-hini ou. 
pp. 66-g), 11 trdmique Mghini mIlY hllve acquired in India, Mghiini also main
tained the Sufi distinction bet",een eIoteric and esoteric teaching, between what 
one professes openly and what one divuljel to the adept, 

So pervasive W8I Sufi influenCl! in hhunic life that contllCt wu involWllary 
and Uf'IlIIvoidable. But these lIl111e men reacted against their .haikha and mode of 
worship, and di,carded the whole IY"eJll, e\'en though their Ihought WIU coloured 
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Others, influenced by new conceptions, who felt that Islam 
must be ready to relate itself to the new world into which they 
were being drawn, were even more opposed to the orders. Few 
objected outright to Sufism as an individual spiritual discipline 
on Ghazalian lines, even though they may have thought it a waste 
of time, but the form it had taken, its extravagant popular mani
festations, was a different matter, and they held the orders 
responsible for the stagnation that had overtaken life in Muslim 
countries. They sought to discredit the shaikhs, not merely on 
this account, but also because they were particularist, limited, 
unenthusiastic about burning issues like nationalism, and were 
too attached to clan, family, and local traditions. Especially, they 
resented the power the baraka-exploiters wielded over their 
adherents and their interference in what these new men re
garded as secular matters. I 

But JIlost important of all was the general process of seculariza
tioo, meaning by this term the process of change from a social and 
cultuial system informed throughout by religion, to an order in 
which each sphere of life, science and art, political and econo
mic activities, society and culture, and also morality and religion 
itself, became autonomous spheres. This movement of change 
was largely unconscious, unnoticed, and continuous. Only a few 
generations ago all Muslims were conscious of living sub specie 
aeternitatis. Now the same revolution which has transformed the 
fonner Christian world is taking place in the Islamic world. 
Other-worldly reference is fading. Islam is clung to because of 
its soCial and cultural implications, but its spiritual power has 
weakened. It must be remembered that mysticism as a system of 
thought was marginal to Islam, as is shown by the fact that the 
<ulamii' feel no sense of loss at its disappearance. The orders, we 
have shown, were the vehicles, not the substance, of the mystic 
life, and as the urge to the mystic life weakened so did the orders. 
In the context of the popularization of mystic insights in the orders 
in some resp<:cts by their early eXp<:riences. Today, in the modem Arab world, 
children grow up without even that unconscious experience. 

1 In the 19308 it could still happ<:n that an intellectual rejection of religion 
might be consonant with actual panicipation in religioWl rites. A friend wrote: 
'The most "modem" effendi who, in conversation, exp\"eSses a contempt for 
religion and who. to all appeanmce, is engrossed in contemporary politics, may 
spend his evenings with a dervish group, treating the Shaikh at-Tariqa with 
medieval deference.' It would be hard to find any parallel today in the Near 
Eastern Arab world. 
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one has to t.ranslate 'mystic life' in this last phrase by '(supereroga
tory) devotional life'. and, in fact, the devotional loss has been 
disastrous. 1 The tragedy of the compromise effected between the 
doctors of the Law and the masters of the interior life is that no 
true equilibrium was achieved, only an uneasy coexistence. It is 
noteworthy that there is practically no devotional material in 
Arabic other than that which has come from the orders, and 
though these books continue to be sold they are bought mainly by 
those sections of the population least modified by modern change. 

The word t{lfawwuj conjures up to the mind of the average 
modern Arab thoughts of speculative abstractions and obscure 
or erotic poems, on the one hand, and of gross superstition, filthy 
ragged dervishes, orgiastic dances, and ,'enal charlatan shaikhs 
caricatured in current literature and magazines, on the other. 
Opposed by the 'ulamii', by the talaft-type of fundamentalist 
refonners, and by the secularized new men, and primarily under
mined by changes taking place in the whole social and religious 
climate, it is hardly to be wondered that the orders are in decline 
everywhere. This has come about, less by defection, than because 
the young have not been joining. Tii',fas disappear when shaikhs die 
since there is no one to succeed; their sons, in their intellectual out
look and dominant interests. no longer belong to their fathers' world. 

Far more than social stability, the traditional harmony of the 
life of the spirit has been disrupted. A changing situation requires 
religion to show that it can still remain relevant to human needs 
and can confront challenges and opportunities flexibly and con
structively, but the clerical classes have not been able to adapt their 
religious outlook, and consequently their authoritarian system, to 
men in thei.r actual situation, nor to find new ways of serving the 
community. Secular ideas are affecting every section of society, 
though of course in different degrees. What has added to their 
decline is that many functions of the Jii'ifas have been taken over 
by secular organizations: new educational facilities. clubs. and 
societies. Account must also be taken of the way in which economic 
changes weakened and finally eliminated trade and craft guilds, for
merly closely associated with Sufi Jawii'lf. The traditional master· 
(patron)-c1ient (protege) relationship in these guilds has been 

1 I han: myself witnessed this complete reaction against the Sun I�ba and 
dhi/lr linee I held my firsl conversation with a dervish in J§mi' al-Urnawl in 
Damaacus in what he told me wu II_Ghazilfs IIJUllu'a in July 1931. 
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superseded. It has been sho,vnl that in a cotton town in Egypt only 
the old inhabitants belong to the local tu'i/a. It has become a 
conservative association, helping to preserve the identity of the 
locals and maintain their distinction from the influx of cotton-mill 
operatives. 

In Egypt the Muslim Brotherhood, Ikhwan al-Muslimin, served 
as a substitute for the orders, both as a system of guidance for the 
individual and of service to the community, through its grouping 
in local associations. In a sense it came out of a !ii'ifa. l;Iasan al
Banna' (1906--49), founder of the Ikhwan movement, was initiated 
into the I:Ia!1afiyya ta'ifa in 1923 by the son of its founder, I:Iasanain 
al-J:Ia!1afi, and the first benevolent society he founded took the 
name of the order and was called al-Jam'iyyat al-l:Ia!1afiyyat a1-
Khairiyya.z But the movement, which at one time had within it, 
in spite of reactionary tendencies, great possibilities, suffered the 
fate of so many Islamic religious movements when it became 
involved in politics. In different countries the Muslim Brotherhood 
has appealed to different classes of the population, but in general 
the Ikhwan have been opposed to the orders and have contributed 
towards their decline. 

Account must also be taken of the fact that other changes in 
the social and political order have affected the life and prestige 
of the order shaikhs. They are no longer sought after to arbitrate 
in communal and inter-tribal disputes and their wealth has 
diminished ,vith thi decrease in numbers of affiliates and their 
offerings. The local community is no longer so closely integrated 
as in the past, but is more and more coming to see itself as part of 
the life of a larger political entity. 

We cannot generalize about the dates when the recession began, 
or its extent, since this varies in different countries and among 
different classes of society within them. Social custom does not 
change uniformly. In the Arab Near East the decline of the orders 
is so marked since they were strongest in towns, and towns have 
been most affected by modern change. The Arab is only in excep
tional cases mystically minded : he is generally content with the 
literal, and the way to God along extrinsic lines has been enough 
for him. The cultivation of fa!iawwu! has been strongest in 

I \V. M. Carson, 'Thc Social History of an Egyptian Factory', 11-f.E.y. xi 
(1957), 368. 

2 See Ishaq Musa Husaini, The 1Wo.lnn Buthrffl, Beirut. 1956, p. 9. 
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non�Arab lands, with the notable exception of Arabized Hamitic 
(Berber and Kushitic) communities, and it is within these that it 
still retains some hold, whereas in the purely Arab Near East 
both the orders and interest in la;awwu! has almost vanished. In 
consequence attacks have ceased and there have since appeared 
a number of sympathetic studies in Arabic of this movement of 
the Muslim spirit.' In the Arabized Hamitic regions (Maghrib 
and Nilotic Sudan), where the orders were very strong among 
cultivators and even nomads as well as other classes, their decline 
has become marked only since 1945-

We have called attention to the importance of Mecca during 
the eighteenth and nineteenth centuries as a diffusion centre. Tts 
decline in this respect begins with the 1914-18 war period, but 
the Wahhiibi take-over in 1924 spelled the death-blow of the 
orders there; not that they were suppressed, but authority, 
regarding them as an unsuitable aspect of the holy city to present 
to pil grims, simply showed that it was advisable for them to keep 
out of sight, 'though nobody will object to your repeating the 
name of God silently to yourself in the sacred enclosure'. 

Relatively few of the new men even attempted to make a genuine 
appraisement of Sufism. Mul).ammad Iqbiil's Th� Reconstruction 
oJ Religious Thought in Islam (1930) is notable. This has been 
called an attempt to reinterpret in a humanist spirit the spiritual 
experience of the Sufis, especially the Persian Sufi heritage. There 
is no evidence that Iqbal followed a Path other than the intellectual 
and poetical, and his thought proved too speculative and humanis
tic to awaken response among Muslims outside his own cultural 
milieu, especially among Arabs. The Azharites derided or con
demned the preoccupation which many western orientalists have 
displayed towards this aspect of Islam.1 In Iran, on the contrary, 

, Among understanding EgyptilUl students of Sufum wc should mention 
especially Abu 'I-'Alil' 'Aflfi, whose lut work, At-T(lIouwuj: ath-ThDwro 
'r-�iyya fi '1-1514", (Cairo, 1963), was limited in scope to .Iage-one Sufism . 

• An anide in Majallat al-Azha, (l37a/195:1, pp. 891-3) refcnI 10 the ""ay 
unain oriultalists, in particular Louia Massigoon and Louil GonIet, have 
been seduced br eXIn:me pantheisti.:: mY1tics auch as Ibn ai-'Arabi and "atel 
categorically that 'the ireilCer part of whst orientalist! call Muslim mY1ticism 
has no conunon ground with Islam': see S. de Beaurecucil, M.I.D.E.O, i 
(1954), J89· 

Not only the Azharitel but the Moroccan philosopher of Penlonalism. 
Mohamed Aziz Lahbabi, also takes the &amI: view. Afrer mentioning I(lIQwrcr4 
as one of the caUse9 of the l\'iuslim decadence, he writes (� penonnaliTme 



CONTEMPORARY ISLAMIC WORLD 'SJ 

modern response to Sufism has been quite different from that of 
Arabs, but this derives from the fact that intellectual and poetical 
Sufism, so associated with the reawakening of the spirit of Persian 
culture after the attempt of Arab Islam to submit it to its own 
standards, was regarded as a national heritage. 

Turkey is the apparent exception to this gradual process of 
erosion. There the process was accelerated since the orders 
became a direct object of attack by the secularizing movement, 
being regarded as something not merely decadent, but politically 
reactionary and dangerous. 

We have mentioned earlier that the orders in many parts of 
the Turkish empire had been attacked on religious and moral as 
well as political and partisan grounds, yet they were not thereby 
stimulated either to undertake real reform or to manifest new life. 
Reform movements took place in fringe areas and in Africa. All 
the same, the influence of the orders remained strong right up to 
the time of their suppression. S. Anderson gives a listl of seventeen 
officially recognized tariqas in Constantinople in July 192I. This 
city had 258 tekkes, as well as many unsubsidized small centres 
or groups which met in private houses. The orders were a natural 
focus of the reforming zeal of, the AtatUrk revolution and were 
abolished in t925.:J After that Albania became the stronghold of 

mum/man, pan., 1964, pp. 9+-5): 'D'origine non islamique, le lKlufume • 
modifi� I'esprit originel de j'bhun et en a envahi toutes les .tfUctures: c'est 
.ve.: lui que let musulmanA commencent . s'.donner BUll: diverses �'8riBntea du 
fataliame (tawakkul, maraboutism<'!, croyance /10 III prtearit� du temps, /10 I'inialit� 
du monde, etc., et par co�quent, au renoneement au monde). La retraite des 
Soufu! (sorte de vie mOll9.cale particuliue) et le maraboutisme vont 1I l'encontre 
de toute �o!uljon culturelle, de tout progn,s, et lIuui des directives que donnent 
le Coran et la Sunna. On ne doit pas oublier, comme noUl le rappelle M. Louis 
Cardet, que la mystique n'a de I'blam qu'une "position marginale par rapport 

aUX sciences religiculel officielles" et pour CIIUSf!! Car I'origine de la m)'3tique 
n'est pas musulmane; presque toutes les prntiques des SoufuI sont amusuimanes, 
quand ellu ne lont pas antimusulmane,: 

With thia quetlion we are not concerned, lit\�e we have been looking at 
Sufum, and indeed hlam as • culture. from the hittoriclll or sociological point 
of view. To ua Sufiml in Illl iu manifestations i. manifestly Islamic, but both 
the Azharite. and Mohamed Lahbabi limit therruelves to the Qur'in and 
Sunna (see Lahbabi, op. cit., p, I), 

I The Modern World, xii (19a:l), 53 . 
• On the auppreuion of the tel!l!tJ see H. E. Alien, The TurkiJh Tramforma

lion, Chicago, 1935, chapter ][, The reformers' attacks were particularly directed 
against the orden on aCl;:ount of the political role they had frequently plllyed. 
The blind devotion accorded their heads made them fonnidllble opponents. 
The immediatcoccasion Cor their 'upprellllion wu tbe Kurdish re\'olt oC February 

• 
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the Bektashiyya, even surviving for a time under Communist rule. 1 
The abolition of the orders in Turkey proved decisive and they 
are not likely to play a major religious and social role again. It is 
true [hat there have been reports of lariqa activities,2 sometimes 
surprising manifestations of saint-veneration,l but it is only too 
easy to misinterpret these things. Veneration for saints had not 
suddenly disappeared by government decree and therefore did 
not have to be revived. The older sections in a changing society 

19�.5, led by the Naqshaoondi leader, Shaikh Sa'id; see A. J. Toyn� and 
K. P. Kirkwood, Turkt:y, London, '926, pp. 16.5-70. In June all the ttkktl 0f the 
castern pnwinces were closed Iffid in Scpt�mber thc decree was extemled 10 
the whole of Turkey and embraced the titles and s()Ceial COBtume� by which 
members of the different orders were di.tingui9hed. 

, A Bektbhi tekkl! (tomb of • .... Wallah al_Maghiwin) on the western sloJ'Cs 
of the Muqartam hills with a wonderful view o,'er Cairo $urvj,.:ed until �'ery 
Tcccndy. There are recent aCC()unts in J. uroy, A1rmks mu! }'frJnllStenn of the 
Nro1 East, English tT. London, .gb3, chap. 3 (first published in '9S8) and 
Dorothea Rus.sell, NItdi�:aJ Cairo, London, 1<}62, pp. 131-8. This tl!kk. hu 
since been confiscated by the government, but the del'\'isheB, all Albaniana, 
were gh'�n a house in Ma'adi in compensation where their traditions continued 
to be rminmined until the death of the lut shaikh, AJ:>mad Sirrl Babib in 1965: 
sce M.l.D.E.O. viii (,96 .. -6), 572-3. 

� Tij:!.nl activities hit th� headlines at onc period. This order had gained 
only a Smlll! group of fO!!O\"'ers in Turkey, but its propaganda was Bt work 
dUTin!! the period of the '939'"45 war, the leader, Kemal Pilavo!!lu, being 
openly active in Ankara in 194�' After the triumph of the D�mocratic Party in 
the May 1950 ejections secularist pressure WBI relaxed and th� new government 
Illowed the reopening of SIIints' tombs md pilgrimage to them. This provoked 
a popullr reaction. Kemal Pila\'()glu organized the dcswetion of statues of 
Atatilrk and in consequence he and his lieutenants reecived prison sentences 
(see H. A. Rud, 'Revival uf Islam in Seculllr Turkey', M.E.]., >'iii ('954). 
274-6). The Bcktiishi� slso began public activity in Istsnbul and the Naqaha
bandis in the eastern vilayets, mu this led to police intervention in 1953 and 1954. 

A recent Naqshabandl group in eastem Turkey is that of the 'Followe", of 
Light', the Nurcus or Nu.rculars, founded by a Kun!, SIl'id NOrsi(187G-tq60) ; 
sce ,U.W. 1960, 232-3, 338-... ; ,96t, 71-4. 

The whirling dhik, of the Mawlawis is enacted yearly in Oonya; for a descrip_ 
tion of a recent redtsl su H. Ritter, 'Die MevlAnllfeier in Konya "om 1 1-17 
De2embcr tq60', Orit1l$, xv (1g(2), 2-1-9'"70. le mlly also be witncssed occasion
ally as a tourist attraction in Cairo and Lehanese Tripoli. 

) On pilgrimage to the 10mb of Yunus Emre Bee Sofi HUri, 'Yunus Emre : 
In Memoriam', AI.W. l<lix {1959}, 1 1 1-2J. Lyman MaeCallum writes in the 
introduction to his translation of Thl! l't1n;/ idi Shmj('94], p. t5): 'In Republicsn 
Turkey the Mevlid continucs to be chanted in mosques and in homes, and the_ 
recital takes place either on some religious festival, such as the Night of Power, 
or at a time of rejoicing, such as a house-warming or a victory of the Turkish 
aons, or at a time of mourning. Perhap� it! commonest occurrence is on the 
forti.,th day after a death ; invitations to such memorial redtals are a common 
feature of the htllllbul preSl.' Sce the account of B me\'lid ceremony in Bisbce, 
The NftD Turks, Philadelphia, 1951, p, 1]8, 
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feel a nostalgic longing for elements of the past. The poetry and 
humanism of a Rumi influence many new men too. But these 
things must be placed within the whole setting of the seculariza
tion of society. These are 'survivals' from an old way of life; they 
are no longer ruling forces in men's lives. 

I t is difficult to convey any balanced assessment of the situation 
in the Arab world, when, in fact, the orders stilI exist, dhikrs are 
performed, and miilids observed. In Egypt, after the revolution 
of 1952, the principle of inevitable hereditary succession was 
abolished in favour of the elected shaikh and there has followed 
some stabilization in what are regarded as respectable orders. An 
Egyptian friend tells me that university students may be found 
attending and even taking part in dhikrs, but he admitted that this 
illustrates rather the restless search of youth for inner stability 
than any rebirth in order vitality. Such a course is temporary, 
whereas the aim of the orders, for the affiliak! as well as for the 
dervish, was that it was a Way to be pursued throughout life, not 
a temporary course of spiritual uplift. The real deficiency (demon
strated through many disappointed young men) is the lack of 
qualified guides, spelling the virtual disappearance of the lariqa 
as a Way of spiritual discipline. 

The decline in the ordent has been less marked in the Maghrib 
and Nilotic Sudan than elsewhere in the Arabic-speaking world. 
The French had encouraged the orders in Morocco, recognizing 
their leaders and festivals, as part of their attempt to maintain 
a balance between the different forces in the country, especially 
opposing them to the orthodox, reformist, and progressive. 
Mui:lammad V (reg. 1927-61) supported the Salafi3 and prohibited 
the processions and mawiisim of the 'Jsawiyya and l:Iamdushiyya, 
as well as sacrifices (naM';r) offered to saints and other prohibited 
practices. 1 He was successful in promulgating a decree (1946) 
prohibiting the establishment of new orders and the building of 
new zawiyas without authorization from the king.2 J n Morocco it 
is estimated that practising adepts and affiliates number about four 
per cent of the population, though the number of people actually 
linked with a !ii'ifa, or rather to its marabouts, is much higher.J 

, See 'AWiI ai-Filii's lecture, 'AI-l:Iar:a.kat as·Salafiyya fi'I-Mal{hrib', in hi, 
/:Iudith al-Maghribfi 'I·Mashriq, Cairo, 1956, p. 13 . 

• 'Alliil al.Fiisi. op. cit., p. :u. 
I Varistions between social c1l1SKs IUld occupational groups may be illus· 

tnted from Morocco. The percentage of practising adept$ Illld affiliatCIII is weaker 
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In Algeria in 1950 the number of adherents of the three main 
orders represented there (Khalwatiyya, Shiidhiliyya, and Qiidi
riyya) embraced some half a million members, the Ra1)maniyya 
(= Khalwatiyya) being the strongest with 230,000 adherents,T 
M. Faugue, after showing that the orders are displaying a little 
activity, writes; '11 ne faut pas croire toutefois que I'Islam des 
marabout et des confreries soit en marche vers des lendemains 
pleins de promesses. En effet le dedin parait irreversible, et va 
semble-t-il de pair avec le progres de la modernisation du style de 
vie des populations.'2 

Here and there an odd order has gained a following in modern 
times, and even wider fame. The ' Alawiyya, a Darqawi derivative, 
founded at Mostaganam (Oran) in 1918 by A�mad ibn aVAlawi 
(Ibn 'Aliwa: 1872-1934) on his return from travels in India where 
he learnt new (i.e. non-Maghribi) Sufi doctrines and techniques 
(methods for dhikr and retreat). This order has excited the interest 
of a number of Europeans,] many of whom have written on the 
founder's life and teachings.� The mere existence of such an order 
witnesses to eternal realities, but its outlook is limited in that its 
teaching shows no new trend or adaptation for life in a changing 
world. The il}tifiil, or festival of the order, is highly organized 
and brings together a motley throng, from Rifian mountaineers 
to European converts. Even in this order secession has taken place 
and there are dissident groups in Oran and Relizane. 

among the tribes of the plain and the riverains of the Atlantie coast (thtee per 
cent), but higher in the Adas mountains with a maximum of ten �r cent in the 
Territory of Tafilclt, the region adjoining Algeria. 

, These are the figures given by L. P. Fuuque, 'Oil cn est I'Islam traditionnel 
en Algtrie?', L'Afrique et l'Asit, no. Iv (I96I), IQ. 

> L. P. Fauque, loc. cit., p. 22. 
1 Its attraction for Euro�!lIl!I is related to that search, or rather longing, for 

enlightenment which provides the v�rious esoteric and theosophical movements 
with adherents. 

Here it may b e  well to mention the societies in the western world which go 
under the name of Sufi, in case anyone wonders whether they have anything to 
do with the subject of this book. But no r�ader will fail to realize that they are 
inauthentic, simply because, unlike the 'Alawiyya, they represent no continuous 
Sufi tradition, but are rootless, invented, superficial theosophies, even if pU$
together by an easterner and however much use they make of quotations from 
Sufi classics. Sufism is a Way, and though the corruption of the ordel'$ hss 
given its outward manifestations a debased significance, the Volay itself cannot 
be corrupted • 

• The most recent is M. Lings, A Mmltm Saint of the T!r.'t!n!i�th Century: 
SMikh A�d al_'Alawi, London, 196I. 
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The most remarkable faTiqa event in the last century was 

certainly the Sanilsiyya. But this century has witnessed the evolu
tion of its shaikh from a zuwiya-head to a king, with corresponding 
decline in its spiritual influence. The phases of the change begin 
with the order's part in the struggle against the Italians, followed 
by the 1914-18 war; then its period of suffering and exile during 
Italian rule, when its leaders had to take refuge in Egypt and else
where ; next followed the association of the leader with the British 
during their operations in Libya, subsequently placing the Shaikh, 
Sayyid Idris, at the head of the Emirate of Cyrenaica and then of 
the Kingdom of Libya. Finally, the discovery and exploitation of 
oil resources encompassed the ruin of the Order, 

' 

Though the orders can never regain their former influence 
in Islamic life they will continue to exist, for there are always 
some peasants, artisans, and intellectuals who need the type of 
spiritual solace they offer, or are ready to seek in them a way of 
escape or refuge from the anxieties of life in the modern world, 
as their ancestors found in them a counterbalance to the ordinary 
mail's political, economic, and religious impotence. Modern 
secular institutions and outlook do not satisfy a minority, who 
feel the need to maintain spiritual values. In less sophisticated 
regions the orders retain some authority through their identifica
tion with the saint-cult, and villagers continue to believe in the 
efficacy of the baraka associated with the spirit within the tomb. 
I t has been pointed out that a few famous miilids can still draw 
their thousands, but then the whole western world keeps the 
festival of Christmas, and how much does this mean spiritually ! 
Even in the Soviet Asiatic Republics, the Jariqas manage to 
survive.' 

The decline in the orders is symptomatic of the failure of 
Muslims to adapt their traditional interpretation of Islam for life 

, So little do they cou.nt that the Soviet authorities are ready to allow open 
dhjifr gatherings. 'During the pall! few yean the Soviet press has revealed that . . .  
"unofficial" Islam is also reprekllted by Sufi [r,r,temitiQ(lun'Jw) which, ahhough 
forbidden by Soviet I .... , seem recently to have had an unexpected comeback. 
It it in Dagestan and the Chcchen country that these Sufi fraternities are the 
mOll! nwnerou9 and influential. Mo.! of them are offahoots of the old Naq$h
bandiych tarika: KuntR Khajl, Dammat Khoja and Battal Khaja. It appean 
from a recent article [Sepl. 19651 that memben of these fraternities hold public 
lelUlces (ziifr), accompanied by religious 5inging and dancing, without my 
interventiOll on the part of the authorities' (BenniRSen and Lemereier
Quelquejay, iJwm in Ihe Saviel Union, I.ondon, 11)67. p. 18t). 



'S8 THE ORDERS IN THE 

in a new dimension. Islam as exoteric religion addresses itself to 
the whole of humanity, conveying the truth in a fann that can be 
lived by anybody, whereas mysticism is a way open to but few. 
Yet religion is not only revelation. Mysticism is an essential corol
lary to exoteric religion, even though it is a spiritual discipline 
pursued by the few and its social manifestations are subject to 
corruption. True as the criticisms of the reformers may have been, 
there is no question that the orders inherited, embodied, and 
diffused throughout the Islamic world a vast store of spiritual 
experience and energy, and that without them Islam's spiritual 
influence is greatly impoverished. They fuLfilled an important 
psychological function in their penetration of society as well as 
the individual life by spiritual values. Now that has gone. Such 
things as contemporary concern in Turkey with the spiritual 
values of Yunus Emre, his love for humanity and human values, 
are not revivals of the mystical spirit, but expressions of the spirit 
of humanism, linked with the past and made universal in the spirit 
of the present. 1 

We need not suppose that change has put to sleep for good the 
forces which fonnerly found expression in the orders, for the 
needs which the orders once served are still there, and means for 
ministering to them may reappear in new forms and under other 
aspects in modern life. Sociologically speaking, we have seen 
religion displaced, or contract from being the regulative principle 
behind life, sustaining and moulding society, to becoming one 
among many aspects of social life, though receiving special recogni
tion as a factor of differentiation within the universalism of secular 
culture. At the same time, Islam continues to be the guiding 
principle in the personal lives of vast numbers of people, and 
within Islam the Sufi tradition will continue to fulfil its mission 
of maintaining the deeper spiritual values through the special 
linkage and relationship with the spiritual world that the lariqas 
represent. Our concern has been primarily with historical move
ment and organization, but we will never forget that the tariqa is 
spiritual, whereas the lo.';fa is authentic only in so far as it em
bodies the tariqa. Although so many !awo.'if are disappearing, yet 
the genuine Sufi tradition of initiation and guidance is being main
tained, along with the teaching of an authentic Sufi theosophy, 

I � K. H. Karpat, 'Social Themes in ContempoTllry Turkish LiteTlltun:', 
M.E·Y· 1960. p. 31.  
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and this will never be lost. The Path, in our age as in past ages, is 
for the few who are prepared to pay the price, but the vision of 
the few who, following the way of personal encounter and commit
ment, escape from Time to know re-creation, remains vital for the 
spiritual welfare of mankind. 





APPENDIX A 

Relating to Early Si/si/as 

THE earliest preserved $ifsila is that of Ja'far al-Khuldi (d. 
348/959). According to Ibn an-Nadim (d. A.D. 995),' al
Khuldi took the tariqa from al-Junaid (d. A.D. 910), he from 
Sari as-SagaF (d. A.D. 867), from Ma'ruf al-Karkhi (d. A.D. 813). 
from Farqad as-Sabakhi (d. A.D. 748), from I:Iasan al-Ba�ri (d. 
A.D. 728), from Anas ibn MaIik (d. A.D. 709), the traditionist, and 
he from the Prophet. 

AI-Qushairi gives the ascription (using the phrase akhdh a!-tariq) 
of his own shaikh, Abu 'Ali ad-Daqqaq (d. A.D. 1016), from whom 
the links are Abu 'l-Qasim Ibrahim an-Nai?rabadi (d. A.D. 979)
ash-Shibli (d. A.D. 945}-al-Junaid-Sari as-Saqa�i-Ma'ruf al
Karkhi-Da'iid a�-Ta'i-the Tabi'iin.z 

The Imam 'All is not mentioned in these si/silas until the 
fifth/eleventh century. Ibn Abi U�aibi'a (d. A.D. 1270) gives the 
khirqa of 1;'adr ad-din Mul:tammad ibn I;Iamilya (d. A.D. 1220)3 
which is especially interesting in that it embraces three si[s£las
through al-Khagir, certain 'Alid Imams, and a version of the 
classical ascription. It is therefore in the fullest sense more of an 
esoteric than a mystical line. The khirqa Khac;liriyya. that is, the 
spiritual initiation, came directly from al-Kha4ir to his grand
father, Abu 'Abdallah MuJ:t.ammad. one of the tutors of 'Ain 
al-Quc;lat al-Hamadani. 

The two lines, quasi-Shi'! and Sunn!, converge with Ma'ruf 
al-Karkhi, who is said to have been a Mandaean mawlii. (client) 

I Ibn an_Nadim, Fihrisl, p. 18J. 
2 Al_Qushairi, Risala, I'}OI edn., p. 134. 
l !;iadr ad-din, who was born in Khurasan and was taken to Syria to escape 

the Mongols, invested "";th the khirqa Ibn Abi U�aibi'a's physician uncle, 
Rashid ad_din 'Ali ibn Khalifa, in 6IS/1218; see Ibn Abi U�aibi'a, 'Uyiin al
anhii' fi !abaqat <ll-a,;bbd', Cairo, 1299/1882, H. 250-1. 

This Damascu� brnnch (whose nuba does not N:fer to J::Iamii and is pronounced 
J::Iamawaih) were subservient to the Sunni AyyiJ.bid rulers and dissembled their 
Shl'ism, though they maintained the 'Alid silsila. 'Imad ad_din was the officially 
appointed inspector of all the Syrian khtinaqah.s. His grand-nephew on the 
Persian side, Sa'd ad-dffi al-J::Iarnu)"a (59S/1 198-6S0/I2SZ), was a famoUll Shi'i 
Sufi, khnlifa of Najm ad-din Kubrii. His numeroUll works weN: epitomized by 
his pupil, 'A7.iz ad_din ibn M. an-Nasafi(d. 661/126J) in his Kashf al-fiaqa'iq. 
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of 'AH ar-Ri4ii and to have adopted Islam at his hands. At a later 
stage Sufis were frequently initiated into a futuwwa grade, a third 
line going back to 'AIL 

$adr ad-din Abu 'I-I;Iasan Mubammad ibn I:Iamuya, d. 1220 
1 

'Imad ad-din 'Umar b. l;Iamiiya, d. IISI 

1 
Mu'in ad_din Ahu 'Abdallah Mubarnmad ihn l;Iamuya, d. 1135 

1 
1 

Abu 'Ali al-FaQl al-Farmadhl, d. 1084-
1 

Abu 'I-Qasim al-Gurgiini, d. 1076 
1 

Abu 'Uthman Sa'id al-Maghribi, d. 984-

1 
Abu 'Amr M. b. Ibrahim a>;-Zajjiiji, 
d. J1of922 (or 348/959) 

1 
Al-Junaid ibn Mul)ammad, d. 910 

1 
Sari as-Saqa!i, d. 867 

1 
Ma'riif al-Karkhi, d. 815 

1 
Al-KhaQ.ir 

1 
The Prophet 

'I _---'-I -----1 
Ali ibn Miisii ar-Ri4a (8th Imim), d. 818 Da'ud at-Ti';, d. 781 

1 1 
Miisii ibn Js'far al-K4im, d, 799 Bab;b al-'Ajami, d. 737 

1 1 
Ia'far ibn Mul;lanunad a�-:;;iidiq, d. 763 l;Iasan al-Ba$ri, 643-'728' 

1 
Mul}.ammad ibn 'Ali a1_Biiqir, d. 731 

1 
'Ali b. al-l;Iusain Zain al-'Abidin, d. 7u 

1 
I;Iusain ibn 'Ali, d. 680 

1 
'Ali ibn Abi Tiilib, d. 661 

I 
Mubammad the Prophet 

[ \Vriters who sought to discredit the Sufis, such as rbn al-Jawzi, had no 
difficulty in showing that thcse last four ('All to Da'ud at-Ta'i) had never met 
each other in this world (cf. Talbis Iblis, 1928, p. 191). Sufis were well aware of 
this, but they were not so bound by time and space. The Naqshabandis have 
still further rilsilas whose early links were not related in this life. One comes 
from Ahu Bakr through Salman al-Fiirisi, and in the other it is claimed ex
pressly that Abu Yazid al-Bistiimi received his mantle from Ja'far a�-::;;ii.diq, 
'Lord of the Gnosties', afrer his death. 
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The lines of AJ:tmad ibn ar·Rifa'i are given in detail by Taqi 
ad·din al·WasiF, writing about A.D. 1320, in his Tiryiiq al· 
Mu�ibbin (pp. 5-7). His first initiator, 'Ali Abi 'I·Fa�1 al-Qari' 
al-\V-asiti, is linked to al-J unaid along recognized lines. In addition, 
he inherited three silsilas through his initiation by his maternal 
uncle, Man�ilr. The first was hereditary, father to son, as far as 
Junaid, then along regular lines. The second went to Ma'ruf al
Karkhi and then the 'Alid line. The third (pp. 6-';, 42) was unusual. 
It went to Abu Bakr al-Hawazanl al-Bata'il).i who, apart from being 
given the khirqa in his sleep by Abu Bakr a�-$iddIq, also joins on 
to a line of secret gnostic teaching through: 

'Sayyid a�-$ilfiyya' Sahl at-Tustari, d. 886 or 896 
Dhil 'n-Nun al-Mi�ri, d. 859 
Israfil al-Maghribi (see Sarraj, Luma', pp. 228, 288) 
Abu 'Abdallah M. l;Iubaisha at-Tabi'i 
Jabir al-An�ari a�-$aJ:ti).abi 
'Ali ibn Abi Talib, d. 661 

Taqi ad-din includes other spiritual genealogies than those of 
Al).mad ibn ar-Rifa'i in bis work, including the Khurasanian one 
of Yusuf al-Hamadani (p. 47). 

-

s 
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�iifls, Maliimatis, and Qalandaris 

THE distinction between Fiji and darwish (or Jaqir) is the 
difference between theory and practice. The fiifi follows 
a mystical theory or doctrine, the darwish practises the 
mystical Way. Of course, one is a darwish and a tuJi at the same 
time and there is no essential distinction in theory. The Pift is a 
darwish and the darwish is a sufi since neither can be in isolation from 
the other, but in practice there is a disproportion of emphasis, 
some Pilis being predominantly intellect or creative imagination, 
like lbn al-'Arabi, and others mainly dervishes, all feeling, emo
tion, and action. In both instances we find Pifts and dervishes 
dispensing with a guide and relying solely upon themselves 
(though frequently allowing for a spiritual guide), passively or 
actively, to achieve the annihilation of self and direct absorption 
into divine Reality, one by intellectual exercises, the other by 
psycho-physical practices. Ibn 'Abbad of Ronda (1333--90) 
belonged to the Shiidhili tradition, but in a letter to Abu IsJ:tiiq ash
Shafibi, who had sought an opinion as to whether a shaikh was 
indispensable, he wrote that he himself was more guided in his 
spiritual path by fiifi writings than by shaikhs.1 Most of these 
men who dispense with a this-world guide acknowledge a spiritual 
guide. 

Also involved is the distinction between the Pifi and the 
maiamali. This question has been somewhat confused. Abu 'Abd 
ar-RaJ:tman as-Sulami (d. 412/1021) regarded the maiiimatis 
(blameworthy ones) as the highest grade of God's slaves, above 
both the legalists (fuqahii' class) and the theosophists, Ahi ai
ma'"fa.z Now these latter, the second category, the khawon, he 

, Sce P. Nwyia, Ibn 'Abbad: uUru, Beirut, 1958, p. 126. Vorious/utwru on 
the qUC$tion are quoted from Ai)mad al-Wansharisni'l l'o1i'ytir by l\1u1:utmmad 
iOO Tawit al-Tanji in his edition of Ibn Khaldun's Shiflf' os-sa'il (l8Ianbul, 
1958, pp. 110-34), including one from Ihn Khaldiln hirruclf who wu no Sufi 
and clearly in his writings betray. little except surface comprehension of Surum . 

• See his Risalat al-Maldmatiyya. ediled by Abu 'I-'Alii' 'Afifi in his AI
Ma/4mafiyya «"4 ',-$ufiyyu fD(J aht al_/utuv.1ro. Cairo, 1)64/1945, pp. 86--;. 
The tenninology a!Ulched to 'the three W3Y' to Cod', and the distinctiolU, vary 
with the writen: with Najm ad-din Kubri _ akhyar, abrar, amI. $hu1J4r (.ee 
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calls the $ufiyya; but these are the 'elect' or 'privileged' rather 
than simple #ifis, those upon whom God has bestowed special 
knowledge of Himself, who can perform kariimiit and penetrate 
hidden mysteries. The Malamatis are #illS: 'Among their prin
ciples is disciplined guidance under a ftl/i leader (imiim min a'immat 
al-qawm) to whom recourse should be had in all matters pertaining 
to mystical knowledge and experiences.'1 

Although the Nubian, DhG 'n-Nun, and the Mervian, Bishr ibn 
al-I:Iarith (d. 277/841), tend to be looked upon as originators of 
the maliimati tendency, its true origins are to be sought in 
Nishapur.z It is not to be regarded as distinct from t�avJWU/, but 
simply as the Nishapuri school of mysticism. As-Sulami includes 
among maliimatis : Sahl at-Tustari, Yai:tya ibn Ma'iidh ar-Razi, 
and above all Abu Yazid al-Bistiimi, to whom is ascribed the 
formulation of the specific doctrines of the school.l 

The fU/i is concerned with tawakkul (,trust'; Qur'an, lxv. 3) 
and that to him involvesinkaral-kasb(severingthe bonds of acquisi
tion and personal action), with training, guidance. and even sub
jection to his shaikh, affirmed with oath and investment with a 
kizirqa, regulated exercises (dhikr) and sama'. All these the ma/ii
mati rejects, at least theoretically. At the foundation of the 
maliimati tendency is the absolute nothingness of man before God. 
Contrary to the #ifi, the true maliimati conceals his progress in 
the spiritual life. He aspires to free himself from the world and 
its passions whilst living in the world. Shihab ad-din as
Suhrawardi writes : 'It has been said that the maliimati is one 
who neither makes a show of doing good or harbours thoughts of 
evil.' He explained this as follows: 'The maliimatj is one whose 
veins are saturated with the nourishment of pure virtue, who is 
really sincere, who does not want anyone to be acquainted with 
his ecstatic states and experiences.'· The maLamati is ready ID be 

his al-Ufiil al_'ashara, ed. M. Moli in Armales Islamologlques, Cairo, iv. 1963, 
15-2.2.), and with Ibn al-'Arabi = 'ubMd, $ufiyya, and Malamatiyya; Al
Futiifuit al-Makkiyya, A.H. 1326 edn., Hi. 34 fr., and see 'Afifi, op. cit., p. ZOo 

I Sulami in 'Afifi, op. cit., p. 108 . 
• Sulami specifies the three founding fathers of the movement, all Nisha

puris, as: Abu J:laf� 'Amr ibn Salma al-J:laddad (d. �70!883), J:lamdun al_ 
Qa�iir (d. �71!884), and Sa'id ibn bma'i] aI-J:lairi, known as IIi_Wa'i� (d. 298/ 
910); op. cit., pp. 88, 90. AI_Hujwiri has a whole chapter in his Kashf on 
maMma . 

• See 'Afifi, op. cit., pp. 33-4. 
� Suhrawardi, 'AflJ4Tij, 1358{1939 edn., p. 53· 
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despised by men that he may Jose himself in God. Whereas the 
fll/i lives 'alii 't-tawakkul, relying upon God to provide for him, 
the mawmati works for his living (,lawful' food for him is earned 
food). absorbed in God whilst engaged in the affairs of the world. 
He does not parade his inward way, nor indulge in public dhikr 
gatherings. Confusion has been caused by the fact that many 
mystical writers tend to regard maliimatis as quietists (mutawak
ki/un) among the ffifis. even as people who lack the will and 
discipline necessary to struggle along the mystical Path, whereas 
it is the fuFlS who are mlllawakkiliin; and they also confuse him 
with the qalandari. How wrong they are is soon demonstrated. 

The mawmati rejects all outward show, all �aliil and tariiwi�, 
the latter especially since it is only too often a fonn of piety in
tended to be seen of men.' Contrary to what is generaUy supposed 
the maMmal; performs duties that are !aTQ'i4, like ritual laliil, 
even though he rejects them, to avoid attracting attention to 
himseU. Similarly he does not wear the special dress which 
characterizes the iflfi. He has no initiating shaikh in the later 
filfi sense of submission though he is ready to seek guidance. 
As-Suhrawardi writes: 'There is at the present time in Khurasan 
an association (l1i',fa) of ma/limatis possessing shaikhs who ground 
them in the fundamentals and keep themselves informed of their 
spiritual progress. We have ourselves seen in Iraq those who follow 
this course (of incurring censure] but are not known under this 
name, for the term is little current on the tongues of the people of 
Iraq.'l The mallimati professes no speculative mysticism about 
the unicity of being, but is concerned with the elimination of self
consciousness. Of the later orders the Naqshabandiyya is especially 
associated with the maUimatj tradition within tlJ$awwuj. Naqsha
bandis practise the personal recollection (dhikT khafi), the strict 
have no public dhikrs, and we may recall their injunction about 
'solitude in a crowd' , 3  

Whereas as-Suiami, and even, though with reservations, a 
characteristic jilfi guide like as-Suhrawardi, can look reasonably 

, The dhikT repetition. $hould not be identified with the ."peremptory 
prayers of lepl Islam, that il, such thinll'l AI the nawiifi( added to the obligatory 
prayers or the tarau:IQ e$pecial!y a5socialed with Rama<;lB.n piety, since these are 
the same as ritual prayer in fol'TIl and therefore in spirit, though it is quill! true 
that the dln'k, recited .fl�r ritual prayer has often tended for the averag� 
affiliate to have little deeper significance than /a,4wif! . 

• 'Awdri/, p. 55. I. 13. • See .bo ... , p. 203. 

-
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at malamatis, or at least at their theory, since it is simply a par
ticular $Ufo tendency, they regard the qalandaris as reprehensible. 
Theoretically there is not really all that difference. The danger of 
Malamism is the possibility of its becoming antisocial. The rude 
and unlettered wandering dervishes and haMs of the Turkish 
movements were such qalandari types; then, as 'Ways were formed, 
latent antinomian tendencies were accentuated. 

The distinction between the maMmali and the qalatldari is that 
the former hides his devotion and the latter externalizes and even 
exploits it, going out of his way to incur blame. Confusion has 
been caused because of the derivation of the name maJiima 
(blame). The term qaiandari, to which the Arabian Nights has 
given wide currency, covers in its historical usage a wide range 
of dervish types. It was loosely applied in the East (it was un

kno ... m in western Islam) to any wandering faq ir, but it was also 
adopted by certain groups and even distinctive orders were formed, 
hence the problems of defining the term. To begin with the time 
of the formation of silsiias, Shihiib ad-din as-Suhrawardi writes: 

The term qa/am1ariyya is applied to people 80 possessed by the intoxica
tion of 'tranquility of heart' that they respect no custom or usage and 
reject the regular observances of society and mutual relationship. 
Traversing the arenas of 'tranquility of heart' they concern themselves 
little with ritual prayer and fasting except such as are obligatory 
(farii'jtj). Neither do they concern themselves with those earthly 
pleasures which are allowed by the indulgence of divine law • • . .  The 
difference bern'een the qalandari and the ma/amali is that the ma/amoti 
strives to conceal his mode of life whilst the qalandari seeks to destroy 
accepted custom. T 

Maqrizi rceords that about 610/1213 qalandarir first made 
their appearance in DamascUs.l According to Najm ad-din M. ibn 
!srnl of the Rifli'iyya-l;laririyya (d. 1278), their introduction 
took place in 6T6fI2I9T the introducer being Mul,lammad ibn 
Yfinus as-Siiwaji (d. 630/1232), a refugee from Siiwa (destroyed 
by the Mongols in 617/1220): 'When, under the reign of a1-
Ashraf. al-J:lariri was condemned, they also disapprOVed of the 
qalandaris and exiled them to the castle of J:lusainiyya.' The 
Qalandariyya was reintroduced with the l::Iaidari group, a zJwiya 
being built in 6SS/l2S7.l A pupil of Mul,lammad ibn Yfinus 

, 'Ar.uirij, pp. 56-7. • Mllqrizi, Khirar, jj. 433· 
J See H. SauVllirc, 'Descriplion de Darnas·, 7. Anal. IX. v. 397. 409-10. 
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known as KhiQc RUml is credited with the introduction of the 
tendency into north-west India in the time of IItutmish which 
developed into a definite line of ascription as a qalandari order,l 
A Persian faqir called !:Iasan al-Jawaliqi came to Egypt in the 
time of al-Malik al-'Adil Ketbogha (1294-6) and founded a 
ziiwiya of qalandaris, then went to Damascus, where he died 
in 722/1322.z Maqrizi remarks that they were quietists seeking 
inward peace, but their means of attaining this involved discarding 
normal social restraints. 

Qalandari characteristics included the wearing of a distinctive 
garment,3 the shaving of the head and facial hair with the exception 
of the moustache, the perforation of hands and ears for the inser
tion of iron rings as symbol of penitence, as well as tathqib al
i�lil as sign of chastity,4 all of which are forbidden. 

The position was different in the time of Jami (d. 1521). This 
Sufi poet, after quoting the passage from Shihab ad-din, goes 
on, 'With regard to the kind of men whom we call qalandari today, 
who have pulled from their necks the bridle of Islam, these 
qualities of which we have just spoken are foreign to them, and 
one should rather name them hashawiyya.'5 Both Suhrawardi and 
Jiimi point out that those in their time who took the dress of 
qalandaris in order to indulge in debaucheries are not to be con
fused with true qalandaris. 

The Turkish qalandaris eventually became a distinctive order. 
One group claimed to derive from a Spanish Arab immigrant 
called Yasuf al-Andalusi. Expelled from the Bektashi order 
because of his arrogant nature, he tried in vain to enter that of 
the Mawlawis, and ended by forming a distinct order under the 
name of Qalandar. He imposed upon his dervishes the obligation 
of perpetual travel,6 yet in the reign of Mul).ammad II (1451-81) 

, The dhikr fonnulue instituted by the fourth successor of Khi<;lr Rilmi, 
Qu{b ad-din h. Sariindaz Jawnpuri (d. 1518), is Shi'i: 'YiiI;!asan is forced between 
the 1\<.'0 thighs, Yii l;Iusain on the navel, Yii Flitima on the right shoulder, Yii 
'A1i on the left shoulder, and Yi Mui)ammad in his soul' (Saniisi, Sal.abil, 
p. 155; pp. 154--64 are concerned with the practices of this Indian order). 

, Maqrizi, Khitat, 1326 cdn., IV. 30I-
I Dalaq, see H. Sauvair�, J. A.iat. IX. v. 397 . 
• rbn Banuta, iii. 79-80 . 
• Hashawiyya, a sect called also �aqiitiyya and Karamiyya, whose members 

recogniz�, in God, attributes distinct from His essence. 'Ahd al_Qiidir al-Jilani 
uses the word incondemnation inhis 'aqida(see al_Fuyut/iitar_Rabbiiniyya, p. 37). 
But in this passage Jami is using it as a general derogatory tenn. 

6 D'Ohsson, Tableau, IV. 2. 684. 
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a qalandari. convent \vith mosque and madrasa made its appearance 
in IstanbuLI Evliya Chelebi refers to an Indian qalandari convent 
at Kaghid�Khinah (suburb of Scutari) whose faqirs Sultan 
MuJ.tammad used to provide with dinners.1 There was a qalanJari 
order in AJeppo at the beginning of the present century. Mujir 
ad�din describes a qalandari ziiwiya in Jerusalem in the middle of 
Mamilla cemetery. Formerly a church called ad-Dair al�Al:tmar, 
it was taken over by one Ibrihim al�Qalandari as a z4W1ya for 
hisfuqara', but the ztiwiya fell into ruins shortly before 893/1488.3 

, J. v. Hammer, Hist. de " Empire Ottoman, Ir. Hellert, Pans, .835-43, xviii. 
110, 131  . 

• Evliya Chelebi, Narrative, tr. J. v. Hammer, I. ii. 87. 
I MuJi� ad·dln, Al·Uns al·jalil, Ir. H. Sauvaire, 1876, pp. 198-Q. 
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Qiidiri Groups 

Ahdaliyya: Ahu '1-l;Iasan 'Ali h. 'Umar al-Ahdal, buried in Yemen. 

'AmmiinyYQ: Example of many ephemeral baraka-exploiting 
movements. A Negro from Morocco called al-l;Iajj Mubarak al
Bukhari (the lIuba referring to a connection with the sultan's 
black guard) attached himself in 1815 to the tomb at BCi. l;Iammam 
in Algeria of 'Ammar BCi. Sena (d. 1780), manifested wonder
working powers, attracted to himself a foUowing, and installed 
khalifas in many centres in Algeria and Tunisia. Completely 
illiterate he was instituted a muqaddam of the 'tsawi and Han�alI 
orders, but was regarded as a Qadiri, the order of 'Ammiir, by 
courtesy through Sidi al-Mazuni of Kef. See Depont and Coppo
lani, Le! ConJrhies religieuses mumlmanes, Algiers, 1897, pp. 356--8; 
and for recent activity L' Afrique et l'Asie, no. Iv (1961), 20. 

Asadiyya: Turkey, 'Am ad-din 'Abdallah ibn 'Ali al-Asadi, 
buried in Yemen. 

Bakkli'iyya: Al).mad al-Bakka'i al-KunU, d. A.D. 1504- Diffusion 
among Moors of western Sahara and Sudan, thence to west 
African Negroes (see my Islam in West Africa, 1959, pp. 94-6). 
Reawakened by al-Mukhtiir ibn Al:tmad (172fjI8II). Distinct 
orders from this silsila include Fa4iliyya (M. al-Fa4il, 1780-1869). 
Al-Stdiyya, Muridiyya (Senegal : AJ:unad Bamba, d. 1927). 

Bamiwa: Dekkan in India. Nineteenth century. 

Bu 'AUyya: Algeria, Tunisia, and Egypt. Centre at Nefta where 
Bij 'Ali's tomb is situated. 

Da'udiyya: Damascus, AbU Bakr ibn Da'ud, d. 806/1403. 

Farl{liyya: Egypt, sixteenth century, claiming to originate from 
'Umar ibn al-Fiiri4 (d. A.D. 1234); see al-Bakri, Bait tl!-$iddiq, 
Cairo, A.H. 1323, p. 381. 

Ghawthiyya: Mui;tammad Ghawth = M. ibn Shah Mir ibn 'Ali, 
d. 923/1517. Claimed descent from 'Abd al-Qadir's son, 'Abd al
Wahhlib (d. A.H. 1 196). 
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f:/ayiit al�Mi, = founder, ::;)'o,a is NE. of :vIanshara at Biliikot 
on the bank of Kunhar NaJa. 
(a) Bahliil-Shiihi:  Dahliil (Bahiiwal) Shiih Oarya'i, disciple of 

Shiih-i Lafif, disciple of J:layat al·Mir. Fifteenth century. 
(b) Muqim Shiihi: Muqim MuJ:tkam ad-din, khalifa of I;Iayat ai

Mir. 
(c) {lurain Shiihi: Shah Lit l:Iusain of Lahore (d. 1599), a diS(iple 

of Bahliil Shah Darya'i, a maliimati who took literally the 
Qur'anic verse, 'The life of this world is nothing but a game 
and a sport' (vi. 32). 

Hindiyya: Turkey, MuJ:tammad Gharib Allah al-Hindi. 

JilO1a: a common Moroccan name for the cult of 'Abd al-Qiidir as 
distinguished from the order which is not important. Introduced 
from Spain shortly before the fall of Granada (A,D. 1492) by alleged 
descendants of 'Abd al-Qadir. First reference to a khalwa in Fez 
in 1 104/1693; see Archiv. Maroc. xi. 31(}-20. 

JunaitJiyya: Baha' ad·din al-}unaidi, d. 921/1515 in India. Took 
the lariqa from Abu '1-'Abba:s AJ.unad b. al-ijasan. who claimed 
descent from 'Abd al-Qadir. 

Kamiiliyya: Kamru ad·din al·Kit'hali, d. 971/1563-4. India. 

Khuli4iyya: Turkey. Independent tariqa? 

Manzaliyya: Group in Algeria and Tunisia: lines derive from 
'Ali ibn 'Ammar al-Manzali ash-Shaib (Shu'aib), eighteenth 
century. Three main centres (see Depont and Cappolani, Can· 
/r"jet, pp. 305-7): 
(a) Ziiwiya of Manzal Bu Zelfa, affecting north-eastern Tunisia. 

This is the 'Ali al-Manzali line. Branches in Jerba, Sfax, and 
Gabes. 

(b) Ziiwiya of Kef: Founder: Shaikh Mul,lammad at-Mazunt of 
Kef, nineteenth century. Spiritual descent = 'A1i al-Manzali 
-Abu 'Abdalliih M. al·Imiim-Sidi al·l:liijj-M. al-Mazilni. 

(c) Ziiwiya of Nefta : Abu Bakr ibn AJ:imad Sharif, pupil of Imam 
al-Manzali. Southern Tunisia and Algeria. 

Miyiin Khel: Mir MuJ:iammad, commonly called Miyan Mir, 
born in Siwastiin (Sind) in 1550, trained under a solitary called 
Khi�r and died at Lahore in 1635. Dara Shikoh wrote a biography 
of him called Sakinat al-Awliyii'. Famous 'U,s on 7 RabI' n. 
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Line descended through his cousin M. Sharif as·Siwastani. His 
most famous khalifa was Mulla Shah Badakhshi, d. 1072/J661. 

MlIshari'iyya: Yemen, sixteenth century. As·Saniisi, Salsabil, 
p. 147· 

Nabulsiyya: Turkish. 

Nawshiihi: derives spiritually from Ma'rM Chishti Qiidiri, but 
the order and title of nllfl)shiih, 'bridegroom', come from 1;Iiijji 
Mui:lammad (d. 1604-5), a disciple of Shah Ma'rM's khalifa, 
Sulaiman Shah. From him derive a number of famous saints and 
consequently subdivisions, among them: 

(a) Piik-Ral}miini$: Pak 'Abd ar·RaJ:iman. 
(b) StUhyiiris: Piik Mui:lammad Sachyar. 

Qasimiyya: Egyptian, nineteenth century; Tawfiq al·Bakri, p. 381. 

Quma4iyya: India. Abu '1·!:Iayat ibn Mai:lmiid (d. 992/1584), who 
claimed descent from ' Abd al·Qiidir's son, • Abd ar-Ral.lman (d. A.H. 
623). Named after Abu '1-1;Iayiit's son, Shah QumaiJ? of Bengal. 

Riimiyya: Turkish branch. Founder = Isma'il ar-Rumi, Pir 
Sani, 'the second master'. Born in Bansa (Vilayet of Qas�amiini), 
he is said to have founded more than forty Qiidiri-kJlli'lahs in 
Turkey (see above, p, 44). He introduced a standing dhikr in 
which the participants, with their arms extended over each other's 
shoulders, recite the formulae, swaying from right to left. Pir 
Isma'il died in Istanbul in 1041/1631 (1 1643) and was buried 
in the convent of Top Khiine. 

$amiidiyya : Syria. Mui:lammad a�-$amadi, d. 997/1589; al
Mul,1ibbi, Khfda�at al-Athar, iv, 363. 

'Urabiyya: Yemen. 'Umar ibn MuJ:1ammad al-'Urabi, sixteenth 
century. See as-SanGsi, Salsabil, pp, 65-70, 

Wa!fatiyya: Turkey. 

Ydji'iy)'a: Yemen, 'Am ad-din 'AbdaIJiih b, As'ad al-Yafi'i, 
718/1318-768/1367, G,A,L, ii. 176-7, G.A.L,S, ii, 227-8, 

Zaila'iyya: Yemen. $afiyyaddin AJ:tmad b, 'Umar az-Zaila'i. 

