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ABSTRACT

This is a study of the teachings and practices of the Halvet-
Cerrahi sufi order and the place of the order within Islam and in
the secular Republic of Turkey. S

A brief introductory chapter outlines the legal and constitutional
position of sufi orders within the Republic of Turkey and records
the research methods adopted. Attention is then turned to the way
sufism developed, the place that 1t now occuples within the

religion of Islam and how some leading commentators account for itis
existence. | |

The study then notes the history of the Halveti Order, looking at
the credentials of its fourteenth century founder and following the
progress of this major order and some of its many branches before
focusing directly upon the Jerrahi branch from its eighteenth.
century origins to the present day. In view of their predominant

role, the emphasis throughout this part 1s on the sheikhs who
directed the affairs of the order.

The underlying ideas of the Halveti-Jerrahis are discussed Iin a
chapter entitled ®"The Sufi Path" - the path whose proclaimed
destination 1is union with God. This chapter indicates where

Halveti-Jerrahi path takes devotees through territory not entered
by by ordinary bellievers.

Sufis require a guide along this path, and the next chapter
examines in detail the role of the spiritual guide and includes
reference to the two Halveti-Jerrahl sheikhs who have been 1n
charge of the order during the course of research for this thesis.

Rituals practised by members of the order go beyond the rituals
common to all Muslims. In the chapter devoted to this topic the

rituals sre listed and details are given of the teachings of the
order with regard to these obligations.

The order's spiritual guides give detailed instructions to devotees
not only on how they should perform their rituals but also on how

they should conduct their lives . The order's teaching on social
and political matters forms the subject of a separate chapter.

The study concludes with a discussion on the sociological

categorisation of sufl orders and then points to aspects worthy of
further study,
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NOTES ON THE TRANSCRIPTION
AND

PRONUNCIATION OF TURKISH WORDS

Except for those with an established English form,

Turkish words are given in the text in modern Turkish

spelling.

The Turkish alphabet is phonetic and presents few

problems, but readers unfamiliar with 1t should note

particularly the pronunciation of the following letters:

€ = 1s pronounced like the English j in jam;

¢ — 1is pronounced like the English ch in church;

g - 1is always pronouncéd hard like the English g in gun;
§ - aftere, i, 8 and G 1is pronounced like the

English y {in yes, after a, 1, o or u it

is silent and serves only to lengthen the
preceding vowel;

i - 1is pronounced like the English { in fit;

1 - 1s pronounced rather like the English {1 in fir
6 - 1is pronounced as it is in German

$§ — 1is pronounced like the English sh 1in ship




i - 1is pronounced with the lips forward and rounded as in
the French tu,.

A circumflex over a vowel denotes a slight "y* sound
between it and a preceding g, k, or 1. Otherwise the

circumflex serves to lengthen the vowel.
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CHAFTER ONE

INTKODUCT ION

The Halveti-Jerrahi is & suti order
whose main centre is .in  Istanbul. The ocrder
which was Founded during the Ottaman Empire
remains active ta this day, with adherents in
Eurcope and to a far greater extent.in the United
States. The present study concentrates on the
arder within Turkey, examining 1its history,
beliefs, teachings and ptrractices. .-

In the secular Turkish Fepublic of
today, religion remains a sensitive and a
contentious issue, both politically and sccially.
For most of the pericd of my research Sufi
activity was proscribed by Turkish law. Although
the relevant articles of the Penal Code were
rescinded in April 1991, the Constitution still
declares secularisnm to b e an irrevaocable
characteristic of the Republic (see Articles 2 and
4) and praohibits any attempt to make religicon the

basis af the government system (Article 14). All

e




expressiaons of religicus sentiment are closely
monitored by the state, particular note being

taken of the speech and action of religicus groups

which deviate to whatever extent Ffrom sunni
Orthodonxy, the dominant Islamic Orthodoxy in
Turkey. Sufi Orders, despite aften being

tolerated by corthadox Sunni Islam, cannot be

described as part of orthodox Islam in any strict

understanding of that phrase. In Turkey, while
Islam was merely dis—established, the Sufi Orders

were actually proscribed by law. Sufi QOrders

have aften been depicted by the champicns of

secularism as reactionary movements which will

'ﬂ-.'r'.r

seek to overthrow the secular .state_ and ~ to

—

establish a truly Islamic-smciety and polity 1in
Turkey. The result of this has been a lasting

suspicion and mistrust of the Sufi Orders among

Turkish seculariste and intellectuals. