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This work “Biographical Encyclopaedia of
Sufis” (Africa and Europe) highligts on
the biographical outline of the prominent
Sufis of Africa and Furope in alphabetical
order. The Sufls maintain that the intellect
world, it does not reveal the nature of infinite
God and his aftributes. According to the
Sufis it is the mystical experience which
leads 1o the knowledge of God (marifa). In
God head is directly expenenced by Him.
Moreover, rational or intellectual knowledge
is indirect. The rational proceeds with that
whach 1s different from the truth: the Gnostic
beging his mvstical quest for God after
leaving evervthing which is other than God.
The Sufi doctrine of Unification of God 18
not similar to the Quranic concept of the
Unity of God. The follower of Islam believes
in one God, however the sufi believes in
the unity of God and relcases his identity
with God.
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PREFACE

The “Biographical Encyclopaedia of Sufis
(Africa and Euwrope)” is a comprehensive
information of life, works and philosophy of
prominent sufis of Africa and Europe since the
bigning of [slamic Civilisation. This Encyclo-
pacdia has been compiled in alphabetical order.
The life and philosophy of Sufis are based on
three cardinal doctrines—muhabhar or the love
of God, marifa, or the knowledge of God, and
iawhid or the Unification of god. Love is the
sole means of Sufis unification with God and
therefore he disassociates himself from every-
thing save God, Love of God results in the
attainment of the knowledge of Divine Essence.
Love illuminates the heart, leading to the
revelation of God head. Muinddin Chishti says:

“The Gnostic always abide in the state of
passionate love of God”

and is amazed at the creation of God's universe.
Another famous Sufis Nizamuddin Auliva
remarks that love of God Consists in living a
life a devotion and seff-sacrifice. The mission
of the true lover of CGod is nothing but to
recollect the names of the beloved and to
remember him unceasingly. God is the Ultimate
cause of all things and he cannot be
contemplated through anything which is created
by Him.

Sufi’s spiritual experience can neither be
explained in language nor interpreted logically,
The science of logic is concerned with the
mental states and its relation with one another.

Its range is limited to the subjects consciousness
alone and it fails to provide any account of the
extra-mental facts. The Sufi mystic experience
is directly concerned with the Divinity of God
which is transcendental reality and hence it lies
beyond the reach of a psychologist. Even his
mystical experiences in relation to the fear of
God the love of God are objective, i.e. unrelated
to his empinical self and they awareness of his
Pure-Self is not an ordinary mental state like
that of a feeling or an emotion.

This is trans-subjective experience which
lies bevond the study of psychology. There are
certain other high spiritual states likz those of
the soul’s contemplation of the Attributes of
Ciod, its communication with the Beloved and
the revelation of gnosis through Divine
illumination which lose their sanctity when the
psychologist interprets them from an empirical
stand point. Again, the mystical symbols
manifested in the spiritual state of a Sufi’s
ecstasy can not be discovered through the law
of causation. In other words, the transcendent
side of a Swfi's spiritual world remains
completely out of reach for the psychologist
Maoreover, the science of psychology does not
offer any fixed and universally accepted
standard for the assessment of mystical siates.

According to certain Sufis, the most
important guality of the lover of God 15 his
complete detachment from sensual desires.
Hence, the Sufis believe that a Suli “is absent
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from himself and present with God'. The Sufi's
absence from his Self means that he attains
total detachment from human qualities, so that
he may experience the divine presence in his
heart. Hujwiri defines the lover of God:

“the lover is he dead (fani) in his own
attributed and living (bagd) in the attributed
af his Beloved,”

A Sufi experiences the state of perfect
union with God and eternal subsistence of his
soul in Him when he is completely devoled to
God, Abu Bakral-Kattani lays much stress on
this aspect of a Sufi's relationship with God.
The Sufi is he that regards his devotion as a
crime for which it beloves him to ask pardon
of god. Another feature of the servant of God
is that he prefers to live a life of patience and
welcomes afflictions coming from God with
pleasure, treating them as gifts from his
Beloved. Shaikh *Abdullah Khafif describes the
true attitude of the devotee of God, Tasawwnf
is patience under the evenis of destiny,
acceptance from the hand of the almighty God
and traveling over desert and highland. The
seeker of God develops the ideal attitude of
prefect patience at the stage of his consecration.
Abu’ Amr Najaud says:

“Tasawwuf is to be patient under

commandment and prohibition.”

The Sufi enjoys his nearness to God when
his soul comes in direct communion with Him.
Shaikh Abu Sa’id b. Muhammad al-Mayhani
defines Sufism in these words:

*Lufism is the subsistence of the heart with
Crod without any mediation.”

Giod purifies the heart of His devotee so that
love is established in it

“The Suft 15 made pure by his Lord and is
filled with splendours and in the gquintessence
of delizght from praise of God.”
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At this stage the seeker entirely leaves
himself on the mercy of his Beloved since he
passes away from himseif. Abu Muhammad al-
Rasibif observes:

“The Sufi is not a Sufi until no earth supports
him and no heaven shadows him; until he finds
no favour with mankind and until his resort
in all circumstances is 1o the most high God.”

The devotee of God becomes God
intoxicated when his self is completely
consumed in the first of love. It means that the
idea of God dominates the hear of the seeker
and he develops and everlasting consciousness
of his Beloved. Shaikh Abu Sa'id Abu'l-Khayr
explains this guality of Sufi's unceasing
concentration of God in these words:

“That is the true man of God who sits in the
midst of his fellowmen, and rises up and eats
and sleeps and buys and sells and gives and
takes in the bazaars amongst other folk, and
yel is never for one moment forgetful of God.”

Such a mystical quest for god, leading to
a state of subsistence of Him has been
recognised as the most significant mark of the
spiritual perfection by Muslim saints of all the
sects. Mansur al-Halla) says:

“the Sufi is he who aims, from the first, at
reaching God, the Creative Truth. Until he
has found what he seeks, he iakes no rest,
nor does he give heed to any person. For thy
sake | has over Land and water, over the plane
I pass and the mountain | cleave and from
everything, | meet, | turn my face, until the
time when | reach that place where [ am afone
with Thee"

Such a concept of complete identification
between a Sufi and his Beloved is probably
based on the Quranic teaching of the Unity of
God (tawhid). Most of the Sufis regard the
theory of “One God alone’ as the substratum
of their mystical philosophy. Abu Baker al-
Shibli defines Sufism thus:
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“Sufism is polytheism, because it is the
guarding of the heart from the vision of
*other’, and other does not exist.”

This definition of Sufism implies that the
idea of any existent thing other than God cannot
be accepted along with the idea of any existent
thing other than God cannot be accepted along
with the idea of there is no God but God." A
Sufi, who is a true secker after the Ultimate
Truth, discovers only one Truth. It refers to
the mystical stage when the lover of God dwells
in the unitive state.

Ghazali, an orthodox Sufi, concluded that
God zlone should be the object of love and
worship for the mystics, For him, the essential
qualities of a Sufi are:

“His (sufi’s) heart is free from defilement and
from distraction, because of his love for his
Lord, and he looks towards Him in his inmost
self, committing all thing to Him and having
fellowship with Him. He doest not rely upon
anything, most does he have fellowship with
any, save Him whom he worships, preferring
God to all else.”

The early Islamic mystics had seriously
followed such a monotheistic doctrine. Abu’
Amar’ al-Dimashgi regards one god as the else.
The early Islamic mystics had seriously follo-
wed such a monotheistic doctrine. Abu; Amar’
al-Dimashgi regards one God as the Most
Perfect Being and hence preaches the detach-
ment from that which is imperfect. He savs:

“Tasawwuf is to behold the imprecation of
the phenomenal world, nay 1o close the eve
1o everyihing imperfect in contemplation of
Him who us remote from all imperfection.”

The spiritual state of annihilation of human
qualities is the most significant landmark on
the Sufi’s way to his unification with God. Each
sufi Describes this mystical attitude according
o his own state and mystical experience. In
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fact, such a personal experience cannot be
adequately expressed in any form because the
soul of *he mystic passes bevond all symbols
and categories related to human understanding.
Shaikh Abu Al Juzajani says:

*The saint is annthilated in his own state z2nd
subsists in the contemplation of Truth: he
cannot tell anything concerning himself, nor
can he rest with anyone except God.™

A Sufi is completely lost in his inner world
and becomes separated from the phenomenal
world. Abu’l-Hasan al-Husri thus speaks about
this spiritual state:

“The Sufi is He who having once become
dead to (worldly) taints, does not po back
there, and having once turned his face God-
ward, does not relapse there from and passing
events do not affect him."

The Sufi recommend self-montification for the
training of the soul. Abu'l-Hasan al-Muzayyin
SAYS:
“Tasawwuf 15, 1o let one’s self be led o the
Truth.”

It implies that the Truth is attained when the
aspirant abandons his lower self and develops
his pure self. Jumayd also believes that since
the Sufi’s mission is to experience Godly
gualities, he should guard himself against his
association with human attributes.

A Sufi seeks self-mortification so that he
may realise perfect state of resignation from
empirical self. Abul Muhammad Ruwaym
explains the real features of *Tasawwuf:

“Tasawwufl is based on three qualities: a
tenacious attachment (o poverly and indigene:
a profound sense of sacrifice and renunciation:
and absence of self-observation and personal
wirlition,™

The effacement of all human desires and
individual qualities takes place and the veil of
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the unreal self is lifted. Abu Yazid Bayazid

says:
“I stood before the Presence and cried, “Lord
God®, | desire not but These. 1T 1 possess
Thee, i possess all...when God recognised my
sincerity, the first grace that he accorded
me was that He removed chaff of the self
before me”,

It is at this stage that the seeker attains gnosis
and gains the knowledge of the Essence of God
in his pure and illuminated heart.

After realisation of the state of annihilation
of all human attributes, a Sufi's soul
experiences the state of Godhead. Now, the Sufi
realises that he is other than the rest of the
creation and that God had detached him from
the world from His revelation. The real devotees
of God abstain from all kinds of formal
ceremonies and rituals, Abu’l-Hasan al-
Khorgami says:

“The Sufi is not a Sufi in virtue of patched
cloak and prayer-carpet, the Sufi is not a Sufi
by rules and customs; the true Sufi is he that
is nothing.”

As he is in-himself, he is nothing’ or
nonexistent’ for the rest of the creation. The
being of the Sufi is veiled for those who have
their being in the visible world. In other words,
a Sufi's existence transcends the existence of
everything and hence his existence speaks for
itself. Abu'l-Hasan al-Khuragni says:

“A Sufi is a day that needs no sun, a night
that needs no mooen or star and a non-being
that nesds no being.”™

From the aforesaid, it is evident that the
Sufis interpret their mystical system from the
ethical, psychological and philosophical aspects.
From the ethical standpoint, the Sufis regard
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the moral attitude of the devotee of God as the
foremost condition moral attitude of the devotee
of God as the foremost condition for attaining
spiritual perfection. The wayfarer firmly
believes that he can reach his goal, i.e. the union
with God when he lives a virteous and pious
life. The moral development of the soul means
the purification of soul which is necessary for
the realisation of Divine Attributes. The
orthodox mystics linked moral consciousness
wilh religious beliel and recognised sharia (the
Law of Religion) as a means of reaching ethical
perfection and the attainment of Divine
knowledge (ma 'rifa).

In their logical approach to saintliness, the
Sufis think that the saint moves towards God
when he experiences the mortification
(mujahad) of ‘self. He has io pass through
various psychic states, particularly at the initial
stages of the Journey to God, and he has to
attain purity of heart in order to reach higher
spirituals states, The self-mortification of the
psychological assessment of ‘self” leads to the
spiritual perfection of a mystic. Philosophically,
the Sufi concentrates on his ego and
differentiates between 1ts outward qualities and
inward manifestations, experiénces a true
relationship between himself and God, looks
forward for the annihilation of his human
qualities and thus becomes conscious of Godly
attributes and his subsistence in the Creative
Truth,

I am thankfull to all those scholars whose
works have been utilised either directly or
indirectly in this compiled and edited works, |
am also thankful to the publisher, who has given
me opportunity to edit this comprehensive
works.

EDITOR
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A

‘Abd al-Rahman, Muhammad b.
(d. 1793/4)

Muhammad b. *‘Abd al-Rahman al-
Gashtuli al-Djurdjun al-Azhan Abu Kabravan
was a foundder of Rahmaniyya, Algerian Sufi
order (farika). He died in 1208/1793-4. ltis a
branch of the Khalwatiyya and is said to have
at one time been called Bakrivya after Mustafa
al-Bakri al-Shami. At Nafta in Tunisia, and
some other places it is called *Azzuzivya after
Mustafa b. Muhammad b, ‘Azzuz.

His family belonged to the tribe Ayt
Sma‘il, part of the Gashtula confederation in
the Kabiliyya Djurdjura; having studied at his
home, and then in Algiers, he made the
pilgrimage in 1152/1740, and on his return
spent some time as a student at al-Azhar in
Cairo, where Muhammad b. Salim al-Hafhawi
(d. 1181/1767-8; Silk al-durar, iv, 30) initiated
him into the Khalwati order and ordered him
to propagate it in India and the Sudan; after
an absence of thirty years he returned to
Algeria, and commenced preaching in his
native village, where he founded a zawiya; he
seems 0 have introduced some modification
into Khalwati practice, and in his Seven
Visions of the Prophet Muhammad made some

important claims for his person and his system,
immunity from hell-fire was to be secured by
affiliation to his order, love for himself or it,
a visit to himself, stopping before his tomb or
hearing his dhikr recited.

His success in winning adherents
provoked the envy of the local murabits, in
consequence of which he migrated to Hamma
in the neighbourhood of Algiers. Here, too,
his activies met with opposition from the
religious leaders, who summoned him to
appear before a madilis under the presidency
of the Maliki magfii “Ali b, Amin: through the
influence of the Turkish authorities, who were
impressed by the following which he had
acquired, he was acquired of the charge of
unorthodoxy, but he thought it prudent to
return e las native village, where shortly
alterwards he died, leaving as his successor
*Ali b. *Isa al-Maghribi.

His corpse 15 said 1o have been stolen by
the Turks and buried with great pomp at
Hamma with a kubba and a mosque over it
The Ayt Sma'‘il, however, maintained that it
had not left its onginal grave, whence it was
supposed to have been miraculously
duplicated, and the title Abu Kabrave “owner
of two graves” was given to lum,



Histary and propagation of the order:
*Ali b. *Isa al-Maghribi was undisputed head
from 1208717934 to 1251/18335; his successor
died shortly after, and from the following vear,
though the order continued, to win adherents,
it divided into independent branches. This was
owing to the objections raised by the Ayt
sma‘il to the succession of al-Hadjd) Bashir,
another Maghribi; in spite of the support of
the amir “Abd al-Kadir, he had to quit his
post, which was held for a time by the widow
of *Ali b. *Isa, who however, owing to the
dwindling of the revenues of the zawiya, had
ultimately to summon Bashir back. Meanwhile,
the founders of other zawiyas were assuming
independence.

After the death of Bashir in 1259/1843,
the widow's son-in-law al-Hadjdj ‘Ammar
succecded to the headship of the order. Finding
his influence waning owing to his failure 1o
participate in the attack on the French
organised by Bu Baghla, in Dhu *l-Hidjdja
1272/August 1856 he called his followers to
arms and obtained some iniial successes; he
was however, compelled to surrender in the
following year, together with his wife {or
mother-in-law) at the head of a hundred Afrwen
shortly afterwards. *Ammar retired to Tunis,
where he endeavoured to continue the exercise
of his functions, but he was not generally
recognised as head of the order, and lus place
among the Ayt Sma’il was taken by
Muhammad Amezzyan b. al-Haddad of
Sadduk, who at the age of 80 on April 1871
proclaimed dfihad against the French, who had
recently been defeated in the Franco-Prussian
War. The imsurrection met with little success,
though it spread far, and on 13 July Ibn al-
Haddad surrendered to General Saussier, who
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sent him to Bougie. The original zawiva was
closed a precautionary measure.

His son “Aziz, who had been transported
to New Caledonia, succeeded in escaping to
Djudda, whence he endeavoured to govern the
community; but various mukaddams who had
been appointed by his father, as well as other
founders of zawivas. asserted their
independence. Lists have been given by
Depont and Coppolani of these persons and
their spheres of influence, which extended into
Tunisia and the Sahara.

In their work, the numbers of the
adherents to the order were reckoned at (156,
214 1897). In 1954, L. Massignon revised this
number to 156,000 adherents, with 177
zawivas, whist in 1961 Faugue estimated them
at 230,000, It should be said that the
Rahmaniyya constitute the most important Sufi
order in Algeria, with more than one-half of
the khwan of the land. It predominates in the
towns of the Constantionis such as
Constantine, "Annaba, Souk-Ahrag, Batna,
Biskra, etc., and naturally in Kabylia, where
it originated Rinn noticed that the Rahmaniyya
of Tolga regularly maintained good relation
with the French authorities.

Practices of the order: The training of
the wrid consists in teaching him a series of
seven “names’, of which the first is the formula
fa tlah illa flah, o be repeated from 12,000
te 70,000 times in a day and night, and
followed by the others, if the shavkh is
sali=fied with the neophyte’s progress; these
are: 2. Alldh three times; 3, huwwa: 4. hakk
three times; 5. fayy three times; 6. kavyunn
three times: 7. kahhar three times (Rinn's list
differs slightly from this). Rinn stated that the



Abu Hashim (d. 776)

dhikr of the order consists in repeating at least
80 times from the afternoon of Thursday to
that of Friday the prayer ascribed to al-Shadhili
and on the other weekdays the formula iz ilah
ifla “llah. Favourite lessons are the “Verse of
the Throne® followed by suras [, CXI-CXIV
(prescribed in the Founder's diploma,
translated by A. Delpech, in R4 (1874), and
the Seven Vision mentioned above (translated
by Rinn, 467).

Literature of the order: Most of this
wollld seem to be still in ms.; the founder is
credited with several books. A. Cherbonneau,
inJ4 (1852), 517, describes a catechism called
al-Rahmanivva by Muhammad b, Bakhtarzi
with a commentary by his son Mustafa,
perhaps identical with a work called by French
writers Presents dominicawx. Another work
belonging to the order which they mention is
called al-Rawd al-basim fi manakil al-Shavikh
Mubammad b al-Kasim.
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Abu Hashim (d. 776)

Abu Hashim belonged to Kufah. There
were people before abu Hashim who were
famous for their asceticism (zwhd), piety
{war'), engagement in the science of practical
religion, trust in god and love, but it was abu
Hashim who first of all am to be called by the
name of Sufi.

The first monastery where the Sufis began
to gather for exchange of ideas and mutual
discussion about their mystic experiences was
established by some wealthy Christian in
Ramlah in Syria where he had observed some
Muslim saints engaged in mystic exercise in
the open.

According to Sufyan Thauri, abu Hashim
knew the subtlety of riva (showing off) more
than anybody else. Abu Hashim once said that
it was far easier to pull down a mountain with
the help of a needle than to remove vanity
and arrogance from one’s heart. On seeing a
Judge coming out of the house of a minister,
he remarked: May God protect people from
knowledge that does not lead to the benefit of
the heart.

All these incidents point to the fact that,
accordimg 1o abu Hashim, mner transformation
of the heart was the essence of Sufism.
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Abu’l-Thana Shams (16th Century)

Abu "l-Thana Shams al-Din Ahmad b. Abi
"|-Barakat Muhammad b. ‘Arif Hasan al-Zili
al-Siwasi, more commonly known as Kara
Ahmad Shams al-din Siwasi, was a founder
of Shamsiyya, a mystical order derived from
the Khalwatiyya, which came into existence
and developed in the Ottoman Empire from
the end of the 10th/16th century, He was born
in the small town of Zile, in eastern Anatolia,
in 926/1320, and was initiated by two Khalwati
shaikhs practising in this region: the shaikh
Muslih al-Din of Djum‘a Pazari, and then the
shaikh “Abd al-Madjid Shirwani {d. 972/1565)
of Tokat.,

At the request of Hasan Pasha, wali of
Sivas, he undertook the supervision of a
zewiva, constructed at the latter’s instigation
in the precincts of a mosgue in the town of
Sivas. He taught there until the end of his life,
which took place in 1006/1597, and he was
buried in the vicinity of his zawiva.

Three elements were influential in the
inception of the mystical way on which Kara
Ahmad Shams al-Din left his distinguishing
mark: the significant literary corpus of this
mdividual; the number and the widespread
diffusion of his khafifas; and his participation
in the campaign of Eger in Hungary. A number
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of works are in fact attributed to him, in verse
and in prose, in Turkish and in Arabic, of
which the most important are entitled: Kurab
al-Hivad min sawh al-ghamam al-fayyad,
Mewlid, Menakib-i cahar yar-i guzin, Manazil
al-"arifin, Gulshan-abad, Zubdat al-asrar fi
sharh mukhtasar al-Manar, Suleyman-name,
‘Ibret-name, ete. (a number of these were
published in Turkey from the end of the 19th
century; ¢f. A. Golpinarh, I4, art, Semsiye).
Under the makhias of Shamsi, he also left
many poems and songs of a mystical
inspiration.

As for his khalifas, there were some thirty
of them, who spread his teachings in eastern
and central Anatolia— especially in the towns
of Zile, Sivas, Merzifon, Turhal, Samsun,
Divrigi, Kirsehir, Ankara and Kayseri—but
also in Cyprus, in Istanbul and in Cairo. As to
his participation in the campaign of Eger in
1596 (in the company of several of his
disciples), this marked the establishment of
contact between the nucleus of the nascent
brotherhood and the Ottoman authorities.

In fact, the sultan Mehemmed 11 invited
Shams al-Din to take up residence in the
capital, as a reward for his support in the
victorious campaign; but the shaikh declined
the invitation on account of his advanced age.
The Ottoman sovereign extended the same
offer, some vears later, to his nephew and
successor “Abd al-Madjid Siwasi (d. 1049/
1639-40), and the latter accepted it.

The centre of the network of the
Shamsiyya was then shifted to Istanbul, where
the brotherhood tended partially te supplant
other branches of the Khalwatiyva. It was this
grouping which henceforward enjoyed the



Abu I-Thana Shams {1éch Cenrury)

goodwill of the sultan and of senior
functionaries of the Empire, and occupied,
throughout the first half of the | 1th/17th
century, the centre of the religious stage.

In fact, Khalwati-Shamsi shaikhs were in
numerous cases appoinied to serve as preachers
{wa'iz), particularly in the most prestigious
mosques. “Abd al-Madjid Siwasi and his
disciples were the leading protagonists in the
struggle against the heterodoxy of the
Hamzawi shaikhs, whom they denounced
publicly, They also acted as spokesmen for
the Sufis in the bitter conflict between the
latter and the Kodizadeli, representatives of
the conservative and fundamentalist tendency
led by Mehmed Kadizade (d. 1635).

This preponderance of the successors of
Kara Ahmad Shams al-Din in the Ottoman
capital—particularly in the scholarly circles
from which the majority of them emerged—
favoured the expansion of the network of the
Shamsiyva. This was consolidated in Anatolia
{on the eastern side, the cradle of the
brotherhood, but also on the western side—
Alaschir, Manisa, Mytilene and Chios—as well
as m central Anatolia (especially at Konya and
Saframbolu), and in the Middle East
(Damascus, Cyprus, Jerusalem, Cairo and
Mecca). But it also extended into the provinces
of Thrace and Macedonia especially in the
eastern region—in particular, in Gelibolu,
Gulmucine, Komaotine, Havsa, Edime, Yambol,
Filibe/Plovdiv, Lofea/Lovec, Varna, Silistre/
Silistra, Dobric/Tolbuhin and Kefe—as well
as in Buda and the Hungarian frontier zones)
and as far as the Crimea.

In lstanbul itself, the establishmenits
directed by shaiklis of the Shamsivva

flourished, n particular during the period of
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the nephew and successor of “Abd al-Mad)id
Siwasi, “Abd al-Ahad Nuri Siwasi (d. 1061/
1651), who contributed so energetically to the
progress of this branch of the Khalwatiyya that
it became known by the name of Shamsivva-
Siwasiyva or simply Siwasiyva., At that time,
the diffusion of the brotherhood generally
proceeded according to the following pattern:
arrival in Istanbul of a young student intent
on pursuing his studies in the major
metropolitan madrasas, affiliation 1o the farika,
and return to his native land with the object
of propagating the latter. Despite its rapid
expansion, the network remained relatively
centralised, its heart being the rekke of Shaikh
Yawsi—renamed Siwasi Tekkesi—situated
close to the Selimiyve mosque in Istanbul, and
administered by the descendants of the shaikh
‘Abd al-Madjid.

From the beginning of the [8th century,
the brotherhood went into decling, 1o disappear
almost totally i the 19th century, often o
seems, to the advantage of other branches of
the Khalwativya, such as the Sunbulivya and
the Sha‘baniyya. In Istanbul, during the final
decades of the Ottoman Empire, there were
still representatives of the Shamsivva
administering a rekke in the Taskassap quarter.
According to Dhakir Shukri, the tekke of Zibin-
i sherif had as its shaikh a certain Mehmed
Kasim al-Daghistani al-Khalwati al-Shemsi {d.

F28/1910), who was succeeded by his son,
Yusuf Diva® al-Din. But 5. Vicdani makes it
clear that, although these shaikhs possessed a
stlsifa linking them to *Abd al-Ahad Muri
Siwasi, the rekke in question functioned as an
establishment of the MNakshbandiyya. Today,
this branch of the Khalwatiyya seems to have
disappeared.



As regards the doctrine and the practices
of the Shamsiyya-Siwasivya, they were shared
by the majority of the Khalwatis; the practice
of spiritual retreat (khalwa) and the mnitiation
of the seven names (al-asma " al-sab'a) being
two central elements. The Shamsi-Siwasi dhikr
was a dhikr dewran, with a rotating movement
in a circle formed by the dervishes. *Abd al-
ahad MNuri is the author of a treatise defending
this practice, entitled risale fi djewazi dewrani
I-sufivve. As for the adoption of the doctrine
of the oneness of being (wahdar al-wudjud),
cf. O, Turer, Turk mutasavvif ve sairi
Muhammed Nazmi, which also provides further
details regarding the teaching of one shaikh
of the brotherhood. The characteristic jadf of
the Shamsi-Siwasi shaikfs—comprising forty
separate pieces, as with the majority of the
Khalwatis—was made of yellow fabric, half
of 1t embroidered with Kufic script,
surmounted by a red bution and enricled by a
green turban.
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Ali al-Sanusi, Muhammad b,
(1787-1859)

Mubammad b. “Ali al-Sanusi was the
founder of Sanusivva order. Denounced by a
French *black legend’, as tenacious as it is ill-
founded, as a centre of anti-western subversion
across the Sahara, the Sanusivva order was
confronted at a very early stage with the game
of the European Powers. For this reason, it is
better known for its political role, real or
supposed, than for its specifically Sufi
teaching.

After studying in Fez, Muhammad b. *Ali
al-5anusi (born in December 1787 near
Mustaghanim, in Algeria) had become, at the
time of his Pilgrimage during the 1820s, one
of the disciples of Ahmad b. Idris, a Morocean
Sufi and Sharif residing in the Holy Places;
when the latter departed for the Yemen in
1827, he remained in Mecca as his khalifa,
Ahmad b. Idris belonged to a mystic lincage
going back to the Moroccan Sufi and Sharif
*Abd al-*Aziz al-Dabbagh, belonging to a
Shadhili spiritual lineage, initiated by he
mysterious Kuranic figure known by the name
of al-Khadir.



Alr al-Sanusi, Muhammad b, {1787-1839)

After the death of Ahmad b. Idris in 1837,
who was more the founder of a circle of
disciples than of an organised farika, the
disciples of the Master split into different
groups. Muhammad b. Al al-5anusi, who was
one of the oldest and, perhaps one of the most
advanced in the way, then inaugurated his own
. structure by gradual stages, and the Idnsiyya
zawiva of Mecea, on the hill of Abll Kubays,
became the first *Sanusi® establishment.

Mubhammad al-Sanusi emerges, in his
works, as the inspirer of a Sunni and moderate
Sufism. Summing up the forty ways into which
he was initiated, he claims, a rarika
mifrcunmadiyya which is the quintessence of
them all and which makes the encounter, in
dreams and while awake, with the Prophet,
and the appeals of this guidance and imitation
of his model, the supreme qualities of the
initiate, The dhikr of the farika is constituted
by a distinctive praver, the salad al-‘azimiyya,
a prayer for the Prophet inherited from Ahmad
b. Idris, which takes its title from the repetition
of Affah al-"Azim (*God the most Great™), and
by various ghzab and awrad including a
haylala the text of which is prolonged by the
formula “in every look and every breath, a
number of times which only the knowledge of
God can apprehend’ (a formula which also
features in the “Azimiyyva).

But it is not the dhikr which constitutes
the most original part of the Sanusi
programme, The principal work of Muhammad
al-Sanusi was directed in fact towards the
realisation of a centralised and hierarchical
order based on a network of zawivas
established in places judged to be strategic
from the point of view of communication
routes, of the supply of water or of the local
tribal composition, The zawiya is thus the
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ultimate act of piety, and the creation of it
follows a precise protocol. The appeal for it
must be made by the population concerned.

The latter sends a delegation to the chief
of the brotherhood, before whom it selemnly
confirms its wishes, and takes on the obligation
of constructing the buildings of the zenwiya and
of working periodically in its service.
Muhammad al-Sanusi would then appoint,
from among his disciples, a shaykh, obliged
to marry into the local population. Regular and
prolific correspondence maintains the link
between the centre and the new local outpost.
Each zawiva 15 simultaneously an educational
centre, a staging-post and a hostel for
travellers, a place of worship and an
agricultural location.

It 15, in the desert environment, a small
urban enclave, representing the sedentary
values and models which are those of
normative Islam. By virfue of this network.
which developed in Libva from the 1840s
onward, the farika is observed, in the first
phase of its existence, to be a missionary order
whose vocation 15 then to disseminate [slam
among the disinherited populations of the
central Sahara.

The history of the Sanisiyvya may be
divided into several sequences. The first, under
the leadership of the founder—known as al-
Usiadh (Master) and as al-Tmam al-akbar
(Great Imam)—saw the expansion of the
movement in an cast-west direction, following
the lines of wells and the routes of the
Pilgrimage. Before reaching its furthest point
and establishing its niche in Cyrenaica, the
brotherhood had, in fact, spent a long time in
search of the right territory.



The Sanusiyya often encountered the
resistance of the existing local powers and the
presence of other Islamic organisations and
clienteles. [ts extension into Cyrenaica
(foundation of the first African zawiya, al-
Bayda’, at Cyrene at the end of 1842) and, to
lesser extent, into the central Sahara, thus
represents a last resource; it was only in these
regions that the presence of weak and scattered
authorities, and the absence of powerful
religious institutions, enabled it to acquire
suitable space.

During its expansion in the Sahara, the
Sanusivya came into contact with the world
of the nomad. It was there, far from the major
centres of power and of scholarship, that it
found a loval following, one which was
furthermore more attached to the baraka of
the Master than to his erudite teaching. Thus
there was established between the brotherhood
and the Saharan nomads a durable bond of
friendship. The Sanusi made alliance with the
Bedouin (Madjabra and Zwaya, in Cyrenaica,
and to a lesser extent, Twareg Ajjer, 1o the
west) one of the pillars of their system.

But the Sanusi was not restricted to the
nomadic world. The brotherhood exploited to
its advantage a new trans-Saharan route,
inaugurated at the beginning of the century
through the initiative of Ouaddai (Waddai).
This route, still precanous and experimental,
which ran from Benghazi to Abeche by way
of Kufra, and which was one of the last trans-
Saharan axes still usable (the others having
fallen victim to political anarchy or to
European interference), became under iis
protection, from the middle of the century
onward (zenvive of Tazar, to the north of Kufra,
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| B48=9; zawiva of al-Djuf, Kufra, ca. 1836),
one of the principal foundations of its power.

The Sanusi system was born of this
combination of exploitation of a caravan axis
with colonisation of the desert. In the course
of this process, the tarika became the manager
and controller of a region and the promoter of
an economy. But its activity was essentially
regulatory. Just as it did then aspire to political
power, the Sanusiyya had no wish to undertake
economic enterprises. The benfits which
accrued to it from its protection of commerce
were symbolic {alliances and allegiances) or
material (gifts, agricultural produce). The
activity of the Sanusi iklwan was one element
in a major project, envisaging first a general
recognition of the baraka of the Master, from
which esteem, clientele and matenal goods
would subsequently flow.

A veritable ‘Maghribi multi-national’ at
the outset, bearing in mind the origin of the
closest disciples of the Master, the Sanusivyat
hen began to “Libyanise’ itself. The two sons
of the Imam al-akbar's middle age were bomn
in Cyrenaica, respectively in 1262/1844
{Muhammad al-Mahdi} and 1262/1846
{(Muhammad al-Sharif). Muhammad b. *Ali al-
Sanusi himself left the Hidjaz for good in 1854
and established his headgquarters at Djaghbub,
a new city i the heart of the desert and near
the Egyptian border, in 1856. It was there that
he died in 1859,

Hiz son and successor Muhammad al-
Mahdi, who was to preside over the destinies
ol the movement for more than forty years,
cmerges as an organiser of talent. It was he
who gave to the foundations laid by his father
a systematic development. It was also he who



Ali al-Sanusi, Muhammad b. {1787-185G)

oriented the brotherhood towards the south,
in the direction of Central Africa. The first
sub-Saharan zawiyva came into being at
Chemidour {(currently in eastern Niger) from
1861-2 onwards. Later, faced by increasing
interference on the part of *‘Abd al-Hamid II,
Muhammad al-Mahdi who, like his father, had
maintained amicable relations with the
Ottoman authorities, abruptly transferred his
headquarters from Djaghbub to Kufra (June
| 895}, then to Gouro, to the north of what is
currently Chad, in December 1899, preferring
a hidfra to confrontation, The attractions of
Ouaddai, rich in ivory, in ostrich feathers and,
additionally in slaves, also played a role in
this long march towards the south.

This southward orientation of the
movement coincided with the French advance
towards Lake Chad. From 1901 onwards the
Sanusivya improvised, in difficult conditions,
resistance to the French assaults, establishing
for this purpose a defensive system and then
appealing for Turkish protection. lts destiny
was henceforward to be inseparably embroiled
in the game of the Great Powers. Thus on 9
November 1901, French troops attacked the
zewiva of Bir *Alali sitvated some 100 km/60
miles from Lake Chad. Initially defeated, the
French forces took control of the place on 20
Januvary 1902. This was the beginning of a
long Franco-Sanusi war which ended with the
fall of the fortified zawiya of "Ayn Galakka
(to the south of Gouro) on 27 November 1913,

After the death of Mubammad al-Mahdi
at Gouro on 2 June 1902, the latter’s nephew,
Ahmad al-Sharif {1872-1933 [see al-Sanusi,
Shaykh Sayyvid Ahmad]), became the third
Master of the ftorika. He immediately decided
to retum to Kuofra and began to organise the
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brotherhood on more secular lines, a
development which prolonged and reinforced
the politicisation and militarisation which had
become apparent during the confrontation with
the French, When the Italians arrived in Libya
(October 1911), he used all his influence to
achieve the mobilisation of his followers in a
dfthad against the invader and allied himself
with the Ottoman forces.

This ‘jihadist” orientation, alien to the
founder of the Way, henceforward made of
the Sanusiyya a politico-military organisation
aligned with the Ottoman caliphate. In 1914,
Ahmad al-Sharif allied himself to the Central
Powers. Al the latter’s insistence, Sanusi forces
fought on all fronts: they attacked the British
in Egypt (November 1915) expelled the Italians
from Tripolitania and the Fezzan (September
1914-April 1915}, then engaged in a conflict
with the French in the Sahara, which
culminated in the seizure of the French fortress
of Djanet (2 March 1916), the capture of P,
de Foucauld, killed accidentally by a Twareg
sentry (1 December 1916), and the siege of
the French outpost of Agades (1 December
1916=3 March 1917). Already split into a
number of ‘fiefs’ according to the various
branches of the family, deprived progressively
of a single direction, the Sanusiyya were
devastated by this war and by the defeats
inflicted on it in all theatres of operation
after 1916,

Muhammad Idris, elder son of
Muhammad al-Mahdi, promoted by the British
as a useful intermediary, negotiated with the
latter and with the italians and signed an
accord at *Akrama near Tobruk in April 1917.
The accord integrated the Sanusis into the
camp of the Allied Powers in exchange for a



partial recognition of the brotherhood. In
August 1918 Ahmad al-Sharif left Tripolitania
aboard a German {or Austrian) submarine and
abandoned the supervision of the tarika.

The subsequent period reflects the
political history of Libya. After a long period
ol ambiguity in the relations between ltalians
and Sanusis, and the signing of accords which
were never properly implemented, the final
struggle began in the late 1920s; ltalian troops
entered Djaghbub in February 1926 and Kufra
in January 1931, OUne of the leaders of the
brotherhood, *Umar al-Mukhtar, kept alive the
last embors of Sanusi resistance until he was
captured and publicly hanged by the Italians
in September [931.

During the Second World War, a Sanusi
force was raised to fight alongside the British.
The liberation of Cyrenaica (1943} and British
support for Muhammad Idris cleared the way
for the inauguration of the Sanusi monarchy
at the head of an independent Libva (24
December 1951). Like other Maghribi
Sharifian lineages in other periods, the farika
suirusiyva thus became, in circumstances of
peril for the Muslims, a symbol of political
legitimacy, but these new dispositions proved
impassible to maintaim or to extend. The
seizure of power by the “Free Unionist
Officers” under the leadership of Colonel
Kadhdhafi {1 September [969) led in Libya
to a lasting “excision from history’ of the
brotherhood, which has come to at least
temporary extinction.
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Astang Baba

N.A. Ziadeh, Samuxivel; o stuay of a revivalist
mavement in Islam, Leiden, 1958,
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Aq Ishan

Aq Ishan (*Zengi Baba'} was a semi-
legendary Suli saint, ancestor of the Bokusdat
clan of the Tekke federation, near the health
resort of Arhman in the Baharden district of
the Krasnovodsk region. This holy place seems
tor the particularly active. K. Ovezov found
near the mazar a hostel for pilgrims, and
discovered to his great astonishment that the
director of the Baharden school (a Communist
Party member) used the school bus for
transporting the pilgrims.

In July 1979, M.N, Gapurov, First
Secretary of the Central Committee of the
Communist Party of Turkmenistan, blamed the
raykom of Baharden for its inability to put an
end to the pilgrimage, in 1982, the holy place
was still visited by numerous pilgrims
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according to Sovetr Turkmenistany, 4 February
1952,
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Astana Baba

Astana Baba was an eminent sufi and
ancestor of the Shikh tribe, on the territory of
the kellkhoz *Krasnyi Oktiabe™ in the district
of Kerki (Charjow region) on the upper Amu-
Darya near the Afghan border; one of the most
venerated holy places of eastern Turkmenistan.
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Bilal Baba

Bilal Baba was a legendary Sufi saint,
supposedly ezzanchi (Called to the prayer) of
the Prophet Mohammed, in the village of
Shambe-Bazar in the district of Denau on the
middle Amu-Darva, The tomb of Kurban
Murat in the village of Dinli Qala near Gok
Tepe. Kurban Murat, a Nagshbandi sheikh,
was one of the leading figures of the resistance
of the Ahal-Teke tribe to the Russians at Gok
Tepe, but escaped the massacre following the
Russian assault on 12 January 1881,

His mazar,
pilgrimage before the Revolution, had been
‘reactivated’ in the 1960s by one of his
descendants (also a Nagshbandi sheikh). The
popularity of the holy place 15 due o the
nationalistic and anti-Russian character of the
pilgnmage. The long resistance of the Teke
tribesmen to the Russian conguest 15 well
remembered by the Turkmens as a glorious
page of their history, and Kurban Murat is for
the Turkmens what Shamil is for the
Caucasins.

In 1972, six hundered pilgrims visited the
migzar during the Kurban Bayram festival. Ten
vears later, in January 1982, two Turkmen

already an object of

historians, Annapesov and 5. Saparov, were
mobilised 1o denounce in the Turkmen press
“the dangerous clerical agitation around the
shrine” and to present Kurban Murat, against
all historical evidence, as a traitor and a
coward.
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Bistami, Bayazid (9th Century)

Bavazid Bistami™s ancestors were
Zoroastrians. In his early life he was a jurist
and was reckoned among asfab al-ra’i, the
followers of abu Hanifah, but later on, he
turned to Sufism. His teacher in miyvseicism wa
¢ Kurdd 1t is related that he associated with a
mystic abu "Al of Sind. who taught han the
doctring of anmbhilation o umity {fawe” fi al-
farfid) and in return abu Yazid taught bim
the doctrine of monotheism as embodied
the Qe anic chapters, Favificeh and fiflas. He
was familiar with the Indian practice of
“watching the breaths” which he described as
the gnostic’s worship of Gaod.
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For thirty years Bayaszid wandered in the
deserts of Syria, leading a life of extreme
asceticism— with scanty sleep, food and drink.
He once said that a mystic can reach his goal
only through blindness, deafness and
dumbness. He seemed to be very scrupulous
in the observation of lslamic injunction and
would not tolerate any deviation, however
small or insignificant it might be.

In Bavazid's ulterences we nofice a
distinet tendency towards monism. He tries o
reach the divine unity by the process of
abstraction (fajrid) till he is devoid of all
personal attributes and feels himself as well
as others subimerged in the One. In this state
of umity he gave expression to his experiences
which remind one of the aw al-Hag of Hallaj:

“I went from God to God, until He cried from
me in me, "0 thow L° *Glory to me! How
great is my majesty.” *“When 1 came out of
my ‘sclf.” | found the lover and the Beloved
as onic, for in the world of thought, all is one.
For twelve years | treated the self {mafs) in
me as @ smith does with his material, heating
and beating alternately in the fire of penance
and with the hammer of blame {malamai) till
it became a mirror, For five years | was busy
in polishing this mirror with different kinds
of religious practices, For one year | looked
within myself and discovered a girdle of
infidelity (zurnar) round my waste. For
another five vears | tried to remove that girdle
till I recovered my true faith, Then | found
everything dead before my eyes and God
alone living.”

What is ‘arsh? It 15 [. What is Chair (Kwrsi)?
It is 1. What is the Tablet or the Pen? It is L
What are prophets like Abraham, Moses and
Muhammad? They are |. Explaining it further,
he remarked that whoever becomes annihilated
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in God finds that whatever 15, 15 God. His
negativism (rajrid) is illustrated by the
following quotation:

“Mothing 15 better for man than to be without
aught: having no asceticism, no theory, no
practice. When he is without all, he is with
all.”

A mystic should be in a domain where neither
good nor evil exists; both good and evil belong
o the phenomenal world; in the presence of
unity there is neither command (amr) not
prohibition {rahi).

Bayazid is the first Sufi who gives a
detailed description of his mystic experience
and calls it by the name of ascension (mi ray),
a practice which was later followed by ibn
‘Arabi and others. We give below a few

passages from the account as given by “Attar
in his Tadhkirah:

“When | attained the stage of indifference
{ixtighna) towards the things of this world and
was lighted up by the light of God, several
mysteries were revealed to me. 1 fooked from
God towards mysell and found that my light
was utler darkness in comparison with God's
fight, my lofiiness was utter lowliness; it was
all purity there and all darkness here. But
when again [ looked, | found my light in His
light, mv lofliness in His loftiness and that
whatever | did | did through His power. His
light shone in my heart and | discovered that
in truth all worship was from God and not
from me, though all the time 1 had thought
that it was [ who worshipped. 1 folt perplexed
and received the explanation: All that is, is |
and not noi-1.... | looked from God towards
God and saw Him as the only reality. |
remained in this stage for long, left all efforts
and all scquired knowledge, Grace from God
began to flow and | got eternal (ozif)
knowledge. | saw that all things abide in God.”
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“Then | was given wings and | began o fly
in the air and saw strange and wonderful
things. When He noticed my weakness, He
aopened the gate of the avenue of divine unity
(raruficl) before me. Then | stayed in the stape
of malakes till the apparent and hidden aspects
ol l-ness vanished. A door was opened into
the darkness of my heart and | got an eloguent
tongue to express faukid and fajrid (abstract
umity). Now, my tongue came from God. my
heart felt the effulgence of His light and my
eyes reflected His creativity. | spoke through
Him and talked through His power. As [ hived
through Him I became eternal and immaortal.
When | reached this stage, my gestures and
my worship became eternal; my longue
became the tongue of unity (faufiid) and my
soul the soul of abstraction {rgjrid). It is He
wha moves my tongue and my role is only
that of an interpreter: talker in reality is He
and not 1.7

“Mw soul passed through all the world of the
unseen. Paradise and hell were shown o it
but it pard no attention to them. It traversed
the different spheres where it met the souls
of prophets. When it reached the sphere of
the zoul of Muhammad, it saw millions of
rivers of fire without end and a thousand veils
of light. If | had put my foot into them, [
would have been burnt. | lost my senses
through awe and fear. | reached God.
Evervbody can reach God according to his
light, for God 15 with all; but Muhammad
ocoupies a prominent posilion and so, unless
one traverses the valley of fawhid, one cannot
reach the valley of Muhammad, though as a
matter of fact both valleys are one.”

The real form of doctrinal Sufism can be
seen in the mystical teachings of Abu Yazid
Bavazid Bistami (A.D. 874), the most
outstanding spiritualist of Iran. He had gained
his mystical knowledge (ma rifa) under the
spiritial direction of Abu” Al al-Sindhi. His

15

mystical philosophy 15 based on the doctrines
of love of God, absolute unity of God and
“fana® or the soul™s unification with God.

Renunciation of evervthing besides God
was regarded as the most essential mark of
Sufism by the early saints, Bavazid, on the
other hand, recogmised Love of God as the
sole means for the realisation of identity with
Godd, The seul's detachment from the world
or the heavens is worthless if it does not
experience affinity with God and craves for
an early union with Him, Bayazid says:

“Renunciation {zehd) has no value. | was three
days in renunciation. The first day | renounced
the world, the second day | renounced the
other world and the third day 1 renounced
everything besides God, Then a voice came,
"} Bayazid, thou arl not strong enough io
endure with us™, | said, that 5 exactly what |
want, Then | heard: “Thou bast discovered,
thow hast discovered®. Nothing 15 better for
man than to be without anything—having no
asceticism, no theory, no practice. When he
is without all. he is with all.”

However Bayazid lad great emphasis on
the realisation of the Pure Sell through
subjugation of the lower self (mujahadal, The
Pure Self alone sees the Vision of God in Love
and this 15 achieved when the Sof [rees
himself from sensual desires and attains
purification. He says:

“For twelve vears [ was the smith of my soul,
I put it in the furnace of awsterity and burned
it in the fire of combat and laid it on the edpe
of reproach and hammered it with blame until
I made of my soul a mirror. For five years |
was the mirror of mysell and was ever
polishing that mirror with diverse soris of
warship and piety. Then for a vear, | gazed
in contemplation. On my waist | saw a girdle
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of pride and vanity of self-conceit and reliance
on devotion and approbation of my works, [
laboured for five vears more, until that girdle
became cut and [ professed Islam a new, |
looked and saw that all created things were
dead. 1 pronounced four *fakbirs” over them
and returned from the funeral of them all and
with intrusion of creature, through God's help
alone, | attained unto God.™

Pure love of God is possible only when
the lover completely denies his own self.
Nayazid says:

“When | considered world to be my enemy
and | went to God, His love possessed me 1o

such an extent that | became an enemy of
mvself.”

Again,

“As | reached the stage of Proximity to God,
He said; “What thow dost desire?” 1 replied:
*I desire Thee'. He said, "Till there remains
even one particle of Bayazidness in thee, that
desire cannol be fulfilled™.”

In pure love, the devotee experiences
God's love towards him prior to his own love
towards God. The soul rejoices in fellowship
with God and the seeker loves God because
God loves him. In a remarkable passage
Bayazid says:

“At the beginning | was mistaken in four
respects. | concerned myself to remember
God, to know Him, to love Him and to seek
Him. When [ had come o the end 1 saw that
he had remembered me before | remembered
Him, that His knowledge of me had preceded
my knowledge of Him, His love towards me
had exisied before my love o Him and He
had sought me before | sought Him.™

Mayazid was one of those God-intoxicated
Sufis who did not know what s other than
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God. He did not recognise his own self and
said: ‘| am myself in search of Bayazid'. For
him, the only mission of the true seeker of
God is to love God. Bayazid rejected ritualism
and traditional worship of God because he
committed everything unto God. He says:

“I collected the entire worship of the people
of the heavens and the sarths and put it into a
pillow and kept it under my head.™

The state of “fana’ or the soul’s passing
away in God is revealed when the Sufi attains
perfect knowledge of God. This is achieved
when the seeker becomes conscious of the
existing identity between him and God. The
true aspirant transcends even this awareness
of unity and reaches a higher state of his
unification with God. Hence, the Sufi is
beyond all the mystical states in his spiritual
experience of the ultimate knowledge of
perfect unification. Bayvazid says:

“Creatures are subject to states (afmval), but
the gnostic has no “state’ because his vestiges
are effaced, his essence is annihilated by the
essence of another and his traces are lost n
another’s traces,™

Treuth {al-Fagg) is revealed when human
knowledge passes away mto the knowledge
of the Divine Essence.

“They asked: *When does a man know that
he has attained real gnosis? He (Bayazid)
said: “Ar the time when he becomes
annibilated under the knowledge of God and
is made everlasting on the carpet of God,
without self and withowt creature™. This is
the real and the final state of “fona’ or the
unification with God. Bayazid explains it thus:
1 went from God to God, wntil He cried from
me in me, "0 Thow I°, ie., | attained the stage
of annihilation of God™,
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Bayazid interpreted the Islamic concept
of “tawhid" or the Unity of God from a
pantheistic stand-point. He says:

“I came out from Bayazidness as a snake from
its skin, Then | looked. | saw that lowver,
beloved and love are one because in the state
of unification all can be one. Once He raised
me up and caused me o stand before Him
and said to me, "0 Abu Yazid, My creatures
desire 1o behold thee'. | answered: “Adormn me
with Thy Unity and clothe me in Thy l-ness
and raise me to Thy Onencss, so that when
Thy creatures behold me they may say that
they behold Thee and that only Thou mast be
there not '

The Pure Self is a minor which reveals
the glory of God.

“For thirty years God was my mirror, now |
am my own mirror, fe, that which | was |
am no more, because ‘1" and "God" means
polytheism. Since | am wo more, God is His
own mirrer. Lo, | say that God is the mirror
of myself for he speaks with my tongue and |
cease to exist”,

Certain sayings of Bavazid clearly
indicate that he believed in perfect monism
like Hallaj or 1bn al-" Arabi. *Attar writes:

“Someone asked him (Bayazid), *what is the
Divime Throne {"arsh)?" He said, “I am it".
“What 15 the base of the Divine Throne
(kwrse)?" §oam i, What is the Tablet and the
Pen?™ =1 am they'™ | am Goed, there in o god

besides me so worship me™. Glory be 1o ws !
how preat is our miajesty!”

The Sufi’s realisation of absolute oneness
or perfect unification with God is related to a
mystical experience which lies beyond
expression. Every possible description deceives
us and fails to convey the Soul’s perfect unity
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with God. Sarraj quotes the following words
of Bavazid n his Kitab al-luma’:

“As s00n as | altained oneness (waldarivvar),
I became a bird with a body of Unity
{adhiyyar) and wings of everlastingness and |
continued flying in the air of Quality (kaifiva)
for ten years, until [ reached an atmosphere a
hundred million times as large (as that of
Quality) and | flew and till 1 arrived at the
plane of Elemity (azalfvyar) and there 1 found
the tree of Unitv.... Then | looked and |
discovered that all this was a deception™.
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Dakkak, Sheikh Abu Ali

Sheikh Abu Ali Dakkak (“sheilk Alov™)
was a Yasawi saint of the early twelfth
century, near the village of Bagir in the Kopet
Dagh mountains, not far from the capital,
Ashkhabad. This is one of the oldest Turkment
shrines, famous since the Middle Ages. The
holy place underwent a long period of decay
in the nineteenth century, but was *reactivated’
in the early twentieth century by Magshbandi
missionaries from Bukhara.

The mazar suffered from the 1948
earthquake but believers restored it. The
pilgrimage remained intense until the late
19605, attracting the Sunnis (Turkmens) as
well as the Shi"as (Persians and Kurds). Until
the late 1960s, the mazar had a permanent
guardian {mujevar), who was a Nagshbandi
sheikh and who performed the religious rites.
The guardian was then expelled, and since then
the guardianship 15 assumed periodically by
volunteers.

After the suppression of the mujevar there
were fewer pilgrims, but, as Demidov writes,
“the pilgrimage may be reactiated any time by
the strengthening of religious propaganda”™
{“Mavzolei podnozhiia Kopet Daga—~Pravda

of sviatykh mestakh”, Turkmenskaia Mea, 2
March 1983). Demidov expresses the hope that
in the future the shrine will be included among
the historical-archaeological national
monuments of Myssa, on which territory it is
situated, and that this may facilitate the
progress of anti-religious work.
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Dhu *I-Nun, Abu *I-Favd (796-861)

Abu’ I-Fayd b. [brahim Dhu'l-Nun (A.D.
£539) of Egypt s regarded as the father of
theosophical mysticism by Sufis of all sects.
He was the most learned and honoured Sufi
of ninth eentury and was known as the ‘Imam’
or the spintual leader of “awliva® or saints of
God. Early Sufi writers like Abu Nasr al-Sarra)
and Abu’l-Qasim al-Qushayri acknowledged
his scholarship and recognised his great
contribution to Sufi thought,
considercd him as one of the “hidden

Hujwirs
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spiritualists (“ayvaran), for and trod the path
of affliction and travelled on the road of blame
(malamar). Fand Uddin *Attar writes this about
Dhu' I-Nun:

“That chief among those who accept blame,
that handle of those who gather at the
Resurrection, that having become matchless
in spiritualism an detachment from the world,
the Master of Divine knowledge and the
doctrine of the Unity of God. that
demonstration of poverty—Dhu’l-Nun of
Egypt was one of the keys of the Journey to
God, He was a traveller on the path of
affection and blame, possessed great insight
into the Divine mysteries and Unity of God,
observed Religious Law with perfection and
practised self-discipline and miracies.”

Dhu’l-Nun was the first Sufi who spoke
on the doctrine of “rawhid” or *Unity of God’
in detail and introduced the concept of a
pantheistic God. He also interpreted the
mystical theories of repentance, blame, self-
mortification and gnosis from a new stand-
point.

Dhu "1-Nun was born at lkhmim, in Upper
Egvpt, about 180/796. His father was a Nubian
and Dhu “1-Nun was said to have been a
freedman. He made some study of medicine
and also of alchemy and magic and he must
have been influenced by Hellenistic teaching.
Sa‘dun of Cairo is mentioned as his teacher
and spiritual director. He travelled to Mecea
and Damascus and wvisited the ascetics at
Lubban, 5. of Antioch; it was on his travels
that he learnt to become a master of asceticism
and self-discipline.

He met with hostility from the Mu'tazilla
because he upheld the orthodox view that the
Kur'in was uncreated; he was condemned by
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the Egyptian Maliki *‘Abd Allih b. *Abd al-
Hakam for teaching mysticism publicly.
Towards the end of his life he was arrested
and sent to prison in Baghdad, but was released
by order of the caliph Mutawakkil and returned
to Egypt; he died at Djiza in 246/861.

He was called *the head of the Sufis’, a
great teacher who had many disciples during
his lifetime and afterwards. A few books on
magic and alchemy, attributed to him, have
survived, but his mystical teaching is found
only in what has been transmitted by other
writers, including his great contemporary, al-
Muhasibi. There are many of his prayers
recorded and also some poems of fine quality.
He was the first to explain the Sufi doctrines
and to give systematic teaching about the
mystic states {ahwal) and the stations of the
mystic way (makemial),

He taught the duty of repentance, self-
discipline, renunciation and otherworldiness.
Self, he considered, was the chief obstacle to
spiritual progress and he welcomed affliction
as a means of self-discipline. Sincerity in the
search for rnighteousness he calls “the sword
of God on earth, which cuts everything it
touches’. Solitude helps towards this end, “for
he who is alone sees nothing but God, and if
he sees nothing but God, nothing moves him
but the Will of God’.

Dhu ‘l-Nun was the first to teach the true
nature of gnosis (ma rifa), which he describes
as "knowledge of the attributes of the Unity,
and this belongs to the saints, those who
contemplate the Face of God within their
hearts, so that God reveals Himself to them in
a way in which he is not revealed to any others
in the world”. “The gnostics are not themsclves,
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but in so far as they exist at all they exist in
God’,

The gnostic needs no state, he needs only
his Lord in all states, Gnosis he associates with
ectasy (wadjd), the bewilderment of discovery.
Dhu "I-MNun used the word hubd for love to
God, which means, he says, to love what God
loves and to hate what God hates. But the love
of God must not exclude love to man, for love
to mankind is the foundation of rightecusness.
He is one of the first to wse the imagery of
the wine of love and the cup poured out for
the lover to drink.

Dhu’l-Nun considered soul’s inclination
towards affliction and suffering as a great
mystical achievement on the Divine Path. He
SAYS:

“The Sufis desire fellowship with sickness and
misforune, keep company with anxiety and
wegkness, for such things in their life lead 10
healing. He who does not reckon affliction as
grace is not one of the wise.”

The samtly wvirtue of affliction makes the
devotee humble in the presence of God and is
sign of spiritual perfection.

“God gives his servant no source of strength
more powerful for him than when He leads
him to humiliate himself.”

Dhu’l-Nun distinguished between the
repentance of an ordinary man and the
repentance of a samnt. An ordinary man repents
his sins and immoral deeds of his past life on
account of his consciousness about Resurrec-
tion and punishment in the life Herealter,
whereas the saint repents his “heedlessness’
or ‘ftorgetfulness’ in relation to his return to
God. The mystic’s repentance consists in his
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being ashamed of his negligence of the feeling
of closeness to God.

Repentance of an ordinary man, based on
the fear of God in relation to his turning
towards God (tawbat al-inabar), does not
indicate any kinship with God but the
repentance of the aspirant (fawhar al-istihyva)
is concerned with a direct fellowship with God.
The first form of repentance is concerned with
outward behaviour, the second form of
repentance 15 related to the saint’s inward
conduct and spiritwal inclintion. The true
repentance 15 that of the saints because it
results in the realisation of higher spiritual
stations on the Path.

The seeker’s unceasing devotion on the
way 1o God makes his inner eve fixed on his
goal and he becomes separated from the
worldly things. He thinks of God alone because
he is moved by the will of God. This is
achieved in the state of solitude. When the
seeker sees nothing save God, he does not
remain in any fixed state and possesses
nothing. In loneliness the soul of the spiritualist
cuts all the worldly ties, attains mystical
perfection and rejoices in kinship with God.
Such a detachment of the saint from all save
Giod is to be regarded as a grace of God.

*“If you see that He separates you from His
creatures, then He is giving vou fellowship
with Himself and if vou see that He is giving
vou fellowship with His creatures, then know
that He is separating you from Himself,”

Dhu’l-Nun divides knowledge of God into
three kinds—itheological, philosophical and
mystical. Theological knowledge is concerned
with “fewfiid” or unification. This knowledge
15 achieved throwgh faith in Islam.
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Philosophical knowledge deals with the
concept of Ultimate Truth, reached through
reason. I:h-']ysticm knowledge is the knowledge
of the Essence of God, It is gained by the
saints after ‘mushahada’ or the contemplation
on God in their illuminated hearts.

“The knowledge of God is three-fold: first,
the knowledge of the Unity of God and this
is commen among the believers; second, the
knowledge reached through arguments and
demonstration and this is the knowledge of
the wise, the eloguent and the learned and
the third is the knowledee of the Attribuies
of Diving Unity and this belongs to the saints
of God who contemplate on God within their
hearts, so that God reveals Himsell o them
in @ way in which He is not revealed to any
man of the world.”

Knowledge of the Divine Attributes or
Giodhead is the most perfect knowledge since
it is realised through the soul’s communion
with God. Dhu'l-Nun believes:

“The gnostic (“ard) is the knower without
knowledige, without sight, without information,
without apprehesion, without description,
without manifestation and without veil. They
(enostics) are not in themselves and if they
are in themselves at all, they exist but in God.
Their actions are held by God and their words
are the words of God uttered by their tongues
and their sight is the sight of God penetrated
inte their eves."”

Giod says:

“*When | love a devotee, I, the Lord, become
his ear so that he hears trough Me, | become
his eve so that he sees through Me. [ become
his tongue so that he speaks through Me and
| become his hand so that he possesses
ihrough Me.”

For Dhu'l-Nun, it is God's love towards His
devotee which makes the attainment of the true
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knowledge of God possible. It is in this respect
that the Suhi's rank can be regarded as higher
than that of the theologian or the philosopher,

Mystical knowledge of God is
experienced in different stages on the upward
path. At the fist plane, the aspirant gains
knowledge when he attains perfection in
repentance. At the second plane, Divine
knowledge is achieved when kinship with God
is realised. At the third and final stage of
gnosis, the seeker after Truth gains knowledge
of the Divine Essence; this is revealed to him
by God Himself.

Db’ |-Mun like most of the early orthodox
Sufis, acknowledged ‘shai’a® or the Law of
Religion and considered its pursuit necessary
for the ollower of the spiritual path.

“The sign of love of God is to follow the
‘Friend of God', i.e.. the Prophet, in his
manners, deeds, orders and cosfoms.”

Those who follow the path recommended by
the Prophet rejoice in the Vision of the Infinite
and Universal God. They realise that God is
*All-prevailing’, "All-knowing' and ‘All-true’.
Divine Qualities are revealed in their hear
through the process of negation. Dhu’i-Nun
Says:

“Whatever vou imagine, God 1z the opposite
af that.™

Abu’l-Hasan Sari al-Sagati (A.D. 867)
was a leamed Sufi who was spiritually initiated
by Ma'ruf al-Karkhi. He systematised and
arranged different stages of the mystic path.
The genuine mystic, according to Sari al-
Saqgati, dwells in the state of Unity. For him,
the worst punishment from God is his
separation from Him. He says:
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“0 God ! whatever punishment Thou mayst
inflict upon me, do not punish me with the
humiliation of being veiled from Thee”

Dhu "I-Nun was a practical mystic, who
describes in detail the journey of the soul on
its upward way to the goal, and gives to Sufi
conception of the unitive life in God.
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Al-Fuwati, Hisham B. ‘Amr
(9th Century)

Hisham B. ‘Amr al-Fuwati {or al-Fawtl)
was a Mu*tazili of Basra. He was the pupil of
Abu’l-Hudhayi. After having probably been a
wandering propagator of 1*tizal, he went to
Baghdad during the caliphate of al-Ma mun
and died there at a date not known exactly,
but probably before 218-833.

His personal docirine which had a cenain
nfluence on al-Ash'an differs appreciably,
according to lbn al-Nadim, from the teachings
of the other Mu‘tazila, but the data given by
the heresiographers are not alwavs in
agreement. Thus, according to al-Baghdadi, he
forbade murder of any kind, whereas according
to al-Shahrastani, he allowed the assassination
of opponents of I'tizal and in that respect
showed a fanaticism unusual among the
Mutazila.

Al-Shahrastani emphasises the extremism
of his theory of free-will, for al-Fuwati denies
the intervention of God in the affairs of man,
even when a verse of the Qurtan states that
God caused men 1o do such and such a deed.
*Things™ not being eternal, God cannot know

them before having given them existence, for
a ‘thing” is the realization of the essence within
existence, that which has been created by God,

He rejects the doctrine that God can be
seen with the heart and holds that it is not the
accidents that prove that God is creator, but
material things that is 1o say the substance
which are realized when God gives them
existence. Al-Fuwati regards as infidels those
who believe that heaven and hell already exist,
since these are for the moment unnecessary.

In politics, he tends to the Sunni view:
he holds that the imam ought to be elecied,
but he would allow this onlyv in a time of calm
and order which al-Shahrastani considers a
sign of hostility towards the caliphate of *Ali.

The basic points of the doctrine of al-
Fuwati are now known only from the
heresiographers, but lbn al-Nadim atiributes
to him the following works: Hisham B. "Amr
al-Fuvani; Ko al-Makhiuk;, K al-Radd'ala -
Asamm fi nafy al-harakat; K Khalk af-Kwr “an;
K. al-Tawhid; K Djawab all Khwrasan; Kitab
tla alhl al-Basra; K. Usul al-Khams (sic); K
wla I-Bakriyva: Kitab “ala abi “1-Hudhavi fi°l-

nar i,
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Hamadani, Yusuf (d. 1140)

Yusuf Hamadani was one of the greatest
Sufi saints of Central Asia (died in 1140},
founder of the Khwajagan rarigaf, master of
Ahmed Yasawi and of Najmuddin Kubra; in
the city of Bayram Ali, in he region of Mary.
The tomb 15 situated close to a working

mosque and is therefore protected by the
Muslim Spiritual Board of Central Asia.
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Ibn ‘Adjiba, Abu ’I-*Abbas
Ahmad B. (1740/7-7)

Ibn *Adjiba, Abu "L-*Abbas Ahmad B.
Muhammad B. Al-Mahdi Ibn ‘Adjiba Al-
Hasani, Moroccan Sufi of Sharifian origin, was
one of the most distinguished representatives
of the mystical order of the Darkawa. He was
born in 1160 or 1161/1740-7 at al-Khamis,
an important village of the Andjra tribe
{Mediterranean coastal region of Morocco,
between Tangier and Tetwan). Having been
attracted from his childhood to devotional
observance and religious leaming, he studied
assiduously the ‘reading” of the Kur'an,
theology, holy law and philology, first with
local fukaha', then in Tetuan, where his tutors
were “Abd al-Karim Ibn Kurish, Muhammad
Djanwi and Muhammad Warzizi, and family
in Fez, where he gained licenses to teach
{1djaza) from Tawdi lbn Suda and Muhammad
Bannis.

When about thirty years old, he retorned
to Tetuan and there taught shari‘a and wrote
works of fikh and hadith and his First
commentaries on mystical works. Greatly
impressed by reading the Hakam of lbn “Ata’
Allah of Alexandria, he decided 1o devote

himself to the way of mysticism and, in 1208/
1794, became a disciple of shaykh Muhammad
al-Buzidi (d. 1814), a direct pupil of Mawlay
Darkawi. He now made a dramatic break with
his past life, renounced his office and his
possession, donned the patched garment
(murakka‘'a), became a beggar and a water-
carrier, and was even thrown into prison for
several days in Tetuvan with other fukara’
charged with reprehensible innovations (bid*a).

After this time of tnal, of which he has
left a very vivid account in his autobiography
{Fahrasa), he achieved enhightenment and the
role of spiritual guide (shaykh tarika). He set
out then to preach the ‘return to God® and the
Sufi path in the northern villages of the Djbala,
where he founded numerous zawiyas. His
literary output during these wvears was mosi
prolific and it reveals a great pedagogic ability,
in which the teaching of the fakih is
hammoniously integrated m an original mystical
experience, and in which exoteric knowledge
{al-*i1lm al-zahir) provides the basis for
achieving esotenic knowledge (al-*im al-batin).

It was [bn “Adpba™s mastery i treating
allusions of a spiritwal kind (*ilm al-ishara)
which was to eam him his enduring fame.
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Struck down by plague, he died in his masier’s
house, in Ghmara, on 7 Shawwal 1224/15
Movember 1809, His tomb, which dominates
the hamlet of Zammidj (20 kilometres south-
east of Tangiers), is the focal point every year
of a mawsim (14 September) celebrated by
the Darkawa-* Adjibiyya.

In his Fahrasa, [bn *Adjiba drew up a list
of his works, which appears to follow
approximately the chronological order of their
composition. It is as follows, with the addition
of a few details on the published works:

{1}y and (2) Sharh al-Hamziyya and
Sharh al-Burda (al-Busiri);

(3) Sharh al-Wazifa (Zarruk);

(4) Sharh al-Hizb al-kabir (Shadhili)y

(5) Sharh Asma” Allah af-husna;

(6} Sharh al-Munfaridia (Ibn Nahwi);

(7} Sharh Ta fyva (Djatidi),

(8) K fi ‘ilm al-niyva;

(9 K fi dhamm al-ghiba wa-madh al-
‘tezler war “laxamn;

{10y Taif i l-adikar al-nabawiyyva

L1y Arbatin hadith;

(12} al-Kira 'ar al-‘ashara,

(13} Azhar  al-bustan
milikivya);

(14) Hashiva ‘ala Mukhiasar Khalil,

(153} Sharh Hism al-Hasin (Djazari);

(16) Sharh al-Hikam (Ibn *Ata’ Allah
i pub. in combination with

{17y Cairo, 1331/1913, and separately,
Cairo 1381/1961);

(18} Sharh al-Mabahith al-asliyva
(Tudjibi); (18) Sharh Tusliva (Ibn
Mashish);

(Tabakat
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(19=21) Shark al-Fatiha (3 separate

(22)

commentaries on the first sura of
the Kur'an, one of them short,
another long and the third very
brief);

Tafsir al-Kur'an (commentary on
the Kur'an in 4 volumes, of which
in and 11 at least have been

published: Cairo 1375/1955 and
1376/1956);

(23-26) Shark Kasida fi "l-suluk (Buzidi);

(27)
(28)
(2%
(30)

(31)
(32)
(33)

K i T-kada’ wa-{-kadar;
Sharh abyat (Ibn * Arabi);
Fi ‘l-khamra al-azalivya;

Fi ‘l-ralasim (this work, and the
preceding one, . are short
metaphysical treatises in which the
author propounds, without actually
naming it, the theory of the oneness
of existence: wahdat al-wudjud. In
the first, he demonstrates how the
Divine Essencee remains identical
to itself before and after iis
irradiation—tadjalli—in existence;
in the second, he describes the
existential veils behind which the
one kEssence conceals itself and
through which it may be grasped
according to three increasingly
perfect modes of vnity: tawhid al-
f*al, tawhid al-sifat, tawhid al-dhat);

Sharh Tasliva (1bn *Arabi);
Shiarh Naniyvya (Shushtar)

Mi‘radj al-tashavwwuf ila haka ik
al-tasawwuf (glossary of technical
terms of Sufism; published
Damascus 1355/1937 by al-Hashimi
Fr. tr. by 1. L. Michon, see Bibl).
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(34-35) Sharh Ta'iyva fi "I-Khanra (two
commentaries, one short and one
long, on a poem by his master
Buazidi);

Shar al-Adfurrumivia {commentary
on two levels, gprammatical and
esoteric, of the treatise on grammar
by Ibn Adjurrum; a tadjrid giving
only the esoteric commentary has
been published, Istanbul 1315);

Hashiva ‘ala “[-Djami® al-sagihir
{al-Suyuti);

(36)

(37)
(38) Diwan (4 kasidas and various

tawshihat, about 200 verses in all).
To this list must be added:

the Fahrasa itself and some works
not mentioned therein, probably
because they were composed not
long before the author's death:

(39)

(40)
(41}
(42)
(43}
(44}

Sharh “A ynivya (al-Dpli);
Tabsirat darkawivya,
Ta'rif Mawlay Darkawi,
Fi T-mawadda;

Abzab (Hizb al-hijz, Hizb al-izz and
Hizh al-fath).

BIBLIOGRAFHY

[bn *Adjiba in Les historiens des Chorfa 336.

Abu *Abd al-Rahman al-Sulami, Taobakar al-
Sufiyve, ed. by Shariba, Cairo 1953,

Abu Mutavm al-lsbahani, Hilvar al-Awliya’, Cairo
1938, Vol. 8, pp. 336-360.

Lewisohn, Leonard {ed.), The Legacy of Medival
Persion  Sufism, London: Khanigahi
Mimatullahi, 1992

Lewisohn, Leonard (ed.), Classical Persian Siufizm

Srower ity Ordgins to Rmd, London: Khanigahi
Mimatullahi, 1994,

katz, Steven T, (ed.), Mysticism and Longuage,
Oxcford: Oxford University Press, 1992,

Diez, E. Diez, Die Kust der iglamicghen Valker,
Berlin 1917,

Abd al-Rahman Badawi, Sharahar al-Sufiyva, 1,
Cairo, 1949

Singh, M.K., Islamic Mysticlism in India, Delhi,
1996.

“Adtar, Tachkival ai-Aufiva’, Nami Press, Lucknow,
1914,

“Ali Hujwiri, Kashf al-Mahjub, English translation
by R.A. Micholson, Luzac & Co., London,
1911.

Qushairi, al-Risalah, Egvpt, 133071911,

al-Kalabadhi, Kitah al-Ta‘arruf i Madhhah ARk
il=Tasewwal translated into English by ALl
Arberry (the Docirine of the Sufis), Cambridge
University Press, Cambridge, 1935,

Sarraj, Kitah ol-Luma, ed, R.A. Nicholson, London,
1914.

Faki Mubarak, ol-Tasowwal al-Isfami i al-Adab
w-al-Akhlag, 2 Vols, Dar al-Kutuh al-‘rabi,

Caira, 1954,

Margaret Smith, Bibiah the Mystic, Cambridee,
1925,

R.A. Wicholson, The Mystics of Isfom, London,
1914.

Studies i Istanic Mysticism, Cambridge, 1921,
The fdea of Personaliy an Sufism, Cambridge,

1923,

Kitah al-Tawasin, edited by M. Louis Massignon,
1Q13.

Smith, M., Reading from the Myvstics of Isianm,
Mo, 34,

Kalabadhi, Kitab af-ta'arruf, Arberry’s translation,
1977.

L. Michon, Tbn “Adjiba et son Mi‘radj, Paris,
106,

L MR



34

Ibn Al-*Arif, Abu’l “‘Abbas
(1088-1141)

Abu’l *Abbas Ahmad B. Muhammad B.
Musa B. “Ata’ Allah Al-Sanhadji Ibn Al-*Arif,
was a distinguished man of intellect and
celebrated Sufi, He was born, according to lbn
Khallikan, on Monday, 2 Djumada 1, 481/24
July 1088 and died on Marrakush 23 Safar
336/27 September 1141,

His father had once been “arif in Tangier,
that 1s to say he was employed as head of the
guard responsible for keeping watch in the
town at might. From this circumstance came
his surname Ibn al-'Arif. Although naturally
inclined to a studious life, the young Ahmad
was apprenticed to a weaver. However, his
marked vocation for study became ever
stronger and could not be resisted, in spite of
castrates and threats. In the end, in Almeria,
he was able to receive religious and
philological instruction and to satisfy his taste
for poetry. He earned a reputation as a
traditionalist, reader of the Qur'an and poet.
He taught in Saragossa, Valencia and Almeria.

It was in this last town that he had his
greatest success. His exemplary life and his
aptitude for asceticism and meditation enabled
him to become a respected Sufi, surrounded
by many disciples. Almeria was at that time
one of the most vigorous centres of Andalusian
Sufism, one of the focal points of opposition
to the Almoravid fukaha’. It was, there that a
solemn condemnation was made, in a
collective fatwa, of the destruction of the
books of al-Ghazali ordered by the kadi of
Cordova, Ibn Hamdin.

Ibn al-*Arif was initiated into Sufism by
Abu Bakr Ibn “"Abd al-Baki, The complete
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chain of the succession will be found in the
text of his epitaph, published and translated
by G. Deverdun. We may note in it in
particular the name of one of the disciples of
Djunayd (298/910), Abu Sa*id Ahmad b. al-
Atrabi {d. 311/951-2), whom Ibn Masarra,
according 1o M. Asin Palacios (Abenmasarra
y su escuela, Madrid, 1914,35), was later to -
meet in Mecca,

Now, it is known that the teaching of Ibn
Masarra (269-319/883-931) exercised a
profound and lasting influence on Andalusian
Sufi circles until the period of the
dissemination, in the Muslim West, of the
doctrines of al-Ghazali, which seemed to infuse
fresh, faithful blood into the old Spanish
esoteric school, imparting to it a new vitality
and above all, a firm resolve to resist the
persecutions of the fukaha’. Men such as Ibn
Barradjan of Seville, Abu Bakr al-Mayuki of
Granada and lbn Kasi, who rebelled in the
Algarve, owed the greater part of their firmness
and intransigence to the Thya'.

The first-named appeared 1o the local
authorities to be highly dangerous. Did he
share his views with Ibn al-*Anf? Ibn al-Khatib
(Kitab A‘mat al-a‘lam, ed. Levi-Provencal,
Rabat, 1934, 286) writes that he was naziruhu
fi "l-khulla, his equal in the matier of
friendship with God. Fragments of a
correspondence exchanged between the two
men, discovered and published by Father
Mwyia, show that Ibn al-*Arif addressed Ibn
Barradjan as though he were his master. There
can be no doubt that they were closely linked
together. In summoning them both to
Marrakush, together with Abu Bakr al-
Mawyurki, the Almoravid *Ali b. Yusof wanted
to make it clear that he intended to have their
case examined conjointly by his fukaha’.
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lbn Barradjan was invited to give an
explanation of certain statements of his which
were considered heretical. Thrown into prison,
he died there shortly afterwards. Ibn al-*Arif,
on the other hand, was treated liberally. The
sovereign ordered that he should be released
from the chains in which he had been put at
the instigation of his enemy, the kadi of
Almeria, Ibn al-Aswad. He received him
honourably at court and granted him liberty 1o
go wherever he wished. But he had scant time
to profit from this favourable treatment, for
shortly after this unfortunate episode he died.
It is supposed, though one cannot be certain
of it, that Ibn al-Aswad had him poisoned. The
renown for saintliness that he enjoved, his
unanimously recognised noble reputation and
the favourable treatment accorded him by the
court show clearly that, although belonging to
the opposition, lbn al-"Arif was not as fully
compromised by political activities as was Abu
Bakr al-Mayurki, who took to flight when
summoned to Marrakush, or again as was lbn
Barradjan, whose body the prince ordered to
be thrown on to the town dunghill.

The only work of Ibn al-*Arif known
today is the short work entitled Mahasin al-
madjalis, studied and translated by M. Asin
Palacios. Ibn al-*Arabi of Murcia found it
extremely valuable— to quote the eminent
spanish scholar—"in justifying and vindicating
the most daring theses of his immanentist
pantheism™.

The tomb of ‘Sidi Bell*arif® 15 in
Marrakush. His biographers record that he was
buried near the ancient mosque of *Ah, in the
centre of the town, in the funerary enclosure
{rawda) of kadi Abu *Imran Musa b, Hammad.
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Ibn Al-Farid (1181-)

‘Umar B. *Ali (Sharaf Al-Din) Abu 'L-
Kasim Al-Misri Al-Sa‘di Ibn Al-Farid was a
celebrated Sufi poet. The name al-Farid
(allocator of shares in an inheritance) refers
to the profession of his father (see Diwan,
Carro 1319, 3), who belonged to Hamat but
migrated to Cairo, where “Umar was born in
576/1181. In early youth he studied Shafi‘i
law and hadith; then came his conversion to
Sufism, and for many years he led the life of
a solitary devotee, on the hills (al-Mukattam)
to the east of Cairo, in deserts among wild
beasts, and aRerwards in the Hidjaz, and he
had a vision of the Prophet.

On his return to Cairo he was venerated
as a saint until his death {632/1235), and his
tomb beneath al-Mukattam is still frequented,
The Diwean of Tbn al-Farid, though small, is
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one of the most original in Arabic literlature.
Possibly, the minor odes, which exhibit a style
of great delicacy and beauty and a more oi
less copious use of rhetorical artifices, were
composed in order to be sung with musical
accompaniment at Sufi concerts (Nallino, in
RSO, vii, 17 in these the outer and inner
meanings are so inter woven that they may be
read either as love-poems or as mystical
hwvmns. But the Diwan Khamrivya or Wine
Ode, describing the *intoxication” produced by
the “wine’ of Divine Love, and (2) the Nazm
al-Suluk or “The Poem of the Progress’, a
poem containing 760 verses, which is ofien
called al-Ta'ivva al-kubra to distinguish it
from a much shorter ode rhyming in the same
letter, &

In this famous kasida, nearly equal in
length to all the rest of the Diwan together,
Ibn al-Farid sets forth a penetrating
psychological description of the whole series
of mystical experiences, a unigue masterpiece
and an instructive work, in which the mystic’s
experiences are seen as a realization of Mushim
orthodoxy. Among Sufis the Ta 'fvya occupies
the position of a classic, and many
commentaries have been written on it
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ibn ‘Aliwa (1869-7)

Ibn *Aliwa, Shaykh Abu "1-*Abbas Ahmad
B. Mustafa Al-*Alawi Al-Mustaghanimi, sufi
and poel, born at Mostaganem in Algerna in
1286/1869 of a distinguished but at that time
indigent family. He never went to school and
his handwriting remained unprofessional all his
life, but he was taught to read and given
lessons in the Kur'an by his father, though
even these had to be cut shore owning to his
family’s poverty, which forced him, at an early
age, to take to cobbling and then later to open
a small shop.

In his spare time he attended a course of
lessons in the Islamic doctrine of Divine Unity
{(tawhid). His father died when he was 16 and
not long afterwards he entered the ‘lsawi
tarika, where he became guite expert in the
“wonder-working” practices of that order, He
soon, however, began to have doubis about
the spiritual value of these practices and
gradually ceased to attend the meetings, but
he continued. as he tells us, to charm snakes
by himsell until he came into contact with
Muhammad al-Buzidi, a shaykh of the
Darkawi-Shadhili tarika, who told him one day
to bring a snake and charm it in front of him.
Y¥'hen this had been done, he told him never
to revert to the practice again but to devote
himsell 1o mastering the far more poisonous
and intractable snake of his own soul. Having
received him into his tarika he forbade him to
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continue attending the course of lessons, on
the grounds that tawhid was too transcendent
for purely outward or mental understading and
that it requires inward or intellectual
understanding, to awaken which he told him
to concentrate on the invocation of the Divine
Mame, dhikr Allah. Later, he authorised him
to resume the lessons. He made him a
mukaddam, with authority to initiate novices
into the order, at the age of 25,

On the death of the shaykh al-Buzidi 15
years later, in 1909, the members of the order
insisted that Ahmad b. *Aliwa should be their
shavkh, Some five years later, he decided to
make his zawiya independent of the mother-
zawiva of the Darkawa in Morocco and the
new branch was styled al-Tarika al-*Alawiyya
al-Darkawiyya al-Sadhiliyya, whence he
himself came to be known as the Shayvkh al-
*Alawi. One of the reasons for the “rupture’,
which seems to have taken place more or less
amicably, was that he felt the need to
introduce, as part of his method, the practice
of spiritual retreat (khalwa) in an isolated cell
under his close supervision rather than in the

wilds of nature according to the traditional
Darkawi-Shadhili practice.

His fame spread over North Africa and a
large zawiva overlooking the sea was built at
Tidgitt, the purely Arab quarter of
Mostaganem. As perhaps, the most eminent
representative of Sufism in his day and looked
upon by many as the mudjaddid (renewer) of
Islam in its 14th century, he inevitably came
mto conflict with the enemies of Sufism, in
particular members of the ‘reformist” Salafivya
group. Partly as an antidote to their paper al-
Shihab, published at Constantine, he started a
weekly review at Algiers, al-Balagh al-
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Djaza'iri, in which in addition to his
vindication of Sufism, he attacked the so-called
‘reformers” for their continual vielding 1o the
modern age at the expense of religion.

For Muslims in general, he stressed the
importance of mastering classical Arabic and
inveighed against westerniszation and in
particular against the wearing of modern
European dress. Although he discouraged his
fellow-countrymen from becoming naturalised
French citizens and although the amir “Abd
al-Karim al-Khattabi was among his disciples
and in correspondence with him, the French
authorities avoided taking any drastic action
against him personally; but they were uneasy
about him, on account of his great influence
and at least once his movements werc
restricted.

By the time of his death i 1934, he was
said to have more than 200,000 disciples; he
had zawayat all over North Africa and also in
Damascus, Jaffa, Gaza, Faluja, Aden and
Addis Ababa and i Europe at The Hague,
Marseilles, Paris and Cardiff. His numerous
Yemei disciples, many of them seamen,
established also other zawaya at various ports.

Ahmad b, “Aliwa was a great lover of
poetry and music, According to one of the
many Europeans who knew him, “a remarkable
radiance emanated from him, an irresistible
personal magnetism™; according to another, to
meet him was like “coming face to face, in
mid-twentieth century, with mediaeval Saint
or a Semitic Patriarch”. As regards the title of
A Bergue's monography on lam, Un mystique
modemiste {Revoe Africaine, 1936, 691-776),
the ‘modernism’ appears to have been
nothing other than the breadth of his spiritual
interests:
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“To the very end he remained a lover of
metaphysical investigation, There are few
problems which he had not broached, scarcely
any philosophies whose essence he had not
extracted”,

This intellectual amplitude went hand in
hand with a profound conservatism and an
implacable orthodoxy. Especially characteristic
of him is his insistence on the ideal of doing
justice to the religion of Islam as an indivisible
triplicity, islam, iman and ihsan (corresponding
to law, dogma and mysticism) by fulfilling; in
the highest sense, each domain, so that they
become respectively istislam (joyous
submission to the law), ikan (certainty of faith)
and ‘ivan (beatific vision). One of the Kur'anic
verses most often quoted by him 1s:

“He is the First and the Last and the
Cutwardly Manifest and the Inwardly
Hidden",
a verse on which, amongst others, is grounded
the basic doctrine of Islamic mysticism, wahdat
al-wudjud, Oneness of Being. Most of his
writings and not least his poems, contain
masterly formulations of this doctrine.

Apart form one tract, Nur al-ithmid, which
i5 confined to the domain of jurisprudence
{concerning the posture of the hands in the
ritual praver), his other writings, about 15 in
all, are directly or indirectly on Sufism. Of
special importance is al-Minah al-kuddusiyya
written during his shaykh’s life-time and with
his encouragement and extensive commentary
on Ibn *Ashir’s al-Murshid al-mu®in. Here, he
expounds the inward or mystical significance
of every feature of Islamic doctrine and ritual,
including even details of the sunna.

In al-Unmudhadj al-farid, using the
symbolism of the letters of the alphabet, he
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treats of the highest aspect of the doctrine,
expounding the relationship between the
Divine Essence, Divine Being and the Supreme
Spirit. The starting point for this treatise
appears to be *Abd al-Karim al-Djili's al-Kahf
wa 'l-Rakim, but Ahmad b. *Aliwa’s treatment
is the more subtle. in Lubab al-‘ilm fi Surat
Wa-"[-Nadja, he explains the nature of the
Prophet’s two visions referred to in Kur'an
LIll, one with the heart (fu'ad) and the other
with the eye (basar).

These three works, together with his
poems (the third edition of his Diwan was
published in Damascus in 1963), are perhaps,
the most profound of his writings. His earliest
book in vindication of Sufism, al-Kawl al-
ma‘ruf, first published in 1920, was followed
up in 1927 by Risalat al-Nasir Ma‘ruf, an
anthology of pronouncements in praise of
Sufism by eminent jurists and theologians from
the 2nd/8th until the present century. The first
part of al-Mawadd al-ghaythiyya, his
commetary on the aphorisms of Shu*ayb Abu
Madyan, was published in 1942, but the second
part has not yet been published, neither has
his commentary on the Surat al-Fatiha and the
first 40 verses of the Sural al-Bakara, in which
each wverse is given four different
interpretations ranging from the literal to the
purely spiritual. The unique manuscripts of
these unpublished works are at Mostaganem.
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Ibn Arabi (1165-1240)

The boldest and most radical attempt to
express the mystical version of reality in Neo-
Platonic terms, however, is without doubt that
of lbn *Arabi, he travelled extensively
throughout Spain, North Africa and the Near
East and settled eventually in Damascus, where
he died in 1240. His initiation to Sufism
appears to have started at Almeria, where the
school of Ibn Masarrah (d. 931) philosopher
and Sufi flourished. In addition to Ibn
Masarrah, his prescursors included al-Tiemidhi
{d. 898), al-Wasiti (d. 942) and Ibn al-Arif
(d. 11471},

He was enjoined in a vision to journey
east and so visited Mecca in 1201. There he
was commanded to begin the writing of his
voluminous work, af-Futuhai awl-Makkivah
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(The Mecca Revelations) and mere the girl
who was to become his wife, a Persian Sufi.
From Mecca he travelled throughout the Near
East, visiting Mosul, Conia, Baghdad, Cairo
and finally Damascus, which he made his
home in 1223 and where he spent the last years
of his life.

According to the latest research, no fewer
than 846 works are attribuited to Ibn. *Arabi,
of which 550 have come down to us. Out of
this vast number, almost 400 appear to be
genuine. In many of these Ibn “Arabi states
explicitly that in writing them he was prompted
directly by God or commanded by the Prophet.
We have already seen, in the case of al-Hallaj,
the claim that God uses the mystic as His
mouthpiece or instrument.

Ibn “Arabi's doctrine, as embodied in his
two major works, al-Futuhat al-Makkivah and
Fusus al-Hikam (The Gems of Wisdom),
centers around the concept of the unity of
being (wahdal al-wujud). The starting point
of his speculation, however, is the theory of
the Logos. According to him, to every prophet
corresponds a reality, which he calls a Logos
(Kalimal) and which is an aspect of the unigue
Divine Being. But for the self-manifestation
of the divine in these Logio or prophetic
epiphanies, which start with Adam and
culminate in Muhammad, the nature of the
Supreme Being would have remained forever

hidden.

As the fount of all reality, this Being is
essentially undivided, eternal and immutable.
Ibn “Arabi distinguishes between the hidden
aspect of this Being, which can neither be
known nor described and is the aspect of unity
(ahadiyak) and the aspect of lordship
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(rububiyah), through which God enters into
relationship with the world and becomes an
object of worship, as Lord and Creator. In the
first aspect there is no plurality or opposition
and no determination of any kind. Hence, God
is spoken of in this respect as the pure light,
the pure good, or simply the Blindness (al-
‘Ama’). In the second, there is multiplicity and
differentiation, in so far as God is both the
Creator and the multitude of created objects.

God is multiplied only through His
attributes or modifications. Considered in
Himself, He is the Real {a/-Hagg). Considered
in relation to His attributes as manifested in
the multiplicity of possible entities, He is the
Creation (al-khalg). The two, however—the
one and the many, the first and the last, the
cternal and the temporal, the necessary and

the contingent—are essentially one and the
same reality.

The creation exist originally in the divine
mind, as a series of arche-types, called by lbn
‘Arabi “fixed entities’ (a'van thabitah). But
God, who had remained hidden, desired to
manifest Himself visually, so to speak and
thus, celled forth the whole creation into being
by His divine fiat (al-amr), which is to Him
what a mirror is to the image, the shadow to
the figure and number to the unit. His motive
in this act of bringing the world into being
out of nothing is love, as expressed in the
Tradition:

“I was a hidden treasure and | wished [Arabic:
loved] to be known,”

The highest manifestation or epiphany of the
divine 15 the human prototype, identified by
Ibn “Arabi with Adam and called the Adamic
Logos or perfect man. Indeed, the existence
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of this perfect man is the very warrant of the
preservation of the world and the raison o 'elre
of its existence.

The concept of the perfect man, who was
created in God's image and likeness, goes back
to al-Hallaj and has played an important part
in the Sufi attempt to rationalise the God-man
relationship. Accordingly to Ibn ‘Arabi,
divinity and humanity are not two distinct
natures, but rather two aspects which find their
expression at every level of creation. Divinity
corresponds to the hidden or inward (batin)
aspect of any reality, humanity to the external
or outward (zahir).

In philosophical terminology, the first
corresponds to substance, the second to
accident. The manifestation of reality reaches
its consummation in man, Man is thus, the
microcosm or compendium of the whole
creation, who embodies in himself all the
perfections of the macrocosm as well as that
of the divine nature itself. It was for this reason
that he was designated (in the Koran) as God's
vicegerent on earth (khalifakh).

Although Ibn *Arabi speaks of the human
race or Adam’s progency as a whole in terms
of such superlative praise, he reserves to the
prophets and saints a position of undoubted
pre-eminence among the rest of mankind and
to Muhammad the title of the trulv ‘perfect
man." As the fullest manifestation of God, the
perfect man corresponds to the prophetic
Logos, of which the ‘reality of Muhammad’
15 the expression, By this 15 to be understood,
not the historical personality of Muhammad,
but rather his eternal spirit or essence as the
bearer of the highest and final revelation of
God's word. This reality is identified by lbn
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*Arabi with the first intellect or universal
Reason of Neo-Platonic cosmology.

The general class of “perfect men’ or
prophets are direct manifestations of this
mtellect of which Muhammad is the highest,
whereas other prophets are so many inferior
or subordinate manifestations. Not only is the
reality of Mubhammad the primary Logos
through which God's will 15 revealed to
mankind, but it is the creative principle through
which the world is created. In this respect it
15 clearly analogous to the Christian Logos,
through which, as St. John has put it,
‘everything was made which was made.’
Moreover, it is analogous to the Shi‘ite concept
of the fmam, represented as God’s vicegerent
on earth and the pivot of the whole creation
and its very raison d ‘efre.

Man is thus, for Ibn “Arabi, the
embodiment of universal Reason and the being
in whom all the attributes or perfections of
God are reflected. In addition it belongs 1o
man alone to know God fully. The angels
know Him as a transcendent or spiritual reality
only, whereas man knows Him in His dual
character as essential reality (Hagg), on the
one hand and the manifestation of this reality
in the phenomenal world (Khalag), on the
other.

The human or rational Soul 15
distinguished by Ibn ‘Arabi from the animal
or bestial. Like Aristotle he identifies the latter
with the vital principle in the animal, but like
Plotinus he holds it to be part of the universal
Soul. However, this Soul is material, permeates
the body and has its seat in the heart. The
rational Soul, on the other hand, is immaterial
and indestructible. Unlike Ibn Rushd and the
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Arab MNeo-Platonists generally, he does not
believe in its eventual reunion with the
universal Reason, of which it forms a part.
Instead, God will ereate a vehicle for the Soul,
similar to this world, to which it will go upon
leaving the body.

This rational Soul or spirit (ruk) is
diametrically opposed to the body, which is
its temporary abode in this world. Hence, it
cannot be either a part of, nor a power in, the
body, but is a simple substance which
dominates all the subordinate powers of the
animal Soul and is a member of the “world of
command” or spiritual realm.

What the rational Soul actually knows, at
the highest level of mystical experience, is
ultimately the unity of the whole and its own
identity with it. When the Soul has achieved
this condition, it is no longer conscious of
selt as a separate entity and may therefore,
be said to have attained to mystical stage or
annihilation (fana’) of which Sufis from al-
Junayd down had become accustomed to
speak. Such a Soul becomes dead, not only to
itself, but also to the world as a whole and is
conscious of no entity, quality, or activity in
the world other than God.

In attaining this stage, the Soul would
have attained the final goal of all human
endeavour and realized intwitively and
experientially the absolute unity of all things.
This final stage of mystical awareness might
be called, as al-Ghazali had called it, the stage
of annihilation or extinction in unity (al-fana

M0 L-tanhid).
The subsequent course of Sufism is of

minor interest to the historian of Islamic ideas
With Ibn *Arabi Suffser had attained the zenith
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of its development and its creative energy had
been spent. Ibn ‘Arabi combined in his
grandiose system the urge of the early Sufis 1o
cut themselves off from the world, on the one
hand and to achieve a sense of the unity of all
things, on other, In addition, like Rabi*ah and
similar ascetics, he raised love, particularly the
love of God, to the level of a ritwal religious
creed.

Three of Ibn “Arabi’s contemporaries or
successors, Ibnu’l-Farid (1235), *Artar (d.
1229) and Jalal al-Din Rumi (d. 1273), gave
the most moving expression in verse of the
profound emotions of wonder, love, elation and
sheer incomprehensible attendant upon the
mystical experience, which other mystics had
tried to express in more sober philosophical
terms.

lbn Sab‘in (d. 1270), a countryman and
follower of Ibn *Arabi, expressed his version
of unity of being in terms of the Aristotelian
concept of the form and reacted violently
against Muslim Neo-Platonism. A century or
so later “Abd al-Karim al-Jili {d. 1428), the
last great Sufi and poet, continued the
speculation of Ibn “Arabi on the themes of the
perfect man, the reality of Muhammad and
emanation and exploited some of them,
especially that of the perfect man, to the full.

On the popular religious plane, the trend
Sufism followed was the more practical or
social one of fratermities. Thus, the al-
Qadiriyah order, founded by *Abd al-Qadir al-
Kilani (or Jilani) (d. 1166) in Baghdad, spread
in the nineteenth century throughout the
Muslim world, from India to Morocco and
claims an active following in the Western
Sudan todav. Another order, al-Rifa"iyah, was

Biographical Encyelopaedia of Sufis

founded by Ahmad al-Rifa'i (d. 1175) and
differs from the former in the greater degree
of fanaticism or superstition characteristic of
its practices. Another order founded in Egypt
during the invasion of 5t. Louis by Ahmad al-
Badawi {d. 1276) (hence its name Ahmadiyah
or Badawiyah) has its centre today in Tanta
in lower Egypt.

Both in Western Asia and in North Africa
Sufi orders became deeply entrenched in
popular life. During the reign of Almohades,
Sufism received the official recognition and
support of the state, probably for the first time
in the history of Islam. A characteristic feature
of North African Sufism is its marabourisme
or cult of saints. The Maraboute sects spread
south as fast as the Niger and west as far as
Egypt. Their success was due in part to the
fact that they found a fertile soul in the vestiges

of animism and magic among the Berbers of
Morth Africa.

Omne of the best-known Sufi orders of all
time is the Shadhilivah. Founded by the
disciples of Shadhili (d. 1256) in Tunis, it
spread throughout North Africa and its off-
shoots {(such as al-Tijantyah and al-
Rahminiyah) continue to have some influence
in Morocco and Algeria up to the present day.

Despite the tendency of this popular type
of mysticism to degenerate into a corporation
of those who merely seek ecstasy through the
mechanical repetition of the divine name Allah,
Sufism has repeatedly resorted its vitality in
modern times. We might mention here the
rernarkable case of Ben “Aliwa (d, 1934), who
found at the turn of the century a Sufi order
that enjoyed great popularity at one time, even
among European intellectuals, chiefly in
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France and Switzerland. The monism of
Ben'Aliwa was even more radical than that of
Ibn *Arabi and his doctrine was marked by a
greater degree of syncretism. In general,
however, both this order and the other more
ancient orders are continually battered in the
Muslim world today by the most diverse
forces: secularism, nationalism and modemnism,
on the one hand and neo-orthodoxy, as
championed by the Wahhabis in Arabia, the
Muslim Brotherhood in Egypt and similar
conservative groups, on the other.

Ibn *Arabi was born at Mucia—South-east
of Spain—on the 17th of Ramadan 560/28th
of July 1165. His nisbah—I-Hatimi al-Ta'i—
shows that he was a descendant of the ancient
Arab tribe of Tayy—a fact which proves that
Muslim mysticism was not the exclusive
heritage of the Persian mind as some scholars
maintain. He came from a family well-known
for their piety. His father and two of his uncles
were Sufis of some renown. He received his
early education at Seville which was a great
centre of learning at the time. There, he
remained for thirty years studying under some
of the great scholars of that city such as abu
Bakr b. Khalaf, ibn Zarqun, and abi Muhmmad
*Abd al-Hagg al-Ishbili. At Seville he also met
a number of his early spiritual masters such
as Yusuf b. Khalaf al-Qumi who was a
personal disciple of Shaikh abu Madyan and
Salih al-’Adawi whom he describes as a
perfect ascetic. He refers to such men in terms
of admiration and gratitude in his Futuhat and
Risalat al-Quds and acknowledges his debt to
them for the initiation he had received from
them into the Path of Sufism.

While making Seville his permanent place
of residence, he travelled widely throughout
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Spain and Maghrib establishing wherever he
went fresh relations with eminent Sufis and
other men of learming. He visited Cordova,
while still a lad and made acquaintance with
ibn Rushd, the philosopher, who was then the
Judge of the city.

In 590/1194, he visited Fez and Morocco.
At the age of 38, i.e., in 589/1193, he set out
for the East during the reign of Ya'qub b.
Yusul b, *Abd al-Mu"min, the Sultan of Africa
and Andalusia. His apparent intention was 1o
perform his pilgrimage, but his real aim was
perhaps, to seek settlement in another country
for away from the very much troubled West.
The political and religious atmosphere there
was stifling and men like ibn *Arabi were
looked upon with suspicion both by the
narrow-minded theologians and the ruling
morarchs,

The Sultans of the Muwahhids and
Murabits feared them for the influence they
had over their followers and the possible
danger of using these followers for political
purposes as was the case with abu al-Qasim
b. Qasi, head of the Muridin, who was killed
in 546/1151. The Malikite theologians of the
West were most intolerant towards the new
school of thought that was beginning to take
shape at the time. Even al-Ghazali’s teaching
was rejected and his books committed to the
flames. The East, on the other hand, was more
tolerant and more ready to accepl new ideas
and movements. Yet, not the whole of the East
can be said to be so, for when ibn “Arahi
visited Egypt in 598/1201, he was ill-received
by some of its people and an attempt was made
on his life.

After leaving Egypt he travelled far and
wide throughout the Middle East visiting
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Jerusalem, Mecca (where he studied and taught
Hadith for a time), the Hijaz, Baghdad, Aleppo
and Asia Minor. He finally settled down in
Damascus until he died on the 28th of Rabi®
al-Thani 638/17th of November 1240. He was
burted m Mount Qasivun in the private
sepulchre of Cadi Muhyi al-Dhin b Al-Dhaki.

[bn *Arabi 15 one of the most prolific
authors in Muslim history. He is adequately
described by Brockelmann as a writer of
colossal fecundity. There are at least 140
extant works which bear his name, varying
from short treatises of some few pages to
voluminous books like the Futuhar. The exact
number of his works is uncertain. Sha‘rani
gives the higure of 400 and the Persian author
Jami, the much exaggerated figure of 500.
Muhammad Rajab Hilmi, in a book entitled
al-Burhan al-Azhar fi Managib al-Shaikh al-
Akbar, enumerates 284 books and tracts.

In the ‘Memorandum’ which ibn “Arabi
himself drew up  the year 63271234, six years
before his death, he gave the titles of 251 of
his writings and said that that was as far as be
could remember. The writing of the
‘Memorandum® has its significance. It provides
a written evidence against anyone who might
attempt to forge books in his name; and there
must have been many amongst his enemies in
the East who made such altempts.

To establish the identity and authenticity
of all the works that have been ascribed to
him is a task which has not been undertaken
by any scholar vet. But we know within limaits
the genuineness of most of his major works,
although doubt might arise with regard 1o
certain parts of their contents. If what Sha“rani
says about the Futwhat 15 true, it would make
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us wonder how much of this most important
book is genuinely ibn *Arabi’s and how much
of it is foisted upon him. When he tried to
summarise the Fuwtwhasr Sha‘rani said, he
came across certain passages which he thought
were in conflict with the established opinions
of the orthodox Muslims.

He omitted them after some hesitation.
One day, he was discussing the matter with
Shaikh Shams al-Din al-Madani (d. 955/1548),
who produced a copy of the Furuhat which
had been collated with ibn “Arabi’s own MS.
of the book at Quniyah. On reading it he
discovered that it contained none of the
passages which he had omitted. This convinced
him, he goes on to say, that the copies of the
Furuhar which were in current use in Egypt in
his time contained parts which had been foisted
upon the author as done in the case of the
Fusus and other works.

This may very well have been the case,
but having not yet read the Quniyah MS of
the Furnuhat which i3 still extant, one is unable
to say how it compares with the printed texts
of our time. A critical edition of the book
based on the Quniyah MS. is of utmost
importance. Indeed it might considerably alter
our knowledge of ibn *Arabi’s mystical
philosophy. What seems more certain is that
many works or parts of works were written
by later disciples of ibn *Arabi's school and
attributed to him; and many others were
extracted from his larger works and given
independent titles, All these exhibit the same
strain of thought and technique which
characterisse his genuine works. Such facts
account, partly at least, for the enormous
number of works which are usually attributed
to him.



Ihin Arabi (11651240

Although his output was mainly in the
field of Sufism, his writings seem to have
covered the entire range of Muslim
scholarship. He wrote on the theory and
practice of Sufism, Hadith, Qur'anic exegesis,
the biography of the Prophet, philosophy,
literature, including Sufi poetry and natural
sciences. In dealing with these diverse subjects
he never lost sight of mysticism. We often
see some aspects of his mystical system
coming into prominence while dealing with a
theological, juristic, or even scientific problem,
His mystical ideas are imperceptibly woven
into his writings on other sciences and make
it all the more difficult to understand him from
a mixed and inconsistent terminology.

The dates of only ten of his works are
definitely known, but we can tell, within limits,
whether a work belongs to his early life in
Spain and al-Maghrib, or to his later life in
the East. With a few exceptions, most of his
important works were written after he had let
his native land, principally at Mecca and
Damascus; and his maturest works like
Futwhat, the Fusus and the Tangzzulat were
written during the last thirty vears of his life.
His earlier works, on the other hand, are more
of the nature of monogrphs written on single
topics and show no sign of a comprehensive
philosophical system.

It secems that it is his contact with the
resources and men of the East that gave his
theosophical speculations their wide range and
his mystical system or philosophy its finality.
His opus magnum, as far as mystical
philosophy is concerned, is his celebrated
Fusus al-Hikam (Gems of Philosophy of
Bezels of Wisdom) which he finished at
Damascus in 628/1230, ten vears before his
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death. The rudiments of this philosophy are to
be found scattered throughout his monumental
Furhar which he started at Mecca in 598/
1201 and finished about 635/1237. The general
theme of the Fusus was fore-shadowed in the
Futuhar in more places than one and more
particularly in Vol. Il, pp. 357-77.

Pattern of Thought and Style: The extra-
ordinary complexity of ibn *Arabi’s personality
is a sufficient axplanation of the complexity
of the manner of his thinking and his style of
writing. It 15 true that sometimes he 15 clear
and straight-forward, but more often—
particularly when he plunges into metaphysical
speculations—his style becomes twisted and
baffling and his ideas almost intractable. The
difficulty of understanding him sometimes can
even be felt by schelars who are well-
acquainied with the characteristic aspect of his
thought.

It is not so much what he mtends to say
as the way in which he actually says it that
constitutes the real difficulty. He has an
impossible problem to solve, viz., 1o reconcile
a pantheistic theory of the nature of reality
with the monotheistic doctrine of Islam. His
loyalty to both was equal and indeed, he saw
no contradiction in holding that the God of
Islam is identical with the One who is the
essence and ultimate ground of all things.

He was a pious ascetic and a mystic,
besides being a scholar of Muslim Law,
theology and philosophy. His writings are a
curious blend of all these subjects. He is
forever trying either to interpret the whole
fabric of the teaching of Islam in the light of
his pantheistic theory of the unity of all being,
or 1o find justification for this theory in some
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Islamic texts. The two methods go hand in
hand, with two different languages, i.e., the
esoteric language of mysticism and the exoteric
language of religion, used concurrently.

Logically speaking, Islam is irreconcilable
with any form of pantheism, but ibn “Arabi
finds in the mystic experience a higher syntesis
in which Allah and the pantheistic One are
reconciled. Interpretation within reasonable
limits is justifiable, but with ibn “Arabi it is a
dangerous means of converting Islam into
pantheism or vice versa. This is most apparent
in the Fusus and to a certain extent in the
Futuhat, where the Owr 'anic text and traditions
of the Prophet are explained mystically or
rather pantheistically. Furthermore, while he
15 thus occupied with eliciting from the
Chir anic text his own 1deas, he gathers round
the subject in hand material drawn from all
sources and brings it all into the range of his
meditation. This accounts for the very
extensive and inconsistent vocabulary which
makes his writings almost unintelligible,

Whenever he is challenged or he thinks
he would be challenged about the meaning of
a certain statement, he at once brings forth
another meaning which would convince the
challenger. He was asked what he meant by
saying:

"3 Thouw whe seest me, while | see nor Thee,

How aft | see Him, while He sees not me!”

He replied at once, making the following
additions which completely altered the original
sense, by saying:

“ Thou who seest me ever prone to sin,
Whife Thee | see not willing to upbraid:

How aft [ see Him grant His grace’s aid White
He sees me not seeking grace o win,”
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Similarly, when his contemporaries read
his Tarjuman al-Ashwag, which is supposed
to be written on divine love, they could see in
the Diwan nothing but erotic poems describing
beautiful women, lovely scenes of nature and
ordinary human passions. They accused the
Shaikh of being in love with Shaikh Makin
al-Din’s daughter whose physical and moral
qualities he describes in the introduction of
the Diwan.

On hearing this he wrote a commentary
on the work explaining it all allegorically. He
did not deny that he loved al-Nizam—the
beautiful daughter of Makin al-Din. What he
denied was that he loved her in the ordinary
sense of human love. For him. she was only a
symbol, a form, of the all-pervading beauty
which manifests itself in the infinite variety
of things.

“Every name | mention,” he savs, “refer to
her; and cvery dwelling | weep at is her
dwelling...vet the words of my verses are
nothing but signs for the spiritual realities
which descend upon my heart, May God guard
the reader of this Diwan against entertaining
thoughts which do not become men with
bobble souls and lofty aspirations, for the
hearts of such men are only occupied with
heavenly things.”

It is not improbable that ibn * Arabi made
a deliberate effort to complicate the style, as
Professor E.G. Browne remarks, in order to
conceal his ideas from the narrow-minded
orthodox and the uninitiated. He certainly
succeeded, partly at least, in covering his
pantheistic ideas with an apparel of Qur’anic
texts and Prophetic traditions—a fact which
15 largely responsible for the controversy which
raged throughout the Muslim world regarding
his orthodoxy.
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But it is also possible, as we have already
remarked, that he was equally convinced of
the truth of Islam and of his own philosophical
system which was verified by his mystical
experience. In this case there is no need to
talk about concealment of ideas or intentional
complexity of style.

It would be a mistake to judge ibn “Arabi
by the ordinary canons of logic He is
undoubtedly a thinker and founder of a school
of thought, but he is pre-eminently a mystic.
His mystical philosophy, therefore, represents
the union of thought and emotion in the highest
degree. It is a curious blend of reasoned truths
and intuitive knowledge. He is also a man of
colossal imagination. His dialectical reasoning
15 never free from forceful imagery and mystic
emotions,

In fact, his thought seems to be working
through his imagination all the time. He
dreams what he thinks, yet there is a deep
under-current of reasoning running through, He
does not always prove his ideas with a formal
dialect, but refers his readers to mystic
intuition and imagination as the final proof of
their validity. The world of imagination for
him is a real world; perhaps even more real
than the external world of concrete objects. It
15 a world in which true knowledge of things
can be obtained. His own imagination was as
active in his dreams as in his waking life. He
tells us the dates when and was as active in
his dreams as in his waking life.

He tells us the dates when and the places
where he had the visions, in which he saw
prophets and saints and discoursed with them;
and others in which a whole book like the
Fusus was handed to him by the Prophet
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Muhammad who bade him “take it and go
forth with it to people that they may make use
thereof.” He calls this an act of revelation or
inspiration and claims that many of his books
were 5o inspired. He says:

“All that 1 put down in my books is not the
result of thinking or discursive reasoning. Tt
is communicated to me through the breathing
of the angel of revelation in my heart. All
that | have written and what | am writing now
15 dictated to me through the breathing of the
divine sprit into my spirit, This is my privilege
as an heir not as an independent souwrce; for
the breathing of the spirit is a degree lower
than the verbal inspiration.”

Such claims point to a super-natural or
super-mental source by which tbn *Arabi’s
writings were mspired. Yet in discussing the
problem of revelation (kasihf and wahi) in
general, he emphatically denies all outside
super-natural agents and regards revelation as
something which springs from the nature of
man. Here are his own words:

“So, if any man of revelation should behold
an object revealing o aim gnosis which he
did not have before, or giving him something
of which he had no possession, this “object’
5 his own ain {essence) and naught besides.
Thus, from the tree of his *self” he gathers
the fruit of his own knowledge. just as the
image of him who stands before a polished
mirror is no other than himself”

Revelation, therefore, is an activity of
man’s sow, when all 1ts spiritual powers are
summoned and directed towards production.
It is not due to an external agent, neither is it
the work of the mind as we vsually know i,
What is sometime seen as an ‘object” revealing
knowledge to an inspired man is nothing but
a projection of his own “self.”
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Ibn *Arabi is quite consistent with himself
when he denies an outside source of divine
mspiration, for man, according to him, like
everything else, is in one sense divine. So,
there is no need to assume a duality of a divine
revealed and a human receiver of knowledge.

Another very important aspect of his
thought is its digressive character. He has
offered the world a system of mystical
philosophy, but nowhere in his books can we
find this system explained as a whole or with
any appreciable degree of unity or cohesion.
He goes on from one subject to another with
no apparent logical connection, pouring out
details which he draws from every conceivable
source. His philosophical ideas are widely
spread among this mass of irrelevant material
and one has to pick them up and piece them
together, That he has a definite system of
mystical philesophy is a fact beyond doubt.

It is hinted at in every page in the Fusus
and in many parts of the Furwhar, but the
system as a complete whole is to be found in
neither, It is extra-ordinary that he admits that
he has intentionally concealed his special
theory by scattering its component parts
throughout his books and left the task of
assembling it to the intelligent reader. Speaking
of the doctrine of the super-elect (by which
he means the doctrine of the Unity of all
Being), he says:

“1 have never treated it as a single subject on
account of s abstruseness, but dispersed it
throughout the chapters of my book (the
Fritechar). It i5 there complete but diffused, as
| have already said. The intelligent reader who
understands it will be able to recognise it and
distinguish it from any other doctrine. It is
the ultimate truth bevond which there is
nothing to obtain.”
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The third aspect of his thought is its
eclectic character. Although he may rightly
claim to have a philosophy of religion of his
own, many of the component elements of this
philosophy are derived from Islamic as well
as non-Islamic sources. He had before him the
enormous wealth of Muslim sciences as well
as the treasures of Greek thought which were
transmitted through Muslim philosophers and
theologians. In addition, he was thoroughly
famihar with the hterature of earlier Sufis.

From all these sources he borrowed
whatever was pertinent 1o his system; and with
his special technigue of interpretation he
brought whatever he borrowed into line with
his own ideas. He read into the technical terms
of traditional philosophy and theology-—as he
did with the Qur ‘anic terms—totally different
meanings. He borrowed from Plato, Aristotle,
the Stoics, Philo and the Neo-Platonists terms
of which he found equivalents in the (wr 'an
or in the writings of the Sufis and Scholastic
Theologians. All were used for the
construction and defence of his own
philosophy from which he never wavered.

Cantroversy about His Orthodoxy: There
has never been in the whele history of Islam
another man whose faith has been so much in
question. The controversy over Ibn “Arabi's
orthodoxy spread far and wide and occupied
the minds of the Muslims for centuries. We
may even say that some traces of it are still to
be found. Muslim scholars in the past were
not concerned with his philosophy or
m:ysticism as such, but with how far his
philosophical and mystical ideas were in
harmony or disharmony with the established
dogmas of Islam. Instead of studying him
objectively and impartially and putting him in
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the place he deserves in the general frame of
Muslim history, they spent so much time and
energy in trying to prove or disprove his
orthodoxy. Mo work could have been more
futile and un-rewarding.

The difference of opinion on this subject
15 enormous. By some ibn *Arabi is considered
1o be one of the greatest figures of [slam as
an author and a Sufi, while others regard him
as a heretic and impostor. His peculiar style
perhaps, is largely responsible for this. The
ambiguity of his language and complexity of
his thoughts render his ideas almost intractable,
particularly to those who are not familiar with
his intricate ways of expression. He Is a writer
who pays more attention to ideas and subtle
shades of mystical feelings than to words.

We must, therefore, attempt to grasp the
ideas which lie hidden beneath the surface of
his conventional terminology. Again, we must
not forget that he is a mystic who expresses
his ineffable experience—as most mystics
do—in enigmatic language. Enigmas are hard
to fathom, but they are the external expression
of the feelings that lie deep in the heart of the
Mystic.

People who read ibn *Arabi’s books with
their eyes fixed on the words misunderstand
him and misjudge him. It is these who usually
charge him with infidelity (ki/r) or at least
with heresy. Others who grasp his real
intention uphold him as a great mystic and a
man of God. A third class suspend their
judgement on him on the ground that he spoke
in a language which is far beyvond their ken.
They have nothing to say against his moral or
religious life, for this, they hold, was beyond
reproach.
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It seems that the controversy about his
religious beliefs started when a certain Jamal
al-Din b, al-Khayvat from the Yemen made
an appeal to the “wlama’ of different parts of
the Muslim world asking them to give their
opinion on Ibn "Arabi to whom he attributed
what Firuzabadi describes as heretical beliefs
and doctrines which are contrary to the
consensus of the Muslim community. The
reaction caused by the appeal was extra-
ardinarily varied. Some writers condemned 1bn
*Arabi right out; others defended him with
great zeal.