Zinjiriyya: Albanian branch founded by 'AIi Biibii of Crete, 
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Independent Orders of the Badawiyya 
and Burhaniyya 

A!;madiyya-Badawiyyll 

AnbiibiYYd or 1mbiibiyya: Isma'i1 al-Anbabi, a disciple of AJ:amad 
al-Badawi, buried in the village of Imbaba. Mulid follows 
Coptic calendar on loth Da'una. 

Awliid NU�I: E. W. Lane, Mod. Egy., p. 249. 

Bandiiriyya. 

·Bayylimiyya: 'AIi b. al-I:Jijazi al-Bayyijmi (1696-1769), pupil 
of 'Abd ar-Ra}:iman al-I:lalabi. 

·/faJabiyyn.: Abu 'I-'Abbiis AJ:unad al-l:Ialabi. Egyptian. 

·/fammiidi)')'ll: MuJ:tammad al-I:lammuda, pupil of l;Iabib al
J:Ialabi. 

/fandiishiYYd: Egyptian, Tawl1q al-Bakri, B.$., p. 385. 

·Karmiisiyya: MuJ:tammad al-Kannas. 

·Mallii'ifiyyn. or MllI/uji),)'a . 

• Mariiziqa: this order traces itself back to Abu 'Amr 'Uthman 
Marzuq al-Qurashi (d. 615/1218), who is earlier than AJ:imad 
al-Radawi, but is classed with the Badawiyya; Sha'rani, 
Lawiiqi!;, i. 130-1, T. al-Bakri, B.$., pp. 392-3. It is also referred 
to as Shamsiyya after a nineteenth-century shaikh, MuJ:tammad 
Shams ad-din; see le Chatelier, Con/rh-ies, pp. 178--9. 

Shurunbuliiliyya. 

·Saliimiyya: al-Bakri, B.$., p. 388. 

·Shinniiwiyya: MuJ:aammad b. 'Abdalliih ash-Shinnawi, d. at his 
ziiwiya at MaJ:tallat RuJ:t in Gharbiyya in 932/1526. 

Shu'aibiyya: Shams ad-din M. b. Shu'aib ash-Shu'aibi, d. c. 
1040/1630. 

Sulii�liyya: lamal ad-din 'Umar as.Su�ii}:ii. 

• Surviving in '940. 
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• Tasqayiitiyya: Mul)ammad b. Zahran at-Tasqayati or Taska

yanI. 
Ziihid6'ya. 

Burhiiniyya-Dastlqiyya-Ibriihimiyya 

·Dasiiqiyya :  Ibrahim ad-Dasuqi. d. 687/1288. Si/sUa in Tawfiq 
al-Bakri. B.$., p. 383 = Suhrawardi and Shadhili. 

·Shahiiwiyya: al-Bakri. B..5., p. 389. 

Shariim'ba, Shariiniyya, or SharnUbiyya: Al)mad ibn 'Uthman 
ash-Sharnubi, d. 994/1586. 

TiMm£yya: According to al-Bakri, B.$., p. 384, branch of 
Shiidhiliyya. 

• SUMving in 1940 • 

• 



A P P E N D I X  F 

Shiidhili Groups in the Maghrib deriving 
from al-J azu li 

'/siiwiyya: Mui).ammad ibn 'Isa: al-Mukhtar (1465-1524), patron 
saint of Meknes, where he is buried. 

Ziiwiya 0/ Dilii,' (Tadla district in central Morocco): founded at 
end of sixteenth century by Abu Bakr b. M. al-Majati a�· 
�anhaji. 1526-1612. His grandson, M. al-I:Iajj (d, 1671). aspiring 
[0 temporal power, was proclaimed sultan at Fez in 1651. When 
the 'Alawi. Millay ar-Rashid, took Fez (1668) the zmm:}'a was 
destroyed, but the family re-established itself as a maraboutic 
clan in Fez. 

Wazzaniyya, or Tayyihiyya, or Tihiimiyya: Ziiwiya of Wazzan 
founded about 1670 by Miilay 'Abdalla:h b. Ibrihim ash-Sharif 
(1596-1678). It receives its second name from the fourth shaikh, 
Miilay at-Tayyib (d. 1767), whilst at-Tihami was another grandson 
of the founder. Many ziiwiyas in Morocco, Algeria, and Tunisia. 

Sharqatoa: Mul:lammad ibn Abi 'l-Qasim ash-Sharqi, d. 1010/ 
1601. Centred at Boujad (Abu 'I-Ja'd). Revived by M, al-Mu'ta. 
d. 1766. 

f:lamadisha: 'AH ibn l:Iamdilsh, branched out from the Sharqawa, 
end of seventeenth century. Tomb at Jabal Zerhun, near Meknes, 
Sub-orders, whose adherents belong chiefly to the urban 
artisan class, include: Daghiighiyya, $addaqiyya, RiyaJ;iyya, and 
Qanmiyya. 

HanfnJiyya: Sa'id ibn Yiisuf al-Ahan�li (d. 1702) of an old 
maraboutic family, founded a zawiya at Ait Metrif, which rose 
to prominence under his son, Abu 'Imrin Vosuf ibn Sa'id 
(d. 1727), who formed the ta'ifa. A muqaddam, Sidi Sa'dun, intro
duced it into Algeria, where it experienced difficulties with the 
Turks. but with the third muqaddam, Ai).mad az-Zawaya, it 
became attached to a hereditary Algerian holy line. Main ztiwiyu 
at Shettaba near Constantine. In Morocco it was suppressed by 
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Sultan Ismii'il, but two ziiwiyas survived, Ait Metrif and the 
ancestral centre of Dades. 

Khat!iriyya: 'Abd al-'Aziz ibn Mas'ud ad-Dabbagh received his 
wird from the supreme initiator, al-Kha�ir, and after spending 
four years completing the stipulations, declared himself at Bab 
al-Futiil;t of Fez in 1125/1713. 

Amhawsh: Abu Bakr Amhawsh, disciple of AJ:unad b. M. an
N�ir (d. 1717). Both the Han�a1iyya and the Arnhawsh later 
attached themselves to the Darqawiyya, which is not in the 
J aziili tradition. 

IJabibiyya: Al;tmad ibn al-I:Iabib b. Mui)ammad al-Lamti, d. 1752. 

Tabbii'iyya: original Jaziili line founded by his khaJija 'Abd al
'Aziz at-Tabba', known as al-I:Iarrar, d. 1508 in Fez . 

• 
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Madyani and Shadhili Groups in 
Egypt and Syria 

·'Afifiyya. 
·'AruSlYya: Abu 'l-'Abbis Al).mad h. M. b. al-'Ariis, d. 1463 in 
Tunis. Branches in Egypt. Double silsila linking with both 
Shiidhili and Qadiri lines. 

·'Azmiy'ya: MuJ:tammad Miic;ii Abu 'l-'Azii'im, 1870--1936. 
Egypt and Sudan. 

Bakriyya: Syro-Egyptian. Abu Bakr al-Wafa'i, d. Aleppo in 
ga2/1496 (D'Ohsson, IV. ii. 622), or 909/1503-4. 

·lfamidiyya: Egypt. 

lfanafiyya: Shams ad-din M. al-l:;:Ianafi. d. 847/1443. 

Hiishimiyya: Egypt. 

·ldrmyya: Egypt. Possibly line of AJ:unad ibn Idris. 

Jau;hariyya: Egypt, eighteenth century. 

-Khawaliriyya:  'AA ibn Maimun al-Idrisi, 8S4/14SQ-()I7/151 I .  
Organi7.ed as a Syrian laVa by 'Ali b. M. b. 'Ali Ibn 'Arraq. 
d· 963/·556. 

Makkiyya: Egypt. 

MU!/iiriyya: MuJ:tammad al-Murabit b. AJ:tmad al-Mikniisi a1-
Mu�!ari. 

Qiisimiyya: Egypt, nineteenth century. 

·Qiiwuqjiyya: Mu.J:tammad b. Khalil al-Mashishi al-Qawuqji at
Tariibulsi, 1225/1810--1305/1888. In Egypt. Nickname comes 
from Turkish qawuq (= larajir). high conical cap worn by their 
dervishes. 
Sahtiyya: Abu '1-'AbMs AJ:tmad b. Ja'far as-Sabti, d. gall 
1495-6 in Cairo . 

• Saliimiyya. 
• Surviving in [9-40. 
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·Shaibamyya. 
Sha',amyya or Sha',iiwiyya: Cairo: 'Abd al-Wahhiib 
Sha'riini, 897/149'-973/1565· 

'7' 

ash-

WaJii';yya: Syro-Egyptian. M�mmad b. Atunad Waia', d. 
1358. 

·Yashrupyya: 'All Nur ad�din al-Yashru�i, b. Bizerta, 1793. d. 
Acre in 189r. Darqawiyya-Madaniyya, al-Madani (d. 1846) 
being his initiator. 

• Surviving iD 1940 • 

• 

...... , T 
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Rifii'i Tii'ijas in the Arab World' 

A. I. ' Ajliiniyya. 
2. A'zabiyya: Mu):tyi 'd-din Ibriihim Abu Is):tiiq al-A'zab. 

grandson of uncle of A. ar-Rifii'i. 
3. 'Aziziyya. 
4. /jaririyya; Abu M. 'Ali al-J:lariri of Bu�ra in l:Iawriin. d. 

645/1248. Adherents in J:lawran, Sham, J:lalab, J:lamah, 
etc. A notable follower was Najm ad-din h. Isra'iI, d. 1278. 

5. '/lmiyya or 'Alamiyya ?  
6. Jabartiyya: Yemen. AJ:tmad Abu Ismii'iJ aHabarti. 
7. Jandaliyya: Horns: Jandal ibn 'Ali al-Jandali. 
8. Kiyiiliyya. 
9. Nuriyya. 

10. Qa.taniiniyya: l;Iasan ar-Ra'i al-Qatanani ad-Dimishqi. 
11. Sahrabiyya. 
IZ. Sa'diyya or Jibawiyya: Sa'd ad-din al-Jibiwi h. Yiisuf 

ash-Shaibiini, d. at Jiba, near Damascus, 736/1335. 
13. $ayyadiyya: 'Izz ad-din A\:tmad a�-Sayyad (J:lafid A. ar-

Rim'i), d. 67°/1273. 
14. Shams£yya. 
15. Tiilibiyya: Damascus. Tilib ar-Rilli'i, d. 683{1284. 
16. Was£(,).ya: various groups with this name. 
17. Zainiyya. 

B. 18. Biiz,).ya: Egyptian. 
19. 1faidariyya: a Turk, Qu�b ad-din l:Iaidar az-Zawuji, 

thirteenth century (d. after 617/1220). 
20. 'Ilwoniyya (or Awliid 'J/wiin, see E. W. Lane, p. 248) : 

San ad-din Al:unad al-'Ilwiin. 
21. 1;Iahibiyya: nineteenth century. Egyptian. Mu\:tammad al-

1:Iabibi. Ziiuliya in Cairo built 1247/1831. 
22. Ma/akiyya. 

, 1-'7 Are mentioned by name without indication of founder in Abu '\
Hudi M. as_$ayyldi'. collection of RiU'1 biographies called Ta.w,}ir al-abfdr 
fi lalxui.dt m-IUdot or-Rifti'iyya, Cairo, 1306/1888, p. 2S. They presumably .1I 
exiated in the nineleenth century. 
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23. Shunbukiyya-Wafo'iyya: associated tariqa. Abu Mu\:1am· 

mad 'Abdallah TalJ:la ash-Shunbuki: tentb century. with 
Abu 'I-Wafi' Taj al-'Xrifin (M. ibn M.). 417/1026-501/ 
1107. A ztiwiya of Al:unad ash-Shunbuki was founded in 
Cairo in 933/1526. 

24. 'Uqailiyya: associated tariqa. 'Uqail al-Manbaji al-'Umarl 
b. Shihiib ad-din Al).mad al-Bapa'iI:ll al-Hakkari. Syrian 
'Umariyya, see al-WiisitJ, Tiryiiq, pp. «-6. , 
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GLOSSARY OF A R A B IC TERMS 

T H J s glossary has been madc fairly comprehensive since the translations 
of frequently employed Arabic words like .tariqa and dhikr are not 
necessarily repeated, whilst cenain terms have varying Ullages in 
different contexts. The words arc Arabic where no specific indication 
is given. Arabic broken plurals which appear in the text are given either 
with a reference to the singular or with a translation, especially if 
differing from the singular. 

a'a/em, ,S8 = l\r. 'alam, A standard. 
fl.g 

ubdiil, pI. of /",,/ul. SubstiiUtes, a C3'''
gory of saims, 164. 165 

abddf(Turk.). A dtn'i�h, 68 
a/l,4" pi. of ha.,. The dutiful on,,". 

11 category nf saints, 16{. 164 
adah, pI. iidiJb. Manners, tht conduct 

IlIld discipline of the Sufi in �Iation 
10 his shaikh and associate Sum, ;;, 
29, H, 56, 146; liddb iU-:;:;yura, 
ritual of approach to a saint'S tomb, 
'79 

·adhaha. Turban tassel, IS,} 
,,({hall. The call to pray"r. '95 
aJhkllr, pI. of dhikT. R"ool1«tion-

formula". Ih" phrases used in the 
dhikr and au.! .. ad, 3, :.19. R8, 1 ' 5, 196. 
'" 

lIflliJe. Cclestial spheres, 190 
·ahd. Compact; 'ahd al-yad/I,/-kllirqa. 

s",earing allegiance by the hand 
(-clasp) or by investiture with the 
habit. Often extcndcd tn the "hole 
initiation ceremony, 108, t8:, ,86, 
'" 

ahl al-ma·rifa. 1be theosophists, :.16 .. 
alii aJ-.ilsill •. The links in the chain of 

(spiritual) descent, 151 
lIbwilf, sce sing. �dl . ..... 35 . . 41, 139, I S I 
ilQzifb, pI. of bi:;:b but in th., sensc of 

a single foml of d""otion, e.g. a 
prJ)'cr, "9, 72, 88, t 14. '46, 186. 
US, :u6 

akh. Brother, sce pI. ikhfl.:lin 
ak}wrJ.1yya. Frat�mity. 176 
akMb uI-yad/JehirfI(J/I,,·,dl' aM. 'Taking 

the compact/habit/rule/oath' of alle-

glance 10 the shaikh, 182., 18,;,, 2.15. 
,6, 

akhi. Member of a Turkish cruft-guild 
or corporation, 2. ... 25. 39, 80 

akl/ylir. Th" choice onr�, (a) a SDinl_ 
category. 16 .. : (b) a Suli anainmrnt 
Jll1lde, 26-1-

'd/am. \Vorld, '52, IH, 157, 160, ,6 .. ; 
sce ndsur, malak,it, jaharut, /dhut, 
artcdb, ghaib 

'jjlim, pI. ·ufa"'';', q.v. Om' Imined in 
the religious sciencrs, .. 2, go, 2.21, 
'4' 

Alldh" allbar. Gild is grcatcfit, aOI 
amin. Mastrr of a craft-guild, 25 
1I111fr1i1ra, � aa" 
mtlrad, pI. murd. A 'beardleJ..�' youth. 

'93. al2 
antishid. 8. nmhTd. Songs, hymn$, a05 
·aqfqa. Naming ceremony on the 

eighlh day arler binh, 226 
aqflib, """ qu./b. 108, "5, 161, 164 
a,l!a'i"iyya. The forty-day r�treal or 

quadragesLnl�, 30, 187, 190 
'liri/. pl. -it!. GnOlltic. adepl, one who 

h.u been gh·rn mystical knowledgt:, 
6, 60, iO, 194-

'ari/. (a) Initiate, gnostic, pI. ·jr/iiTI. 
'ura/ii', 24-3; (b) master of a craft 
)luild, 25 

arkilll. s. rukn, 'if/am al-. \Vorld of 
Ihe suppo .... , principles, IS: 

al'U:Gb, s. TU!!, '41am 01-. World or Ihe 
tipiriu, 152 

a1ifnrd, s. wnad. Ascription, chain of 
authorities (tndition tcnn), 1t7 

tlIlitidha, pi. of ustlidh. l\hsltr, ISO 
'dshiq. 1.0'."" 175, 176 
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atmd', pI. of ism, nllme. A/-asmu' 111-
�umJ, 'the (ninety-nine) names 
most beautiful' (Qur'an, vii. 180), 
"7 'ap. The afternoon prnycr, 'iO 

aUlI:, 188 = Ar. 'aid. Staff 
ata(Turk.). A falher, denlish or holy-

man title, 5+ 
'aT4'tilim, s. '<'Ifima. Sinl{ing and d�ndnl{ 

girls (El!"Ypl). 234 
4ward-bu,d (Pert.). Controlling of the 

breath. a Sull exercise. 202 
(Jfdtid af -,wiqa. Children (i.e. affilirnes) 

of the onler. 176 
aw/iy<1', pI. of ""all, q.v. 26, 70, 13 .... 

,63, 165, 22", 
awquf. sec 14'1ll/j. 7, ill, uS, t68, 

169, 242 
(Jft0q4l, pI. of I.!:aqt. time. DhiJu al_ 

(Jfvq<1t, the dhik, prescribed (or 
specific 'houra', 20' 

afl.l1"<1d, pI. of T�i,d. Litanies CQm_ 
pow\ded of strung-together udhkt!, 
or remembrance fonuulae, 30, 37, 
"'3. 49, 96, liS. ,87, 190. 191, 
192. 11)1>. 2'5. 216, 230 

awt4d, s. I.!.'arad. Slakes, suppom: • 
calegory of saints, 16 .... 165 

aYllium. A Bcktashi ritual, 188 
'a.d=tlll (Cent. Asia). Affiliat�5 of an 

order, 176 

b4b4 (Turk.). Missiollar)' or popular 
preacher, shaikh, 24. H, 68, 70, 
7 .... 81, 114, 232, ::1:40, 267 

bada/, pI. abMI, budala'. Substitute. 
s category of saints of 'pennutati()n', 
164, T6S. In Turkish abd<1/ wns 
employed as a singular for .. der
vish, 68 

IHuJawin. Nom�d,. 80 
bai'o. Vow of aJlegian�. 14, '37. 182. 

186, 187 
ball!;I. Acorns, 6 
baqii'. Abiding (in God), 'p, 1�5, 

IS6, 189, 202 
baraka_ Holiness, vinu" as i"herent 

spiritual power, 7, 26, 27, 34, ",2, 
45, SO. 72, 8-4, 85, 86, 88, 92, 104, 
'oS, 108, I ll,  159, 172, ,So, 183. 
192, 201, :124, ns, 226, 227. 234, 
236, 249. 257. 271 

ba,�aJ.h. 'ii/am al_. The world of the 

isthmus, the purllatorial world, 
;ntenn"dinry dark region, 152 

ba-shar' (Persia. India). Orders within 
Ihc Law. 233 

basmnfa. The opening phrase of all 
Qur'iinic suras e%cept one : bismi'll
iihi ',-,a./mr.'Jlli 'r-r�im, In the 
name of God the companionate, the 
mercifu], 28, 206 

bmt· Expansion, a spiritual stute, 90 
bar'n_ Interior, hidden (knowledge), 

63; bii#n al-kav:71, the depth, of the 
cosmos, I&> 

balini. E8Oteric, 106, '-42 
biiz. Keuledmm, 247 
M= gmhl (Pel'll.). Rcstr .. int, 203 
bid'a, pI. bida'. " (blumewonhy) 

innovation, 27, 5', 58, q8, 149, 
246, 2-47 

bisiif. Carpel, 173 
bj-shar' (Peraia, India). OUlfide the 

Law, 65, 97. :233 
bu,da. Mantle, title of a celebrated 

poem in pr:li�e of the Prophet, 207 

dukbj(�e/.tbi.)_ Turk. title gh'en heads 
ofCO:Main orders, 83, 174, '7Q, 189 

chilUJ (Pen.). Fnrty-days retreat = 
arbrliniyya, 1')0 

daerah. In India a Sufi institution, I ii 
dd'im. (a) A dhikr 'circle', 20S; (b) 

'cycle', diJ'irat a"-....bIlK'u ... ', the 
cycle of prophesy, 13), '34, dil,·rat 
a[-u'iliJya!truWya, T 3)--4 

dakka. A tribune or platform, 16<) 
DaM'il Cll-khai,!!t. 'Proofs of the 

exccllendea or J(ood deeds', title of 
al-JazQII's famous incantatory 
poem-prayer, 28, 70, 84, 8,; 

darb. Scetion of dhik" one fonnula, 
2'0, 2t! 

dargrlh (Pen.). A court, term for a Sufi 
convent. shrin" or tomb, 177 

dCln<"i,h (Pers.), pI. Juriirl.'ish. A der
vish, a3, 24, 27, 68, 175, 243. 26-4 

dav;so, coli. daw.. Lit. a tnmpling. 
Sa'dl ceremony in which the shaikh 
of th� order rode on hor�"back o,"er 
thc prOSlr�!e fonus of his dCrI'ishcs, 
73. '25, 23l, 2 ... 6, 247 

dtde (Turk.). �haikh, dervish, 7';, 83, 

.,. 
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dluiJ .. :,. Menlionu, recollector, or corn
memonto" i.c. one engaged in 
'mentioning' (dhik,) the name of 
God, 201, 203. 207, 210 

dhiit ash-Shn,i'u. The e�sencclrcalityl 
being of the revealed Law, 132, 
'53 

dl/ljt al-Inll/. The essence/ground of 
the Whole, 152, I�J 

dharcq. Taste, last;ns<; with vanoUll 
technical mystical sensn: "'.M. sen
sili,oily to, perceptivity between, 
antipodes like truth and falsity by 
the light nf divine llrace. 203 

dhikr (,Jremembcr, ",(:ollcel). 'Ret:ol
Icction', :l spiritm.! excrci5t u"Signcd 
to tender God's presence through_ 
out onc's being. The methods 
employed (rhythmical rcpcfltlVe 
uH'ocal'on of God's names) 10 ana;n 
this spiritual concemnltion, 2, 6, 12. 
'3. 19,21,  28, 38, 50, 5�, 58, 62, 67, 
84, 89, 90. 0)6, 98, 104, 106, ,oS, 
Ill, 113, 1I6, I IQ, IJI, 136, 139, 
... 6, 154, 155, '58, 165, '70, 17 .... 
.86, .88, "N, 1<)6, 198, :1.00'7, :1.1), 
:u .. , z.10, 2 .... , 2"�, 2-18, 250, 255, 
265: dhikr al-av;qr"it. thc set dail)' 
",petitions. 72, 201; dl,iR' al
�l{ira, the communal "xercise, 201: 
dhikr jahri or jali, vocal recollection, 
19-1-: dhikr kha/i, mental, nccuh. 
",cullection, '9-1-0 201. 202, 20), 
211. 266; dhikr rniruhdri, saw dhikT, 
197; dhikr �s the Lu!!,os. 161 

dhu'iib". Turban-tassel. I BQ 
dirii}"a. Teaching with Ihe aim of 

reaching W\derslanding, ISQ 
diya. Blood wite, 237 
Jow .. 125, 331. 246, 247: see dau'w 
du'a'. A .upplication. DU'd' li'f .. ima", 

prayer f"r mankind, 21I 

/ai{i, pI. /lIyli", /IIY'H/iit. Outpouring. 
emanation, divine grace, 21) 

/alliiiJ, pi. _un .. Cuhiv9tnr, peasant, 
�5, 22), 23' 

/and'.. 'Passing a\\"II)" , i.e .. of th" 
attributes of the na/I, ], 152, 155. 
156, 157, 161, ,65, 202, 213; 
dying tu self by [r"dnsmutation, 22,,; 
/u,tii' fi 't-lau:bid, fi '/'l;Iaw, union 
with the L'nity, the Real, 189 

jaqih. pL jIlqahd'. One tmined infiqh, 
11 jurisconsult, 37, �2, 118, 176 

jnqd ,,1-i�w'!J. 'Loss of consciousn"",,' 
in thc ecstatic union, 200 

jaqir, pI. fuqartl'. A poor on" (in need 
of Cod), I lo(eneml lenn for s 
den·ish . 7, 97. 1 18, 127. 170, '75, 
232. 26.j., �67; /aqirtll, womcn 
dervishes, 176 

faqr. Poverty, So 
jara'i{i, s. ja,.'''a. ObliR"lor), rdigious 

dUlie�, 1.66, 1.67 
fard, pI. ajrlfd. Category of saints of 

10w".1 rank, 'tn)()ps', ,65 
jari4a. ObliR"alory ritual prayer, 193 
jata, pI. fil}"ii" .. Lit, 'a young man'; a 

member of organi..zations known as 
f'llllf<r.kYl, 24, ,8.j. 

Ftlli�, a[-. 'The Opener', the chapter 
with which the Qur'an opens, 142, 
180, .86, 205. 21' 

fJlilpJt adh-dhikr, Open'ng prayer to 
B dhikr scs" "n, 20;: 

farm', pI. jllllfni. A legal opinion 
issued by a Imifti, 27, 35, ... 6, 76, 
12�, .98. 242, 1.-17, 26.j. 

fiqh. Rcligiou� law, the Jh"rj'a for_ 
rnulared, the jUrjdiL'O-(:Rnonical sY"
ICnl of hlaJl"l, H. 37, .. :, S0, 53, 71, 
170, 222, 2.j.1 

fl/ad. Heart, 152 
juqahtl', see faqlh. 51. 19R, 222, 224, 

225, 243, 2 ... 8, 26 .. 
fuqorii', sce faqir. 10, '5, 11, 27, 38, 

39, 40. -12, 82. 1.6, 168, ll><}, 1j2, 
175, 198, 199, 222 

fllru', I. far'. Umnches, 36 
jii/a. \\'aisl-wrapper, 7 
j"tUl."U:u, Chivalrous qusliti"5 of a 

young man (fatii), so ideal of 
chivalry, Term given to certain 
organiz.ations, artizana\ and chival
rous, I." 24, 25. 34, JS. ,S .. , 262. 
In Sufism: an ethical (rather than 
mystical) ideal which places the 
spiritual welfHe of olhen before 
thllt of Stir, uhroillm, 24, 167 

fu}"u{iat, emanations, 21), 121 : seefaiet 
gllll.fia. N�!llil!:ence. In oun senses : 

preoccupation with self, �o in�tlen
lion along Ih .. "'ay and forgelful
nell of God, '4S 
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ghaib. (a) Absense, what is hidden, 
'mystery'; 'alam al-ghaih, the world 
of mystery, 152, 157, 16,; (b) the 
divine mystery, ahl al-ghaih, par_ 
takers of the divine mystery, the 
saints, 164-

ghalaba. Raprnre, 4-
ghav..·th, pI. aghu)iith. Helper (of the 

Age), 115, 160, 164 
ghazau'j or ghau'iUsi, s. ghiiziya. 

