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Taymiyyan Tasawwuf meets Ottoman Orthodoxy:
Reformed Sufism in the thought of Ahmad al-Rami al-Aghisart
Mustapha Sheikh

Universityof Leeds
Introduction
Shaykhal-Islam Tag al-Din Ahmad b. Taymiyya (d. 728/1328)undoubtedly one of the most
widely cited of the classical Islamic thinkenspresent-day Muslim discourse. Unfortunately,
however it is more commorto find his name and thought invokedthe unsavory context of
radical Islam thain the contexts of sophisticated theological, juridical or even philosophical
debates relate Islam and Islamic thought. His name and leg#ag fair to say, hasn many
ways been tarnishedshas been highlighted recently the Western wrld’s leading expert
on Taymiyyan thought, Yahya MichdtWhether coming from government circles militant
Islamists, from incompetent Orientalists or the Western media, a plethora of writings accuse
the Mamlik theologian and mufti of oppositido reason and mysticism, of fundamentalism
and intolerance, of radicaktremism.’?

While IbnTaymiyya’s influence has probably been exaggerated with regpetidern
Islamic militancy, his influence has been significantly under-estimiatedsgect of early
modern Islamic revivalism and reform. KhalEdRouayheb’s study on the reception of Ibn
Taymiyyain later Muslim thoughtin which he argues that Ibfaymiyya’s current reputation
and influence should not obscure his pre-modern notoriety and margirsadityasen point.
After examining the curricula studied the major centres of learnimg the Ottoman world,
El-Rouayheb reaches the conclusion thatTbymiyya’s writings were rarely readr studied,
and that, while some f7and 18' century authors suchsthe Indian reformeghah Waliullah
al-Dinlawi (d. 1762) express admiration for Ibn Taymiyya, very few outsideWthighabi
movement embraced the Taymiyyan outlask whole. Aware of links made between th& 17

century Ottoman @Qlizadelis® and Ibn Taymiyya, yet dismissive of theEl-Rouayheb

1| would like to thank Caterina Bori for providing many excellent suggestions for improvement to an
earlier version of this paper. Parts of this article were originally published in Ottoman Puritanism and Its
Discontents: Ahmad al-Rami al-Aqghisari and the Qadizadelis by Mustapha Sheikh, and has been
reproduced by permission of Oxford University Press
[https://global.oup.com/academic/product/ottoman-puritanism-and-its-discontents-
9780198790761?cc=gb&lang=en&].

2y. Michot, Ibn Taymiyya against Extremisms (BeirDar Albourag, 2012)XX.

8 The Qadizadelis were a movemertdf puritanical reformers and activists that emerigeti7" century Ottoman
Turkey. Drawn from a spectrunf backgrounds, but bound togethmr a unified vision for Ottoman society,



speculatively suggests that the views of reformers asiBhgili Mehmed Efendi (d. 981/1573)
should be soughin “intolerant currents within the Hanafi-Maturidschool”, whose
representativesclude scholars suchs®Ala’ al-Din al-Bukhari (d. 1438)! EI-Rouayhebis
hardly the firsto express a dismissive view of Illaymiyya’s influencein early modern Islam;
Bernd Radtke before him also denied any linkage between Ibn Taymiyya andneddyn
reform, in this casén specific connection with BirgiMehmed?® It was therefore with no small
degree of excitement that a few years ago | received a text@ftoman scholar of the 17
century, Amadal-Rami al-Aghisart (d. 1041/1631 or 1043/163%jrom my then supervisor
Prof.Y. Michot, who had already been albdediscern a Taymiyyan scent within the text. The
full title of the text already speaks volumes: Migj al-Abrar wa-Masilik al-Akhyar wa-
Mahayiq al-Bida® wa-Magami® al-Ashiar (The Assemblies of the Pious and the Paths of the
Excellent, The Obliteration of Innovations and the Curbing of the Wickaddl, the list of
religious questions broachetthis rich piecés suggestive of even mofe&Ve soon discovered

that the Maglis was a veritable manifesto for religious reform, deploying Hadith collésted

these puritans were akltie maneuver themselves into hugely significant positafrisfluence such thahy the
reignof SultanMurad IV (r. 1032/1623-1049/1640), they had a virtual monopoly oveptigits of Istanbul’s
imperial mosques. Engagimg a campaigro claim back Islam fronfcorrupt scholars” and‘heterodox Sufis”,
the Qadizadelis promulgated a returto the wayof the Salaf (the early generatioofsMuslims), a new vision for
the spiritual path and a foraof violent activism which hadot been seem Ottoman lands before their time. The
most significant dedicated studies the movemenin chronological order, aréN. Oztiirk, ‘Islamic Orthodoxy
among the Ottomanin the Seventeenth Century with Special Referetwehe Qadi-zadeMovement’
(unpublished PhD thesis, UniversiafEdinburgh, 1981)S. Cavusoglu, ‘The Kadizadeli MovementAn Attempt
of Seri’at-Minded Reformin the OttomarEmpire’ (unpublished PhD thesis, Princeton University, 199d);
Zilfi, Politics of Piety: The Ottoman Uleman the Post-Classical Age (1600-1800) (Minneapolis: Bibliotheca
Islamica [Studiesn Middle-Eastern History8] 1988); M. Zilfi, ‘The Kadizadelis: Discordant Revivalisin
Seventeenth-Centutigtanbul,” Journalof Near Eastern Studied45 (1986), pp256-257); M. Sheikh, Ottoman
Puritanismand Its Discontents: Amad al-Rimi al-Aghisari and the Qadizadelis (Oxford: Oxford University
Press, 2016)p.10-39.

4K, El-Rouayheb;From lbn Hajaral-Haytami (d. 1566)to Khayral-Din al-Alisi (d. 1899): Changing Viewsf
Ibn Taymiyya among nohkanbali SunniScholars’, in Ibn Taymiyyaand His Times, edsY. Rapoport ancs.
Ahmed (Karachi: Oxford University Press, 2011), 304.

5B. Radtke,'Birgiwis Tariga Muhammadiyya. Einige Bemerkungend Uberlegungen’, Journalof Turkish
Studies26 (2002), 159174,172.

6 We know verylittle aboutal-Aghisart beyond his intellectual legacy. Boim Cyprusto a Christian familyhe
was taken awagsa child after the Ottoman conquesthe island between 977/1570 and 981/1573 and converted
to Islam. Initially sento join theDevsirme for a religious educatiore eventually wenbnto become dlanafi
scholarof some stature, gifteth Arabic aswell as Ottoman TurkishAl-Aghisari probably spent mosif the
remainderof his life in Akhisar, Western Anatolia. For mooa his biography, se¥. Michot, Against Smoking:
An Ottoman ManifestoAn introduction, edition and translatiosf Ahmad Rimi1 al-Aqhisari’s al-Risala al-
Dukhaniyya (Leicester: Kube Publishing, 2010),310n his association with th@adizadelis, seeM. Sheikh,
Ottoman Puritanisrandlts Discontents.

” Ahmadal-Rami al-Aqhisari, Majalis al-Abrar, MS. Michot.z. This particular manuscrifig oneof the only
complete extant copies thak possess. For momn the manuscript, seé. Michot, L opium etle cafe (Paris-
Beirut: Albourag, 2008)56-58.