OfF this latter class we may mention
Firuzabadi, Siraj al-Din al-Makhzumi, al-Siraj
al-Balgini, Jalal al-Din at-Suvuti, Qutb al-Din
al-Hamawi, al-Quth al-Shirazi, Fakhr al-Din
al-Razi and many others. Both Makhzumi and
Suvuti wrote books on the subject. They could
see no fault with 1bn ‘Arabi except that he
was misunderstood by people who were not
of his spiritual rank. Suyuti puts him in a rank
higher than that of Junaid when he says that
he was the mstructor of the gnostics (Carifin)
while Junaid was the instructor of the initiates
{muridin).

All these men are unanimous in according
to tbn *Arabi the highest place both in learning
and spiritual leadership. They recognise in his
writings a perfect balance between Shari’ah
(religious Law) and Hagigah (the true spirit
of the Law), or between the esoleric and
exoteric aspects of Islam.

The greztest opposition appeared in the
eighth and ninth/fourteenth and fifteenth
centuries when an open war was declared
against speculative Sufism in general and that
of ibn *Arabi and ibn al-Farid in particular,
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The Hanbalite ibn Timiyyah (d. 728/1328),
with his bitter tongue and uncompromising
attitude towards the Sufis, led the attack. He
put these two great mystics in the same
category with Hallaj, Qunawi, Ibn Sab'in,
Tilimsani and Kirmani as men who believed
in incarnation and unification. In this respect,
he said, they were even worse than the
Christians and the extreme Shi‘ites. He does
not even distinguish between the mystical
ravings of Hallaj, the deeply emotional
utterances of Ibn al-Farid, the cold-blooded and
almost materialistic pantheism of Tilimsani and
the monastic theology of ibn *Arabi. They
were all guilty of the abominable doctrines of
incarnationism and pantheism. Curiously
enough, he was less violent in his criticism of
ibn *Arabi’s doctrine which, he said, was
nearer Islam than any of the others.

By far the worst enemy of ibn * Arabi and
ibn al-Farid and most insolent towards them
was Buran al-Din Ibrahim al-Biga'i {(d. 858/
[454). He devoted two complete books to the
refutation of their docirines, not sparing even
their personal characters. In one of these books
entitled Tanbih al-Ghabi “ala Takfir ibn “Arabi
{Drawing the Attention of the Ignorant to the
‘nductility of ibn *Arabi) he says:

"He deceived the true believers by pretending
i be one of them. He made his stand on the
eground of their beliefs;, but gradually dragped
them into narrow corners and led them by
seduction 1o places where perplexing questions
are lurking. He iz the greatest artist in
confusing people; quotes authentic traditions
of the Prophet, then twists them around in
strange and miysterious ways. Thus, he leads
his misguided followers to his ultimate
objective which is the complete overthrowing
of all religion and religious beliefs. The
upholders of such doctrines hide themselves
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behind an outward appearance of Muslim
ritual such as prayer and fasting, They are in
fact atheists in the cloaks of monks and
ascetics and veritable heretics under the name
of Sufis.”

These accusations are unjust as they are
unfounded. Ibn *Arabi, it is true, does interpret
the (wr'an and Prophetic traditions in an
esoteric manner and he is not the first or the
last Sufi to do it, but his ultimate aim is never
the abandonment of religious beliefs and
practices as Biga'i maintains. On the contrary,
he did his vtmost to save Islam which he
understood in his own way. The change of
pretence and hypocrisy is contradicted by the
bold and fearless language in which ibn * Arabi
chooses 1o express himself, He does not
pretend to be a Muslim in order to please or
avoid the wrath of true believers to whom
Biga'i refers. He believes that Islam which
preaches the principle of the unity of God
could be squared with his doctrine of the unity
of all Being and this he openly declaress in
the strongest terms. He may have deceived
himself or expressed the mystical union with
God in terms of the metaphysical theory of
the unity between God and the phenomenal
world, but he certainly tried to deceive no one.

In contrast to Biga'i's terrible accusations,
we should conclude by citing the words of
Balgini who had the highest opinion of ibn
*Arabi. He says:

“¥es should take care not to deny anyvthing
that Shaikh Mubyi al-Din has said, when he—
may God have mercy upon him-——plunged
deep into the sea of gnosis and the verification
of truths, mentioned towards the end of his
life in the Fuswus, the Futwhat! and the
Tanazzulat—things which are fully understood
only by people of his rank.”
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Influence on Future Sufism: Although
ibn *Arabi was vielently attacked by his
adversaries for his views which they
considered unorthodox, his teachings not only
survived the attacks, but exercised the most
profound influence on the course of all future
Sufism. His admirers in the East, where he
spent the greater part of his life, called him
al-Shaikh I-Akbar (the Greatest Doctor), a title
which has never been conferred on another
Sufi sinece. It pointed to his exceptional
qualities both as a great spiritual master and a
Sufi author—and it is held to be true of him
1o this day. He marks the end of a stage where
speculative Sufism reached its ulminating
point. The centuries that followed witnessed
the rapid spread of Sufi orders all over the
Muslim world; and Sufism became the popular
form of Islam wih much less theory and moire
ritual and practice.

The tounders of the Fratermities were better
known for their piety and spiritual leadership
than for their speculation. This is why ibn
*Arabi’s theosophy and mystical philosophy
remained unchallenged. They were in fact the
only source of inspiration fo anvone who
discoursed on the subject or the Unity of all
Being, whether in Arabic-speaking countries
or in Persia of Turkey. Some writers of his own
school, such as *Abd al-Karim al-Jili and *Abd
al-Razzaq al-Kashani, did little more than
reproduce his ideas in a different form,

Other schools of Sufis were not entirely
free of his influence, at least as far as his
terminology was concerned. The tremendous
commentary of Arusi on Qushar’s Risalal.
which s the classical model of Sunni Sufizsm,
abounds with weas and terms borrowed from
thn * Arabn works,
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His influence seems to show itself most
markedly in the delightful works of the mystic
poets from the seventh/thirteenth to the ninth/
fifteenth century. ‘lragi, Shabistari and Jami
were all inspired by him. Their wonderful odes
are in many respecis an echo of the ideas of
the author of the Fusus and the Futuhat, cast
into magnificent poetry by the subtle genius
of the Persian mind. They overflow with the
ideas of divine unity and universal love and
beauty. God, is described as the source and
ultimate ground of all things. He is forever
revealing Himself in the infinite forms of the
phenomenal world, The world 15 created anew
at every moment of time; a continual process
of change goes on, with no repetition and no
becoming. The divine light illuminated the
potential, non-existent realities of things. When
these realities become actualised in space and
time, they reflect, like mirrors, the divine
names which give them their external
existence. The phenomenal world is the theatre
wherein all the divine names are manifested.
Man is the only creature in whom these names
are manifest collectively.

These are but a few of the many ideas
which the mystic poets of Persia borrowed
from ibn ‘Arabi and to which they gave an
endless variety of poetical forms. It is said
that *lraqi wrote his Lamaaf hearing Sadr al-
Din Qunawi’s lectures on the Fusuy and Janu
who commented on the same book wrote his
fawa’ih in the same strain, The following is
an extract from “Traqi’s Lama af which sums
up ibn Arabi’s theory of the microcosm (man):

“Through Form.” he said, “prociaims me
Adan's som,

My true degree a higher place hath won
When in the glass of Beauty | behold,
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The universe my image doth unfold:

In Heaven's Sun behold me manifest—

Each tiny moleculedoth me attest....

Light but a flash of my pervading Sea,

Light but a flash of my vast Brilliancy:

From Throne 1o Carpet, all that is doth seem
Naught but a Mote that rides the sunlit Beam,
When Being's Veil of Attributes is shed,

My Splendour o'er a lusirous World is
spread....”

Unity of ANl Beinpg: The most
fundamental principle which lies at the root
of 1bn *Arabi's whole philosophy, or rather
theologico-philosophical and mystical thought,
is the principle of the ‘Unity of All Being’
(wahdat al-wujhud), Perhaps the word
‘pantheism’is not a very happy equivalent,
partly becuae it has particular associations in
our minds and also because it does not express
the full significance of the much wider doctrine
of the Unity of All Being as understood by
our author. From, this primoridial conception
of the ultimate nature of reality all his theories
in other fields of philosophy followed with an
appreciable degree of consistency.,

Much of the criticism levelled against ibn
*Arabi’s position 1s due to the misuderstanding
of the role which he assigns to God in his
system—a fact which attracted the attention
of even ibn Taimiyyah, who distinguishes
between ibn *Arabi's wahdal al-waufud and that
of other Muslim pantheists, He says that “ibn
Arabi's system is nearer to Islam in so far as
he discriminates between the One who reveals
Himself and the manifestations thereof, thus
establishing the truth of the religious Law and
insisting on the tidal and theological principles
upon which the former Shaikhs of Islam had
msisted,” In other words, ibn Tamiyyah does
not wish to put ibn *Arabi in the same calegory
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with Tilimsani Isra'ili and Kirmani whom he
condemns as atheists and naturalists.

[bn “Arabi’s pantheism is not a
materialistic view of reality. The external
world of sensible objects is but a fleeting
shadow of the Real (al-Haqgy), God. It is a
form of acosmism which denies that the
phenomenal has being or meaning apart from
and independently of God. It is not that cold-
blooded pantheism in which the name of God
is mentioned for sheer courtesy, or at the most,
for logical necessity to consistency. On the
contrary, it is the sort of pantheism in which
God swallows up everything and the so-called
other-than-God is reduced to nothing. God
alone is the all-embracing and eternal reality.
This position is summed up in ibn *Arabi's
own words:

“Glory to Him who created all things, being
Himself their very essence { ‘oinuha)”;

and also in the following verse:

“0 Thou Who hast created all things in
Thyself,

Thou unitest that which Thou createst,

Thou createst that which existed infinitely

In Thee, for Thou art the narrow and the all-
embracing”.

Reality, therefore, is one and indivisible,
We speak of God and the world, the One and
the many, Unity and multiplicity and such
other terms when we use the language of the
senses and the unaided intellect. The intuitive
knowledge of the mystic reveals nothing but
absolute unity which—curiously, enough— ibn
“Arabi identities with the Muslim doctrine of
unification {tawhid). Hence, the further and
more daring identification of his pantheistic
doctrine with Islam as the religion of
unification,
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“Base the whole affair of your seclusion
{khalwah),” he says, “upon facing God with
absolute unification which is not marred by
any (form of) polytheism, implict or explicit
and by denying, with absolute conviction, all
causes and intermediaries, whole and part, for
indeed il you are deprived of such tawhid vou
will surely fall into polytheism”.

This, in other words, means that the real
tanhid of God is 1o face Him alone and see
nothing else, and declate Him the wole agent
of all that exists. But such a view points at
once to a fact long overlooked by scholars of
Muslim mysticism i.e., Muslim pantheism
(wahdat al-wujud) is a natural—though
certainly not a logical—development of the
Muslim doctrine of rauhid (unification). It
started with the simple belief that “there is no
god other than God”, and under deeper
consideation of the nature of Godhead,
assumed the form of a totally different belief,
1.e., there 15 nothing in existence but God. In
ibn “Arabi’s case the absolute unity of God,
which the absolute unity of all things in God.
The two statements become eguivalent,
differing only in their respective bases of
justification. The former has its root in
religious belief or in theological or
philosophical reasoning or both; the latter has
its final justification in the unitive state of the
mystic. We have a glimpse of this tendency in
the writings of the early mystics of Islam such
as Junaid of Baghdad and abu Yazid of Bistam,
but they they speak of wahdat al-shubhud (unity
of vision) not of wujud (Being), and attempt
o develop no philosophical system in any way
comparable to that of ibn *Arabi’s,

It is sufficiently clear now that according
to ibn *Arabi reality is an essential unity—
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substance in Spinoza’s sense; but it is also a
duality in so far as it has two ditfferentiating
attributes: Hagg (God) and khalg {(universe).
It can be regarded from two dilferent aspects.
In itself it 1s the undifferentiated and Absolute
Being which transceds all spatial and temporal
relations. It is a bare monad of which nothing
can be predicated or known, if by known, if
by knowledge we mean the apprehension of a
thing through our senses and discursive
reasons. To know in this sense 15 to determine
that which is known; and determination is a
form of limitation which is contrary to the
nature of the Absolute. The Absolute Monad
is the most indeterminate of all indeterminates
{ankar al-nakirat); the thing-in-itself {af-shi)
as ibn *Arabi calls it,

On the other hand, we can view reality
as we know it; and we know it invested with
divine names and attributes. in other words,
we know it in the multiplicity of its
manifesations which make up what we call
the pehenomenal world. So, by knowing
ourselves and the phenomenal world in genera,
we know reality of which they are particualr
modes. In ibn *Arabi’s own words ‘we’—and
this goes for the phenomenal world as well—
*ar¢ the names by which God descrbes
Himself'. Weare His names, of His external
aspects. Our essence are His essence and this
constitues His internal aspect. Hence reality
15 One and many; Unity and multiplity; etemnal
and temporal; transcendent and immanent. [
is capable of receiving and uniting in itself all
conceivable opposites. Abu Sa'id al-Kharraz
(d. 277/890) had already discovered this truth
when he said that God is known only by
uniting all the opposites which are attributed
to him. *He is called the First and the Last:
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the External and the Internal. He 1s the Essence
of what is manifested and of that which
remains latent; The Inward says no when the
Outward says:

“1 am; and the Outward says says no when
the Inward says | am and so in the case of
every pair of contraries. The speaker is One
and He is identical with the Hearer.”

Thus, ibn *Arabi’s thought goes on
moving within that closed circle which knows
no beginning and no end. His thought is
circular because reality as he envisages it is
circular, Every point on the circle is potentially
the whole with an eye on the centre of the
circle (the divine essence), we can say that
each point is identical with the essence in one
respect, different from it in another respect.
This explains the verbal contradictions with
which ibn *Arabi’s books abound.

Sometimes, he becomes nearer the
philosophers than the mystics when he explains
the relation between God and the universe.
Here we have. theories reminiscent of the
Platonic theory of ideas and the Ishragi's
doctrine of intelligible existence (af-wujud al-
dhilmi) and the scholarsic theory of the
identitication of substance and accidents (the
theory of the Ash*arites). He says:

“Before coming into existence things of the
phenomenal world were potentialities in the
bosom of the Absolute™,

They formed the contents of the mind of God
as ideas of His future becoming. These
intelligible realities are what he ealls “the fixed
prototypes of things™ (al-a’yam al-thahitah).
Giod’s knowledge of them is identical with His
knowledge of Himself. It is a state of self-
revelation 'ur self-consciousness, in which God
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saw (al-a ‘van al-thabitak). God's knowledge
of them is identifical with His knowledge of
Himself.

It 15 a state of self-revelation of self-
consciousness, in which God saw (at no
particular point of time) in Himself these
determinate “forms™ of His own essence. But
they are also latent states of His mind. So they
are both intelligible ideas in the divine mind
as well as particular modes of the divine
essence. Hence the a’van al-thabitoh are
identified on the one hand, with the equiddity
{makhiyyah) of things, and, on the other hand,
with their essence (huwivvah).

The former explains the first aspect of
the a'van as ideas; the latter, their second
aspect as essential modes. He calls them non-
existent in the sense that they have no extential
modes He calls them non-existent in the sense
that they have no external existence, on the
one hand, and no existence apart from the
divine essence, on the other. They are the
prototypes and causes of all external existents
because they are the potential relations
between the divine names as well as the
potential modes of the divine essence. When
these potentialities become actualities we have
the so-called external world. Yet, there is no
real becoming, and no becoming in space and
time, The process goes on from etemity to
evelastingness.

This complicated relation between the
One and the many is nowhere systematically
explained in ibn Arabi’'s works, not even in
the Fusus. A certain formal dialectic can be
detected in the Fusus where the author
altempts to explain his metaphysical theory of
reality, but the thread of the formal reasoning
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15 often interrupted by outbursts of mystic
emotion. Ibn *Arabi is essentially a mystic,
and in the highest degree a dreamer and
fanatist was we have already observed. He
often uses symbols and similes in expressing
the relation between the multiplicity of the
phenomenal world and their essential unity.
The One reveals Himself in the many, he says,
as an object is revealed in differing mirrors,
each mirror reflecting an image determined by
its nature and its capacity as a recipient. Or 1t
15 like a source of light from which an infinite
number of lights are derived. Or like a
substance which penetrates and permeates the
forms of existing objects: thus, giving them
their meaning and being. Or it 15 like a mighty
sea on the surface of which we observer
countless waves forever appearing and
disappearing. The eternal drama of existence
15 nothing but this ever-renewed creation {al-
khalg al-jadid) which is in reality a process
of self-revelation. Or again, he might say, the
One is the real being and the phenomenal
world is its shadow having no reality in itself.

But beautiful as they are, such similes are
very ambiguous and highly misleading. They
are at least suggestive of a duality of two
beings: God and the universe, in a system
which admits only an absolute unity. Duality
and multiplicity are illusory. They are due to
our incapacity to perceive the essential unity
of things. But this oscillation between unity
and duality is due to confusing the epistemic
side of the issue with 115 ontological side.
Ontelogically, there are two aspects: a reality
which transcends the phenomenal world, and
a multiplicity of subjectivities that find their
ultimate explanation in the way we view reality
as we know it. To our limited senses and
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intellects the external world undergoes a
process of perpetual change and
transformation. We call this creation but it is
in fact, a process of self~unveiling of the One
Essence which knows no change.

Notion of Deéty: In spite of his
metaphysical theory of the nature of reality,
ibn *Arabi finds a place for God in his system.
His pantheism like that of Spinoza, is 10 be
distinguisehd from the naturalistic philosophy
of the Stois and the materialistic atheists. God
that figures in his metaphysics as an unknown
and incommunicable reality, beyvond thought
and description, appears in his theology as the
object of belief, love and worship. The warmth
of religious sentiment displayed in his writings
attaches itself to his conception of God in the
latter sense which comes close to the
monotheistic conception of Islam. Indeed he
tries his utmost to reconcile the two
conceptions; but his God is not in the strict
religious sense confined to Islam or any other
ereed. He is not the ethical and personal God
of religion, but the essence of all that is
worshipped and loved in all religions:

“God has ordained that ve shall worship
naught but Him",

This is interpreted by ibn “Arabi to mean
that God has decreed that nothing is actually
worshipped except Him. This 15 an open
admission of all kinds of worship, so long as
the worshippers recognize God behind the
external *forms’ of their gods. They call their
gods by this or that name, but the gnostic {af-
‘arif) calls his God *Allah’ which is the most
universal of all names of God. Particular
objective of worship are creations of men’s
minds, but God, the Absolute, is untreated.
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We should, not, therefore, confine God to any
particular form of belief to the exclusion of
other forms, but acknowledge Him in all forms
alike. To limit Him to one form—as the
Chrisians have done—is inhdelity {(Aufr): and
o acknowledge Him in all forms is the spirit
of true religion. This universal religion which
preaches that all worshipped objects are forms
of One Supreme Diety is the logical corollary
of thn *Arabi’s metaphysical theory that reality
is ultimately one. But it has its deep roots in
mysticism rather than in logie. It 15 nowhere
beiter expressed than in the following verse:

“People have different beliefs about God
But | behold all that they believe™,

And the verse:

“My heart has become the receptacle of every
“farm”,

It is a pasture for gazelles and a convent for
Christian monks,

And a temple for idols, and pilgrims Ka'bah,
And the Tablets of the Torah, and the Book
of the Jhr o,

I follow the religion of love whichever way
its camels take,

For this is my religion and my faith™,

So, all paths lead to one straight path
which leads to God. It would be a gross
mistake to think that ibn *Arabi approves of
the worship of stones and stars and other idols,
tor these as far as his philosophy is concerned
are non-existent or mere fabrications of the
human mund. The real God 15 not a tangible
object; but one who reveals Himself in the
heart of the gnostic. There alone He is beheld.

This shows that ibn “Arabi’s theory of

religion s mystical and not strictly
philesoplucal. It as wis oot in his much wider

theory of divine love, The ultimate goal of all
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mysticism 15 love; and in 1bn *Arabi’s mystical
system in parficular, it is the full realization
of the union of the lover and the Beloved.
MNow, if we look deeply into the nature of
worship, we find that love forms its very basis.
To worship is to love in the extreme. No object
is worshipped unless it is invesied with some
sort of love; for love is the divine principle
which binds things together and pervades all
beings. This means that the highest
manifestation in which God is worshipped is
love. In other words, wniversal. love and
universal wroship are two aspects of one and
the same fact. The mystic who sees God (the
Beloved) in everything worships Him in
everything. This is summed up in the following
verse:

“I swear by the reality of Love that Love is
the Cause of all love. Were it not for Love
{residing) in the heart, Love (God) would not
be worshipped™.

This is because Love is the greatest object
of weorship. It is the only thing that is
worshipped for its own sake. Other things are
worshipped through it

God, as an object of worship, therefore,
resides in the heart as the supreme object of
love. He 1s not the efficient cause of the
philosophers or the trascendent God of the
Mu*tazilites. He is in the heart of His servant
and is nearer to him than his jugular vein.
“My heaven and my earth contain Me not",
says the Prophetic tradition, “but | am
contained in the heart of My servant who is a
believer™.

Goel el Man 1t was Husain b, Mansur
al-Hallaj (d. 309/922) who first laid down the
foundation for the theory that came to be
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known in the writings of ibn *Arabi and “Abd
al-Karim al-lili as the Theory of the Perfect
Man. In the final form m which 1bn “Arabi
cast it, it played a very important role in the
history of Muslim mysticism. Hallaj's theory
was a theory of incarnation based on the
Jewish tradition which states that “God created
Adam in His own image™—a tradition which
the Sufis attributed to the Prophet. He
distinguished between two natures in man: the
divine (af-fafunt) and he human {al-nasu). The
two natures are not united but fused, the one
into the other, as wine is fused inte water,
Thus, for the first time in the history of [slam
a divine aspect of man was recognised, and
man was regarded as a unigue creature not o
be compared with any other creature on
account ol his divinity,

The Hallajtan idea was taken up by ibn
*Arabi, but completely transformed and given
wider application. First, the duality of lake
ad nasuwt became a duality of aspects of one
reality. not of two independent natures,
Secondly, they were regarded as actually
present not only in man but in evervihing
whatever: the masut being the external aspect
of a thing, the rafmd, its internal aspect. But
God who reveals Himself in all phenomenal
existence is revealed in a most perfect and
complete way in the form of the perfect man.
who is best represented by prophets and saints.

This forms the mam theme of the Fusus
al-Hikean and el -Tadbirar wl-Halivva of ibn
Arabi, but many of its aspects are dealt with

in his Furfwhar and other works, Each one of

the twenty-seven chapters of the Fusus s
devoted to a prophet who is both a Logos
(kalimady) of God and a represemtative of one
of the divine names. They are also cited as
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examples of the perfect man. The Logos par
excellence 1s the Prophet Muhammad or rather
the reality of Muhammad, as we shall see later.

So man in general—and the perfect man
in particular—is the most perfect manifestation
of God, The universe which, like a mirror,
reflects the divine attnibutes and names in a
multiplicity of forms, manifests them
separately or analytically. Man alone manifests
these attributes and names collectively or
synihetically, Hence, he is called he microcosm
and the honouwred epitome (al-mukhtasar al-
sharify and the most universal being (af-kaun
af-faxrni) who comprises all realities and
grades of existence. In him alone the divine
presence 15 reflected, and through him alone
God becomes conscious of Himself and His
perfection. Here are ibn *Arabi’s own words:

“God, glory o Him, i respect of His most
beautiful names, which are beyond
enumeration, willed 1o see thewr o'var
{realities), or if you wish you may sav, His
fownl “ayn, in a Universal being which
contains the whole afTair—inasmuch as it s
endowed with all aspects of existence—and
through which (alone) His mystery is revealed
to Himsell: for a vision which consists in a
thing secing itsclt by means of itself is not
the same as that of the thing seeing something
else which serves as a mirror... Adam was
the very cssence of the polishing of this
mirror, and the spirit of this form (e, the
form in which God he revealed Himselt:
which 15 man}.”

Here, Ibn *Arabi almost repeats the words of
Hallaj who says:

“God looked into ctemnity, prior o all things,
contemplated the essence of His splendour,
and then desired to project outside Himself
His supreme jov amd love with the object of
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speaking to them. He also created an image
of Himself with all His attributes and names.
This image was Adam whom God glorified
and exalted.”

Yet, the difference between the two thinkers
is so fundamental. Hallaj 15 an incamationit;
ibn *Arabi, a pantheist. On man as the
microcosm he says:

“This spirit of the Great Existent (the
Liniverse)
Is this small existent (man).

Without it God would not have said:

‘I am the greatest and the omnipotent’.
Let mot my contingency veil thee,

Or my death or resurrection,

For if thou examinest me,

I am the great and the all-embracing.
The eternal through my essence.

And the remporal are manifested™.

This is why man deserves the high honour
and dignity of being God's vicegerent on
earth-—a rank which God has denied all other
creatures including the angels. This superior
rank goes not o every individual man, for
some men are even lower than the bests, but
to the perfect man alone, and this for two
reasons:

{a) He is a perfect manifestation of God
in virtue of unity in himself, of all
Cod's attributes and names,

(b} He knows God absolutely through
realizing in some sort of experience
his essential oneness with Him.

Here ibn “Arabi’s metaphysical theory of man
coincides with the theory of mysticism,

Ethical and Religions Implications: We
have already pomnted out that ibn “Arabi’s
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pantheistic theory of the nature of reality is
the pivot round which the whole of his system
of thought turns. Some aspects of this
philosophy have been explained; and it remains
now ta show its bearing on his attitude towards
man’s ethical and religious life.

Everything in ibn *Arabi’s world is
subject to rigid determinism. On the ontholo-
gical side we have seen that phenomenal
objects are regarded as the external
manifestations of their latent realities and
determined by their own laws. Everything is
what it is from etemnity and nothing can change
it, not even God Himself. “What vou are in
vour state of latency (thubut) is what you will
be in your realise existence {zuhur)”, is the
fundamental law of existence. It is self-
determinism or self-realization in which
freedom plays no part either in God's actions
or in those of His creatures. Moral and
religious phenomena are no exception. God
decrees things in the sense that He knows them
as they are in their latent states, and pre-judges
that they should come out in the forms in
which He knows them. S0 He decrees nothing
which lies outside their nature. This is the
mystery of pre-destination {(sirr al-gadar).

There is, therefore, a difference between
obeying one’s own nature and obeving the
religious command, a distinction which was
made long before ibn *Arabi by Hallaj. On
the one, hand, all men—indeed all creatures—
obey their own law which he calls the creative
law (al-comir al-takwing), On the other, some
obey and others disobey the religious Law (al-
amr ai-taklifi). The first 15 10 accordance with
God's creative will {al-mashivvah) which
brings things into existence in the forms in
which they are eternally pre-determined. The
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second 15 something imposed from without for
some ulterior reason, ethical, religious, or
social. Everything oheys the creative
commands in response to its own nature, and
by so doing obeys God's will, regardless of
whether this obedience is also obedience or
disobedience to the religious or ethical
command. When Pharaoh disobeyed God and
Thlis (Satan) refused the divine command to
prostrate himself before Adam, they were in
fact obeying the creative command and
carrying, out the will of God, although from
the point of view of the religious command
they were disobedient. To express the same
thing in different words, an action-in-itself, i.e.,
irrespective of any form whatever, is neither
good nor evil, neither religious nor irreligious.
It is just an action pure and simple. It comes
under one or another of these categories when
it is judged by religious or ethical standards.

The whole theory reduces obedience and
disobedience in the religious sense to a mere
formality, and denies moral and religious
obligations. It tells us that man is responsible
for his actions, but affirms that he is not a
free agent to will his actions. Responsibility
and complete absence of freedom do not go
together. Theoretically, there are different
alternatives out of which man may choose his
actions, but according to third theory he is so
created that he chooses his actions, but
according to this theory he is so created that
he chooses the only alternative which i35
determined by his own necessary laws. So he
actually chooses nothing and has no more
freedom than a stone falling down to the earth
in obedience to its own law.

Thus we go on moving within that closed
circle of thought which is so typical of ibn
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‘Arabi’s reasoning. He has one eve on his
pantheistic doctrine with all that it entails, and
the other on Islamic teachings, and oscillates
between the two all the time. His pantheisic
doctrine implies that God is the Ultimate Agent
of all actions, and Islam insists on the mortal
and religious reponsibility of man for his
actions, The two confilicting points of view
cannot be reconciled, and ibn Arabi’s way of
reconciling them is full of paradoxes. He is
more consistent when he says that all actions
are created by God and there is no real
differences between the Commander and the
commanded. There is no real servantship
{ ‘ubudivyak), for the servant is one who carries
out the commands of his master. But in reality
the servant of God is a mere locus (mahall)
through which God’s creative power acts, S0
the servant 15 the Lord and the Lord 15 the
servant.

This seems to contradict what we have
already said, i.e., that, according to ibn “Arabi,
actions belong to man and spring directly from
his nature in a determined way, Actually, there
is no contradiction when we think of the
distinction he makes between the One and the
many. In fact, all his paradoxes can be solved
when considered in the light of this distinction.
When he says that God is the doer or all
actions, he is regarding the question from the
point of view of the One, for God's essence is
the essence of men to whom actions are
attributed. And when he asserts that men are
the doers of their actions, he is regarding the
question from the point of view of the many.

Having reduced obligation, obedience,
disobedience, and similar other concepts o
mere formal relations, it was natural enough
for him to give the concepts of punishment
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and reward a positive content, Heaven and hell
and all the eschatological matters connected
with them than are described in the minutest
details but no sooner does he give a
constructive picture of one of them he uses
his allegorical method of interpretation to
explain 1t away. His method bears some
remarkable resemblance to that of the
Isma‘ilians and the Carmathians, used for the
same purpose. All eschatological terms such
as punishment, reward, purgatory, the Balance,
the Bridge intercession, heaven, hell and so
on, are regarded as representations of states
of man, and corporealisations of ideas, What
we learn from Tradition. he says, are words,
and it is left to us to find out what is meant
by them, i.e., 1o read into them whatever
meaning we please. This is precisely what ibn
Arabi himsell has done. Heaven and hell,
according 1o him, are subjective states, not
objective realities. Hell is the realization of
the individual “self’; it is selfhood. Heaven is
the realization of the essential unity of all
things. There is no real difference between the
two. If any, the differences is oue of degree,
not of kind. Salvation i3 the ultimate end of
all. Speaking of the people of hell and heaven,
ibn “Arabi says:

“Mothing remains but the Fulfiller of Promise
alone:

The threat of God has no ohject to be seen,
When they enter the Abode of Misery they
gxperience

Pleasure wherein lies a bliss so different
From that of the Gardens of Everlastigness.

[t is all the same: the difference is felt at the

beatific vision™.

This means that when the truth is known
and God reveals Himself as He really is,
everyone, whether in heavens or in hell, will
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know his position, i.e, will know how near or
how far he is from the truth. Those who fully
realize their essential oneness with God are
the blessed ones who will go to paradise.
Those who are veiled from the truth are the
damned ones who will go to hell. But both
parties will enjoy in their respective abodes
happiness proportionate to their degree of
knowledge.

Here an attempt has been made to give a
bird’s-eye view of a tremendously vast field.
We have concentrated on the most important
features of ibn "Arabi’s life and thought; many
important facts have of necessity been omitted
for lack of space. If ibn “Arabi experienced—
as we must assume he did—some sort of strain
while writing his mystical philosophy, we are
placed under greater strain while writing about
him. There is more than one way of
imterpreting his ideas and fashioning his
intricate and obscure style. This makes i
possible for scholars to give not only different
but conflicting accounts of his teachings. The
present account deals with him as a thorough-
going pantheist who tried his best to reconcile
his pantheistic doctrine with Islam. In doing
so the had to read new meanings into a mystic
religion.

It is true he never lost sight of he idea of
Gohhead, but his God is not the transcendent
God of revealed religions, but the Absolute
Being who manifests Himself in every form
of existence, and in the highest degree in the
fact form of man. People may agree or disagree
with some of his theories, buit the remains
that in production and influence he is the
greatest Arabic-speaking mystic Islam has ever
produced. It has been said that he has annulled
religion in the orthodox sense in which it is
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usually understood. This 15 not altogether true.
He has done away with a good many concepts
which were so narrowly understood by Muslim
jurists and theologians, and offered in their
place other concepts which are much deeper
in their spirituality and more comprehensive
than those of any of his Muslim predecessors.
His i1deas about the universality of
evervthing—being, love, religion—may be
considered landmarks in the history of human
thought.
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Ibn ‘Ashir, Abu 'l-*Abbas Ahmad
B. Muhammad B. (d. 1362/3)

Abu "1-"Abbas Ahmad B, Muhammad B.
‘Umar Al-Ansari Al-Andalusi [bn *Ashir was
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an eminent sufi of the Marinid period, was
patron saint of the town of Sale, where he
died in 764 or 765 or 765/1362-3. He was a
native of Jimena in Spain and, for unknown
reasons, left there to settle in Algeciras, There,
he supported himself by teaching the Kur'an,
and seems to have been happy there until one
of the holy men with whom he was acquainted
and in whom he had great confidence, advised
him to flee from the country before the
Christians arrived. He then undertook the
pilgrimage to Mecca.

On his return from the east he stopped at
Fez, than went to visit one of his sisters at
Meknes; but he probably did not find there
what he was looking for, and, setting off again,
he settled at Shalla, on the left bank of the
Bou Regreg, having been offered by a Sufi,
Abu *Abd Allah Muhammad al-Yaburi, whose
disciple he became, a khalwa in the zawiya
which he had set up inside the cemetery. On
the death of his master, he left this peaceful
place, so conducive to meditation, for another
zawiva in Sale itself, on the right bank of the
river, near the Great Mosque. Later, with some
hard-earned savings, he acquired a small house
in the west of the town, opposite the al-
Mu*allaka gate which opens on to the cemetery
where his tomb now stands.

Ibn “Ashir, in spite of his learning, was
neither an intellectual nor a pedant. He taught
mainly the Kur'an, still in order to support
himself, for he always made it a strict rule to
live by his own work. Ibn Kunfudh of
Constantine relates that at the time that he met
him at Sale in 763/1361-2, i.e, about two
vears before his death, he was eaming his daily
pittance by copying a work of hadith, the
‘Umda, which was one of his favourite books.
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It is said that he himself bound the copy he
had made and sold it for exactly what the work
had cost him.

His dislike of the world earned him the
reputation of being an eccentric solitary. In
T57/1356, the Sultan of Morocco (it must have
been Abu “Inan the Marinid) is said to have
tried in vain to approach him, which is why
his pleasant and relaxed manner and the smile
with which he greeted Ibn Kunfudh, caused
general surprise among his disciples and the
devout persons who were his followers.

His preference for solitude, silence and
meditation increased with age. He had little
liking for spiritual gatherings and he barely
endured the meetings of fukara’, at which he
refused to preside and during which he spoke
only rarely and with the utmost reluctance. Ibn
*Ashir at the end of his career was a man
poorly clad, not easy to approach, gloomy,
afflicted by a sort of chronic internalspasm,
who kept company with the dead whom he
visited in the cemetery bdhind the Great
Maosque,

He belonged to no fraternity. According
to Ibn Kunfudh, his tarika was based on the
strict, zealous, sincere and unreserved
observation of the teaching contained the Thya’
of al-Ghazali. Always most anxious to
distinguish exactly between what is halal and
what is haram, he was particularly careful o
accept nothing from anybody and to submit
himself daily to a strict examination of his
own conscience. Une of his biographers, al-
Hadrami, asserts that the Ri*aya of al-Muhasibi
was one of the works which he constantly read.

Many Sufis gathered round Ibn “Ashir at
Sale. which was a place suitable for meditation
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and appeared at that time to those who,
aspiring to the mystic life, were flesing from
Fez as a haven of peace and security. Thus
one of them, Ibn *“Abbad of Ronda, came to
spend several years there in the company of
the saint, of whom he became a famous
disciple.
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Ibn ‘Ata’ Alldh (d. 1309)

Ibn *Ata’ Alldh, Tadl Al-Din Abu "l-Fadl
Ahmad B. Muhammad B. *Abd Al-Karim
B.Ata" Allah al-iskandari Al-Shadhili, Arab
mystic, was a follower of the doctrines of the
mystic al-Shadhili (d. 656/1258) as a disciple
of the mystic Abu “I-*Abbas Ahmad b. Al
al-Ansarn al-Mursi (d. 686/1287). He wrote a
biographical work on the life and teachings of
both mystics, entitled Lata'if al-minan fi
manakib al-Shavkh Abuw '[-'Abbas wa-
Shaykhihi Abu'l-Hasan,

Originally from Alexandria, Ibn *Ata’
Allah lived in Cairo and died there on 16
Djumada 11 70921 November 1309 in the
madrasa al-Mansuriyya., Brockelmann lisis
twenty works by Ibn *Ata Allah, principally
on mysticism and asceticism, of which six are
in print and the rest in manuscnipt. By far the
most celebrated of his works 15 a collection of
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maxims of a distinct beauty of expression, al-
Hikam al-‘Ata’iyva, with numerous
commentaries down to modern times, among
them CGhayih al-mawahib al-‘alivva by the
Spanish mystic Ibn “Abbad al-Rundi (d. 796/
1394). He 15 also said 1o have written in the
fields of Qur'anic exegesis, traditions,
grammar and the methodology of law,

Ibn *Ata Alldh was one of the foremost
adversaries of the renowned Hanbali
jurisconsult and theologians, Ibn Taymiyya (d.
T28/1328). When the latter was arrested in
Shawwal 707/March-April 1308, it was Ibn
*Ata’ Allih who made accusations against him
for attacks which he had made against lbn al-
‘Arabi and other mystics, but none of the
accusations was substantiated. Ibn *Ata Alldh
no doubt had reason to oppose lbn Taymiyya,
who condemns certain doctrines held by the
mystics.

Thus for instance, in his Madimu'ar al-
rasa il wa 'l-masa’il, Ibn Taymiyya condemns
as an innovation (bid a) the formula of dhike
mentioning the name of God as a single term,
either in the form of a noun or a pronoun {al-
istin eil-mfrad muzhar wa-mudmar). Here, [bn
Taymiyya attributes it to al-Ghazali, but adds
that some of his contemporaries were guilty
of it (wahadha wa-ashbalimhy waka'a li-ha 'di
ment kana fi zomaning). We know that this
applies to Ibn *Ata® Alldh, among whose works
is one entidled af-Kasd al-mudiorrad fi ma‘rifas
al-ism el -mufrod.

lbn “Ata® Alldh was claimed by the
Shafi‘is as well as the Malikis, At his death
he was interred in the Karafa Cemetery in
Cairo where his tomb was for long the object
ol pious visits. It is located in the south-eastemn
group of tombs.
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Ghayth al-mawahib al-"alivye (Bulak, 1285/1868)
by the Spanish mystic Ibn “Abbad al-Rundi
(according to al-Birzali in 1bn Kathir, xiv, 43).
lbn Taymiyya, who condemns certain
doctrines held by the mystics. Thus for

instance, in his Madimn 't al-rasa’dl wa -
masa il (5 vols., Cairo 1341-9), v, B,

[bn “Ata® Allih, among whose works is one entitled
al-Kasd al-mudiarrad T ma'rifar al-ism al-
mafrad (Cairo 1930).

[bn “Ata” Alldh was claimed by the Shafi®is (Swbki,
Tabakat al-Shafi‘ivwwo al-kubra, v, 176) as
well as the Malikis (Tbn Farhun, Dibadj, 70).
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Ibn Barradjan (12th Century)

Abu *I-Hakam “Abd al-Salam b. “Abd al-
Rahman b. Muhammad b. *Abd al-Rahman al-
Lakhmi Ibn Barradjan was an eminent
Andalusian mystic theclogian. He was born
in North Africa, who tavght in Seville during
the first half of the 6th/12th century. His name

15 often associated with that of the celebrated
Sufi Ibn al-* Arif, head of the Almeria school.

With lbn Kasi and Abu Bakr al-Mayuri,
these two men were indeed the leaders of the
resistance movement direcied against the
Almoravids by the canomists and traditionalists
and. in general, by those men of religion who,
under the influence of the master al-Ghazali,
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were then inclining towards tasawwuf But it
is tempting to think that, far more than Ibn al-
“Arif, it was [bn Barradjan who was the most
ardent and active inspiration of this Sufi
opposition to the inguisition of the Almoravid
fukaha'

ibn al-Abbar, his principale biographer,
states that he was outstanding among his
colleagues in merit and abilities, and that he
was known as the Ghazali of al-Andalus. This
pre-eminence seems to emerge clearly from
the fragments of correspondence between
himself and Ibn Barradjan appears to have
been more involved in events than his
companion and friend. He aspired to the
imama. According to al-Sha*rani ( Tabakar, i,
| 5), he was recognized as imam in 130
villages.

This advancement and the agitation which
probably accompanied it aroused the
suspicious of the Government's local agents.
Alerted by them, the Almoravid primce
summoned 1bn Barradjan, Ibn al-* Anif and Abu
Bakr al-Mayurki to Marrakush. The last-named
managed to escape and took refuge in Bidjava,
travelling from there to the East where
previously he had lived for a time. The other
two both died in 336/1411, the vear of their
arrival in Morocco. This date is more generally
accepted than the year 537/1142 given by Ibn
al-Khatib.

The two men were accorded very differemt
treatment. To lbn al-"Anf, the prince offered
his belated but certainly sincere regrets. As
tor the unfortunate Ibn Barradjan, “Ali b,
Yusuf gave orders that his body should be
thrown onto the town Dunghill, without any
prayers for the dead. The intervention of *Al
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b Hirzihim, a courageous Sufi from Fas who
was then passing through Marrakush saved him
from such a disgrace, Ibn Barradjin, was buried
in the corn-market square (rabhar al-hinta).
In the very year that followed his death, Ibn
Kasi came out into oppen rebellion against the
Almoravids in the Algarve.

Barradjan was versed in the science of
kira‘ar, translation and kolam. As a Sufi, he
led an exemplary life of auwsterity, dedicated
to worship. He wrote a commentary on the
Kur'an conceived in the spirit of his esoteric
doctrine, and also a commentary on the names
of Alldh. Among other miracle with which he
was credited, he was said to have predicted in
520, with mathematical accuracy, the capture
of Jerusalem by Saladin, as well as the actual
wear in which that event took place, that is to
say Radjab 583/1187.

This aspect of his learning implies that
Ibn Barradjan had a reputation for divination,
of evident appeal to the popular imagination.
When summoned to Marrakush, he had
foreseen that only a short span of life was left
to him, but also that *Ali b. Yusuf too would
die soon afterwards. In fact the prince's death
occurred one year after his own,

[bn Barradjan belongs to the great Sufi
tradition of the school of Ibn Masarra, but like
the other Andalusian mystics of his time, he
felt the influence of al-Ghazali, Ibn Khaldun
places him in the category of men of the
tadialli {revelation, divine irradiation), whom
he contrasts with the category of the theorists
of monism (wahda), for whom God is the
totality of the manifested and non-manifested
world, the sole reality. The memory of Ibn
Barradjan seems to have remained alive for a
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long time among the populace. In Marrakush,
he is still known by the name Sidi Berridjal.
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Ibn Hirzihim (d. 1164)

Ibn Hirzihim, Abu "L-Hasan *Ali b,
Isma‘il b,. Muhammad b, *Abd Alldh was an
eminent jurist and sufi of the school of al-
Ghazali. He was a native of Fas, Al-Tadili,
his earliest biographer, does not give the date
of his birth, It may however be conjectured
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that he was born during the second half of the
reign of Yusuf b. Tashfin and he died in the
last ten days of Sha*ban 559/July 1164, that is
ter say about sixteen years afler the fall of the
Almoravid dynasiy.

While quite young, he knew and
associated with a shaikh by the name of Abu
I-Fadl lbn al-Nahwi (d.513/1119-20), who
was very devoted to the doctrine of al-Ghazali.
But it was above all to his paternal uncle, Abu
Muhammad Salih lbn Hirzihim, that *Ali owed
his initiation into the Sufism of al-Ghazali.
This relative (with whom he must not be
confused) had made the joumney to the East
and stayed in Syria and Palestine, where he
had the good fortune to meet the master Abu
Hamud,

*Ali Ibn Hirzihim, in his turn, had the
opportunity, when teaching in Fas, to confer
the benefits of his learning upon such
distinguished intellets as the voung and
attentive Abu Madyan Shu®ayb who, eager for
instruction, travelled to Morocco in search of
teachers.

During the difficult days when the
Almoravid inquisition was becoming rigorous,
Ibn Hirzihim remained faithful to his
convictions. But, in the stifling atmosphere
created by the intransigent Malikism of the
Almoravid fukahi, he probably suffered
agonies of doubt and fear. One day, he is said
to have resolved to burn the copy of the fhya'
that he had been keeping in his house, in spite
of the threats and demands of the authorities.
He was then subjected, in a dream, to a severe
beating, the effects of which he could still feel
even after waking up. This divine warning
proved salutory.
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Under various circumstances he indeed
showed that he was least afraid to risk his life
and peaceful existence in order to defend and
win respect for his opinions. He suffered
imprisonment in Fas. The miraculous
mtervention of the still living saint Abu Ya'za,
the Sidi Bu “Azza of the people, saved him.
But it was the incident which marked the death
of Ibn Barradjan which allowed Ibn Hirzihim
to express with full force his condemnation of
the persecution waged by the fukaha' against
Sufism and philosophical speculation.

*Al b. Yusuf having ordered the corpse
of Ibn Barradjan to be thrown onto the town
dungheap, Ibn Hirzihim, who was staying in
Marrakush at the time, made a vigorous protest
against the degrading decree and, disregarding
the prince's orders, caused the population of
the capital to be publicly invited to do honour
to the Sufi scholar by a funeral that was worthy
of him.

Ibn Hirzihim cannot be compared, for
talent and intellectual Justre, with lbn al-*Arif,
Ibn Barradjan or even with Abu Bakr al-
Mayurki of Granada, the three representatives,
with Ibn al-Kasi, of the Spanish Sufism so
implacably opposed to the Almoravid regime;
nevertheless he belongs incontestably, like Abu
'I-Fadl Ibn al-Nahwi, with that group of
shaikhs, few in number but courageous and at
times brilliant, who, in Spain, particularly and
to a lesser extent in the Maghrib, had the
courage and strength of character to make a
solemn protest against the severities and abuses
of the Almoravid inguisition, thus helping to
prepare for the fall of the dynasty, which Ibn
Tumart, another shaikh claiming kingship with
the school of al-Ghazali, was 1o overthrow.
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Sidi “Ali's tomb stands some fifteen
kilometres to the south-east of Fas, at Sidi

Harazem, where there is a hot spring much
frequented by the towns folk.
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Ibn Isra’il Al-Dimashki,
Mohammad B. (1206-1278)

Mohammad B, Sawwar B. lsra’il B. 1sra’il
Al-Shaybani lbn Isra’il Al-Dimashki was an

eminent sufi and poet (603 77/1206-T78).
Amidst the medioere poetic talents prevailing
in Egypt and Synia during the 7Tth/8th century,
Madym al-Din Abu "I-Ma*ali Ibn Isra’il
occupies a place of distinction, while providing
a typical example of the numerous writers of
insipid poetry who flourished during that
century. His life is perhaps, of greater interest
than his work; bom in Damascus, where he
studied, he embarked upon a sirange career as
a dubious mystic and pleasure-loving poet.

He joined the suspect Sufi order founded
by Abu Muhammad ‘Al al-Hariri (d. 645/
|247-8). whose character and doctrine were
severely criticised by orthodox authorities such
as Shams al-Din al-Dhahabi. The bad
reputation of this shaykh cast a shadow of
suspicion upon Ibn Isra’il which was to persist
throughout his life. However, Ibn Shakir al-
Kutubi states that he received the khirka of
the Sufi from the hands of Shihab al-Dan al-
Suhrawardi, which is not possible, since the
latter died in 59771 183.

Ibn Isra’il began to travel up and down
the land, in the manner of the poor Sufis (*ala
kadam al-fukara®), though he did not refrain
from indulging in such passing pleasures
(kada® al-awkat al-tayyiba) as presented
themselves. He frequented the company of the
rich and influential, belonged to their coteries,
wrote poems in their praise, etc.

His diwan is far more a reflection of this
worldly life than of his alleged mysticism,
although 1t begins with a poem in praise of
his shaykh al-Hariri. He once claimed
authorship of a poem by his contemporary and
rival Muhammad b. *Abd al-Mun‘im al-
Khiyvant (d. 685/1286) and the matter had to
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be submitted to the arbitration of Ibn al-Farid,
who discovered the truth,
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Ibn Luyun (1282-)

Abu Uthman Sa*d B. Abi Dja’ far Ahmad
B. Ibrahim Al-Tudjibi Tbn Luyun [Spanish
Leon] was a Andalusian scholar, poet and
mystic. born in Almeria in 631/1282 in a
family from Lorca, He was one of the most
learmed men of his time and acquired a mastery
ol all branches of learning. although he hardly

Biagraphical Encyclopaedia of Sufis

ever left his native town, where he died during
a plague epidemic in 750/1349,

Deeply religious, he remained celibate,
practised asceticism and, being naturally shy,
he avorded people and saw only a few friends
and pupils, among whom should be mentioned
two important persons: [bn Khatima and [bn
al-Khatib. He succeeded in forming a splendid
library, the best in Almeria in his time, and,
nol content with merely acquiring manuscripts,
he sought to compare them and to make
emendations in order to establish a correct text.

His production was very large, but the
greater part of it was not original since it
consists of compilations on hadith, medicine,
the sharing of inheritances, prosody,
agriculture, etc. He was fond of writing
summaries of important works, which he often
wrote in verse. Almost all his work, which
consisted of more than a hundred titles, is lost
and the part of it which has survived is
practically all unpublished. OF especial interest
is the urdjuza entitled Kitab Ibhda’ al-malaha
wa-inha’ al-radjaba i usul sina®at al-filaha (cf,
art. Filaha, n, (02a) of which an edition and
translation was promised some years ago by
1. Eguaras,

Ibn Luyun was an expert on poetical
matters, but himsell a mediocre poet, as one
of his pupils, al-Hadrami, admits. A large part
of one of his poetic works, the Kitab Nasa'ih
al-ahbab wa-saha’ih al-adab, was included in
a collection by al-Makkari (Mafh, Cairo, ed.
13671449, viii, 58-89), who also reproduces
{vitl, BO=108) extracts from two other works,
all in a sententious style and comparable to
the famous moral proverbs of his contemporary
Sem Tob de Carrion. He is also the author of
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muwashshahat, one of them containing a
khardpa in Romance and 15 thus “a backward-
looking archaizer™ (Garcia Gomez).
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Ibn Masarra, Muhammad B,
(883-931)

ibn Masarra, Muhammad B. “Abd Allah
B. Masarra al-Djabali, Andalusian philosopher
and mystic, born at Cordova in 269/883 and
died in 319931 in a hermitage on the Sierra
near this town, to which he had retired long
before. He lived during a periods in which
Muslim Spain suffered a veritable inquisition
conducted by the Maiki fukaha’. His father.
*Abd Allah, who may have been of Christian
descent. was a Mu tazili and in order to teach
his doctrines had to take many precautions,
The voung Muhammad became his pupil and
received [rom him a theological education as
well as training in asceticism. It can easily be
imagined that in these circumstances Ibn
Masarra acquired ar quite an carly age the habi
of leading a secret hife. withdrawn from the
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world, among initiates with whom he
conversed by allusions and symbols.

In 286/89%, *Abd Allah died in Mecca,
where he had taken refuge from his creditors,
Little is known of Ibn Masarra’s life between
this date and about 300/912, when his
brographers show him surrounded by disciples,
probably on his return from the East. But
already some time before this he had been
suspected of heterodoxy. A famous fakih,
Ahmad b. Khalid al-Habbab, had written a
short work denouncing s errors, and lbn
Masarra had thought it prudent to leave for
the East,

Asim Palacios thinks that the famous
mystie and ascetic Dho "I-Nun al-Misri (d. 245/
aol) was stull remembered as an example. Tbn
Masarra could also have met in Mecca his
contemporary Nahradjuri, a mystic with
pantheistic tendencies who died there in 330/
940 and he must have known a disciple of
Djunayvd, Abu Sa‘id Ahmad b, Muhammad b.
Zivad b, al-"Arabi (died at Mecca in 341/937),
This orthodox mystic, who preached a much
less esoteric doctrine than Thn Masarra, wrole
a book against him refuting his ideas,

The exact date of lbn Masarra’s return 1o
Spain is not known; it may have been at the
time when, on his accession, *Abd al-Rabman
1T introduced a more tolerant policy m order
to pacily the people (300:912), In his place of
retreat on the mountain of Cordova, he seems
to have taught a Farly large public, msisting
on the importance of the ascetic life and
disguising his thought on matters where his
doctrine might have proved. disturbing. He
reserved imitiation into the use of symbaols for
a more intimate group of disciples.
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Ibn Masarra was attacked particularly
after the promulgation of his works. The titles
of two of them are known: the Kitab al-Tabsira
and the Kitab al-Huruf, but none of them have
survived. He died, worn out by work and by
the austerity of his life, without having had to
undergo any physical suffering for his doctrine.

{1} The doctrine of the pseudo-
Empedocles. Sa‘id al-Andalusi, in his Tabakat
al-umam, reproduced by al-Kifti in his Ta'nikh
al-hukama’, connects Ibn Masarra's thought
with that of the pseudo-Empedocles. It was
probably for having devoted too much
attention this philosophy that he was suspected
of zandaka and it may be considered as the
core of his thinking. Although he was a
Mu'tazili, it should not be forgotten that one
essential argument of its theology was
attributed to Empedocles: “He was the first to
apprehend the union between the meanings of
the attributes of God: all lead to a unique
reality™ (al-Kifti, 16).

From these statements it is possible o
form an 1dea of what lbn Masarra’s doctrine
was. [he philosophy of the pseudo-
Empedocles has been set out by al-Shahrastani,
al-Shahrazuri {Rawda, Leiden MS 1888, 13r-
14r; extracts given by Azin Palacios), and al-
Kifti (15=16).

The mind which inquires into philosophy
is illuminated by it with a divine light. It
comtains a mystic conception of the truth: it
comes itself to the aid of whoever seeks to
acquire it. Indeed, philosophy produces in the
soul the desire to depart from this world, in a
spiritual rihla: for the scul does not belong
here but s imprisoned in the body: being a
spiritual thing. it comes under the influence

Biographical Encyclopaedia of Sufis

of the principle of pure love, whereas the body,
like all corporeal things, is subject to the action
of discord {(here we find the two opposing
principles which are the two poles of the
philosophy of the authentic Empedocles).

But, joined as it is to the body, the soul
15 In an intermediate (mutawassit) position;
using it as a starling point, 1t is possible to
understand the two extreme limits of reality.
But in order to understand the soul itself, it is
necessary for man himself to have a pure soul,
without admixture capable of dominating the
body. The knowledge of truth is the result not
only of the use of the appropriate faculty, it is
the expression of the ontological level attained
by the being of the person who knows it: it is
in fact the old idea that like is known by like.
Hence the need for a principle of asceticism.
The order of being is parallel to that of
knowing and even penetrates it. This is a
theme of Plotinus: the soul is simple, with an
asolute simplicity which is comparable 1o that
of light (nur) opposed to fire (nar), or to lux
(efiya’) opposed to lumen {dew ).

The individual soul is a part of the
universal soul (cf. Plotinus, Enneads, iv, 3,
1), It is derived from a fairly complex system
of ‘processions’. At the summit is the Prime
Bemng (al-Awal), the Creator (al-Bari”) who is
eternally his own Being-Himself {lam vazal
huwiyyatahu): he is pure Knowledge, pure
Will, Generosity, etc. He is the absolute Cause
{(*illa fakat), but not through a sort of pre-
existing will: the effect is subordinated to the
cause and comes after it (that al-"illa wa
ba“dhat). It has no essential co-existence with
it (ma‘iyya bi "l-dhat). The Creator is the cause
of all causes. His first effect {ma*lul) is the
“Unsur. which Asin Palacios transiates as
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primary Matter: it is the Source of the potential
being and of the multiplication of beings,
although itself simple and intelligible (cf. the
system of the lkhwan al-Safa’, in which
primary Matter i1s also placed among the
intelligible emanations, but on the last degree
after the Soul).

The second effect of the prime Cause,
produced through the intermediary of the
‘Unsur, is the Intellect (*Akl); the third,
through the intermediary of the first two, is
the Soul. All these emanations are simple
{basa’it}). After them come Universal Mature
{al-Tabi*a al-kulliyya) and secondary Matter,
which are composite {murakkabat). On this
process, which gives rise to the five
emanations, there is super-imposed another.
Al-Shahrastani states, infact, that on the one
hand the Creator brought forth (abda‘a) “reality
(shay') which is the first simple (basir)
intelligible™.

This is the ‘Unsur from which there are
next reproduced the realities known as
mabsutai, which are, by compared with the
prime Cause; cf. Plotinus, En., v, 3, 16 a—
and the Soul comparuison with the Intellect).
Then the murakkabat are derived from the
mabsutat. But on the other hand, the *Unsur
gives form (sawwara) in the Intellect “to such
forms as exist in it”, that is to the forms which
are potentially in it (cf. Plotinus, En., v, 3,
15), concerning the One, which Asin Palacios
makes exactly to correspond on this point to
the *Unsur: the prime Cause is not in the sense
in which one refers to the passive or receplive
power of matter, but through its productive
action without having with in itself the
multiplicity which it creates); the Intellect acts
in the same way on the Soul and the Soul on
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Universal Nature. In the nature manifested in
this world there then emerge, by a process
which is not defined, ‘rinds’ or bodies (fa-
hasalat kushur), which resemble neither the
Soul nor the Intellect, but which enclose a
‘pulp’ {lubb) or spirit.

Here al-Shahrastani’s exposition is far
from clear. In a first text he seems to mean
that the ‘pulps’ are formed by the last
generation of the forms in the lowest degree
of nature: these would be the corporeal forms.
The Intellect “looks at™ the “rinds™ (naara
ilayha) and perceives in the (absara) the
‘pulps’. As a result of this *look’ there spread
on the bodies (‘alayha) noble, beautiful and
brilliant forms which are the individual souls,
parts of the Universal Soul and not effects
emanating from it, that is to say ontological
distinct from the forms which are effects of
taswir. They are directed by the Intellect
and,through them, it sorts out (tamyiz) the
pulps, separating them from the rinds and
raising them into the spiritual world to which
they belong. We have therefore, a sort of
recovery by the Intellect of all the realities of
a spiritual and intelligible nature which inhabit
the body of the lower nature. The instruments
of this recovery are the individual souls, which
in this way receive a mission to rescue the
forms.