Dancing girls, 234 
ghazi, pI. ghuziil. Raider, but design�t

ing frequently warrior in the way of 
religion, 24, 68, 80, 100, 240 

ghuzat, see ghazi. 100 

{IaMb a!-!ulba. Patron saint of the law 
srndents ()\iorocco), ZH 

{mb._i dam (Pers.). Regulation of the 
breath, 62 

{ladith. Tradition going back to the 
Prophet, bascd on an imad or chain 
of transmitters, 7, 144, 151, '70, 
171, 176, 180, ,89, 21Z, 221, 241. 
lfadifh qudsi. A tradition in which 
God speaks in the first person, 26 

/:<at!ra. Lit. 'pr"s"nee', a Sufi gathuing 
for song recitals and dhikr, 47, 79, 
80, 88, 90, 113, 132, 176, 193, 201, 
204-7, 216 ; al-lfatJrat ar-Rubiibiyya, 
the divin" pus"nee, 204 

{la/id. Grandson, and commonly 
'descendant', 40 

hailala, sce tahlil 
/:<aira. Stat" of stu!,<,faction, bewilder_ 

ment, 152, 155 
/:<airan, s. {lUm'ir (Sudan). Disciples, 

,,6 
fwjj. Ritual pilgrimage to Mecca, 

48, 96 
MI, pI. a/:<f�iil. A transitionary spiritual 

'state' of enlightenment or 'rdpture', 
associated with passage along the 
Sufi path, 23, 57, 115, 139, 140, 
zoo, 201 

{1I1lqa. (a) 'Circle' around a spiritual 
director, 166; (b) circle of dhikr 
devotees or of students, and so a 
ucit"l or a course of study, 96, 
204, 2 I I  

{lamdala. The act of saying al -/:<amdll 
li'IMh, 'praise is due to God 
(alon,,)', 201, 206 

/:<aqiqa, al-. The Reality, 1, 4, 135, 
142, 143, 145, 149, I5z, 153, 159, 
160, 16r; al-Ifaqiqa t al-1\lfll{lam
madiyya, the r ... luhammadan Idea 
Or R.,ality, IS{, 161, 163 

I.Iaqq, al-. The Real ; Sufi term for 
God, and as distinguished froITl 
/:Iaqiqa, lik" shar' from sharj'a, I, 
63, 158, 190, 203, 206 

{laram. Sacred, 179 
Mr is. A superintendant, 169 
furn;liyya. Anniversary of a �aint's 

death (/:<aIvi = year), 180, 235 
/:<au·qala. The phrase: la J:um;la wa la 

quwata illii bi 'lliih, 'there i. no 
power and might save in God,' 206 

�yy. Living, as dhikr ejaculation, 156, 
'90, 202, 206 

{la:;:;. Mystical apprehension, 196 
!Iikam. \Vise sayings or maxuns, 

,,6 
/:<ikma. Wisdom, 158; /:<ikma iliihiyya, 

divine wisdom, theosophia, 133, 
,,6 

/:<ir/a, pI. iJiraf. Trade-, craft-guild, 
24, �5 

/:<izam. Girdle, 184-5 
{lizb, pI. a{lzab. (a) a division (one 

si::o;t""nth) of the Qur'an; (b) a 
prayer composed of formulae (simi
lar to a wird), but onc that has 
acquired special pow"r (lik" bizb al_ 
b""r of ash_Shadhili, pp. 28, 192, 
216), and frequently with special 
conditions governing its recitation. 
211, 2140 215-6; (c) the 'office' of 
an order, 205, 216; (d) the order 
itself, 216 

tlljliyya, see {lau:liyya 
"osh dar dam (Pers.). Awareness 

while breathing, 203 
{luliil. Indwelling, infusion of God 

(the divin" essenc" really) in a crea
ture; in the liteI""dture of the orders 
it has the general meaning of 'a 
spiritual transformation', 11, 162 

/:<uqiiq a/-(4riq. Regulations governing 
the pursuit of the Way, 146 

lfuriifis. 'Literalists' (from /:<.mi./, 
'letters'), an her"tical sect, 68, 82 

IImM. 'He', the great pronoun of the 
divine Ipscify, one of the recollec
tion nam"s, 190, 206 
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'ibada, pI. -lIt. The canonical rites 
through which the r�lationship of 
lhe worshipper CabJ) ia expressed. 
With Sufis = de�'olion expre"�d in 
the traditional ;lfhi,i way, '4-:1. 

'Id. Festi"al, 2S 
ibfi/. 'Orifice', used as an "uphemism 

for the membnun viri1", 268 
ibtlj41. A celebration or commemora

tion, 256 
ijlf:'Ja. Licenc" or diploma, 86, 122, 

174. 192-3, 227; Ijiizlll_t/ama_ 
Jimc'J', llC"nce given to singen in 
India, '92; ijlJza ;Tiidn, 8 novice's 
diploma, 192, ijliza ',-taborrult, 
diploma testifying to the holdcr's 
linlt with the tarTqa-founder, 192 

,j"mc'J'. ConsensUlI of the Muslim cnID
munity as represented by the 
dOC1on of law, 103, 115, 119, 2�S 

ikhu;6n, s. aM. Brethren, fellow mem
ben of an order, 20, 27, 1I6, 120, 
146, '75, '76, 230 

ikr6T oyini (Turk). 'Appointing cere
many', B"kl.i.�hi initiation ceremon�', 
,88 

i/Ilhr, iliihiyya. Divine, '3J. '4-6 
i/ham. The quickening ofthe personal 

human soul by universal Spirit, 
gen"nlly translated by (person .. l) 
'inspiration', I4-S, n4-

'i/m, pI. 'uTUm. Knowledge, science, of 
divine things ; (a) Islamic, ' 5 [ ;  (b) 
Sufi. IJO, ' 5 1 ;  al_'ilm al-ladut/nf; 
Knowledge direct from on high 
which is the fruit of ;ll,,'im (q.\'.). 
'Knowledge possessed by the !i3ints 
enten their heans direct from the 
creative Truth Itself' (Ghazali 
(A.H.), Kimiyd' IJMu'iida, pp. ,6-
17). '36, U ! ;  'ilm tnf-rta;ar, 
'rationalism' m Reneral, Mu'tu.ilism 
in particular, 5J; 'j/m biipJI;, esoteric 
knowledge, 148 ; 'ilm :;iihiri, external 
knowledge. '48 

;mtim. (0) 'Leader' in public worship, 
pI. a'i1tl11UJ, 26S; (6) the .piritual 
and temporal leader of Ihe Shi'is. 
99. 133, '35. 136. 137, [63, �!I. 
Adj. ;mam', 164-

imtizlij. Incorporation, " 
ittJujT al-Itaw. Sc,'ering th" acquisitive 

bonds, 265 

inkisc'Jr. Contrition, 203 
nl_imiin nl-kami!. The perfect man, 

,6, 
intamd. To tmee one's (spiritual) 

descent to, to helong to (a tari�), 
1 I ,  20 

intUSllba. Tu trace on�'s (spiritual) 
lineage (t/isbo), 10 affiliate, ucribe 
oneseU to, 11, 42 

intl'sOb, ace intmaba. 188 
iqtttdlf (iqtida'). To follow the exompl" 

of, to be guided by, 182 
ir:Ma. Th" aspiration of tbe mllrid 

(same root) 10 underlake the journey 
of the soul on the road 10 God; 
then. his rule of lif" on the road, 
his no"itiate, ISO, ,82, 18� 

'ir/lln. Gnosis (alt! al-'ir/an, gnunics), 
",0 

';shil', ,alill al_. The evenmg ritual, 202 
isha". Penian pronoun Jrd pen. pI. 

has in Central Asia the significance 
of 'mastcr', 'guide'. 172 

' i,hq. Passion, 15:1., 155 
i!h,llq. ll1umiru1lion, I.{O; Ishr6qi, 

nsme of a Sufi school of intellec
tual esotericism, 140 

ism. N�me, see asmc'J'; ai-ism al_a';um 
or ism al-jaMla, 'the grealcst Nllffic' 
(of God), Is8, 216 

isndd. Ascription (or a prophetical or 
royatical tradition), chain of trans
mitter.< authenticating a tradition 
(cf. (wdith), S, 10, 12-13, 71, 104-, 
'43, 149, ,63, 198 

inlI'. Nocturnal journey (of tit" 
Prophet), 208 

idljtab adh-dhikT. Opening prayer at 
B dh;ltr ".-,,,,,ion, 205 

istighjar. Lit. 'forgivencss-lIll1cing'. The 
repetition of the formula, 'I ask 
forgiven,=, of God', 191, 206 

istighri1q. 'Immenion', absorption in 
God, 194-

idinbal. Mystical int�rpretation, i.e. 
'drawing out' the inner KnSo!, 140 

;!tiqr4r. Endurin�, 134-
i'tikaj. Spiritual 'withdrawal' in an 

'u::la, 'retreat', without the true 
clausura (khalv.;a), 30 

i'tiq4d. Bond of allegi�nce to a shwikh, 
" 

i'I;::4I, Seclusion, retnat, 30 
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itti/uld, Idl'ntifiaotion of lhe divine 

and human natuTes, Various types, 
e,g, al-ittilJiid al-'dmm ai-mal1aq is 
that of the Hindu pantheists, 
identification of divinity and uni
\'erse, .62 

ittikd', from ittaka'a, '10 redine', A 
refecloT)'. '77 

;U'iJn. A hall, open on one side; a 
portico along the side of the court 
of 3. mosque or ma4rasn, 21', 169, 
'70 

jabariit, 'Illam al-. The world of power, 
/60-1 

jadhb. Attraction, 43, 148, t63 
jndwnl. Chart, 152 
jiJ6ir (Pen.). A form of 6efship given 

u � ",ward for services rendered or 
as support, 23 

ja/tWa. Part)", group, 6 
ja/sa, Poses, Y ogs-type, 198 
jamii'"t-kMnn. Assembly-hall or a 

Sufi coovent, .66, '77 
jdm!"'. A Friday mosque, 178, 232 
jawha,at al-kamdl. The chief prayer 

in the Tijani cycle, 191, 208, 2117 
JIltrid5n-i /whir. 'The Itreat Eternal', 

title of a l:Juriifi book, 8: 
jihiJd, (a) War 'in the way of religion', 

105; (b) 'striving' along the mysti
cal Path -. a/-fih'id al_akbar, the 
greater warfare ; cf. mlljahiida; '39, 
'S$, 168 

jinn. A categary of spirits, 16$, 22.1-
jl/bbo.. A long gowII with full .Iee\oes, 7 
jUjiYYlI, Yoga, 98. 1<}8 

kabbara, v.n. lakbir. To rept:llt the 
phrase AlUihu akbor, 'God is 
greatest', 6 

ktifon. A winding-sheet, 181 
Aaim,ls, A "ein of imponance m 

Indian-typc dhikr posture (jalsa), 
,., 

ka14m, 'ilm a/-. Schola�lic theology, 
" 

a/-kali11Ult a!-!ayyiba, 'The blessed. 
phrase', tM word, i.e. the first 
phru$e of the JhahiiJa, 203 

lIama,-j ,u.iWat/u;aJ;utat (Pers.). Girdle 
of companioruhip/unity, 18s 

kariitnn, pi. -at. Grace, thaumaturgic, 

charismatic gifts, 26, 51, IO�, .... , 
'fS, 228, 265 

kmb. Acquisition, pe,.,onal initiPtive, 
'" 

km/if, Uncovering, disclosure, revela-
tion in its literal meaning, re_vela_ 
lion-the taking away of the veil. 
Synonym: fat};! or futii�, thus 'ilm 
aJ-jutUJ.o, the technique of mystical 
re\'elation = tQfart'OCrt/. 139, tSI 

Iwthra, Multiplicity, plurality, 1$2, 
'S< 

IIhildim, Servant, 20. 
IIhad{tII. Steward, 171 
Mali/a, pI. khulafa', Vicar, deputy; 

the initiating leader of a branch of 
an order, nominated by the ,haikh, 
22, 27, H, SS, 56, 62, 65, 72, 81, 9S, 
.or, 113, nz, lZ� 174. 175, '79. 
191, 192, 206, 20<), 235, 27' 

khaJq, al-. The creation, 63 
khall4'IJ (.jkhala, to be alone). Seclu

sion, retreat; place of seclusion or 
retreat,S, 18, 30, 35, 60, 75, 89, 116, 
151, tS8, .69, 203, 213, 2JO, zso, 

'" 
khafu.'nl dar nnjunum (pers.). Solitude 

in a crowd. 203 
kMnaqah, pI. klrawaniq (Pen.). A 

religious hostel. cloister, Sufi centre, 
5, 6, 7, H, 9, 10. '7-23 ponim, 32, 
33, 39, 44, 46, SS, �7, 64, 65, 67, 
69, 91, 92, 101, 128, .66, 168-;2, 
t75, 214, 227, 230, 236, 238, 239, 
242, 26. 

IIhiJlim al_tmhi)lii'. Scal of the prophet!, 
'JJ 

khatm a{-u,liiya. The seal of sanctity, 
'34 

kha/nwl ai-Qur'an. 'Sculing the 
Qur'in' = chanted recital of the 
whole book, <70 

Khatm-," KJum'iijagiin. 'The Seal of 
the MIIS!cra', the prayer-sequence 
ol>lillatory upoon Naqshabandl in
itiPtes, recited after the 'up, 'isluJ' 
and ,ub};! prn�·el"S, oonailling of the 
following with the minimum repeti
tions : (I)  istighfiJr: 7 times, (2) 
tQf/iYIJ: 7 times, (3) sura FdtiJ:ta; 
7 times, (4) sura Inshirib (xciv): 
9 tUnes, (5) siiTa Ikhlii, (cxii): 9 
times, (6) tnsfiya : once, (7) pfll)"er 
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embodying the s.-hila of the lariqo 
(OnCe), 202 

khav.li4I. Elect, privileged, 26-1 
kluJ'l�t'itiil. Women dervishes, 176 
khidma. Service, 183 
hhilif/a. Vicarship, see khalifa, 95 
ltJu·rqa. Lit. 'rag'. A dervillh's patched 

w.mnent, symbol of his vO"" .. of 
obedience to the rule of his order. 
Tenn ;s used also as equivalent 
to sibila or larIqa. Grades: khirqal 
al·iriida/ futuJa/ khidma/ la'/im/ lar
biya: novitiate/ companionship/ dia_ 
oonate/ teachirlgj guidance. n, [5, 
29, 36, 37, 39, -ft, 4l, 48, 49, 50, 
54, 55, 80, 89, 1-13, ,81-5, 187, l61, 
26], :z6S 

khudifu'and-J{ar (Pen.). A lord, a king, 
'75 

khuddiim, pI. of khadim. Helpers, term. 
in cenain orders for affiliates, '76 

khula/ii', see kM/fia 
!ihu/Io.. Friendahip, '49 
khut/Ja. The homily deih'ered at the 

Friday and festival prayen;, 8, 10» 
Imfr. Infidelity, 53, 16a, al� 
hu/llh (Fers.). A conical hat of black 

lambswool worn by dervishes, ,84 
Runlloo. Hemp, 199 
kunya. A patronymic, a name com

pounded with MU, umm, ibll, hillt, 
" 

/4hut. Dh'inity, 'Alum aI-lahut, the 
world of divinity, 154 

lailiyyo. Tenn by which a dhikr session 
i" called in certain orders, 206, 
"'9 

laqab. A sobriquet or honorific, 46, 228 
/aqqana, v.n. talqrn. To teach by 

dictation, by word of mouth, 182 
la/if. (God's) essence, 16] 
lawd'0, s. /a'i�a. Shafu of illumina-

tion, 140 
lawdmi', s. lmrn�. Gleams, 140 
/awtJ, pI. alwatJ. A tablet, 2.0 
/awwdma, I« na/s 
libs (or talbls) al-khirqa. Investiwl'fl 

with the hubit of a Sufi, ,82 
lithdm. A man', face veil, 45 

ma'drn", s. ma'''d. Esoteri" things, 
,,6 

madad. (SupemalUnr.l) help, A phrase 
u�d during the dhikr out of joy or 
as an encouragement, 211  

maclu'i/:l, s. madi/:l Dnd madtu>. Term 
applied to Jhikr praise_son"s, 206, 
'" 

madur, Pivot, 158 
madhhab, pi. madlulhi". (a) Sunni 

juridical school, 242; Cb)" sehool of 
thooght. "" madhbab al-maliima
tiyya ; (t) D method of tra\'ersing the 
Path, ], 1 1 ,  12,43 

madrosa. A higher religious school, 
ooHege, seminary, a collegiate mos
que, 8, 9, ll, ]2, 42, So, 69, 98, '70, 
176, 22]. 2]8, l41. 26-9 

mal;labba. Reciprocal love between 
God and His spiritual creation, 152, 
'SS 

M�bUb, a/-. The Beloved, 2' 3 
��am. Girdle or ,hawl, 185 
ma,idnin, s. majnun. One possessed hy 

a spirit, 2]1 
majdhrib (.JjadJUzbtl). An enraptured 

onc, IS, '50, ,65; pl. l1l4jiidhib, i11u
minati, l3' 

!Mjfis, pi. majdlis. (a) Cmthering, 
assembly, So; majlil adh-dhikr, 
gathering for recollection of God, 
6, 176; (b) collection of a saint's 
SIIyingll, 70. 

mailh%an. The state (Morocco), 85, 
,,6 

maktiiMt. 'Writings, collections of 
corrcspondenCC' (India), 35, 70 

ma/aliu,. Royalty, 'A/am al-ma/akat, 
the world of sovereignty, or the 
world of intelligible substances, 
,60-, 

maMma. Blame, cen8ure, 4, 265, l67 
maLlmati. One who incurs cellsure, 

I], 16, 40, 6], 69, 75, 125, '58, 
J7S, 264-7. 272; MaMmatiyya, Suli 
s-chool, 50, Sl, 89. 264-7 

!M/fuflit. Collection of a saint's 
'utte�', 70 

ma'nd, pI. ma'ifnI, q.v. Essence, 
aianificance, 142, '45, 24'; ma'lIatlli, 
8piritual, essential, 2t2 

mandm, pl. -at. Dream(s), 159 
manDqib. (a) Vinues, worn of merit 

(of &!lints), 209; (b) hagiographies, 
37, 60, 70, 1S9, 221, 23l 
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mnqlilll, pI. -at. (a) Stage or degree 011 

the Sufi Path, 3, 4. '39. 156, .65, 
200, 201; (b) place of manife8t11tion 
where a saint has revealed his 
occasional presence and at which 
he call be conununicar"d with, 26, 
4J, 2J4 

mnqMI . •  l,pproved, 1 1  
Afaqtii.l, al-. 'Th" Slain', epithet 

given to the theosophist, Shihlib 
ad-din YaJ:.yi ibn f:labash as
Suhr-.Iwardi, 9, 53, '4-0, '4' 

mariiti/J, ". martuba. Stage. in the 
orgllJli:z:ed dhikr sessiom, 205 

mardiid. Condemned, n:ruted, 11 
ma'r'fa. (iI) Mystical intuiti\'c know

ledge; (b) revealed knowledge of 
spiritual truth, 3, '40, 145, '47, 
'52, '5J, ,6" 264 ma,�". A welcoming phra$C, 209 

mtuhdud ill-was/. Girded (v. '''add) 
around the middle, '7' 

mash}'akha. The function or office of 
a shaikh, 37, 38, U3; mmh}'llkhnl 
ash-shu}'iikh, office of the chid 
shaikh, 19 

mathMwl. Poem in 'doublets', 56, 6" 
7' 

mawifs;m. See maUls;m. J8, 235 
mawlii, pI. maw(Jli, Turk. miSla, mevla, 

N. Africa mulay, French mOl/fry, 
English mulla(h); (a) Lord, ma�ter, 
patron, 135; mml'l41UI, 'our lord', 
20, 61;  (b) Client, '35, 26 1 ; Turk. 
m�:/iind hunkia" a title of the head 
of the Maw!awiyya, '75 

",awlid, pI. maw4,Ud, coli. ",ulid; Turk. 
mn;lid and mn.iiit, in the Maghrib 
mulM. Binhday, elrpccially ,hat of 
a saint or the Prophet. A lieur!!"ica! 
n:cital in honour of saint or Pro
phc.t, l7 • . 1-7, 70, 7�, 77, 78, 89, 162, 
163, 174, ISo, l04, 206-11, 2z6, 
2JO, l31, 235, 2·45, 2.1-7, 254-, 255, 
z57, 274-

maulsim. pI. mau·4rim. 'Season' for 
some celebration and so the celebrn
lion ilaelC, J8. 108, 168, 2]5, 255 

",aZar. Place of visitation or shrine. 
'30 

mi!mlh. A niche in rhe wall of a 
mosque indicating the qib/a or 
direction of prayer, 169, '70 

mittntl. Grace, '4' 
mi'riij. Asccnsioll, with referen� to 

the Prophet Mui:larnmad's nillhl
journey (i""'), 98, 208, Z I 0 

mi%�. Jesting, IQJ 
",u'lll/im. (a) Teacher, I 18; (b) maSlet

craftsman (guild), 25 
mu'iimal4. (a) RcIigious duties, as 

contraMed with 'ibaddf, '4:; (b) 
the technique of mora! and spiritual 
self-purification (Gha�Ii, lll�'u'), 
contrasted with mTlkiishafa, T 5 I 

mll'ilshara. Community life, 29 
mllhdya'a. Oath of initiation, 183. 186 
mubttUfi'. P05Nlant, apprentice, 25 
_dWJcir. Remembr.ancer, 6 
_jl •. A canon lawyer aUThorized to 

promulgate a jam'" or fonnal leMa\ 
opinion, 242 

mu!ribb. Lover, 175, 188; mutribb4n 
(Central Asia), affiliates to an order, 
,,6 

mujnmJid al-Il/f ath-t/Ui"j. Refonner 
or n:newer of the second millen· 
nium, 95 

mujdhada. 'Striving' ahmg the mystical 
PaTh, 'J9, 149, '51 ;  mujdhadat an
niljs, mortification, striving with the 
unregenerate soul, 149, ISq, ll', 
m 

mujerret liyini(Turk.). Dektiishi initia
tion ceremony for the celibate 
den'ish, 188 

mu'jail. A prophetical miracle, l6, 
'45 

mlljtahid. The highest grade of 
Twelver Shi'; divines, 99, 101. ,64, 
'" 

muJcmhafa. Re�-elalion, 151 
mllkhdwfa. Diff�n:nce, 223 
muulththam. Muffled, from lithdm, 

muffler, .U 
mulJumw. Inspin:d, '52, '56 
mulid, 8« matcJid 
mulk, 'alam al •. 'Vorld of 80ven:ignty, 

,60 
muniijiit. Meditations, 53 
muJUhiJ, A singer al a dhikT circle, 

:105, 207, :109, 2ro, 2/1 
m"ntasih. Lay 'affiliate' (&kthhiyya), 

see intasabn; 175 
nnlqllddam. A aectional leader in a Sufi 

order, 86, 107, loS, 109, " 0, '11, 



GLOSSARY OF ARABIC TERMS 

11].  120, 123, 126, 174. 175, 19[, 
'92, 2,71, 276 

.... .qaddamo.. A worrUlrl circle-leader, 
1 14, :1.)2 

muqtadd. Exemplary, "uide alung the 
Way, 181 

'fIfUf4bil (Fr. marabout). Originally, 
inhabitant in a ,ibii1, a .... -r.rr;o:r for 
the faith which has become in 
N. Afri<.<1 a gt:neral lenn for 1lJl�' 
kind of professional religious man, 
,67, 168 

murliqaba. Awareness, watclUnJi:. 
Spiritual communion with a saiDl 
or .piriNaI guide (muTthid), 26, 
1+6, :lIl-12, 2IJ 

muraqqa'o. Patched frock, 17. 114. 
181, 182, 184 

nrurld. An 'aspirant'. di�iple, novice, 
see i"iid<J; J. 29, 34. 45. 61, So, 96. 
116, 137. 148, 151, 158, 175. 114, 
185. 186, 194, 21J. :U5, 216 

muflhid. Sufi guide or director, 3, 13. 
I., 33. 45, 52, 5 3. 99. 136, '37. 148, 
157, 158, '74. ,8,. 19], 201, 212, 
213. 220 

mu,4faJ.ra. HandcbsfI (initiation rite), 
171, 182, 186, .87, 188 

mUlall4. Prayer-rOQm, oratory, 166, 
." 

mushahado. Conuempiation. '39, '49, 
189; mu,h4Jwdilt aT-rtl/Jiibiyya, 
visions of divine power, 141 

mUllafd. 'The chosen onc' = the pro. 
phet Mubammad, 109 

nlUlta'rih. Adherent Ot assimilated to 
ArabiBm. I� 

"""tal .. d '�·sj". The le\·"l or covert 
('the ground') of the mystery, 151 

mutajanidfn. Devotees, 143 
matatiwbbih. Affiliate, 185 
mutawakkil. Quietist, 166, sce raumk· 

ku' 
mulma·i"ntI. Tranquil, stale of the 

toul thal has found peace, 151, 156 
mUf�mhshab, pI. tit. :\ form of popular 

poetry, 47 
m ..... am;;im. Chanter. 19l> 

nabi, pI. anbiya'. A prophet, 133, 134. 
206. 109, 241, 245 

nafl Wrl irhMI, 'Kegation and �ffimta· 
lion', the term used for the first 

pan of the shahiiJa : 'no god ucept 
God', 201 

nafr. The lower 'sclf'. the animal • 
spirit 'soul', 139. 'SI, 154, 155, 
1<}4, 197, :u .. 
an·nals ai-ammdT<l, the 'head· 
strong', unre�nerate, soul, 152, 155 
--Lm:wdma, the reproachful, ad. 
monishing, soul, 152, 156 
--,4fiya or lafiyya, the clarified 

101.1[, 155 
--".ulhama, the inspired soul, 

152, 156 
-�"rruJma'inna. the tranquil soul, 

152, 156 
--riUf.iya, the contented soul, 152, 

' S ' 
--'m'lWr(iiyya. appro,..,d soul, 152, 

'57 
--luimila, perfeeted soul, 152, 

155, 157 
mujrlhado.t an·naj., striving with the 

10U[, 1 .. 9, ,89 
najsiyya. Carnal, '97 
naM'iT, s, na.!zir, Blood aacrifice. 255 
m'i'ib. Deputy, 123, t74, 175 
JUJqlb, (a) Guardian of the litufKY in 

a Sufi order, 174, (b) member of 
a taint category, see nuqabil', 16 .. 