8 For the contentsf the Majalis seeY. Michot, Against Smokingl1-12.



the Masabih al-sunna ofAbi MuhammadHusayn b. Ma&id al-Baghawi (d. 515/1123to
undertake a social critique of Ottoman society. The understanding of orthodoxy and orthopraxy
one confrontss clearly aligned with the views of better-known revivalists oftilme suchas
Birgili and Qadizade Mehmed Efend (d. 1044/1635), the eponymous founder of th& 17
century Ottoman puritanical movement. Perhaps most significantly, the establishing of a link
between the Majis and Ibn Taymiyyas anti-bida tome, Iqtid’ al-Sirar al-Mustadgm, finally
putto rest the vexed question concerning Tagmiyya’s influence bothn early modern Islam
and outwith Wahiib revivalism?°

Yet, thereis much moreto say about Taymiyyan influence withiQadizadeli
revivalism than merely the problematization of‘aidoerhaps more significantly, and certainly
more curiously, the mark of Taymiyyan Sufishis also palpable, albeiin a subtler

manifestationt? The main purpose of this pagsto bring this very facto light, takingasits

9 Abi Muhammadal-Husaynb. Masid b. Muhammadal-Baghawi, Shafi jurist and prolific compileof Hadith.

He is most famous for hiShar: al-Sunna andasabih al-Sunna, the lattesf which gained widespread esteem
in the Muslim world and secureitis place on Hanafi curricula from the Ottoman Empire the Indian
Subcontinent. The utilitpf Masabih al-Sunna for reformers such abAghisari is not difficult to discern:al-
Baghawi culled Hadith from theSikah, removed thesnads, and thereby produced a text that would meet the
needsof teachers and preachers seekiminstill the Prophet’s Sunnain the daily livesof people.lt was a text
that was virtually tailor made for puritans swadal-Aqhisari. Foral-Baghawi’s biography, se&. Dickinson, art.
“Baghawi”, EI3 (last acces®9 January 2017)0n the formation and functioaf the Masabih al-Sunna, sed.
Brown, The Canonizadn of al-Bukhari and Muslim: The Formatiorand Functionof the Sunni Hadith Canon
(Leiden: Brill, 2007)246-247.

10 seem. Sheikh, ‘Taymiyyan Influencesin an OttomanHanafi Milieu: The Caseof Ahmad al-Ram1 al-
Aghisari,” in Journalof the Royal AsiatiScciety, 25/1, 2015, 20.

1 The debaten whether Ibn Taymiyya was a Sitithe conventional sensd having a tariqah affiliatiors still
unresolved. GeorgéMakdisi’s controversial study linking Ibn Taymiyy#o the Qadiri Order basedon
documentary evidence continuese divisive, with a numbeof scholars, including the present authorjoubt
about the credibilitpf any linkof this kind whichis unsubstantiateith the writingsof Ibn Taymiyya himself. For
more on G. Makdisi’s evidence, se&lbn Taymiya: A Sufi of the Qadiriya Order”, The American Journadf
Arabic Studies, 1 (1973), 1189. Ovamir Anjum summarises the debate engendbyeMlakdisi’s studyin
“Sufism without Mysticism? Ibn Qayyinal-Gawziyyah’s Objectivesin Madarig al-Salikin”, C. Bori andL.
Holtzman (eds.), A Scholain the Shadow: Essaym the Legaland Theological Thoughof Ibn Qayyimal-
Gawziyyah, Oriente Moderno, n.s 90/1 (2010), 1882,156-157. Thathewas a Sufin a broader sensgbeyond
doubt: IbnTaymiyya’s writings on Sufismin the Majmi ‘ al-fatawa, especiallyin Kitab al-Sulkzk and Kitzb al-
Tasawwuf, pointto out the placé&e saw for Sufisnin Islam. His frequent condemnatiomisthe mutaawwifa, so-
called““fake Sufis”, throughout these twihbooks” and elsewhere, suggest thatconsidered himself a propagator
of true Sufism. For moren the Sufismof Ibn Taymiyya, see Arjan PostA Glimpseof Sufism from the Circle
of Ibn Taymiyya:An Edition and Translatioof al-Ba 'labaki’s (d. 734/1333) Epistlenthe Spiritual Way (Risalat
al-Suluky’, Journabf Sufi Studies, 5 (2016), 1587;and DiegdR. Sarro, ‘Spiritual anti-elitism: IbrTaymiyya’s
doctrineof sainthood (walay@, Islam and Christian Muslim Relations, 3 (2011), 275-291.

12 A noteon the useof the term‘Taymiyyan” in the contexbf this article: | usé denote, beyond the immediate
concepts, ideas and thougiitbn Taymiyya, also the concepts, ideas and thoafgbn al-Qayyim.“Taymiyyan”

for the purposesf this article, therefore, also subsumes the Jawziyyan. | maintain this elésipite the growing
recognition that Ibral-Qayyim was more than simply a loyal and imitating discipkefar astasawwuf, it is not



focus two relevant texts of th@adizadeli scholar Amad al-Riimi al-Aghisari: Majalis al-
Abrar and Rigla fr 1-Sulizk!3. In both, al-Aghisari has a considerable amountsay about
Sufism, yet locating him within the broader Muslim spiritual tradii®no straightforward
task since he never explicitly links his idéasny of the existing Ottoman Sufi orders. A close
reading of his writing®n Sufismis thereforen orderto elicit the constituent element$ his
system. Doingowill reveal thaial-Aghisart drewin no small part from a spiritual order which
had firm rootan modern Turkey-the Nagshbandiyya; bittalso reveals, fundamentally, the
identifiable influence oHanbat Sufismin the form of Ibn Taymiyya and Ibn Qayyiail-
Jawziyya (d. 751/1350) on the spiritual outlook of this Ottoman puritan. How are these two
distinct and arguably conflicting influences which are exhibite@ single systento be
understood? Providingn answerto thisis another key aim of this paper, and will contribute
ultimatelyto the most coherent picture yet@idizadeli Sufism.

The papers divided into three parts: the first focuses on the autochthdvwysabandi
influence oral-Aghisari’s system; the second sets out the influenddasfbal Sufism, which
presents itself moras critique than a vision; the final part attempts a reconciliation of the

tension which the two influences produce.

Nagshbandi Allignments

The firsttime a link between th@adizadelis and OttomaiNagshbandisis maden the literature
occursin DinalLe Gall’s study of preMujaddidi Nagshbandis in the Ottoman Empird.e Gall
reveals the case of OsmBnsnevi, a Nagshbandi shaykh who became a close companion of
the later leader of th@adizadelis, Mehmed Ustiiwant (d. 1072/1661). She notes the role of
Bosnevi in the*“Qadizadeli affair’, which she infers froi¥a®ima’s Tarih. In this work,Bosnevi

is describedas ‘teacher of the pagesn the Palace [and] preachef the Sieymaniye
[Mosque].'* The same links tentatively secondealy Itzchak Weismanim his monograplon

the Nagshbandi Order. Arguingin support of the possibility that the influence of the

Nagshbandi Order on the formatiowf modern Islamic revivalist trends precedes th& 18

soclear the extertb which Ibn QayyimAl-Jawziyya departed from IbPaymiyya’s understandingf the spiritual
path, the subsumptiaf the Jawziyyan within the Taymiyyan for the purposkthis paper. For moren Ibn al-
Qayyim’s specific contributions, see the volume edibydC. Bori andL. Holtzman, A Scholam the Shadow.

13 Risala fi I-Sulitk wa-annahi [a buddali’|-Salik min Murshid, MS. Harput 429, folg3r-78v. For moren this
text, seeM. Sheikh, Ottoman Puritanisandlts Discontents83.

14D, Le Gall, A Cultureof Sufism: Nagshbandis in the Ottoman world, 1450-1700 (Albany: Suny Press, 2006),
152. Since the nisb&Bosnevi’ is not mentionedn Na‘ima’s history, Le Gall supports this identificatioon the
basisof another account documentegUsakizade in Zeyl-i shaqa’ig. Le Gall, A Cultureof Sufism,p. 152.



century,to the second half of the sixteenth centuryttoman Turkey, Weismann highlights
the “project of Birgili” asan early expression of this tendency, especiallyhe ideaof the
“muhammadan way al-tafigat almuzammadiyya, a vision of the spiritual path which places
primacy on the Sunna of the PropHdtihammad® We are told aboutBirgili’s close
connections with the Amir-i Bukhari lodge, the principaljshbandi institutionin Istanbul,as
well asBirgili’s admission into the ranks of the scholarly estgtgirtue of the patronage of
the brotherin-law and disciple of a certailNagshbandi shaykh, Abdullatif’® Finally,
Weismann describes hdirgili’s teachings were taken by several leading Nagshbandis of
Istanbul, including Mehmema®raf Trabzini (d. 1002/1594), translator &fashifi’s Rashéaat
“ayn alhaya (Beads of Dew from the Source of Life) into Turkish, and Ahfied1 (d. after
1029/1620), headf the Hekim Celeblodgel’ Given this contexit is therefore unsurprising
thatQadizadeli proximity with Nagshbandis might also extentb the former borrowing from

this well-entrenched and fiercely conservative spiritual oftler.