The corporeal forms or pulps are enclosed
within the bodies; the purely spiritual souls
are on the bodies. But in a second text it is
stated that the vegetative soul is the rind of
the animal soul which is in its mantikivya),
and the rind of the noetic soul (al-nafs al-
mantikiyya), and the rind of the noetjd soul
(*akliyya), conversely, that which is above is
the pulp of what is immediately below it, so
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that pulp of what 15 immediately below i, so
that pulp and rind have a relative value and
the intermediate souls (animal, dianoetic) may
be considered as rinds or as pulps according
to the relationship in which they are
considered.

There is, thus, a hierarchy of souls which
fit inside one another so as to enclose
themselves all within the prison of the material
body (secondary matter). Only the noetic soul
has the possibility of emerging. Finally,
according to a third text, the Universal Soul,
seeing the individual noted soul led astray
{mughtara) by the rebellion (tamarrud) of
animal and vegetative souls {a rebellion due
to their “alienation” (bu'd) with regard 1o its
universality), sends down (ahbatat) towards
them one of its parts, subtler and purer than
the rebel souls and the souls led astray: this is
the Prophet (Nabi}, sent (mab“uh} into each
of the revolutions of the Sphere.

Thus, the Prophet-Soul is sent by the
Universal Soul, not by the Intellect as stated
i the first text; it 1s purer than the rational
souls which it comes to save; finally, it is
uniquein its time whereas they are multiple, It
appears that al-Shahrastani juxtaposes several
traditions. That of the first text is derived from
the neo-Platoic gnosis, tained by Iranian
dualism: the function of the noetic soul is to
gather together all the luminous elements or
forms, imprisoned by darkness or matter; here
it is not a question of either rebellion or of
the seduction of the souls, but of a cosmic
salvation.

The tradition in the second text is that of
the philosophers of nature and of the
physicians. The third tradition is connected
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with the religious gnoses, perhaps, with the
Manichean gnosis, and is better adapted to
Islam: the conception of the prophet and of
his role presages the doctrine of al-Farabi. The
rational soul is misled by the lower souls and,
in spite of its spirituality, is unable to escape
by its own efforts. Thus, texts 2 and 3 are
complementary, Text |1 retains a separale
character. But another difficulty arises: the
theology of the pseudo-Aristotle (Dieterici, p.
10 of the Arabic text) attributes to Empedocles
the 1dea that souls fell in this world as the
result of a sin committed during their first stay.

It is true that Empedocles referred to
himself as an inspired prophet who had come
down to earth to escape the divine wrath
{Katharmoi, fragment 115), who had become
here a Master, capable by his learning of
extricating souls from the “earthly envelope’
{fragment 148 = kishr?). In al-Shahrastani, on
the other hand, it seems that the fault is that
of rational souls already bound to the animal
and vegetative, that is corporeal, powers. The
incarnation is considered here as the reason
for the sin, but there as the punishment of a
sin, in a sense which recalls centain Hindu
points of view,

Finally, the authentic Empedoclean
doctrine of Love (mahabba) which unites
(i'tilaf) and Hate {(ghalaba) which separates
{ikhtilaf} joined to this system. These are the
two principles which go to make up the
primary Matter, which marks spiritual beings
with the seal of pure Love and corporeal
beings with that of Hate. In the composite
bzings, the proportion of Love and of Hate
iHustrates their degree of spinituality or of
immateriality. It should be pointed out that the
eyclic rhythm of the cosmos which in
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Empedocles results from the interaction of
" these two principles absent in the pseudo-
Empedocles. Here ghalaba, in spite of its name,
15 less a factor of war and hostility, which
appears wrongly placed at the level of the first
emanation, than the simple fact of the
multiplication and division issuing from the
One in a Plotinan perspective.

As for Empedocles, E. Brehier had
already pointed out that the connection
between the Phusika and the Katharmoi is not
very clear. But in the pseudo-Empedocles, a
completely unorganised compilation, the
incoherence is still greater if one is to believe
the presentation of al-Shahrastani, It is not
known whether Ibn Masarra was equally
incoherent, or whether he attempted to produce
a more harmonious synthesis. He may have
made use of this many faceted system in order
not to arouse the suspicions of the orthodox.

From the extent to which he inspired 1bn
al-* Arabi, it may be supposed that he produced
at least the beginnings of an organised system,
Mevertheless prudence is necessary when
attempting to reconstruct, as Asin Palacios has
done, Ibn Masarra’s thought by reading the
doctrine of a not very coherent pseudo-
Empedocles into the brief passages in which
Ibn Hazm and Ibn al-*Arabi refer to this
thought,

Passages from lbn Hazm. (a) Fisal {iv,
198): “Ibn Masarra was in agreement with the
Mu®tazila on kadar. He stated that the
knowledge of God and His power are two
created temporal productions (muhdathatani
makhlukatani) and that God has two types of
knowledge: the one which He created long ago
as a whole and by one single act, the
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knowledge of the inversal realities which
cannot be grasped by the perception of the
senses ( =ghayb), for example the fact that
there will exist infidels an believers...; the
second type of knowledge is that of individual
truths, the knowledge of vision (shahada), for
example that which God has of the
unfaithfulness of Zayd and of the faith of
*Amr... Ibn Masarra recalls the Word of God:’
Alim al-ghayb wa *l-shahada (Kur'an V1, 73;
XL 9; XXXII, 6).

But this dces not mean what he thinks.
In fact, the obvious meaning of this text is
that God knows what you do even if you hide
it from Him. He knows that which you cannot
perceive of what was, is or shall be. The reason
which led Ibn Masarra to support this thesis
is that he really pushed the principles of the
Mu'tazilis to their extreme conclusions. For,
there existed among them those who say that
God knows continually that a certain person
will never believe and that another will never
be unfaithful; and who then give man the
power to make the Word of their Lord lie,
and to make null and cancelled that which has
never ceased to exist. This is an abominable

contradiction!

{b) Fisal {11, 126): “Djamn b. Safwan,
Hisham b. al-Hakam and Ibn Masarra... state
that God’s knowledge is something other than
God, that it is produced in time and created™,

The first of these texts is centred on the
idea of kadar, and of human freedom: in order
to safe-guard it, it is necessary that man's acts
should not be the object of an eternal
knowledge which would determine them right
down to each individual detail. The ascetic
life demands the liberty of the faithful, at least



T4

at the beginning and even although the ecstasy
of the mystic must one day reveal that it is
God Who does all. The problem of God's
knowledge of individual and contingent facis
occupied Mu'tazili thinking (ef. al-Ash*ari,
Makalat al-Islamiyvin).

The majority of these theologians
admitted, with various shades of opinions, that
God never ceased to know things before they
existed. An exception should perhaps, be made
for Hisham b. *Amr al-Fuwati al-Shaybani. It
15 thus, easy to understand why Ibn Kadari
doctrine of the Mu‘tazail to its ultimate
conclusions, by removing its contradiction.
Thus, we cannot support Asin Palacios when
he attributes to Ibn Masarra on this point the
thesis which was later to be that of Avicenna.
He writers:™ Avicenna, like Ibn Masarra....
states that God knows individual beings as
such, intentione secunda, that is to say in so
far as they are included in their universal
causes” {78, n.1).

Ibn Masarra’s thought seems rather to be
related to that of Christian theologians such
as Fonseca and Molina: the knowledge of
which he speaks here is the scientia media, or
scientia visionis that Leibnitz, taking the same
attitude as Avicenna and those Mu‘tazilis
whose inconsequentiality lbn Masarra intended
to point out, was to describe as scientia pure
empirica, which it is impossible to imagine
God,

The second text is entirely in the tradition
of Plotinus and of the pseudo-Empedocles.
God, the first principle, cannot possess
knowledge, for this would introduce in Him
multiplicity. It is the Intellect which knows,
with an intelligible and umiversal knowledge
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{the knowledge of the ghayb in the first text).
It 15 not clear whether the scientia media is
added simply as a necessary element in order
to safe-guard freedom, or whether it is an
integral part of lbn Masarra’s pseudo-
Empedoclean system.

It may be that the first knowledge derives
from the ‘universal Soul. In Ibn al-Arabi, the
divine ahadiyya does not recognise the
individual believer who prays; he must
therefore, address himself to the Rububiyya.
The Rububiyya could be considered as
corresponding to the universal Soul which
sends the prophets and through them, the Law
addressed to individual men, in which God
reveals himself as Lord,

{e) In a third text, Ibn Hazm states that
he obtained from a disciple of [bn Masarra,
Isma‘il b. *Abd Allah al-Ru*ayni, the following
opinion of his master: “The Throne is what
rules the world (al-mudabbir 1i *I-*alam}, and
God is too great for there to be atiributed to
Him the act of actually doing something™. By
*thing" (shay™) should be understood a reality
of the material world. Asin Palacios attempted
to identify the Throne, in this context, as the
first emanation, the ‘Unsur of the pseudo-
Empedocles. All the same, for Ibn al-* Arabi
from whom he quotes, the Throne is the
universal body. The matter remains doubtful.

{3) Passages from al-Futuhat al-Makkiyya
of Ibn al-"Arabi. (a) On the “Arsh. After a
guotation from the Kur'an (LXIX, 17) and
from a hadith of the Prophet on the bearers of
the Throne, he writes: It has been reported to
us as coming from lbn Masarra, one of the
greatest masters of the mystic way in
knowledge, states and revelation, that the
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Throne which is carried is in fact the divine
Kingship (Mulk)”. That which follows may
also be considered as the opinion of Ibn
Masarra:

“The Mulk is reduced to the following: Body,
Spirit, Mourishment (ghidha'), Degree
{martaba). Adam and [srafil are in charge of
the Forms {suwar); Gabriel and Muhammad
of the Spirits; Michael and lbrahim of the
means of subsistence (arzak); Malik and
Ridwan of the Promise and of the Threat
(Wa'd and Wa'id)... The bearers of the Throne
are those who are in charge of its government.
They thus govern an elemental form (sura
‘unsuriyya) or a luminous form (nurivya), and
a Spirit which rules the elemental form and a
spirit which rules the luminous form, and a
and the nourishment of the sciences and of
the knowledge for the Spirits and a palpable
degree (the felicity of entering Paradise or the
pain of entering Hell) and a spiritual degree
which is made from learning”™.

The reason why evervthing is doubled is
that, according to hadith, there are four
*bearers’ for the life here below and four for
the life after the Resurrection. It seems that in
Ibn al-*Arabi it is a case not of two worlds,
on tolologically separate, but of two aspects
of human life, the life of the body and the life
of the spirit in the mystic light. This having
been said, the developments which follow,
even though they are inspired by some of Ibn
Masarra’s ideas, derive entirely from lbn al-
"Arabi’s thought, and it is almost impossible
to find in them anything which indicates the
doctrine of his prsedecessor. It would be
equally arbitrary to look for similarities with
the philosophy of the preudo-Empedocles. Ibn
al-"Arabi’s system is much more complex: he
gives a meaning to the Pen (Kalam) and to
the Tablet (lawh), also to the Kursi.
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Nevertheless, at least in order to show side by
side both the possibilities of concordance and
their weaknesses the following table is (see p.
R872) inserted.

It may therefore be considered, without
having actual proof, that Ibn Masarra's
doctrine belonged somewhere between the
theories of the pseudo-Empedocles and those
of Ibn al-"Arabi, modifving the still very
metaphysical and speculative cosmology of the
former in the direction of the mystical
cosmology of the latter,

(b)The second text mentions Ibn Masarra
only in connection with an image, a
‘visualisation’” as H. Corbin puts it (L’
Imagination creatrice dans le Soufisme d’lbn
*Arabi, 175). Ibnal-"Arabi writes:

*..like the temple which is built on five
columns there is a raised roof which covers
the temple and walls in which there is no door.
Thus there is absolutely no means of entry
for anyone. But on the outside stands a column
attached to the wall. The infuitive mystics
touch it as they kiss and touch the Black
Stone...".

The rest of the passage 15 certainly an
amplification by Ibn al-"Arabi. Asin Palacios
considered that the five columns might be the
five emanations of the pseudo-Empedocles.
But this is impossible 1o accept, since this
image is the symbol, visualised mystically, of
the absolute divine Unity, the Ahadiyya: It is
evoked in the chapter of the Futuhat devoted
to the tanzih al-Tawhid which is expressed in
Giod by this formula: tanazzaha *an tanzih kull
munazzih. The temple cannot therefore, signify
the emanations. Moreover, the description is
clear: the five columns which support the roof
form part of this closed building; they do not
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support it from the outside. The roof, and
probably also the wall, covers them entirely.
This is the divine mystrery. It is therefore, noi
surprising that we are not told what the five
columns mean. It may be that the only
significance of the number five is the fact that
it is an odd number: “God loves the uneven™,
says a hadith and ibn al-*Arabi recalls that
this is the hadith expression of his Fardiyya
and of his Ahadiyya, providing a further
commentary on verse 7 of Sura LVIIIl: Ged
comes to add Himself to every odd number of
creatures, as a fourth of sixth, in order 10 make
it even, for He jealously guards His own
attribute. H. Corbin in fact, and rightly, is
interested only in the exterior column which
“alone is able to transiate to us the Invisible™.
It 15 a matter of mystricism, not of cosmology.

After the description of the Bayt, lbn al-
"Arabi writes: “wa-had nabbaha ‘ala dhalika
*bnu Masarra™. The demostrative dhalika could
refer to the temple, to the image, or to the
general fact of visualisation, of the visualising
intuition (Kashf suwari). The expression
nabbaha ‘ala, which means “draw attention
to”, points rather to the second hypothesis. 1bn
Masarra would therefore before be quoted
solely in support of “the noetic validity of the
visions of the active Image nation” (H. Corbin,
op. ¢it., 176). The image itself may not come
from lbn Masarra,

(4) Ibn Masarra as ascetic and mystic. In
referring, on the information provided by Ibn
al- Faradi, to other mystics of this period, in
particular to Dhu ‘I-Nn al-Misri and to al-
Mahradjuri, Asin Palacios has isolated what
might be the main features of the teaching and
the ascetic practices of Ibn Masarra, The goal
is the purification and the liberation of the
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soul through mortification, voluntary poverty
and the observance of silence; then by the
practice of the virtues: humility, patience, the
for-giving of wrongs, love of one's enemies.
The daily examination of the conscience
gradually raises the soul to the mystic station
of Sincerity.

(5) The school of Ibn Masarra. Asin
Palacios has studied the progress of lbn
Masarra's ideas, not only in Islam, but also in
Jewish and in Christian thought. We have
already mentioned his first disciple, al-Ru‘ayni.
The most famous heir of Ibn Masarra is lbn
al-*Arabi who, through the inter-mediary of
the movement of the muridun of Ibn al- Kasi
and through Ibn al-*Arif, can be considered a
member of his school,
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Ibn Sab*in (1217/8-1269/71)

*Abd Al-Hakk B, lbrahim B. Muhammad
B. Nasr, Al Akki Al-Mursi Abu Muhammad
Kutb Al-Din Ibn Sab‘in was a peripatetic
philosopher and Sufi (sufi ‘ol ka'idar al-
Jalasifa). He himself used the surname lbn
Dara. This last word, which, denotes a circle,
a ring, the halo round the moon, here
apparently signifies the null or zero which
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according to the kadi of Granada, Muhammad
b. Ahmad {d. 760/1358-9), was said to
correspond to the figure of seventy (sab'in)
according to certain methods of computation
peculiar to the people of the Maghrib.

Ibn Sab‘in was born in Muricia in 613 or
614/1217-8 and died in Mecca in 668 or 669/
1269-71. L. Massignon called him, Ibn Sab‘in.
His life, consisting entirely of controversies,
quarrels and persecutions, seems to have been
a long a painful trial, alleviated however, by
the love and loyalty bestowed on him by his
disciples, the sab ‘imivya, men humble of heart
and living in poverty.

In Spain, where he carried out his studies,
fortune at first favoured him. His wide leaming
and knowledge of medicine and alchemy were
esteemed. On the other hand, his Sufism was
suspect; he was reproached for some of his
doctrinal assertions, among others, that in
which he defined God as being the sole reality
of existing things; this was regarded as a
profession of monist faith, which his own
position as a hellenising philosopher could
only render more suspect in the eyes of the
‘wlame’ and fukaha’.

He was compelled to leave his native land.
when about thirty vyears old, to escape from
persecution by his enemies. Followed by a
group of disciples, he settled in Ceuta. There,
he acquired such celebrity that Ibn Khalas, the
governor of the city, deputed him to answer
the philosophical questions which the emperor
Frederick 11 of Hohenstaufen had put, through
an ambassador, 1o the Almohad sultan ‘Abd
al-Wahid al Rashid (630-40/1232-42).

But this high official, fearing that public
order might be disturbed by the philosopher’s
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teaching, soon expelled a visitor whom he
considered to be compromising. Once again,
[bn Sab’in was compelled to go into exile. He
turned towards the East. He travelled to Badis,
then to Bougie. It was in that town that he
met al-Shushtari (610-68/1213-69), who
became the most faithful, as well as the most
moving, of all his disciples. Continuing on his
way eastwards, he came to Tunis.

In a millieu of orthodox Islam, this
Aristotelian Sufi once again came up against
the hostility of the ‘wlama’. To escape from
his chief enemy Abu Bakr al-Sakuni, a
theologian from Seville who had settled in
Tunis, he hurriedly left the town. There is a
record of his journey on to Gabes, and thence
to Cairo. But there he scarcely felt secure and
the great Mamluk sultan Baybars | was ill-
disposed towards him. Only the haram of
Mecca remained as a place of refuge for him,
But there too he was persecuted, by an
Adalusian emigre named Kutb al-Kastallani
(614-86/1217-88). For once, however, he
escaped unharmed from the accusations that
were brought against him. M.A.F. Mehren
regards |bn Sab'in as

“one of the last representatives of the Arab

‘Peripatetic’ school™.

This opinion is shared by L. Massignon,
who considered that through his very
Hellenism the philosopher was condemned to
remain without disciples in the history of
Islam. lbn Khaldun places him among the
adherents of wahda, that is to say amang the
Monists, whom he contrasts with the theorists
of tadjalli. His isolation in a world of *wlama’,
mufiis, theologians and fukaha is not without
its poignancy. He reached by adopting a
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haughty attitude, pouring scorn on his
adversaries.

He possessed a restless temperament,
racked by a nervous distemper which led even
to the vomiting of blood, according to the
reports of some of his biographers. This
aristocratic intellectual seems to have found
his only consolation among the humble men
who listened to him and allowed themselves
to be charmed by his words. His disciple al-
Shushtari, who spoke of himself as his slave
and dedicated three of his zadjals to him,
called him “the magnet of souls” (maghnatis
al-nufus). That he took his own life in the
manner of the Stoics, by opening the veins of
his wrists, is in no way improbable [see
intihar]. For this philosopher, possessed by
Love, it was the ultimate way of uniting
himself with the Beloved, of flesing a world
that rejected him.

The isnad of the tarika sab'iniyva given
by al-Shushtari in one of his kasidas shows
the overlapping of the two cultures, the Greek
and the Muslim, as accepted by the followers
of Ibn Sab'in. In it, among other links, we
find Plato, Aristotle, Alexander the Great, al-
Halladi, al-Shudhi, who as a mystic was the
teacher of that strange character al-Suhrawardi,
and Abu Madyan. In this initiatory chain,
Hellenistic philosophy and Muslim rasawwuf
are linked together under the patronage of
Hermes, the spokesman of the gods and their
messenger to men.

His biographers ascribe a certain number
of works to him, the principal ones being Budd
al-arif, which he is said to have written at the
age of fifteen (an ed. is being prepared in
Paris), af-Duradj, al-Thata, al-Farh al-
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mushiarak, a short book, al-Fakiriyva, several
treatises and a few essays.
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Ibrahim B. Adham (d. 777/78)

B. Adham B. Mansur B. Yazid B. Djabir
{Abu Ishak) Al-‘Idjli Ibrahim was bom in
Balkh, in Khurasan, into a family from the
Kufa area belonging to the tribal group Bakr
b. Wa'il. The date given for his death in the
most dependable sources is 161/777-8.

He was one of the most prominent of the
Sufis of the 2nd/&th century, celebrated in later
legend especially for his asceticism. R.A.
Nicholson characterizses him as “essentially
an ascetic and quietist of a practical type™,
who had not crossed the border-line which
divides asceticism from mysticism. Ibrahim
caught the imagination of subsequent
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generations of Sufis especially because of his
generosity, illustrated by many tales of kind
acts to friends, and his feats of self-denial,
which were in such contrast to the luxury

in which he is supposed to have spent his
early life.

The earlier Arabic sources, mainly Abu
MNu‘aym al-Isfahani and Ib *Asakir, permit the
sketching of an outling of his life. He was
born into the Arab community settled in Balkh
in about 112/730, or perhaps earlier, and
migrated from Khurasan to Syria some time
before 137/754, During the rest of his life he
led a somewhat nomadic existence mostly in
this region, going as far north as the Savhan
River and as far south as Ghazza, He
disapproved of begging and worked with his
hands for his livelihood, reaping, gleaning or
grinding corn, or tending orchards, for
example.

In addition to this he probably engaged
in military operations on the border with
Byzantium; the frontier fortresses of the
Thughur {to the north of Syria, in modern
Turkey) are mentioned repeatedly in the
anecdotes. We are told that he took part in
two land and two naval expeditions against
Byzantium, he died on the second naval
expedition of (a disease of) the belly. The
manner of his death is confirmed by the
circumstantial account of it given by Ibn
‘Asakir (196). He was buried on a Byzantine
island, according to some accounts near as
fortress called Sukin, or Sufanan.

Another account places his death in
Egypt. In various other less reliable accounts
his tomb 1s said to be in Tyre, in Baghdad, in
Damascus, in ‘the city of Lot’ (Kafr Barik),
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in the Cave of Jeremiah near Jerusalem and
finally and most persistently of all, in Djabala
on the Syrian coast.

[brahim b, Adham 15 known widely in
legend as the ruler of Balkh who abdicated
his throne to take up the ascetic life. There
seems 10 be no historical basis for this belief.
The first source to give him roval status is al-
Slami {d. 41271021), the legendary nature of
whose account is sufficiently demonstrated by
the fact that it includes a description of
lbrahim's encounter with the immortal prophet
Khidr; how “Iraki, Fakhr Al-Din Ibrahim *Iraki
Hamadani, was an eminent lranian poet and
mystic,

In spite of its lack of precision, the best
source of information on this author, who gives
very few autobiographical details in his own
works, 15 an anomalous mukaddima
{introduction), composed in the manner and
style of ‘Iraki's own period (the end of the
Tth/13th century) or the beginning of the
following period. Djami (Nafuhat al-uns) and
Mir Khwand (Habib al-siyar) have obtained
their information on ‘lraki from this
introduction (dibace) to his edition of the
Kullivar, Sa*id Nafisi inserts the biographies
given by other authors. He reproduces the
ertors of Dawlatshah, and states that there is
no foundation for what the latter says about
“lraki's attachment to a young boy and the
punishment imposed by Shahrazun, who is
said to have sent him to Baha' al-Din
Zakariyya in India, to mend his ways. In short,
the later writers added many debatable details
to “Iraki’s biography,

According to the mukaddima, he was a
precocious youth. One day, when he was
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uttering a commentary on the Kwr'an, some
kefandars (wandering dervishes) came to listen
to him; they persuaded him (in 627/1230) w
give up teaching and to follow them to “Irak-i
‘Adjami, and then to India; at Multan, they
visited the scholar Baha® al-Din Zakariyya,
who, recognising ‘lraki’s ability, wished him
to remain with him, but when ‘Iraki realized
this, he departed with his companions to Delhi
and then to Sumanat, where they were
separated by a storm; after wandering for some
time, ‘lraki and one of the kalandars met again
by chance in Delhi; then “Iraki, having decided
to join Baha' al-Din Zakariyya, returned alone
to Multan and sat at the feet of the master,
later becoming his son-in-law. Soon
afterwards, he had a son named Kabir al-Din,
and he remained for twenty-five years with
his master, about whom he wrote several
kasidas, On his death, he succeeded him, but,
driven out by the jealousy of some of his
colleagues, he departed for the Hidjaz, whither
some of them followed him. He was welcomed
by the sultan of *Uman, who attempted in vain
to detain him, and the travellers completed the
Pilgrimage.

Mext, ‘lraki travelled in Asia Minor and
put himself under the authority of Sadral-Din
of Konya; after hearing his commentaries on -
the Fusus and the Futuhat al-Makkivva of Tbn
al-*Arabi, he gained the master’s confidence.
It was it this time that he wrote his Lama at;
he submitted them 1o Sadr al-Din, who praised
them highly {they must therefore have been
completed before 673/1274, when the latter
died). Many pupils attached themselves to
“Iraki; he gained the favour of the amir Mu‘in
al-Din Sulayman Parvana, who offered him a
monastery at Dukat { Tokat).
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A series of anecdotes in the mukaddima
- goneern ‘lraki’s stay in this town, and in
particular his meeting with the minister (Shams
al-Din) Djuwayni  (Muk, 14-6), who is said
to have come there in the company of a brother
of the ll-khan Abaka, in order to check on the
actions of Mu‘in al-Din (before 676/1277,
when the latter was probably secretly in
cortact with Baybars, the sultan of Egvpt—
which led to his being executed in the same
yvear). Soon after this meeting, it seems that
the enemies of Mu‘in al-Din and of his protege
‘Iraki turned Shams al-Din against them,
though the latter, recognising ‘lraki’s worth,
assisted his hasty departure to Sinope. Thence
‘lraki went to Egypt, where he gained the
favour of the sultan; this is attested by several
anecdotes.

After this he planned to go to Damascus:
the sultan had messages sent by carrier pigeons
at the various stages of the jourmey and cauvsed
a solemn reception to be prepared for him; in
the sixth month of his stay in Damascus, *lraki
was joined by his son; who had spent several
vears at Multan with Baha® al-Din Zakarivya,
but soon afterwards he became ill. After five
davs spent in a state of somnolence, he
summoned his son and his companions, bade
them farewell, chanted a verse of the Qwran
(LXXX:34-5), recited a ruba’i (Mukaddima,
19 and died while calling on God, His funeral
was solemn and moving and he was buried on
the Salihiyya hill on 8 Dhu "I-Ka‘da 688/23
November 1289; he was 78 years of age.

The author of the Mukaddima quotes
where appropriate the first lines of several
ghazals written by *Iraki on various occasions
in his life. In his introduction, Sa*id MNafisi
says of his genius as a poet:
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“l know no poet in the Persian language who ™
is 4s free, as daring and as lofty in the
expression of love (mvstic or profane) as
‘Iraki; this ardour, this passion, arge show
clearly and to the highest degree in his
ghazals; in addition. he shows his skill in the
terrlfi ‘hand and the ruba’i, though less so in
the kasida and the mathnawi; in short, he
excels mamly in his ghazals, serveral of which
have been developed into mukhammas by
other poets™.

In spite of their merits, his two other
works (*LUshshak-nama, Lama‘at) appear of
secondary importance compared with his
Diwan, consisting mainly of ghazals, The
*Lshshak-nama { Book of beings enamoured [of
God]) or dih-nama {Book of the ten sections),
in verse, dedicated to Shams al-Din Djuwayni,
is made up of a mathnawi followed by ghazals
on mystic subjects; it was imitated by several
poets (the Dih-nama of Awhadi, d. 705/1305,
and of “Imad al-Din Fakih, d. 773/1371=2. The
Riwdat al-muhibbin of Ibn *Imad Shirazi, d.
T94/1391-2). The Kitab al-Lama‘at (Book of
beams of light) in 28 chapters—prose and
verse mixed—is considered to have been
writlen, at least in part, under the influence of
the works of lbn al-*Arabi; however, at the
beginning of the book (Kulliyyat. 328, 1.1}
we read:

“MWow therefore these few words, setting out

the degrees of love, have been dictated

according to the mood of the moment, in the
manner o. the Sawanih [of al-Ghazali

Ahmad], so that for whoever loves God they

may be the mirror showing him the One

Whom he loves, although the rank of love is

too sublime for one to be able to approach by

means of reason, understanding and
eloquence, the royal Court of His Majesty...”.

E.G. Browne has translated the
introduction giving the content of the work;
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he summarises as follows his judgement on
‘Iraki’s character (of which 5. Nafisi gives
some typical illustrations in his introduction
to the Kulliyyat:

“He is the typical galandar, heedless of his
reputation, and seeing in every beautiful face
or object a reflection, as in a mirror, of the
Eternal Beauty™

BIBLIOGRAFHY

Kullivyar, ed. by Sa‘id Nafisi, with important
introduction, Tehran, 133571957

Loma‘at, ed. by H. Ritter, Bibl [slamica, XVI
{Translations: The Song of the Lovers).

Plato, Symposium, Greek text, 209-12.

Abu *Abd al-Rahman al-Sulami, Tabakar al-
Sufivva, ed. by Shariba, Cairo 1953

Lewisohn, Leonard (ed.), The Legacy of Medival
Persian Sufism, London: Khanigahi
Nimatullahi, 1992

Lewisohn, Leonard (ed.), Classical Persian Sufism
Jrom iis Origins to Rumi, London: Khaniqahi
MNimatullahi, 1994.

Katz, Steven T. (ed.), Mysticism and Language,
Dxford: Oxford University Press, 1992,

Diez, E. Diez, Die Kust der islamicshen Folker,
Berlin 1917.

Abd al-Rahman Badawi, Shatahat al-Sufiyya, |,
Cairo, 1949,

Singh, N.K., islamic Mysticism in india, Delhi,
19946,

Biagraphical Encyclopaedia of Sufis

*All Hupwiri, Kashf af-Mahfub, English translation
by R.A. MNicholson, Luzac & Co., London,
1911.

Zaki Mubarak, al-Tasawwul al-Islami fi al-Adab
w-al-Akhfag, 2 Vols., Dar al-Kutub al-‘rabi,
Cairo, 1954,

R.A. Nicholson, The Mystics of isfam, London,
1914.
EB

Ismamut Ata (20th Centiry)

Ismamut (Ysmamyt) Ata was an ancestor
of the Shaikh tribe, on the territory of the
kolkhoz *K.ommuna® near Takhta Bazar in the
Tashauz region. One of the most popular and
active holy places of northern Turkmenistan
according to Ya. Bayramov, secretary of the
Takhta Bazar raykom in Sovet turkmenistany,
27 May 1981.
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Al-Jili, Abd al-Karim b. Ibrahim
(1365-1428)

Abd al-Karim b. Ibrahim al-Jili of the
Qadiriyya Silsila was another eminent
pantheist of the fourteenth century. He was
born in 767/1365 and died in about 832/1428.
Except for the few references in his book,
almost nothing is known about his life. He
was the disciple of Shaikh Sharaf al-Din al-
Jabarti and lived in Zabid {Yemen). He also
visited India during his travels. He claims that
he received mystic illumination which led him
to write his well-known book, al-fnsan al-
Kamil fi Ma'rifar al-Awakhir weal-Awa il Its
object is to expound and express the truth, He
holds that Absolute Being is one and that all
multiphicity is illusory.

“Absolute Being is the essence ( ‘ain) of what
we call the phenomenal world (khalag) and
God) (Hagg). The Absolute Being manifests
itself in two different realities, &haly and
Hagg."

He was a learned Sufi who followed the
mystical school of Plotinus and Ibn al-" Arabi.
He pursued his spiritual training under the
mystical puidance of Shaikh Sharad Uddin
Isam’il. Jili starts his mystical philosophy with

the concept of *Dhat” or the Divine Essence,
The Divine Essence can be understood from a
dualistic stand-point as ‘Pure Being' or the
*Self-existing” Reality and as a “being’ related
to the manifested world—the cosmos.

God, for Jili, is transcendent as well as
immanent, He is both One and Many. He is
the Perfect Being and the Unity absorbing all
the imperfections and the units. The “essence’
and the ‘existence’ are identical in His Pure
Divine Essence but they differ in the realm of
His Pure Divine Essence but they differ in the
realm of His created things which are His
Attributes. The knowledge of the Pure Divine
Essence can thus be reached by means of the
Divine Attributes. Jili explains the concept of
god in *Insamiel-kamil when God says:

“I am the Existent and the non-existent:

That which comes to nought and that which
abides.

I am that which comes to nought and that
which is imagined:

I am both snake and charmer.

1 am that loosed and the bound:

1 am that which is drunk and he who gives 1o
drink.

| am the treasurer and | am poverty:

I am My creation and the Creator™.
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Tili defines *Attributes® as “Thought' or a
form which qualifies the Essence and makes
it known to us. ‘Thought” is the primary cause
of the origin and existence of all worldly
things. “Thought is the basis of existence and
the Essence which is in it, and it is a perfect
manifestation of God, for Thought is the life
of the spirit of the universe. [t is the foundation
of that life and its basis is Man. To him

“who knows Thought, who is given to know
it bv the power of the All-Great, existence is
but a thought. Do not despise the power of
Thought, for by it is realised the nature of the
Supreme Keality™.

Our belief in God is also a “Thought', or a
mode i which God reveals Himself 1o us.

“Consider vour own belief in God and in His
having the attributes and names which belong
1o Him. Where is the ‘locus” (mahall) of this
belief, in which God is made manifest o you?
It is Thought. Therefore we said that Thought
is the essence wherein He becomes manifest
i perfection. IT you recognise this, it will be
plain to vou that Thought is the origin of the
whaole, Universe, because god is the origin of
all things, and their most perfect manifestation
pceurs nowhere but in a “locus’ which is the
origin {of His manifestation); and that locus
is Thought™.

The Attributes of Pure Divine Essence are
of four categories. Firstly, there are the
attributes of God. like the attribute conceming
His Essence. The second kind of attributes
relate 1o Divine Majesty, like the attributes of
*Almighty’. The third category of attributes
belongs to Divine Beauty, like the atiribute of
“All-knowing™. In the fourth category we have
‘the attributes concerning Divine Perfection,
like the attribute of ‘Creator” or “Being the
First and the Last’. Besides these four
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categories of attributes, there are seven primary
attributes—Life, Knowledge, Will, Power,
Speech, Hearing and Sight,

The function of Ism (name) is to create
an image of the Essence. It forms and retains
a vivid picture of the Essence in our mind. It
may be regarded as the means of the
objectification of Divine Essence. “Allah is the
best and the most perfect name among the
innumerable names of God. [t conveys the best
attribute of God.

“God made this name a mirror for man, 5o
that when he looks in it, he knows the true
meaning of ‘God was and there was naught
besides Him", and in that moment it is
revealed to him that his hearing is God's
hearing, his sight God's sight, his speech
God®s speech, his Life God's life, his
knowledge God's knowledee, his will God's
will, and his power God's power, and that
God  possesses  all these  attributes
fundamentally; and then he knows that all the
aforesaid gqualities are borrowed and
metaphorically applied to himself, whereas
they really belong to God™.

The purpose of the Divine Name is, as stated
earlier, 1o objective the Essence as well as its
attribute.

The name “One” (al-Ahad), for example,
refers to the Essence and name ‘Knower' (al-
"Alim) refers to the attribute of the Essence.
Before is *nuzul® or descent, the *Dhat’ or the
Pure Essence 15 Sell-existent and Selfl-
determined Absolute Reality which can be
considered as “al-Ama or the dark mist. lis
first impression which retains all the
differences. It is the external form of the Pure
Essence which can again be regarded both
from the inward and outward sides. The inward
aspect 1s called "Huwiyya™ or He-ness or the
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Many in One. Its external form is called
*Aniyya’ or-lI-ness or the One in Many.

Jili speaks of a further descent of the
Absolute Essence in the form of Wahidiyya
or Unity. It is a synthesis of the opposites
wherein the Essence and its attributes become
one and the One and Many become identical.
Thus the One Reality appears in a number of
ways.

“Existence is of two kinds: Absolute Existenice
Pure Being, God as He is in Himself,
unknowable the dark cloud' {al-*Ama); and
Existence joined with non-existence, that is,
Mature as manifested in the universe. The
Essence is One, but there are two forms of it,
the Essence of the creatures and the Essence
of the Creator™.

Jili's famous metaphor is that of the water
and the ice. As the ice is only an outward
expression of water, the creation is only the
external appearance of the Essence. The
relation, thus, between the creator and the
creation is that of complete identity.

The most perfect manifestation of Divine
Essence is found in llahiyva or Divinity.
Divinity refers to the complete unit of the
attributes of Essence. Jili defines Divinity as
a name for the sum of the individualisations
of Being, i.e.. Being in relation of Creator 1o
created things and for their maintenance n
their respective order in that sum,.

Essence, Anributes and Names: Absolute
Essence is that to which names and attributes
are ascribed. It is a Self (nafs) which exists
by ltself. It deserves every name which lts
perefection demands. No description in words
can fully convey its essence. A thing can be
understood by another thing which is related
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o it positively or negatively, but there is
nothing in the universe which 15 so related to
the Absolute. It 1s Pure Being which 15 equal
to Non-Being—a sum of contradictions.

It is two contradictories gathered in & unity
and this sum of contradictions is not
impossible. It has two anributes: eternity and
everlastingness; two qualities: God {Hagg) and
the world (Afralg). two descriptions: etermity
(giadam) and createdness (huduth); two names:
Rubb and ‘abd (Lord and slave). It has two
faces: outward (visible), i.e., the present world
and inward (invisible), i.e., the world to come.
It has two predicates necessity and possibility;
two points of view: according 1o the first, It
is non-existent for lisell and existent for
others, while, according to the second. It is
existent for Itself and non-existent for others;
two modes (ma rifah): according to the one,
It is positive (wufuh) in one plane and negative
i the other, while, according ie the other,
the position s reversed. With regard o lis
Self (nafs), It is simple; with recard to Its
form, It is compound; with regard o Its
essence, (U is unigue; with regard to ls
emanation, It is light; and with regard 1o lts
indivisibility, It is darkness; and sull It is
bevond what we have said about I1.”

It is clear that according to al-hili reality
i5 one and belongs to divine Substance
{ferehar) which has two different aspects: God
and the world. Multiplicity is only subjective
and relative.

“You can say what you like. You are at libeny
to say that the circle [of reality] is God and
its nside 15 the world or that the circle is the
world and its inside is God. 1t s God as well
a5 the world.”

“You should know that knowledge of that lofity
essence is that you should realize through
mystic experience that vou are He and He is



you., This is neither union ({fhad) nor
incamation (hwinl), for the slave is slave and
the Lord is Lord: the slave does not become
Lord, nor the Lord slave.”

A true mystic or the perfect man is able
to realize in his super-sensuous experience that
multiplicity is only a subjective way of looking
at things, otherwise reality that underlies it is
one. What we call the world is nothing but
the manifestation of God. In another place, he
Says:

“lust as God was present in eternity in the

Dark Mist (“Ama ') which is also called Reality
of realities, Hidden Treasure and White [Pure]
Chrysolite, so is He present now in all the
things of the phenomenal world without
incamation (Auful) and mixture (imriza/). He
is manifested in the parts and atoms of the
phenomenal world without becoming many.”

Like ibn “Arabi, he deals wath the problem
of transcendence and immanence as
differentiating attributes of the essence which
correspond to the twin characteristics of God
and the world. Immanence (faxhbil) 15 the
form of divine beauty which i1s manifested in
all the things of the phenomenal world without
any distinction. The Christians are right when
they say that Christ, Mary and the Holy Ghost
are all manifestations of God but they are
wrong when they limit this manifestation 1o
three persons only. As a matter of fact, God
is immanent in the whole world. Any belief
about reality that ignores any of these two
characteristics, transcendence and immanence,
is defective and wrong as is the case with
Christianity for instance. Transcendence
(tanzifr), when applied to God, implies that, in
spite of His manifestation in all things, He is
ahove and beyond all of them. But this sort of
transcendence, according o al-Iili, is related
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to immanence and, therefore, does not fully
represent the true essence which is
characterised by what he calls essential or
eternal transcendence, as He is in Himself,
which He alone can know and which none
can claim to understand. He is, therefore,
above even the transcendence which is asserted
of Him in correlation with His immanence.

Name (ism) is that which specifies the
named in the understanding, pictures it in the
mind, brings it in imagination, arranges it in
thought, preserves it in memory and presents
it to the intellect. A man who does not know
the named gets its knowledge through the
name. The name and the named are related to
cach other as outside to inside (zahir to batin)
but in fact both are identical. There are some
names the named of which do not exists in
actual reality, as, for instance, ‘amga’ which
exists only in name. *Anga’ and Allah stand
at apposite poles; while the object of ‘anga’
1s Non-Being, the object of Allah is Absolute
Being, We can reach knowledge of God
through divine names and attributes or through
the name Allah which comprises in itself all
names and atributes. Names are of two kinds:

(1) of the essence, e.g., one (ahad),
single {(wuhid), unigue (fard), etc.,

(2} of the attributes, e.g., knowledge,
power, mercy, efc.

An attribute of a thing is that which leads
one to the knowledge of its state, This
distinction between attributes and essence is
operative only in the sphere of the phenomenal
world.

“Everything in the phenomenal world which
is qualified by an attribute demands that the
attribute should be other than the thing,
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because it is subject to division and
multiplicity, At the same time it demands that
the atiribute should be identical with it. We
say that man s a rational ammal. 1t means
that animality is a separate entity and So is
rationzlity a thing different from man. But it
also means that rationality and animality are
both identical with man, because he is

composed of both and is nothing bevond them,
With regard to division, the attributes of a
creature are different from its essence, while
with regard 1o arrangement (farkifh) they are
identical with it. But in God, this otherness
disappears, for division and multiplicity do
not apply to Him. His attributes are His
essence and the two are identical ™

Thus, according to al-hli, the materal
world is not an unreality, a maypa, but a reality
which expresses the outward form of the Real.
Plurality and division in the external world
are the manifestations of the divine essence
as attributes which are in the last analysis
tdentical with it. If we do not accept this view
of identity, the universe would not, according
to him, lead to the essence.

In the filty-seventh chapter of fnsan-i
Keondl, al-1lli says explicity that thought or wea
15 the material of the universe:

“Thought is the life of the spirit of the
umiverse... Existence is nothing but a though,
Thought is the origin and the source of Being
{wupned) and is the essence in which Gaod is
completely  manifested. Don't vou see vour
belief about God as having names and
attributes which pertain to Him? Where is the
locus of the belief {i.e., the universe) in wihiich
God has manifested Himself for you? It is
nothing but thought.”

Later on, he asserts that Being (wujnd), as a
matter of fact, is nothing but a thought within
a thought within a thought. Thus, by
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identifying attributes and essence, he is able
to give reality to the physical world of nature
which to the mystic becomes a source of the
direct knowledge of God.

Among the important divine attributes he
mentions divinity (flahivyah), mercifulness
{rahmaniyyak) and lordship (rubwbiyyah).
Divinity 15 the sum of all the realities {i.e., all
individualities) of Being and their maintenance
in their respective positions (maraifh) within
the whole. It is the rank of God as Necessary
Being.

“¥ou should know that Being and Non-Being
are two opposites and the sphere of divinity
comprises both. It is a sum of two pairs of
contradictories: eternal and created (Aadith),
God and the world, Being and Mon-Being. At
this stage God appears in the form of the
warld and the world in the form of God.”

Divinity 15 the highest manifestation of
the essence and is invisible while its effects
m the form of nature are visible everywhere.
Essence is visible 1o the eye but its locus s
not fixed or visible; we see it manifested but
cannot describe its quality. Take the example
of man. He is characterised by some attributes,
all of which never come within the compass
of our comprehension, though we see man all
right. It means that essence is visible while its
attributes are not, OF the latter we see nothing
but effects. For instance, we see the marching
forward on the part of o brave man. Similarly,
we see giving of alms to the poor on the part
of a gencrous man. “Marching forward” and
‘giving of alms™ are not bravery and gencrosity
respectively, but only the effects of these
attributes,

Mercifulness (rafmaniyyah) is the
manifestation of the essence in the realities of
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names and attributes, It refers only to the
creative and not to the creaturely attributes,
while ifahiyyah refers to both. In this respect
mercifulness appears to be higher in scale than
divinity, as sweetness of sugar does with
regard to the sugarcane. If you prefer
sweetness to sugarcane, mercifulness is better
than divinity, but if looking at the generality
and comprehensive character of the sugarcane,
yvou prefer it to sweetness, then divinity will
be prior in rank. The name that manifests itself
in this rank is that of Rafrman (the Merciful)
which are seven, viz., life, knowledge, power,
will, speech, hearing and sight.

The first mercy of God was the creation
of the universe from His own Self. His
manifestation permeated all existents and His
perfection appeared in every atom and particle.
In spite of manifestation in the many, He does
not become many but remains One as His
nature demands. The nature of His permeation
is that He created the world out of His Self
which is not divisible.

God is the substance (huywla) of the
universe. In order to clanfy his position, al-
Jili gives the example of water and ice. God
15 like water which is the reality of ice and
the world is like ice which 15 nothing but water
{i.e., God) in a congealed form. The use of
the term ‘ice” 15 only metaphorical and
secondary and not real. For the world and God
are identical. The world is nothing but ice and
ice, according to our opinion. is nothing but
water, Our belief is that ice and water are
identical.

God permeates the whole of existence
through His name Ralian and this permeation
is neither incamation (hululy nor contact, for
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both these conceptions imply duality; as a
matter of fact, He is consubstantial with
existents ( ‘ain al-maujudar).

Lordship (rububiyvah) is the name of the
rank which demands those names that require
the being of the existenis and comprehends
such names as the knower (‘alim), the hearer
(sami’). the seer (basir), the self-subsisting
(gayyum), and the willing (murid). Each name
under this category demands its logical
correlate. The knower implies the object
known and willing implies the objects towards
which the will is directed.

There are four kinds of atiributes: beauty
{(famal), perfection (kamal), majesty (jalal),
and essence (dhar). Every divine name and
attribute has its effect which reflects one of
the three: beauty, majesty, or perfection. All
existents absolutely reflect all the names and
attributes of beauty and some of the names
and attributes of majesty as well as those of
perfection. Paradise is the manifestation of
absolute beauty, while hell is the manifestation
of absolute majesty. The perfect man alone 15
the complete manifestation of all these divine
names and attributes,

Al-Jili, then, deals with the ten main
attributes: life, knowledge, will-power, speech,
hearing, sight, beauty, majesty, perfection,
even though they are so innumerable that none
can comprehend them in their entirety.

|. Life: Complete life is the existence of
a thing for itself while incomplete or relative
life is its existence for another. God exists for
Himself, is living (hayy) and, therefore, His
life is complete and not subject to death. All
creaturcs live for God and, therefore, their life
is relative and hence subject to decay and
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death. Life of God as manifested in created
beings (khaly) 15 one and complete and yet
the creatures receive it in different degrees. In
some, this life appears in its complete form
as, for instance, in the perfect man and the
exalted angels and those things which are not
composed of material elements, as the Exalted
Pen, the Preserved Tablet, ete.

In others, this life appears in its real form
but is incomplete, as, for instance, in animal,
man, lower angel and finn, because though
each of them lives for his own self and knows
that he exists and possesses different attributes,
vet his existence 1s not real, for he s far
removed form the source of life. In others, as
in animals, life does not appear in its real from.
There are others for whom life has lost its
real significance and, therefore, they live for
others and not for themselves as, for instance,
plants, minerals, etc.

Evervthing existent is alive, for existence
by itself implies life, though different things
manifest it in various degrees; some enjoy
complete life while others have imperfect life.
But if we look at the matter from the
transcendental point of view, life of everything
15 complete, though there seems to be a
quantitative difference due to the inherent
capacity of the thing itself. Life as such is a
fountain, a unity, a substance, existent in
everything by its own perfection and 15 not
subject to diminution or division.

The essence of a thing is its life, that is,
life of God, whereby everything subsists, The
life of things with regard to themselves is
created (hadith) but in relation to God it is
eternal (gadim), for the life of a thing is in
reality His life,
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“¥ ou should know that forms, shapes, actions,
words, minerals and plants to which we
attribute “exstence” possess like man complete
life by themselves and for themselves. But
because most people do not know this fact,
we include them in a category lower than that
in which they should be placed. As a matter
of fact, everything possesses being for itself
and complete life with which it speaks hears
sees, understands and has power and will of
its own and does what it wishes to do. This
fact has been learnt by me from direct
revelation in mystic experience.”™

In other words, everything, material as well
as non-material, is, according to al-Jili, self-
determined and possesses a unigue
individuality of its own.

2. Knowledge: Of all the attributes,
knowledge is nearer to life as life is nearer to
essence. Every living thing {or everything, for,
according to him, everything has life)
possesses knowledge in one form or another.
The first form of knowledge is instinctive or
what he calls inspirational (‘“ilm-i ilhami),
possessed even by animals. The other is clear,
necessary, or inferential knowledge possessed
by man, angels and jinn. Life and knowledge
are correlated and each demands the other.

Al-Jili holds that knowledge by which
God knows Himself and knowledge by which
He knows the objects of the universe are one
and the same and there can be no division or
difference in the two, According to ibn *Arabi,
God's knowledge of the objects is dependent
on what they {objects) give of themselves to
Him. Commenting on the Qur’anic verse
(IT1:178):

“Verily God is not unjust to His servants,”
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[bn *Arabi says:

“Mo, | deall with them only according as |
knew them and [ knew them only by what
they ‘gave” me of themselves of what they
themselves really are.”

Similarly, discussing the problem of creation,
ibn *Arabi says that when God says "‘Be’ toa
thing, it is not God's will that brings a thing
into existence because God wills nothing and
commands nothing the existence of which is
not made necessary by the very nature and
laws of things themselves. Thus, according to
him, God's will and knowledge are both
dependgnt on the nature of the objects.

Al-Jili rejects this view as wrong, God's
knowledge of objects, according to him, 13
totally independent of the objects themselves.
It is true, he says, that God's decree (hukm)
with regard to a thing is determined by what
its essence demands it to be, but it is wrong
to infer from this that God's knowledge of
objects is thereby determined by the nature of
the objects themselves. As a matter of fact,
the objects demanded of Him that very thing
which He knew by His universal, essential and
fundamental knowledge before they were
browght into existence. God's knowledge of
objects is determined not by the necessity or
demand of those objects but by its own inner
demand.

3. Will: God's knowledge manifests itself
according to the demands of His essence and
it is will which gives existence to His objects
of knowledge as His knowledpe demands, Our
created will is identical with God™s wall, but
when attributed to us it becomes temporal,
while attributed o God 1t s eternal, just as
Beme when attributed to ws 15 created
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(makhlug) and when atributed to God is
eternal.

Here again, he disagrees with ibn *Arabi,
according to whom God is nothing but the
name of immutable laws which operate in the
urtiverse. Ibn ‘Arabi rules out not only the
mdividual freedom of man, but that of God's
will as well, God does not will in the sense
that He chooses, but mn the sense that He
decrees what He knows will take place. That
the thing or action which God has decreed
should take place, depends entirely on its own
necessary laws.

But according to al-}li, just as God is
free and undetermined in His knowledge, so
His will is absolutely undetermined and
uncaused. God’s will operates in every from
and shape without any cause or condition; it
15 absolutely God's free act. He says that,
according 10 ibn ‘Arabi, it is wrong to call
God free (mukhtar), for He does not operate
in the universe by His free-will; His actions
are determined by the necessity external to
Him.

4, Power: It 15 an attribute of the essence
which brings objects of knowledge into the
world of actuality. Power is the creation or
bringing it existence of objects from te stafe
of Non-Being.

Here, again, he controverts the position
of 1bn “Arabi according to whom there is no
creation at all. The objects of the physical
world existed from eternity as objects of God's
kaowledge. What we usually call creation is
nothing but manifestation of these already
existing ohjects of knowledge on a different
plane. There is no guestion of temporal priority
or posteriority nor is there any creation ex
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nihilo at all. Al-Jili does not accept this
position in tofo.

He says that it is true that creation means
the coming into actual existence of things
which were previously the objects of God’s
consciousness, But ibn “Arabi, according 1o
him, forgot to note the fact that God's
existence was prior to the existence of latent
realities, things as objects of His consciousness
fa "vem al-thabitah) and at this stage the things
were non-existent and there was in existence
nothing but Allah to whom alone we can
attribute eternity (gidam). It follows that He
created the objects of His consciousness from
non-existence ( ‘adam).

Allah in essence is independent and His
being is first only as a matter of rank (rutbah);
creatures are dependent on Him and, therefore,
their being is posterior in the same sense.
There is no lapse of time between the non-
=xistence of things and their becoming objects
of God's consciousness. The guestion of
priority is only logical and not temporal.

The same line of argument is presented
in discussing the nature of eternity (azal) and
everlastingness (abad). Eternity is of two
kinds. One is the etemmity of a created thing. It
refers to the time when it had no being.
Eternity of one creature is different from the
eternity of others. For nstance, eternity of
inorganic matter is different from the eternity
of others. For instance, eternity of inorganic
matter 15 different from that of organic
substances, for it is prior to the latter. We can,
therefore, speak of eternity with reference to
the organic substances when the inorganic
substances were in existence and had not yet
developed and evolved into organic form; it
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does not, however, imply any temporal
priority. The other 1s absolute eternity which
belongs only to God who 15 above Being and
Mon-Being. God's eternity has no relation
whatsoever with that of the creatures because
He is (logically) prior to them.

We cannot say, as ibn *Arabi, for instance,
holds, that in the state of absolute eternity the
world existed if not objectively, as the object
of God's knowledge, for if we accept this
position, we would be bound to regard the
created world as co-eternal and co-existent
with God. He gquotes a (Jur’anic verse
(LXXVI:1) in support of his thesis:

“Has there nol been over man a long periad
of time when he was nothing— to be spoken
of T

Al-Jili holds that time (dafr) m this
context means Allah and a portion of tme
(fin) 15 one of His manifestations when man
had no being, either as an intelligible {“dm,
Le. an object of God's consciousness i the
form of latent reality) or an actual reality
{ ‘arirei). The part of the verse “nothing— to be
spoken of signifies that he did not form the
content of God's mind.

Similarly, when we apply everlastingness
to God, it is logical and not temporal. Eternity
and everlastingness are only logical
determinations and not temporal events in
reference to God. These two, i.e., eternity and
everlastingness  with  their  temporal
implications, have been employed only to
clarify the real existence of God (in relation
to the waorld), otherwise (as a matter of fact)
there 1s neither temporal eternity nor
everlastingness. Time has no reference or
significance in relation to God.
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Difference between eternity and
everlastingness is that eternity refers to the
logical priority of God, while everlastingnesws
means that He was never non-existent nor in
need of an efficient causality for His Being.
We apply to Him the term ‘everlastingness’
only for understanding His eternity, otherwise
ascription of temporal periority and posterionty
to Him as related to the world is out of
question. Temporality (hudurk) implies that
things, although they have been in the
knowledge of God since eternity, in respect
of their existence are created things.

5. Speech (Kalam): Speech is a reflection
of the Being of God; it is an overflowing or
emanation (faid) from the essence of God. It
is an intelligible epiphany. It manifests itself
in two directions. The first is of two kinds.

(a) The first kind of speech (kalam)
issues forth from God’s position of
power { “izzal) which must be obeyed
by all. The QOwr 'amic verse, XLI:11,
refers to this fact.

(b} The second kind of speech issues fort
from the position of Lordship in the
language of the people such as the
revealed books.

In its case, the question of obedience and
disobedience arises. Some obey while others
disobey the injunctions contained in them.

The second significance (direction) of
speech is metaphysical and is the basis of the
doctrine of Logos. The Word of God is the
reality of the existents and every existent is a
Word of God. Al-Jili refers to the Qur'anic

VErse:

“If the sea were ink for the Words of my
Lord the sea would surely be consumed before
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the Words of my Lord are exhausted™ (XVIII:
109).

Thus, Mature is the materialisation of the
Word of God and exists in its physical form.
It is the ohjective and material form of the
contents of God's conscilousness, the physical
shape that objects of His knowledge, called
a ‘yan al-thabitak, assume.

6. Hearing is divine epiphany: It is an
attribute of His essence which His perfection
demands. He hears the words of His own
consciousness as well as those of His
manifestations (shu'un). The second hearing
{of the manifestations) is the demand of His
names and attributes which are to he
manifested in the physical world. It is
revelation of Himself to Himself in the state
of self-consciousness,

1. Sight: The attribute of sight with
reference to seeing the object of knowledge is
nothing but God as He is in His essence and
the same is the case with His atribute of
knowledge. With regard to the epiphany of
knowledge which is the originator of the
universe, it is the revelation of the attribute of
knowledge from Himself to Himself, while the
epiphany of ‘*ain, which is the objective
physical world, is the manifestation of the
attribuie of seeing and both are identical with
His essence. Seeing and knowing are two
different attributes and vet, with reference to
His essence, they are one: His seeing is His
knowing. When the things were on the plane
of the unseen, they were the objects of Hie
knowledge; when they appeared on the plane
of existence, they became the objects of His
hearing.

8. Beauty: It is of two Kinds. The first is
real and is reflected in the “beautiful names’
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in which God sees Himself. The second is
sensory and reflected in the physical created
world. He is the absolute beauty and reveals
Himself in its different manifestations.

9. Majesty is beaunry in ity infense form:
Beauty signifies His exalted attributes, while
majesty is His essence as manifested in His
names and attributes,

10. Perfection is the name of divine
essence which is perfectly unknowable: All
attributes of God are identical with His essence
and not added to it and so perfection is His
by His by is very nature.

Self-revelations of the One: The Ultimate
Reality, according to al-Jili, is One which
manifests itself in the multiplicity of forms
without thereby becoming many. The state of
the One before It revealed ltself 1s called, after
ibn “Arabi, blindness (al- "Ama 7). The term was
adopted from a prophetic tradition. The Holy
Prophet was once asked about the place of
God before creation. He answered that God
was in ‘Ama’. On the basis of this simple
answer, ibn ‘Arabi and al-Jili have built a
super-structure of their pantheistic systems.

The essence is Absolute Being in which
all relations, modes and directions disappear.
As such, it cannot be called a necessary or
eternal being for this implies determination of
one sort or another. It 15 even above the
characteriszation of absoluteness. Al-Jili calls
this essence “Ama " and describes it as essence
in its inwardness. It is like a flint which hides
fire in its inner-most recesses, Though
sometimes fire is revealed, yet it remains
hidden within it. It is the Reality of realitics
which is above the distinction of God (Hagqg)
and the world (khalg), beyond the
determination of names and attributes.