T/IlSab. (Spiritual) lineage, genealogy, 
41, 18: 

rump (Ar. nasab). Initiation rite 
(a.cription) in the Bcktiishl order. 
'7l 

namt, 'dfam an·. The world of 
humanity, 160 

naw4jil, 5. n4fiJa. Acu (gen. ,a/Du) of 
supererogation, 266 

IWW$hiih (Pen.). Bridllgroom, :173 
na.;'ar. Speculation, 53;  'ilm on

lJ41l"aT, rationalism, 53 
na:;:aT bar qadam (Pen.). Watching 

onc', step', 203 
na;:ar iUi 'l·murd. Tranquil contem

plation /}f the faces of no,,;(,..,s (lit. 
'beardkss youth'), 193, 212 

nazfl. Immigrant, 54 
nig"" diisht (Pers.). Watchfulness, 

'°3 
nisba, Epithet of origin, etc., 9, 34, 

45, .. 8, 55, 60, 63, 7', 189, 26" :17' ; 
nisba' a/·khirqa, initiatory filiation, 
H 

-
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nubuu·u:a. Propheuhip, prophesy, 133, 

134. 136, .63 
nujabd', I. PUlJrb. Preeminent ones, 

a sainl category, ,65 
nuqabd', s. naqih. Chief" B saint 

category. Ifl4 
Nur Muhammadi. The primal prc

creation 'l\1uhammadan Light' from 
which all, angels, prophets, saints 
and ordinary hwnans, were created, 
134 • • 61, 209 

nuniM, s. ruisik, aecetics, 2 

pdlthnlk (Turk.), palahang (Pen.). 
Halter, .88 

pir (Pen.). Elder, used for Ihe Suli 
director in Inmi!Ul and Indian 
spheres, 44, '4, 75, 83, 98, 147, 
'74, 1,8, ,SI, 182.; pi,_ftli, the 
superior in Turkish orders, 83. 
" .; pir-i �t, the master who 
trained and initiated into 'com
panionship', .8a: pir-i khirqat, the 
master who in .. �u:d with the habit, 
.8. 

pishtimd/, Mtlamd/ (Turk.), pusht-mal 
(Pen). Waistclolh, .8. 

pouaki (Turk.). She.,pskin, the 
'throne' of a convent Or order-head, 
'73 

pli,l_ni,M., (Pen.). He who lit8 on a 
sheepo;.ldn, 174 

qa�a. A large: hall, 169 
qab(!. A (fipiritual) oontI'll.ction, a period 

of desolation, used frequ�ntJy in 
a.'I.!Iociation with ill opposite has/, 
8!HO 

qahh4�. Subduer, IS7, "}D, ao6 
qalansuwa (Pen.). A high-crowned 

cap, 18) 
qaumda, (Pen.). A den'ish type that 

disregards appearance and Routs 
public opinion, 16, :U, a3. 30, 39, 
S3, 68, 98, 173, a64, 267-9 

qalb. Heart, 'S:I, al3 :In: qalb 
�an�tdlari, pineal heart, 148, aoa 

qariifa. City of the dead (Egypt), 
.. , 

qarat'�j(from qarya, viUage). A villager, 
a rustic, and (met.) a dolt, a31 

qtlIii'idi" . In Morocco a class of prnise_ 
singers. 208 

,/f'liria, pI. qa,ifiJ. A poetical form, 
a7, 9O. 114, a08, ;lIO 

qattm. 'The folk'. In SuJi uaage means 
the Sufis, i.e. the my8tic people, 
.65 

q4u:uq, R/NIlR (Turk.). Wadded head
gear worn by dervishes, a78 

q(lfoo"jl. The one who chants. 192, 
196; quu'U'iJ/i in India - 'rc:cital' 
and itinerant singer and musician, 
.,8 

flay)'rim, al-. The Eternal, a name for 
God, 190, ao6 

qibla. The direction a won;hipper faces 
during nl\19l pra)'cr (see mj�iJb), 
'" 

qibliyya. An oratory, 169 
qiyt'ls, Analugica! deduction, a proceu 

employed in fiqh, 119 
qiJ:i1-biIlh. 'Red-head', Turkish term 

appli�d to rcdcappcd den'ishn, 68, 
82, lOO, 101, 188 

quhba. A dome, and so, a domed 
building, liO. 17', 179, 230 

qu,,14, s. qi4,. Pious lIory-tel!en, 6 
qulb. Lit. axis, pivot. (a) Head of the 

hi�rarchy of awli),iJ', 42, 48, 1111, 
108, 137, IS7, 16,. 163-S, :109; (b) 
a grade of au:/iytl', pI. aqlab, liS, 
163-S, 193 

,abi/a. (a) Hermitage, d. �i1bi!, 'monk', 
I!:!, 170; (b) a Sufi technique, e.g. 
ar·�i1biI4 bi 'Jh-JiwiRh, 'union ..... ilh 
one's guide', 211, 212-13, 24g 

rabt. Bindinjj:, 213; rIlbf a{-moQ�am, 
binding of th" girdle, 18s 

ralji AI14h '(l7Jhu. 'May God be 
pleased with him', ph� said 
.. fter mentioning the name of som,,· 
one who is dead, 81 

riJljiya. Contented (of the naf,), 'S2, 
.,6 

�aR'a. The cycle of word and �ct 
surrounding a prostration in ritual 
prayer, 186 

r(lql. Dancing, 193 
,aJiil, Apostle, '34. 20a 
r4tib, pI. rIlwtltib. A fixed office pre • 

scribcd by the director to hia dis
ciple, :1I6 

""4),0. A m"thod for the punwl of 
the mystical lif", 3 



lOO GLOSSARY OF ARABIC TERMS 

ribii/. (a) A strong_point, frontier-post, 
4, ,,6, IIQ, ,67; (b) a religious 
hostd, hospice, 7, l.f, 4:l, 94 • •  68; 
(c) a Sufi centre, 9, '7. 20, :U, 34. 
JS. 37. 49. 84. 167--8, '7', 241, 24l 

ri$4u., pI. rosd'i!. Treatise, 35. 94, 1'9 
,iwlIq. Cloisters around a court, ,69. 
rju'<iya. Tradition ; chain of lrans-

mill9ion, 189 
robUbiyya. Divine power, lordship, 53, 

'9' 
�. Spirit, '52, 197 
rukh/a, pI. rukluJ,. Concession, dis

pensation, indulgcncy, 11,  '93. 202 
nlshd. Right guidance, 1]6 
ru'ya. Dream, 1�8, 159; 'ilm la'mr 

ar-TU'yd, science of the interpreta
tion of dreams, 158 

ladr. Bre .. " 152 
,tif4. See tafwa (b) 
sa/ar dar wa�" (PCrs.). Journeying in 

one's homeland, £103 
lafwa. (a) £ Iil", 141; (b) puriry from 

all existing things, 'SS 
1411ih. (a) Companion (in an order) pI. 

U/I)ab = the cirde of initiates, but 
tIf-$a�aba = Ihe companions of 
thl: Prophet, 168; (b) possessor of, 
,4J.oib al·full, ooe subject to lrances, 
115;  $dbib az.Zami'1n, the master 
ofth" lIlte, 133, 137 

sah ... The open court of p mosque, 
khiinaqilh, or zdwiya, 16<) 

JaJar. Vil{il, 30 
1D!rf". Sobricry, the amithesis of 

ruM, 4 
Id'ib· hinerant (dervish), 49. SS 
sajj4da. A prayer carpet or rug. 73. 

169, '73; sJuJikh (U'Jujjilda or 
sajjilda·nishin (Pets.), 'master uf the 
prayer-mal' (of the founder of an 
order), the present head of the order 
80. 1:13, 173, 224; IUjjlidat al· 
inhiid, throne of spiritual dirt!Ction. 
37 

Salufiyya. An end·of·ninetc:enth· 
century 'rerum to sources' school, 
250, 255 

sauJw 'Harzq (v.n. sufUk, 140), Tu 
(ra�'Crse the (Sufi) Path, 1 

laldt. RitUlI1 prayer, 1 (9, 193, 194, 
aOI, 216, a66 

IQ'Iaf4t 'alif '"_,,ab; or ta,liya. The 
formula la/la 'lIdh 'awihi It'fl Jallam, 
calling down blessings upon the 
Prophet, 206 

,aUft at·flitif;. 'Prayer of the Opener' 
[l\.'lutaammad], a Tijiini tlllfiya.type 
prayer, 191 

(ulik. Pilgrim on the Way, 15', 203 
sama', pI. .ut. Spiritual conc:cn. 

recital, 9, 10, 36, 66, 178, IQ3, 
195-6, 200, 202, 204, 207, 265: 

Jll1ff4'tu-kltiflla. Music-hall, 166 
Jaflad, pI. imad, q.v. Support, 12, 

55, 90, 98, 149 
II'fll;'. Companion-grade 'craftsman', 

'5 
lhadd. Girding, a pan of the initiating 

ceremony 50mc:times CJ(tended to 
the whole, 'initiation rite', 35, 171, 
,85 

snahawtit. The thoughta and desires of 
natural man, I p, 155 

shahii4kl. (a) Testimony, 201; (b) the! 
'witness' of Islam, i.e. Ihe proressi"n 
of faith, .69, 1<)', 201, 203; (t) 
'Awm mh·,haJuida, the evidential 
Vo-orld {of the senses), 152, 157. 160 

shaikh al·f;i,fa. Master of a craft· 
guild, 25 

shailch as-liijjada. Occupicr of Ihe 
p ... dyer·rug of the fOUTId�r of Itn 
order, i.e. Ihe prclent incumbenl, 
80, 123, J73 

shaikh ash·,mlyU}<h. Title given by 
secular aUlhoriry 10 a representa. 
tive onicr·,hllikh, t8, 77, 12), 161, 
240, 142 

Jfl8ikh Qf-lu1;ba. 'Head of Ihe cam
panionahip', director of B Sun 
cirele, 33, 37, 19a 

shar'. The rcvealed bw, HS distin_ 
guished from 'Nuta, 128, 133, 1)5, 
14"', 162 

Jharj'a. (a) The path 10 be followed .., 
the ""oterie revelation: equivalent 
to shuT', 1 , 58, 136, 14"', ,,.3, IS', 
rsa, 159, .60, 219, "''''0, a21, 1)0, 
14'; (b) jurispnldence, 104 

sharif, pI. (,",raJa'. One "ho claims 
deseent from the Prophet, 46, 84 

slla/b, snap'uyyift. Ecstalic utterances, 
150, 209 

shurajii', se" sharif. 1 17, • 21 
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SIIll.I!iir. s. slu}tir. A category of 
Ipiritu:d anainml"nt according to 
some aUlhors, 264 

,ih/m. A rosary, 201 
li/,i/" . .  '\ <:hain, and so a lineAge, <:hain 

of spiritual descent, 10. 1 1-16, 22, 
28,30, 32, 34, 36, 3;.{2.49,50,53. 
H, 53, 57, 63, 64, 65, 72• 73, 74, ;8, 
80. 4$, 96, lOO. 10), 106, 108, 119, 
136, 1 42. 149, 186, ")2, 261-3. 267, 
271. 2;5; si/Situl ,,'-bamka. chain (lf 
benediction, 1 ... 9, I8); li/I'/"I 111-
fcird or 'riula. ch"in of iniliation, 
I.�O, 1 8 � ;  si/si/at aJh-dhah/lh, chain 
of gold, 130; si/si/al tJI-farb(\"I', 
chain of upbrinl{ing. 62, 150 

fillf. pI. "pwf, ftrmif. A cr,lft-Kuild, 
'4 

sir •. :\"i �1i"'ry (rather than 'secr,,!'), the 
'ground' of lhe SOli!, 53, 152, '95. 
'" 

,incdl. Trnuscn, 184 
f(W'im. Fasting, JO 
1Uh�. Dawn p.aycr, 2 1 6  
sub/utn AIMh. Glory be to Gnti, 201, 

,06 
fl;f. Wonl, I,  .fIJ 
"if;. A :'\1us1im mysli�, passim 
Ill/Iba. Companionship, fellowship, 

di>ICip1cship. ($ii(lI'/;I may m�an 
'disciple' ur 'companion' in Sufi 
cnnICXI5), 4, 5,  'Iq, 32, 37, IS2. 183, 
192. 'Ill, 2$0 

Silk •• lmnxkation, 4 
Ju/iik. Tra"eninK (Ihe Sufi Way), 3, 

140, 1<)6 
.,1/1/1<1. CUSfom, traditinn of u custom 

(If the Prophet, 8, ;z. I I 5. 16z. 25) 
sii1(1. A chapter of the Qur'dH, 28, 

158, 216 

ta' "M"d. D�"o:ion (in the way 10 
God), f> 

ta'rryyun. Indiddualization. 15.� 
.taIM'!", pI. Jibdq. A den·ish cell, 169 
!ubaqat. 'CatellOries', biographies; 

,uhaqlfl al-"r�liyli', biognlphics of 
the saints, 70 

li ·'-tabmruk. Fnr the purpose of 
ubsnrhing barnka, 5.�, 115. 180, 18), 
185 

If/'hr, ",..w'yli. Interpret�ti"n of • 
dr�am. 1;:8 

x 

t4hi'iin. SuccetsOrs of the '<:ompan
iolU!' (Ol-Saf/dba) of the Proph.'I. 
,6. 

tad,ib. Trsining, ISq 
talrdhib. Instruction, 111<,1 
ta�iyya. An act of iI",etin� us ill 

ritual fallll (end of second mA'a) 
or durin!/: • mardid recital un th� 
Prophet's spiritual arrh'aJ, 210 

t�Jtim. tiufi discipline, 16, 183 
tahlil. The act of saying, 'ther� is no 

I(od but God', IS;, 201, 203, 206. 
". 

t/l�lmid. The act "f puising G"ti with 
Ihe \\onls, 'Praise (�amd) is due 
10 God alune', 206 

!ll'ifa, pI. (m,·aV. Lit. part, portion . 
. -\ssociarion, ltfltaniUlion; the word 
used throughout for u Sufi 'onler', 
5, 15, 19, 20, 24. 36, 38, -l-J, 47, 5 ',  
S6, 63,67,71, 7'1, 73, 80,85, 1I6, 8S, 
<)6, '02, 103, 126, 148, I.'iH, 171,  '73, 
174, 179, 18), 201, 205,22). 223-6, 
234, 237, 239, 250, 231, 25S 

ta) (Pe,.,.). Crown, tenn used fur the 
high-crown"ti hat of a Pe",iLln 
dervish and extended to Other typeN 
(esp. investing) of heatigeilr, lOO, 
rS4, 185, ,S8 

tajaW. Thc<>phany, 
irradi2tion, 1'}Cl; 
epiph3nies, 140 

il1wnination, 
pI. tajalliy61, 

Tlijik. An Iranian, especiully as 
opposed to a Turk. Term applied 
10 Iranian !iCltled POPUIUlioTl uf 
centml Asinn region. after their 
oL"ClIp:ltion by the Turks, 63 

tok",,! a.s_ml,ik. Completion nf the 
coune, 11)0 

takhmis, A quintain, four new hemi. 
8Iiche� addeti to eHch hemiMich of 
the p�m of un earlier author, 70 

UlJtiy}'O. pI. takiiyd. Centre of a 
Turkish order, sce rrkkf 

tiilib, plo /ufliib, 1"/00. A law_student, 
234; Cllndidate, a stage in initiation 
(Turkish ortiers), 175 

tu'lirn. Te.1chinll, instruction. lOS, ,83, 
' " 

lalqin (v.n. of laqqanu, to prompt). 
'Givin¥ (so..-<:r;.>l) instruction', which 
\).,cnrllCS a synonym for 'initiation', 
5 1 , 80, 46, Llsz, 18l!, lliq, 191, 215 
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tQIfI"iq. Rending of .111,"n,,",s during 
ecsta.y, 115, '93 

ta,,;:;". The doctrine IIf 'ex�mption' 
(a) according to which God is, by 
virtue of His essence, in no way at 
all like the creatures He ha.� created. 
'-4-3-+. 1<)0, UJ; (b) in Sufi USB� 
corresponds to a do ,mwtionil, 
a purging of onc's being of all 
imwges and preconceived ideas of 
God, especiall)' as.sociatal with Ih" 
negative Id iliUm. of th" lahlil for
mula, '4-1. 

,iiqiya. Skull cap or mher headgear. 
,83 

taqiyya. Lit. 'gu:arding oneself', pre
cautionary di!lScmbling, pin diJ
sirnuia,iQ, I aa, 1 37 

taqri" Li��nc" of appointment, !l.J 
tar"r;" $. lor/iir. The hilSh conical <,;ap 

worn by dcr ... itihcs, a78 
taralJ.;lh. Supercrogatory prayenl 

especiaUy associated with Raln"d"n, 
, .. 

tarbiya. Guidan<,;c, 108, '50, 18J. 192 
1DTiq and (ariqo, pi. !/lraq. A way. the 

term for the Sufl !'�th ; u mvstical 
m�thod, system, or school of 
guidam;c for lr.l\"ersing the p"th, 
panim throughout ; !llfiq<1 mujiihada, 
via purglltiva, ')9, '4\1, '5', 1S9, 
22t, 212; !",iq" mu.hdhaua, via 
illwninalinl, 1)\1, 14\1, 18\1; ra,iqat 
af.Klwfrtljagdll, th� \Vu)' of th" 
Masters, the proper naIlle for the 
Naqshabllndi \\'0.)', 14, 6�, 9� 

lark. Gore or fold of a turban, ,00 
ttUafflma. To designate.' ()n�lf (e.g. 

a Shiidhilj), to claim (�p;ritual) 
relationship with (a s.lint). I .  

IUll'wu:v/. l\lystidsm; English [onll.ll
tinn Sufism, deri-'"d from If;/, 
'wool", 1 , 6, 19, 2,0. 29. 32, 34, 37, 
42, f4. 50, 71, 128, 136, '41, If3, 
",IS, ,1:22, 238, 241. 243. 250, 2,\1,  
252, 265, 266 

tlllaf4't<'I.r. Apprcl1ension '·isuulj�a· 
tion, 2'3 

tashitl. (a) The �ayinll of Ihe phT'll5e 
lUbtoan AI/iih. '(I prod.,m) the 
glory of God', 201, �06; (b) " 
rosary, 20. 

tasbi!ra. A rosuy, So, .87, 201 

taWyat af-qalb. Purification of the 
hea", 2,:u 

taslim-tash. Emblem or stone worn nl'l 
a dervish's halter or breast, 188 

t'llliya, sce lalift 
tatlujib, V.n. of tluiqqaba, to pcrimate. 

,68 
!lJu!ii'ij, pl. of (d'i/a, q,v" 83, 229. 242. 

250, 258 
tmeajjuh, Confrontation (from n'ajh, 

fa�). A technique of contemplation, 
cOn(:emr:a.ting one's ""ing upon 
someone, SH. 141), '57, :&11, 2 13-1 .. , 
,,8 

t,Jlt'ifjuJ. An induc�d cc.tasy. Vb. 
t,",'{ljMu, to induce ecstasy (u:ajd) 
hy m"ans of the dhikr, 2 U 

farmkkul. Trust (in Cod). Tl1y�tic 

state of ubandonment into Cod'� 
hands, f, 2\1, 156, 253, 265, 166 

/a .. ,oa. Repentance, turning 10 God, 
co.werslOI"i, IfS, 157: r�petitiol"i of 
th� phT'llsc, 'I repent before Cod', 
,06 

/uU'/:Ifd. Th� unity and unieity of Cod, 
IJ5, Ifl, 142, 186, ,89; 'i/", at_ 
tawMd = synonym of 'il", al_ 
ka/It.., or uogmatic theoln)!:)" 

tu'u:1f. Allej!orical interpretation, 140 
ttkkl, teh)'i!, ukiyi l��� tukiyyaj. 

Turkish order-centre, lTWo3stery, 
or hospice, 44, 60. 63, 69, 75. 76. 
8" 8:1, 95, 126, 171, 175. 'i7. 
'78, 3)0, 2)4, 238, 153-4 

than'b, A gnwn. 183. 185 
(ul/db. s. {iilib. La\\' �tucent.!', 2�) 

'"MaJ, s, '"bM, Worshippers. :2')5 
" 4dhri. PlatonIC dnctrinto of Eros; alSt> 

SuM. �xcrcise of contemplation ,,( 
lJe,aUlY, "'qaT ild 'l-murJ;:mrd, '93. 
'" 

',,/amn'. �, ',il,,,,, Those 'shu an:: 
trained in the religious ...-:i,,"��, 8, 
'1, 29, f7, 48. 66. 67, 69, 79. 80, 81, 
<)8, 106, 10<), lIS, 1'7, , 18, ' 1'1, 12,'. 
1�2, 125, 128, '33, 13<), 16:. '98, 
222, 22 .. , 230, 231, 238, l'P-4, :;;:-\5, 
'H 

'"Ium, pI. of ·i/",. 'UII;'" al·lI,'(lilb or 
al-'"Ium al-rm},abi",u, gif",d know. 
ledg". 22t. 231.; al-'"II;m al_ 
krubi.l'),", aequiroo kn0Wlcdll'e. 221 
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Ulllma. 1\ community, 2 .. 1 
"mm •. I11iterale, untrained, 221 
'IUlM. 'Knot', co,-enlllll wirh a shaikh, 

.. 
'"Tt. ''''edding', lerm frequently usc:<l 

in Indiu (or the fcstil'ul commemo· 
rating the d�ath of � saint, 2), 
liS 

",Iil. Roots, fum.lam..,ntn] principles, 
),1-0 I .  5 :  "1t:l uJ-din, sourc�s of 
religion (= ul" f af·fillft), H 

'''%/0. \Vithdrawal, )0, 193 

"'akji lmeut (Turk.). A Beklashi (lath 
C<:R'mon)', .,118 

fl.'dd" Valley, 184 
f<'ufuln. 1..'nicity, 152, 'S .. : W<l�"l"l al· 

rr:tljiid. the unicity of [kin;!, exislen. 
lial monism. sS, 128. 1 3 /, '(n, 162, 
2;.); lJ'a�rdat m"-slwhliJ, unity of 
the witne�s or phenomena, 51!, 
95 

l(·a�li. Exoteric, impt:nonal 'rc,-elation' 
glwn 10 "rophe!!. through the 
mediunUhip of an 3nSC1, 1-+5 

II"dfliJ, ul., The Unique, 16), 205 
ft'ajd. EcSta�y, 145, ISO. ::loo: !wjadu 

(to find, tu know), to fall into an 
ecstasy 

fvajh. FaL't', %I�, 21): �te tau:ajjuJ. 
u:akif. Custodian, adminislrdli"e offi· 

cer of • mo�qu" or p Suli order, 
174, 

ll;alilyo. (<l) Spiritual offke ur I"rrilory 
of spirirual 'jw-isc.liction', -18, 225; 
(b) rightful allegianc<: : Shi'i sense, 
'33, 164 

!:"Illi, pI. mdi,"'!" .-\ 'pro!�I:C' of Cou, 
a saint; 'Surely, Ih�" l!lluer God'� 
L.,.re (au-I(l'il' Allah) h:Ol'e no )(round 
for f"ar, nor for grid', Qur'an, x. 
63; 13, 16, lh, 8 .... lOO, '04, 108, 
13), 1)4, 135, lJi, 1.;.1, 158, T72, 
179, ",IT, 220, 22 .. -5, 2)2, 2) .. 

Tt"UlI. pI. tlv.:qaf. Pious founc.lation, 7, 
18,20.21, 169, 2-11 

ft·nqla. (a) Pause betwren two maqd_ 
mal; (II) ccsution of sc�rch, Ihrough 
transmutation of soul, 204-

n'llqi/. Onc wh""" sear,h i� cndec.l 
Ihr<lUllh hal"iog 'pauec.l allay' in the 
Sought, 204 

wJriti4t. R",'clations in �he bruac.l 
sense o[ my.tic .. l enlighl"nm"nts, 
33, 196 

u'w;!a, Medium, 21) 
v.;llfiyya, pI. r''<lJriylJ, 'restamemary 

dir�cti\'C� I<iv"" by a shaikh 10 his 
SUcceSO'IOr or discipks, 18, U,I] 

Ira�ila, pI, n'a:;.li'if. A dUlY, an office. 
In the ordcrs it is the daily office 
pre�rjbed to the mu,fd bl' his 
shaikh, 191, 205, :u6 

ft'(l:;tir. Mini�ler, IS, 20, 112 
al-u:i/dda '1-"",' norl"iyya. S"iritual O'IOn· 

ship, 21Z 
f<ildya. Sain1$hip, slate of bc-in� nnder 

the protection of Gnd (sce m.!1), 
concept of � .. nctity, cons"cratinn, 
26, )8, 51!, 10 .. , 1)3, I) .. , '36, 139, 
140. 14/, '-13, 148, IS2, 153, IS9. 
.63, 224, 225, 228, 2 .. 3 u:iriitha. In hCfitanc" (",�'stical), 1 .,9 

n'ird, pI. ut;:rtld. (<l) a phr�sc.pattemcd 
devotion, a 'collect', 10, '3, 72, 75, 
86, 107, 130, 'S9, 183, '91. 192, 
193. 198, 206, 21,,-1;, 217; (h) the 
• office' of un order, • 96, 214; (c) the 
ord�r itself, 5 ' ,  J!:I-I. 2t-1 

,t'!u!u'. Ritual ablution, 28, 18i 
'll;ujud. (a) God as pure Heing (nut a 

B"ing in a world of beings). the 
All uf all (sre f<;a��I<l), 161; (b) on 
the Pa!h = Ihe slalle hcyolld t<ujd 
(q.l'.), 'kn!)wing', 'pcrl'E:pl;,'ity', 195, 

u�'q'if-i ::a711411i (PeTS,). Tcmpural 
palL"", 203 

rcuqUI·i 'ad<ldi (peTS.), Kumerical 
pause, 203 

"''''Jlil-i q(llbi (Pern.). Heart p�usc, 
'°3 

rl'lqla. Cllion, couplinS, 132, '53 
u.-u#if. Union, ")1 

yiid ka,d (PeTS.). Remcmbrance, 
making mentiun, 20� 

yiid ddsh! (PCI"$.), RCL'OlIe<:fion, 20) 

zaJJ<l, Proee$Sion, 20<} 
ziihid, pI. :::llhhdd. One who practises 

"uhd (q.v.), de\'ote�, ascetic, 220 
:;dhi,. Extcrior, 63 
;iihi,i. Exoteric:. -is.; literalist, forma

list, 97, 106 
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�. pI. :raa'fiy(i. Lit. a corner. 
A small UlOlqut:, a saint'l tomb, 
.. small Sull cenfI'C. In N. Mrlea, 
• comprehcns.i\'e order-CCI'Itre. 5. 9. 
10, 15, 16, 17. 18, IY, ao, 38, 39. 

40, 47. +9, 50, 6:9, 71, 76, 8". 86, 87. 
88. TO'J, 1 10, Ill, 11". 116, 118, 
Il9, 120, UI, I::t�, 1%6, J68, 170, 
17', l7a, 175-7. 179. aDs, .:n], :;11:1.6, 
a�, :230, :iI]4. 238, aS5. 267. 269 

ziruiIq. Properly. a Manichaea.n, but in 
genenl u� = an atheist, infidel, 
,60 

liyQra, plo -Bt. Viliution (holy place, 
shrine), 26, 45. HIS, 179, ::t)O, a7a 

:tfJuL bc:votion, �elf· and world
denial, nnunciil.tiOl'l, 6, 75. 107 

1IJIhIWJ. lie(: ziihid, 2, 18r 
lru'dytl (l;'/JU"qycfJ. Maraboulie tri� in 

the Sahara, ,to, a3S 
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(&th the Ar .. bic definite 3nicl" al- and b. (for ibn, 'son of') have �en 
disregarded in indexin,cr) 

'Abbidiin island, 5. 110 
',.s.bbiis, Shah, 97. 100 
',\bbilsids, 8 
':\bd 1l1-Abad !\uri, 76 
'Ab<!allah .\lahi of Simuw, <).1 

b. 'Alaw) al-l:{add;ld, ll6 
nl-A.ll�>iri al-Hara\\ i, �.h 53, 137 
aJ...\.sadi,271 
&rqi, Sf 
Dar.tishahiidi, 57 
b. Eshll'f, 78 
�I_;\-[agh�\, iri, :.IS,. 
al-J\hbjuh al-Mirgh�!li. 1 ' 7  
b. �;;liD, 12+ 

-- ash-Sharqawi, 77 

a1-Ta'aishi, 2-15 
al-VU'i. IOI 
h. Viisin, 167 
al-Yiinini, 24° 

'Abd al-'A:.:iz b. 'Abd a!-{Jiidir, -*2 == ===, Khan, 63 
, lVliilay, 112 
b. Wali All�h, 124. 129 

'AIx! al-B�qi "l-J\'iizjaji, ')5 
'_�bd al-Ghafir al-FAris!. 3J 
'Abd al_Ghani an-Nabul�i. iO, 76, 

��, 212 
'Alxlal-I:famid, Ouomr.n 5utmn, 126-

, 
'.l,.hd aJ-f;laqq, a",ir, 88 == ==  b. 'All, 80;. 

al-Badisi, -16 
'.'\bd al-Jalil, :\1" 53 
, Abd 101-Khaliq al_Ghujt.la,,·iinl, Z -l. 3-l. 

6:.1., 81, :li03 
'And al-I,atif 111-JlIf1\i. 96 
'Abd .. \_Majid. OttOf1\1Ul sultan, us 
'Abd al-Malik Taj Khoja, 59 
'Abd RI_Mum'al h . .  l,. h. Idr!s, no 
'.l,bd al-QMit h. al-''-\idurQ.�, 200 
-- -- al-Jil;;n!, 14. 3:1. 3·j., -l0-4, 

So, 64, 97, 160. 170, 186, ")3, :13], 
z68, :l7:li 

== == h. )Iu/:I .. mmad, 87 
h. Sharif, I "  
al-07.bcki. :li:.l.) 