Dhikr

Ahmad al-Aghisari understands the mystical path be a central elemern the life of a
believer.In fact, the very firshadii in Majalis al-abar, which he lifts from thévlasabih al-
Sunna,is one which underscores the importance of spiritual wayfaring, and specifically the
practice of dhikr, or remembering God. The opening passages of his commentary betray the
extentto which spirituality infusesl-Aghisari’s religious visionHe appears both prescriptive

and critical, and his positions on a series of practices which were commoimptaeeSufi
tradition are striking. Majlis | commences witthads in which the Prophet likened the one
whois constantn dhikr asa living person and the one who does not engadhkikr asa dead

person!® After a cursory examination dthis tradition, al-Aghisari presents a detailed

15| weismann, The Nagshbandiyya: Orthodoxy and ActisanWorldwide Sufi Tradition (London: Routledge,
2007), 134.

16 Weismann, The Nagshbandiyya, 134.

17 weismann, The Nagshbandiyya, 134.

18 Describing the position that the order manaigeskecure for itself following its first introduction into Ottoman
landsin the 15" century, Hamid Algar say§The order has played a roté cardinal importance the spiritual
and religious lifeof the Turkish people. Sober and rigorous, devatethe cultivationof God's Law and the
exemplary modedf the Companionst was above all the ordef the ulama: countless membefsthe learned
institution gaveit their allegiance. But men from all classesl professions have been affiliatéalit, andits
influence has extended beyond the major cities into provincial tamehsillagesaswell. It canbe said that after
Transoxiana, Turkey became the second major cehteeNagshbandiya.” H. Algar, “The Nagshbandi Order:
A Preliminary Surveyf Its History andSignificance”, Studia Islamica44 (1976), 140-141.

19 Majalis al-Abrar, f. 3r. For a full translatiorof the hadith, see Ottoman Puritanisamdlts Discontentst7.



dissectionin which he discussedt in relationto issues of his agéf relevance heres the
description of how dhikr should be performed, the prerequisites of dhikr and the fruits of

sustained meditation:

And the best remembrance (dhikaccordingto that which has been reportadthis hadth, is [the
formula], ‘There is no god but God {lilaha illa ’llah)’. It is necessary that the worshipper wko
compos mentis (mukallaf) occupies himself with this formsgethat his heart finds contentment
(yarma'inna galbu-hu) angothathe might prepare himself for [receiving] knowledgee(rifa) of God,
the Exalted®

Hereal-Aghisari presents the corner-stone of Sufi epistemolothe nexus between dhikr and
gnosis na‘rifa), the latter of whichs a central pursuit of the mystical path. Hexalso the
tacit acknowledgmenof the superiority of the inner gan) over the outerahir)—or the

spiritual over the profane. Regarding the modality of dlsikAghisari says:

The remembrance (dhikr) of Gad the pre-eminent demand (mkrlizb al-a®la) and the furthest
objective (al-magid al-agsa). It is of two types: the firss dhikr with the tongue and the othieidhikr
with the heart. Dhikr with the tongue that whichis utteredon the tongue and heard by the edrs;
consists of sounds and lettefs for dhikr with the heart is neither uttered on the tongue nor heard
by the ears; rathett, is the contemplation and observarmatehe heartijt is the highest ranking [form
of] dhikr andit is certain that this [is the form of dhikr] intended by here, the. contemplative,
internalized dhikr. Thiss since thisis the [form] which has additional excellence over and above
expending wealth and sedshas comén the report? An hour’s contemplations better than seventy
years ofworship.” Thisis not achieved except by tiervant’s persistencén dhikr with the tongue
together with a presence of heart until the painwhich the dhikr becomes firmly embeddedhis
heart and takes control of himsuch a manner that, wereto shift his attention away froit it would

be a burden for him, jusisat the beginning [of his spiritual quedt]jwas a burden for hio become

constanin doing it?*

20 Majalis al-Abrar, f. 3r.

21 Majalis al-Abrar, f. 6v-r. In theRisala fi '|-Dhikr al-Aghisari explains that, apart from those actions for which
loud dhikris obligated—suchaswhen one utters the testimoaf/faith, which musbe done loudlyat least once
in a lifetime, when making the calb prayer ¢dhan), the takbirs of the Eid prayer, and a handfod similar
instances-the Sunna insists both women and men perform dhikr awitmaudible tone gl-ikhfa’). He cites
several versesf theQur’an and variougadiths to support his claim, among theffAnd remember your Lordh
your soul, with humility andh reverence, without loudnesswords,in the morning and evenings; abenotof
those who arenheedful” (Q.7.205) He then says;God has [in this verse] commanded dogerform the dhikr
and supplicationdu‘a) silently;to make these audibie proscribed since the commarad-&mr)to undertake one
actionis at once the prohibitional-nahy of its opposite. The thing which has been prohibitetlaram andto
undertake &ardam actionis a sin Mma’siya)”, Risdla fi '|-Dhikr, MS Harput429, f. 49v.



The two preceding textsthe first of which underlines the excellence of making dhikr with the
formula, & ilghailla 'llah, and the second acclaiming the internalised or silent method (dhikr
al-khaft) asthe preferred modebear identifiable resemblanteetheNagshbandi prescriptions
for how dhikr should be performedt the level of practice, the silent dhikr was a key marker
of theNagshbandi Order, separatinigj from virtually all other Sufi brotherhoods. The founding
fathers claimedt was inherited from the Prophéiuhammads closest companiomba Bakr
al-Siddiq, who was also proclaimed the spiritual fount of the offie.storyis told by Hamid
Algar: “The transmission of the dhikr took place during the hijra when the Prophettand
Bakr were togethein the cave: Abu Bakr faced the Prophet, his breast turned towards him,
sitting on his heels with his hands placed on his knees and his eyes closed. The Prophet then
silently enunciated the form of the dhikta ilahailla ’llah—threetimes, and was followed
by Aba Bakr. This transmission of the dhikr signified the beginrafghe silsila that was
ultimately to acquire the designation Nagshbandi, and also furnished the archetype for all
subsequent initiation into the silsila. Initiatisressentially the transmission of the dhikr, from
the most recent linkh the initiatic chairto the newdisciple”.??

Commensurate then, with thea@@zadeli view, theNagshbandi tradition also held the
silent dhikrto be more commendable than the audible dhikr, with only a small mimnotitg

history of the order considering the silent dtikthe only acceptable forfs.

Kashf

Al-Aghisart expresses deep concerns about charlatans on the mystical path that may, despite
their lack of true spiritual attainment, be atdeachieve what appe#w be the mystical states

known of true Sufis. These states are thotrgbe the routine outcome of sustained perimfds

dhikr and spiritual exercise (najadg. Accordingto Sufi tradition, sustained dhikr leatts

the removalof barriers fijab) between the spiritual wayfarer and God, which creates the

22 Algar, “The NagshbandDrder”, 129.Le Gall notes that for th¥agshbandis, silent dhikr went beyond simply
reciting the formulda ilaha illa "llah Muhammadrasil Allah in the hearin a way that was inaudiblé. was
meantto be ‘an individual, interiorized, and continuous technique that one perfoahedl times and while
engagedn a myriadof activities. Ideallyit wasto become d‘natural disposition” (malakg, which even the
reciters heart would ceas® sensesoasto become obliviouso anything that was not God, including the very
actof remembrance.” D. Le Gall, “Forgotten Nagshbandis and the Cultuvé Pre-modern SufBrotherhoods,”
Studia Islamica97 (2003),87-119:94.

23 geele Gall, A Cultureof Sufism,116.



conditions for the reception of mystical revelation, knawrSufi parlanceas kashf?* The
spiritual aspirants believedto receive kashiin differing degrees of intensity, commensurate
with his ascension through the stations of spiritual realisation. However, when spiritual
progresds usedasan excuseto absolve oneself of havirng adhereto the law, alarm bells
invariably sound amongSufism’s orthodox practitioners. Long beforal-Aghisari,
antinomianism presented a major affrimthe more conservative Sufi ordelrsal-Aghisart’s
time, it would seem, accordintp Majalis al-Abrar, that antinomianism was especially
prevalent amongst tHéhalwatis, a mystical order whichl-Aghisari specifically singles out
in his critique?® And sowhenal-Aghisart’s tone appearassevereasit is towards people who
claimto enjoy mystical revelation without having the requisite traimngrisprudence (figh)
and orthodox creeddgda), it is probably theKhalwatis that he hagn mind. The following
exemplifies this:

Advancingto higher levels before perfecting the foundations and demarcating the path\jvagse]
satanic haste and egotistic caprice. Suptrson’s fateis to be debasenh both this world (dury) and

the Hereafter, sincheis deluded by mental fantasies and satanic illusions which he contiders
saintly miracles (katma), though they arén fact traps which increase him variegated forms of
misguidancd...] it is probable that such a person will experience the unveiling of some natters
experience unnatural phenomehkldatiq al-“ada) by virtue of his spiritual exercise or the deceptibn
Satan—this sortof thing has been narrated from some of the spiritually trained disbediebhushe
may believe thait is [a sign of] sainthood and a miracle, whienfactit is a trap and self-deceit
anything but sainthood and a true mir&€le.