03

It is the one epiphany which has no
relation whatsoever with the ‘other.” In spite
of this, it comprises within itself all {later)
manifestations or revelations which are present
in it only potentially like stars in the light of
the sun, In this epiphany of essence, God
knows nothing but Himself, while in other
epiphanies He knows Himself as well as
others.

This state of blindness is related to
Absolute Oneness (ahadiyyah), in both of
which names and attributes are annihilated and
nothing is manifested, with the difference that
in the former the inward aspect is emphasised,
while in the latter its outward aspect takes its
form. “Ama’, with regard to inwardness and
occultation or hiddeness, is the essence, while
Absolute Oneness with repard to God’s
manifestation to Himself is His mind (nafs) in
which all relations are negated,

Absolute Oneness denotes that the Pure
Being is about to start on the process of
descent, coming down towards manifestation.
This is the first stage of the descent or self-
revelation of the essence from the darkness of
*Amea’ o the light of manifestations. At this
stage unity is complete and all multiplicity is
negated, although it resides in it; it 1s divested
of all attributes, names, relations and modes
and vet they all lie hidden in its inner-most
being. Its apparent unity is identical with its
hidden plurality. It is like a wall when seen
from a distance.

Although it is composed of different
constituents like bricks, mortar, ete. and is,
thus, a plurality, yet it shows itself to an
observer as a unity which has a peculiar
existence of its own and is not merely a
conglomeration of different parts. It 15 the first
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self-revelation of the One and 15 above the
distinctions of God and the world. No one can
claim to-recgive illumination from the One at
this stage, for it is beyond all multiplicity; what
we experience 15 really unity in its second
stage, Rabb or Allah.

The wnity (ahadiyyah) of God at a
particular stage of manifestation spreads out
into a pair of opposites which later on are
reunited at the stage of uniqueness or simple
oneness (wahdivah). The intervening stage
between chadiyvah and wahdiyyah is
represented by He-ness (huwiyyah) and [-ness
{aniyvah). lbn ‘Arabi employs the term
hwwiyyah (He-ness) as equivalent to divine
essence. But for al-Jili this He-ness is a stage
removed from the essence. It is derived from
the pronoun hawa (he) which refers to te
‘absent one” (gha'ib) and, therefore, refers to
the essence of God from which names and
attributes are absent, that is, to His unity which
negates the many. It is the inward aspect of
the unity which informs us about its
inwardness  (baitin) and  absence
{ghaibubiyyah). It is the inmost consciousness
of Allah,

Anivyah (I-ness) is the outward aspect of
unity in which One blossoms forth into
multiplicity. Zakhir (outward) and birin (inward)
are not two different aspects of the One but
only Its different views; as a matter of fact,
the outward and the inward are identical. He-
ness and I-ness, outwardness and inwardness
refer to the reality which is signified by the
name Allah because ilahiyyah is a sum of
contradictories.

The stage of self-revelation called simple
Oneness (wuhdiyyal) is the manifestation of
the essence in which all different aitributes
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are gathered together. Here everything is One
and many, many is One and One many,

Al this stage, essence is manifested as
attribute and attribute as essence. Every
attribute is identical with the other, as
generosity is with revengefulness, for both are
identical with (or *ain of) Allah.

In ahadiyvah, there is no manifestation
of names and attributes and the Real is the
pure essence. In wahdiyyah, names and
attributes as well as their traces and effects
are fully manifested, but they are not separate
from the essence; here every atiribute is
identical with (the ‘ain of) the other. In
ilahiyyah names and attributes are manifested
but are distinguished one from the other and
are even contradictory to one another.

Ascent of the Soul: The different grades
of the self-revelations of the One are only a
logical description of how, according to al-
Jili, the Real, i.e., God, manifests Himself in
nature and man. It is man in whom He become
self-conscious and who realizes the ultimate
truth that there is no multiplicity or division,
for reality is one. But, as al-Jili says, this
realization does not dawn on him all of a
sudden. It is not possible for man to realize
and comprehend all the divine realities at the
time of birth. He ascends to the truth only by
gradual stages. Al-Jili enumerates four
different stages which man has 1o traverse
before he is able to achieve unity with the
source and origin of life, the One.

. Mlumination of Action: At this stage
man feels that God permeates all objects of
the world: it is He who moves them and is
ultimately responsible for their rest. The power
of performing action is attributed by al-lili 1o
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God only and man is looked upon as devoid
of all power or will. He enumerates several
degrees and grades of this stage. There are
some who first see the divine will and then
look to the action and, thus, they are made to
realize the conflict between God's will and
religious injunctions. There are some who
follow His will, although thereby they violate
His order {amr). With regard to the first, ie.,
will, they are obedient, while, with regard 1o
the second, they are classed among the
disobedient. Al-Jili leaves the problem
unsettled by asking the guestion:

“ls it better for man, in order to win God's
favour, to put on the dress of disobedience
for the sake of fulfilling God’s will or to put
on the dress of obedience and defy therehy
His will, though, as a matter of fact. only that
happens which is according to the will of
God?™

2. lumination of Names: When a mystic
receives illumination from any one of the
divine names, his being is completely
submerged under the light of the name. Both
are so much identified that when anyone calls
God by that name the response comes from
the mystic. The result 15 that he comes to
realize his unity with the Real.

“Anvone who calls Laila {my beloved) by her
name receives answer from me; when anyone
calls me, then Laila answers on my behalll
We are one soul though in two different bodies
or we two are like a person who in essence is
one but has two names. As a matter of fact, we
are not two persons that have become one, but
are one; the lover is the beloved.”

Al-Jili enumerates several grades and
degrees of this illumination, all of which are
based on his mystical experiences. Other
people may arrive at a different set of stages
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on the basis of their mystical experience. The
first is the illumination of the name Eternal
{ (hadim). Here God reveals to man his position
as he existed before the creation of the world
in the consciousness of God (i.e. as ‘ain al-
thabitak). His physical existence vanishes.

As the knowledge of God is eternal, so
are the objects of His knowledge. This being
s0, the man who receives illumination from
the name Eternal ipse facfo loses his
temporality and becomes as eternal as his
latent reality (‘ain al-thabitak). He who
receives the epiphany of the name al-Hagg
{the Truth) realizes the hidden truth contained
n the Cr 'anic verse (XV:853):

“We created the heavens, the earth and
whatever 15 in them with truth.”

For him the phenomenal world ceases to
exist and only the essence, devoid of all
attributes and relations, remains, There are
others who receive epiphany of the name al-
Ahad (the One). God reveals to them the true
nature of the phenomenal world and they
realize in their mystic revelation that this world
15 a reflection (buwruz) of His essence and is
related to Him as waves to the sea. In this
state the mystic sees the One in the many;
rather the many disappear altogether and only
the One remains as the Real. Al-Jili sums up
his position in these words:

“I lost my (separate) being (wufud). On my
behall He represented me; rather He was |
and |, He, Being was one and there was no
conflict or difference. | was annihilated and
achieved abiding life (haga) with Him and in
Him and all the wveils of difference and
dualities were removed. | raised my self (mayk),
the veil was lified and | awoke as if | had not
fallen asleep. With the eves of reality [ found
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myself as Hagg, Then, His attributes became
my attributes and my self (dhar) His essence.
Az a matter of fact, mv name iz His name
and the name of His essence is my name.”

There are some who receive light {(rajalli)
from the name al-Rahman (the Merciful). At
this stage, the mystic receives illumination
gradually and turn by turn from all the divine
names and is illumined according to the
capacity of the light inherent in his nature.
Then the name Rabh (Nourisher) and all other
names that are related to it like Afim (Knower),
Oaclir (Powerful), etc., descend on him. This
process goes on till he 15 illumined by all the
names. Last of all comes the epiphany of the
name (ayyum (Self-subsisting). This is the
final stage after which the mystic passes on 1o
the next higher stage of the illumination of
divine atinbutes.

3. HMumination of Attributes: At this
stage, the self (nafs) and existence (wuyjnd) of
the mystic are annihilated. When the light of
slavehood (‘abdiyvyvah) and the spirit of
creatureliness in him pass away, God
substitutes in his body, in place of the thing
that has been snatched away, a spiritual
substance of His own essence without
incarnation. This spiritual substance, called the
Holy Spirit (Rub al-Quds), becomes an
inalienable part of his self. God's epiphany to
man in this state means His epiphany to His
own Self, we call man slave, though, in reality,
there is no distinction between Lord and slave.
When slave disappears, his logical correlate,
Lord, must also disappear. The true reality is
God, the One. As al-Jili puts it,

“In this sea of unity, the creatures ane like
waves which though many, are parts of the
sea. IF the sea is in motion, il is all waves;
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when it is calm, there are neither waves nor
number (i.e., multiplicity).™

He enumerates several grades of this
illumination which different people attain
according to their inborn capacities and the
magnitude of their knowledge or the power of
their will. When a person is illumined by the
divine attribute of life, he feels that he is the
sole source of life as manifested in all the
creatures in different proportions. Al-Jili says
that when he was at this stage he felt that he
was life itself, one and indivisible,

When a mystic 15 illumined by the
attribute of knowledge or sight, he knows the
reality of everything that was, is and will be
and sees everything, even the unknown of the
unknown (ghaib al-ghaib). When he is
illiumined by the attribute of hearing, he hears
the speech of every creature: minerals, plants,
animals and angels,

Some receive the light of the attribute of
speech (kalam). In this condition, the recipient
looks upon all existents as God's Word,
Sometimes he hears the words of God without
any veil of names, without any direction,
without the help of any bodily organ. The
hearing of God's words cannot be described
in usual physical terms, for the ear does not
play any part in it. In this state man attains a
very high position. He is addressed by God as
His lover and beloved.

“You are My mouth among My people. You
are My inmost secret and the best reflection
of My hfe. You are My name, My person
{cthar), My attribute. You are the epitome and
the (final) object of existence and creation
{hncfeush). 1F there had been no Lord (Rabb),
there would have been no slave. You
manifested Me as | manifested you. You
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brought Me into existence, as | created vou.
If vou had not been existent, | would not have
been existent. My lover, I am the (hidden)

meaning of you and you are the (apparent)
manifestation of Me,”

A man who reaches this stage receives
God's Word according to his capacity. When
carried to the Highest Tree (sidraf al-Muntaha)
he is addressed by God. Then he sees light in
the heart and is convinced by its every
brilliance that its source is God. He is told:

“My friend, vour I-ness (anfiyah) 1s My He-
ness (Mmovhival). “You is identical with *1.
Your simplicity is My compositeness and your
compositeness is My simplicity. You are a
point (Centre) round which the circle of
existence revolves and in that circle you are
the worshipper as well as the worshipped; you
are the light, the manifestation, the beauty.”

Some are illumined by the divine attribute
of will. At this stage the illumined person sees
that everything in the world is subject to his
will, Some are illumined by the attribute of
power. At this stage, which al-Jili claims to
have reached himself, he heard the ringing of
bells: his whole physical body seemed 1o have
been torn asunder and his existence changed
mto non-being. He experienced here darkness
upon darkness till by the grace of God he was
relieved of all this and came upon light.

At this stage the illumined one gets extra-
ordinary spiritual powers; a thing comes into
existence at his bidding. The last stage is the
tllumination of the attribute of divinity
{ilahiyval), where two contradictory positions
seem to be reconciled and incorporated into a
higher synihesis. A person illumined by this
light accepts all the religions of the world as
true and yet. he looks wpon all of them
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{including Islam) as untrue: for, according to
him, all Muslims, believers, gnostics and the
righteous ones are on the wrong path and he
does not accept the opinion of any but the
perfect Sufi (muhagqig) as true.

4, Mumination of the essence: When God
reveals Himself to man through this epiphany,
man dies to himself and, in place of that,
receives from God a divine substance (fatifah
ilakiyvak) which is either attributive (sifair)
or essential (dhar’). When this substance is
essential, i.e., when man is illumined by divine
essence, he truly becomes a perfect man,

Dacirine of Logos and the Perfect Man:
According to al-Jili, there are three
metaphysical categories:

{1} Absolute Being which is completely
unknowable. It is the essence above
all kinds of determinations, relations
and modes,

(2} The reality viewed as Hagg, the
aspect of He-ness or Divinity.

{3} The reality viewed as khalg, the
aspect of 1-ness, or humanity.

Ultimate Reality 15 one, but it appears in
two different aspects of God and man (hagg
and khalg). Sometimes, he expresses this
doctrine in a form which most Western writers
{like Nicholson) construe to be the acceptance
ol the Christian doctrine of Trinity. Al-Jili
Says:

“Essence has two aspects: “You' and ‘["..

“You' refers to your He-ness (huwiypah); I

refers to my realitv,., *1," as ‘["-ness, is God

and *You in its creaturely aspect is man. You
may look at vour self as *I" or as “You'; in
reality, there is nothing here except the

Liniversal Reality,”
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Later on, al-Jili says:

“In fsell the essence is one. IF vou say it is
one, it is true. And if vou say, it is two, then
It is, as & matter of fact, two. If vou say, “No,
it is three,” you have spoken the truth.”

Explaining it further, he says:

“Leok at His oneness (ahadivvak) which is
His essence and here He is one (wahid) and
unique. If you look at Him with regard 1o the
two aspects of Creator and creature, Lord and
slave (Rabh and ‘abd), He is two. And if vou
look at His real nature and at that wherein
two contraries are gathered together, you will
be amazed. You will have to fix a third name
to illustrate His nature which is characterised
by the two attributes. This third thing s that
whose name is Ahmad with reference 1o the
celestial sphere and Muhammad with
reference 1o the terresirial sphere.”

This is the doctrine of Logos or the perfect
man which he discusses m detarl in the sixtieth
chapter of his book.

The perfect man, according to him, is the
Pale ({hh) or which the sphere of existence
revolves from first to last. He is dressed in
different ways and in cach gwise he has a
different name. His real name is Mubammad,
In every age he has a name which is most
suitable for that time. Referring to his personal
experience he says that he had a chance of
seeing him (i.e. Muhammad as a perfect man)
in the form of his Shaikh, Sharf al-Din al-
Jabrati, at Zabid in 796/1393, though he did
not know at that time that he was Mubammad.

The Holy Prophet, as a matter of fact, in
his capacity as the perfect man, has the power
of assuming different forms. When the mystic
observes him in the form which he possessed
in his earthly life, he calls it the form of
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Muhmmad. But when he (the mystic) seems
him in some other form, though he knows that
it is in reality Muhammad, he calls him by
the name of the form in which he appears.
The name Muhammad applies to nothing
except the reality of Muhammad (hagigat al-
Muhammadivyah).

Al-Jili is, however, very careful to point
out that this is not the doctrine of
metempsychosis. Muhammad has the power,
according to him, to manifest himself in
different forms and he has been appearing in
the form of the perfect man in every age. Such
perfect men are outwardly his {i.e.,
Muhammad's) vicegerents, while inwardly he
constitutes their essence. At another place al-
Jili calls Muhammad as “the heaven and the
earth and the length and the breadih.”

This basic reality of Muhamimad is present
in all people in proportion to their inherent
capacities. Saints and prophets all partake of
it in different degrees, while Muhammad alone
possesses it in its fullness and, therefore,
according 1o al-Jili, nobody except he can be
called a truly perfect man. Different names
and aftributes are manifested individually and
separately in different saints and prophets; but
in the perfect man they are manifested in their
totality.

The perfect man is the whole of reality
in miniature; he is the microcosm who
comhbines in himself the inward and the
outward aspect of reality, He is the copy of
God as a tradition of the Prophet says.

“Allah created Adam in the image of the
Merciful,”

and, as another tradition asserts:

“God created Adam in His own image.™
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God is living, knowing, mighty, willing
hearing, seeing and speaking and so is the
perfect man.

Then, there 1s the pertect man's he-ness
(hwwiyvyalh) as against God’s He-ness
{hwwivvah), 1-ness (anivvah) against i-ness,
essence against essence, whole against whole,
universal against universal, particular against
particular. The microcosmic character of the
perfect man is further explained by al-Jili as
follows:

“The perfect man in his essence represents
all the realities of existence. In his spirituality
he corresponds to the Throne of God (af-
‘arsh), his awivpall 1o the Heavenly Chair
(kursi), his mind to the Exalted Pen (af-galom
al-a Ta), his soul fo the Guarded Tablet (al-
Taih al-mahfuz), his nature to physical
elements, his potentialities 1o fayvula, etc., eic,
In short, every faculty of the perfect man
corresponds to different manifestations in the
physical world.™

According to al-Jili, there are three stages
{harzakhy of development for the perfect man.
In the first stage called beginning {hada alr}
the perfect man becomes endowed with divine
names and attributes, In the intermediary stage
{(tenwassud) he is able to grasp both divine and
human realities. When he is able to acquire
all that is possible to do at this stage. he gets
knowledge of all hidden things and becomes
aware of the secrets of the unseen world. In
the third and final stage (khitam) he acquires
creative power and is given full authority to
manifest this power in the world of nature.

“At this stage there are only two things: he,
the perfect man himsell and God the Great.”

He is called *the puide” (al-mahdi) and the
seal {al-Khatanr). He is the vicegerent 10 whom
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Giod refers in the story of Adam. All things
are drawn towards him in obeving his order
as iron s attracted by the magnet. All the
world is subdued to his power and greatness
and he does what he wishes to do. Nothing
remains hidden from or unknown to him. The
saint (i.e., the perfect man) possesses the divine
substance as simple essence (like God HimselD)
and 1s not limited by any rank (martabalt) of
Creator and creature and as such he is able to
bestow on things what their nature demands
without any let or hindrance.

Sainiship and Prophethood: Al-Jili
quotes Shaikh “Abd al-Qadir on the authority
of ibn * Arabi:

“Oh prophets! You have called prophets but
we have got something which vou did not get”

Another mystic savs,

“We have dived in the river {of saintship}
while the propheis are staving at its banks.”

al-Jili remarks that there is truth in these

statements, but a prophet as prophet 15 supenior
to & saint g saint.

Al-Jili regards prophethood as a
developed stage of samiship. The seventh stage
of the Spintual development is neamess {(gurh)
which he calls great saintship (Owilayvar al-
Kubra). It has four aspects.

The first 15 foendshup (Kilfah), the
position attained by Abraham.

The second is love (fuhb), where
Muhammad was given the rank of a
lover of God (fabilr Alfal).

The third s finality (Khataim), the
rank of Muhammad
Muhannadiy where the banner of

[ dercpenini-i

Ahmad was hoisted for lim,
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The last and fourth is the rank of
slavehood (‘abdiyyah) where God
called him by the name of slave

{ ‘abd).

In this rank he was made a prophet and
sent with a message to the people. Other
people who succeed in attaining this rank are
only entitled to be called slaves and they are
the vicegerents of Muhammad on all planes
{hadarah) of existence. There are some saints
who have undergone spiritual discipline and
attained perfection, but their objective is not
the reform of the people. Such saints are
prophets, but their prophet hood follows from
that of Muhammad. They are his brothers
about whom there is a reference in the
following tradition:

“1 have a great regard for those of my brethren
who will come afier my death.”

These people are prophet-saints. The
prophet hood of these saints, according to al-
Jili, is not institutional (tashri'f) but that of
nearness, propagation {(of the message of the
Holy Prophet and enforcement of the divine
Law, These prophet-saints receive their
prophetic knowledge directly, ie., from the
same source from which the prophets derive
their knowledge.

Al-Jili draws a distinction between
saintship (wilaveh), prophecy of saintship
{(nubwwwar al-wilavah) and prophecy of
institution (nubinewat al-tashri ). Saintship 15
a rank in which God reveals to a mystic His
names and attributes through knowledge, state
and power and, thus, becomes his protector
and friend (mutcwalli). In the prophecy of
saintship, the perfect servant {af- ‘abdal-kemil)
is commanded by God to turn his attention 1o
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the people so that he may reform them in the
light of the divine Law towards a better moral
and spiritual life. He who performed this task
before Muhammad was an apostle (rasul) and
he who undertook this work after him is his
vicegerent, but in his missionary work he has
no independent status; he is the follower of
Muhammad, like such saints as Bayazid,
Junaid, “Abd al-Qadir lilani, ibn “Arabi, etc.
He who enjoys an independent status and does
not follow any other prophet belongs w the
rank of prophecy of institution, but this has
come to an end after the death of Muhammad.

Thus, saintship represents a peculiar
relation between the Lord and the servant,
prophecy of saintship is an aspect of the saint
which is common between the Creator and the
creature; prophecy of institution is an
independent and permanent assignment;
apostleship is an aspect which refers to the
relation between the {Lord's) servant and the
creatures.

A prophet is a saint as well as a prophet,
but the aspect of his saintship is superior to
the aspect of his prophecy, though every
prophet-saint is superior 1o a saint. According
to al-Jili, Muhammad is the final prophet
because he did not leave any wisdom,
guidance, knowledge and secret unexplained.
Whatever was necessary for the people to
know and learn has been communicated by
him. Mo Sufi saint can know or experience
anything which was not experienced by him
and, therefore, he cannot but follow him.
“After Muhammad institutional prophethood
came to an end.”

Psycholagy (Qalb): The term “heart’
{galh) is very often used by the mystics as the
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repository of the inner-most secrets of divine
knowledge. It is definitely not the physical
organ of the human body but a symbolical term
for the rational or spiritval aspect of man.
Following tbn “Arabi, al-Jili identifies it with
the spirit of God which, according to the
Chur "an, was breathed into Adam (xv, 29).

The heart (galb) is the eternal light which
was revealed in the essence (‘ain) of existents
{i.e.,, in Muhammad or the perfect man), so
that God may see man through it. It is the
centre of God's consciousness and the
circumference of the circles of all existents, [t
symbolises that which 1s described in the
Ohir ‘an as the light (XXIV:35). It reflects all
the divine names and attributes and yet at times
it directs its attention to some particular name
and then becomes a complete reflection of it.

The true nature of the heart is divine and
pure. But due to animal passions sometimes it
loses this purity which, however, can be
recovered after a period of physical and
spiritual training, the duration of which varies
according to the degree of the influence of
the animal passions. Al-Jili holds that certain
men of eminence subjected themselves to a
rigorous mystic discipline as a result of which
they received divine illumination as a right
and not as a favour. In his support he quotes a
verse of Shaikh *Abd al-Qadir Jilani who says:

“1 continued grazing in the fields of rida’
{submission o God's will) and attained a rank
which was the result not of God's favour (but
of my own efforts).”

Clalh is like a mirror to the realities of
Being or it may be called the reflection of the
umiverse. God says:
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“The sky and the earth do not contain Me; it
is only the heart of My believing servant
which can contain Me.”

This statement, according to al-Jili, proves
that the heart is primary and the universe is
only secondary. God's comprehension by the
heart is of three kinds:

(a) By knowledge. Heart alone is able
to comprehend and know God as He
i5. Other things can and do know
God either in one or other of His
aspects, but heart alone can know
Him in all-comprehensiveness.

(b) By observation (mushahadah).
Through this seeing (kashf) the heart
observes the beauties of the face of
Allah and enjoys the taste of His
names and attributes.

{c) By vicegerency. At this stage, man
becomes a complete embodiment of
divine names and attributes so much
s0 that he feels his essence to be
identical with divine essence. He then
become God's vicegerent.

Reason: There are three kinds of reason:
The first intelligence { ‘agl al-awwal), universal
reason (‘agl al-kwlii) and ordinary reason ( ‘agl
af-ma ‘ash). The first intelligence is the locus
of the form of divine knowledge in existence
and as such it is identical with the Exalted
Pen. It contains explicitly and analytically what
15 contained implicitly and synthetically in
divine consciousness. It is the light of divine
knowledge which became the first
manifestation of the essence in the phenomenal
world.
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Universal reason is the luminouws
percipient in which those forms of knowledge
are made manifest which are deposited in the
first intelligence. Al-Jili rejects the view of
those who regard universal reason as the sum
of reasons of all rational beings, for reason 15
a unit and a substance.

Ordinary reason is a light which is judged
and measured by the laws of reflection. lts
sphere of activity 15 confined only to one of
the several aspects of the universal reason; it
has no access to the first intelligence which is
bevond logical inferences and is the sphere
where sacred revelation takes place. Ordinary
reason has only one scale, i.e. of nature, while
universal reason has two scales, i.e., of wisdom
and power, with the result that knowledge
gained through the latter is infallible and
covers almost everything, while knowledge
gained through ordinary reason is of limited
scope, fallible and is mostly of the nature of
conjecture. He relates the three reasons as
follows: the first intelligence is like the sun,
universal reason is like water which reflects
the rays of the sun, while the ordinary reason
is like reflection of water which falls on a
wall,

Judgment (Waltm): The wahm of
Muhammad was created by God from His
perfect light and, therefore, it was manifested
in the phenomenal world in a perfect form.
Wealun is the strongest faculty possessed by
many because it overpowers reason, reflection
and imagimation. It has, thus, the greatest
capacity for (intellectual) apprehension and
preservation,

It has power and influence over ail
existence. It is through it that an imellectual
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person is able to acknowledge God and
worship Him. It is the light of certitude and
anyone who 15 able to attain supremacy over
it becomes the master of the two universes,
terrestrial and spiritual. But he who is
overpowered by it becomes subject to darkness
and bewilderment.

Himmah is concentration of mind upon
an object. It corresponds to what is usually
called will or power of will. It is a very
powerful faculty which, according to tal-Jili,
is always busy in the contemplation of God.
If anybody decides to attain a particular
objective and concentrates his will upon its
attainment he is sure to succeed in his aim.
There are two necessary conditions for
SUCCEsS!

{a) determination in thought about the
possibilities of the success or
otherwise of the objective and then
a conviction about the result and

(b} concentration of all effort on its
achievement.

If anybody fails to manifest this type of
activity, he has no chance of success. In the
beginning one encounters great difficulties and
hindrances but, once they are overcome, man
is on the verge of conquest of his self as well
as of the physical universe.

Al-Dili makes a distinction between will
(himmah) and attention (hamm). The object
of the former is God and the spiritual world,
v:hile that of the latter is the physical world
and pursuits related to it. But for a mystic it
15 not proper to stay at the stage of attention
for long, because after some time it becomes
a hindrance to future progress.
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Reflection (Fikre): It is a2 key to the
Unseen. According to al-Jili, there are two
methods of apporaching the Unseen:

(a) pertaining to God, which s attained
through divine names and attributes;

{b) pertaining to the world which
depends on realizing the true nature
of man, all of whose aspects are
ranged against the aspects of the
Merciful.

One of these aspects is reflection by
which we can peep into the mysteries of the
Unseen. When a man is able to attain
perfection in the exercise of reflection, he sees
spiritual objects in a physical garb. This ascent
{ ‘wruy) is of two kinds:

(a) One kind of ascent 15 achieved by
traversing the path chalked out by the
Merciful. The man who adopts it is
on the straight path and attains
creative powers.

{b) The second kind of ascent is the *red
magic’ which is involved in thought
and imagination and in which truth
and falsehood are mixed together.

It is te path of speculative thought which lands
man in the morass of uncertainty and doubt.

But it does not imply that the exercise of
reflection should be condemned outright. Al-
il admits that refection has the potentiality
of leading men astray from the right path, but
he also suggests certain principles by following
which it is possible for men to benefit from
the light of reflection and save themselves
from its pitfalls and darkness.

The first principle, according 1o him, 15
reason “epl), which 15 in perpetual gquest. as
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well as the acquired experience the veracity
of which has been testified by men in their
mystic life. The second is nagl, i.e., knowledge
gained through a study of the Jwr'an and
Tradition, by which a man comes to believe
in the reality of the Unseen, But if a man
refuses to follow these principles and gives
himself over to purelt discursive reason, he is
sure to be led astray,

The Self (Nafs): According to al-Jili, as
the title of chapter fiftv-nine illustrates, self is
the origin of the Lucifer (/blis) and other evil
powers, But it does not imply that the origin
of the self itself is evil, for as al-Jili says, its
origin is the spirit itself of Muhammad.

“The self of Muhammad waz created by God
out of His own Self and the self of Adam
was made a copy of the self of Muhammad.”

Later on, he says:

“Allah created the self of Muhammad from
Hiz own essence and as His essence is the
unity of two contraries, two contraries
emanated from Him.™

Satan was cursed for his act of
disobedience but this curse, according to al-
Jili, consisted in removing him from divine
presence. The period of this separation is
limited to the Day of Judgment after which he
will be reunited with the divine presence. Thus,
according to al-Jili, self is spiritual on origin
and does not represent any evil power which
is antagonistic 1o the forces of good.

“The self is the inmost secret of the Lord and
{a part of} His essence on account of which ot
has delights. It was created out of the light of
attributes of Lordship and, therefore, possesses
lordly qualities.™

Al-Jili, therefore, identifies self with the soul
which was breathed imo Adam and cnumerates
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the following five stages of the development
of the soul on the path of spiritual progress:

{1} The animal soul is an aspect of the
soul which governs the body.

{2) The evil-prompting soul {nafs al-
ammaraf) is that aspect by which the
soul is engrossed in fulfilling the
demands of passions and, thus,
becomes indifferent to divine
commandments and prohibitions.

{3} The inspired soul is that aspect by
which human soul is directed and
guided by God to do good action.

{4) The self-reproaching soul is that
aspect by which man is engaged in
subduing his inclinations and
passions and in turning h'. attention
o God.

{3y The tranguil soul is that aspect
because of which all evil inclinations
are totally removed and man feels
satisfied with God.

But beyond these five stages, there is a
final stage where body i1s completely under
the control of the soul and partakes of the
knowledge of the Unseen and is able to fly
over the earth, etc. At this stage man is
characterised by God's attributes and becomes
identical with His essence.

Refigion: A theory of life which is based
on pantheism ends in a conception of religion
which is universal. As the unity of Godhead
is manifested in the multiplicity of divine
names and attributes, so the basic urge of man
to worship God takes various forms all of
which are equally valid and right. He argues

Biographical Encvclopaedia of Sufis

his case on the basis of certain verses of the
Cur’an and traditions. He holds that all
existent things are created for the purpose of
divine worship.

Everything by its state and activity, nay
by its very nature and attributes, actually does
worship God and, therefore, all existents are
servants or worshippers of God. The forms of
worship, however, due to differences in the
nature of names and attributes, are different.

Though humanity was originally and by
nature one, yel due to differences resulting
from the manifestations of diverse names,
people adopted various pathways towards
God—pathways which appeared right to the
people and which Ged had decreed for them;
for none follows a path except that which He
wishes them to follow and all paths are
undoubtedly paths leading to Him as the
following verse of the Qur'an (X1:56)
indicates:

“There is no living creature but He has it in
His control™.

Death is the extinguishing of the vital
heat, while life is the soul’s concentration on
the body. The life of the bady is maintained
only so long as the soul continues to look at
it. After death, the soul assumes a bodily form
appropriate to it in accordance with the place
it occupies. Some mystics wrongly deny
resurrection of the body. Al-Jili believes on
the basis of his personal experience and
observation that bodies along with souls shall
be resurrected.

The stage intermediate between death and
resurrection (barzakh) is an incomplete and
non-permanent stage of life after death. It is a
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world of phantasy. There the people will meet
with the forms appropriate to their actions. If
a man had been doing good actions, he would
experience different forms and shapes of these
actions which would carry him progressively
to better states. Similarly, an evil-doer would
experience torments which will gradually
increase in their intensity.

Al-Jili enumerates eight different levels
of paradise the last of which, called the lauded
station (magam al-malwud), is meamt for none
but Muhammad, It is the paradise of the
essence. Similarly, he describes seven difterent
grades or levels of hell,

But after giving a graphic description of
hell and heaven. al-lili denies their existence
as separate localities. As the epiphanies of the
Lord, they are on an equal level: the mmates
of hell will receive tidings of punishment as
the people of paradise will receive tidings of
reward. Hell is nothing but the natural darkness
which is fire. In the fifty-ninth chapter he
discusses in detail the nature of Iblis and his
manifestations and yet he asserts that Iblis is
not an individual; it is only the personification
of the evil aspect of man’s nature.

He tries to explain away the usual
significance and nature of fire in hell. God
will ereate in the people thrown into hell power
o bear pumshment and, thus. this punishment
will not last for ever.

Al-Jili thinks that the beatific vision is
the manifestation of God's fajalli and His
nearness is not confined to the people of
paradise or the so-called next world, Every
individual, here in this life and in life after
death, whether he s placed in hell or in
paradise, continually receives God's fajafli; as
a matter of fact, his existence is all due to it
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According to al-Jili, God's will is
absolutely free from extemnal restraints; His
acltions are not determined by causes and
conditions. Man, on the other hand, according
to him, is completely determined in his action.
He says that revealed books demand
obedience, while people as a matter of fact
act as they are determined by their nature.
Freedom of choice (ikhivar) is atifibuted to
them only formally so that God's way to man
may be justified.

Ciod's decree, according to al-lili, is of
two kinds. One is unchangeabnle and in
conformity with the demands of the divine
attributes and as such is not subject to change.
The other kind of decree is that which takes
place according to the law of nature as
demanded by the inherent capacity of the
existents. Decrees of the latter type sometimes
do not come to pass due to the contingent
character of the things of the world.

Al-Jili subscribes to the doctrine that
Being as Being is good and evil s only relative
and apparent. With regard to the Real. there
is no distinction between good and evil, for
everything without any distinction is the
manifestation of the divine beauty and is as
such good. Evil or defect in the phenomenal
world 15 only due to certain relations. Fire 15
evil for a person who is bumt but is good for
the insect who lives in it and gets nourishment
froma it. In short, there 1s nothing mm this world
which is absolutely evil.

Al-Jili holds that what is called sin or
disobedience is in one respect obedience, for
it is in conformity with God's will. He upholds
the destination between God's will and His
command as enunciated by ibn *Arabi.
Sometimes an action takes place in full
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conformity with God's will, though His
command may be against i1s occurrence,

In such a situation, man is disobedient
with regard to His command but obedient with
regard to His will. This point of view affects
al-Jili"s treatment of Satan’s role. God rebuked
him for his disobedience but he neither
repented not bewailed nor tried 1o seek
forgiveness, for only that comes to pass which
is according to God’s will.

Al-Jili enumerates seven stages in spiritual
progress. The first is what he calls Islam which
covers five principles: declaration of God's
unity and Muhammad’s prophethood, prayer,
fasting, poor-tax and pilgrimage.

The second stage is faith (iman). It is the
first manifestation of the world of the Unsen
and implies heart’s acceptance of . truth thus
revealed. It is something different v.om reason,
Faith 15 not belief in a fact arrived at through
discursive reasoning bul acceptance without
rational argumentation, Light of faith is
superior to the light of reason. Kalam
ischolastic theology) was invented to defend
religion against unbelievers and innovators (ah!
atf-Bidd i), It never helps in producing faith in
a person.

The third stage is called prety (salah)
which results in good actions. But the motive
is desire for divine rewards and safety from
punishment, A person at this stage leads a life
of abedience 1o the laws of the Shari'al for
the sake of his self.

The fourth stage is called ifsan where
one observes the effects of divine names and
attributes. Such a person does good actions
not for the sake of his own self nor for
rewards, but for his love Tor God,
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The fifth stage 15 martyrdom (shadadah)
which is of two Kinds. The lower grade
represents the death of a person in an epidemic
or on a journey or in the battle-field for a
righteous cause, The higher grade of
martyrdom is to see the Real in every existent.

The sixth stage is called siddigivyah
which is signified by the mystic saying: He
who knows his self knows the Lord, This stage
has three different planes. The first is faith
through knowledge or reason (il al-yagin).
The second is faith through personal
experience and mystic kashf (Cain al-yagin).
The third is true and perfect faith (hagy al-
yagiin). The mystic who has attained this stage
of siddigiyyal passed through all these planes
of faith.

In the first, he sees the Unseen and 15
able to observe with the light of faith those
secret reahities which are not open 1o the
common people. Here he attains fima " and then
reaches the stage of bago’ where he receives
the dafalli of all divine names one after the
other. He perceives the essence through names,
This is the final plane of "ifm al-yagin

In the next plane, i.e.. of ‘ain wal-yugin,
he receives illumination from the divine
attributes one by one until he feels himself
one with the Real in lis aspect of attributes.
He progresses gradwally till names and
attributes lose their significance for him. He
attains gnosis of the essence and through it he
i5 able to understand the operation of names
and atiributes, He now knowns the essence
through the essence. Thus, he reaches the third
and the highest plane, e of gy of-vagin,
which is the first step in the seventh slage of
nearness (gurk).
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Here man is able 1o manifest in his person
different attributes of the Real, though this
manifestation cannot be total and absolute. A
person who is able to bring a dead man 1o
life, for instance, is manifesting a particular
attribute of God, though in a limited form. He
stands in nearness to God. The first step in
this stage is the station of friendship where he
is able to create through the word “Be" (kun)
after the manner of God. In the words of a
tradition:

“God becomes the ears by which the hears,

the eves by which he sees, the tongue by

which he speaks, the hands by which he holds,
the feet by which the walks.”

The second step in this stage is the station of
love where the lover and the beloved become
one and where the one represents the other.
The last step in this stage is the station of
khirem where the individual is chracterised by
the essence (hagigah) of the Real. This station
15 beyvond the reach of ordinary morials.

Among the Muslim mystics, Ibn al’-Arabi
was the first Sufi to speak of a Perfect Man in
Fususu 'I-hikam . He describes Perfect Man as
a kawn jami’ or a microcosmic being and a
means of reflection of Divine Consciousness
(xirr). Jili paid senious attention to the Sufi
theory of Perfect Man and further developed
the ideas of Ibn al-"Arabi. Jili also described
a Perfect Man in terms of a copy or an image
of God. He is a microcosmos, reflecting
Godhead like a mirror. He is the core—the
“‘gurh’ (axis) of the entire creation, responsible
for its subsistence. This Perfect Man can also
be called by the name of Mohammad, "You
must know that the Perfect Man is a copy
(muskfar) of God®. According to the saying of
the Prophet:
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*God created Adam in the image of the
Merciful, and in another and in another hadith,
"Go 1 oreated Adam in His own image’. That
i5 s0, because God is Living, Knowing,
Mighty, Willing, Hearing Secing and Speaking
Man too is all these. Then he confromis the
Divine “frwiyya® with his *hwwivpa’, the
Divine “amivya’ with his “amivia™ and the
Divine “afar” {essence) with his “ohar"—he
is the whole the wniversal against the
universal, the particular against the particular...
As a mirror in which a person sees the form
of himself and cannot see it 15 without a
miirror, such is the relation of God o the
Perfect Man, who cannot possibly see his own
form but in the mirror of the name Allah; and
fe is also a mirror to God, for God laid upon
Himself the necessity thar His names and
attributes showld not be seen save in the
Perfect Man.”

In this connection Jili refers to *“Radu'I-
gud” or the Holy Spirit and “af-Ruli” or the
Spirit. The Holy Spirit is eternal, refers to God
alone and i1s unconcerned with anything else.
Spirit is non-gternal, created and refers to the
Pertect Man. It is also called First Intelligence
or Divine Spirit. Spirit 15 created by God on
the patiern of the Holy Spirit and 1t 15 through
it that He knows Himself. In his mystical
language Nili says:

“Giod created the angle named “Rul® from His
own light, and from him He created the world
and made him His organ of vision in the
world. One of his names is the word of Affah
(Amr Allah). He iz the noblest and most
exalted of existent beings: there is no angle
above him, and he 15 the chief of the
Cherubim. God cauwsed the mill-stone of
existent beings to turn on himyg and made him
the axis (*Quth™) of the sphere of created
things...The Ruh exercises a
guardianship, created in him by God, over the
whole universe. He manifests himself in his

DMivine
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perfection in the Hagigtu'l-Muhammadiyva™
therefore the Prophet is the most excellent of
mankind. While God manifests Himself in his
attributes to all other created beings, He
manifests Himsell in His essence (o this angel
alone. Accordingly the Rubh is the Qutb of the
present world and of the world to come. He
does not make himself known to any creature
of God but to the Perfiect Man, When the saint
{* Wali")y knows him and truly understands the
things which the Ruh teaches him, he becomes
a pale (*guik") on which the entire universe
revolves; but the Poleship (“gutbiyya’) belongs
fundamentally to the Ruh’, and if others hold
it, they are only his delegates. He is the first
to receive the Divine command, which he then
delivers to the angels; and whenever a
command is to be executed in the universe,
God creates from him an angel suwitable to
that command, and the *Rub’ sends him (o
carry it out”.

Under the impact of the mystical
teachings of Plotinus, Jili speaks about the
return of the human soul to its original status
and the realisation of its identity with the
Essence The human soul experiences a number
of stages in the process of ascending. Jili says:

“As the secker proceeds, he has the sense of
‘Certainty”, the sign of Divine gnosis. The
mystic knows, from the very first moment
when he really begins to ascend on the upward
way, that what is revealed 1o him is the [ight
of God.”

The Divine illumination comes through
meditation upon the names and acts, the
attributes and the Essence of God. The first
stage is that of meditation upon the Divine
acts, when man realises the power of God in
the universe and knows that he himself has no
power, but that all is done by the act of God.
The second stage is that of meditation on the
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Divine names, when man knows himself to be
of no account and the will of the individual is
merged in the Divine Will. The third stage 15
that of meditation on the Divine Attributes, in
which the mystic receives the attributes of God
in place of his own, as he is able to receive
them, and the Divine Spirit in place of the
human spirit, and all that he does is done by
that Spirit.

It is no longer a case of “servant” and
‘Lord’, for only God remains. Now, the mystic
receives the final illumination, that of the
Essence, the sphere of Absolute Existence, and
has become the Perfect Man. He is the one
who has perfectly realised that he is one with
the Divine Being in Whose image he was
made, and he is now living the life of union
with God. He sees through God, he hears
through God, he speaks through God and he
lives in God. So the return of the Divine
Essence from manifestation to Absolutism is
accomplished through the attainment of the
inactive experience by the soul,
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Jurjani, Mahtum Azam

Mahtum Azam Jurjani was an ancestor
of the Mahtum tribe, in the village Mahtum
Qala mn the district of Qara Qala; active in
1982, according to G. Agaliev in Soveif
Turkmenisteny 4 February 1982,
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Kayghusuz Abdal (d. 1415)

Kayghusuz Abdal, was an eminent mystic
poet and writer of the Bth-9th/l4th-15th
centuries, generally considered the founder of
the Bektashi Darwish literature. The little
which is known about his life is half legendary
and based on traditional writings of the order.
Ahmed Sirri Baba, the only author who gives
exact dates for his life. does not mention his
sources (al-Risala al-ahmadivya fi ta'rikh al-
farika al-hektashiyya, Cairo, 1352; quoted by
A. Golpmarh, Turk Tasavvif Siiri Aniolofisr,
Istanbul 1972, 174).

Kayghusuz seems 1o have been a disciple
{murid) of Abadal Musa (whose shrine is in
Elamli near Antalya), a follower of Hadjdji
Bektash of Khurasan (d. 660/1270), the patron
of the Bektashiyva, who himself was a disciple
of Baba Ishak, the leader the famous religio-
soctal Baba'i revolt of 638/1240 against the
Saldjuks. Kayghusuz spent several yvears in
Egvpt, at the beginning of the 9th/1 5th century,
where, according to tradition, he founded the
Bektashy convent, which became one of the
most important centres of the order.

His declogical formation can be traced
to Baba®i and Bektashi influences and his

Iiterary personality, particularly in language
and style, owes much to Yunus Emre, the great
mystic poet of Tth-8th/13th-14th centuries, who
also seems to have been exposed to the
influence of the heterodox Baba'i movement.

Subtle irony, satirical humour and a strong
Joie de vivre characterize Kayghusuz® poetry,
and his fluent, vivid, powerful prose created
popular mystic works {Risale-i Kavehusuz,
Kitab-i Moghlata, Kitab-i Maghlata, Kitab-i
Dilgusha or Budala-name) which are among
the masterpieces of early Ottoman Turkish
literature. Kayghusuz® works have not been
edited. Lithographic editions are not reliable,
His poems are frequently confused with those
of Kayghusuz Vizeli *Ala” al-Din, a 10th/16th
ceptury popular mystic poet of the
Malamatiyya order.
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Khalili (1407-1485)

Khalili was an eminent Ottoman poet and
mystic. Apparently a native of Diyarbakr,
where he studied theology, he then moved to
lznik for further study where he remained for
the rest of his life, apart from one year in
Istanbul (870/1465-6). He established a
dervish convent of Ahinakah in lznik,
becoming its shavikh and died in this office.

Al one point in his life, he formed a
passionate attachment to a youth, causing him
to abandon his studies and to pour out his
longing in a long poem, the Firkat-nama or
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Firak-nama (“Book of separation™). This was
completed in 866/1461-2, and was written in
both epic and lyric metres, an alternation of
mathnawi and ghazal. As with much Sufi
literature, the poem is capable of imerpretation
on two levels, that of earthly, homosexual
passion, and that of divine love, the latter
interpretation being that preferred by the
Ottoman anthologists and biographers.

The poet seems in the Fikrat-nama 1o be
under the influence of Nesimi, and Khalili
seems in general to have had an influence in
turn on e.g., Habibi and Fuduli. He also wrote
a Diwan of poetry, not apparently extant
complete, though various of his ghazals, na’fs
and fardfi's are quoted in the later radhakir
erl-shu'ara’ or literary biography literature,
such as, according to Bursall Tahir, Hadjdji
Kemal's Dyami " al-naza e (918/1512). Khalili
thus fonms an interesting and significant figure
an Yth/15th century Ottoman literature,
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Al-Khasasi (d. 1673)

Al-Khasasi, Abu *l-Fadl Kasim B. Al-
Hadjdj Kasim B. Kasim Al-Khasasi, a
Moroccan saint, member of the Djazulivva
order. Originally from Andalusia, he owed his
ethnic name to the town of al-Khasasa, which
was situated on the al-kali*a mountain on the
Mediterranean coast.

He was born at Fez in ca. 1002/1593-4,
where he studied and had. in particular Ahmad
b. *Abd Allih Ma*n al-Andalusi as his pupil.
Al-Kadiri devoted a work called al-Zahr al-
basim to his manakib. He died at Fez on 19
Ramadan 1083/8 January, 1673 and was buried
in the maunsoleum of al-Ashaikh.
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Khorasani, Sheikh Shibli

Sheikh Shibli Khorasani (*Shevlan®™) was
an  another ancestors of the Koja tibe, on

Mount Sunt in the district of Qara Qala.
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Khorezmi, Sheikh Kemaletdin
Husein

Sheikh Kemaletdin Husein Khorezmi aws
an ancestor of the Khojas of the Manghyshlag
peninsula in the Krasnovodsk region. The tomb
of his dog “baba Kuldash’, honoured for its
piely and wisdom, is also an object of

pilgrimage.
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Kunta Haji Kishiev (d. 1867)

The Qadiriyva order was founded in
Baghdad Kunta Haji Kishiev in the twelfth
century, penetrated the Caucasus at a much
later date, in the early 18530s, when the
resistance movement of the mountaineers
headed by the Mugshbandis seemed already
doomed. It was first introduced by a
Daghestani shepherd named Kunta Haji
Kishiev, a native of the Kumyk village of
Inkhe but who lived in the Chechen aul of
Eliskhan Yurt in the district of Gudermes.
According to legend, he was initiated into the
order during his pilgrimage to Meeca at the
tomb of its founder in Baghdad,
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Back in Chechen territory, Kunta Haj
started his religious activities but was obliged
to leave on a second Ay to Mecca because of
the hostile attitude of the fighting Nagshbandis
towards his pacifist sermons. He returned only
in 1861 after Shamil’s final defeat and the
collapse of the Nagshbandis holy war,

Kunia Haji preached non-resistance to evil
and the acceptance of infidel domination,
slogans that were popular among the war-
weary mountaineers. The order, which took
the name “Kunta Haji farigai” in the Caucasus,
practised the loud zikr as opposed to the silent
zikr of the Nagshbandis, with ecstatic dances,
songs and later even music, all practices
forbidden by Shamil and the Nagshbandiva.
Their credo, at least at the begimning, was more
mystical, ascetic and detached from the
worldly problems than that of the Nagshbandis.

The new tarigar enjoved an immediate
and spectacular success especially in Chechnia,
in the Avar country and in northern Daghestan,
that is in the areas where the war effort had
been particularly strong and where Russian
pressure had been especially severe. From
Chechnia, the Qadiri murids penetrated into
the still animist Ingushetia, a territory still at
that time wntouched by Islam, which they
converted by the 1870s.

Very rapidly Kunta Haji was faced with
the same problem that had confronted the
leaders of the Nagshbandiva in the early 1920s:
is it possible for a mystic to ravel along the
path leading to God without jowning the jihad
against infidel domination of a Muslim land?
The very logic of Russian rule. oppressive and
often unbearable, called for a negative answer.
As one Soviel historian writers:
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“The majority of Kunta Haji's adepts were
former warriors of Shamil. Disappointed by
the oppression of the tsarist administration and
conscious of the power of their new
organisation, the merids began to switch from
the slogan of “non-resistance 1o evil’ to the
idea of direct action against Russian
administration”™.

In 1862-63, a wave of unrest swept over
Chechnia and early in January 1864 the
Russian authorities, frightened by the fast-
growing number of Qadiriva murids and
convinced that a new revolt was unavoidable,
arrested and deported Kunta Haji and several
dozen of his murids. On 18 January 1964,
some 4,000 murids who had gathered in the
village of Shali {Chechnia) were dispersed by
gunfire; 200 of them were killed, about 1,000
were wounded and many were arrested and
deported.

Kunta Haji died in May 1867 in a Russian
Jail. His rarigar was not officially outlawed,
but the loud zikr was strictly forbidden and
Russian authorities encouraged a massive
emigration of Qadiris to Turkey. In 1863, some
5,000 Chechen families left the MNorth
Caucasus for the Ottoman Empire. But despite
all this, the expansion of the Qadiriya order
was not slowed.

In 1877, the two fariga, Nagshbandiya
and Qadiriya, took an active part in the great
rebellion in Chechnia-Daghestan. The leader
of msurgents in Daghestan, the sheikh Hap
Mohammed (son of the Sheikh Abdurrahman
of Sograt]’), was a Nagshbandi and among his
followers there were many Nagshbandi adepts.
In Chechnia, on the other hand, most of the
insugents or ghazis were Qadiris.

Those leaders who had not been killed in
battle were nearly all hanged and thousands
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of murids were deported to Siberia. But once
more, by a strange paradox. the defeat of the
18778 revolt, far from marking the decline
of the fariga in the North Caucasus, served as
a starting point for a new period of a
spectacular expansion: “Between 1877 and the
1917 Revolution, almost all of the adult
population of Chechnia. Ingushetia belonged
either to the Nagshbandiya or to the Qadiriva
farigat.” The same was true to a less extent in
Daghestan.

Nevertheless, the defeat of 1877 marked
a turning point in the nature of the Sufi
brotherhood’s activity in the North Caucasus,
For a while, the idea of holy war had been
discarded and both rarige acquired the
character of underground semi-conspiratorial
orgamisations. Between 879 and 1917, inspite
of the fresh recollections of two major defeats
and the severe repression {many of the leaders
were arrested and deported to Siberia), the Sufi
brotherhoods acquired considerable prestige in
the region.

To appreciate how exceptienal that was
in the context of the time, one must keep in
mind that elsewhere in the Muslim world
mystical orders were losing their political
influence and were being pushed to the
background by literal or redical jadid reform
movements, which flourished with extra-
ordinary vigour in Volga. Tatar, Crimean and
Azeri Islam. By a strange historical reverse,
the Sufi orders in the Caucasus, far from
waning, practically absorbed official Islam,

Mearly all the ‘arabists’ and wiemas of

Daghestan and Chechnia were members of a
farigat and they identified themselves with the
national resistance against Russian pressure.
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Durirg this same period a certain
equilibrium was established between the old
Nagshbandiva and the newer Qadiriva. The
former attracted the wealthier and the more
aristocratic and learned elements, while the
latter, with its simpler creed and its ecstatic
dances and loud zikr, was more popular among
the poorer and less cultivated rural population.
Geographically, Nagshbandiyva predominated
in the eastern part of the North Caucasus
{Daghestan), whereas Qadiris were located in
the Chechen-Ingush country, However, during
the 1880s and 18905 a certain territorial
symbiosis took place between the two orders,

An “Aksay dynasty’ of Nagshbandiya,
founded in 1873 by a Kumvyk murshid
{probably a disciple of Sheikh Abdurrahman
of Sogratl"), Sheikh Bashir from the Aksay
aul in the Hasav Yurt district of northern
Daghestan, moved westward into Chechen
territory. Sheikh Bashir’s successor, the second
mirshid of the dynasty, Sheikh Elikhan, also
a Kunyk, established his headquarters in the
aul of Shidy-Yurt in Chechnia. He was arrested
and deported to Siberia, Sheikh Deni-Arsanov,
his successor, a Chechen from Ken-Yurt and
a “bandit of honour’, or abrek, for many years
raided the Terek Cossack settlements and
enjoyed a reputation of great piety. He was
finally killed in battle by the Cossacks with
many of his marids in 1917,

The Qadiriva, centred in Chechnia,
expanded similarly in two directions; westeard
towards Ingushetia and Ossetia and eastward
ia the direction of Daghestan. After Kunta
Haji’s deportation in 1864 and his death three
vears later, his farigar split into four groups
with his former vekily at their head. These were:
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—Bammat Giray Haji Mitaev, from the
aul of Avtura in Chechnia. His
brotherhood was, at the beginning, limited
1o one Chechen lan, the Gunoy faipa, but
later it extended to the entire Chechen
nation. Leadership was hereditary in the
Mitaev family.

—Batal Haji Belhoroev, of the aul of
Surhohi in the district of Nazran.
Restricted at first to the Ingush territory,
this tarigat subsequently gained adepts in
the Chehen territory and in northern
Daghestan. From the start the Batal Haji
group was conspicuous by its radical
puritanism. The adepts were not supposed
to marry outside the wird, nor were they
allowed to share a meal with the
uninitiated. Music was banned from the
zikr. The principles of jikad were strictly
observed: indeed, during the century-long
life of this order, almost all its leaders
met with violent death at the hands of
Tsarist and Society authorities. The
leadership of the tarigar was and still is
restricted to the Belhoroev family.

—Chim Mirza of Mayrtup in the Shali
district of Chechnia.

—The regular brotherhood of Kunta Haji,
which was directed after the death of the
founder by six of his former vekils: Omar
Haji, a Kumyk in north Daghestan;
(Qahrman Haji, a Chechen of the aul of
Shali: Husein Haji of Plievo, in
Ingushetia; Gharabig Haji of Nazyr-Kona,
in the Nazran district of Ingushetia; Rajab
Dibir Alive of Tsumada, in Avaristan; and
Yusuf Haji of Mahkema, in the district
of Vedeno in Chechnia.
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After August 1917, a Congress of
Daghestan wlemas and religious leaders held
m the aul of Andi in Avaristan, proclaimed
the Nagshbandi sheikh Najmuddin of Hotso
{or Gotso; in Russian Godsinski) imam of
Daghestan and Chechnia, resuming in that way
the tradition of Morth Caucasian Imamate
abandoned in 1859 with the capture of Shamil.

During the tragic revolutionary vears of
1917-21, which were especially bloody in the
north-eastern Caucasus, the Sufi brotherhoods
played a central role. This was particularly true
for the Magshbandiya, which was once more
at the forefront of the activity. The aim
pursued by the rarigat was to restore a
theocratic monarchy governed by the Shari’vat
law, the expulsion of Russians and the
liquidation of ‘bad Muslims’ who had
committed themselves to the infidel rulers,

The following was one of the sayings of
the Magshbandi sheikh, Uzun Haji, one of the
leaders of the brotherhood:

“If so God wills. we shall construct a Shari’yat
maonarchy, for, in a Muslim land there can be
no republic. Were we to accept a republic,
we would thereby renounce the Calife, which
would be paramount of renouncing the
Prophet and finally God himself”.

And somewhat more to the point;

“I am weaving a rope to hang engineers,
students and in general all those who write
from left to right”.

The Daghestani communist leader,
MNajmuddin Samurski, commenting on his
opponent, wrote:

“Uzun Haji was a learned arabist, a most
violent fanatic, a strict shari’vatist and a
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devoted panislamist. He never accepted Tsarist
power and fought his entire life for the
liberation of the Caucasus from the Russian
voke, He saw in the [October] Revolution the
possibility of liberating the mountaineers. All
Russians were is enemies, the White even
mare than the Bolsheviks.... A very short man,
almost a dwarf, Uzun Haji was renowned for
his extreme courage, his firm character and
his remendous willpower. It is because of his
qualities that he succeed in establishing his
rule aver Avaristan (nort Daghestan) and in
Chechnia. Very leamed and clever, possessing
some democratic notions (of a shari’ vet
democracy, of course), Uzun Haji strove
towards an impossible goal: o turn the wheel
of history backwards and to establish in the
twenticth century a form of state pertaining
to the era of Mohammed....”

By 1918, imam Najmuddin of Hotso and
sheikh Uzun Haji had at their disposal a small
army of some 10,000 muridy composed mainly
of MNagshbandi adepts, which was the best
fighting force in the North Cavcasus. With
these troops, Uzun Haji repulsed and finally,
defeated Denikin’s White force during the
offensive of the summer and autumn of 1919,
In the autumn he proclaimed liberated
Chechinia and north-western Daghestan to be
a ‘Morth Caucasian Emirate’.

Uzun Haji died in May 1920, In the
summer of that vear, when the North Caucasus
was occupied by the Bolsheviks, Najmuddmn
of Hotso with other Magshbandi leaders—
Mohamed of Balakhany, Dervish Mohammed
of Andi, Ibrahim Haji of Kuchn, Seyyid Amin
of Ansalta, Sirajuddin Haji of Avristan—Ied
the great revolt of Daghestan-Chechnia against
Bolshevik rule. The resistance lasted over a
year. Nominally, the revolt was headed by Said
Beg, Shamil’s grandson and Colonel Kaitmas
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Alikhanov, but its real leaders were

MNagshbandi sheikhs.

Mohammed of Balakhany was
commander-in-chief of the insurgent army at
the battle of the Arakan Valley, where an
entire Red Army brigade was wiped out and
one of its commanders, Safar Dudarov, head
of the Daghestani Cheka, was taken prisoner
and executed on the spot. The revolt was
finally quelled in September 1925, when the
Bolsheviks captured imam Najmuddin and the
two surviving Naqgshbandi leaders, the sheikh
Amin of Ansalta and Wahhab Astemirov.