',\bd tlr-RII/:lim at·Targhi, 47 
'''\bd or-Rabman, suihn of i\-'orocco 

' "  -- == b . . -\hi Hakr. I I  
-- b. ,-\W. a.�h·Sha'nlni, U.j. 
�� _. h. ad-Daiba', Z07 === RI-J:falabi, :.1.7. 

b, r-.lu�tafii. 1:.1.+ 
Tllti, " 01-

'.l,bJ ar-Ha'iIf h. ',-\li, 130 
'Abd nr_Razzii'l b. ',\bd al·Q�d;r, 

-I-Z. z9� :== ol-Jazuli, +7 
,,1_K;;�h;;ni, 37 

'Ahd as_S<llam b. I\lashi�h, +i, .. 8 , 8i 

'" 
-- -- b. Salim al-AsrlIuc, 87 
'Ahd a$_:$amad b. '.-\Ixlallih, IJO 
'.l,bd aJ-Wiidid dynasty, 8, li" 
'.l,bd Ill_Wahhiib at-Thi, 11+ 
' .. 'bd al-W�bid h. Zaid, 5 
-'.l,hdarl, :\1. ZOI 
,-\bu 'I-'Abbas A. h. '''\ri'ls, 87, ::78 === ===A. ai-M u .... '. 49, 86, 11" 225 

A, az-Zarruq. 87, Z.U 
a.�_Sa'iyliri, ,:z 

.>"hu ',\bdllUah M. b . •  -\m"hllr, 84 
M. h. Hakr, 166 
1\1. b. l:;:Iarizim, +8 
I\I. IJubaishll, :z6J 
1\'1. al-Kizani, 13 

,-\bu 'All ad·Daqqaq, I"Z, ,66, .8", 
,6, ==: :== al_Fannadhi. Jl-J. 5::. z6z 

at-Tarsllsi. 166 
Abu 'I-'Awn al_Ghan!, 235 
Abu Bakr b. AJ:unad ShHif, li3 == -- b. 'AI. al-'AidarOs, i3 ==: Amhawsh, 276 

b. Da'ud, n, 271 
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Abu Bkr h. Hawar III-Hawiizani, 183. 
" 3 

:�� .��an-Namj, 32, 33 
h. Qawim, .6 
b. M. H$_$anhiiji, 276 
I4-Siddiq. <.;.9 • •  so, .83, 

262, z6J ==: ==: Tiisi Qaland�rj, 39 
al_War�.'i. 278 

Abu Dharr Sib! b. at-':\jami. I,. 169. 
'7.t, 2.101 

Abu 'I-FaQI al.'AIMmi. 4-4. " 
Abu 'I-Fa,,11 as-SaTl1khsi, 182 
Abu Firis • Abd al.' :\;toil: al-Qa'''',j" ini, 

,oS 
Abu 'I-I-"ali:l al-\Hsi\i. 39, 45. -\8, 150 
Abu f:I"f� al-IJaddiid, 52, 265 
."-bu 'I-IJajjiij YOsuf . .f7 
Abu 1.I�mid M. at-Cha7.iili, see under 

GhuAli 
Abu '1-1:Ias30, :-"Iarinid sultan, SO === .·\1:un"d h. ',\1wiin, 38 

'Ali, sec und�r SM.dhili 
-- 'All b. 'Alii, 235 ==: '.'\li al-I;filrizimi, 107 

'AI, al-Khanlqiini, 3:11, 52, 
53. EJ2, 22' == ==  'All a�-$abbllgh, .H 

'Ali b. 'Umar ash-Shildhili, 
'99 ==: al-Aq�r.:ini, 185 

b. Qasim al-Ghiizi, 8, 
Abu '!·l;Iayiit h. Mabmud, 273 
Abu 'I_Hudii a$.!;jayyidi, 40, r1;6-7, 

,80 
Abu 'Imr.in Yusuf. M, 1;76 
Abu 1 �1.l;;q al·Balh:t\i. 6 
- - - - Ibr;ihim �l-Kiiz"runi. H, 

li2, 236 :=: :=: Ibrihim b. Sulaimiin. 10<) 
ash.Shilibi, S+, 264 
a�h·Shlrili. 53 

Abu ;\Iadyan Shu'aib, '4. ,6. 46-8, 
50. SI, 84. 10. 

Abu 'J_:<'1awahib M. ash_ShadhilI. 159 
Abu .\fto<.l 'AI. ash-Shwlbukl, 49, 

,S, --�- $aliI) b. !:ia'id, 5 I, 84, 86 
Abu l'\.�r, see alI.!:iarr,;j 
Abu 'I·Q';sim. see al-J unaid :=: :=: Babur, 94 

al-GurgAni. J2, 262 
alIh·Shirii2i, 15 

cc- ,-,-- al.\\'azir, llf 
Abu Sa'id b, Abi 'J·Khair, 53, 166, 

,8, == =='.'\1i al·Mukharriml, 42 
Mil'2a, Timurid. 94 
as·Sam'jnl. 54 

Abu Shu'aib Ayyub, 51 
Abu 'Ulhmiin HI-Hairi. 5z 

Sa'id, 262 
Abu '1-'Van' K.ki�h, 49, 70 
== == b. M. 73 

'raj ul.'Arifin, 49-.,0, 
.8, 

Abu Y�'uzza, 46 
Abu Ya'quh BI.r..lubashshir. '41 
Abu Valid Taifur. scc al·His!ami 
Abu Zakariyii al'l:Ia�I, 48 

Yatoy� al-f:{iil)i, 51 
AcrE', 113, '26 
'Adda b, Ghuliim _�II.h, " 1  
Adept, :1.9, 104. 166. 18. 
Adhamiyya order, 1;23 
Affiliation, nffilialcs, 10 ... '75, 176, 

IS.�, .86. ,88-1,1, 23{, 233, 245. 
255 ·AfgMni, Jama! ad-din, 248 

Afghanistan, 94 
'Afifi, Abu '1·'Ala'. 161, 252, 26,. 
'Afili�·ya ord"., 278 
·AflAki, Sham� od-din !\., 39, 40, 52, 

60, tu, 68, 81, "J2 
Ahdaliyya order, 1;71 
Ahl·i l:Iaqq, 82 
A]:lmad h. 'Abdall�h al_Huni, ,,8 

h, 'Abd al·Mu'min, 1 1 2  
b. al.'Alaw;, 113, :1.56 
aJ·Amkangi, 93, \/5 
ul·A'rnj, !!5 

::3i1, 240, 274-
ijl-Badawl (Owrqawi), I 12 
:l1-Bakka'i, :r71 
Hamba, 271 
wl-Banil' ad-Uimyati, 95 
D�rch'i, '29 
al_Harcini, a4-$ 
al·Dudairi, 2JI 
ad·DarUir, 77, 1:14, 208 
ad-Diruti ad-Dimyiiti, 86 

b. al·Bahrb al·bmti, 277 
:ll-f:lalat. •. �i4 
rll-lI�shi", i, 1 1 2  
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b. Ibriihim al-?'.'liigiri, 51 
h. Idris al-Fitsi, 77, 106, TIO, 

I q-Ib, 1 '7-21 passim, 126, .62, 
20+. 247 :=: h. Khalid an-N;;�iri. 10<), ;;146 

b. 1\1. b. 'Abbiid, 90, '46. 189 
---. h. :\-!uhiirak al-Lamti, 114 
:�: u. ::\Iusa al-Karzazi, 88 

Qush�shi, IJO 
ar_Rashidi, 87 
b . .. r-Rifa·i, 14, z4, 32, 37-8, 40, 

41, -1-2. -1-5. 47, 49, 64, qQ. 173, [83, 
263 

"$-�a\\"i, 77, 124 
a�-�ayyiid, 38, 280 
Shah \Vali, .02 
Shams ad-din, 73 
ash-Shamubi, 275 

-_. a�-Sibii'i, 77 
as-Sirhindi, 38, 93, 95 
Sini Biibiib, 254 

!,. Sulaiman ad-Dimishqi, 204 
at-Tayyib. 78 
M-T;jiini, 106-9, 20.;., 247 
h. 'Ujail, 95 
b. 'Cmar al-Harithi, S6, 2.6 
b. al-OCqba, S7 

--- h. Yai)ya :\-Ianiri, 3S 
al-Vasa\"i, 1-1-, S-+, 58-<), 68, 8" 

197 ::=:: h. Yiisuf H-Rashidi, 87. 121 
a:t-Zaila'i, 273 
a7.-Zarroq, 87 

Ai)madi�)'a !a,iQu: I Bada""iyya, -1-5, 
273-4; 2 Idrisiyya, 106, 1[-1--16, 
120-1. 130; 3 Khalwatiyya, 75; 
4 Rif'-;:'iyya, 20, 21, 40, 183 

-Ai).r.ir. Na,ir ad-din, 93-5, 237 
-Al,u;;'i'i. M. b. A .• 124 
Al:J�an;yy� order, 93 
'Aidarusiyya !ar'Qa, 73, 124. 1.36 
'Ain i\Hidr, '07, 109 
'Ain al-Qu,l;it al-Hmnadiini, 35, 53, 

13<), 150. 26• 
'Ajliin;�)'a ord.,r, 280 
Ajm.,r, 22, 65 
'Akasha b. l\-lib�an, <)2 
Akbar, Emperor. 95 
AI Sidiyy" order, 271 
'Ala' ad-din 'Ali a$-�iibir, 65 

=:=:: ::=:: Kaiqubad I, 34 
Taihogha, 169 
Tannashirin, 58 

Alah-Bakhsh, 'H 
'Alamiyya order, 93 
.-\lamiit, 99 
'Alawiin 'Ali b. 'Atiyya, 47, 90 
'Alawina (IJarqawi) order. 113. 256 
'Alawiyya O.la<;lrami) !aTiqa, .6, 73, 

121, 2015 
Albania, [ 25, 25J, 273 
Aleppo, 17, 18,35,62,71, 82,96, 124, 

127, 169, 172. 173, 179, 26<;1 
Alexandria, .1-7, 4<;1, 51, 8<) 
Algeria, 10<), lW, " 3, 114, 256. 271, 

273,276 
Algiers, 79, 126 
'Ali b. Abi 'j'alib, 75, 80, 133---6, 149, 

211 , 261, 262, 263 
al-Ahdal,27I 
al_A'la, al_, 1:l2 
b. 'Anuniir al-Man�ali, 272 
al-'Amnin al-Jamal, I I I 
al-HayyD.mi, 7Q-Ho, 274 
al-I;:ludt/ad, 43 
al-I;:lalnbi, 79 
al-Hamadani, 57, <}6, 230 
al-l:lamdush, 276 
al-I.hriri, 39, 280 
b, al-Hirzahim, I.�9 

164, 181 
b. I;Iusain al-Wii'iz, H 
b. 'isa (Rui)miiniyya), 77 

al-Jurjani, 93 
al-Kharaqiini, 13 ,  92; sec under 

Abu '1-l,Iasan 
al-Kha"''''a�, 221, 222, 228 
al-Kizawiini. 90 
h. M. al-l;Iabshi, 208 

b. n1HUnUn, 89-90, 278 
Mubiirak, 49, 76, Ho 
al-Qiir;', 37, 263 
b. Qiwam, 94 
ar-Ri<;la, 92. 262 
Shir r\awa'i, 94 
at-Tiizemiiti, 86 
b. 'Uthmiin ar-Rifii'i, 38 
b. Ya'qiib al-Murshidi. 122 
ul-Yashruti, 122 

'Allal aI-Bsi, 255 
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Alien, H. E., '153 
Almohm]es, 46, 47 
Almoravides, 46 
Alms. 5, 9<1, 193 
'Alwaniyya, .tarfqa, 38 
Amhawsh order, 101), 112, 277 
'..\mmar al-Bidlisi, 3-f, 55 
' ..... mmiir Hu Sena, 271 
'Amm,oriYYH order, 27' 
.\mrlH-kwlda, 197 
"'nas h. J\1Iilik. Z61 
Anatolia, '4. 20, 2:ol, 39, 54, 55, 57, 

59, 60, 6 .. , 67, 70, 80, 'i9 236, 240 
Anatolian Sufism, 23-4, 3 I.  40, S.h 

60-2, tiH-g. 75-9, 80-3, 9'1, 95. 
100-1, 2]2, '138 

Anbabiyy� order, 274 
Andaqi, l;Iasan al-, 54 
Anuerson, S., 253 
Antinomiun tendencies, 10, 29, 5'1, 

95, 98, 233, 267 
.'rab Sufism, ]<1, 37-8, 65. 69. 95, 103, 

1[8, 1'13-5, 127, '73, ,82, 207. 
213. 2'10, 22<), 242, 245, 251, 252, 
255-7 

Arahia, 48, 1I0, "7. I'll 
Arabization, 73. 84 
Arabs, 3Z, 35, 40, 64. 105, 130, 139, 

175, zdl, :;:19, 2.'\' 
ArJabil, 75, 100 
Arghun, I1khan, 57 
'Arif Riwgari. 6] 
'Arriiqin'2 order, 90, 278 
Arsliin Biiba, 54 
Artisan guilds, 'Q-5, ,8, 
'Arusiyya order, 87, 278 
Asadiyya order, 271 
Asccnsion, thc Prophet's nocturnal, 

208, 2 1 0  
Asceticism, 75, 98, 107, 118, 151;  sce 

zuhd in Glossary" 
A..eetics, 10, 27, 74, 168, 181, 22<) 
A�fi(Safi), 51,  84, 85 
Ash'arite theology, 32, 223 
Ashraf, al-, 01-0, 267 
Asmaf 'Ali, 12<) 
-- Jahiingir Simnani, <;6 
Ashrafiyya order, 96 
'Asir, 116, 120, 183 
Aspiraots, 101-5, T701-, 183, 189; see 

murid in Glossary 
Astrology, 28, 127 
'Ata'allahls, 164-

-At'aru, l\I. h. Abmad, 7 1  
Atatiirk rcvolution, Z53-oI-
'Anar, Farid ad-din, 52. 56, 93, '54, 

162, 227 
Auhin, J., Z31 
Awliid Niil:J, Z701--== Sidr Bunu, 2-17 
- Shaikh, 87 
'.-\wn ar-Rafiq, IZZ 
Ayyiibids, '7, 19, 25, 168, 239, 261 
A'zabiyya onler, 280 
Azcrbaijan, 59, 60, 70, 75. 100 
Azhar mosque, 21, 80, 2-18, 252 
'Aziz ad_din Nasafi, '33, 26, 
'Aaiz Mabrniid Huda'i, 78 
'Azizan 'Ali aT-Ramitani 6� , .' 
'Azlziyya order. 280 
'.'\zmiyya unler, 278 

Ba 'Alaw! clan, 73 :B='=b:� Faraj , 55 
Ily,;s Khura8iini, 70 
!sbaq Rasiil Allah, li,. 239 
Shah Kuli, IQI 

-- Tahir, 53 
Radakhshi, �1ulla Shah, 97. 214-, 272 
Hadawiyya !ariqa. I{, 38, 45. 79, Ho, 

223, 233, 240, 274 
Radawin'a (Darquwiyya) order. T I 2  
HadI' ad-din I'dadari, 97 
-Bddisi, 47, ';1,  192 
Badr ad-din Firdaw8i, 56 
-- -- of Sirnaw, 101 
Baghdad, 8, 101-, 18, 22, 31-6 

paSSIm, -1-2, 57, 73, 97, 239 
Baghdadi"ya, Rib;;� al-, 18 
Baha' ad-din al-'Amili. z43 -== -==al-Junaidi, 272 
- - an-Naqshabandi, see under 

Mul:mmmad 
Uwais, 127 

Walad, <:3, 60 

Bahliil_SMhi order, 272 
Babri Mamluks, 19 
Baibars, Sultan, 18, 36, 99 
-- al-G�shankir, Sultan, Ijl 
Bairiim, f:Iiijji, 75, 7li 
Bairiimiyya ./aTiqa, 69, 74, 78-9, 99, 

'"' 
Bairiimiyya-Sha«ariyya, 78 
Bait Bakri (�iddiqi), 77 
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BakU'iyya orJer, 24', 27' 
-Bak,1 a�-�iddiqi. 74. ISh, 10)0 
Bakri)'Y3 order, 77. 12). 278 
Biilim Sultan, 8J 
Balkh, 92 
Baniwa order, 271 
Band�riyya ord"., :.IN 
B;;ql bi'lliih, 64, 93. 94-5 
Ranh<>ld, \\'" 35 
Hardni family. '24-5 
-ilunallji, 206, 208 
Bata';" of Iraq, 20, 37 . . p ,  45. -l-9 
Data'iQiyya orde" 38, '4<) 
Hausani, A., 128 
Biyadd 11, Ottoman sultan, 8z, 101, 

188, 207 
Hayyumiyya order, 79. 2]4-5. 274 
Rizi�1'a urder, 280 
B�ni2, Tawakkul b. nl-, 100 
Bcaur�cuciJ. S. de L. de. 52. 5�. 2501 
Bedouins, :13. So, 122 
Be/(hin al-M�bj(jb a!.l:Iabbi, 86 
Bcktiish, J-J�jji, 54, 35 • .  �9. S" 82. 188 
8ckthhin'a 1(I�iqa, 52, 5.', 38, 68-9. 

74. 80-:3. 1019. 125. '49. '71. '74, 
176, ,8 ... ISH, 204. z33. 238, 239. 
242, 254, 268 

Defilers. 84. 86, 88, 1110,2.8, 232, 232 
Berke, Kh,m of rhi: Golden Horde. 

56, 0)1 
BililiYYll, .2 
Bint a'-BaghJ;idin�, d:i 
Dirge, J. K., 8., .88 
Birthday, the Prophet's, '7, 2.7, 204, 

Z07- 1 1 ;  see mau.'/id 
-Birtlni, 197 
Bi�hf b. al_1;l"ilrilh, 265 
-Bislimi, Ab ... Yazid Taifut, 4, n, 

51--2, 71, 92, ,8], 19 ... 2ZI. 262, z65 :=: 'Ali ��_�lIfi, 71 
chain, '2, 16, 5'-Z, 7' 

Bis{Ami��,,-Sh.a«irin"a order, 98, 
"3 

Blame, the wey of, sec IUatamaliyya 
8100d-w;te, 2.37 
BoehnH'", Jacob, 1.., 
BOUSIl'!ct, G. H., 131 
RrcMh. cOnlrol of thc, 6J, 104, ''14-5. 

'117, 199. 200, 20., 20�. 203, 206 
Bruwn�, Ed"ard G., 82. 'W. 100. 101. 

"3 
Du-'AII..,.-a. 271 
D\)_'.·hza al'\'khiiji, 113 

lHI_'A:c:zliwi��'a order. I'Z 
Bukhara. 5 .... .  �6, 63, 7S, '11, 9 .... 96 
-Hukhari, $a�i[i of, .So 
HurMn ad_din Mubaqqiq at-Tinnidhi, 

60 
Burhiniyya !ariQa, 46, 275 
Bursa (Btusa), 69, 75, 76, 8<). 90 
Button, Sir Richard, 193, 216 
-Bu,iri, 27, H, 207 
Bu�'id (Buwaihid, Shl'ile dynaM�"), 8, 

'. 
BiJ-Ziuiyya uru�r, II2 

Cairo, 18. 1'1, 21, 60, 6z, 73, :;6, 79. 
" 5. '70, '7', 22.3, 154 

Calendar, sce Qa/tmdar in Glossa"" 
Caucasus, 64, 127 
Cdib�cy. 83, 1,Il), '70, '74 
C ... ll (of a Sufi), 18. 2', 30. ,69. '77. 

178, .il17 
C"ntnal Asia, K, 9, 16, 22, 2 .. , ]1,  55, 

60. 64. 67, 82, 90""4, 127, '7' , '75, 
'77, 230, 236. 231l 

Chag:nay Turki, IN 
Chain of tr-.msmission, 4, IQ- I ' ,  2:1, 

55, ;2, 136, 137. 1 .. 9-50, ' 3 1 .  ,So, 
1113 � ""e 1I'i.ri/1I in Glossary 

Chishtiyya order, '4, 22, 55, 64-5, 96. 
98, 128, 129, . 6  .. , 177-8, 2.33 

Chjvaln', ordcrs of, :1.4. 69; see 
jUtUIt"1L'a in GIOIIsary 

Chtistj�nily, ;nflucm .... of on Sufi5iIIl, 
Ol, 6S, S2, 136, '<)4 

Class distinctions, 230-1, 233. 255 
Cl ... rK)'. Islamic, 71, �3', 250 
Coffee and Sufis, H)g-OlOO 
Colin, G. S., ... 6 
Conun"rcc. orders and, 20, 0l)6; see 

guild 
Cummunism and the orders. 254, 

257 
Comoro islands, 126 
Companions of the Proph�t, T 15 
Companionship, Sufi, 5, 14, '70, 

,81--2; � III!rba in Glossary 
Conc"nlratiun, 'fS, 2.11-'3 
Concert, Sufi, 9, 20, 2.7, 44. 193, 

195-6; 5C'e lama' 
Confrontation, fonll of medh:ltion, 

see tll'U:njjuh in Gl,,�sury 
Constantinople. 2.5. 2.fO, 253 
Contemp!atiun. 2, ... '39, , ... 6, Z " , 

m 

-
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ConH"lll, Sufi, �. rX. ll, 29, 30, 38, 
56, 63. 6q, 8.,  167-73. 177. ,H,. 
:u6, 2)6; sce kh<1nnqifh. ::<<'h,",)'u 
in Glossary 

Corbin, H. 133. rJS 
Corr�.p<md"nc", Sufi, JS.  4-'l. 70 
Craftsmanship, orden of, :q-j. 239; 

sec guild 
Cresswell, K. A. C .. I" 
Crosade:s, 240 
Cycle of prophesy. 133--+ 
Cycle of sainlship. 1J.;.-5 
Cyrcnaica, 119 

-Dabbagh, 'Abcial.'Az;z, I '4, 159,277 
-Dabbas, J:lammid, 34. -42 
Dabil (Dwin), 6 
Dsghislan, 127. 257 
Daghughiyya order, 27(0 
Qaifiyya oruer, ,8 
Damascus, s, 9, 15. '7, ''I. ZO, 21. 35. 

40, 60, 62, 73, R9. 95. 96, 123. l:q, 
'79. 231, 267. :168 

L>ancing, 38, 39. 43. 62, 116, 14-7, ".13. 
195-6, 242, z+4-

Oir.!. Shikoh, 97. 272 
Dardiriyya order, 77 
_Darqiiwi. 106, '09. 111-1'1. lIS 
DarQ�wiyya order. 106, 107, , ,0-'-4. 

'79. IRa, ::t17. 247, 7.i7 
Diir Sa'id Hs-Su'od;l', ,8 
Da�ii.qiyya order, 31:1, 45-6, ��3, �7S 
Oa'Gd b, Bltkhill, 4<.1 
Oa'ud al-Ti'l, �61, 262 
Oa'udiyya zdtciY(I, 21, 43, �7' 
De.."ltdC"llcc, Muslim, � .. 8, �52-3 
Delhi, 6.;.. 65. 94 
-- Sultanate of, 22, 64, 233 
Demerd�hiyya ONee, 76, 79, 186 
Oepend�nce upon God; sce t(lf1!llkku/ 
Oepont Hnd Coppola.ni, '''}, �71 
Oenncngham, E" �04, 216 
Dervishfs, 16, 18, 19, 38--9, 40, {4, 

63, 67, 68,74, 81, 91, 94, 107, 1'4, 
'46, ,66, 170, 17:1, '75, 177. '78, 
,81, ,s." .87, 188, ".1'9, 226, 227, 
:130, 232, 240, :145, 246, 2411, 254, 

. 255. 264, 267: seefaqi., dam'i.1l 
-Dhahnbi, 4° 
Dhahabiyya la,iqll, 52. 57 
Dhu 'n-;\iln al_Mi�r1. 12, 44, ,n. Q. 4, 

14.', In3. 263, 265 
Oh.:. ·r-Riy.batain ordn, 102 

Directors, spirilUal, 3, 10, IJ, 29. 31, 
103, 147, 18., ,83 

Discipleship, see lu�lb(l in Glossar�' 
Divination, 28, 127, 17.1 
Oiy�' ad-din Khiilid, 124 
Drogue, G .• HX). 114 
Dreams, 72, 82, 158-(,1, lIi8, ".I0-1. 2Z:; 
Dress, Sufi, 58, 104, 125 . •  8'-3, 184, 

,68 
Drugs, Sufi use of. 199 

Eut African Summ, 73 
Eckhart, Meister, 141 
Ecstasy, ecstatic, 4. 9. 3/l, 58. 60. 103. 

104. 1l6. ISO, 165, 195, 1<)6. '99. 
200, 214, 242, 245 

Ecstatic state, 3, 38-9; sec � in 
GIOSSIIry 

Egypt, 8, '4, 16, 17, 18, 19, 3', -H, 
55, 73, 75, 99, lOS, 1 10. Ill ,  "7, 
T23, '26, '43, 168, 174. 179 • •  84, 
23., 251, 278. 

Egyptian Sufism, 39, .... -7, 48-<}, 7b-
80, 87, 89, ,62, 177. 2'5. 220--5, 
233, 239-40, 255, 268, 27' 

Election, doctrine of, 141, 143 
Endowments, 7, IQ, 20, '73. 2+2; see 

QmjIIf in Glossary 
J::shn:f Oghlu ROml, 78 
Elhreliyya order, 78 
Esotericism, 9, 52, 99, 107. 130, 135, 

'43. 146, 147, ISI ,  24H 
Ethical virtues, 158 
Evans-PritchaN, E, E .. 1 1  H, 120 
Evliya Chelebi, 25, 44, ,"" 76, 8., 

95, 149, 188, 4126, 234, 269 
Exemption, doctrine of, 1'}O. 223 
Exen:ises, mystical, 10. 21, 22, 103, 

104, [50, 169; $Ce dlrilcr in Glossary 

Flo;liliyya order, 271 
Far,ll Allah b. 'All, 82 
Fai.;! ad-din }:Iusain, 114 
F.i(liYYlI onier, 12.j. 
Fairs, 235 
Fakhr ad-din 'AI; b. l;lusain. 62 ::-- -'" h. Shahriyltr, $Co: 'Ir .. qi 
F9mily life , Sufis and, 225-7, 237 
Family orders, '5, 16.65, 118, 123, 124 
Fanl'iyya order, 79 
Fariifr,; khiinaqrJh, 169-70 
F�rid ad-din J\1a�'ud, 65 
Fltri(liyya order, 271 
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.Firi5i�. l'l 
Fun,pd as-Sabukhi. :z() ] 
Fa�t;ng. lC�. ,S7 
F�lillla R;'ziya, ,iba! r.f. IS 
-- :ll-Yashrul;, 12.6 
Fii!il·.,id dynasl")·. l'. IJ.. 17. 'l5 
FDUquc. I .. P., :37. 1 .. 6 
F,,7., .s.;. wS. 10<,1. 112. ISO, .l3�. 2.72., 

�i6 
.Feu;"\n. 1 1 3  
Fil�13 dynasty, l\-iurn(:(o. Ss 
Firuu·.,siY'o·" /oriqu, 56 
Fj]'('·walkinl!", <,17 
For,,· • .!ay retT"" I. 1�7. HP; s....., unJn 

orb"·'lIiy.ra in Glos�3ry 
Fulbt:. lI0 
Funj $t,,\t' of �"nni1r. �·I 
Fut� Toro, 1 1 0  

GarJet. Loui�, 2.;2.. l53 
G"nca!"I;'Y. my�tic�l. �. � .if.'"'' III 

Glossary 
GMlib D"d". ril 
Ghammatiyyun. 5 1  
Ghani Zid" Nadir;, 20S 
Gha" ;hiy�·.1, order. 19';, 27' 
-(;ha7..'ili . .  l,bu J:liimid, 3. 9. 32-3, �I .  

-16. 52-). 'H. ' 5 ' ,  '.'if, '57. ISS, 
160. lQO. l.n, 2-14, 216, 250 

-Ghol7.iili. AQmad. '5,  3l-3, H. -11. 
-I�. 52- .>. 154. 195-7, �12 

Ghr.:,:"-n Khiln, 67, 91 
Gh:i7.iyya ord"r, Jili 
Ghun,miirh'\'a urder, " l  
GhU�l. ,66 
Gihh. E. J. W., 207. �09 
Gihln. 7e. H, [00 
Girding. 185 
GilU Ihraz. 3 5  
Gnosis, J. I.lo. 1-1'.  1.0; Ste mo'ri/II 

in Gloss<uy 
Gnu�t;c, 6, 33, 117, 146. 159. '95, tli3 
Gocl, Imuwledgc of, Sec gnosis. mu' fijll 
- surrender to. 71. 102; see tilf�'flk-

Jmf in Glossary 
-- unity of, I.  103, I.,,-l. 148, 155, 

.61, .63. 189 
Guid�nc", 3. 5. 13, 10j. 'oi. 1)3-", 

IJQ, q,. ",.8. '511, 167, Ill]. 191. 
228; see tarbiya in Glossary 

Guild (artisan, tradc:), q, 24-5. 18, 
tin. 2Z5. 233. 1)�. :Z.l7. 239, 230 

Guj"r"�, 1}8 

Gillsh"niy),n "rdn, 76, 18� 
Gunabiidi order. 10l. di-l
Guys, H .. 189, lO'" 

l:Iabib al-'Ajaml, 262 
IJabibiYYll order (Rif,,'i), 280 
J:hbibiYYlI ordn (Sh:idhili), 277 
Habil, invcstiture with. 181-5 
Habriyy.1 order, J l'l 
l;IaddiiJiYYIl ordn, 216 
Haddo1wi urdcr, 18z. 2.41 
Hidi Sab2iwiri, Il8 
HadrarnawI, .6, f6, 73, Ill,  124, 130, 

199, 216, 236 
l:Iifi:r-, 227 
IJafoawiryu (l:IlIfniyya) {arfqa, 77 
-I,IHfnisf (IJafnawi), M. b, &ilim, 77, 

,86 
l:Iaf�id dyna. .. ty, 8, 50 
Hag;OCr.lq', :39 
HagiuKr�f>hy. )1,  60, 70. 10)0, 211 
l-;Jabiyywl {u'ifa, 5 1  
l:laidar. '\1l1Qammad. 237 
-- Shaikh (�"fa\\·i). X: 
I-;Jaidariyya !llriqa. lO, 21. 31,), 11)9. 26" 

.80 
l:;liiiii Kha1ifn. 2.6 
-BakiIn at-Tinnidhi. 4, 134, 161  
l:Iakimis, 11  
I,Ialabiy-ya order (Llada" i). i9, :74 
Balaliyya order, I:� 
-l:Ia11lj. 1,Iw.ain b, l\lull�ur, '1. 53, 

'35, '4l, 143. q4, 101, 1�3 
BalUjis, ' I  
l;Iamad b. MuJ:!ammad, 121 
Hamad:lniyy" {ar"iqa, 56-7, 96. 2., 
l;IamiidishB, t;lamdushiyya, 247, 2.55, 

,,6 
lJamdi (f:tarnd:llhih Ch"lebl). 78 
l:Iamdun al..(Janiir, 26,;: 
l:Iamid ad·din nfN3jore(Suhn;Jw�m:li). 