To what extents al-Aghisari’s view about kashf consistent with thegshbandi way?

Ahmadal-Sirhind (d. 1033/1624)al-Aqghisari’s contemporary and well-known founder of the

24 Although there are variances across the Sufi cadr the subjecof kashf, theras broad consensus within
them that thiss a key modeof acquiring divine knowledge. Annemarie Schimmel s&ySufis] all cleaty
distinguished thé&lm ladunni, the “wisdom thatis with and fromGod” andis grantedto the gnostidy anactof
divine grace, from normalowledge.” A. Schimmel, Mystical Dimensioria Islam (Chapel Hill: Universityf
North Carolina Press, 1975)93.

25 The TurkishKhalwatis during thel6" and17" centuries were frequently criticizéxy the orthodoxXulama’,
who were often also representativels the Nagshbandi Order. Their attacks against tl&alwatis carried
significant weight, andas explainedby Bradford G. Martin, stemmed from political, doctrinal and cultural
antagonism. B.G. Martin’A Short Historyof the Khalwati Ordeof Dervishes,” in Scholars, Saintsnd Sufis:
Muslim Religious Institutionsn the Middle East sinc2500,ed. N.R. Kedi (Berkley; Los Angeles; London:
University of California Press, 1972), 283n the antinomian Sufi ordersf Ottoman Turkey seéA.
Karamustafa’s God’s Unholy

Servants: Dervish Groujis the Islamic Middle Period 1200-1550 (Oxford: Oneworld Publicatiaf86).

26 Majalis al-Abrar, . 6v.



Mujaddidi line of Nagshbandi Sufism, serveasa useful comparatoAl-Sirhindi also rejected
kashfasanindependent source of knowledgéor him, the pre-eminent status of thkaria
must always be protecteds notedby Muhammad Abdul Haq Ansail-Sirhindi’s view on
kashfis thatit canonly act as an interpreter of the Prophetic revelationagy) in matters
concerning faith:Inspiration {lham) only brings out the non-apparent truths of religibig
not to add uporits truths.As ijtihad reveals rules that are implied (in tBlkeari‘a), similarly,
ilham reveals the hidden truths (of faith) which ordinary people are notadae’. And even
in this capacity of interpreter, kaskd not infallible—similar to applied legal reasoning
(ijtihad), kashf could be both a souroé correct guidance and misguidantfethe guidance
that comego a mystic from kashf contradicts the guidance of the theologians of Ahl al-sunna
wa’l-jama‘a, it should be rejectealsthe producbf intoxication (suky. Al-Sirhind says:“The
criterion of the validityof mystical ideas‘(lzm ladunniyya)s that they should agree with the
clear ideas of the disciplines of tBkari‘a [...]; the truthis what the®ulama’ of the Ahl al-
sunnawa l-jamaa have established. All elseblasphemy (zandayaheresy i had), and the
result of intoxication (sukr) and ecstasy (ghalabata)’?’ The degree of consistency
betweenal-Aghisart andal-Sirhind on the status of kastsf unmistakable. Both are willintgp
accept guidance attained from kashf, but only with the caveat thatigned with the Shi#a
asinterpretagd by scholar jurist§ this appeato the juristsis of course another well-known
feature ofNagshbandi Sufism,in a system where ttthari‘a takests positionat the epicenter

of all rational and supra-rational activity and experience.

The Shaykh-Murid Relationship

It is clear thatn al-Aghisari’s religious Weltanschauung Sufism holds a central place. What
rather more opaquat least on the basis of the Maj, is whatal-Aghisari’s positionis on
organised Sufism, specifically whenis configuredin the form of asariga. The crucial
guestion here is, wde affiliated to a specific order? Fan answerwe needto look beyond
Majalis al-abwir and turnto the Rigla fr ‘I-sulizk, which proves revelatory. Théle of the
epistle alone challenges the popular imafe¢he Qadizadelis as anti-Sufis. Herewe are

confronted with what appeats betrayal-Aghisari as, firstly,an advocateof formalised,

2T M.A. Ansari, SufismandShari‘ah: A Studyof Shaykh Ahmadirhindi’s Effort to Reform Sufism (Leicester:
The Islamic Foundation, 1986j2.



rariga-oriented Sufism, andgcondly,asa scholar who had a predilection for Niggshbandi
order.

The idea that &true shaykh” is both perfect (&mil) and perfecting (mukammills a
familiar tropein Nagshbandi Sufism?® Once such a shayk&identified, the aspiring wayfarer
should not delayn offering him allegiance (b&g). The ba¥a sets into motion a relationship
which is saidto surpass even the bond between parent and ttghbandis insist that the
discipleattunes their heatb the personalitpf their shaykh, a state knovasrabira. Whether
in the presence of the shay&hin his absence, the disciple should maintain a constant bond.
On this Johandr Haar notes:“The task of the spiritual guide vis-a-vigshnovicein the
Nagshbandi Orderis quite often describeasa process dfupbringing” (tarbiyya).”?® The task
of “upbringing” is conjoined with the more traditional role of the shaywdinstructor
(mufallim), with the distinction that the former role now takes priority and thus sets apart the
Nagshbandi shaykh from the role of the shaykhconventional SufismAl-Aghisari’s position
on the murshiduurid relationshipis closely aligned with theéNagshbandi approach: he
advocates a relationship which demands of thedrthat s/he displays complete subservience
to the murshidln Ghazlian terms al-Aghisari requires that the murshigurid relationshigoe
analogougo the corpse (here the nid) in the hands of a person preparihépr burial (here
the murshigl The following excerpt provides more details on this theme, making clear just
how proximateal-Aghisari’s version of the murshidwrid relationshigs to the Nagshbandi
Order:

Furthermore, Hrough the course of his [wayfaring], a disciple must have a righteouseafetted
shaykh and guide who servasa representative of the Proph@td’s peace and blessings be upon
him, thereby ensuring that the discifegorotected from error, purged of his base traits and bestowed
in their place higher virtues. The condition for any shaigkiplay the roleof representativef the
Prophets that he be a scholar who adheiethe Sharia, in his words, deeds and beliefs; [he] should
himself be following a person of spiritual insight wisaonnectedn aninitiatic chain (silsila) all the

way backto the ProphetHe should excein the training of his ego (réigat nafsi-hi) and should imbibe

28 3.ter Haar“The Importanceof the Spiritual Guidén theNagshbandi Order”, in The Heritageof Sufism, ed.
L. Lewisohn, 3 vols. (Oxford: Oneworld, 1999),319. In Sufism, the shaykis the spiritual master (plural:
shuyiikh, mashayikh). Having himself traversed the mystical pdteknows itstraps and dangers, arxd
therefore essential for the aspiring nowicenurid, who must place himself totally under his guidaktethus
becomes theovice’s spiritual father andeducator’, al-shaykhal-murabbi. His closenest God makes him a
saint (waf), and provides the basis for his authority. Ge€eoffroy, art“Shaykh”, EI2, (last accesg9 January
2017).