The Daghwestani-Chechen revolt was a
wide-spread popular mass movement,
resembling a peasant war, but the guerrilla
fighters displayed an efficiency that only a
brotherhood leadership comparable to that of
Shamil's fighters, with their spirit of total
dedication and iron will, could ensure. For a
whole year the mountaineers effectively
opposed the Soviet Army, which had
congquered Azerbarjan, Georgia and Armenia
in a few short weeks.,

It 15 highly instructive to compare the
rapidity, the decisiveness and the efficiency
with which the Sufi brotherhoods, particularly
the Magshbandiyva, faced the Bolshevik
Revolution and declared holy war against the
new godless regime, with other Muslim
weaknesses: the lack of decision and the
political errors of the numerous Muslim liberal,
moderate and lefi-wing parties of that time,
While the Sufis fought, the others htried in
vain to manoeuvre between the Bolsheviks and
the White counter-revolutionaries. In the end
they failed and collapsed; the majority were
forced to emigrate or to join the winning
side—the Bolsheviks.



In contrast, the Sulis never hesitated: they
tought back and their desperate resistance,
seemingly hopeless from the purely human
stand-point, had a decisive impact on the
history of the entire Mushm world.

For it must be remembered that in 1920,
when the revolt was in full swing in the
Caucasus and in Turkestan, the Soviet
Government was seriously considering the
possibility of an armed intervention in the
Muslim Middle East. One Red Army division
had already landed in Enzeli to help the
Jengelis of Mirza Kuchik Khan in their march
to Teheran—pro-Soviet elements were angling
for political power in Khorassan and Tabriz
-— and one may speculate that the popular
revolts within Soviet borders (in the MNorth
Caucasus and Central Asia) influenced the
decision of the Bolshevik leaders to give up
aggressive intervention and to adopt a more
cautious policy in Iran and Turkey. Similarly,
the revolt in Chechnia in 1943 may have
exerted the same moderating effect on the
Russian policy of intervention in lranian
Azerbaijan and Kurdistan,

The situation in the North Caucasus after
the liquidation of the 1920 revolt was similar
1o that which followed Shamil's defeat: in both
cases military disaster did not lead to the
decline of the Suh orders. On the contrary,
while the Nagshbandiva was engaged ion i
the Qadiriva's influence was growing last.
Noted Samurski in 1925

Recently muridism has been expanding in
Daghestan. The Sufi adepts claim to be
‘communists’ and i is not entirely without
grounds  that  they call  themselves
‘communists’. Their doctrine certainly has
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some communist characteristics, but they are
those of a primitive, religious, ascetic
communism comparable to that of the early
Christian communities. According to Soviet
official sources, in the mid-1920s in Daghestan
there were still only 61,200 murids, nineteen
murshids and sixty vekils (as against only
6,000 Sufi adepts, mostly Qadiris, from a total
Chechen population of 400,000.

The Qadiris of Chechnia, whose
participation in the 1920-1 rebellion was not
on a large scale, became more influential in
1922-3. Sheikh Ali Mitaev, son of the founder
of Bammat Giray Haji wird (which at the time
numbered some 10,000 adepts), was one of
the directing members of the Chechen
Revolutionary Committee  (Revkom).
According to the Soviet sources, many
members of the Chechen Communist Pariy
were “zikrists” during this period and several
communist leaders, including T. Elderrkhanov,
president of the Chechen Central Executive
Committee and his two deputy chairmen,
Hamzatov and Sheripov, did not hide their
sympathy for the brotherhood. Naturally
enough, such a situation born out of Civil War
anarchy could not last. Late in 1923, an anti-
religious campaign was launched in the North
Caucasus. All the Shari’yat courlts were
abolished. During the winter of 1923-4, the
Red Army disarmed the Chechen population
and liquidated the “bandits’ nests” (groups of
the Nagshbandi guerrilla fighters in the high
mountains and the vnderground Qadiri). In
Apnl 1924, sheikh Al Mitaev was arrested as
a ‘counter-revolutionary’, “saboteur’ and
‘elerical bourgeois nationalist”,

n 1925, Napmuddin of ‘Hotso and two
other Magshbands leaders were captored in the
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mountains and executed. The following year,
the local Communist Parties were purged of
‘unreliable elements’. Elderkhanov was
arrested and shot with many leading Chechen
and Daghestant communists, In 1927, *Ah
Mitacy was yried in Rostov and executed. The
tear 1928 marked the beginning of the massive
collectivisation in the Caucasus and coincided
with the intense campaign to liquidate the
‘clerical leadership” and their sympathisers.

Sheikh Solsa Haji Yandrov of Urus
Martan in Chechnia, murshid of the Chechen
branch of the Nagshbandiya, was tried in 1928
for “economic sabotape’ and executed the
following vear. The same year another
Magshbandi murshid, sheikh Al of Akusha in
Central Daghestan, who opposed in 1918-20
the more adventurous Najmuddin of Hotso and
adopted a neutral position towards the
Bolsheviks, was arrested (and probably
executed) with a number of his murids.

That first massive purge of Sufi adepts
provoked a new wave of rebellions. This time,
the Naghbandiya and different branches of the
Kunta Haji fought side by side. The revali
started in the autumn of 1929 in the Chechen
territory. Among the leaders we find both
Kunta Haji maricls and a Nagshbandi leader,
Shita Istamulov, former Minister of War of
Uzun Haji's Emirate. A few months later, the
movement switched to northern Daghestan
where it was led by the Magshbandi sheikh
Arsanukay Khidirlezov (*Shaikh Amay’) from
Germencik in the district of Hasav Yurt.

The fighting went on until the spring of
1930, In spite of the intervention of a Red
Army division, it ended in compromise: an
armistice, followed by a general amnesty.
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However, this did not bring peace to the
country. Soviet authorities made use of the
armistice to annihilate the *‘nationalist-clerical’
elements and the brotherhoods fought back.
In the summer, the Russian chief of the Ingush
secret police (GPLU), responsible for the purges,
was killed by a Kunta Haji murid After that,
another adept of Kunta Haji killed the GPU
chief for Chechnia {also a Russian). In 1931,
the authorities responded by executing all the
leaders of the 1930 rebellion and by arresting,
trying and executing many of the adepts.

In 1936, the revolt was guelled. Among
the leaders arrested or killed was the
Nagshbandi sheikh Arsanukay Khidirlezov.
According to Soviet sources, in the Ingush
country where the leadership of the revalt was
taken by the Batal Haji brotherhood, nine sons
and seven grandsons of Batal Haji Belhroev,
the founder of the order, were killed during
the struggle, which lasted almost to the
outbreak of the Second World War,

What were the aims, the expectations and
the political goals pursued throughout this
fifteen-year long struggle? Soviet sources tell
us that Sufi leaders and adepts were
‘preactionaries’, ‘counter-revolutionaries’,
‘defenders of the clerical-feudal system’,
‘hourgecis-nationalists’ and so forth. They
were also accused of being *agents” of various
foreign imperialisms: mainly Turkish, British
and, after, Japanese and German. It is more
likely that the brotherhoods were fighting
without any precise goal in mind, except to
expel the Russians—simply because they could
not submit to the new Soviet repime with its
old Russian character and its new militant
atheism.
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OF course, it is hardly possible to claim
that the brotherhoods were the only enemies
that the Soviet government had to reckon with
in the Caucasus between the wars. For
example, Daghestani and Chechen Communist
parties were purged of various ‘enemies’
several times in those years, Many leading
Morth Caucasian Bolsheviks, among them
Majmuddin Samurski, were executed for
“nationalism’. Some of the mountain resistance
groups were organised by non-religious
leaders. Nevertheless, it is certain that at the
time, just Like in the nineteenth century and
later during the Second World War, only Sufi
brotherhood could supply an organised,
disciplined and efficient fighting force to
oppase the Soviet regime.

Because of the prestige enjoved by Sufi
arders and of the influence they exercised on
the population, the north-eastern Caucasus
remained an insecure area until the outbreak
of war in 1941, In the winter of 1940, a major
new revolt broke out in Chechnia. This time,
it had a non-religious leader, Hasan Israilov, a
former journalist and a member of the
Communist Party. In February 1942, when
German troops were still 1,000 miles from
Chechnia, another rebellion broke out, also led
by a former Communist Party member,
Mairbek Sharipov. The Germans never reached
the Chechen border and the rebellion was
crushed by the Red Army,

On 23 February 1944, the entire Chechen
and Ingush population were rounded up and
deported en mases to Siberia and Kazakhstan.
Abdurrahman Aviorkhanov does not mention
the Sufi brotheroods in his detailed description
ol the 19403 troubles in Chechnia, but recent
Sowviet sources reveal that three years later,
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after the deportation of the Chechen and
Inigush population, guerrilla fighting was still
going on in the higher mountains of Chechnia,
Ingushetia and eastern Ossetia. The guerrilla
movement’s leader was the sheikh Qureisdh
Belhoroev, the last son of the founder of the
Batal Haji tfarigai. He was captured only in
1947 by Soviet troops and condemned to ten
years imprisonment, He was released in 1957
and returned to Chechnia where he again
assumed the leadership of his brotherhood.

Most Soviet specialists of anti-lslamic
propaganda recognise that the attempted
genocide through deportation of over a million
Morth Caucasian Muslims had a striking,
unforeseen result: far from destroying the Sufi
brotherhoods, the deportation actually
promoted their expansion. For the deported
mountaineers the Sufi orders became a symbaol
of their nationhood in the lands to which they
were exiled. Moreover, these orders proved to
be efficient organisers, thus to ensure the
community’s survival.

During the war and because of the special
post-war conditions, religious beliefs were
restored to life by the leaders of the mnwrid
communities. The tribulations of the war and
of the cult of personality, the brutal violation
of Leninist national policy as regards the
Chechen and the Ingush, explain this
resurrection. ..

When after Stalin’s death the surviving
Morth Causasians were rehabilitated and
permitied to return to their homeland, they lefi
behind them in Central Asia well-organmised
Sufi groups, especially Qadiriya. Central Asian
Soviet sources reveal that Sufism expanded
during the 1960s and 1970s among the
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Kazakhs, the Uzbeks and the Karakalpaks.
During the deportation years in Kazakhstan,
new Sufi groups appeared among the
Chechens, the most popular being the Vis Haji

group.

In the late 1950s, Sufi brotherhoods in
the Caucasus were once more subjecied 1o
systematic, relentless persecution about which
the Soviet press itself provides abundant
information. Members of Sufi brotherhoods
were hunted as ‘criminals’ and no longer
simply as ‘reactionaries’ or ‘dissidents’. They
were and are, accused of immutable hostility
towards the Soviet regime and of economic
sabotage, “banditism’, *terrorism’ and *armed
rebellion’. Soviet sociologists classify them as

‘extreme fanatics' and ‘hardened adversaries
of the Soviet regime’.

They are distinguished by their blind,
unlimited and unreasoning faith in God; they
actively propagate their religious beliefs and
cannot endure those who do not share them.
They endeavour to force their religion upon
their relatives, their friends and their children
and isolate themselves from the social and
cultural collective life.

The local Caucasian press provides rich
material on the numerous trials of Sufi sheikhs
and their murids, especially those belonging
to the Nagshbandiya and to the Batal Haji
wird. The most important trials took place in
1958, 1963 and 1964 in Makhach-Qala,
Groenyr and Nazran. As a rule, the accused
were tried for "banditism’ and *manslaughter’.
The penalty was death.

Soviet sources testify that repression was
and stitl is unable to stop the expansion ol the
sSufi organisations which appear today more
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powerful and influential than before the War,
probably even than before 1917. V.G.
Pivovarov, a leading Soviet socioligist, wrote
in 1975,

“Bore than half of the Muslim believers of
the Checheno-Ingush Autonomous Republic
are members of a murid brotherhood.”

Sufi brotherhoods in Central Asia:
Turkestan, the territory located south of the
Syr Daryva river, has been since the ninth
century and still is today, a borderland of the
world of Islam { Dar wl-Islam), facing a hostile
world of infidel barbarians: heathen, Buddhist
or Christian Mongols, Chinese, Oirots and
Kalmyks and finally Russians—Christian or
Marxist. Sufi brotherhoods played a major role
n the history of the area by protecting Islam
against the onslaught of the infidels and by
conducting missionary work among the same
infidels. Thanks to the Sufis’ activity, Islam
became deeply rooted among the northern
sedentary Turks, Tatars and Bashkirs and
among the nomadic Kazakhs and Kirghiz. We
can say without exaggeration that from the
twelfth century the history of Central Asia has
been sirongly influenced by the activity of the
Sufi brotherhoods.

From the seventeenth century on,
Turkestan, isolated from the rest of the Dar
wl-Islam by Russia and by Shia Iran, underwent
a long period of decline in all fields including
the religious. In the eighteenth century, before
the arrival of Russians, no external danger
threatened Islam, so that the Sufi brotherhood
Inst their main raison d 'etre and followed the
general decline. When the Russians invaded
Turkestan, there was no charismatic leader of
Shamil’s stature, no rigorous orthodoxy
comparable to the Shari’yat movement of the
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Caucasian MNagshbandis, no jihad spirit;
consequently, the Russian conguest of Central
Asia was rapid and relatively easy.

One of the main differences between
Caucasian and Turkestani Sulism can be traced
te this process. In Central Asia, Russian
occupation did not directly threaten the life of
the native community and the resistance to the
conquerors took variety of forms ranging from
the Emir of Bukhara and the most conservative
religious elements on the one hand, to the most
radical fadid modemists on the other. In the
Caucasus, by contrast, the Sufi holy war
entirely absorbed national-liberation
movements from the time of sheikh Mansur
to the 1920 uprising,

However, the few armed attempts in
Turkestan to shake Russian rule were without
exception conducted by the Nagshbandis from
the uprising of the Chirchik valley in 1872
led by Hoja Ishan of Kulkara, to the defence
of Gok-Tepe by the Turkmen Akhal-Tekke
tribesmen in 1879 and 1881, which were led
by the MNagshbandi sheikh Kurban Murat
(whose tomb, or mazar at Dinli Qal’a is today
one of the most venerated holy places of
Turkmenistan) and the revolt of Andizhan in
1898 led by Mohammed-Ali, ishar of Mintube,
known in Russian sources as ‘Madali Ishan'.

At the time of the Russian conguest, four
brotherhoods were still active in Turkestan,
three of them autochthonous and one
Simported’:

—The Negshbarndive, founded in Bukhara
in the fourteenth century. The tomb of
the founder Bahautdin Nagshband near

Bukhara, though transformed into an anti-
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religious museurn, is still used as a place
of pilgrimage by believers. The
Magshbandiya is the most prestigious
among all the Turkestani fariga. Its adepts
played a central role during the Timurid
and Shaybanid empires and once again in
the defence of Turkestan against the
Buddhist invasions of the seventeenth-
eighteenth centuries. As noted earlier,
nearly all the great poets of Turkestan
were Magshbandis: Alihir Nava'i,
Abdurrahman Jami, Mahtum Quli and
Zelili infer alia.

~=The Kubrawiva, founded in the twelfth
century in the Khorezm. The tomb of the
founder, Najmuddin Kubra, is still one of
the most popular place of pilgrimage of
Central Asia. The Kubrawiva played an
important part in the islamisation of the
nomadic tribes of the Golden Horde.
Today it is the least influential of Central
Asian brotherhoods.

—The Yasawiya, another indigenous
order founded in the twelfth century in
the northern part of the Mavarannahr, The
tomb of the founder, the poet Ahmed
Yasawi, in the city of Turkistan is an
important place of pilgrimage. The
Yasawiva also played a crucial role in the
Islamisation of the nomadic tribes; it
declined after the founding of the
Magshbandiya and became marginal; it
was re-activated in the twentieth century
under Russian and Soviet rule. Today, an
off-shoot of the Tasawiya, the so-called
tarigat of the ‘Hairy Ishans’, is one of
the most dynamic and the most radical
brotherhoods in Central Asia.
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—The Qadiriva, an old rarigar, founded
in the twelfth century in Baghdad. It was
introduced into Central Asia in the Middle
Ages and once again after the Second
Waorld War, to Kazakhstan and Kirghizia
by the deported Chechens and Ingush. The
most radical branch of the North
Caucasian Qadiriva, the rariga of Vis Haji
was founded in the 19505 and the adepts
of this brotherhood remained in Central
Asia,

The political activity of Central Asian
brotherhoods appears very different from the
traditional holy at character of the North
Caucasian brotherhoods. Curiously enough the
Central Asian Bolsheviks, who were probably
better informed of the situation of the
brotherhoods than their Caucasian comrades,
were the first to try with some success 10 use
the dynamism of some radical Sufi groups for
their own advantage. In two areas, in Kazan
in the Middle Volga and in the eastern parl of
the Ferghana valley, two dissident, almost
heretical Sufi groups recogmised Bolshevik rule
and even fought in the side of the Red Army
against their co-regionalists. These were the
God's Regiment of Vaisov (see below), an off-
shoot of the Nagshbandiva in Kazan and the
order of the Laachi, a dissident group of the
Yasawiva in southern Kirghizia.

The best description of the order of the
Laachi is given by 5. Mambetaliev in his
Perezhitki mekotorvkh Musul ‘manskikh
techenii v Kirghhizii { ikh istoria (Frunze,
1969, pp. 30-9 and 39—41). The Laachi order
was founded about the 1870s by a Yasawi
sheikh, Sanivar, who was hanged by the Khan
of Kokand as a heretic. His sect was declared
immoral by the religious authorities of the
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Khanate and the adepts went underground,
After the Russian conquest, the sect surfaced
under the leadership of another Yasawi sheikh,
Babajan-Khalfa Rahmangulov, a Kirghiz from
Margelan who emigrated to the eastern
Ferghana and propagated his creed among the
Kirghiz clan of Zhokesek of Boston wezd
{present-day Frunze district of the Osh region).
We know next to nothing about this early stage
in the history of the Laachi except that they
avoided all contact with other Muslims. Their
loud zikr was held at night in the presence of
women, with singing of Ahmet Yasawi's
Hikmet and ecstatic dances.

Religious authorities persecuted the
sectarianism, declaring them “immoral’,
“impure’ and accusing them of sexual orgies.
They also tried in vain to denounce them to
the Russian administration. On the eve of the
1917 Revolution, in spite of the persecution,
the Laachi formed an important, though
clandestine, group in the Ferghana valley living
in ¢losed communities on the territory of
Margelan and Kokan pezds.

The Laachi welcomed the October
Revolution, taking advantage of the decree on
religious freedom and reappeared once again
in the open., But co-operation between the
dissident puritan Sufi sect and the new
Bolshevik regime could not last for basic
reasons, which Mambetaliev points out:

“It was difficult to reconcile Karl Marx with
the Hikmel of Ahmed Yasawi.”

In the same way, after a short period of co-
operation with the Soviets of Kazan in the
1920s, the Vaisis sectarians were physically
liquidated during Stalin’s purges in the early
1930s.
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As for the Laachi, they went underground
once more in the late 1920s. Only in the 19505
was the sect rediscovered. Today, according
to the same Mambetaliev, they live in some
all-Laachi villages (Sav, Rabat, Gaz, Kshtut,
Rant-Kant, Sogmet in the Batkent district, Sur,
Ormaosh, Syrt, Yar-Kutan, Kysyk in the Frunze
district of the Osh region). The adepts are
mainly Kirghiz. The sect represents a totally
closed community protected by a rigorous
endogamy and is still feared and despised by
other Muslims.

With these two exceptions, Central Asian
and Volga brotherhoods participated actively
in the struggle against Soviet rule. Many Sufis
were active in the Basmachi movement.
Several kurbashis of the Ferghana valley were
Yasawi sheikhs, including Islam Kurbashi,
Abdul-Aziz Maksum, Molla Dehgan and Khal-
Hoia. It also seems that two of the most
famous Basmachi leaders, Koshirmat and
Junayd-Khan, were Nagshbandis. This active
participation in the national liberation war
{which was not exactly a ‘religious war’}
explains the politicising of Turkestani Sufism
under the Soviet regime.

By another curious paradox, it was the
order which was the most mystical and least
involved in worldly affairs of all Central Asian
brotherhoods, the old Yasawiya, that became
the most deeply involved in politics. In the
early 1920s, a yasawi murshid, Abumutalib
Satybaldyev, who had fought with the
Basmachis, formed somewhere in the Ferghana
valley a radicaleclandestin group called in
Soviet sources ‘the brotherhood of Hairy
Ishans” {(mn Kirghi Chachtuu Eshander; in
Russian Folosatva Ishany). At first the
brotherhood was centred in the Osh region of
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the eastern Ferghana valley, in the districts of
Levelek and Batkent and in the industrial
centres of Qyzyl Qiva and Suluktu. The village
of Chilgazy was the centre of the rarigar,

Mambetaliev, our main source on the
history of this brotherhood, accuses the Hairy
Ishans of ‘criminal and terrorist activity,
preparing an anli-Soviel uprising in
Uzbekistan, Tajikistan and Kirghizia co-
ordinated with an armed intervention of
Basmachis led by Korshirmat and lbrahim Beg
and the White bandits from abread.’

The clandestine brotherhood was
‘unmasked” in 1936, Thirty-two leaders,
including their sheikh Satybaldyev, were
arrested, tried as ‘terrorists’, ‘saboteurs’ and
‘counter-revolutionaries’ and executed. The
accounts of their trial, published in October
and November 1935 by Pravda Vostoka of
Tashkent, were reproduced by Mambetaliev,
Soviet sources believe that the brotherhood
was crushed and liquidated, but in fact i
simply went underground. In 1938, the
chairman of the Union of Godless Militants,
Emelian  Yaroslavski, complained in
Antiveligioznik (Moscow) that the “reactionary
clerics are very active in Kirghizia... and we
do not know their strategy.”

The Hairy lshans became more secret,
maore conspiratorial and even more hostile to
communism and their groups became more
active during the Second World War in
Arslanbad, Jelalabad, Osh and the mountains
of southern Kirghizia under the leadership of
the new chief of the tariga, the ishan
Tursunbay Madaripov. They were ‘unmasked’
again in 19352 and once again. in 1959, Their
leaders were arrested, some were condemned
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and others, mcluding Madaripov, declared
solemnly that they would break away from the
brotherhood, but Mambetaliev doubts the
sincerity of this apostasy:

“Sufis practice fegiva when under threat of
being condemned...”

Tagiva may be defined as one's religious right,
even duty, to life his lie if 1s threatened.

Today, Hairy Ishans seem to be active
again in southern Kirghizia and in some cities
of Uzbekistan. The majority of adepts are
Kirghiz with a minonty of Uzbeks and Tajiks.
Their brotherhood can be compared to an
authentic secret society which has avoided
infiltration by Soviet police, on the other hand,
they have themselves managed to infiltrate
Soviet and communist Party organisations.

The sect of Hairy Ishans {whose activity
may be compared to that of the Batal Haji
and Vis Haji groups in the North Caucasus) is
certainly the most openly anti-Soviet of all
Turkestani brotherhoods. Moreover, it seems
to represent a new phenomenon: a mystical
Sufi brotherhood influenced, at least partly,
by the example of a political party (the
Communist Party, in their case) and which has
adopted methods of propaganda and political
mobilisation modelled on their adversaries.

Sufi brotherhoods in the Middle Volga
region. We know of no monograph published
specifically on the history of Sofism in the
Middle Volga. We do know, however, that
even before the Mongol conguest in the
thirteenth century, Sufism had penetrated into
the Bulgar Kingdom. It was brought either by
the Bulgar hajis or by Arab merchants from
Baghdad. According 1o Zarif Husein oglu in
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his Tavarihi Bulgaria, during the reign of the
Khans Yadigar and Adil-Shah there were in
the Bulear kingdom more than one hundred
Sufi sheikhs and theclogians. It seems that
these first Vaolga Sufis were Qadiris.

The second period of expansion of Sufism
among the Volga Tatars corresponds to the
period of the Golden Horde in the thirteenth
and fourteenth centuries. At this time, Sufism
was brought by the disciples of Ahmed
Yasawi, especially by Sulevman Bakirgan, who
were either Turkestani missionaries or Valga
Tatars who travelled 1o Turkestan to receive
investiture from local murshics.

The third wave of Sufi expansion, which
began in the fhifteenth century, was due to
Magshbandi missionaries from Bukhara. The
Magshbandiva absorbed all pre-existing Sufi
tariga in the Yolga territory. Tatar historians
note that until the appearance of jadidism in
the late mineteenth century Tatar literature was
deeply marked by Sufi (Yasawr and
MNagshbandi) mysticism. Such was the case of
the first Tatar poems, Yusuf and Zuleikha
{early thirteenth century), Mur-u Swalur in 1542,
Tahfa Mardan in 1439 and the compilation of
pious advice by Mahmud Ali Bulgar, Najel
Faradis, in 1358,

The Nagshbandis dominated Tatar
literature after the Russian conquest and played
a major role in the intellectual revival which
began in the sixteenth century. All major Tatar
writers of the post-conquest period were
Magshbndis: Mawla Qalyi (seventeenth
century), A bdul Manih Crargaly (1782-1826),
Abdurrahman Utvz Imani al-Bulgari (1754-
1815), Ibadullah Salih {1794-1867) and
Shamsutdin Zeki Sufi (1825-65), among others.
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The last stage of Sufi expansion started
in the middle of the nineteenth century and
corresponds to the beginning of the great Tatar
reforminst jadid movement and to the reign
of the Tatar merchant bourgeoisie. During this
period, Tatar Nagshbandis looked for guidance
not only in Central Asia but also in Istanbul,
Cairo, Mecca and Medina.

Nearly all of the first Tatar *enlighteners’
(prosvetiteli} belonged to the Nagshbandi
tarigar including those whom Soviet historians
iry to present as anti-clerical free-thinkers: for
instance, Abu Nasr al-Kursavi (1783-1814),
considered as the father of Tatar jadidism, who
was initiated in Bukhara by a Nagshbandi
Turkmen sheikh; Niyazi Quli Ishan,
shihabedin Marjani (1818-99), the greatest
among Tatar jadids, was a Nagshbandi
murshid, as were the majority of his disciples
and followers. Of the Nagshbandi modernist
theologians, it is necessary to mention the
Sheikh Zaynullah Rasuliev (1833-1917), who
was initiated in Istanbul in 1869 by the Sheikh
Ziautdin Khemshahnavi.

Zaynullah Rasuli enjoyed immense
prestige among conservatives (gadymists) as
well as among the modernists {jadids) and
played a major role in the Tatar reformist
movement, His reformed medresseh, the
‘Rasuliyeh’ of Troitsk, was one of the main
centres of jadidism in Russia. Among his
Nagshbandi disciples were such outstanding
personalities as the sheikhs *Alimjan
(Galimjan) Barudi, historian and pedagogue
{1857-1921), co-founder in 1905 of the great
Muslim party livifag al-Muslimin and director
of the jadid medresseh Muhammadiyeh of
Kazan and mufti of Orenburg in 1920-1;
Sabirjan lal-Hasani, gadi at the Muslim
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Spiritual Board of Orenburg; and Abdurrahman
Rasuli, son of the Sheikh Zaynullah Rasuli,
who in 1943 signed a concordat with Stalin
normalising relations between the Soviet
Government and the official Soviet Islamic
establishment and who became in 1943 the
first post-war mufti of Ufa.

Another disciple of Rasuli was Rizaeddin
Fehreddin Oglu (1859-1935), theologian and
historian, gadi at the Spiritual Board of
Orenburg, mufti and Chairman of the Muslim
Spiritual Board for European Russia and
Siberia between 1922 and 1935 (when he died
in a Soviet prison), whom Jemaleddin Validov
calls one of the greatest scholars of the
contemporary Muslim world.

It is significant that before the 1917
Revolution the Nagshbandis, while playing a
major role in the jodid movement, were also
active in the camp of their gadymisi
adversaries. Several ‘anti-ishan' pamphlets
directed against the gadymists were published
in Kazan before the Revolution and during the
Soviet period by Nagshbandi jadids.

Around 1862 a Magshbandi Sheikh,
Bahautdin Vaisov (Vaisi), founded in Kazan
a curious dissident branch called the God's
Regiment of Vaisov (Faisav Bazii Polk)
representing a strange blending of socialism,
Tolstoyism and Wahhabi-type puritanism, The
Vaisis categorically rejected infidel rule and
condemned those Muslims who accepted it.
The son of the founder, Inan Vaisov, sided
with the Bolsheviks during the Revolution and
was Killed in battle by his former co-
religionists in February 1918. The schismatic
tarigat survived during some years of the
Soviet regime, then disappeared.
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From the Second World war, we have no
information on the activity of the Nagshbandis
in the Tatar region, nor do we know if the
brotherhood is still alive in this territory. The
approved Soviet Islamic establishment there is
relatively influential, more so in the Middle
Volga than in many other Muslim areas of the
Soviet Union, Under these conditions Sufi Islam
cannot play the role of the fore-most preserver
of religious tradition. However, a Tatar author,
A. Kalaganov, recently mentioned “vagabond
Muslim preachers operative among rural
population in violation of Soviet laws
concerning religious cults”. The ‘vagabond
fanatics’ may well be Nagshbandi adepts.
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Al-Kurdi, Muammad Amin
(d. 1332/1914)

Al-Kurdi, Muammad Amin was one of
the leading figures in the recent history of the
Makshbandi order, and author of several
influgntial works. Born in Irbil, he made early
acquaintance with Sufism, for his father, Fath
Allah-zada, wa a Kadiri shaykh. His own
intiation was at the hands of a MWakshbadi
shaykh of the city, Shaykh "Umar, who was
separated by only one link in the initiational
chain from the great renewer of the
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Nakshbandiya in the western Islamic lands,
Mawlana Khalid Baghdadi {d. 1242/1826).

After several years spent in the company
of Shaykh ‘Umar, Muhammad Amin received
a licence himself to initiate disciples into the
Makshbandi path and he left his home-land,
never 1o return, He retained, however, a certain
mode of reverential awareness of Shaykh
*Umar’s spiritual presence through the
distinctive MNakshbandi technique known as
ribita. He spent many vears in Mecca and
Medina, enjoying numerous mystical and
visionary experiences;, he compared his state
while in Mecca to that of 1bn *Arabi when he
began the composition of al-Fatuhal al-
Makkiyya.

Inspired by a desire to visit the tombs of
the Al al-Bayt in Cairo he left the Hidjaz for
Egypt. which was to be his residence for the
rest of his life, with the exception of a return
visit to the Holy Cities in 1323/1905. He lived
first in the rewak of the Kurdish students at
the Azhar, later moving to the village of
Ambaba outside of Cairo, and finally to Bulak.
Initially, he concealed his MNakshbandi
affiliations and Sufi interests, concentrating on
the study of hadith, tafsir and fikh at the Azhar.

Later, he began to proclaim the path, and
to accept each year a small number of
disciples. Upon an indication from Shaykh
‘Umar countained in a dream, he then decided
to accept all who came to him and indeed
vigorously to propagate the Nakshbandi order
throughout Egypt, travelling widely to
numerous towns and villages.

He encountered opposition from the
followers of other orders and from adherents
of the Salafi movement, but soon came to
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gather a large following. In his instruction, he
placed emphasis on two particular elements
of MNakshbandi practice; silent dhikr and the
recitation of a litany known as the khatm-i
khwadjagan. He died in Bulak in 1332/1914
and was buried in the Karafa cemetery of
Cairo,

He left behind him numerous khalifas, the
most prominent of whom was Shavkh
Muhammad Yusuf as-Sakka; many
contéemporary Nakshbandis of Egypt are
descended from him. The best known of his
numerous writings 1s Tanwir al-kulub fi
mu‘amalat ‘allam al-ghuyub, a compendium
of religious knowledge of which the third part
15 devoted to Sufism. The eighth edition of
this book was printed in Cairo in 13291311,
as well as manuals of Shafi*l and Maliki fikh.
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Merkez, Shaykh Muslih Al-Din b.
Mustafa (d. 1529)

Merkez, Shaykh Muslih Al-Din b.
Mustafa, was the head of an Otteoman Sufi
order and saint. Merkez Muslih al-Din Musa
h. Mustafa b. Kilidj b. Hadjdar belonged to
the village of Sari Mahmudlu in the Anatolian
district of Ladhikiyva. He was at first a pupil
of the Molla Ahmad Pasha, son of Khidr Beg
and later of the famous Khalwati Shaykh
Sunbul Sinan Efendi, founder of the Snbuliyya,
a branch of the Khalwativya, head of the
monastery of Kodja Mustafa Pasha in Istanbul
(see Bursali Mehmed Tahir, "Othmali
mu'ellifleri. I, 78=9).

When the latter died in 936/1529. Merkez
Efendi succeeded him in the dignity of Pir.
He held the office of head of a monastery for
23 wvears and died in the odour of sanctity in
959/1552. aged nearly 90. He was buried in
Istanbul in the mosque which bears his name
{ef. Hadikat al-djawami‘, i, 230-1; J. von
Hammer, GOR, ix, 95, no. 495) before the
Yeni Kapu. At the tomb of Merkez Efendi
there is a much-visited holy well, an avazma,
to which one descends by steps.

Its reddish water is said to have the
mirasculous power of healing those sick of a
fever (cf. Ewliyva Celebi, i, 372; von Hammer,
Constatinopolis, 1, 513; idem, GOR, loc. cit.,
following the Hadikar al-djawani’, loc. cit),
Beside it is the cell (zawiya) of Merkez Efendi,
of which miraculous stories still circulate
among the people. He had many pupils,
including his son Ahmad, famous as the
translator of the Kamus, his son-n-law Muslih
al-Din {ct. Ewliya, foc. cir), the poet Ramadan
Efendi. called Bihishti, and many others,
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Munedidiim Bashi (d. 1702)

Munedidiim Bashi, Derwish Ahmed Dedi
b. Lutf Allah was an eminent scholar, Sufi
poet and above all, historian, being the author
of a celebrated and important general history
in Arabic the Djami' al-duwal. His father Lunf
Allah was a native of Eregli near Konya. He
was born in Selanik, in the first half of the
12th/18th century, reccived a scholarly
education and served in his yvouth for fifteen
years in the Mewlewi Khane of Kasim Pasha
under Shaykh Khalil Deds (Sidjill-i ‘athmani,
i, 287},

Afterwards, he studied astronomy and
astrology and became court astrologer
(munedjdjim bashi} in 1078/1667-8. In 1086/
16756, he was admitted to the intimate circle
of Sultan Mehemmed IV as musahib-i
padishahi. He was dismissed in Muharram
1099/ MNovember 1687 and banished to Egypt.
From here, he went some years later to Mecca,
where he became shaykh of the Mewlewi-
Khane. In 1105/1693-4, he was obliged to
move to Medina, where he lived for seven
yvears. Soon after his return to Mecca he died
there on 29 Ramadan 1113/27 February 1702
and was buried near the tomb of Khadidja.

Besides writing his historical work,
Munedjdim Bashi displayed a considerable
literary activity, OF his works are mentioned a
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hashiva on the Kur'an commentary of al-
Baydawi, a commentary on the “Aka’id al-
‘Adudivya of al-1dji, a Lata"if-name, a
translation of the anecdotes of *Ubavd-1 Zakani
and a number of treatises on geometry,
mysticism and music. His Turkish diwan also
gives him a place in the rank of Turkish
mystical poets: his takhallus was *Asik.

The general history was written in Arabic
under the title jami® al-duwal, but although
several manuscripts of the still unpublished
Arabic original exist in the libraries of e.g.
Istanbul, Edirne and Kayseri, it was formerly
better known in the epitomised Turkish
translation made by the poet Ahmed Nedim
in the 12th/18th century under the title Saha’if
al-akbar (printed in three volumes, Istanbul,
1285).

It is a world history arranged, after the
fashion of simliar Arabic works, according 1o
dynasties, with a main division into there parts:
the first treating of the history of Muhammad,
the second the non-Islamic dynasties and the
third the Islamic dynasties. In the introductory
chapters the author cites his numerous sources,
not a few of which are lost in the original.
Therefore, the work has a special value for
the knowledge of many smaller dynasties and
for this reason it was especially used by E.
Sachau for Ein Verzeichnis
muhammedanischer Dynastien, in SB Pr. Ak.
W, {Berlin, 1923),

The last dynasty treated 15 that of the
Cttoman sultans; it is proportionately longer
and more detailed than the history of the other
Islamic dynasties and based on several
imperfectly known sources; the last part, which
ends in 10891678, gives contemporary history.
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The Turkish translation of Nedim is very
readable and not composed in the high-flown
literary style that prevailed in his period. For
this reason it was especially praised and
represented in Ebuzziva Tewfuk's Numune-i
edebiyvat-i ‘othmaniyya Istanbul, 1330.

Among the now lost sources used by
Munedjdjim Bashi and apparently epitomised
by him in the Djami* al-duwal, was a history
of Darband, the Ta'rikh Bab al-Abwab,
valuable for the history of the Muslim
dynasties of eastern Transcaucasia, Arran and
Adharbaydjan. His text here was wtilsed in a
masterly fashion by Minorsky for his Studies
in Caucasian history {London, 1953) and A
history of Sharvan and Darband {Cambridge,
1958); see also Bab Al-Abwab and Al-Kabk.

BIBLIDGRAPHY

E. Sachau for Ein Verzeichnis muhammedanischer
Dynastien, in 5B Pr. Ak, W., Berlin, 1923,

131

al-Kalabadhi, Kitab al-Ta'areuf i Madlbhab Akl
al-Tasawwuf, ranslated into English by A.J.
Arberry (the Doctrine of the Sufis), Cambridge
University Press, Cambridge, 1935,

Sarraj, Kitah ol-Luma, ed, R.A. Nicholson, London,
1914,

Zaki Mubarak, of-Tasawwuf al-fslami fi al-Adah
weal-Akhiag, 2 YVaols, Dar al-Kutub al-‘rabi,
Cairo, 1954,

Margaret Smith, Ribi'ah the Mystic, Cambridge,
1925.

R.A. Nicholson, The Mystics of fsfam, London,
1914.

Stuclies in [sfamic Mysticism, Cambridge, 1921.

The Idea of Personality in Sufism. Cambridge,

1923,

Kitah al-Tawarin, edited by M. Louis Massignon,
1913,

Smith, M., Reading from the Mystics af Islam,
Mo, 34,

Kalabadhi, Kitab al-ia'arruf, Arberry’s translation,
1977,

TH. KEAMERS



Copyrighted material



N

Nadjm Al-Din Razi Daya
(1177-1256)

Abu Bakr *Abd Allah b. Muhammad b.
Shakawar Asadi Nadjm Al-Din Razi Davya
(573-634/1177/1256). Sufi of the Kubrawi
order and author of several important works
in Persian and Arabic. He left his native city
of Rayy at the age of twenty-six and travelled
widely in Svyria, Egypt, the Hidjaz, *lrak, and
Adharbavdjan, He ulpmately turned eastwards,
passing through Nishapur before arriving in
Khwarazm where he became a murid of Nadjm
al-Din Kubra, eponym of the Kubrawiyya.
Koubra assigned his training to a senior disciple,
Madjd al-Din Baghdadi {d. 607/1204) and it
is to him that Daya refers as ‘our shaykh’. He
is strangely silent concerning Kubra himself,
although he sometimes cities the Persian
quatrains that are attributed to him.

At a date that cannot be precisely
determined, Dayva—<clearly a restless man, even
bv the peripatetic standards of the age_left
Khwarazm to resume his wanderings in
western Persia. Sensing the onset of the
Mongoel storm, he abandoned his family in
Rayy {by his own admission) and after a return
visit to the Hidjaz travelled by way of

Hamadan, Irbil and Diyarbakr to central

Anatolia, arriving in Kayseri in Ramadan 618/
October 1221.

Saldjuk-ruled Anatolia offered a haven 1o
many scholars and mystics and among those
Daya is reputed to have encountered there were
Sadr al-Din Kn{y)awi, Dalal al-Din Rumi and
Awhad al-Din Kirmani. The first figure of note
he met was Shihab al-Din Abu Hafs “Umar
Subrawardi; Daya crossed paths with him in
Malatya as the latter was returning from a
mission to the Saldjuk *Ala® al-Din Kaykubad
on bealf of the *Abbasid caliph al-Nasir li-din
Allah, According to Daya, Suhrawardi
suggested 1o him that he compose a work on
Sufism and present it to Kaykubad in order to
gain his patronage.

However, Ibn Bibi’s chronicle of the
Saldjuks reports not only that Dava had
completed the work in question—NMirsad al-
ihad ifa l-mabda’ wa l-maad—before his
armival in Malatya but also that he had already
decided to dedicate 1t to Kaykubad {(Historie
des Seldowcides o Asie Minewre, Turkish test,
cd. M. Th. Houtsma, Leiden; 902, 226). The
twio recensions in which the Mirsad exists may
explain the contradiction. OUne was completed
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soon after his arrival in Kayseri and intended
as “gift to true seekers and veracious lovers”,
and the other in Sivas, in Radjab 620/Augusi
1223, dedicated to Kaykubad.

Despite the generally acknowledged
excellence of the Mirsad and the encomium
to Kaykubad with which it concludes, Daya
was evidently disappointed by his reception
in the Saldjuk capital of Konva, for before
long he moved on to Erzincan. There, he
composed another work i Persian, Marmuzat-
i Asadi dar mazmurat-i Dawudi; the second
half of the title contains an allusion to *Ala’
al-Din Dawund, the Mengucek ruler of
Erzincan. In seems that Daya did not fare much
better in Erzincan than in Konya. He guit
Anatolia definitively less than four years after
his arrival in Kayseri, and in 62271225 we find
him travelling from Baghdad to Tabriz on a
diplomatic mission for the caliph al-Zahir.

While in Tabriz. Dava met Djalal al-Din
Khwarazmshah, who was fleeing before the
Mongol invaders, and it was in the company
of his ambassador, Kadi Mudjir al-Din, that
he returned to Baghdad. It was probably in
Baghdad that he spent the rest of his life. He
died there in 654/1256 and was buried in the
Shunayvziyya cometery near such luminaries of
Sufism as Ma‘ruf Karkh and Djunayd
Baghdadi.

Daya trained no murids, with a smgle
exception and his posthumous fame and
influence were due entirely 1o his writings.
Among them, the Mirsad clearly stands out as
a master piece, being comprehnensive in its
reatment of the major themes of Sufism and
wrilten with a fluency, vigour and eloquence
that qualify it for comparison with the best of
classical Persian prose.
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Among i1ts themes, logically and
systematically arranged, are the origins of the
various realms and order of creation;
prophethood and the different dimensions of
religion; the ritual practices, mores and
institutions of Sufism; and the ways in which
ditferent professions and trades may vield
spiritual benefit if properly practised. The
interest of the Kubrawi masters in dreams,
visions and the phenomenology of the Sufi
path is apparent on many pages of the Mirsad,
as is—maore subtly and without direct
attribution— the influence of lbn “Arabi.

The Mirsad exercised wide and lasting
mfluence throughout the lands where Persian
was spoken or understood; manuscripts of it
are numerous. It was known in India at least
as early as the 8th/l4th century, thanks to the
efforts of the Gishti order and some hundred
years later a Turkish translation was made for
Sultan Murad II. It was known even in China:
manuscripts of the work exist with marginal
glosses in a North Chinese idiom written in
the Arabic script. Echoes of the Mirsad and
quotations from it are 1o be found in a wide
variely of Persian, Turkish and Pashto works,

The Marmuzar | Asadi may be
characterised as a ‘special edition’ of the
Mirsad. It contains much of the material of
Dava's masterpiece with the strictly Sufi
portion dimimished and the sections on Kingly
power greatly expanded. Extant only in a
single manusenipt, the Marmuzat-i Asadi
appears not to have exerted great influence.

The second major work of Daya consists
of his contribution to a Sufi tafsir—known
varyingly as Bahr al-haka’ik. “Ayn al-hayat,
and al-Ta'wilat al-Nadimiyya—begun before
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him by Nadjim al-Din Kubra and completed
after his death by another Kubrawi, *Ala’ al-
Dawla Simnani. Dava took up this commentary
at Surat al-Bakara and was able 1o advance it
as far as Sural al-Nadjm; the major portion of
it is thus his,

His relentless insistence on discovering
metaphorical senses for nearly every verse of
the Kur'an sometimes verges on the arbitrary
and the artificial. but there can be no denying
the popularity and influence of the work. It
has never been printed, but substantial portions
of it are quoted in a tafsir of which several
printings do exist: the Ruh al-bayvan of lsma‘il
Hakki al-Burusawi.

Daya also wrote minor works, of which
Risala-yi *Ishk v [akl—a preliminary cssay for
certain sections of the Mirsad—deserves
mention,
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Najmuddin Kubra

Majmuddin Kubra (sheikh Kebir Ata) was
the founder of the Kubrawiva brotherhood,
Kunia-Urgench; by far the most celebrated
holy place of the Turkmen republic, frequented
by pilgrims from all over Central Asia.
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Ni‘Mat Allah B. Ahmad
(d. 1561/62)

Mi*Mat Allah B. Ahmad B. Kadi
Mubarak, known as Khalil Sufi, was the author
of a Persian-Turkish dictionary entitled
Lughat-i Ni'mar Allah. Bormn in Sofia, where
as an enameller he made a reputation as an
artist, he moved to Istanbul and there entered
the Wakshbandi order. Assocuabion with the
MWakshbandi dervishes made him more ¢loseiv
acquamted with Iinerature and especially with
Persian poetry,

Ni‘mat Allah decided 1o make accessible
to others the knowledge he had acquired by
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an ardent study of Persian literature and thus,
arose his lexicographical work, which he
probably compiled at the instigation
lexinstigation and with the assistance of the
famous Kemal Pasha-zade (d. 940/1533). He
died in 269/1561-2 and was buried in the court
of the monastery at the Edirme gate in Istanbul,

His work, which survives in a
considerable number of manuscripts, is divided
into three parts: verbs, particles and inflection
and nouns. His sources were: 1. Uknum-i
Adjam (see Oxford, Bodleian, Un, 291, no.
108);, 2. Kasima-vi Lutf Allah Halimi (Had)dji
Khalifa, iv, 303); 3. Wasila-yi makasid {Flugel,
Vienna catalogue, 1, 197); 4. Lughat-i Kara-
Hisari (Rieu, 513a); 5. Sihah-i ‘Adjam (Hadjdji
Khalifa, vi, 91 and Leiden catalogue, 1, 104},

Besides making careful wse of these
sonrces, Witmat Allah added much independem
maternal, of which his dialect notes and
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ethnographical observations are especially
valuable., This work 15 of considerable
scientific importance and deserves greater
attention than it has so far received.
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Al-Rifa‘l, Ahmad B. Ali, Abu "I-
‘Abbas, Shafi‘i (1106-1180)

Al-Rifa'l, Ahmad B. “Ali, Abu "l- *Abbas,
shafi'i was fakir by training i and founder
of the Rifa“ivya dervish order. He was born
in Muharram 500/September 1106 (or
acconding o other authorities. in Radjab 512/
Cctober-November 1118) at Karvar Hasan, a
village of the Bata'ih or marshlands of lower
‘Irak between Basra and Wasit, whence the
nisba sometimes given to him of al-Bata'ih:
and he died at Umm “Ubavda m the same
region on 22 Djumada | 57823 October | 182,

The misba al-Rifas 5 wsoally explamed
as referring to an ancestor Rifa‘a, but by some
is supposcd to be a tribal name. This ancestor
Ritata is said to have migrated from Mecca to
Seville in Spain in 317/929, whence Ahmad’s
prandlather came to Basra i 430/1058. Hence
e is also called al-Maghriba,

I Khallikan's notice of him is meagre;
more s given in al-Dhahabi’s Ta'rikh al-1slam,
taken from a collection of his Manakib by
Muhyi “1-Din Ahmad b, Solavmar al-
Hammami recited by him o a disciple m 680/
1281, This work does not appear m the hsts

ol treatises on the same subject furnished by
Abu 'I-Huda Efendi al-Rafi*l al-Khalidi al-
Savvadi in his works Tanwir al-absar (Cairo.
1306) and Kiladat al-djawahir (Berut, 1301},
the latter of which is a copious biography,
frequently citing Tiryak al-muhibbin by Taki
al-Din al-Wasiti (see below,) Umm al-barahin
by kasim b, al-Hadjd). al-Nafha al-miskivva
by “lez al-Din al-Faruthi (d. 694/1293) and
others. Al-Hammami's statements are cited
from one Ya'kub b. Kuraz, who acted as
mu adhdhin for al-Rafa‘i. Great caution is
required in the use of such materials.

Whereas according to some accounts he
was a posthumous child, the majority date his
father's death to 519/1125 in Baghdad, when
Ahmad was seven vears old. He was then
breight up by his maternal uncle Mansur al-
Bata®ihi, resident at Nahr Dakla i the
neighbourhood of Basra. This Mansur (ol
whom there is a notice w al-Sha‘rani’s
Lawakih al-anwar, 1, 178) is represented as
the head of a religious community, called by
Ahmad {if he is correctly reported by his
grandson. Kilada, 88) al-Rifa*ivya: he sent his
nephew to Wasit to study under a Shafl®i
doctor Abu “l-Fadl “Al al-Wasiti and a
maternal uncle Abu Bakr al-Wasin,
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His studies lasted till his twenty-seventh
year, when he received an idjaza from Abu
"|-Fadl and the khirka from his uncle Mansur,
who bade him establish himself in Umm
‘Ubayda, where (it would seem) his mother's
family had property and where her father
Yahya a-Nadjdjari al-Ansari was buried. In the
following vear, 540/1145-6, Mansur died and
bequeathed the headship of his community
(mashyakha) to Ahmad to the exclusion of his
AW S,

His activities appears to have been
confined 1o Umm “Ubayda and neighbouring
villages, whose names are unknown to the
geographers; even Umm ‘Ubavda is not
mentioned by Yakt, though found in one copy
of the Marasid al-ittila®. This fact renders
incredible the huge figures cited by Abu °l-
Huda for the number of his disciples (muridin)
and even deputies (khulafa™), the princely style
and the colossal buildings in which he
entertained them. Sibt Ibn al-Djauzi in his
Mir'at al-zama, ed. Haydarabad, viii, 370, says
that one of their shaikhs told him he had seen
some 100,000 persons with al-Rifa‘i on a night
of Sha'ban. In Ibn al-*lmad’s Shadharat al-
dahab the experience is said to have been Sibt
Ibn al-Djavzi’s own, though this person was
born in 381/1 185, three years after al-Rifa’r's
death. In the Tanwir al-absar (7.8) his
grandfather as well as himself is credited with
the assertion.

His followers do not attribute to him any
treatises, but Abu “l-Huda produces 1. two
discourses (madjhs) delwvered by um o 577/
IR and 378/1 1823 respectively: 2. a whole
diwan of odes; 3. a collection of prayers
{ad iva). 4. a greal number of casual utterances,
sometimes nearly of the length of sermons,
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swollen by frequent repetitions. Since in 1,2
and 4 he claims descent from “Ali and Fatima
and to be the substitute (na’ib) for the Prophet
on earth, whereas his biographers insist on his
humility and disclaiming such titles as kuth,
ghawth, or even shaikh, the genuineness of
these documents is questionable.

Various books were written on him by
his followers and by subsequent members of
the Rifa‘i tarika, such as the Tiryak al-
muhibbin fi sirat sultan al-*arifin Ahmad Tbn
al-Rifa’i of Tak'l-Din *Abd al-Rahman al-
Wasiti (d. 744/1343-4),

In fbn al-*Imad, it is asserted that the
marvellous performances associated with the
Rifa‘is, such as sitting in heated ovens, riding
lions, ete. were unknown to the founder and
introduced after the Mongol invasion: in any
case, they were no invention of his, since the
like are recorded by al-Tanukhi in the 4th/
| 0th century. The anecdotes produced by al-
Dhahabi (repeated by al-Subki, Tabakat al-
Shafi*iyya al-kubra, iv, 40) imply a docirine
similar to the Buddhist and Indian ahimsa.
unwillingness to kill or give pain 1o living
creatures, even lice and locusts.

He is also said 1o have inculcated poveny.
abstinence and non-resistance to injury. Thus,
Siby 1bn al-Djawzi records how he allowed
his wife to belabour him with a poker, though
his friends collected 500 dinars to enable him
te divorce her by returning her marriagze gift,
( The sum mentioned 15 mconsistent with Tus
supposed poverty.)

Inconsistent accounts are given of his
relations with his contemporary “Abd al-Kadir
al-Jilani. In the bahdjat al-asrar or Nur al-1%in
al-Shattanawfi it i1s recorded by apparently
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faultless isnads on the authority of two
nephews of al-Rifa‘l and a man who visited
him at Umm *Ubayda in 576/1180-1, that
when “Abd al-Kadir in Baghdad declared that
lis foot was on the neck of every saint, al-
Rifa"i was heard to say at Umm “Ubayda “and
on mine’,

Hence, some make him a disciple of *Abd
al-Kadir. On the other hand. Abu *1-Huda's
authorities make *Abd al-Kadir one of those
who witnessed in Medina in the year 555/1 160
the unique miracle of the Prophet holding out
his hand from the tomb for al-Rifa‘i to kiss;
further, in the list of his predecessors in the
discourse of 578/1182-3, al-Rifa’i mentions
Mansur but not *Abd al-Kadir. It is probable,
therefore, that the two worked independently.

Details of his family are quoted from the
work of al-Faruthi, grandson of a disciple
named ‘Umar. According to him, al-Rifa‘i
married first Mansur's niece Khadidja; after
her death, her sister Rabi‘a; after her death
Mafisa, daughter of Muhammad b. al-
Kasimiyya. There were many daughters; also
three sons, who all died before their father.
He was succeeded in the headship of his order
by a sister’s son, ‘Ali b, ‘Uthman.

Rifa‘Iypa Order: Rifa‘lyya, is the name
of one of the most prominent Sufi orders from
the period of the instituticnalisation of the
tarikas and one which came to be noted to
pre-modern times for the extravagance of some
of its practices,

It is unclear whether the founder, Ahmad
al-Rifa‘i, was a mystic of the thaumaturgic,
miracle-mongering type, but the order which
he founded and which was developed by his
kinsmen certainly acquired its extravagant

reputation during the course of the 6th/12th
century; it may not be without significance
that ire order grew up in the Lower ‘Irak
marshlands between Wasit and Basra where
there was a melange of faiths and beliefs,
Muslim, Christian, Mandaean, ete. with many
older survivals, Already, Ibn Khallikan  (wrote
ca. 634/1256) reported that the Rifa‘i dervishes
rode on lions in the Bata'ih and that eating
live snakes and walking on hot coals were
amongst their practices (ed. Ihsan ‘Abbas, 172,
tr. de Slane, 3, 153).

Al-Rifa'i’s retreat in the marshlands was
a focus for visiting dervishes, some of whom
founded their own orders, such as the
Badawiyva, Dasukiyya and Shadhiliyya and it
was the proto-type for many zawiyas which
sprang up. lbn Battuta frequently mentions
the strange practices of their devotees. Thus,
when in Wasit in 727/1327, he visited Ahmad
al-Rifa*i’s shrine at Umm *Ubayda, where he
saw throngs of people and witnessed fire-
walking and fire-swallowing (Rihla, i, 4-5,
tr. Gibb, ii, 273—4); an eastern counterpart of
these practices were those of the Kalandars,
dervishes of the Havdariyya order, which he
witnessed in India.

The Rifa‘iyya spread rapidly into Egypt
and Syria, possibly under the patronage of the
Avyubids. in Syria, a key figure was Abu
Muhamad “Al al-Hanrn (d. 645/1268), so that
this branch became known as the Haririyya;
another Svrian branch which was later to
become notorious for its extravagant practices,
including that of the dawsa or trampling of
adherents by there mounted shaikh of the
order, was that of the Sa*divva  or Dptbawivya
founded by Ahmad al-Rifa’l's grandson, “lzz
al-Din Ahmad al-Sayyad id. 670/1271=-2).



140

In Egypt, the order became especially
strong. “1zz al-Din al-Sayyad was teaching in
Catro in 683/1236 and married there an
Avyubid descendant, the grand-daughter of
Nur al-Din al-Malik al-Afdal. However, the
great mosque of al-Rifa*i, near the Cairo
Citadel, was not begun till the later 19th
century and the tomb which it contains was
thought by “Ali Pasha Mubarak more likely to
be that of one of Ahmad al-Rifa‘i’s
descendants or khulafa’,

The Rifa*iyvya order further became
popular amongst the Turks in the course of
the Tth-Bth/13th-14th centuries, continuing so
in Turkey up to the 20th century. lbn Battuta,
again, visited what he calls *Ahmadi” zawivas
in Anatolia, including at Amasya, lzmir and
Betgama (Rihla, ii, 292-3, 310, 315-16, tr. i1,
436, 445, 449, whilst at this same period, the
Mewlewi Aflaki  describes, with disapproval,
the extravagances of fire-walking, snake-biting,
ctc., which could be seen at the zawiya of
“Sayyid Tadj al-Din Ahmad al-Rifa‘l” in
Konya (Manakib al-*arifin, ed. and tr. CI,
Huart, Paris 1918-22, tr_ 1. 203--4).

Fromm Anatolia, the order spread into the
Balkans as far as Bosnia and across the Black
Sea to the lands of the Golden Horde; Fuad
Koprulu thought that the Rifa‘iyya of the
Turkish lands might have been additionally
infleenced by the semi-magical practices
surviving from old Turkish shamanism.

In the Maghrib, the ecstatic practices of
the Rifa‘ivva or one of its off-shoots were
adopted by the *lsawivya or lsawa founded by
Muhammad b, ‘lsa {d. 930/1524) after his
travels in the central Islamicl ands. Perhaps,
most dostantly of all, lbn Battuta even
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mentions Rifa*is in the Maldive Islands (Rihla,
text, iv, 141).

The Rifa'ivya was thus, the most wide-
spread of all the turuk until the 9ih/15th
century, when it was overtaken in popularity
by the Kadiriyya. After this time, ils greates
appeal was to be in the Arab lands and
especially in Egypt. In | 8th century Cairo, the
nawhd or birthday celebration of Ahmad al-
Rifa't was celebrated on 12 Jumada Il at
Rumayla. This order and the associated one
of the Badawiyya were at this time widely
recruited from the lower strata of society,
compared with e.g. the Kadiriyya and
Khalwatiyya; al-Djabarti stigmatises the
Ahmadiyya and Sa*diyya as popular amongst
the awbash or lowest classes.

In the early 19th century, E.W. Lane gave
a classic account of the grotesque practices of
the Rifa*tyya “howling dervishes™ and their off-
shoots the Sa‘diyya and ‘llwanivya, which
included snake charming and the thrusting of
iron spikes, glass, etc. into their bodies (The
manners and customs of the modern Egyptians,
chs. x, xx, xxv). By the middle years of the
century, however, such popular excesses began
to be deprecated by the Outoman and Egyptian
authorities, when the more progressive-minded
of the ruling classes began to regard the turuk
as brakes on progress and as associations
which were bringing the image of Islam into
disrepute, in Western eves.