2l, 6.� 
}famid (J"landar, 35 
l;Iamid W"li, 78 
1:lamidiyya order. 278 
l:Janunii<1 ad-Dahhfis, H • . .p 
Hammer. J. ,'on, 34· +-t 
J.Iammudiyyn order, 27� 
l;Iamla Fan�OrJ, 130 
Banafi m.uJhhab, J 70 
Uanafin'� I,rder. 49, So, �78 
J:lanhali 1II.lIlhb"b, 32, 4'. +2. 5.1, 225, 

2�::: 
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J:Iandushiyya order, 'l7+ 
Han�31iYYH oroer, 86, 112, 217. 271, 

'76 
f:laram ash_Sharif, 245 
-UaTiri, 'Ali, 39. 267 
J;Iaririyya order, 20, 39, 267. 280 
-l:Jarriiq. I\.'1 u0ammad, T T Z 
IJarriiqiyya orJeT, 1 1 2  
-Harrlir (at-Tabbii'), 85, 27i 
l;Ia�afiyya order, 251 
l:l�san al_Hanna', 2_" 
:== a1-Ba�ri, 26" 262 

I;Iiilali '.lJi, 124-
-- - inn Basuna, r(i4 

l;Imiim ad-din, 01 
al-Jawaliqi, 39, 268 
al-Mirghani, 117 

Sijzi, 35, <jl> 
I-lasanain al-Ha,afi 2 "  I . . , , 
Hashawiyya, 268 
Hiishim Haha, 79 
Hiishimiyya order, 7,). 278 
Bayat al-Mir, 272 
Hazmiri, Abu Zaid 'AR., -" 
l-hzmiriyya !"riqa. 5 I 
Heart, the pineal, 148, 202 
Herat, 6, 53. 54. 94. lOT 
Hereditary orders. successioIl, '5. 20, 

(il, 6S, 71,  72-3. 83. 172, 173-·h 
<130, 248, 253 

Hermitage, 18 
Heterodoxy, 4, 68, 98, 122, 1]1, 233 
Hij�:o:, ·H, 45, 75, n, 8:>, 90, 106. 10<), 

112. "3, 121, 12J, 126, 216 
Hilldiyya or<l�r, 272 
Hinduism, Sufi compromise \yitI1, 97, 

"9 
Hindus, 20, 22, 162, 230, 233 
Holiness, 22, 46, 73, 84, 104, ,,6,  lilI, 

248; se� baraka in GlossHy 
Holy clans, 235, 236 
Hostels, Sufi, 5, 16, 17, Ill, 21, 27, 

177; s"" khii"aqiih, Tibiit in Glossary 
Huda'iyya order, 78 
J:lujjaj laVa, 5 I 
-Hujwiri, 'Ali, 4, ' I, 12, '3, 53, 149, 

155, 265 
l;iululis, I I 
Humanism, 252, 258 
J;Iurufis, 68, 82 
l;Iusain h. 'AJi, 1°5, 262 
-- b. 'Ali al-'Ujaimi, 1')8 

-- h. :\'lan�ii.r al-l;falIaj, 12, 53. 135, 
14.2, 143, 144, 162, 243 :== Shiihi order. 272 

, Yusuf, 197 
f:Ju�am ad-din ..... bmad, ')3, 95 :== ==: al_Bur.l!hiili, 169 

I.bs"n, 2,2 

Ibiibati', 1 2  
Ibn 'Abbad of RonJa, 35, S .... :;;/; ... 
Ibn .·\bi Usaihi'a, 261 
Ibn Ahi i':ar', 88 
lhn al-Abmar, 88 
Ibn '.-\jiba, 112 
Ibn al-'.\rabi, !\'iubyiddin. 4. 22. 29, 

46, 47, S8. 76, <)0, lOO, [ 3  ... , '.17, 
l.p, 14.2, 161, 16.1, IljO, 208. 210, 
223. 252, 264. 265 

Ibn al-'.-\rif, 46 
Ihn 'Askar, 87, 237 
Ihn 'A�a' Alliih, Tiij mI-din. I'>, .. 9-

50, 87, 158, 15'), 1<.J8 
Ihn al_Athir, 4'1 
Ibn 'Atiyya, 11.1 
Ibn BaW::rla, IS,  19, 20, 2J. 2 .... 36, 38, 

.llj, 40. 43, ... 7, .. 8, 56, 58, 6,.  63. 71,  
91-2, I6lj. 170-I, 172, 17.1. 17lj, 
183, 184, 185, 198, 216. 227. 232, 
235, 236 

Ibn Ba7.7.ii:o:, 74 
Ihn al-Fiiri<;l, """ 't;mar 
Ibn al-FuwaF, 3.', 36, -1-3 
Ibn al-'Imiid, 47, 77, 89. </0- 911, 208, 

H, 
Ibn Iyas, 7') 
Ibn al-Jawzi, '30, 159. JlI-1-, 19X. 212, 

2.-\2, ,262 
Ibn Jubair, !)-IO, 27, 172, dl-1-
Ihn Khafif, 34 
lun Khakhm, 18, 19, 20, 26, ;Ij, l.f9. 

,6, 
lhn Khal1ikan, 1<>""1 1 , 15, 17, 

34, 35, 37, 38, .+2, 54, 62, 67. 
Ibn al-Ki2iini, 15 
Ihn Marzuq, 1118 
Ibn Masana, 46 
Ibn al-Mu'allim, 38 
Ibn an-?\adilll, 2(" 
Ihn an_Kajjar, 40, 54 
Ibn Qasiyy, 46 
Ibn Qunfudh, S I  
Ihn ar-Rifa'i, se� under Abmad 
Ibn Sab'in. 36, -1-7, 53. 141, '"1.2-3 
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Ibn Shiikir, ]H., 16, .p . . f2 
Ibn Sina, 154 
rhn T�imiyya, 27, 72, ,-+2. 150, 198, 

'4' 
Ibn az-Zayyiit, 46 
Ibnihim ibn .\dharn, 64, 92 

ad-Dasuqi, 45-6, <l7S 
Giilsheni, 76 
aP"lawahibi, 188 
al-Qalandari, 269 
�I-Qushdali, 124 
ar-Rashid, 117, 120-1 
h. Rushan as-Sanjani, 74 
Shah, $afawi, 100 
b. Taimur, 79 
az-Zahid al-Gilani, 74 

Ihriihimiyya ,ar,qa (DaStlqi), 46, <l75 
-- -- (Khalwatil, 12f 
Ida-w 'AIi tribe, " 0. 
Idris Il, Mulay, 8<) 
rdrisid dynasty (,Asir), 120 
Idrisiyya !ariqa, II6, 130 
Ifriqiya, 48, 49, 50 
Ighit-blishiyya !ariqa, 57, 75 
Ightishashiyya .tariqa, 57 
lkaniyya tariqa, 59, 60 
lkhwan al-Muslimin, 251 
Tlkhiinid states, 92 
Illumination, 138, '39, ,-\0, 200, 224, 

,<, 
Illusion (spiritual), 3, l.n, 145 
'1lwaniyya order, 280 
llyas (Elias), 158--<) 
'Imilct ad-din as-Suhm,yardi. 36 
Imdad Allah Chishti, 128 
Incarnation, 125, 162; see �/Ulul 
Incense. 199, 210 
India, '4, 22, 35, 54, 64, 67, 73, 1 " , 

17.1. 232, 236 
Indi.!" 3ufism, 22-3. 3 1 .  39, 44, 56-7, 

64-6. 92, 93, 94-8, 102, 128--<), 
17i-8, '92, '97, 214, 219. 220, 22.1, 
268, 271 

Indonesi;1!l Sufi,m, 73, 122, 130-2 
Indul,ot"ences, '93, 2.02: scc ruk�IFa 
lnitimes, 2.5, 83, 146, '75, 11';). 234 
Initiation, 10, '3, '4, 25, 29, 68, 104, 

136, ,+8, 181-7, 192.. 1<)9. <l01, uS, 
,-8 , 

lnnm'at;ons, 104, 105, 148-<). 150, 
2.j.'.i. 2.j.8; sce bid'a 

Jnterc�,",un, intercessory puwers, 13, 
26. 43, 108, 179, 2.<lQ 

Interpretatiun of dreams, 158 
Interpretation of the Qur'an, 1.1.0 
Im'estitun:, Jl�I--6, 265 
Iqbal, MUQammad, 12.9, 2..j.8, 2;2 
Iran, 8, 21, 39, 51, 98, 102, 168, :!I8-

19, 2)1, 243, 252�3 
Iranian Sufum, 51�4, 56, 67, 99�102, 

184; see Persia 
Imq, 8, 20, .j.3, 46, S I ,  81, I2.j., 168, 

,66 
'Iraqi, Persian poet, 22, 100 
lrbilli, al-, 1 8  
'Ishqi, Abu Yazid al-, 98 
'Ishqiyya order, 98 
Islamic regional cultures, 218-20 
Islamic sciences, 8, 176, 24I 
Islamization, Suli role in, 9, 23, 2.j., 

58-<). 90-2, 94, 132, 232-3, 2.j.0 
IsJrui.'il, Miliay, 86 
--, Shah, the !;iafawid, R3, 97. 100, 

w, ::::: b. 'Abdallah, lI8 
al-Anbabi, 274-
b, M. Sa'id, 43, 154, 160, 186. 

"3 ::::: al-Qa�ri, 34, ."5 
Riimi, 44, 273 
b. Wali Alliih. 12<) 

Ismii'iliyya order, I ill 
lsr-afil al_).![aghribi, 263 
Istanbul, +4. 75, 76, 95, 96, 12.4, 127, 

,6, 
"'anow, "'. 101. 135 
'Izz ad-din ,-\. �I-Fariithi, 183 :=: --- ar-Rifii'i. 173 

--- .\. a�_�ayyiid, 40 

-]abarti, 74, 77, i-Io, 95, '59, 186, '90, 
,," 

J�bHt;yy� order, 280 
J5bir <ll-.-\n�ari, 'l6J 
Ja'far al_Mirghani, 164, 209 
-- ��-Sadiq, 2.5, 135, 26'l 
Jaghbflb, 1[9, 120 
Ja!iil ad_din Amir '.\rif, 6'l 
------ Riimi, 14, 2.0, 24, 35, 39, 52, 

60-2, 81, 1.j.6, J.j.7, :'.12., 232, :155 :=: _.- Surkhpush, 65 
-- at-T�brizi, :13:1 

JaHiliyya !ariqa, 20, 61 
lamal ad_din al-Afghani, 12i 
--- --- as-Sutf1!:ti, :1,4 
].uniili",·a klI!in,'qfi/;. 'io 
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Jamaliyya order, 76 
Jandaliyya order, �80 
Janissary corps, 81, 125, �33 
Jarr;il:!iyya order, 76 
Jawhariyya order, �78 
-Jaziili, Ahu '.-\1. 1\'1., �8, 70, 8--1--6, 216, 

�40, �76 
Jazuliyya, 84-6. 88 
Jerusalem, 6, 15, 16, 17, 40, +7, --1-9, 

60, 62, 208, :qS, 20<} 
Jibawin'a order, 40, 73, 231, 280 
Jibril (Gabricl), 159, 162 
Jilila order, �7� 
Jililivyin, Z47 
-Jili, 'Abd al-Karim, 161, 163 
Jilwatiy),a order, 78-9, 101, 184 
Junaid, Abu 'l-Qasim, 4, 11,  12, 31 ,  

34,35, IJ4, 136, '41, 261, �62, �63 -== $afawi, 100 
- Shinizi, H, 3f> 
Junaidi school of n�ysticism, --1-, 11 ,  I�, 

13, 16, 32, 5 1 , 1 17, ISO, "10, Z�� 
JWIaidiyya order, 213, 272 
Jurists, 28 
Jurjuri, Ahu ',-\1. :,\1 .. 77, l T 3  

Kaiquhid I, 60 
-KlIliihauhi, 200 
Kamm ad-din Kit'hali, 272 
KamiU Ikani, 59, 60 
KlImiiliyya order, �72 
KannasiYYll order, 274 
Karfuniyya, 268 
Karim ad_din M. al-Khwarizmi, 74 
Karim Allah Jahiiniihadi, 128 
Karriimiyya, 6, 8, 46 
Karziiziyya order, 88 
Kashmir. orders in, 56-7, 60, 96, 

IO�, �30 
-Kasirqi, 57, Sll = l\ur ad_din al-

Isfani'ini 
-Kattani, M. 11�, I I{, 180 
Kattiiniyya order, 112, 179, 217 

-Kaw:i.k.ibi, 1Z7 
Kay-Khusrnu II, 81 
Kiizeriiniyya tariqa, 15. 21, �Z, '14, 

34. 172. 236 
Kedourie, E., 248 
Kerniil Pill1voglu, 254 
Kerbala, 105 
-Kha<Jir, 4�, 63, "4, IH, 135, 136, 

147. 158-9. 187, 1<)0, 224, 261, 277 
Kha<JiriYYll order. "4, 277 

Khllfifis, I I 
Khalil. den'ish �ultan of Transoxiana. 

60, 61,63 
Khalil Gereddi, 124 
Khaliliyya order, 124 
Khalwatiyya, Khalwati !o.riQa. 16. 35. 

60, 62, 69, 74-8, 91, 96, 99, 101, 
107, 108, 123-4, I5'h 158. 173. 175, 
18�, 186-qo passim, 20[, ZI7, no, 
22J, 225, �33, �56 

Khanaqiih BlIibllTS, 20 
-Khanaqah al-QlIdim, 16'1, 172 
KMnaqiih Shaikhu, 170 
Khansa, 235 
Kharrazis, 1 1 
Khatmiyya !ariqa, �II,  z33; sce 

i\lirghaniyya 
Khawiitiriyya order, go, 278 
Khi<,lI' RUmi. 268 
-Khuldi. Ja'far, 149, �61 
Khulu�iyya order, 272 
Khurasan, 5, 6, 16, 31, 3'1, 67, 166, 

168, z66 
Khwiijagan tariqa, 14, 6� +, 9::; sce 

Naq.hllhandiyya 
Khw,md Mabmud, 95 
Khwiiriztll, ';�, 56 
Khwiirizm�hah, J4 
KirJ(hiz, 39, 172, 230 
Kiyaliyya order, 280 
Kiziiniyya order, 15, 67 
KiiprU1Uzade LVI. F uad, 58, � ; "  
Kubrawiyya tariqo., 14, J.j.. ,; ;; :'. 73, 

9I, 96, 99, 158 
Kuillli, Amir San'id, 63 
Kurdistan, 64. 83, I�4-5, 236, 23') 
Kurds, 43, 74, 253-4 

Lahbabi, l\"loham�u Az;z, 252-3 
Lahjiiniyya order, 57 
L,,'liziide 'Abd al-Ra'li, 78 
Lane, Edward W., 3',1, 73, 80, 183, 

186, 204, 233, 274 
Law, Islamic, 'l. 28, 7�, 106, 131, 133, 
. 14�, 148. 1.';Cj, 2H,!, 222, �2+, 242, 

245; see ./'."i'" in Glossary 
Lawrence, "\V. R.. 230 
Lay adherence to the orders, 27-8, 

T75, 185-6 
Le Chateiic-r, .\" t', 73, 7'1, 96, 121, 

I23, 126. '147 
Legalism. Islamic, �4, 31, 89, 103-4, 

"9, 144, 157, �IQ, 22'1. 230, 241-4 
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Leror. J .. �H 
Libya. 113. ,26. 2.p, 257 
Licence 10 practise. 19Z-3; see ijii;;,. 
Lighl of l\Iubammad, see under 

Ni;r in Glossar)' 
Litany, 29. I·n. 150 
LUfgrell. 0 .. 73 
LogO$ doctrine . •  6,-". 20<,1 
Logo�. Mul,mmmad as. 27, 161-3 
Luqmilll Perende, �t,I, 81 

�i' al·· .. \inain, 241 
Madaniyya (Darqawiyya) order. 113. 

126, 279 
Madiiriyya order. 97 
Madyaniyya Jariqo. 46-8. 8'}-90, 278 
Maghi7.iyya order. 78 
Maghrib, 8, 16. 31,  44, 67, 73. 77, 

105-15 passim. 128. 168. IN, 175. 
'76, 180. ,8z. 208. 220. 2)0. 23 ... 
z)5, 2.40, zSz, 276 

:\Iaghribi Sufism . ..... -5'. /3, 84'"'9. 
106-1 5, 246, 255-7 

:\fagic, 28. I.p 
:\Iagiriyrw la'i/a, SI 
Mahan, 101. 102 
Mahd!. the. 137 
Mahdism. 2"S 
Mahdiyya, 118;  sce M. AI:Illlad 
:\laJ.unud Anj" Faghnawi, 63 
:\'Iajd ad.din al·Ral,lhdadi, .��. 56 
:\lajdhubiyya order, IZI 
:\lakkiY)'p order, z78 
:\1alakirya order, z80 
:\1a1llmiYYll-Bairimiyya, 78 
.i\'1a1aysia. Sufi!<II\ in. 12Q-30. 2.12 
-Malik al_'Adil. 3-1. 168 
-Mal;k w�-Zilhir, 9, 18 
J\liiliIU m(ldhhab, docmnl, 8, .. 6, 51, 

,08 
Miilwa (Multan), 98 
Mamluk dynastics, '9, 6<), 162 
:\1anJ.'ifiyya order, 174 
:\'IlIn�;;r b. "",lan, 59 

al_Rata'i!:>i, 37. 26) 
-- ad-Daghislani, 1 .. 0 
Manzalirya order, 272 
-Maqdisi <"1uqaddllsi), geographer, s, 

6, 7, .. 6 • •  68 
_i\Iaqrb.l, IS. 17. 18,21. 170. 17., 199, 

267, 268 
il1arabolllism�, 67, 88--<), 109. " 0, 

�5J, 256 

Maniziqa ordu, z7-t 
l\1arillids, g, So, H .. , 89, '76 
;\'Iarriku�h, 47, 85 

3'5 

),Ia'riif Chi�hfi Q;l.dirr. 173 
-- al-Karkhr. 31, 37. 26" 162, 

,63 
MasallamiY)':I order_ 78, u3 
r.-bssignon. L., 'i. 53, '35, ,6, ,8 , , , 

197, 25� 
Ma�';;d b. Ghiyafh, �4 
i\'lauritania,8S 
:\1awlawin·a. '\I"wlll\\'1. ,lIriqa, '''. 20, 

54, 5S, 00-2, 70, 73. 74, 174. 178, 
17Q, 184, 189, 195, 10", 226, �33, 
238, 2,,2, 154 

Mlli-hariyya order, 93 
·Marlini, M .. 1;2 
Mecca, '7, 36, 51, 80, 93, 106. 110, 

1 ' 3 ,  l iS, Jl,. 118, 110, )2'-3. 'JO, 
I.J, 168, 252 

l\'ledical doclnrs and the on.lers, 15 
Medina, / 1 ]  
Meditation, ], 16, 146, 1 .. 8,21) 
Meditation stick, 184-
Mehiijiyya order, 113 
)'1e[:lmed Ea·ad. 62 
-� b. Nur al-Helvetl, 74 
Meier. F. SS 
Merv, 12, 54, 'N 
-Mil,tribl, �31, 232 
Miracles. 26, .. 0, 58, 72, 78, 8 .. , 145, 

224, 225 
!\'lirin SM.h, 82 
l\oJirghaniYY3 Iariqa, '16-.8, '5Q, 104, 

206, 209 
l\1i�ri)'}'a (Khalwati) order, 76 
Misurata. /13.  Iz6 
;\1iyin Mlr, 97, 220, 271 
MorocuJ emperors, 9S 
Moll. M., 5S, 99, 265 
Mongol in\'a�i"ns, conquests, I ... 12, 

2 .. , 43, .�4, 56. 5;, lio, 67, 68. 9'0-1 
-- f\lJ"I"li. 21, .16, 6i, 9', 17Z 
Moo"" 110, 1,6, Z71 
'·Ior .. l law, Is8 
:i\1orocco, 8. 4S. 69, 85. 87. 108, '10, 

I l l ,  "4. 220, 2)3. 134, 237, 241, 
255. 276 

MOIIt'li in Sun thought, IH, 136. 147, 
158---f,l 

Mo�ques. 21, 80, ,69. 176, 178 
Moslaganam, 113. zs6 
Mu'a)'Y"d, l\Iamluk sultan, 82 
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MuWrak al-Dukhiiri, :i7l 
Mubiirak, l;I:liji, 39 
Mu1;l(inunau, the Prophet, n, 27. 72, 

85. 89, 106, 107. 108, n6, t2g. 
111. 135. 137. '50, .61-3. 171, 11)0. 
20 ... :un, :124. 261, 262 -== V of Morocco, 255 

- 11, Ottoman sultan, 268 
-- 'Alxlalliih fjasan, ni, 241 

b. 'Abdalllih l"ii.rbakhsh, 57 
b. 'AR. Du Ziyiin, 8S 
b. 'AR. llt-Suhail!. 8, 
b. 'Abd �-SaJ1lJlJ. 43 
b. 'Abd al_Wahluib, ,q6 
'Abduh, 127. 246, 248 

I.;', .82, 2.+" ;q8 -== b . •  .\1:ImaJ b. Idris. 120 
- b. Abmad Waf,,', 49 
- · '  . .l,li Pashn, 117, IU, lot3 -== b. 'AI, (H4 'AJawi), ,6, 73 
- b. 'All Bihbihini, 243 
- - h. 'AJi (Jdrisi), 120 -== b. 'All al_Hamauiinl, n 
- b. ',\1i a1i.�anii.si. 11. '3. 4-2. 6 .. , 

90. 'J7. TIb, 117. 118-20, 126, 154. 
,,�o, 198, 199. 202, 21 I, 212, 21S. 
218, 243 -== b. ',-\rrlq, 1)0. ;n8 

- Bahi' ad-din an.Naqshabandi, 
14, 59, 60, 62-3. 92-3. 203 

al-Baqir, irnim, 101, l62 
8iqir D�nliid, 99 

al-Ba�'il,li, 43 
al-Bl1zidi, Ill, 113 
ad-Daqq5q, 46 
a.1-F;i<,lil, l7I 
Gharib Allah al_Hindi, 272 
Ghll.wth of Gwalior, 98, 197, 

,,. 
-- Ghawth of Uchch, 44, 64, 'n, 

98, 271 
Gulcd, 121 
al-Hahri Bil 'Az1!ih,j, 1'2 
al-Uajj, 276 
al-l;Iammuda, <174 
al-J:lanari, 49, l78 
b. Uarizim, 150 
l;I.asan al-Madani, 1 1 3  
[briihim Gazilr-i !liihi, 98 
al-'Id, 109, 110 
b. 'h:l, 86, 118, zI6, 2i6 

Jamali, 76 
Jilwati, 78 
al-Kanntis, l7'1 
Karim al_Khalwali, uJ 
b. Karrinl, 6 
al-Kamini, " 2. 1 14, 180 
b. Khafif, 236 
l\I�<,Ii Abu '1-'A2i'im, 278 
al-Majdhiib, UI 
:\la'�ilm, 35, 95 
al_MI901l, II2 
b. al-Munawwar, [66, [81 

,,. 
-- :"iiifi', 80 
-. 3n-N�IIMI, <11 

h. NhiI', 88 
Niy1Ui al-l\Ii�ri, 76 
l\UI' al.Khalwatl. 74, I). 
OlI-Q",Jdur, 1[3 
h. a,·�abbiigh . .. 9 
b. �a'd ad-din, 73 
b. Siilil.l, 121 
a�-�amihJi, <172 
SMh b. ;\1. h. TUllhluq. 23 

-- Sham� ad-din, � 5 
Shmlls ad-din (D"d�,,-i), 274 
ash-Shnrqi, 77 
ash-Shinqiti, 110 
b. Shu'aib, z7<]-
Sin al-Rhatm, 210 
b. Sulairniin, z.f] 
at-Tasqayiiti, 275 
b. TUjolhluq, 2), 65 
'Uthm�n al-Mirghani, 1 16--,;, 

16z, 20-4 == \Vafa', 87. <179 
h. Yo.nwr as-Si\waji, 39. 267 
::t;ifir al.r ... ladanl, 11), 1'5, u6 

_Mul).hibi, i:lirith, I'll, 1#, 2,,2 
Mubisibis, I J 
·I\IuQibbi, 73, 79. 94. 188, 204. 224 
Mu'm Ahu'l-Qiisim, see Junaid 

Shlr.lzi 
ad-din M. Chishti, '4, 22, 64 

Kh;l.mosh, [78 
M. h. lJamQya, 262 

Mu'i>;? b. Bl1dis, 8 
I\Iujuddidiyyn order, 93 
Mujiihid IIrl·dln Bihro.z, 24 
Mujlr lld-din 'Ulaiml. 15, '7, 40, 49. 

71, 235. 209 
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Mukht�r b. AJ,rnad, 271 
Mull. !;adr .. Shiri7.l, 9Q, uS 
1\'lulli·Sull�ni order, 102 
Multan, 23, 65 
Muqim·Shiihi order, 272 
MuribitOn, 8, ,67 
:\1ur-.. d I, Ottoflllln sulian, 81 == Ill, 207 

IV, 97 
b. 'All, <,13, 9S 

·I\lurldi. M. Khall1, 62, 70, 77. 2)' 
Muridina order, 93, 95 
Muridiyya order, 271 
·MU11l1, 49, s"e under Abu 'l.' .. \bbas 
·Muna4i az·Zabidi, 1 19, 11)8 
:\1i1si al·K�, 100, 262 
MII$hiri'ina order, 273 
Mushy'sha' order, 100 
MII$ic, 7, 9, 38, 43, 62, 84, 104, 116, 

139, 147, '74, 195-6, 199. 200,205, 
206, 209, :.11)8. �2 

M�liJ, ad·din Merk('z, 75 
Musli m Brotherhood, 251 
Mu,tafi Burkluja, 101 -== Karnll, :.1148 
- b. Kamil ad-dln, 77, 159 
·Must�ir, 'Abbillid caliph. 43 
:.,-- FJlimid caliph, ,8 
M�priyya order, 278 
Mu'tamid, caliph, 144 
Mu.'taZila, 241 
Mu;affllT ad·din GukbOri, 17 

Nabawiyya !ii'ija, .a.. 
Nabl MO.i, shrine of, 246 
Nabul.iyya order, 273 
Nahifi,208 
Nlljib .d.din Dw:ghush, )6 

M., 56 
as·Suhrawardi, 29; SC'l' 

Suhrawardi 
Najm ad.din al-Ghaiti, 208 
---'- -- al-Kubri, 14, 29, 34, 55-6, 

261, 26,. == == MaJ,rnOd al-IsfaMnl, 45 
M. b. hri'jl, 39, 167, 280 

Names, the divine. 160, '94, '97,201, 
206, l' 5 

Naqshabandiyya !ariqa, 11, 14, SS, 
62-5, 70, 7+, S., 91, 92-6, 99, 
117, 112, 124, 127, 12t1, 119, 130, 
'49, '50, 162, 20,,", 211, 237, 239, 
:140, 154, 257, 262, 266 
82�U y 

3" 
_:\'i�ir, 'Abbbid caliph " J ' "t, 4-5 
-- M. b. Qalawun, IS 
N1llIir ad·din Mal:llnud, 13, 3S 6 
N .. �iriyy� order, SR. Ill, , ,',,- �\, 

2.]4, ,,"46-7 
' 9, 

Nasr, SayyKl Husain, 135 
.N�nblldi, 26, 
N,lti"iries, 1"-5, 150, 2.04, 207-1" � 

mawlid in Glossary 
, 

Natunl religion, IJ7 
.Nawbakhti, Abu Sahl, 243 
Nawshihl order, 2.73 
Ni�'i 'UthrnAn Dedc, 20S 
Negro Islam and Sufism, 2.19 
Neo-platoni5lTl, Z, 136 
Nesimi, Turkish poet, 81, 238 
New Men, 245, 247, 252 
Nicholson, R, A., 62, 136, 161, 163, 

,66 
Ni'matulllhiyya �rjqa, $2, 101--2, 164 
Ninety.nine names of 000, S6; tee 

under Names 
Nishapur, 33, 166, IS2, 265 
Niyii2.iyya order, 76 
Ni;am ad.dln Awli�i', 23, H, 65 
Ni>;ami, K. A., 39, 99, 12.8, 177 
Ni;imiyya·Chishti tariqa, 65 
Ni;amiyya College in Baghdad, 33, 

34,41 
Nomads and .he orden, I aa, ,:ta, 

'S' 
Nonh Africa, v, 5, S, 9, 46-51, S3-9. 