29 ter Haar The Importanceof the Spiritual Guidén theNagshbandi Order’, 319.For moreon therabita in
Nagshbandi Sufism, see Ottoman Puritanismdlts Discontents64-65.
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every excellent virtue. Unfortunately, todays rareto find such a man-heis even more precious than
red sulphur (al-kikit al-azmar).2° Whoeveris fortunate enougko find such a shaykh should respect
him outwardly and inwardlyAs for outward respect, he should not argue with him or praidsis
presence about issues, evehe knows [the shaykh] has erred; instead, he should do whateiger he
orderedo do,asis within his capacityHe should not ostentatiously perform the supererogatory prayer
in his[shaykh’s] presenceAs for inward respectt is notto oppose inwardly whatevée has accepted
from his shaykh outwardlgothathe does not become a hypocrieheis incapable of this, he should
abandon theuiba [of his shaykh] until [such a tin®s] his outward [statels in harmony with his
inward [state]. Thiss since the condition for receiving Divine emanations {gé) from the Unitary
Presence adra wahdaniyya) is to have the heart connected (ralwith the shaykhin a way of
submission and lovéie should believe that this manifestatisiwhat God himself has apportioned for
him (i 'l ifada “alay-hi), and that he would not have attained this emanationitveo¢ for his shaykh-
though the world might be fullf shaykhs. Andf the interior (lazin) of a mugd becomes transfixed on
another, his interior will not expand sufficientlyexperience the Unitary Preserite.

As al-Aghisart proceeds with his exposition of the murshidsid relationship, his position
appears$o move ever morm line with the relationshipsit is conceivedn Nagshbandi Sufism.
He speaks explicitly about thelwiza, furthermore, theiie a description of how the pre-eminent
formula for dhikr, & ilahailla ‘llah, is to be repeated-yet againwe are presented with a
technique thats characteristic of th&agshbandis—finally, thereis a discussion on fa,
which appearo be a direct appropriation from tiaqshbandi Order??

It is important for the discipléo be focusedn one direction (jihy for his orientation towards Gasd
via that direction. That directias also the spirit of the Messeng#rGod, prayers and peace be upon
him, whois in the worldof spirits (alamal-arwah); justasthe prayeis not accepted unlegsis done
towards theKa'ba, emanation (faf) is not attained from God except by way of following the Prophet

and submittingo him, and attaching the heart (rad-qalb)to his prophethood (nubuwaand the

30 J. terHaarcitesMuhammadParsa, disciple, second successor and chief ideolajiBaha’ al-Din Nagshband,
who shares the same sentimastl-Aghisari in his QudsiyyaKalimat-i Baha’ al-Din Nagshband“Previously
there were many competent guides,ibutecent times their number has fallen sharglguchanextent that they
have becomanexceptional phenomenon, even more precious thasuhgdir”. J. ter Haar,“The Importanceof
the Spiritual Guidén the Nagsbandi Order”, 318. It is unlikely thatal-Aghisari knew Parsa’s work. On the
expression‘red sulphur” (kibrit ahmar), see Schimmel, Mystical Dimensioatlslam,236-237.

3L Risala fi °I-Suliik, f. 74v.

32 For theNaqgshbandis, fana’ is a proces®f three stages: the firi fana’ fi I-shaykh, the secongdgna’ fi ’I-
rasiil and the lasis fana’ fi Allah. These three steps allow the proagfsannihilationto proceedn a controlled
and systematic way. Above all, they ensure that the shayktimately involvedin the journeyingf the murid
along the mystical path, and cement firmly the idea that theoftila¢ mystical path cannbt achieved without
complete obediende the shaykh.Onthe stagesf fana’, see Schimmel, Mystical Dimensioatlslam,236-237
and Weismann, The Nagshbandiyya, 60.
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belief that hds the meanswasila) towards God, not any other Prophet. For although other Prophets
were upon truth, no emanation can be attained without connecting théohbafiesengerof God

(i.e. Muhammad). Accordingly, since the shayisha representative of the MessengérGod, it is
necessary that [the disciple] orients himself completely towards higkshmyway of connecting his
heartto him.He should have certainty that emanation cateatbtained except via his shaykliespite

the existence of other saints who are also guides and guided themdelgdsuld be sure that his
seeking of support from his shayigtantamounto seeking support from the Messengeéod, since

his shaykh has taken [the path] from his shaykh, who has itaflkem his shaykho his shaykh, all the
way backto the Messenger of God [...] Thus the connectbthe heart with the shaykb a major
corner-stone of emanatiolm. fact, it is the ultimate corner-stone, and for this reason, all Shaykhs have
greatly emphasised this corner-stone. They have gmfae asto saythat the disciple should resemble,

in his obediencdo his shaykh, the dead body [its submission]to the one whads tasked with
performingits funeral ablutior??

The Divine emanation (fay whichal-Aghisart speaks of here, or tHenabling energy”,
asit has been describdxy one scholar of thiagshbandi tradition*is only achieved via the
shaykh, whas thoughtof asthe representativef the PropheMuhammadin the lower world
(dunya). The Prophet himself stands out among all other Propis¢tie perfect receptacle of
this fay/. What makes orienting towards a shaykh all the more impaosttratit is impossible
to orientate oneself directly towards the Divinmanis boundby direction whereas the Divine
is not. A shayklhis thus the only means for a discipteexperience fayyand thus achieve the
desired ends of the path. WhalrAghisari speaks about the connection of diweiple’s heart
(raly al-qalb) with theshaykh’s, thereis an echo of theNagshbandi emphasis on the same,
expressedby one of theorder’s mastersn the following manner?In our path, arrivingt the
station of perfectioiis relatedto a connection @bira) withanexemplary shaykh. The sincere
disciple, through his love of the shaykba recipient of divine energy (fdyfrom the interior
(barin) of the shaykh, and becomes coloured with the calbtlve shaykh; [he] haanessential
connectionto the shaykh [...] this they call annihilatiom the shaykh, the beginnirgf true
annihilation [in God]. [Anyone engaged in] dhikr without bonding his hegtte master, and

without achieving annihilatiom the shaykh, will noarrive.”3®

33 Risala fi’ |-Suliik, f. 74r.

34 A. Buehler, Sufi Heiref the Prophet: The Indian Nagshbandiyya and the d&tidee Mediating Shaykh
(South Carolina: Universitgf South Carolinal998) 118.

%A quotationof Khwaja MuhammadMa®sim (d. 1096/1684), shayktif the Nagshbandi-Mujaddidis after
AhmadSirhindi, citedin Buehler, Sufi Heir®f the Prophet]31.
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A detailed survey of the Rita fi |I-sulik falls outside the scop# this study. Yet, these
passages alone highlight just how central Sufssmal-Aghisari’s thought. Whilst theres not
enough her¢éo suggeshe was a shaykh or disciple of tiagshbandi path,at the very least
the alignment with key aspectshMdgshbandi devotionis clearly identifiable, particularly with
regardto the murshidsnurid relationship; and thougdl-Adhisart does not explicitly advocate
formal initiation into aariga, theras a strong suggestion that he viewed a systematic approach

to the mystical patlasanimportant dimension of théisciple’s journeying.

Taymiyyan Tasawwuf

For all the interesting convergences betwesAghisarr’s approachto Sufism with
autochthonouslagshbandi devotion, neither Majis al-Abrar nor Risila f7 'I-sulizk should be
understoodas handbooks ofNagshbandi Sufism, not least because he never mentions the
Nagshbandi Order, its key texts oits personalities. Indeeal-Aghisar’s ambivalence about
the precise nature of the spiritual patimsisting on the one hand that every wayfargliy
should have a shaykh while on the other nowhere suggesting that a persontoaspécific
spiritual order—is only compoundedyy the fact that he also read and dwey points from

the thought of Ibn Taymiyya and lbn QayyakJawziyya. The extent of this set out below.

On the Khalwa

The firsttime oneis confrontedoy the markof Taymiyyantasawwufin the work of Aiamadal-
Aghisart is in a discussion on khalwa (spiritual retreth the following text,al-Aghisari
speaks about theshab al-khalwa {the people of spirituatetreat”)®” and the problems he

believes are associated with such practice:

There are some peogpte our time who enter into retreat (khalwa) for three days or namre,who,
when they reappearevenif after only [having beem retreat] onceor twice—claim that they have
attained a statef perfection and have reached the statiminthe men [of the spiritual path]. [This is]
despite the fact that they engagections which contravene the noble Sutintheir likes are rebuked
for what they engage in, thegy, ‘The proscriptionof thatis butin the knowledge of the outwarflih

al-zahir), whereaswe possess knowledge of the inwafdn{ al-barin), therefore such things are

36 The khalwais pivotal among a numberf Sufi orders, with special emphasis placadt by the Kubrawis, the

Shadhilis, the Qadirts and theKhalwatis. SeeH. Landolt, art“‘Khalwa”, EI2 (last accesg9 January 2017).