Hence, in Egypt, the dawsa ceremony was
prohibited by the Khedive Tawfik on the basis
of a fatwa from the Chief Mufti of Egypt, it
was a bid'a kabhiha or reprehensible innovation.
It continued, however, for some decades
afterwards in Ottoman Syria, for the sultan
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*Abd al-Hamid 1l strongly favoured the
dervish orders as part of his Pan-Islamic and
prn-|5|arn1'|.': pnlinicﬁ. The influence of the
Rifa*i shaikh Abu ‘l-Huda Muhammad al-
Sayyad (1850-1909), of the Sayyadiyva branch
of the Rifa‘iyya in Aleppo, was particularly
great at the Otoman court and this influence
was much disapproved of by Islamic
modernists and reformers of the stamp of
Muhammad *Abduh,

During the 20th century the Rifa‘ivya
have continued to be influential in Cairene life.
A good picture of it as it was in the 1940s to
19605, including the form of its dhikr, s given
by E. Bannerth in his La Rifa*1yya en Egypte,
m MIDEQ, x (1970), 1-35. Bannerth noted
that, at that time, the supreme head of the order
mn Egypt was a descendant of the founder and
that the members of one section at least, the
*Amriyya, included a good number of persons

with secondary education and beloging to the
middle classes. The charismatic activities by
meme .rs of the order were playved down, but
in (969 the author personally witnessed in the
al-Rifa'i Mosque the piercing of cheeks with
sharpened iron skewers without any resultant
bleeding or visible wounds.
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Al-Sabti, Ahmad B. Dja‘*far
al-Khazradiji (1130-1205)

Ahmad B. Dja‘Far al-Khazradiji Abu’l-
Abbas Al-Sabti was a renowned Moroccan
saint. He was born at Sabta (Ceuta) in 524/
1130, not to be confused, in the text of lbn
Khaldun {(Mukadding), with a homonym who
lived in a later period and was the inventor of
a circular divinatory table known as the
s fradia al- "alam,

Two accounts afford a glimpse of his
career, which was contemporaneous with that
of the great saint of Tlemcen Abu Madyan al-
Andalusi (520-94 /1126-97); that of the kadi
al-Tadili and that of Ibn Hamawayah, which
is more concise, recounted by al-Makkari.
Born into a modest family, he lost his father
at a very early age and became an apprentice
to a trader in textiles (bazzaz) of Sabia, a town
which was then enjoving a high level of
commercial and cultural prosperity.

His principal teacher was Abu *Abd Allah
al-Fakhkhar, himself a disciple of the
kadi*lvad, one of the most eminent
representatives of the Hispano-Maghribi Maliki
school of the period. At about sixteen years
old, he lelt Sabta with a companion and made

his way to Mount Gilhiz where the Almohad
army was encamped, commanded by ‘Abd al-
Mu'min who was laying siege to Marrakesh
(540/1146). Afterthe capture of the city, he
established himself there in a funduk known
by the name of funduk Maukbil. He then
taught grammar and arithmetic, for which he
received payment.

He also apparently enjoyed an allowance
in his capacity as a member of the talabat al-
hadar {a category of teachers supported
financially by the Almohad authorities) and
established a considerable household. He
rapidly gained popularity as a result of his
generosity. His doctrine was simple, according
to al-Tadili, who knew and visited him: every
principle contained in religion (shar*) may be
reduced to the deprival and to the bestowal of
the goods which one possesses. He insists on
the religious duty of zakat. Charity (sadaka)
i5 the essential theme of his semons and of
his injunctions. He denounces avarice (al-
bukhl) and parsimony (al-shuhh} and preaches
generosity (al-[ata’, al-djud) and beneficence
{al-Ishan), quoting Kur'anic verses to illustrate
his purpose (IX, 34. X, 88; LI, 33 LXVIII,
17, XCI, 5-10). His symbolic interpretation
of prayer and of its various manifestations
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lustrates his doctnine of asceticism, since i
signifies the sharing and the abandonment of
all goods,

Of presentable appearance, always
carefully groomed, he was furthermore
admired for his elogence and his knowledge
of dogma and for the ease with which he
succeeded in convincing the most sceptical,
His conduct earmed him the reputation of a
pious man, having no wish o publicise his
virtues and willing o accept criticism {the
Oriential  mystical  tradition  of  the
Malamatiyya). The philosopher [bn Rushd sent
an observer to study lis ideas and on his
return, concluded that “the entire existence of
Abu 'l-Abbas is i interaction with charity”
and that “his doctrine is that of a philosopher
of antiquity”™. He then resolved to meet the
man in person and travelled for this purpose
to Marrakesh, where he died and was intially
buried, before being transferred to Cordova.
Abu "I Abbas died soon afterwards, in 601/
1205, He was interred ouiside Bab Taghzut,

Significanm similarities of circumstances
and events in the lives of Abu’l-*Abbas and
of Abu Madyan are evident: their modest
origins: their beginnings as youthful
apprentices in the textile trade, a substantial
element in the economy of North Alrica m
the time; their theological training concurrent
with the exercise of their profession: the
departure and the journey {xivaha) in search
of their path (a Major Sufi theme}): their
installation in an important city where they
became known for theiwr teaching and their
pietv; the themes, repeated in all circum-
stances. of humility. of submission 1o the
divine will (tawakhul} and of the remstating
of material goods, a doctrine, making a
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synthesis of Maliki orthodoxy and of oriental
mysticism and adapted to the Maghribi soul;
the interest of the Almohad authorities in their
knowledge and their popularity; and the policy
of enticement and control of scholars which
led to their installation at Marrakesh.

Finally, each became the patron saint of
the town in which he was buried. But the
originality of Abu "I-*Abbas consists in his
withdrawal from political life and in the fact
that he claimed allegiance to no school or great
master. He did not found a school either. He
devoted his life to the defence and
promulgation of values which were promoted
in Morth Africa principally by the Sufis and
which exerted influence on the Christian
culture of the Middle Ages, represented among
others by one of the originators of the concept
of chivalry, the Arabic speaking Majorcan
Ramon Lull. In the 20th century he still serves
as a model for reforms {muslihu) who aspire
towards moral rigour and social justice, such
as [bn al-Muwakkit,

Popular imagination has not been slow to
transform the life of this pious individual into
a legend attended by an increasingly nich crop
of miracles., His repute has extended
throughout the Maghrib, benefiting initially by
the unity imposed upon it by the Almohad
cmpire. As an example of these miracles, he
is supposed 1o have appeared at the side of
the Muslim warriors at the time of the Battle
of the Three Kings at al-Kasr al-Kabir {Yawm
al-Makhazin), which ended with the defeat of
the Portuguese, i Y86/ 1578,

O the summit of Gilliz there 15 a Kubba
dedicated 1o him. In the same mountam there
is a sacred cave in which was approached by
processions of towns-people appealing for min,
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It was also in a cave that the Prophet took
refuge, at the time of the emigration from
Mecea to Medina, in the company of Abu Bakr
(to whom the companion of Abu "I-* Abbas, in
the journey to Marrakesh, corresponds, Kur'an,
IX, 40}, i the episode known as the fidfra.

Finally, while the sura al-Kahf (XVIII},
occupies an important place in Mushm Iiturgy,
the cave represents, for the Sufi who follows
the sacred text of the Kur’an to the letter, in a
hostile world, the refuge of the sincere believer

who awaits there the beneficence of the Lord
(X VI, 16).

Some well-known personalities have
come, over the centuries, to invoke him or to
seek protection or miraculous power associated
with his sainthood (baraka): the illustrious Thn
al-Khatib, [bn Kunfudh of Constantine, the last
king of Grenada Abu *Abd Allah {Boabdil})
and the writer from Timbukiu Ahmad Baba.
At the beginning of the 17th century the Sa*did
sultan Abu Faris [bn Ahmad al-Mansur ordered
the restoration of his mausoleum and the
building of a madrasa and the mosque which
still exists,

In the 18th century, his primacy was
officially endorsed with the institution of the
cycle of pilzimage (zivara) to the seven patrons
of Marrakesh (Sab‘atu ridjal), as a counter-
weight to that of the seven saints of Regraga,
the latter probably being linked to the legend
of the Seven Sleepers of Ephesus. The sultan
Muhammad b. “Abd Allah (1171-1204/1757-
90) had his zawiya annexed (o the town and
constructed the mausoleum which still exists.

The peasant imvokes him to make the rain
fall or 1o protect a clutch of eggs. The farmer,
to preserve his crop, makes a charitable gift

of a portion of grain to the poor, in his name,
in Morocco as in Algeria, or appeals 1o him
to raise a wind from the west, which is
advantageous for the winnowing of corn, or
like seafarer, he asks for the quelling of a
storm. In particular he is the nation of
commerce in general, or travellers, of dealers
in trimmings, of well-sinkers, of soap-makers,
ol operators of oil-presses and of healers of
eves. He is invoked at the time of a
confinement. Charitable gifts of grain, fritters,
fruit, meat or fish, made to the poor in his
name, are often called “abbasivva. Similarly,
in Algeria, the verb ‘abbas signifies "o go
among the peasants to levy contributions of
grain, butter, dried fruits etc....”. A weekly
pilgzrimage takes place within his sanctuary
{hurm), the majority of the participants being
blind.

His radiant reputation in the Maghrib
explains the presence of kubbas dedicated 1o
him (Sidi Bel-Abbes, Ouargla, Djellida, etc),
as well as the formation and origin of cerain
family-names { Belabbas-Nabi, etc.), although
the possibility of homonymy with local samts
is not to be denied.
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Sa‘id Al-Din, Muhamad B. Amad,
Farghani (13th Century)

Muhamad B. Amad. Farghani Sa‘id Al-
Din is often called Sa'id-i Farghan was an
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author of important Sufi works pertaining to
the school of Tbn al-Arabi, Sometimes the form
Sa‘d al-Din is found, but this seems to be a
copyist’s correction of the unusual form. On a
manuscript of his Masharik al-darari dated
678/1279-80 (Esad Ef. 1511}, the name is
given as in the title of this entry, with ‘Kadani®
added after the nisha Farghani. Hadjdji Khalifa
gives death dates of 691/1292 and ca 700/
1300-1 {ed. Flugel. no 365): Osman Yahia
prefers 695/1296 (introd. to Sayyid Haydar
Amuli, Kitab Nass al-nusus, Tehran, 1975, 18);
Brockelmann has 699/129% (5.1, 812).

Little is known of Sa‘id al-Din’s life. In
his Manahid] al-*ibad (Istabul, 1988, 184) he
tells us that he entered Sufism at the hand of
Shavkh Nadjb al-Din “Ali b. Buzaghush of
Shiraz (d. 678/1279), a disciple of Shaykh
Shihab al-Din *Umar Suhrawardi. Later, he
benefited from Shavkh Sadr al-Din Kunawi
(d. 673/1274) and then from Shavkh
Muhammad b. al-Sukran al-Baghdadi and
others Kunawi tells us that Farghani and
several “other’. scholars were his companions
when he travelled in the vear 643/1245-6 10
Egvpt and began teaching Ibn al-Farid's
famous Kasida, Nazm al-suluk (also known
as al-Ta'iyya). Several people took notes with
the aim of composing books, but only Farghani
was successful {letter of approval to Farghani,
Masharik al-darari, ed 5.Dj Ash-tivani,
Mashhad 13981978, 3-6, 77-8), Sib Ibn al-
Farnd quotes Shams al-Din ki (d. 697/1294),
a disciple of Kunawi's and shaykh al-shuyukh
in Cairo, to the effect that after lecturing on
hadith i Arabic, Kunawi, would recite one
verse of nazm al-suluk and explains its
meanings 0 Persian and 1t was these
explanation that Said al-Din recorded.

Farghani 15 best known for his Persian
and Arabic commentaries on Nazm al-suluk.
The full name of the first is Masharik al-daran
al-zuhar fi kashf haka'ik nazm al-durar, while
the second is called Muntaha'l-madarik
wamushtaha lubbkull kamil aw *arif wa-salik
(2 vols, Cairo, 1293/1876). Kunawi's just-
cited letter of approval is appended to the end
of the itnroduction to the Persian text. The
Arabic commentary is half again as long as
the Persian and includes a much expanded
introduction, without Kunawi's letter; it was
being read in Cairo as early as 670/1271. Both
works were widely cited as authoritative
expositions of the teachings of Kunawi, Djami
was particularly ford of Muntaha “l-madarik
and called its introduction an unparalleled
exposition of *the science of reality” (Nafahat,
559).

Farghani's third work, the Persian
Mangaividi al-"thad ila “l-ma'ad, outlines the
five pillars of Islam along with basic Sufi
adlecl. It was not as widely read as the other
two, but it gained more readership than it
might have because Kutb al-Din Shirazi (d.
T10-1311}, who stedied hadith with Kunawi,
incorperated it into his philosophical
encyclopedia, the Durat al-tadj, as the last and
‘most important’ part of the book. According
1o Hadjdj Khalifa, the Manahidj was translated
into Arabic with the title Madarid) al-itikad
by Abuo “I-Fadl Mubhammad b, ldns al-Didlsi.
Hadjd) Khalifa {no. 1263} also attributes a
commeniary on lbn al-* Arabi’s Fusus al-ikam
o Satwd al-Din, but the ascription 15 unhkely,

Another book that i1s often attributed 1o
Farghani is the important undated compendium
of sufi technical terms, Lata’if al-italm £i
isharat ahl al-ilham; some of the definitions
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are indeed taken from Muntaha "l-madarik.
However, neither the style of the work nor
what the author says about himself allows for
this attribution; he speaks of his own works
on kalam {under the definition of al-ruh and
mentions (under al-*ilm al-laduni) that he was
a disciple of ‘Ala” al-Dawala Simmani {659~
136/1261-1336),

The Masharik al-darari and Muntaha 'l
miaelarik are important as two of the earliest
commentaries on lbn al-Farid's poem, but their
main significance lies in their formative
influgnce on the way in which the teachings
of 1bn al-* Arabi were developed. Like Kunawi,
Farghani singled out certain of Ibn al-[Arabi’s
discussions and teachical terms for emphasis.
The net result was that [bo al-*Arabi’s well-
known followers were drawn much closer to
the philosophical mode of expressing Islamic
teachings than was the Shaykh al-Akbar
himself.

Farghani's introduction to Muntaha®'l-
madarik 15 an especially good example of a
dense philosophical and relatively systematic
exposition of lbn al-*Arabi’s teachings. It
provides a better survey of the technical terms
and discussions that were to play major roles
in theoretical Sufism in the coming centuries
than does 1bn al-*Arabi” own Fusus al-hikam,
which was to be the object of over one hundred
commentaries.
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Al-Sanusi, Shaikh Sayyid Ahmad
(1873-1933)

Shaikh Sayyid Ahmad Al-Sanusi was the
Third Grand Master of the Sanusiyya order of
dervishes. His full name was al-Savyid
Muhammad al-Mahdi Ahmad b. al-Sayyid
Muhammad al-Sharif b. al-Sayyid Muhammad
b. “Ali al-Sanusi al-Khattabi al-Hasani al-Idrisi.

He was born at Djaghbub, a grandson of
the founder of the order, and received a
classical education i Islamic learming from
his father, uncle, ete., according to the high
standards of Sanusi tradition, He succeeded
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to the leadership at Kuru {Boorku, in Chad),
where his uncle resided from 1899 till his
death in 1902, being the eldest member of the
Sanusi Tamily. Next wo his spirtual leadership,
Ahmad al-Sharif developed a political and
military organisation for the Sanusi community
against French expansion in the Sudan region,
but after a defeat, he decided to withdraw from
Kuru to the old centre at Kufra  in 1902, In
need of international recognition and support,
he agreed to the establishment of direct
Outoman rule in Cyrenaica and Fazzan (1910),
and the 7,000 Ottoman troops in the province
co-operated now against the enemies of the
faith, these being in 1911 the lalians invading
Oueman Libya until Muharram 1331/
December 1912, During this period the Sanusi
shaiklissued a proclamation of ditfeed against
the enemies of Islam.

After the conclusion of the ltalo-Ottoman
peace of Lausanne-Ouchy (15 October 1912},
the Sanusi leader continued resistance against
the ltalians with the discreet support of the
Ouoman {(Young Turks’) government. The
sultan-caliph, Mehemmed V  approved of
Ahmad al-Sharif"d installation of a *Sanusiyya
till 1915, ahmad al-Sharif was able to defeat
ltalian forces at times, Apart from regular
financial and logistic support, the sultan-caliph
awarded the Shaikh honours and decorations.
When Ttaly joined the Entente Powers against,
La. the Ottoman Empire in 1915, Ahmad al-
Sharif was secretly appointed the sultan’s
representative (na'ih wl-sulian) with the rank
of Vizier and the title of Pasha (irade of 6
August 1915). During the same vear 1915,
from lune onwards, a regular communication
with Istanbul was ensurcd by German and
Auvstro-Hungarian submarines carrying arms,
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munitions and men to the Sanusi forces, but
their guernilla attack agamst the British in
western Egypt failed ([5 Rabi® | 1334/22-3
lanuary 1916).

Ahmad al- Sharif retreated with 800
followers and was chased back to Djaghbub,
from where he went on to the Sirtica region
of Tripolitania. He maintained his relationship
with the Ouomans, but the influence of his
cousin, Sayyid Muhammad Idris (the later
King Idris | al-Sanusi of Libya) was by now
increasing. With the permission of Ahmad al-
Sharif, Idris opened up negotiations with the
British and the lalians (1917), In 1918, the
Sanusi shaikh was made the sultan’s
representative in all North Africa, but his
actual miluence on affairs was steadily
decline, On 13 Dhe "FKa'da 1336721 August
1918 Ahmad al-Sharil left Libya, for good as
it turned out to be, brought by a German
submarine to Istanbul.

He relinguished political leadership but
remained the spintual chief of the Sanusiyyva
farika till his death, and his lasting prestige is
evident from the fact that he was chosen to
officiate at the ceremonial girding of the sword
of the new Otoman sulian, Mehemmed VI
Wahid al-Din, at Eyyub in 1336/1918, Widely
regarded as one of the fore-most fighters for
lslam, Ahmad al-Sharif chose the side of the
resistance against the Allies in Anatolia led
by Mustafa Kemal Pasha, and became one of
his emissaries in the provinces of Anatolia.
{ Mustafa Kemal was photographed in an Arah
dress presented 1o him by the Sanusi Shaikd
at this time),

[n 1922, he joumeved to south-castern
Anatolia along the Turco-French front. inrer
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erliar arbitrating a peace amongst the Arab tribes
there, but after the definitive victory of
Mustafa Kemal, Ahmad al-Sharif returned 1o
Istanbul and became involved in the question
of the Ditoman caliphate |see Khilafa), which
was not after all offered to him, in spite of
the support of his cause fby Ibn Su*ud, Imam
Yahva of Yemen and 5a*d Zaghlul Pasha, In
1924 he left for Damascus. The French did
not permit him to stay there, and he went on
to the Hidjaz, dyving at Medina on 13 Dhu "l-
Kada 1351/10 March 1933.
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Saragt Baba

Saragt (Serakhs) Baba', pseudonym of the
Yasawi saint Abul Fazl lived in the district of
Serakhs, Ashkhabad region, near the Iranian
border. It was active in 1982 according 1o
Sovét Turkmenisiany, 10 February 1982,
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Shabistari, Mahmud B. Abd Al-
Karim B. Yahya (d. 1287/8)

Mahmud B. Abd Al-Karim Shabistari was
born at Shabistar, a small town near the north-
eastern shore of Lake Urmiva. The date of his
birth is unknown, but would have to be fixed
abeut 636/1287-8 if the report that he died at
the age of 33 (mentioned in an inscription on
a toumbstone erected on his grave in the [9th
century} is accepied. He is said to have led
the life of a prominent religious scholar at
Tabriz. Travels to Egypt, Syria and the Hidjaz
are mentioned in the introduction to the
S adai-nama, He may also have lived for
some time at Kimman where, m later times, a
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group of mystics, known as the Khwadjagan,
claimed to descend from a marriage of his
contracied in that city [n the Persian raditkiras,
dates varving between TI&/1318 and 720/
13201 are given for his death. The tomb at
Shabistar, where he was buried next to his
teacher Baha® al-Din Ya'kub Tabrizi, has
become a place of pilgrimage. It has been
restored several times during the last century.

The fame of Mahmud rests entirely on a
short marthnawi (1, 2008 bayais in the most
recent edition), the Gulshan-i raz (‘The rose
gardon of the secret’). According to the poet’s
mtroduction, it was written in the month of
Shawwal 717/December 1317-January 1315 in
reply to a versified letter (nama) sent by a
‘well-known notable” {buzwrgi mashiniry from
Khurasan. A generally accepted tradition,
appearing for the first time at the 9th/l5th
century in Djami's Nafahat al-uns {ed. Tehran
L33T/1958, 803), specifies that the letter
contained question on difficult points of
mystical doctrine and was composed by
Husayni Sadat Amir, who was an expert writer
on the subject in his own right.

These details are not confirmed by the
text of the poem. The text of the letter. which
i extant in some manuscripts of the Ghulshan-
i raz, was probably only put together
afterwards with lines taken from the lines of
the poems itself, which precede each of the
fifteen main divisions under the heading s 'af
(‘question’). The answers given by the poet
are subdivided into theoretical parts (ka ida)
and illustrative paris (fanitiif). The subject-
matter of the poem is the doctrine of man’s
perfection through gnosis. This involves a
number of cosmological, psychological and
metaphysical themes as well as topics proper

to the Sufi traditions, such as the problem
posed by expressions of identification with the
Divine Being,

The influence of lbn al-*Arabi,
acknowledged by Mahmud in his 8o odo-
nema, is quite obvious. He also continues,
however, the older tradition of Persian
religious poetry as it appears from his
treatment of poetical images as mystical
symbols in the last sections of the Gulsfan-i
raz, and from a reference to *Anar as his
example.

The great value attached to the poem is
reflected, especially, in the many commentaries
which were written on it throughout the
centuries. The diversity of its contents, in spite
of its concision, made the Gulshan-i raz into
a convenient starting-point to elaborate
expositions of mystical doctrine, like the
celebrated Mafarih al-i‘diaz by Shams al-Din
Muhammad b. Yahya al-Lahidj: al-Murbakhsh,
dated 877/1472-3 (several editions, the latest
by Ghulam-Rida Kaywan-Sami*1, Tehran 1337/
1958). Other notable commentators were Diya’
al-Dan *Ah Turka Khadjandy (d. 835/1431-2),
Mizam al-Din Mahmud al-Husayni “al-Da*1 ila
Mah™ {d. ca 869 1464-5) and Shudja* al-Din
Kurbali, who wrote lns work between 8536/
1452-3 and B67/1462-3. As earlv as B29/
14256, a Turkish translation in Mol
verses was dedicated o the Ottoman sultan
Murad 1l by Elwan Shirazi. lmitations were
composed until the present century, e.g., the
Grlfshan-i raz-i diadid, an appendix o the
Zeibwr-i Cadiam (1927) by Muhammad 1kbal.
A manuscript with glosses by an anonymous
lsima‘ili author was brought 1o notice by W,
Ivanow (JRBRAS. v [1932] 69-T8) and
published by H. Corban,
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The [Tth-century traveller Jean Chardin
was the first Western writer to note the
imporiance of this poem to the Persian Sufis
as a ‘somme theologique™ (Fovages, ed.
Langles, Paris 1811, iv, 453). It was then used
by F.ALD. Tholuck as a source of his study on
Persian mysticism (Suwfismus, Berlin 1821
wrongly ascribed to *Asisi’) and his anthology
of mysicial poetry in German transfation
i Blurhensammlung aus der morgenlandischen
Mystik, Berlin 1825). The text, with a full
translation, was published by 1. von Hammer-
Purgstall ( Rosenflor des Geleimmnisses, Pesth-
Leipzing 1838) and by E. H. Whinfield (Fhe
mvstic rose girden, London 1880; repr. 1978).
Several other editions were published in lran
and on the Indian subcontinent. A critical
edition was prepared by Gurban-eli
Muhammedzade (Baku 1973).

O the other works aseribed o Mahmud
Shabistari, the most likely to be authentic are
the mathmawi called the Sa'adar-nama, on
mvstical theology, contaming also valuahle
data for the biography of the author (el Rieu,
n, 8710 Ates, no. 3501701 Munzawi, w, 2909—
10y and Hakk al-yakin fi' ma'rifat rabb al-
‘alamin, a prose work which was repeatedly
printed (cf. Browne iii, 149-30; Munzawi, ii/
[, 1129-30). The Mir'ar al-muhakkiking also
In prose, 1s in some manuscripts ascribed to
lbn Sina or others (cf. Munzawi, /1, ¥42-4
and 1374-5).

Mo longer extant are the Shafidnama,
mentioned in Hokk al-vakin as well as in
Gazurgahi’s Madialis af-‘ushshak, and a
translation of Mubammad al-Ghazali's Mfisfeken
al-amwar. The matfnawi called Kouz al-
faker ik, published under Mahmuod Shabstan’'s
name (Tehran [344/1965), seems o be
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identical with a poem wrongly attributed to
“Adtar (cf. H. Ritter, in, fs/, xxv [1939], 158
.o idem. in Oriens, xi (1958} 21 f.; Ates, no.
122/13). The real author is probably Pahlawan
Mubhmud Puryar Khwarazmi (ef. Ates, under
nos. 351/2 and 382; Munzgwi, iv, 3059-60),
Some of his ghazals and guatrains are extant,
in anthologies,
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Al-Shadhili, Abu *I-Hasan
(d. 1287)

Abu "l-Hasan al-Shadhili was the founder
of Shadhiliyya order. He was one of the most
important currents of Sufism, associated with
the teaching and spiritual authority of the great
Moroccan mystic of the Tth/]3th century.

This last, originating from northern
Moroceo, where he benefited from the spiritual
teaching of *Abd al-Salam b. Mashish, lived
i Hrikiya and, above all, in Egypt, where his
preaching and spiritval precepts enjoyved an
immense success. [t does not seem that he
himself had the idea of founding a strutted
Sufi brotherhood. But the fervour of his
disciples. who considered him as the Pole
(kuth) of the universe for his age, and who
therefore, saw in his words a direct divine
mspiration, was transferred to his successor,
the Andalusi Abu "I-*Abbas al-Mursi {d. 686/
12871

The latter’s authority and spintual breadth
knew how both to maintain the cohesion of
the Shadhli group and to instill into it a lasting
dvnamic of expansion. Al-Mursi’s work was
completed by the enthusiastic work of an
Eoyptian scholar, Tadj al-Din Tbn “Ata™ Allah
al-Iskandary {d. 7091309 in Cairo; see lbn
“Adat Allah). Whereas neither his own master
nor Abu "1-Hasan al-Shadhili left behind any
writien work, Thn *Ata® Allah wrote, notably,
numerous treatises of a doctrinal nature, as
well as collections of prayvers, which plaved a
decisive role in the constituting of a genuine
Shadhili spirituality.

His Lata’if af-minan forms one of the
main sources regarding the teachings of the
twio first masters of the Shadhili school as Tor
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his collection of dicta, the Hikam, it had an
immense diffusion all over the Islamic world
and antracted several commentaries, notably by
Ibn “Abbad of Ronda (8th/ldth century),
Ahmad Zarruk (9th/15th) and Tbn *Adjiba (12t-
1 3th-18th-1%th).

We know only imperfectly the formative
period of the brotherhood. During the 8th/141h
century it spread through Egwvpt and the
Maghrib, where from the 9th/15th century it
enjoved a considerable success, One should
stress that it never assumed the form of a
centralised order, but early spread out into a
multitude of ramifications with very relaxed
links, of sub-branches energised by spiritual
masters whose strong personality often raised
wp a specific strain amidst the generality of
the Shadhili tradition. Certain of these
ramifications had a limited implantation within
a determined region, whilst others formed
much wider groupings. But in all cases, the
flexibility of a tradition presenting itself more
as a school of spirituality than as a structured
organisation allowed its adaplation o very
diverse historical and local contexts.

It could thus aveid the rigidity and
degeneration which often awaited mystical
groups which were over-institutionalised, The
Shadhilivya was born mm an urban mihien
i Alexandria, Cairo. Tunis), and counted within
its rank a pood number of well-known
intellectvals, such as the great Yih/'lSth-century
polygraph Dahlia al-Din al-Suyuti. But it also
found ready audience in rural areas, especially
i he Maghrib, The affiliation to the order of
the cestatic popular saints of the 10th/16th-
century “Al al-Sanhadji and his pupil “Abd
al-Rahman al-Madjdhub is characteristic in thes
regard. In the Maghrib properly speaking, but



154

equally in the Nile valley, the Shadhiliyya
accompanied the development of a Sufism
which tolerated—and even encouraged—cults
around saints’ tombs, in which the efficacy of
the baraka of the master counted for more
and more.

We shall not deal here with the Sufi
currents which sometimes attached themselves
to the Shadhili spirit in a purely mythical or
lateral manner, such as the Badawiyya or
Duskily; nor with those which, despite being
impregnated with the Shadiili spinit, developed
into new and independent orders (the
Tidjaniyya and orders derived from the
Idrisivya). But one should mention, among the
brotherhoods of the Shadhili tradition which
affirmed their personality during that time, that,
in Egypt, the Wafa'iyva, founded by the
[frikiyan Shams al-Din Muhammad Wafa' al-
Bakri (d. 760/1359) and his son *Ali (d. 807/
1404; on him, see al-Sha‘rani’s notice, in
Tabakat, i1, 22-63), enjoyed a solid
implantation and an undoubted spiritual and
intellectual diffusion. The Hanafiyya were
founded by Muhammad al-Hanafi (d. 847/
1443), a highly charismatic personality who
left a strong mark on his age. In Syria, the
Shadhiliyva spread under the impulse of the
Moroccan “Al b, Maymun al-Fasi (d. 917/
1511} and his disciples, affihates of the
Madyamiyva branch,

In the Maghrib the Shadhili presence was
even more wide-spread. One may mention, in
particular, the Zarrukiyvya, which arose out of
the teaching of Abu °I-*Abbas Ahmad al-
Burnusi, called al-Farruk (d. 899/1494). This
Moroccan scholar had a stay in Egypt. where
he became a disciple of the Wafa'i master
Anmad al-Hadrami and probably of another
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Hanafi one. Then he returned to the Maghrib
and travelled in various regions. He left behind
an important body of written work {cf.,
especially, his Kawa'id al-tasawwuf,
Damascus 1968) and breathed fresh life into
the Shadhili heritage there, raising up a fresh
impulse.

Several Maghribi brotherhoods claimed
connections with his teaching: the Darkawiyya,
the Rashidiyya and its own branches, the
Shaikhiyya, Karzaziyya and Nasiriyva. Another
dynamic movement of Shadhili inspiration was
stimulated by the figure of Abu *Abd Allah
Muhammad al-Djazuli, a Sufi master originally
from southern Morocco.

This last travelled to Fez, then had a long
stay in the East (40 years?) and finally returned
to. Morocco, After a period of hermit-like
seclusion, he spread his teachings, which had
such popular repercussions that he was
persecuted by the political authorities and
died—perhaps, from poison— in ca. 869/1465,
the year of the fall of the Marinid  dynasty.
Later, his body was interred at Marrakech, and
he became one of the seven patron saints of
the city. This thaumaturge wali marks the
origin of a new form of mass Sulism.
Membership was no longer conditional upon
personal intiation rites (suhba, talkin), and did
not necessarily take place within a structured
brotherhood, but resulted from a simple act of
allegiance 10 a shaikh shown by a rite of
transmission of baraka and devotional practice
centred round reading a collection of litanies,
the Dala il el -kheyrat,

This last became extremely popular,
nﬂlﬂhl}- becavse of the mraculowus beneflits
which certain people connecied with its



Al-Shadhili, Abu [-Hasan yd {287}

recitation. Several later rawa'if attached
themselves to the movement of al-Djazuli,
including the *Arusiyya, wide-spread in
Ifrikiva (see Brunschvig, Hafsides, ii, 341 1),
the Hansalivva (see Depont and Coppolani,
492 If.; Drague, 163ff) or also the ‘lswaiyya.
The latyver, which owed its name yo
Muhammad b. “Isa al-Mukhtar (d, 931/1524),
added to the Shadhili-Djazuli tradition
shamanistic practices reminiscent of those of
the Rifa*iyya: initiates were endowed with a
totem animal, practised spiritual dealings and,
m a trance, devoured snakes or pierced their
bodies with sword blades. Analogous practices
are also found in the related Moroccan order
of the Hamdushivya.

The listoric success of the Shadhih Way
probably depended on several factors of a
historical nature. Within a North Africa
engulfed in a permanent economic and political
state of crisis, grouping in the bosom of a
community based on intuitional solidarity had
a certain attraction. The political authorities,
such as the Marinids in Morocco or the
Hafsids in Hrikiva, often actively favoured the
creating or expansion of the zawaya in their
territories, and the integration of moderate
Sufism in the teaching of the madrasas— or
conversely, of fikh in the zawaya,

It 15 true that these last also at times
played the role of centres of dissidence against
the central power, as with that of al-Dila® in
Morocco, which almost succeeded in seizing
the sultanate power towards the middle of the
11th/17th century. Nevertheless, they were
more often regarded as centres of social
stability by virtue of the allegiance given by
complete tribes or villages to the shuikh They
were often organised on a “dynastic’ manner
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of functioning, and to some extent regulated
local and tribal particularism. But the especial
success of the Shadhilivya was due to the
factors peculiar to itself,

Its strictly orthodox Sunnism and the
respect for all exoteric tradition which it
professed, its social discreetness (absence of
distinctive garb or of spectacular public
festivals or of begging), all of these aroused
confidence and fervour. Finally, the active
European encroachments in the Muslim
lands-—as e.g. that of the Shadhiliyva-
Djazuliyva in Morocco in the warfare against
the Portuguese in the 9th-10th/15th-16th
centuries—accelerated the process of
cohesiveness of Sufism and the ‘social fabric
in the Maghrib.

More recently, currents of revival attached
to the Shadhili tradition have appeared. This
is the case with the Darkawiyya. It goes back
to Abu Hamid al-*Arabi al-Darkawi (d. 1823),
who 15 to be placed in the Zarruki tradition
without there being any new elements added,
except for a reforming zeal in combating the
material and spiritual corruption of the
surrounding maraboutic Sufism. The great
moral (and political) influence which he
exercised from his zawiya in the region of Fez
was prolonged afier his death; new branches
of the order then came mto being, with a
remmarkable vitality extending right through the
19th century. Thus there was the Bu-Zidiyya,
of which lbn *Adjiba, prolix author and head
of an active tarika (d. 1809), was a member.
One should also mention the Yashrutiyya
branch, founded by the Tunisian *Ali al-
Yashruti (d. 1891), which became especially
rooted in Syria, Palestine and Jordan; his
histery is known (o us from the compendious



156

Rihla ila 'l-hakk written by the master’s
daughter, Fatima al-Yashrutiyya.

Finally, there is the “Alwiyya, founded in
1914 in the Darkawiyya Bu-Zidiyya tradition
by Ahmad b. *Aliwa (d. 1934). His reforming
dynamism and his new presentation of Islamic
esotericism—which he spread forth in his
Journal af-Balagh al-djaza’ivi and in many
publications—attracted numerous disciples,
meluding a certain number of Westerners.

It is not easy 1o trace the contours of such
movements as these, since their attachment to
the Shadhili sifsila 15 sometimes very loose
and blurred. It often happened that a Master
would be brought up in several traditions, and
multiplicity of affiliations by the simple
attributing of a kfrirka became a custom more
and more wide-spread over the lapse of
centuries. Nasir al-Dar*i, founder of the
Masiriyya, had received the double Zarruki and
Djazuli intiation; Mohammad b, “Arus, who
had frequented Shadili and Kadiri masters, did
not claim kinship with any well-defined rarika.
At that time, the historic correctness and
authenticity of the sifsilas was visibly less
important than the efficacious presence of a
master whose charisma authenticated his
mission. This rather diffuse character of the
brotherhoods® affiliations is illustrated and
analysed for the eastern regions by E. Geoffroy
in his Le soufisme en Egyple ef en Syrie sous
les derniers Mamelouks et les premicrs
Chtomans. oriemiations spiritielles er enjeux
ciiltrels, Damascus, 1993, pan 3.

The present position of the Shadhiliyya
can be delineated as follows. The order 15
mainly represented in North Africa, where i
forms, with the Kadiriyva and the Khalwatiyya
the chiet living Sufi school. The Shadhil
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branches remain equally active in Egypt and
also i the Sudan. But it would be erroneous
to see in the Shadhiliyya an exclusively North
African order. Branches of it have in effect
spread throughout almost the whole Muslim
world, most certainly in Syria and the Arab
MNear East, but also in Turkey and the Balkans,
in the Indo-Pakistan sub-continent, in Indonesia
and as far as China.

How, then may one characterise Shadhili
spirituality as it has been formed, propagated
and modified in the course of the centuries?
First of all, one should note its attachment o
orthodoxy and its carefulness not to give any
appearance of contravening either the letter or
the spinit of the Shari‘a; it is only confident
submission 1o the Law and total obedience to
the shaikk that the novice can grasp the nature
of his relationship with God. It gives little
attention to phenomena of a miraculous
appearance (karamat), and commands a
mystical cult of sobriety (sahw) which is
circumspect regarding the states of mystical
inebriation,

In general, it tolerates the practices of
music and dancing (samea’), but with a clear
display of prudence The excesses of
ceremonies involving conditions of trance
amongst the “lsawiyya and Hamdushivya are
in any case marginal phenomena, and it is
likely that the respective founders of these
orders did not play any role in them. The
Shadhilivya advocate an attitude of action of
continual gratitude (shukr)y and try 1o avoid an
asceticism imvolving renunciation which maght
lead to despising part of God’s blessings and
beauty; the Sufi who sees nothing else but God
15 spiritually less perfect than the one who
sees God moevervthing (Late 'if af-minan,
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Cairo, 1974, 89-90). In this spirit. al-Shadhili
and other great masters after him (*Ali Wafa’
and Muhammad al-Hanafi) deliberately dressed
themselves in an elegant fashion.

[t is not an ‘intellectual’ order. in the
sense that a greater accent is placed on practice
than on doctrine. This does not mean, as some
have written, that the Shadhilivya have no
structured doctrine: the Wala'ivva branch, in
particular, provoked the production of an
important corpus of texts which is still poorly
explored. The work of Ibn “Arabi was
moreover spread within the Shadhili milieu as
elsewhere within the fabric of Sufism. Indeed,
the Shadhiliyya wished to make itself an order
accessible to all Muslims, at whatever level
of culture they might be, but reading is
recommended to those with access to it

However, by far the most used books are
the collactions of pravers and ltanies. For
Shadhili spirituality is seen mainly through
readings made out loud and the connotation
of various texts; ahzab composed by the
founding masters {al-Shadhili and al-Mursi),
collections like al-Dyazuli’s Dala ‘il al-khayrar
and poems in honour of the Prophet {al-Busiri,
author of the celebrated Burda ode, was a
Shadhili). An important part of the popular
work al-Mafakhir  al-'alivea is thus
consecrated to dhikr texts. These are those
prayvers and litanies recited congregationally
which best represent Shadhili mysticism, based
on deep immersion in the state of service to
God ( 'whudiyya) in humility and on the action
of grace.
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Al-Shadhili, Ahzab, Abu’l Hasan
(1196-1258)

Abu’l Hasan al-Shadhili was born in
Cihumara, a village near Sabta in Moroceo, in
393/1196, His full name was Abu’l-Hasan "All
Ibn “Abd al-Jabbar, known as al-Shadhili. His
descent goes back to al-Hasan ibn “Ali ibn
Abi Talib. Abu’l-Hasan memaorised the {wr an
while he was voung. Since his youth, he had
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shown a desire to lead the life of a Sufi. He
received his dhirgah from Abu *Abd-Allah H.
b. Harazim (d. 633/1236), a pupil of Abu
Madyan. He also received from his knowledge
of the principles of the tarigah (path).

It may be noted that Abu’l-Hasan had
travelled to Tumis where he studied Arabic
grammar and morphology as well as
Jjurisprudence and Tafvir, Hadith and theology.
He became a follower of Maliki school of law,

He travelled without delay to Egypt, Irag,
Palestine, Syria and performed his pilgrimage
to Makkah several times. During his travels
in lrag looking for a gutb (pole) he was told
that he had left the guth in his homeland. After
that, he went back and then he met *Abd al-
Salam 1bn Mashish who was identified as a
Churh. Later on, he was advised to travel to
Africa and to live in Shadhila, hence his
surname al-Shadhili.

In A.H. 642, he went to Egyvpt with a
large number of his disciples where he used
to preach here and there for a number of years
before he lost his sight in A H. 645, Finally,
he died in Humaythira, a village near the Red
Sea, in 656/1258.

It may be noted that among the teachers
of Shadhili the most eminent were ibn Harazim
(d. 633/1236) and ‘Abd al-Salam ibn Mashish
{d. 625/1228). His teaching was mentioned by
his disciples. Among them was Abu’l-Abbas
Ahmad al-Muirsi (d. 686/1287), who was
considered as his suceessor, and Taj al-Din
ibn ‘Ata-Allah *Abbas (d. 709/1309) who
wrote an account of the life and sayings of
both Abu'l-Hasan and Abu’l-’ Abbas.

However, Shadhili left us with no written
books other than his Ahzab and Awrad which
are discussed in this study.
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These Ahzab and Awrad are scattered in
various books such as in al-Mafakhir al-
Alivah fi al-Ma ‘athir al-Shadhifivh, Lava'if al-

Minan and in Durrar al-Asrar.

The term Hizh (plural Ahzab) has the real
meaning of ‘wird' (litany), a collection of
adhkar {remembrance) and supplication. In his
book, al-Mafakhir al- 'Alivah fi al-Ma aihir al-
Shadhilivh, Ibn *Ayyad al-Shafi’i summarises,
the function of the Ahzab and explains as to
how they should be used for both worldly
affairs and those of hereafter. First of all, he
begins with analysing the meaning, the real
concept of Hizh, He says, “al-Hizb is al-wird
{litany) that is used for the sake of worshipping
God... ete.” Technically, Ahzab are a collection
of du'a’ (supplication). They are purposely
composed for contemplation, remembrance,
secking refuge from evil and for secking
knowledge, goodness and uniting hearts in
God, as well.

The difference between wird and hizh,
says Padwick, is that a wird is a litany of
approach development not only for reciting in
a dervish order, but also used by the general
public. The term may be derived from the
words for reaching a watermg-place, or may
have originated as divisions of the Quwr'an or
office of an order, or the order itself. A wird
is generally taught orally. It may be called
fizh; but the term hizbd has more of a
connotation of semi-magical protection, They
imply guardianship and many are used to
subdue hostile forces of men or nature,

“Some would be considered real devolions by
Christians; others are apparently constructed
as magical formulae.™

In her book Mystical Dimensions of Islan,
Schimmel shows no such difference to exist
between both wird and hizh,
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“Both are formulae given by the master to his
disciples to be recited afier the ritwal prayer

or in case of special need. Many of these
pravers are credited with super-natural powers
and the most one is probably the Hizh al-
bahr, attributed o Shadhili and wsed mainly
during travel as a protective charm.”

However, in his book, bavn al-Tasawwuf
wa al-Adab, al-Juyushi tried to differentiate
between wird and hizh: wird is 10 be recited
i a specific period of time whereas hizh is to
be recited frequently and whenever the reciter
wills. But this seems to be not correctly stated
because if we, for instance, examine Shadhili’s
Hizb al-barr, known as al-Hizb al-Kabir. (the
Great Hizak), we find that this fizh is o be
recited after the Fajr prayer.

According to Ibn *Ayvad al-Shafi’i these
Afzab did not exist in the first century of
islam, bul were collected by some pious and
saintly people who were interested in bringing
themselves and others closer to God.

In fact, Shadhili left us some sixteen
Abzab among them are the following:

1. Hizh al-Babr (Ocean): This Hizb is 1o be
recited while crossing an ocean or sea in
ather 1o protect oneself from harm and
damage from the ocean. Iis function also
is to prevent man from evil, enemies and
to brighten hearts.

2. Hizh al-Avar (Signs): This Hizh is to be
read for devotion and brightening hearts,
Shadhili used to read it sometimes with
Hizh al-Barr and sometimes without it

3. Hizh al-Farh (Victory) known as Hizh al-
Amwar (hights) i1s 10 be read at dawn. Its
function is 1o strengthen Jmam (faith) of
believing that there is no God Save Allah
Mubammad 15 His messenger, Adam is
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His viceregent, Nuh (Moah) is His
messenger, Abraham is His Khalil
ifriend). Moses is His spokesman, Jesus
in His spirit and Muhammad is His
beloved.

Hizb al-Nwr (Light): This Hizb is almost
the same as Hizb al-Fath (victory) with a
slight difference of not having the same
verses when they both start an end. It
contains two Qur'anic verses. Devotion
seems 1o be its main purpose.

5. Hizb al-Laiif (Protector): 1t is 1o be recited
when there are difficulties and hardships.
It begins with Swrar ‘al-Fatthah®™ (the
Opening). Its tunction is to protect from
evil.

6. Hizh al-Tkkfa (Hiding): This Hizb is o
be read during night and day in order to
help prevent evil and harm from enemies
and from illness.

The above-mentioned are some of the
Shadhili's Ahzab and their functions. As far
as Hizh al-Barr (land) is concerned, it begins
with the following Cher ‘anic verse:

“When those come to you who believe in Our
Signs, say peace be on you: vour Lord has
inscribed for Himself (the rule of) Mercy:
verily, if one did evil in ignorance and
thereafier repented and amended (his conduct):
He s Oft-forgiving, Most Merciful ™

This Ayah (verse) is call Avar al-Istifiah
{opening). Shadhili begins his Hizh with it
because 1t gives hope to those who had
commitied sins and wanted to repent. It also
indicates the authority given to the Prophet
for asking forgiveness for those who repent
after they wronged themselves and ask for
forgiveness. The Qur’an says:
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“And if, when they had wronged themselves,
they had but come unto three and asked
forgiveness of Allah and the Apostle had
asked Forgiveness for them, they would have
found Allah instead Forgiving, Merciful.”

His saying:

O God, you know that | am known is
ignorance while you are described by
knowledge,”

gives the following inspirations:

1. Man's acknowledgement of his being
Ignorant.

2. God has knowledge of everything.
3. God's Mercy can cover everything,
4. God has power above everything.

5. Man should seek help from God.

As far as Alif-Lam-Ra, Kaf-Ha-va-"Ayn-
Sad, Ha-Mim-8Sin-Oaf. are concerned, they
might be considered here Fawatih al-Swwar
{openings of surahs). However, numerous
interpretations have been undertaken about
these particles that occur in the beginning of
some Chur‘anic surahs. [bn *Abbas says about
Kaf-Ha Ya-'Ayn-Sad that Kaf is from Kafi
(protector), Ha is from Hadi (Guide), Ya is
from Hakim {wise), “dwn is from ‘Alim
(knowing) and Sad is from Sadiy (Truthful),
Thus, Shadhili is using them here for
protection and guidance. By his saying;

“Make us slaves of you at all times in all
sitwations and teach us wisdom with which
we become perfect in both life and death.”

Shadhili wants to be slave to God at all
times in all situations. As a result, he asks of
‘i (wisdom, knowledge) with which someone
can be pure and perfect. As a matter of fact,
he does not ask for any knowledge. but for
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the useful one which leads to perfection and
happiness, Shadhili refers to these (ur 'anic
WErsess

“Observe your duty to God. For it is God
thai teaches you.”

Khamis says:
“For any to whom God gives not light.”

In tradiion, the Prophet himself used to
ask for useful knowledge and to take refuge
from harmful knowledge, because knowledge
can be helpful while, at the same time, it can
destroy. Says Shadhili that knowledge to hearts
i5 like money in hands. They can be used in
both ways, useful and harmful.

Finally, Hazh al-Barr is a famous hizh
and an influential one among Shadhili’s Ahzab.
Containing in very deep meanings, spiritually
and intellectually, it 15 written 0 a very
concrete and graphic style. According 1o Zaki
Mubarak, Hizh al-Barr points to profound and
secrel meanings that can only be understood
by the greatest ones among wise people.

The Qadirivah {Kunta Hajji) Tarigalt in
North-East Caucasus (1830-1987): The
North-Eastern part of the Caucasus, that is,
the present-day Checheno-Ingush and
Daghestan republics, is probably one of the
last areas of the Muslim world to be penetrated
by the Sufi brotherhoods. Today two tarigahs
are represented there, the Nagshbandivah,
which predominates in Daghestan and Eastern
Chechnia and the Qadinvah, centred n the
Chechen and Ingush territories.

The history of the Nagshbandiyah in the
Caucasus is fairly well-known. It penetrated
in Northern Daghestan for the first time in
late 18th century from Turkestan and for the
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second time in early 19th century to the
Southern Daghestan from the Shirwan and
India. The Nagshbandi murids led the two
major holy warns against the Russian
invaders—in 1785—1791 under the conduct of
Imam Mansur and in 18241859 under the
three Daghestani mams. Ghazi Muhammad,
Hamazat Beg and Shamil.

By contrast, the shorter but curious history
of the Caucasian Qadiris 15 very little known.
The rarigak appeared in North Caucasus only
around 1830, at a time when the great
resistance movement led by Shamil was
already doomed and when the Russians—who
at that time had in North Caocasus a half-a-
million strong army-—appeared as unavoidable
vIClors.

In 1848 or 1849, a Daghestani shepherd,
Unta Kishiev, left the Caucasus for a
pilgrimage to Mecca, He was a Turk {Kumyk)
native from the village of Inkho in Northern
Daghestan, but lived in the Chechen village
of Eliskhan-Yurt in the district of Gudermes
and spoke Chechen. On his way back home,
he stopped in Baghdad and visited the tomb
of Shavkh “Abd al-Qadir Gilani, the founder
of the Qadiriyah brotherhood. According to a
Chechen legend, while at the tomb Kunta Hajji
was initiated into the order by the founder
himself.

Back to his country he started his
missionary activity, but in 1858, he had to
leave Caucasus for a second Hajj to Mecea
because of the hostility of Imam Shamil {who
then was fighting his last battles agamnst the
Russians) towards his pacifist sermons. Kanita
Hajji Kishiev returned 1o the Cavcasus only
alter Shamil™s fimal defeat. All the Norih
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Cauvasus and particularly the mountainous areas
of Chechnia and of Upper Daghestan lay in
ruins. After a fierce thirty-five-vears long war,
the human losses were appalling, especially
among Chechens who have been the staunchest
fighters of the Nagshbandi Jihad Kunta Hajji
preached non-resistance and acceptance of
Infidel domination—slogans which became
quite popular among the war-weary
mountaineers.

The new brotherhood was known in the
Caucasus under the name of ‘Kunta Haji
farigak’. In the beginning, until 1863 at least,
says one Russian observer, its preachings had
an ascetic and mystical character quite
detached from, worldly problems. It fitted well
in the atmosphere of profound pessimism and
of “end of the world” which prevailed in North
Caucasus following the Russian victory. The
new jarigah practised the loud dhike {dhike
ell-jahrivah) as opposed to the silent dhikr of
the MNagshbandis, with ecstatic dances, songs
and later, the use of musical instruments,
drums and vielins. It enjoyed an immediate
and spectacular success especially in Chechnia
and in the high mountains of Avaristan—areas
where the Russian pressure had been
particularly hard. From western Chechnia, the
Cadiri adepts penetrated into Ingushetia, which
had remained until then a nearly entire animist
territory and converted the Ingush to [slam.
The last Ingush animist village became Muslim
in 1870,

However, very rapidly, by 1863, the
adepts of the Kunta Hajjp rarigah were faced
with the same political-religious dilemma
which had confronted the leaders ol the
Magshbandiyvah in the early 1820s. 15 1t
possible for a mystical to travel along the path
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leading to God without joining the fifad
against Infidels when these dominate a Muslim
land? In the Northern Caucasus the Russian
presence was oppressive though they never
attempted to mix-up with the religious life of
the mountaineers and all Christian missionary
activity was forbidden in Chechnia and
Daghestan,

The majority of Kunta Hajji's adepts were
MNagshbandi merids, former warriors of Shamil.
Their spirit has not been broken by the defeat.
They were still conscious of their fighting
qualities, The new farigah was a tightly known
organisation by an iron discipline and an
absolute devotion to thewr murshid (preceptor).
Disappointed by the remorseless harshness of
the Russian administration, the Qadiris began
to switch from the ‘non-resistance to evil’ 1o
the idea of resistance to the rule of the Infidels.

In January 1864, Russian authorities
alarmed by the fast-growing number of Qadiri
murids (disciples) and convinced that the
iarigal was preparing a new uprising, arrested
Kunta Hajji and several dozens of his srurids.
The murshid was not tried but simply declared
msane and jailed in a prison-hospital in Central
Russia where he died in May 1867, His
companions were accused of planning a
‘rebellion” against the Russian rule and
deported to hard-labour camps in Siberia.

On 18th January, 1864, some four
thousand muricds who gathered in the Chechen
village of Shah were attacked by Russian
troops and dispersed by gunfire. More than
200 of them were killed, a thousand were
wounded and hundreds were arrested and
deported 1o Siberia. The Kunta Hajjp
brotherhood was not officially outlawed, but
the loud dfikr was strictly prohibited and those
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who were convinced of practising it were
arrested and deported to Sibena.

In 1865, took place a massive migration
of Chechens and Ingushes to the Ottoman
territory. Some five thousand families {a
minimum of 30,000 persons), mostly Qadiri
adepts, left North Caucasus. But in spite of
all that the expansion of the rarigah was not
slowed down. [t continued to expand westward
into Ossetia and even the Kabarda and
eastward in the direction of Daghestan. Kunta
Hajji did not leave and direct lincage. Afier
his deportation the spiritual unity of the
brotherhood was mamntamed for a short while
by his mother. After his death the order split
mto four groups (called wirds in Russian
literature) with hus former vekily at their head
who became their hereditary murshids. They
Were:

{a) Bammat Giray Hajji Mitaev from the
village of Avtura in the Chechen territory.
At the beginning the wird was limited to
one Chechen clan (the *Gunoy’ clan}, but
later on it extended to the entire Chechen
nation. The leadership is hereditary in the
Mitaev family.

(b) Batar Hajji Belhoroev, from the village
of Surhohi m the district of Nazran in
[ngush territory. At first hmited 1o some
Ingush clans, the brotherhood gained
adeps in the Chechen territory and in
Northern Daghestan. From the start, the
first mrshia inculcated in his followers
a spirit of radical puritanism. Members
of the Batal Hajji brotherhood were not
supposed to marry outside their wird and
were even forbidden to share a meal wath
the non-imiiated. The principles of Jifed
were strictly observed., During the
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century-long life of this order, nearly all
its murshids and a large number of its
adepts met violent death at the hands of
Russian { Tsarist or Soviet) authorities.

The leadership of the Batal Hajji is still
in the Belhoroy(ev) family.

{c) Chim Mirza, from the village of Mayrtup
in the district of Shali in Chechen
territory. The adepts of Chim Mirza use
drums during their dhikr and are
sometimes called "Drummers’
(Barabanshchiki) in Russian and Soviet
literature.

(d) The ‘regular” brotherhood of Kunta Hajp
known in Russian and Soviet literature
as ‘Kunta Haji," was directed after the
death of its founder by six of his former
vekils—two were Daghestanis Umar Hajji
{a Kumyk) and Rajab Dibir Aliev of
Tsumada {an Avar); two were Chechens:
Qahraman Hajji of Shali and Yusuf Hajji
of Mahkema in the distnict of Vedeno;
and two Ingushes: Husayn Hajp of Plievo
and Gharabig Hapji of Nazyr-Korta in the
district of Nazran. The rariguf covered
the terntory of the present-day Checheno-
Inpush republic and of North Eastern
Daghestan.

The Struggle for Survival: In 187778
during the Russian-Ottoman war a great
uprising against Russian domination took place
in Daghestan-Chechnia. It was led by the
teudal nobility but both Caucasian tarigehs—
the Nagshbandiyvah and the Qadirivah— joaned
the revolt and played a significant role in it
In the Chechen country most of the insurgents
were Qadiri adepts.

The uprising was crushed down in 1878
and the repression that followed was extremely
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harsh. Those of the leaders who had not been
killed in the battle were hanged and thousands
of murids were deported to Siberia, others
emigrated to the Ottoman Empire.

Nevertheless, the defeat of 1878, far from
marking the decline of Sufism in Morth
Caucasus, served as a starting-point for its new
and spectacular expansion. But after 1878, the
nature of North Caucasian Sufism changed.
The *Infidel’ ruler being too powerful, the idea
of an open Jihad was momentarily discarded
and both the tarigahs, particularly the
Qadiriyah, acquired the character of
underground secret organisations which
provided them considerable prestige. “Between
1878 and the 1917 Revolution,” writes a Soviet
historian, A. Salamov, “almost all of the adult
population of Chicane-Ingushetia belonged to
a Suf brotherhood.™

By a curious historical paradox, the Sufi
brotherhoods had practically absorbed the
official Islamic establishment in Daghestan and
Chechnia (nearly all Chechen *Ulama " were
members of a tarigak) had identified
themselves with the national resistance to the
Russian rule.

Such was the situation in North Caucsus
when the October Revolution and the Civil
War took place. It tock there a specific
character different from all other Muslim areas
of the former Russian Empire: Middle Volga,
Transcaucasia Turkestan, or the Kazakh
Steppes where the leadership of the national
movement was assumed by the hiberal or
moderate left-wing political parties. The
maoderate leaders caught in the maclstrom of
the Revolution, for which they were badly
prepared, tried in vain 1o manoeuvre between
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the Bolsheviks and the White counter-
revolutionaries. And in the end they failed and
collapsed, the majority were forced to emigrate
or to join (in 1920) the winning side, the
Bolsheviks.

Contrarily, the North Caucasian
conservatives, led by Sufi rarigah, never
hesitated, they fought back first the White
Armies (1918 to 1920), then after their victory,
the Bolsheviks (1920=1921). It were the
Magshbandis who led the last desperate revolt
against the Bolsheviks, The nominal head of
the 1920-2] revolt was Sa’id Beg, Shamil's
grandson, but the effective leader was the
Magshbandi.’s murshid Imam Najm al-Din
Gotsinski, The revolt was finally quelled only
i 1925 when the Bolsheviks captured and
executed Najm al-Din Gotsinski. and the few
surviving Nagshbandi leaders. It was followed
by a ferocious repression, but, as after Shamil's
defeat, the military defeat did not lead to the
decline of the Sufi orders. In particular, the
Qadiriyvah’s influence was growing fast.