Ill. ,67, 23S; s« Maghrib 
Novice, 2.5, ""9, '46, 18" 185. '9'), 

"s 
Novitiate, ""9, 84. 1112, ,8<}-90 
Nur ad-din 'Ali ai_Maf$afi, 222 

aHarrib, ?6 
Mubmk Ghunawi, :ta, 6s 
an-Na�aru:i, 36-7 
M. Ni'matuJ[ih, 101 
b, Zangi, 9, 20, 32, 11>9 

No.ra �ufj, 139 
ND.rbakhsh M. b. 'Abdnlliih, 57, 100 
N!trbakhshiyya lariqa, 5"", 57, 101 
NUTCUS, NUfcuialS, :lH 
Nuris. 1 1  
N!triYYII_Kubr�wi lariqa, 56 
NOriyya-Rif�'i order, 2S0 
Niiriyya_SiwJsiyya (Khalwati) order, 

,. 
Nwyia, P., 35, 48, 31, 2,6,. 
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Oath of all�giance, 4, 10, 14, 25, 104, 

108, 110, 176, ,82, ,83, ,89, 265 
Ohsson, 1\1, d', 13, 74, 76, 78, 95, Q9. 

'73. ,8<), ZOZ, z04, z07, Z·F 
Org>Illization, Sun, '.'I, 120, '23, 

chap. 6 
OUoman Turks, Empire, 4-3, 67, 68-<), 

73, 75, 76, 80, 8', 95, 97, 99, 103, 
lOS, 122. 175, 224. 233, 239, 240, 
243, z47 

U2begS, 94 

Padwiek, Constancc, Q6 
Pak-Rabmanis, 273 
Palestine, 1;35 
Pan lslamism, 106, 1'3,  126 
Pantheism, 98, 145, 150, 161, 162, 

223, 233, 243 
Parnlleli�m, '3'  
Patanjali, system of, 197 
Perfect man, 161, 163 
Persia, 8, 67, 70, 90, 136, I75, 239 
Persian Sufism, 53-4, 56, QO-I , 94, 

185, 227, 238, 252. 253 
Persians, 19, 40, 74-
Philosophy, mystical, I , ,6'-2 
Pilgrimage, pilgrims, 37, 40, 46, .;.8, 

51, 57, 59, 96, 1°9, 110, 122, 128, 
IJO, 180 

--' Suli, lS8; see Stages 
Plotinus, 141 
Poctry and Sufism, 29, 60, 10!, IJO, 

139, 195, 227, 1;38, 253, 255 
Political role uf SuIls, 94, Ill ,  238-.P, 

25J 
Portuguese, 89, 105 
Possession, 150, 211  
Prayer tasks, Suli, 19, 72, 151 
Prophecy, cycle of, 133-4 
Prophet, the, see MuJ:tammad 
Purification, "'ay of, 2, IJ9, 151, '54, 

161, 221 

Qaddiiriyya order, 113 
Qidiriyya tariqa., 14, 15, 21, 32, 35, 

37, 40-4, 64, 73, 88, 96-7, 98, 110, 
117, 124, 129, 130, 179, 184, 186, 
1<)0, 191, 202, 205, 206, 208, 213, 
:uo, 233, 239, 240, 242, 256 27', 
." 

Qajar dynasty, 102 
-Qalqashundi, 19, 123 
_Qandiisi, M. b. Zayyan, 114 

Qan�awh al-Ghawri, 76, 240 
Qaraman-Oglu dynasty, H. 239 
Qaraqiish b. 'Abdallah al-Asad;, I i 
Qanmiyyin, 248 
Q;lsim Fai�i-bakhsh, 57 
Qisimiyya (Qadiri) "rou, 273 
Qasimiyya (Shadhili) order, 276 
Qa��aris, 1 1  
Qastallini, Abu Bakr M., 36 
Qataniiniyya order, 280 
Qawamiyya-Balisiyya order, 16 
Qa\\"llqjiyya order, 278 
-QaZ7.az, 7<) 
Qilij Arsliin 11, 9 
Qonya, 20, 24, 34, 39, 60, 6r, 179, 184, 

239. 254-
Qoyun !Jib", 188 
Quietism, see t<lfl.'(]kkul in Glossary 
Quietists, 6, 266-7 
Qumai�jyya order, 273 
Qur'an, 2, 28, 58, 61, !I4, liS, 119, 

136, 140, 142, 145, 154, 155, 156, 
161;, 170, 176, 186, 194, 195, 201, 
203, 213, 215, 216, 226, 238, 272 

-Qushairi, Abu 'l-Qiisim, 9, 24, 26, 29, 
32, '42, 143, 157, 166, 184, 201, 
.6. 

QUlb ad_din AQmad, 128 
�� �� Bakhtiyar Kill, 22, 64, 65 

l;Iaidar, 39, 199,280 
M. al-Ardabili, 33 
b. Sariindii2, 268 

Qutham b. al-'Abbiis, 92 

Rabi'a al-'Adawiyya, 18, 144-
Rahaliyyin, 247 
Ral;uniiniyya (Darqawi) order, 113  
-- (Khalwati) lariqa, 77, " 3, 256 
Ramusht, 17 
-Rashid, Miilay, 276 
Rashid Rio;la, 2+6 
Rashid ad-din 'A1i, 25, 261 
Rashidiyya .lariqa, 87, IZI 
Recital, Sufi, 7, 9, 10, li, 176, '78, 

;;:02, 226; see Jamii' in Glossary 
Recollection, 198, 201, 220, 266; see 

dhikr in Glossary 
Reed, H. A" 254 
Refonni'llTl, refonners, 95, lOS, 106, 

liS, 125, 127, 212, 24-7, 24S-9, 
250, 253, 255, 258 

Repentance, '45, 15i; sce tawba in 
Glossary 
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RetreaT, J. 5. IB, )0, 73. 108, 1 1 3  • •  87, 
.89, II�O, ��3, 2z8 

Riba� al-.\thlir, 17' 
Rio;lwlin b. Tutu�h, 17 
Rifi'iyya fa�lqa, 14, llO, 21, 32, 35, 

37-40, 48, 71, 73, 86, '27. 14·9. 
'74. '7<J. ,S). 204, 22), 240, 2·47. 
267. 280-1 

Rinn, Louis, ". 77. 21S. 2,6 
Ritter, H., 197.254 
I�ilual, 1 1 ,  26--7. 2.'1. 63. 8., 14-7, ,,6, 

chap. 7 
Ritual pray"r, 28, �!:!, 7<1, [19, '4-2, 

'70, '93. 194. 101, 2.06, 230, 2.p, 
,66 

RiyiQiyya order, 276 
Robwn, 1- 195. '96 
Ros.aries, Sufi, " 4. ,1\7, '93. 20. 
R�nthal, F., 19 
Rubinacci, R., 166 
Rukn ad_din Ab-mad, s""" Simmini :=: :== Samarqandi, 197 

as-Suhnwurdi of Multan, 
'3 

Rules, Sull, 5, 10, 12, 19. 29. 49. 70, 
72, '40, 146, 'fJ.6--7. 170 

RUm, 20, 24. 60, 67, 89 
Riimi. sec under Ja[ll ad-din 
RClmiyya order, 273 
HU$sell, Dorolhea, 2.54 
-Rutbi, Abmad, 117. 155, 160, 197 
ROllbihan B�qli, 15, 34 ____ al_\Vazz1i.n al.Mi�ri, 55 
R o.zb inaniyya tariq«, 15, H 

!jibians (Mand(1!ans), 37 
$ilbiriyya·Chishti lariqa, 6S, u8 
Sabsabirra order, l80 
Sabtiyy� order, Ol78 
$�by;l ('Asir), 116, 117, uo 
Sachyaris, 273 
Sa'd lld-din, sultan of Wit, 1\1\1 

h. l;I.amuya. 56, 91, 99, 
134, 23D 

,---'- -- al-Jihiiwi, 73, l80 
$addliqirra, Ol7° 
Sa'dl of SIUraOl, 3D, 53 
Sa'di dynasty of Morocco, !:IS, 89 
Sa'diyya order, 39, 40, 73, Ol04, 2-n, 

" 0  
Sadlc., A. W., 177 
�aJr ad...Jin, !jllfawid, 100 
-- -- Jbr.lhIm al-i;lamuya, 91 

:= --== M. 'Arif, 6S 
- M. b. l;Iamu)"a, 

Ol61, 26<1 
99, 136, 

-=__ �l·Qon1i.wl, 100 
.$afudi, $alab ad-din KhaliJ, 15 
$ .. fawid dyn3..'ity, 70, 76, 90, 92, <)9, 

239, 110 
$ .. fllwiyya tariqa, 52, 70. 74, 99-101 
$afi·'.'\li·Shihi order, 102 
�afiyyaddin a1·Ardablll, 74, 78, 99-

lOO, 162 
Suhl h. 'Abdallih .. t·Tustari, :1.9, 263, 

'" 
-Sahlaji, 4  
Sahlil, I 1  
Sa'id b. 'Abdalliih al·Farghini, J7 

Abmad al-Bukhilri. 93 
al-l:Ian�li, 86 

al·Khwiirizmi, S9 
h. M. al_Ma'nlf, a6 
Nutsi, 254 
Qummi, 9\1 
b. Sahl al_FlIlaki, 20 

Saif ad.din al.BikharzI, s6, \11 ____ -- b. Yfinus, 1 5  
Sain", 25. <16---7, 31, 79. 96, 134, 146, 

158, 164-3. 224-5, ::34 
Saint �·em:ration, cult, 26, 27, 31, 68 

69, 70, 71, 81, 87, 88-9, 91-l, 103, 
104, 10<), 1 14, 119, '21, 151:1-9, 'D', 
180, 219, :;::;:0, 229, 232, 237, 243. 
zS4, 257 

Saladin, 8, 9, 14, 17, )1., z .. o 
Salllfi mo\"Crnenl, 2 .. 6, 247. 250, zSS 
!$alilbiyya kJui1ifl44h, 17. 18, 19.89 
Saliimiy)'a·'Arilsiyya order. 87 
Saliimina-Badawiyyll order, 1.74 
$1i.lib 'Abd aI-'Al, 79 
-- Ism;;'il, 40 
$iilil;1iy)'a order, '21, 241 
SAlimI sect, . 1  
Salmin al-Farisi, 262 
�amidina order, 273 
·Sam':\ni, J4 
Samarqand, 6, 92, 9.1-. 101 
·Sammini, 1.·1. b. 'Abd 1l1·Karim, 77, 

" 
Sanunliniyyll tariqa, 77, IJO 
,Sllmmiisi, M., 63 
·SlInii'i, 'Abd al.Majd, H 
Sanelity, 26, 85, 141, :uS; see (, .. iMya 
!5anhjja, 8, 45 

1 
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�'mhiijiyyin. fii'ifa, 51 
-Sanu.si, see M. b. 'Ali 
Sanusiyya tar/qa, J 1 .. J., 116, lIS-ZO, 

1<l6, 2 .. ' .. 257 
!)aqiitiyya, 268 
Sari as-SaQa�i, 3 1 ,  242, 261, 262 
-Sarriij, Abu Na�r, 4. 5. 1]6, 146, 150, 

.8, 
Sa'lid b. 'Abd al-'Aziz, 10<) 
Sau\'aget, J., 17, 170 
Sauvairc, H., 15. 17,39  
Saw dhikr, IQ7 
$iiwiyya order, 77. 124 
$ayyiidiyya order, 40, 280 
Sayyaris, I I 
Seal of Sanctity, 134 
Secularism, <146 
Secularization, effect on the orders, 

218, 246, 248, 24<r50, 253, <155 
Self, the, 3. 13. '45, '99; see nafs 
Selim Ill, 62, 83, 105 
Se1juq dynasty. empire, 8, 17, 23-4, 

25, 32, 50, 60, 61, 68, 74, 103, 168, 
233. <1]9, 243 

Service in an order, 181, 18J. ,87, 189 
Shs'biin Wali, 76 
Sha'baniyya order, 76 
-Shiidhili, Abu '1-l:Iaaan, 14, 16, 28, 

45. 47-50, 71, 146, ISO, T87. 192, 
198, 214, 216 

Shiidhiliyya tar/qa, 14, 38, 45, 47-5 1,  
65, 79, 84---QO, 106, 107, 108, I l l ,  
117, UI, 126, 173, 186, 205, 2q, 
216, 221, 225, 256, 264, 275, 276--<) 

Shafi'i madhJw.b, 32, 37 
Shah Jahiin, 97 
Shiih-i La�if, 272 
Shah Qumai�, 273 
Shah Rukh, 57, 92, 94 
Shahiiwiyya order, 275 
Shiihin b, 'Al. al-Jarkasi, 77, 89 
Shaibaniyya, 278 
Shaikh-i BaM'i, 243 
Shaikhiyya order, 87 
Shammiis an_Nu.bi, 47 
Shams ad-din Al;unad Siwasi, 76 

Ighit-Biishi, 75 
al_Liihiji, 57 
M. Demerdiish, 76 
M. b, l:{amza, 78 
as-Samatnini, 130 

Ziide l;Iamdi, 207 

Sham. al-Khawii�ij Lu']u', 17 
Shamsiyya (Khalwatiyya) order, 76 :=: (Badawiyya) order. z74 

(Bairamiyya) order, 78 
_Sha'riini(Sha'riiwi), 'Abd al-Wahhiib, 

13, 37, 45, 47, 49, 50, 62, 89, 141, 
159, 183, 220-5, 228, 279 

Sha'riiniyya order, 279 
Sharifisrn, 67, 88--Q 
Sharnubiyya order, 275 
Sharqawa (Jazuli) order, 77, 276 
Sharqiiwiyya (Khalwati) order, 77 
-Shattanawfi, 'Ali, 40-' 
ShaHiiriyya rar,qa, 64, 96, 97-8, r 30, 

197 
Bhi'a, Shi'ites, 8, J r , '4, 25, 27, 56, 

57, 68, 69, 70, 80, 81,91, 92, 133-7, 
140, 163, 184, 211, 2)4, 239, 243, 
261, 268 :=: '.ma'ili, 52, 99 

Ithrui'ashari, 52, 75, 99, 100, 
" 4  

-- orders, 99-102, 128 
-Shibli, 162, 195, 261 
-Shinnawi, M., 222, 274 
Shinnawiyya order, 274 
Shiraz, 6, IS, 34. 57 
Shin.van, 75 
Shu'aibiyya oruer, 274 
Shu'aibiyylin, SI 
Shuhudiyya doctrine, 95 
Shunbukiyya-Wafa'jyya order, 49, 281 
Shurunbuliiliyya order, 274 
-Shushtari, 47, q3 
Sibii'iyya order, 77 
Sikandar Lodi, 97 
-Simniini, 'Alii' ad-dawla, 56-8, 95, 99, 

14.0, 162 
Sinaniyya .laVa, 75 
Sir_Darya, 60 
Siraj ad-din Ma\:1mud b. Khalifa, 34 
Siryaqiis, khiinaqah, 18, 171 
Smith, Margaret, 18 
Snake-channing, 39 
Snouek Hurgronje, C., 121, 122, 123, 

'3 • 
Som,alis, 121, 132, 234, 235, 241 
Soul, the appetitive, 139, 147, 151--7, 

197; see nail 
Spain, 8, 88, 272 
Spanish Sufism, 46 
Stages, mystical, 3, 58, '39, 140, 145, 

152--8, 182; see !7JIlqam in Glossary 
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Stat�s, mystical, 3 . .. h 10, 29, 33, 35, 
38, '40, '47, 1 5 1 ;  sec frill 

Stations on th� Sufi Path, 33, 139; 
S�� maQiim in Glossary 

Subhan, J .. A., 97 
-Subki, 32, 33. 34 
Sudan, c�ntral, 106. 1 10, 119 

eastern or Nilotic, 78, 106, 110, 
1 1 7-18. 120. 121, 132, 164, 176--7, 
179, 233, 234, 236, 238, 2.,p, 252, 
, - �:o 

w�st, 106, 1 10, 131, 240 
$u.fiyabiid_i Khudiidad, 57 
Sufyan ath_ Thawri, 6 
Suhailiyya order, 87 
.. Suhra\\"ardi, I;>iyii' ad_din Abu �ajib. 

'4, 29, 33-4, 42, SS, 168 
--' Shihiih ad-din Abu 1Jaf�, 14, 

22, 2<), 34--6, 39, 97, '44, 168, 169, 
183, 265, 266, 267 

-- Shihiib ad-din Ya�yii, 8--(), 53, 
140, qI 

Suhra\\"ardiyya .tariqa, If, 20, 22, 32, 
33-7, 4S, 64 .. 65-6, 74, 78, 96, 97, 
98, 150, '77, 179, 183, 233 

Sulaimiin, l\Iillay, 108, 10<), I I I :=:: Ottoman sultan, 96, 97 
Biigirgani I;Iakim, 59 
Che1ebi, 7$, 207, 208, 209 

-Sui ami. Abu 'AM ar-Rabman, 5. 9, 
2<,1 .. . 1 ' ,  ql, 182, 264, 265,266 

Sultan ad-din al-Kashgiiri, 93 
Sumai�iitiY)"a khiinaqilh, '9, 123 
Sumatra, 130 
Siinbill Siniin Yiisuf, 75 
Siinbiiliyya order, 7;; 
Sunni tradition, doct()11!, 25, 52, 68, 

69, 75, 80, 83, 91, 92, 94, 99, 101, 
102. 10<), 115, 11<,1, 125, 162, 173, 
184, 211, 239, 243,246,26, 

Supererogatory prayer, 201 
Su\ilbiyya order, 274 
.. SuyiI,i, d�, 27, 207 
Synereti,m, I -' I ,  138 
Syria, K 19, 31,  39, 43, 45, 48, 49, 75, 

99, 106, 168, 177, 179, 184, 231, 
238, 240, 245, 261 

Syrian Sufism, 8<)-90, 95, 12f, 126--7, 
173-4. 204 

-Tabbir, 'Abd al-'."\7.i2, 85, 277 
Tabbii'iyya order, 277 
-Tabbakh, M. Righib, 71, 169 

Tabriz, SS, 69, 75, 76, 82, 91 Tahir al-Ja��ii�, 29 
Tiij ad_din al-Bahari, 44-

al-Barzani, 124 

331 

Ibriihim b. Rilshan 100 
ar-Rim'i, 40 

' 

'°3 
Tajiyya order, 94 
Takhtajis, 101 
Talib ar-Rifii'i, 40 
Tlilibiyya order, 280 
-Tanji, M., 19, 20, 26 .. 
'ranta, 45, 79 
Tashkand, 93, 94 
Tasqayatiyya order, 275 
Tatars, 67, 92, 232 
Tawakkul B�g, 214 
Tawfiq, Kh�din, ;3 

al-Dakri, 94, 185 
TayfiIris, 4, I I 
Tayyibiyya-Sammiini order, 78 
Tayyibiyya�Shiidhili order, 7.76 
Teaching, Sufi, 3, 10, 20, 107, .08 
Terminology, mystical. 104-.. 138. 

145-6 
Th�ocraey, 11<)-20 
Th�ology, Islamic, I, 2, 223 
Theophany, 1<)0 
Theosophy, 58, 76, 133, 137, 1311-9 

142, 145, 146, 150, 162, 258, 26� 
Tihiimiyya ord�r, 2i5, 276 
Tijaniyya order, 88, 106-10, .. 6, 148, 

179, 191, 201, 208, 216, 217, 240, 
247, 254 

Tilimsan, S0, 107, 11  I 
Tilimsiiniyya tariqa, 51 
Timur, 56, 57, 5'), 6i, 101, 109, 207 
-Tinnidhi, al .. I;Iakim, 4, 134, 161 
Tombs, 21, 26, 27, 43, 50, 56, 59, 8f, 

9'-2, 166, 170, 171, 176, 17<)-80, 
224-5, 226, 230, 232, 236, 238, 
257 

Trade-)(uilds, 24-5, 233, 236, 239, 250• 
see guild 

Traditions "ee hadith in Glos.l\lI.ry , . 
Trance, 200 
Transmut'ltion of self, see jo.nii' 
Transoxiana, $8, 59, 101 
Tribal orders, 234 
Tripolitania, 45, 113 
Trust, 4, 156, sce tau.'akku/ 
Tunisia, 45, 5 1 ,  69, Ill, Z71, 27.' 
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Turco_Egyplian rellim� in che Sudan, 
"7 

Turkcstan, 54. 58, 59. 68, 127 
--, Chin�se, 94-
Turkey, 61, 6:z, 98, 113, 1:01.4-. '75. ' 7\1, 

�o:z. 233. 2H. 238, 240, 242, 247, 
z,.s. 253-5, lSR 

Turkish notnll.ds, 8, 38-9. 92. 2111, 
'3' 

Turkish Sufism, 54-5. 58-60, 61,  74-
83. '}I, 94. 123-6, 174-5, 184. ,8S. 
207, 230, 235, 268 

Turks, 8, 19, 1.1 40, 44. 34, 60, Ilj. 
67. 68-<}. 91, I l l ,  '72, '79. 232, 
.67 

'Uooid Allih at-Tusl1lri. '}6 
Ubidni, M. :\.., �7 
.'l1jaimi, Busa;n, 1'9 
'UUaish, M. h. r '9 
'Umar, al-I;Iajj, 107. riO, 240 

h. 'Ahd al-'A:ziz, ClI.iiph, l-If} 

b. Al,mad, 90 
b. al-Fiirid. 44. 227. 27' 
al-Khalwati, 74-
aI-Khan-am, U7 
Rilshani of Tabri:z, 75, ,6 
ash-Shaikh al_Kuoto, 88 
Sikkini, ,8 
'Umari, Ibn Fao;ll Alhlh. d), r(u, 

,68 
Urnawi mosque, 204. 150 
Union with God, 3. 29. 106, '+Z, 'S3. 

,62, 165. zoo 
Union .. ith the Shllikh, 212-13 
Unity, Ihe di,'me, ! ,  105, !41-�, 14H, 

155, 161, 163, !tl9 
Um'eiling, 3, '39, '95, '24 
'Uqail al-Manbaji, 149. 281 
'Uqailiyya order, 149, 21:h 
-'Urab;, 'Umar, 273 
'Urihiyya order, 273 
··Usali, A. b. ·AIi. ISS 
·'Ushshiqi, l;Iasan, 7ft 
'Ushshalliyya order, 78 
'Uthm�n b. 'Affil.n, caliph. 149 
�� b. 'Affil.n al.Mi�fr, 235 

Harvan[, 64 
Ism.a'iI Yai)yA. 134. 161 
Marzuq, 274 

t:wais al_Qarani, 12-13 
Uwaisis, 13, 187 

Uwaisiyya, I Z 
OZun l;Iasan, 100 

Vaisis (Uwaisis), 127 
Vamb!!:ry, A., 2 I 1  
Veils between soul and God. ',-4. , - ". 

,., 
Vestment, 181-4 
Vigils, 30, '04 
Visions, '5B---9, ")0, 225, 229 
V;�itation, 7, z6, loll, 109, 113. 179-80, 

"4-5 ; aee ziyJra in Glossary 
Von Humboldt, Wilhelm, ,,8 
Vow of aiJegiance, 4, 10, 186; see oath 

of allegiance, bai'a in Glouary 

\\'ad Ouif Allah, #. '11, 193 
Wafa'iyya order, 49, 87, 185, 279 
Wahhabi movement, 105. 106. 109, 

115, 116, 121, 122, 124, 125, 243, 
'S' 

Waj!h ad-din, Shah, 98 
Wajjij b. Zalwi, 167 
Wali AllAh, Shah, 118""'9 
Wall ad-din Yalrnn, u6 
.Wansharisi, .�d, 84, 198, 164 
-\\'asiti, Taqiyyaddin, I ' .  '1, 34, 36. 

37. 38, 40. 4' , 4l. 50, 51, 32, 54, 
61, 73, 8., 149, 183, 263 

Wa�itiyya orders, 280 
W��latiyya order, 273 
Wanln, .:lauiya of, 85 
Wazziniyya order, 109, 179, 247, Z76 
West African Islam, 13 1-1 
\\'iuek, P., 68, 69 
Women Sun cin:les, 18, 114, '76, Z32 

·Yift'I, 'Abdallah, 4', .p, Z7J 
Yifi'iyya order, 273 
Yui)yA b. Ma'iidh ar-Rizi, ,65 
Yni)yi-i Shirwiini, 74, 76 
Yaman, Y"Illen, 43, 46. 75, So, 95, 1<)<), 

'" 
Ya'qab Jarkhi, 93 
YaqOt, 5, 34 
Yasaviyya lariqa. 14, 55. ,8-60, 68, 9', 

149, �JZ 
Ynshnl�iyya order, IIJ. 126, 279 
Yoga, 98, 197-8, 2Z0, 230 
Yogis, 58, 98 
YOnus EJOf\'!, 59, z]8, zH. Z58 :=: al-l;Ialabi, <)6 

aah-Shaibini. IS. 73 
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Vfi.rlusiyyalariqa, IS, .6, 73 
VCltuf NI-'Ajami al-Ktirinl, '3 :=: al-Andalusi, 268 

al-HllIJladiini, 14, 4�, 52-4, 58, 
6:11, 263 === b. al-HUSII;n ar-Rizi, 52 

b. Khalaf a1-KumI, 90 
an_Nassaj, 32, 33 

Yllsufiyya ender (RlllIhidiyya), 87, 121 

,?:inr al-Madani, M., 126 
Zihid, Shaikh of ArdabJl, lOCI 
Zihidiyya (Badawi) order, 275 
�ihir ad_din 'AR BuzQ"hush, 36 
Zaila'jyya order, 272 
Zain al-'Abidin, :1:63 
ZIlin ad-din al-Khwifi. 78 

Z�inab ibnal Abi '1-8.",11;;1, .8 
Zwiniyya_Rifl';yy. order, a80 
7,ainiyya-SuhrawardirYII ord�r, 78, 

'+9 
ZaitOn, 236 
-Zaljiiji, 262 
Zakari)" al-An�ri, 186 
Zalliqa, battle of, 8 
7 .. un1qiyya order, 87, I 1 1  
Ziwiyat a!-Bai�i', 118 
ZenRi b. 'Abd al-Malik, 59, 60 
Ziadeh, N., 118 
Zinjiriyya order, 273 
Zirids of I&iqiya, 8 
Ziya Gokalp, 248 
Ziyiniyya order, 88 
Zubairiyya order, 93 