37 Al -AqhisarT’s indirect referenceo theKhalwatis as“the Peopleof khalwa’ is intriguing: possiblyit was simply
a wayto disparage the order; alternatively, the broader description might heasettm include all Sufis who
incorporated the khalwa into their devotional regimen.
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permitted[to us]. Arrivalto God, exalteds He, does not occur except when knowledge of the outward
is rejected. You all take from the Book (al-##), whereas we, by virtue of the retreat (khalwa) and the
blessing of the shaykh, arrite God, the Exalted. Various branches of knowledge are reviemaied
without any nee@n our partto take recourst the Book, or reading in the presence of a teachir.

we produce hated deedsr [a deed] whichis prohibited,we are made awaref its proscriptionin
visions.In this way,we cometo know of the permissible (mah) and the proscribediéram). As for
what yousayis proscribedwe have not been made awardtefproscriptionin visions, thusve know
thatit is notproscribed.’3®

Despite the improbable historicity of this conversation, the passage reveals the scorn harbored
by al-Aghisari for theKhalwatis, or the“Ashab al-khalwa’. While it might appear that hie
more interesteth the ramifications of the khalwa particular those visions that could l¢ad
abandoning th8hari’a, rather than the khalwa per se, insafsthe khalwa hsno place within
his own vision of the mystical pathis likely that this was a complete rejection of the practice.
Certainly,at no pointin the Majilis or elsewherén al-Aghisari’s corpus does there appéar
be anything positive about the khalwa qua spiritual retheet.also clear from this text that
al-Aghisari haslittle faith in those who, after having beenkhalwa, emerge claimintgp have
attained gnosis and subsequently deekkcuse their own contraventions of 8imri‘a. In al-
Adghisarr’s epistemology, revealed knowledgal-shaia al-munazzalais the ultimate
magisterium. And though he also accepts the epistemic value of reason, bewitiesaveats
and only wheiit is delimitedby kalam-theology As far asmystical visions are concerned, they
canonly corroborate whas in Scripture—they are neveanindependent epistemic source.
There remains a question about vetihAghisarr’s oppositionto the Ahab al-khalwais
assevereasit is. Was he unawa of the evidence furnishdaly the advocates of the khalwa,
namely thatt was the practice of all the Prophets, and also contiowesstsin sunnaic terms
in the form of ftikaf, the retreat practicdad the final nights of Ramadari?s probable thal-
Adqhisart saw ftikaf asa separate category, distinct from khalwa and also ungviteeing a
template for mystical retreas practicedby Sufis.In any case, far more insidious for him are
the resulting mystical visions. The M#§ suggests that some practitioners of the khalwa
treated their mystical visions and inspirati@sdivine revelation, tantamouid the Qur’an.

Accordingto al-Aghisari, such people make the following claitiThe thoughts of the heart, a

38 Majalis al-Abrar, f. 4r.
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domain protectetly God, the Exalted, aiafallible.” Al-Aghisari respondso this claim with
the words; This is of the greatest tricks of the enemy (Betan)!*3°

Much of whatal-Aghisart says about the types of inspiration which the retreat can
induceis taken directly from Ibn Qayyimal-Jawziya’s Ighathat al-Lahfan, mainly verbatim,
somewhat reorganized and rarely directly cff&de adopts the same tripartite typology of the
Hanbat theologian, dividing inspirations into lordlyl ghiyya), satanic (shagniyya) and
egoistic (nafgniyya). Accordingly, he insists that a person should scrutinise his inspirations
orderto decipher whether they are of lordly origin, and therefotee heeded, or whether they
are of satanic or egoistic origin, and therefarbe ignoredAt no pointis a person protected
from inspirations of a satanic or egoistic nature, no matter how advantleed mystical path
they might be, sincéthe two will never part from him until death; they flaw him like the
bloodin hisveins.”*! Foral-Aghisari, only a prophetanrely upon inspiration, foit is only a
prophet whds blessed with infallibility isma): “The Prophets are middle-men between God,
the Exalted, and His creatures insadiaithey deliver His commands (amr) and prohibitions
(nahy), His promiseswa‘d) and His threatsa@cid). Apart from them, no onis infallible.” 42
Heis soadamant about this that, like lahQayyim, he says that anyone who believes that he
no longer needso adhereto the religion of the Prophet, citing his mystical visions and
inspirationsas justification, has committed the greatest act of disbelief (ffiana al-riis
kufran). Even when someons convinced thahe has been inspirebdy the Lord:“He must
turnto a scholar who knows the [true] meaningtpff the meanings obvious £ahir), thenit
need not be interpreted, only clarified. If, howevers not obvious 4akir), andso requires
interpretation, theit should be doni the correcinanner.”*?

On Saintsand Visiting Shrines

Most, if not all, Sufi orders afford a special posititmsaints, termed awllyy. The origins of
the cult of saint veneration are unclear and may have devedspedollaryto the sanctified
status of the Proph&uhammad or perhaps appropriategMuslims from foreign religious

traditions. Whatever the case, the practice soon evolved into a complex of differenegractic

39 Majalis al-Abrar. f. 5v.

40gee especially Ibn Qayyiml-Jawziyya,lghathat al-Lahfan fi Masayid al-Shayan,ed Muhammad-Afifi, 2
vols. (Beirut:al-Maktabal-Islami, 1989),1: 1924.

41 Majalis al-Abrar, f. 5v.

42 Majalis al-Abrar, f. 5v.

43 Majalis al-Abrar, f. 5v.
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and beliefs. Intercession, miracles, ceremoaisirines and other forms of veneration became
intricately woven into the cult of sainits popularity soon became a concern of the jurists and
theologians, and eveat times the stat& One aspect of the cult of saints, which stems from
the ideas oHakim al-Tirmidht (d. 255/869), and after him IatC°Arabi (d. 638/1240), was the
idea that saints were alle achieve stations that surpassed even those of the Prophets. With
this was associated the conceptkhatm alwilaya, the seal of sainthoodl-Aghisari had
strong views on this questioasset outin an epistlein which he argued that the Muslims are
agreed (muttafign) about the excellenad a prophet over the saiaind that no weight should
be givento heretical claims that suggest otherwtS&hoever thinks that there are saints who
canguideto God without need of [the Prophet], upon him be peiaceheretic (mulid) and
disbeliever (kfir) [...] Thereis no pathto God excepby following him, upon him be peace,
inwardly (hzfinan) and outwardlyzghiran).”** He also had very strong views on the visitation
of graves, especially the graves of holy people. Birgili was probably thefd$toman society

to highlight the problem of visiting graves, marshalling arguments froralQayyimin order

to support his caséle treats the subjeat his alTarigat alMuhammadiyya and the Rikeh-

i Birgivi/Vasiyyet-name [The Epistl¢.*® Al-Aghisart sharedBirgili’s concernin Majalis al-
Abrar, Majlis XVl is devotedo the prohibition of praying near tomhde also composedn
epistle on the subject, Ra8ala al-Madgabiriyya - A Refutationof the Grave-worshipperés

with his revivalist comrade, hs explicit about his main source, IBhQayyim’s Ighatha, and

is particularly emphatic about his adulation for the mediadealbai in the introduction:

These pages | have taken fréghathat al-Lahtin ff Makayid al-Shayan of the shaykh, thenam, the
most erudite “@llama), Ibn Qayyimal-Jawziyya—may God accept his soul among the souls of those
who have returnetb their Lord, both pleasing and pleased. | appenthis some of what | have
discoveredn other authoritative books. This because many people today have made shrinesf out
some tombsto which they pray, make sacrificial offerings, and various kinds of actstareiments
emanate from them which do not befit the People of Faithalaintan). | thus wantedo make clear
the Shari‘a verdict regarding this mattesg that the truth stands clear from falsehood for all who want

to correct and purify faith from the machinations of Sétan.

44 Eor moreon this theme, se®l. Schéller, The Livingandthe Deadn Islam: Studiesn Arabic Epitaphs, Vol.
lI: Epitaphdn Context (Wiesbaden, 2004), esp. Chaftter

45 Risala fi anna’l-NubuwwaAfdal mina ’l-wilaya, MS Harput429,f. 38r-39r.

48N, Oztiirk, Necati, Islamic Orthodoxy among the Ottomiarte Seventeenth Century with Special
Referenceo the Qadi-zade Movement, unpublished doctoral thesis (Universit{zdinburgh, 1981), 366.