According to Soviet official sources, in
the mid-1920s, there were in Daghestan alone
some 61,000 adepts, mostly Qadiris, out of a
total population of 400,000,

The Qadins did not participate massively
m 1920/2] rebellion. During the first years of
the Soviet regime some of their leaders played
even a political role. Shaykh “Ali Mitaev, son
and successor of the founder of the Bammat
Giray Hajji wird which number some ten
thousand adepts in 1920, was even for a short
while (1920-1923) one of the leading
members, of the Chechen Revolutionary
Committee set up by the Bolsheviks. Several
Chechen Communist leaders were secret Qadin
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adepts. Elderkhanov, president of the Chechen
Central Executive Committee, did not hide his
sympathy for the brotherhood.

The curious, unnatural cooperation
between the Sufis and the new godless regime
did not last. In late 1923, a violent anhi-
religious campaign was launched in MNorth
Caucasus. All the Shari’ar courts were
abolished, many mosques closed and wagf
properties taken over by the Soviet State. At
the same time the Red Army began to disarm
the Chechen population. In April 1924, Shaykh
*Ali Mitaev was arrested as ‘counter-
revolutionary, he was tried in 1927 and
executed. In 1925, Elderkhanov and many
leading Chechen communists suspected of
sympathy toward the underground and now-
outlawed Qadiri brotherhood were arrested and

liquidated.

The year 1928 marked the beginning of
the massive frontal ofTensive against Islam in
North Caucasus (and elsewhere in the Muslim
territories of the USSR as well). It was
accompanied by an attempt to liquidate what
Soviet authorities called the ‘celerical
leadership and their followers,” in other terms
the two Sufi.brotherhoods still active in
Chechnia and Daghestan. It provoked a new
wave of rebellions with Nagshbandiyah and
different branches of the Kunta Hajji fighting
side by side. It started in autumn 1929 and
the guerrilla fighting went on until 1936 when
it was quelled momentarily. At this time the
Cadins played leading role, especially the
Batal Hajji group. Nine sons and seven
grandsons of Batal Hajji Belhoroev, the
founder of the order, ware Killed in battle or
executed by the Soviels,
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One may ask what were the political and
military goals of the rebels who are fought for
nearly fifteen years without any external help.
soviel sources call the Sufi adepts
‘reactionaries,” ‘counter revolutionaries’ and
even ‘agents” of various imperialis—Turkish,
British and after 1933, Japanese and German.
In reality, the rebels fought without any precise
political goal in mind, simply because they
could not submit to the new Soviet regime
with its old Russian imperialism aggravated
by its new militant Marxist atheism.

Deghestan and Chechnia-lngushetia
remained until the outbreak of war in 1941 an
area of insecurity. Six months before the
beginning of the German attack, in winter
19410, a major revolt took place again n
Chechnia. Soviet historians maintain that it
was manipulated by German agents, which is
certainly contrary to historical rzality. In
February 1942, when German vanguards were
still a thouwsand miles away from Chechnia,
another major revolt broke out which was a
large popular movement led by former
members of the Communist Party, The
Germans néver reached Chechmia and the
rebellion was crushed by the Red Army. The
entire Chechen and Ingush population was
rounded up in February 1944 and deported 1o
Siberia and Kazakhstan. It is estimated that
out of a total of some hall a million deported
mountaineers (including all Chechen and
Ingush officers and soldiers serving in the Red
Army) a quarter perished during the
transportation to the camps.

The Sufi brotherhoods took an active part
in the revolt and, because of their better
organisation, succeeded to hold on longer than
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other rebeis. Their guernillas led by Quraysh
Belhoroy, the last surviving son of the founder
of Batal Hajji, lasted in the higher mountains
of Ingushetia and Eastern Ossetia until 1947
when the Shaykh was finally captured by the
Soviet troop and deported.

Altogether, over one million of North
Caucasian Muslims were deported. But the
deportation had an unexpected and paradoxical
result: far from destroying the Sufi
brotherhoods, it actually promoted their
expansion. For, the deported mountaineers
deprived of everything. Sufi order, particularly
the Qadiriyah, became not only the very
5}-mb:_1-]| of their nationhood but also very
efficient organisers ensuring their survival. The
vitality of the Qadiris during the long years of
deportation (1943-1955) in Siberia and
Kazakhstan is revealed by the birth, around
1950, somewhere in Kazakhstan of the most
radical and puritan Qadiri branch, the Vis (for
Uwais) Hajj farigah founded by a Chechen
Vis Hajji Zagev, which soon became the most
popular of all the Qadiri branches and gained
adepts outside the Caucasian community
among the Turkestanis: Kazakhs, Uzbeks and
Karakalpaks.

After Stalin’s death, the deported
Caucasians were absolved of the crime of
‘collective treason” and allowed 1o return (o
their mountainous homeland, but their social
structure has been deeply modified. The clan
system in particular, which has been before
1943 the verb basis of Chechen and Ingush
communities, has been, if not completely
destroved, at least seriously disturbed.
Moreover, during the deportation all the
mosgues of Chechen-Ingush republic had been
destroved. More than ever before the tarigah,
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especially the Qadiriyah, appeared as the only
centre around which the surviving

mountaineers could organise their national and
spiritual life.

The Situation after Deportation: After
their return to the Caucasus, Sufi brotherhood,
particularly the Qadiris, were once again
subjected to a systematic relentless pressure
about which the Soviet press provides
abundant information. Today, the tarigahs
have no legal existence; they are underground,
unlawful organisations and their adepts are
hunted down as “reactionaries,” ‘anti-socialist
elements’ and even as ‘criminals.’

They are accused of immutable hostility
towards Soviet regime, of economic sabotlage,
banditism, terrorism and even ‘armed
rebellion,” especially in the case of the lngush
Batal Haji often called in Soviet press
*Gangster brotherhood.” Several important
trials of Sufi adepts took place in Groznyi,
the capital of Chechen-Ingush republic and in
Mazran, in Ingush territery, in 1958, 1963 and
1964, The accused were tried for *banditism.’
The penalty was death.

Al Sufi brotherhoods being outlawed and
because of their striet clandestinely, our
knowledge of te inner life of the Caucasian
Qasdiris 15 necessarily incomplete, based
mainly on Soviet sources which are biased by
their extreme hostility,

The first and most paradoxical fact is the
new geographical expansion of the Qadiriyah
after World War Il lts centre is still today in
the Checheno-Ingush republic, but it 1s fast
spreading eastward to Northern Daghestan and
westward to the Muslim part of Ossetia and
Kabarda, Farther west it had planted its roots
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among the two Turkic small nationalities
which have been deported in 1943 together
with Chechens and Ingushes: the Balkars,
living in the high mountainous area of Kabarda
and the Karachais, who live in the piedmont
territory of the Karachais-Cherkess
Autonomous Region. The Qadiris have also
strong group sin southern Kazakhstan and in
northern Kinghizia, In these two areas the
adepts are either native Kazakhs, Uzbeks and
Kirghiz or North Caucasians who stayed in
Central Asia after 1958,

The present-day number of adepts is
impossible to estimate, but we can make some
approximate estimates, In the beginning of
1926, in spite of the human losses of the Civil
War, there were 70,000 Sufi adepts in the
Checheno-Ingush republic, 60,000 of them
were Chechens (19% of the population) and
10,000 were Ingushes (13% of the population).

In 1930, after the heavy purges of ‘clerical
elements,” there were in the Checheno-Ingush
republie, according to Oshaev, a Chechen
historian, 10,000 adepts of the Bammat Giray
Hajji and 800 of the Batal Haiji brotherhoods
alone completely clandestine at that time.
According 1o another Soviet expert, in 1974
“more than half of the believers of the
Checheno-Ingush republic were adepts of a
Sufi brotherhood,” which corresponds 1o a
minimum of 62,000 adepts, mostly Oadiris in
the Checheno-Ingush republic alone, to which
may be added at least 10,000 Qadiris in
Daghestan, Kabarda, Ossetia and in various
republics of Central Asia. A total of 70,000
Qadiris in the whole USSR may be considered
as a reasonable figure. Thus, the tarigah has
succeeded to survive seventy years of hard
anti-religious pressure, several uprisings
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followed by severe repression and, between
1943 and 1958, an authentic attempted
genocide,

Today, all the four traditional Qadiri
groups, formed after the deportation and the
death of Kunta Hajji Kishiev (‘Bammat Giray,
‘Batal Hajji,’ ‘Chim Mirza' and the original
Kunta Hajji) are active and to them was added
a new group formed during the deportation in
the 1950s, the ‘Vis Haji," today probably the
most numerous, the leadership of the groups
is hereditary; it is still in the families of the
founders, Mitaev (for the Bammat Giray),
Belhoroy (for the Batal Hajji), Chim Mirza
and Zagiev (for Vis Hajji).

The leaders of the grouss do not claim to
be murshids, head of a new rarigah but simply
vekils of Kunta Haji. The four “wirds ", as they
are called in Soviet literature, are distinguished
by their organisation, ritual differences and
their political attitudes towards the Soviet
regime. All the Qadiris practise the loud dhikr
with songs and dances. Chim Mirza use drums
and Vis Haji violins. All wirds are well-
structured hierarchies. The head of the
brotherhood has vekils or delegates of his own
who control and direct the ‘elders’ (in Chechen
khamada) who are the brotherhood’s
representatives at the district level. Under the
tkhamada the brotherhood is represented at the
village level by a special category of
executives (furkhi in Chechen).

According to Soviel sources, Batal Hajji
are distinguished by their puritanism, their
secrecy (they inter-marry only within their
group) and their strong anti-communism
attitude, In spite of their differences, all Qadiri
groups are closely tied by a strong common
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sense of purpose. Moreover, a new trend has
appeared among them during the recent vears:
the attempt to ‘federate” different wirds under
a collective leadership, each group maintainng
its characteristics while accepting collegial
decisions of important political concern, The
leading role 15 played today by the most
dynamic and the most anti-Soviet of the wirds,
the Vis Hajji.

The Qadiri groups are active n several
spiritual and educational fields:

(i} They controel numerous ‘*holy places,”
generally mazars (tombs) of Sufi
saints (most of them having fought
Ruszsian invaders) which are still
visited by a number of pilgrims. In
all Morth Caucasus and especially in
the Checheno-Ingush country, where
most of the mosgues have been
destroved in 1942-44, the holy places
represent real centres of religious life.

(i} Sufi adepis run numerous clandestine
religious schools where Arabic and
elementary knowledge of Islamic
theology are taught to children and
adults.

{1i1) Above all, they conduct a vigorous
and constant missionary work among
the population.

(vl They publish underground works of
purely religious character.

Soviet sources accuse all Sufi
brotherhoods, in particular the Qaddiris, of
‘conspiratorial pohitical activity.” Can we
accept these malevolent assertions? It is true
that to such dedicated believers as the adepts
of a tarigah, the entire Soviet system with its
huge (but not very efficient) anti-religious
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propaganda machinery appears as godless and
therefore evil. But it is difficult to accept at
their face value various Soviet accusations
launched from time to time against the Sufis,
especially against the Qadiris, like criminal
activity, banditry, armed resistance to Soviet
Justice, manslaughter, etc. 1 believe that for
Soviet authorities the real social and political
‘danger’ of Sufism lies elsewhere:

(1) Militant religious radicalism
represented by the Sufi orders,
sanctifying the traditional Muslim
way of life, presents the greatest
obstacle to the assimilation (the so-
called ‘sovietisation™) of the Muslims
by the Russians;

{2} The Sufi brotherhoods are the
breeding ground of the most radical
form of nationalism and of the anti-
Russian and anti-communist feelings
of the Muslim population. Sufis are
denounced for encouraging believers
and unbelievers alike to isolate
themselves from the ‘Infidels,” to
refuse to learn Russian and to avoid
any contact with the Soviet public
organisations dominated by Russian,
such as the Communist Party or the
Komsomol;

(3) Less frequently, Sufi brotherhoods
are accused of being channels
through which ‘subversive’ foreign
propaganda (radio broadcasts,
literature) reaches the Muslim
territories of the Soviet Union;

(4) Sufi (especially the Qadiri)
communities are closed societies

which live outside the Soviet
establishment. In the Marth Caucasus,
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Sufi rural communities are generally
more prosperous than the official
Kolkhoz. [ believe that the Sufi
brothers are the main target of Soviet
propaganda because they provide
eloquent testimony that large, well-
organised communities with their
own rules and discipline and their
own institutions can survive and
expand entirely outside Soviet
political control. -By their very
survival Sufi brotherhoods demons-
trate that even the most rigorous
religious group can resist, indeed
prosper, in spite of Soviet pressure,
without losing a single element of its
creed, ritual or way of life. Sufism
is an implied promise to Soviet
Muslims that the final historical
competition between lslam and
Marxism will be decided in favour
of Islam.

What could be the future of Sufism and
especially of its most puritan form, the Qadiri,
in Soviet Union? It depends mainly on
Moscow’s religious policy. The vitality of the
farigah depends to an important extent on the
lack of wvitality of the official Muslim
Establishments. Sufism thrives on adversity.
As long as official Islam remains a mere facade
Sufism will continue to play an important role
in the life of the believers. To weaken militant
Sufism, Soviet authorities must give a new life
to the official Islamic Estblishment, which
means to open more mosgues and more
religious schools and lessen anti-lslamic
propaganda. For the time being, however, there
is absolutely no evidence that Moscow is
considering any change in ils anti-religious
strategy.
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Al-Sha’rani, ‘Abd al-Wahhab b.
Ahmad (1492-1565)

‘Abd al-Wahhab b. Ahmad Al-Sha’rani
(897-973/1492-1565), was an Egyptian Sufi,
scholar, historian of Sufism, and a prolific
writer about many religious subjects during a
period otherwise poor in distinguished figures
of learning and piety in the Arab lands.

The main sources for al-Sha’rani’s life are
his own writings, which must, of course, be
used with caution. This is especially true of
Lara'if al-minan. his lengthy account of the
graces bestowed upon him by God, a work
that beside recounting miraculous events, also
mcludes many autobiographical elements.
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Paradoxically, al-Sha‘rani's volumionus
literary output obscures our view of him,
because most of his biographers, such as his
disciple “Abd al-Ra'uf al-Munawi, drew
heavily on his works, adding little new
information. An important biography, ai-
Manakib al-kubra, was written in 1109/1697
by Muhammad Muhyi '1-Din al-Malidji, an
affiliate of the al-Sha‘rani order (Cairo 1350/
1932).

Origing and life: According to al-Sha‘rani,
his ancestor five generations back was Musa
Abu ‘Imran, son of the sultan of Tlemcen in
MNoryh Africa. Musa was a follower of Shaikh
Abu Madyan Shu‘ayb (d. 594/1197), the
founder of the Shadhili Sufi tradition, who sent
him to Egypt. Finally, the family settled in
the village of Sakiyat Abu Sha‘ra in the
Minufiyyva province, hence the misha. Al-
Sha‘rani came to Cairo at the age of twelve
and seitled in the Bab al-Sha‘riyya quarter and
was raised in a Sufi milien. He bacame a
student of Cairo’s best-known ‘wlama’ of all
the madhahib, not only his own Shafi*i one,
and a follower of distinguished orthodox Sufis.

Yet, his spiritual director was an illiterate
palm-leaf plaiter (hence, his lakab), named ‘Al
al-Khawwas al-Burullusi (d. 939/1532-3), Al-
Sha‘rani became a successful and wealthy man
and a popular writer thanks to his attractive
personality, erudition and readable style.
Inevitably, his popularity made him many
enemies and rivals, the most prominent of
whom was Muhammad b. Ahmad b, Karum
al-Din (d. 985/1578), the leader of the (then)
unorthodox Khalwati farika, but he claimed
to have had personal contacts with members
of the ruling class, from the pashas, the
Chtoman governors of Egypt, down,
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He died on 12 Djumada | 973/5 December
1565, and was buried in the zawiva, which
had been built for him. His son *Abd al-Rahim
(d. 1011/1608) succeeded as the head of the
zenwiya and the farika, although he did not have
his father’s personality and ability. Yet, the
terika survived into the 19th century. Ewliya
Celebi mentions al-Sha‘rani’s mawlid in the
second half of the 11th/17th century. The
farika is mentioned by al-Djabarti and by E. W,
Lane, but not by "Ali Basha Mubarak, whose
al-Khitat al-tawfikiyya al-diadida is a major
source for Egyptian Sufism in the late 19th
century, nor by 20th-century sources and
authorities on the subject,

His Sufism: Al-Sha‘rani represents the
orthodox, middle-of-the road, only moderately
ascetic, and non-political brand of Egyptian
Sufism. He was influenced by Shadhili ethics
and literature, but did not identify with that
tarika, since he considered it too aristocratic.
Socially, he was associated with the
Ahmadiyya or Badawiyya, the rarika of Sidi
Ahmad al-Badawi (d. 675/1276), whom he
venerated, but he fiercely attacked the
antimony and vulgar Ahmadis and other
similar orders for their ‘excesses’, their
disregard of the Shari'a and lack of respect
for the "wlama’. Likewise, al-Sha‘rani criticises
the Khalwatiyya, popular at that time among
the Turikish soldiers, attacking its principle
of khalwa, solitary retreat of the adherents, as
causing hallucinations and not true religious
experience. He never states his own farika
affiliation, and identifies generally with the
rarik al-kawm, i.e. the orthodox way of al-
Djunayd. His initiation into 26 farikas seems
to have been merely ceremonial or for the sake
of obtaining baraka.

As a historian of Sufism (he compiled
collections of fabakat containing lives and
sayings of Sufis) and an apologist for it, al-
Sha‘rani insists that genuine Sufis have never
contravened the Shari'a in word or deed, and
if it seems otherwise, it is only because of a
misunderstanding, misinterpretation, ignorance
of the Sufi terminology, or interpolation by
enemies. In this way, al-Sha‘rani chose 1o
defend the orthodoxy of the great mystie
Mubyi "I-Din Ibn al-*Arabi, whose ideas he
epitomises in his al-Yawakit wa I-diawahir,
rendering the mystic’'s complicated theories in
a simplified way.

His fikh: In his al-Mizan al-Kubra, al-
Sha‘rani expounds a theory based on Sufi
assumptions that aims at the unification of the
four madhahib, or at least their equality and
the need to narrow the gaps between them.
He believed that there were no real differences
between the founders of the madhahib, in
contra-distinction to the opinions held by their
narrow-minded imitators (mukallidun). The
founders were awliva " and thus, had access 1o
the Source of the Law { ‘ayn al-Shari o whence
they derived the precepis of religion.
According to him, there is only one Shari‘a,
and 1t has two standards—strict {azima) for
those who are resolute in their religion, and
lenient (rukhsa) tor those who are weak.
Generally, al-Sha‘rani criticised the fukaha” for
troubling the common people with the finer
points of jurisprudence, of litile relevance 1o
the essentials of Islam.

His social ideas: His weaknesses and
inconsistencies notwithstanding, al-Sha‘rani
had a feeling for the essentials in religion. He
also had a genuine empathy for the weak and
under-privileged elements of society, such as
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fellaheen, labourers, and women. He paid
particular attention to the relations of Sufis
with members of the ruling class and wrote a
treatise advising ‘wlama’ and jfakirs how 1o
get along with amirs. His criticism of the
rulers” injustice in general and the Ottoman
rulers of Egypt in particular, is typically
circumspect, but he hints at the date 923/1517,
the year of the Ottoman congquest, as a turning
point for the worse, and elsewhere makes a
hostile remark about the kamwn, the Ottoman
administrative law.
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Al-Shawi (d. 1605)

Al-Shawi (nisha from Shawiya, Abu ‘[-
‘Abbas Ahmad Muhammad, one of the most
popular saints (sayvid) of Fas died there on
26 Muharram 1014/13 June 1603, and was
buried in the zawiva which still bears his name,
in the al-Siyadi quarter. Many notices of him
are given by the Moroccan hagiographers and
a collection of s meanakih was made by the
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famous Abu al-Salam at-Kadiri (1058-1110/
1648-98), entitled Mu 'ramad al-rawi fi
manakib wali Allah sayyidi Ahmad al-Shawi.
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Sheikh Sherep

Sheikh Sherep (Sheref) was an ancestor
of the Khojas of Nokhor (a sub-division of
the Khoja tribe) near the village of Nokhur,
in the Akharden district of the Ashkhabad
region. Another mazar of sheikh Sherep is in
Urgench, Uzbek S5R.

The mazar of Khojagan Baba, another
ancestor of the Khojas, on the Murghab river
in the district of Takhta Bazar.
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Al-Shiraj, Sadr al-Din
(1572-1641)

Despite his reaction against Muslim Neo-
Platonism in the name of a higher wisdom with
roots both in Greece and the East, al-
Suhrawardi never questioned the right of
reason to probe the deepest religious mysteries.
This right had been questioned by the
Traditionist or conservative theologians, the
jurists, many Sufis and the masses at large.
The importance of al-Suhrawardi in the history
of post-Avicennian thought lay in his
vindication of the unity of religious and
metaphysical truth and the duty of the
conscientious searcher to seek truth wherever
it can be found: in Greek philosophy, in
ancient Persian thought, in Muslim Neo-
Platonism and in Sufism.

The Ishragi current which al-Suhrawardi
unleashed continued to swell, particularly in
Shi‘ite circles during the Safawid period in
Persia. The founder of the Safawid dynasty,
Shah Isma’il (1500-1524), who claimed
descent from a Suff order going back to the
thirteenth century, undertook to enforce the
Shiite creed throughout the whole of Persia
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in a determined manner. As a consequences,
interest in philosophy and theology, which had
declined during the Mongol period, now
revived, especially during the regin of Shah
*Abbas (1588—1629).

MNumerous scholars flourished during this
period, of whom Mir Damad (d. 1631) and
Baha' al-Din “Amili (d. 1621) are note-worthy.
Both were teachers of the most illustrious
philosopher of the Safawid period, Sadr al-
Din al-Shirazi (d. 1641), “unanimously
acclaimed as the greatest philosopher of
maodern times in Persia.”

Born in Shiraz in 1572, al-Shirazi, more
commonly referred to as Mulla Sadra, moved
to isfahan, an important cultural center of the
period, and continued his studies with Mir
Damad as well as Mir Abu’l-Qasim Fendereski
(d. 1640). Eventually he returned to Shiraz 1o
assume a teaching position at a religious school
{madrasa) founded by the governor of the
province of Fars. It is said that he made the
pilgrimage to Mecca on foot seven times and

died at Basra on his way from the seventh in
1641.

In addition to numerous commentaries on
Hikmeai al-Ishrag of al-Suhrawardy, on al-
Hidayah fi | Hikmakh of Athir al-din al-Abhari,
on parts of [bn Sina'a af-Shifa’. he wrote many
original works, Among those which have come
down 1o us are treatises on Creation in Time
{ Hudith), on Resurrection (al-Hashr), on the
Ariribution of Being 1o Essence, on
Predestination and Fee Will, as well as Kitab
al-Masha'iv, Kitab Kasr Asnam al-Jahiliyah
But there is no doubt that his major work is
the mounmental Kirah al-Hikmah al-
Murta alivah (Tramscen dental Wisdonr), also
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called Kitabh al-Asfar al-Ara‘ah (Four
Journeys). This work may be described as the
summa philosophie of al-Shirazi since it
embodies the substance of many of his own
shorter treatises as well as that o post-
Avicennia thought in general,

In the introduction to this work, al-Shirazi
comments in melancholy terms on the plight
of philosophy in his day and the public's
general departure from its study. Having
applied himself to its study, he became
convineced that ancient philosophy, conjoined
to revealed truth as imparted to the prophets
and sages, was the highest expression of truth.
Too sullen to express his ideas in writing, he
cut himself of from the world for a long time
and withdrew into himself until his “heart
caught fire’, as he puts it, ‘and the light of the
divine world shone forth upon me... and | was
able to unravel mysteries which 1 had not
previously suspected.” As a result, he ws able
o apprehend intuitively what he had originally
learned discurrsively, as well as well as a lot
more. By degrees, he realized that he was duty-
bound to impart to others what he had been
so privileged to receive as a grace from God.
The result was this voluminous work, which
he called the ‘four journeys' (al-dsfar al-
Arba’ak) of the soul from the Creation (al-
Khalg) to the Supreme Reality (al-hagg), then
to Reality back to Creation, and finally to
Reality as manifested in Creation,

The conception of the divisions of
philosophy outlined in this work is essentially
Avicenian. Philosophy has two such main
divisions; the one theoretical, aimed at the
knowledge of things as they really are; the
other practical, aimed at attaining those
perfections to which the Soul is hitted. The
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consummation of the first activity is the
attainment of the ultimate goal of all
theoretical pursuits, namely, duplicating or
reflecting the intelligible world, whereby the
Soul becomes an intelligible world of its own,
as al-Farabi and [bn Sina has argued.

The consummation of the second is
approximation to God, through a kind of
imitatioc Dei which makes the Soul worthy o
such a privilege. The identity of the aims of
philosophy and dogma on this view is
complete, and the author cites various kornic
verses, prophetic Traditions, and sayings of
the first Shi*ite fmam, *All in support of this
thesis. Mowhere does he express the tvpe of
reservations or qualifications which Sunite
writers on theological questions felt compelled
1o express when it came to the relationship of
philosophy and dogma. Like al-Suhkrawardi,
alShirazi believed in the unity of truth
transmitted in an unbroken chain from Adam
down to Abraham, the Greeks, the Sufls of
Islam, and the philosophers.

In another treatise he describes at length
how Seth and Hermes (corresponding to the
koranic Idris and the biblical Enoch) were
responsible for spreading the study of wisdom
{cl-hikemah) throughout the world. The Greeks,
who were originally star worshippers,
accordmg to hun, were mstructed in theology
and the science of unity by Abraham. Of their
ancient philosophers, he distinguishes between
two groups associated with two different
traditions: one initiated by Thales of Miletus
and culminating in Socrates and Plato; the
other initiated by Thales of Miletus and
culminating in Socrates and Plato; the other
initiated by Pythagoras, who received
msturction in wisdom from Solomon, whom
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he met in Egypt, as well as from the Egyptian
priests. The pillars of wisdom in Greece,
according to al-Shiazi, were Empedoles,
Pythagoras, Socrates, Plato, and Aristotle.
Plotinus (al-Shaykh al-Yunani) is frequently
referred to as a great figure.

Although the dissemination of wisdom
through all lands is ascribed to those Greek
sages, al-Shirazi often states, in the manner of
most Muslim historians of philosophy from
al-Sijistamn to al-Shahrazuri, that those sages
received the ‘light of wisdom’ from the
‘beacon of prophecy’ in the first instance. This
explains their total agreement with the
‘prophetic tradition” on such guestions as the
unity of God, the creation of the world and
the resurrection which they continued.

We have seen how for al-Suhrawardi this
historical chain is brought up to date and how
the Sujfis are said to be the genuine successors
of the early Greek sages. Al-Shirazi had the
same regard for the Sufls, with lbn *Arabi {10
whom he sometimes refers as Ibn al A'rabi)
at their head and is in fundamental agreement
with al-Subrawardi on the role of mystricism
in the development of philosophical and
religious thought.

An important aspect of his thought is the
application of philosophical and Sufi concepts
to Imanite (Shi'ite) theology. With the death
of Muhammad, he argues, the period of
prophecy ended. This marked the beginning
of the period of imamah or wilavah in Islam,
This period starts with the twelve Shi'ite
irrams and will continue until the return of
the twelfth, who is in temporary concealment,
at the end of the millennium. Generally
speaking, however, the cycle of wilavah begins
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with Seth, who was to Adam what Al was to
Muhammad—his imam or successor.

Al-Shirazi finds a philosophical basis for
this doctrine in lbn *Arabi’s concept of the
reality of Mubhammad, i.e., the cternal,
prophetic reality or “logos,” of which
Muhammad is the last and fullest manifestation
or embodiment. According to him, this reality
has two dimensions: one overt {zalir) the other
covert {hafin). As Muhammad was the
manifestation of the prophetic principle, the
first fmarm (*AlL) and his successors are the
manifestations of the wilayah. When the
‘awaited’ imam or Mahdi reappears at the end
of time, the whole meaning of the divine
revelation will be revealed and mankind will
revert 1o the original monotheistic eult initiated
by Abraham and confirmed by Muhammad.

The first part of al-dsfar deals with
metaphysics or “divine science.” As was
cutomary 1n Avicennian and post-Avicennian
circles, the analysis of the concepts of being
and essence and their inter-relationship, formed
a major part of metaphysical discussions. Al-
Shirazi returns to these two themes with
remarkable persistence in numberous other
treatises and assets that being 15 indefinable,
15 so far as it has no differeniia, species,
accident, or property. It 15, however, clearly
distinguishable from essence in thought, so that
the object of divine creation or production is
not the essence, as al-Suhrawardi, al-Dawwani
and others had argued, but rather bemg. n so
far as it is made to supervene on the essence.
It follows from this that essences have a certain
priority over being in relation to the divine
act of creation, if not per se. Consequently al-
Shirazi identifies them with the “fixed entities”
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of Ibn *Arabi, which are the archertypal forms
upon which the universe is patterned.

Everything created is thus compounded
of being and essence. The Necessary Being,
however, is entirely free from such
composition and imparts to every created entity
the being which 1t possesses by a process of
irradiation analogous to that of light. But since
the effect must be proportionate to the cause,
it 15 the being of created entities, not their
essence, which emanates from the Necessary
Being. Being the Light of Lights or Light per
se, He imparts to created entities their
luminous nature, whereby they are analogous
to Him. Thie own essence, however, being
precisely that whereby they differ from Him,
cannot be attributed to His action, but is the
darkness or isthmus. which in the language of
Ishraq sets the creature apart from the Light
of Lights, who is its genuine author.,

In his formulation of this and similar
metaphisical problems, al-Shirazi continually
strives to bring together Avicenman, Ishragi
and Sufi elements. For one thing, he accepts
the Avicennian concept of motion and its
ultimate dependence on a first Unmoved
Mover, without a sufficient appreciation of its
detrimental implications for a creationist thesis
of the conventional type, which he accepts.
For another, he tacitly accepts the emanationist
presuppositions of Neo-Platonism but seeks to
fit them into a Sufi-Ishraqi frame-work.

Following Ibn “Arabi, he distinguishes in
the Supreme Reality {al-Hagqg) between the
rank of unity or Godhead which the Sufis call
the blindness’ or ‘mystery (al-ghayh), on the
one hand and the series of subordinate
manifestations or determination of this Reality,
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on the other. The first phase of this
manifestation corresponds to the order of
essences or “fixed entities’ that exhibit the
Supreme Reality without being commingled
with it. The status of these entities, which he
also calls *possible essences,’ is discussed at
considerable length.

They have, he argues, a conceptual reality
which is often misunderstood but which has
two aspects: one whereby they are necessary
in relation to their cause and share with it in
the universal attribute of being and another
whereby they fall short of this ideal and form
50 many subordinate rungs along the ladder
of being. In short, they mark the first degree
of diversification in the unity of the Supreme
Reality, without being distinct from it and
while multiple they form part of a single
universal substance or intellect called in the
language of Syfism the ‘world of command,’
and in the langwage of philosophy the
“intelligible world.”

The second degree of diversification
corresponds to the universal Soul, of which
all the particular souls and congitive faculties
are the manifestation. This embodies the
eternal decrees of God, is the articulate
expression of His will since all time and serves
for that reason as God’s means of contact with
the world, so to speak.

A characteristic feature of the Soul is that,
unlike either the preceding or succeeding order,
it is a mixture of light and darkness and serves
thereby as a link between the intelligible and
material realms. The latter realm begins with
the universal sphere, which embraces all the
subordinate spheres of Neo-Platonic
cosmology. Owing to its subtlety, this universal
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sphere is the border-line between the world of
“intellectual forms’ or Souls, on the one hand
and that of material entities in the world of
nature, on the other.

Despite this diversification, the whole
universe forms a ‘single jewel” with many
layers differing in the degree of their
luminosity or subtlety, the higher being always
the more luminous or fine. The whole
heirarchy may be said to correspond
altemnatively to the varying degrees of divine
knowledge, the manifestation of the divine
attributes, the signs of the divine beauty, or
the series of lights which exhibit God's “face’.

Despite his deference for Ibn Sina, al-
Shirazi rejects two of his major themes, the
eternity of the world and the impossibility of
bodily resurrection. As to the first theme, his
view is that all the ancient philosophers, from
Hermes to Thales, Pythagoras and Aristotle,
are unanimous in their belief that the world is
created in time (Aadith). Their successors have
simply misunderstood their teaching when they
ascribed to them the contrary view. Be this as
it may, the thesis of the eternity of time and
of motion 15 untenable. The only reality which
could precede the existence of time is God,
whao bring the world into being by His creative
frat (f-cemr).

As a component of the created universe,
neither the whole of time nor a part of it could
have existed prior to this fiat. Both the sensible
and intelligible worlds are subject to
continuous permutation or change and cannot
for that reason be eternal. The archetypal
essences called ‘fixed entities” by the Sufis
and active intellects or intelligible forms by
the philosophers, are no exception to this
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general law of mutation. Although they existed
originally in God's mind, they had in that state
of possibility no reality or being in themselves,
but only the being they derived from the divine
decree.

The teaching of the ancient philosophers,
which is fully in conformity with that of the
prophets and the saints, 15 not only that the
world is created in time, but that everything
in it will ultimately perish., The only reality
which will abide forever is, as the Koran has
put it, “God’s face”,

From this brief survey, it will appear how
vast was the learning of this seventeenth-
century philosopher and mystic and how
complex was the fabric of his metaphysical
eclecticism. Three fundamental strains went
into the making of this fabric: the Neo-Platonic
or Avicennian, the Ishragi and the Sufi. It was
primarily al-Subrawardi, the founder of the
Ishragi movement and Ibn ‘Arabi, the great
exponent of unitary mysticism, who were his
chief mentors. But in addition to those two
and Ibn Sina, al-Shirazi drew freely on the
whaole philosophical tradition from Plato to
Aristotle {or rather the pseudo-Aristotle of the
Theologia, in the manner of most Ishragi
authors), 1o the pseudo-Empedocles, to al-
Ghazali, Mir Damad, al-Tusi al-Shahazuri,
F.D. al-Razi and many others.

Convinced of the unity of truth from
whatever source it emanated and conscious of
his vocation as its spokesman and advocate,
he did not hesitate to draw on any source at
hand. In the process a certain diffuseness and
repetitiousness became unavoidable, but this
should not detract from the achievement of
al-Shirazi, who was the last great encyclo-
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paedic writer in Islam. His voluminous output
15 an eloguent disproof of the view expressed
by many historians of Islamic medieval
philosophy that al-Ghazali had by the end of
the eleventh century dealt philosophy a
crippling blow from which it never recovered.

Mulla Sadra’s many disciples and
successors attest to his lasting influence, as
well as to the continuity of the Shi'ite Ishragi
movement in Persia. Of his disciples we should
mention his two sons lbrahim and Ahmad, his
two sons-in-law Fayaz *Abdu’l Razzaq Lahiji
(d. 1662) and Muhsin Fayd Kashani (d. 1680),
Muhammad Baqir Mailisi (d.1700) and
MNimatullah Shustar {d. 1691). His successors
include Muhammad Mahdi Burujirdi (d. 1743),
Ahmad b. Zain al-Din b. lbrahim al-Ashsa"i
{d. 1328), who reacted violently against Mulla
Sadra and Mulla Hadi Sabzarari (d. 1878), who
commented upon al-dsfar and other works of
al-Shirazi and has been called by E.G. Browne
“the last great Persian philosopher.”
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Al-Shushtari, Abu’l-Hasan ‘Ali b.
*‘Abd Allah (1212-1269)

Abu’l-Hasan *Ali b. *Abd Allah Al-
Shushtan of Malaga and Grenada was bom in
6101212, and died at Tina in 668/1269 and
buried at Damiettas; his mizha derives from
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Shushtar, here a karya or village of the Guadix
district. His masters included Ibs Suraka al-
Shatibi and other disciples of Abu Hafs *Umar
al-Suhrawardi (d. 632/1234), and he was in
contact with the Sufi poet al-Nadjm b.lsra’il
al-Dimashki, whom he met in 650/1252. But
most influential for al-Shushtari was the
philosopher and mystic Ibn Sab‘in, whom he
met at Bidjava in 646/1248 and five vears later
in Egypt and at Mecca.

His prose works include al-Makalid al-
wudiudiyya fi asrar al-sufiyya (ms. Cairo,
Taymur, fasewwaf, 149, fols. 413-43); al-
Marenib al-imaniyya wa l-islamiyvva wa [
thsanivva; al-Risala al-'alamiyya (resume by
Ibn Luyun); al-Risala al-haghdadivya (ea. M.-
Th. Urovoy, 8in BEsr, xxviii [1975], 259-61);
al-Risala al-kudsiyya fi tawhid al- ‘amma wa
I-khassa (mss. Taymur, fasawwaf” 149, see
Urvoy, 259 n. 3, and Istanbul, Sehit Ali 1389/
&), and al-Urwa al-wurthka fi bayan al-sunan
wa-ihsa  al- ‘wlum.... But al-Shushtari was best
known for his poetry, with a diwan of odes,
mwashshahar, ele., commented on by “Abd
al-Ghani al-Nabulusi (author of a Radd al-
mufiari i l-ta‘an ‘ala -Shushiard), Ahmad
b, Muhammad al-‘ Adjiba al-Hasani and Zarruk
{mss. of the diwan listed in Massignon,
Investigacions sobre Sustari, 54).

It has been edited by “A.S. al-Nashshar,
Adexandria, 1960, and by F. Corriente, Poesia
esirafica feefeles weo muwassahat) airibuida
al mistico granadine As-Swstari (5, XN d.c),
Madrid, 1988, In his suswashshahar and azdjal
in dialedtical Arabic, set to melodies, he
followed the way traced by Muhyi "1-Din 1bn
al- *Arabi, who had made the zadjal a velicle
for mvsticism (see Corriente, La poesia
estrafica de Thn “Arabi de Murcia, m Sharg
al=Andafus, v [ [986], 19-24).

Certain charismatic acts were antributed
to him, and were gathered together by al-
Ghubrini and reproduced by later biographers.
As a disciple of Ibn Sab‘in, al-Shushtari was
considered to be of suspect orthodoxy and was
allegedly an exponent of the doctrine of hulul,
although the reserves concerning him are less
than those for his master.
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Tufayl, Aby Bakr b. (d. 1185)

The second major figure in the history of
Arab-Spanish philosophy is Abv Bakr b.
Tufayl, a native of Wadi Ash. a small village
northeast of Granda. Very little is known about
his life, education, or public career. We can
only surmise that he was born in the first
decade of the twelfth century, studied medicine
and philosophy at Seville and Cordova and
was introduced to the Almohades caliph, Abu
Ya'qub Yusuf, a generous patron of the
sciences who cultivated a genuine interest in
philosophy. His relationship with this
enlightened prince is said to have been very
cordial and he apparently was instrumental in
presenting numerous scholars and philosophers
to his patron. The most notable and felicitous
presentation was without doubt that of the
young lbn Rushd, probably in 1169, since it
appears to have launched the latter on his
carcer as the commentator of Aristotle,

Apart from his service as roval physician
to the caliph, Ibn Tufayl’s functions at court
are described in the vaguest terms by our
authorities and we can only infer that he
probably acted as companion or adide 10 the
caliph, but not necessarily as vizier. In 1184,

his patron died, but he continued to enjoy the
same privileged position at court during the
reign of Abu Ya*qub's son and successor until
his death at an advanced age, in 1185,

Ibir Tufayl is said to have written
numerous works on medicine, astronomy and
philosophy, The only philosophical work of
his to survive is Hayy b, Yagzen, an allegorical
novel in which he develops the esoteric themes
of the solitary which Ibn Bajjah had placed at
the centre of his ethical and metaphysical
system. Al-Marakushi, the historian of the
Almohades dynasty, states, however, that he
saw a treatise on the Soul by Ibn Tufayl in
his own handwriting, Apart from this treatise,
our sources mention no other philosophical
writing of his,

Hovy b, Yagzan, it will be recalled, is the
title Ibn Sina gave to one of his esoteric works.
Whether anything can be made of the title,
Livimg, Sevr of Wakefud, 1s a difficult and in
some respects fruitless guestion. As will appear
from our analysis, perhaps, the chief merit of
this work lies i its original literary form,
which had been tried by Ibn Sina and was far
from being common. lts subject matter is much
more ordinary. It is essentially an exposition



182

of general Neo-Platonic themes developed in
the East by al-Farabi and Ibn Sina and in the
West by Tbn Bajjah.

The first scholar to note its importance
was Edward Pococke, the British Arabist of
the seventeenth century who prepared an
edition of the Arabic text accompanied by a
Latin translation, with the informative, if long,
title: Phifosophus awtodidactus, sive episola...
gua ostenditur guomodo ex inferiorum
contemplatione ad superiorum notitiam ratio
humana ascendere possit, The was translated
into English, Dutch, German, Spanish and
French and enjoved a considerable vogue in
some circles. The question 15 sometimes asked
whether Daniel Defoe, author of Robinson
Crusoe (1719), was not acquainted with
Pococke's Philosophus awtodidactus, but the
question is purely academic, since apart from
the literary form the two works have very little
in common.

Another significant feature of this
philosophical allegory is the deliberate attempt
to show that, once the solitary has apprehended
truth through unaided reason, he is able to
verify, upon entering into covers with his
fellow-men, the harmony of philosophy and
dogma, of reason and revelation. This was, as
we have seen, a major theme of Muslim Neo-
Platonism, which Almohades rulers, with Abu
Ya'qub at their head, were particularly anxious
10 demonsirate.

In the preamble to Aavy, the author states
that his aim is 10 expound the ‘illuminative
wisdom’ which Ibn Sina spoke of and which
15 reducible, according to Ibn Tufayl. to
mysticism. What sets the philosophers apart
from the mystics is that the former claim that
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mystical illumination can be attained through
speculation only, whereas speculation leads the
secker at best to the threshold of that ineffable
experience which is the crux of genuine
mysticism. Even lbn Bajjah had fallen short
of that ideal, according 1o him.

In order to describe that condition which
cannot be expressed in words, he resorts to
allegory, a more suitable method because it is
less direct and less explicit. The scene is set
on a desert island in the Indian Ocean and the
chief actor is Hayy, an infant generated
spontaneously on that island. A deer who had
lost her fawn gave Hayy suck until he grew
strong and could vie with the bests in their
pursuits. However, although he had led the
life of beasts, he was soon struck by the fact
that his skin was bare and that he lacked the
natural means of self-defence with which the
beasts were provided.

When he was seven he resorted to the
expedient of covering himself with tree leaves
or animal hides 1o protect himself against the
elements. Eventually the deer which had
nursed him died; this caused him great distress
and led him to ponder the mystery of death. A
erude autopsy enabled him at length to identily
the cause of death as a disorder of the hearn
resulting in the departure of the spirit, the
body’s vital principle. Noting that death was
not accompanied by any vistble corporeal
damage, he concluded that it was simply the
outcome of the dissolution of the union of Soul
and body. Thus, Hayy discovered life.

Havy's second major discovery was fire,
which he related to the phenomenon of life.
His other empirical discoveries included the
use of implements, the analogies belween
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animals and plants, thewr various ranks or
species and the wpward and downward
movements of the elements. From these
empirical observations he was able 1o rise o
the discovery of the spiritual world. First, he
noticed that every entity was made up of two
elements: corporeity and the form of
corporeity. In animate entitles this form
carresponds to the Soul, which 15 the principle
of life in the animal and as such is not an
object of sense but only of thought. Second,
he reasoned that it was upon the complexity
of the powers of the Soul belonging to each
class of animate objects that its grade in the
scale of life depended.

By the age of twenty-eight, Hayy was able
to rise to the awareness of the incorruptible
world of the stars and to recognise the
necessily of a Creator thereof. As to the
duration of the world as a whole, he was
unable to arrive that it was not gained through
a bodily organ or power but through the soul,
which is entirely distinet from body and which
constituted at conclusion. But, as both
Maimonides and 5t. Thomas Aquinas were to
show later, he eventually understood that the
problem of the eternity or non-eternity of the
world was entirely irrelevant to the
demonstration of the existence of its cause.

The contemplation of the beauty and order
which are the unmistakable marks of the
creation convinced Hayy that such a cause
must be perfect, free and all-knowing,
bountiful and beautiful; in short, it must
possess all the perfections which we observe
in the world and be free from all imperfection.
By this time, Hayy was thirty-five years old.

When he proceeded to inguire how he had
attained this knowledge of a Supreme Being,
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who was altogether immarterial, he could not
help concluding the very essence of his
selfhood. This discovery brought that it was
not gained thrugh a bodily organ or power but
through the soul, which is entirely distinct
from body and which constitued him to a full
awareness of the nobility of his Soul, it
superiority over the whole material universe
and as independence of the conditions of
generation and corruption which affect body
alone. The ultimate happiness of this Soul, he
also realized, was bound up with the
recognition of its kinship to the Necessary
Being and its diligence in contemplating this
Being, who is the supreme object of
knowledge.

The same process of introspection that
had led Hayy to an awareness of his genuine
nature as a spiritual essence led him in fact to
a three-fold awareness of s Kinship to:

{1} the animal kingdom, by virtue of his
animal impulses and faculties;

(2} the celestial spheres, by virtue of the
Soul, which they also possessed; and

{3) the Necessary Being, by virtue of the
immateriality and ability of his Soul,
which is his true self.

As a practical consequence, he understood
that he had a three-fold vocation in the world.
With respect to the corporeal or animal aspect
of his nature, his duty was 1o tend the body
and be mindful of its essential needs, but only
to the extent that this enabled his Soul to
achieve its highest and noblest vocation,
namely, the contemplation of God. He knew,
howewver, that in this type of contemplation
(1.e., the intellectual) the Soul never loses the
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sense of its own identity and consequently its
contemplation of God is not perfect or full.
He who partakes of perfect contemplation will
lose all consciousness of his self, since it 15
obliterated or annthilated in the process, like
everything else save the True One or Supreme
Being.

The ultimate goal of the seeker after truth,
then, was annihilation of the self or its
absorption in God {fana "), which al-Junayd had
set up as the culmmnation of the mystical hfe.
To attain this goal, the seeker should dwell on
the two aspects of God's nature: the positive
and the negative. Since the positive attributes
of God are all deducible to His unity or the
identity of attribute and essence in Him, the
genuine knowledge of God resolves itself to
the knowledge of His absolute wunity. Since
the negative attnbules are reducible to His
transcendence and incorporeity, knowledge
rooted in these attributes is never adequate.

The consciousness of the corporeal, as
indeed of the seeker’s own identity, constitute
a bar to the pure or genuine knowledge of the
Being who is fully other. Hence, only once
the finite self and the whole world of corporeal
entities have been left completely behind and
the seeker has risen to the realization that there
is no other being except God, is it given him
1o “see what no eve has seen, no ear has heard
and has not occurred to anyone at all.™ This
final stage is a kind of intoxication, which has
led some to identify themselves with the object
of their contemplation, e, God, Hayy,
however, was guarded from this temptation by
God's grace,

Like other Sufy writers, Ibn Tufayl dwells
on the neftability of this ultimate condition
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of “utter annihilation.” He does not refrain,
however, from describing it in allegorical and
oblique terms, although he held it to be clearly
‘far above reason.” The final vision of Hayy
is thus, described in graphic terms that
represent a remarkable amalgam of Neo-
Platonic and Sufi doctrine, similar in many
ways to that of al-Ghazali. Upon attaining the
final stage of utter annihilation (in which he
presumably partlook of the visio Dei), Hayy
was able to see the highest heaven and that
immaterial entity (dhai) “which was neither
the essence of the True One, the Soul of that
heaven, nor something else.” That entity may
be compared to the reflection of the sun in a
mirror, from which it is nevertheless distinct.

Mext, Hayy perceived the firmament and
its Soul, the spheres of Saturn and the other
plancts, with the corresponding Soul of each
of them and finally the world of generation
and corruption and its Soul. Each one of these
Souls was resplendent with beauty and, like
the Soul of the first heaven, was fully
engrossed in the contemplation of God. Hayy
was even able to perceive an immaterial
prototype of is own Soul, reflected a thousand-
fold in the innumerable Souls which were once
united to their bodies. Some, like his own Soul,
shone with great splendour, whereas others
looked like distorted like distorted reflections
in a tarnished mirror. Hayy had, in fact, caught
a glimpse of the intelligible world of MNeo-
Platonism,

The epilogue of this allegory develops the
second major theme of Muslim Neo-Platonism:
the harmony of reason and revelation, of
philosophy and religion. In a neighbouring
island a religious creed introduced by an
ancient prophet was current. Two of its adepts,
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Absal and Salaman, were typical, The former
inclined toward the inward or esotenc, the
latter toward the outward or exoteric
interpretation of this creed. Having heard of
the desert island on which Hayy lived, Absal
decided to retire there to spend the rest of his
life in meditation and prayer; he was not aware
of the existence of Hayy on that island.

One day, he sighted him from a distance
but did not wish to disturb his peace. Hayy,
for his part, did not realize what kind of
creature this strange visitor was. Eventually,
they met and their friendship grew daily. When
Absal had taught him to speak, Havy began to
unburden himself of lis experiences, especially
the mystical ones. These revelations greatly
impressed Absal and he now understood that
the references of Scripture to the angels,
prophets, heaven and hell were mere
representations in sensible terms of the
spiritual realities Hayy had perceived on his
own. Hayy, on the other hand, relised that
everything Absal had recounted to him
concerning revelation and ritwal was in
conformity with what he had experienced
himself. Hence, he could not but have total
faith in the law laid down by the Prophet and
supported by his unquestionable authority.
Two questions continued to puzzle him,
however,

{1} Why did the Prophet resort to such
representations concerning the
*divine world” instead of speaking
directly and openly to mankind,
which would aveid involving them
inextricable in anthropemorphic
difficulties?

(2} Why did he prescribe particular ituals
and permit the acquisition of wealth
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and the pursuit of the pleasures of
food and sex, thereby encouraging
people to occupy themselves with
those vanities?

At the root of these questions, observes
the auwthor, lured a grave misunderstanding.
Hayy had started by assuming mistakenly that
all men were of ‘superior parts.” However, il
did not take him long 1o discover how ignorant
and dull the masses are. Thereupon he was
moved by compassion for them and felt the
urge to go forth and preach the truth to them,
He put his intention to Absal, who finally
agreed to join him. And so, they set out
together for Absal’s birth-place, where Absal
introduced Hayy to his friends, who, as he
supposed, formed a privileged class. Salaman
had risen to the rank of head of the island and
so, Hayy began by instructing him. This adept
of the outward and literal, however, was not
very disposed to listen to the mystical and
allegorical disquisitions of Hayy. The others,
who were addicted to mundane pleasures and
pursuils, were even less interested,

Graduoally, Hayy realized that his
instruction or preaching would be in vain, since
the majority of his hearers were no better than
beasts. Scripture had indeed been right in
speaking to them in the only language they
understood; that of similes and sensible
representations. By this time Hayy had learmed
his lesson. He apologised to Salaman and is
countrymen and admitted his own mistake in
exhorting them to seek the hidden meaning of
Serpture. His parting message was that they
should carrv on as they had done before and
should cling to the prescriptions of the law
{al-shar'). Together with Absal, he now
understood that this was the only secure path
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which the ignorant masses could follow and
that if they were to forsake it they would be
irretrievably lost, With a somewhat heavy
heart, they returned to Havy's island, where
they resumed their worship of God in solitude.
Having failed to win over those who were
content with the ‘outward” aspect of truth, they
felt te only course left for them was 1o continue
their contemplation of the elusive truth in the
only way suitable to the people of “superior
parts’ or exceptional ability.

Thus, does Ibn Tufayl express the Neo-
Platenic postulate of the harmony of religion
and pilosophy. Without doubting his sincerity
or the sincerity of his predecessors, the reader
of Hayy b Yagzan cannot overcome the
suspicion of misrepresentation. The religious
and philosophical truths which are so artfully
reconciled or accommodated are obviously not
on the same level. As shown in the life of
Hayy, its chief spokesman, physiological truth
attained through the natural process of
experience or reflection is the only truth which
15 worthy of the privileged few. Religious
truth, on the other hand, belongs to the many,
whao cannot and should not aspire to anything
ligher than a purely external or literal version
of the genuine truth. Thus, Ibn Tufayl gives
the final touches to this sublime doctrine of a
superior or privileged class of seekers afler
truth, who alone are worthy of the divine
favour of illumination or election, as Ibn
Bayjah had argued.
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Ushurma, Shaikh Mansur
(19th Century)

The Nagshbandiya penertated the north-
eastern Caucassus at a relatively recent date.
It seems that the first Nagashbandi to preach
in the Morth Caucasus was Shaikh Mansur
Lishurma, a Chechen from the aul of Aldy.
There is no formal indication that he was a
MNagshbandy and we do not know who his
murshid was; however, according to oral
tradition in Cghechnia-Daghestan, he belonged
to the Nagshbandiya and had been initiated
either in Bukhara or by some Bukharian
Nawshbandi and had been initiated either in
Bukhara or by some Bukharian MNagshbandi
travelling through the North Causcasus to
Mecea.

Some Russian sources confirm his Central
Asian origins, For instance, N.V. Khaykov in
his Muridism and Murids speaks of Mansur
erroncously as “a native of Orenburg steppes™,
who berrowed his science and his fanaticism
from the Bukharans or may himself have been
a native of Bukhara. Other authors, including
the Daghestani Hasan al-Qadri, claim that he
was initiated somewhere in the (Mioman
Empire and was sent by the Turks to incite

the Chechens and the Daghestasni to join in a
Jfihad against the Russians, However, analysis
of the Ottoman archival material suggests that
Turkish authorities knew nothing of Mansur’s
activities before his first success over the
Russians in 1785, The theory of Anatolian
origins is therefore doubtful,

After his victory in 1785 in the battle of
the Sunzha river where he destroved an entire
Russian brigade, Mansur called the
mountaineers to holy war against the
enroaching infidels and for some vears unified
practically the whole of North Caucasus, from
the Chechen territory in the west to the Kumyk
steppes in the east, His appeal—at least, what
we know of it—sounds very much like the
appeals—to jifkad by Nagshbandi mershids of
later date, especially by Mohammed of
Yaraglar. Imam Mansur tried unsuccessfully
to arouse the western Caucasian Circassian
tribes, Finally, he was captured by the Russians
in the Ottoman fortress of Anapa in 1791. He
was treated as a rebel, sentenced to life
imprisonment, and died in the fortress of
Schlusselburg two vears later. The first
MNagashbandi leader to preach holy war in
Chechnia and Daghestan, Masnur left no
successor there
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His adventure was too brief, and Russian
repression was too severe, It is also possible
that all his followers, adepts of the rarigar,
disappeared with him. Be that as it may, the
Magshandiya vanished from the Caucasian
scene for the next thirty vears.

The second chapter of the Magshbandiya
adventure in the North caucasusis better
known. The order reappeared in the early
1920s in Shirvan and and from there spread
to central Daghestan and to Avaristan. The
silsile, or lineage, is clearly established:

Shaikh Ismail of Kurdemir was the first
Magshbandi murshid to preach in northern
Shirvan. He was the disciple of the Kurdis
sheikh Khalid of Suleymaniyeh, himself a
disciple of an Indian MNagshbandi, the Sheikh
Abdullah of Delhi. Isma’il of Kurdemir
initiated the sheikh Khas Mohammed, a
Shivant or, according to other sources, a
Bukharian, who initiated sheikh Mohammed
Effendi of Yaraglar (or Yukari Yarag) in the
Khanate of Kurin in southern Daghestan, who
was the first to preach jihad in 1825, He
initiated: Jemaleddin of Kazi Kumukh. in
Central Daghestan, who was the master of
Ghazi Mohammed, first imagm, and of Shamil,
third fwanr of Daghestan,

Henceforth, the Nagshbandiya farigar was
to play a very imporiant role in Caucasian
history. lron disciplineg, total dedication to s
ideals and the strict hierarchy on which it was
based explain the epic resistance of the
Caucasian mountaineers to Russian congquest—
a resistance that lasted from 1824 tll 1855—
i which not only all the leaders of the
maovement but also the local authorities (nabis)
and the majority of the fighters were
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Nagshbandis. It can said that the nearly fifty-
vear-long Caucasian wars made an important
contribution to the material and moral ruin of
the Tasrist empire and hastened the downfall
of the Romanov monarchy.

The brotherhood achieved another deep
and long-lasting result: it transformed the half-
pagan mountaineers into strict orthodox
Muslims, and introduced I1slam into the animist
areas of vpper Chechinia and among the
Circassian tribes of the western Caucasus,

The final defeat of muridism in 1859 and
the subsequent massive migration of the
Caucasian Muslims to Turkey did not destroy
the Nagshbandiya in Daghestan and Chechinia;
its roots had spread too wide and too deep.
Wevertheless, it was considerably weakened by
the crisis. After 1859 Jemaleddin of Kazi-
Kumukh, the Nagshbandi murshid of Shamil’s
time, left Daghestan for Turkey, where he died
Two of his successors whom he had designated
before Shamil’s defeat—Hagalu Mohammed
of Kazi Kumukh and Haji ‘Al Asker of
Tsakhul {a Shirvani, native of Kuba}—both
left for Mecca where they died. Haji Nasrollah
of Kabir in the Khanate of Kurin was killed
in 1859 in the battle of Gunib, the last
stronghold of Shamal.

Haj *Abdurrahman of Sogratl, the main
religious authority in Daghestan after
Jemaleddin’s departure, took an active part in
the uprising in Daghestan and Chechnia in
|B77. he was subsequently arrested by the
Russians and died in Siberia. His son and
murid, Mohammed Efendi who succeeded him
as leader of the revolt, was also arrested and
later left for Turkey. Mohammed Efendi of
U'sukh in the Khanate of Kurin was the only
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one 1o return 10 Daghestan in the 1880s after
a pilgrimage to Mecca, He began to initiate
new muricds.

Thus, for some twenty years, between
839 and 1880 the activity of the farigar was
at a standstill. The leaders were either killed,
died in Russian jails, or had left the country.
The rank and file of adepts discouraged by
defeat, ruthless repression and the military
accupation to the country by the Russian army
went over the another brotherhood, the
Qadiriya.
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