4" Raddala al-Magabariyya, MS Harput429,f. 100r.
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Al-Aghisart begins with the Prophetic traditiofiMay the curse of Gobte upon those
Jews and the Christians who took the graves of their Proplsgiéaces of prostration
(magijid).”*8 This tradition, foundn Masabih al-Sunnajs then explaine@saninvocation of
the Prophet against those Jews and Christians who hadttesBering prayerst the burial
sites of prophets:[They do so] either because they deem prostragiogravesas an act of
reverencet@zim) - although itis in fact an act of open associationism (shirk jglor they
suspectgannan) thato face such gravas the moment of prayes more acceptabl® God,
the Exalted, insofaasit [constitutes] both the worship of God and reverence for a prephet
this is hidden associationism (shirk kiaflt is for this reason that the Prophet, upon him be
peace, prohibited his nation from prayiaggraves so that they avoid resembling [Jews and
Christians], and even when their intentions for deingre altogethatifferent.’4° After tracing
idolatry backto the eraof Noah,al-Aghisari then goes oto cite Ibnal-Qayyim’s Ighathat al-

Lahfan extensively:

Quoting his shaykh [i.e. Ibn Taymiyya], llkQayyimin thelghatha says, The cause §lla) for which
the Legislator (Siri€) prohibited taking graveassplacesof worshipis that, many people commit either
major associationism (al-shirk al-akbar) or something less thamdiéed associationism (shirédthe
grave of a man deemed righteasiglearerto the hearts than associationism [commitizcf treeor a
rock. Thisis why you will find many peoplat graves standing humbly, out of fear and humility,
worshipping reverently {iqulizbi-him), in @ manner which they do not [display] e\arthe housesf
God (puyiat Alah), the Exaltedor before dawn (wagal-sakar). There they hope (ra&) for things
through the grace (baraka) of prayer and supplication which they do not hepenfisquesin order
to terminate the fundamental constituentzdiae) of this harm (mafsady, the Prophet, upon him be
peace, prohibited prayingt graves altogether, eveh the praying person does not doto attain
blessing from the place, juashe prohibited prayerat the rising and the settirgf the sun, and when
it reaches its zenith, because these are tahehich the Pagans (mush#ik) worship the surSo he
prohibited his nation from prayingt these times evelif their intentionis not thatof the Pagandf a
man praysata grave becaud® believest to be blessed, then [his a&]nothing shorbf war (aynal-
mukaraba) against God and His Messenger, a contravention of His religiyrmnd inventing religion
(ibtida°din), which God has not given permission for. Indeed, practices of woeshigootedin

adherenceo the Sunna, nah whims and innovation. Muslims aie agreement about the religioh

48 Majalis ak-Abrar, f. 50v.
49 Majalis al-Abrar, f. 50v.
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their Prophet, [which states] that prayatgyraveds forbidden because theigea danger of committing

[an act] of associationism (fitndtshirk) and resemblande idolatry (ibadatal-asnam).>°

For all the proofs furnishduly al-Aghisari on the question of prayer and supplicatiattgaves,
many Ottomans were still nat agreement with the idea of prohibitidhis perhaps for this
reason thaal-Aghisar takes up a very hard-line position, namely that the act of visiting graves
canitself become unlawful. His position on thésclosely aligned with Ibn Taymiyya and Ibn

al-Qayyim:

The visitation of gravess of two sorts: the lawful visitation (ziya shafiyya) and the innovated
visitation (ziyara bid‘iyya). As for the former, which the Prophet himself permitted, the purpoiésof
two things: firstly,to serveasa warning (ittiaz) and a lesson%ibar) for the visitor; and secondly for
the benefibf the people buried, who receive the salutations of the visitohniandvocations for them.
As for the latter,t is that visit for which prayeis intended [at the graves], or circumambulatiéfn
them, kissing them, pressing of cheeks against them, taking soil fromitheking their occupiers,
and seeking their aid (istighta), asking them for victory (n&), for provision (rizq, health, children,
for relief from distress and other similar needs. Such was the wilg @dlolaters, who wouldskof
their idols. And indeed, this the sourcef this innovated, idolatrous adage Grig bidiyya shirkiyya).
None ofit whatsoevers derived legitimately anth accordance with the consensfgshe Muslims,
since the Messengef the Lordof the Worlds did nothing of the sorfy@neither did his Companions,

their successomr the imams of this religioft.

This viewis also sharedy both Birgili andQadizade>? and would have pittedl-Aghisari,
along with his revivalist comrades, against the head dfhabwatis, Siwasi Efendi, and others

who permitted the visiting of gravés seek the intercession of the déad.

50 Majalis al-Abrar, f. 50r. For a discussioof the samén Ibn al-Qayyim, see Igfithatal-lahfan, 288-289.

51 Majalis al-Abrar, f. 50r. IbnTaymiyya’s discussiorof thisis to be foundin Igtida’ al-Sirat al-Mustaqim, ed
Nasir ‘Abd al-Karim al-*Aql, 2 vols. (Riyadh: Dar Ishbiliya, 1998), 279 and passim. The ternigara
shafiyya andziyara bidiyya employecdby al-Aghisari in the text above aref Taymiyyan coinage.

52 SeeBirgili’s Raddal-Qabariyya, StleymaniyS Esad EfendB8780,ff. 54v-55v andQadizade’s Irshad al-
cUqil, f. 173r.Ustiiwani Mehmed Efendi stated his views visiting the grave# his collectionof discourses.
In a sectioron shirkhe outlines the unlawfulness prayingto the dead. Sekitab-i Ustiiwani, f. 176v.

53 Siwast Efendi’s viewsin supportof this are foundn his Duraral-°4qaid, Millet, MS ©Al1 Emiri, Ser’iyye,
281,f. 58v. Therehe argues that the visitatioof the graves of benefitto both the visitor and the soaf the
deceasedf a righteous persois visiting the soubf a sinner, then théormer’s supplication could reduce the
punishmenof the latter. Alternativelyif the deceased led a righteous-ifer was a sairt-the visitoris setto
benefit from emanation (fay and mystical light#ir) by virtue of his contact with the sowlf the deceasedie
quotesin this regard aadith, “When you have difficultiesin your affairs, seek help from the inhabitanfs
graves.” For moreon Siwasi’s argument, see Ozturk, Islamic Orthodoxy, 363
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A Unique Vision for the Spiritual Path

That Qadizadelis were reading IbrTaymiyya’s and Ibn Qayyimal-Jawziyyds critique of
Sufism and employing the arguments against their own contempasagidsaordinary given

the intellectual milieun which this happens, impregnatasit was withHanaf, Maturidi and
Ghaalian thought. This said, their recourse these medieval scholars not difficult to
understand: Ibn Taymiyya and his erstwhile student had already produced one of the most
sophisticated and thorough critiques of Sufiarthe history of Islamic thought, attacking the
“errors$’ of heterodox Sufis from theological, philosophical and juridical anBlgsmore than

this, they were visionaries who had constructed, quite ingeniously, a model of mysticism
anchoredn the Sharia, the Sunna and the practice of the early Muslims - described quite
accurately,n the viewof this author,as neo-Sufism’- which obviously resonated with the
Ottoman puritans and provided the inspiration they neédledivocate their own adapted
version of thisasthey deemed appropriate for the seventeenth century.

As arguedby Fazlur Rahman, Ibn Taymiyya and llakQayyim demonstrated the
possibility of delivering Sufism from innovative practice whilst maintaining many of the claims
of intellectual Sufism and employing the whole range of essential Sufi termindlogy.
Developing on this further, Thomas Michel suggested that true Safsmderstoody Ibn
Taymiyya consist@ the believer stripping their desit@ do other than what God commands
andin directing the whole gamut of religious impulses dolgod—andit is in this sense that,
accordingto Michel, he and lbnal-Qayyim can rightly be called the first neo-Sufis. Says
Michel:

54 The term describes a new fooh Sufism, thoughto have emergeth the 17th century, which wde some
extent demysticised and also rooiadthe Qur’an andal-Bukhar’s al-Jami® al-Sahih. Accordingto Rahman,
widely consideredo have coined the termleo-Sufism was a fornof spirituality “largely strippedof its ecstatic
and metaphysical character and content, replaced by a content whichtlwag atse than the postulatethe
orthodox.” By “postulates of theorthodox”, Rahman meant the specific influeraféheulama’, who emphasised
upon the original moral factor and puritanical sedéntrol” in Sufism,‘especially atthe expensef the extravagant
featuresof popular ecstatiSufism’. Rahman, Islam,™ Edition (Chicago: Universitpf Chicago Press, 1979),
206. For moreon Neo-Sufism, see J.S. Trimingham, The Sufi Order$slam (Clarendon: Oxford University
Pres, 1971); Nehemia Levtzion and Jol®. Voll (eds.), The Eighteenth-Century Renewat Reformin Islam
(New York: Syracuse University Press, 1987); JohKoll, Islam: ContinuityandChangen the Modern World,
(New York: Syracuse University Press, 1982xhouldbe noted thain the earlyl990ssome scholars begam
guestion the postulated the neo-Sufi hypothesis, arguing titdaicked historiographical evidentesupportits
distinction between pogt8" centuryzarigas and their classical antecedents. Be®’Fahey and Bernd Radtke
have perhaps expended most effotthis direction. Although conceding that there rhagome semantic utility
in the term for describing certain new organisational phenomena thedrapin various areasf the Muslim
world in the 18" and19" century, they advised extreme caution when uiifag the intellectual contemtf these
phenomena. For their views, 988 O’Fahey, ‘Neo-SufismReconsidered’, Der Islam,70 (1993),52-87.

55 Rahman, Islant95.
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In taking not merely Sufi terminology but also the concepts of mystical consegsjshy interpreting
themin a manner consistent with the Book and Sunna, and by tracingighes ofthese concept®
the early shaykhs and the saleshows that the striving for God, the néedo beyond the minimum
worship of God whichs strictly prescribed, and the desire of the believer for a close individu
relationshipto Godin love is all not a novebr peripheral activityin Islam, but finds its roots the
prophetic message itself and the consistent tradition of the commidoitiever, he stresses that this
Pathto Godis notanunregulated spiritual domain where each teacher and sigdiegdto searchout
individual methods and beliefs, but they must constantly refer everythingtdodiok Book and the

Sunna; any departure from thsata deviation into errot

In the reformed Sufism of Birgilial-Aghisart and otherQadizadeli revivalists, thisis
precisely what was understoody the expression dfarigat alMukzammadiyya—the
Muhammadan Path. From the manuallakiqat alMuzammadiyya of Birgilito Majalis al-
Abrar of al-Aghisari, it is clear that th&)adizadelis also saw the necessity for spirituality, and
religious practice generallyp conformto the Shari‘a, the Sunna of the Prophet (which for
them meant being based strictly upon the Hadith tradition) and the pratttbe early
Muslims. Above all, they sought position the personality of the Proplag¢the fore of their
system, effectively creating a model of authonityvhich sainthood and religious leadership
would be predicated on the imitation of the Prophetic archetypetoNbat confused with the
Muhammadan paradigm ofakim al-Tirmidhi and those of his school, whose system entailed
a substitution of a God-centred mysticism with a prophet-centred’ an¢ghe system oél-
Adhisart and hisQadizadeli comrades attention on the Prophet clearly maaamphasis upon
the Sunna before anything else. Ultimately, they sought a rapprochement betwstenitae
andhadgga (spiritual reality), which they believed could only be achieved through close study
of the religious observances of the Propdsatecordedn the sound traditionsi¢:af). In al-
Adhisart’s case, this explains why he constructed thezaal-Abrar asa commentary on the
Masabih al-Sunna of the gre&hafit Hadith masteral-Baghawi. Only from the Prophetic
tradition could there follovan authentic model of imitatimuzammadi, and spiritual practices
which could notbe justified by the texts of th&ur’an andkadith wereto be condemneds

innovationsNo existing Sufi order could provide all the resources that such a vision required,

56T, Michel, A MuslimTheologian’s Responséo Christianity: lbnTaymiyya’s al-Jawabal-sahih (Delmar, New
York: Caravan Books, 198433.

57 Onthis see S.H. Nastr, Sufi Essays (LondBnAllen & Unwin, 1972).
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not even theNagshbandis; and so, towards realizing their vision, tR@dizadelis drew
inspiration from the thought system of the ti#anbai masters.

While it is significant thatal-Aghisart and his fellowQadizadelis drew inspiration for
their vision of the mystical path from Ibn Taymiyya and HWQayyim, it is importantto
recognize that their vision for the spiritual path was itself a recasting of the system tfithese
Hanbat giants—soin the system of th@adizadelis, dialectical theology (kaim) maintained
the placeit enjoyedin other $aicta-centricSufic formations. Th&adizadelis were staunch
advocates oMaturidi theology and wertb considerable lengttie defend the kaim tradition.

In this contextal-Adhisari is particularly severe towards those who claim mystical revelation

without having been trained kalam-theology:

Whoever busies himself with remembrance (dhikr) and spiritual exe(cig@ga) before learningf

the science of kaim that degree by which his creisadnadeto be sound andh accordance with Ahl al-
Sunnawa’l-jama‘a, and by which heanprotect himself against the uncertainties of the heretics; and
[who learns] of the science of Jurisprudence that amount which causesdnstadbe sound anth
accordance with the immaculate Law (al-sfeaal-murahharg; it is probable that there will occto

him what seem® be the unveiling of some things or [that he withesses] unnatural phenddngmig (
al-‘ada) by virtueof his spiritual exercise or the deception of Sat#tms sort of thing has been narrated
from some of the spiritually trained disbelievers. Thus, he may believi thfa sign of] sainthood

and a miracle, wheim factit is a trap and self-deceitanything but sainthood andraie miracle’®

Therefore, kaim would be the key markef separation betwedpadizadeli Sufism and
the Sufism envisageby Ibn Taymiyya and Ibral-Qayyim—the parting of ways, like that
describedy Khidr to Miisa (Q. 18:78). Whereas for th#anbai theologians there was always
a struggldo conceal contempt for kah-theology,in the system of the Ottoman purists dal

was a discourse they simply would not be preptveelinquish>®

Conclusion

The centrality of Sufisnmn the thought of Amadal-Rami al-Aghisar1 is beyond doubtHe is
adamant about the necessity for every Mustirbe engagedn personal spiritual struggleg
is clear about the place of mystical exercise and theirghays for achieving spiritual

ascension and unlocking direct knowledgeatifa) of God; heis unyielding about the

8 Majalis al-Abrar, f. 6v.
59 For more about the rotsf kalam in Qadizadeli thought, sed. Sheikh,“Taymiyyan Influences”, 19-20.
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essential need for a guiding shaykh who might sase representative of the Messenger of
God, ensuring that a disciple succeidtheir aim while on the spiritual path. FalrAghisari,

the shaykhs a medium connecting the discipéethe spiritual world, and above all, a medium
connecting the discipl® God.

The centrality of theNagshbandi Orderas a sourceof inspiration foral-Aghisarr’s
approachto the spiritual path has also been brougHight. Al-Aghisart has a preference for
silent dhikr, extols the virtues ofibira, is emphatic about the status and role of the shaykh,
and highlights the need for a shayichhave attained spiritual perfectionafiil); all these
elements are identity markers of thagshbandi path. Yet, for all that the autochthonous order
permeatedhl-Aghisarr’s system, there remains one crucial differentiating feature that makes
his system anything but conventional within the Ottoman milieu of his &in&ghisari read
Ibn Taymiyya and Ibn Qayyiral-Jawziyya, integrating certain aspects of their vision into his
own. In their works, he found a sophisticated critique of what they considered heterodox Sufi
practices and practitioners which he fmeffective useén his own critique of Ottoman Sufism.
Beyond this, he adopted their vision for a Sufism anchioré¢de Shari‘a, the Sunna and the
understanding of the early Muslims project aptly describday Rahman, among otheias
Neo-Sufism. Here lies the potentiathostimportant finding of the present study. But the study
also emphasizes the need foresexamination of IbriTaymiyya’s early modern intellectual

legacy, whichis too often ignored or underestimated outsigkhhabi Islam.
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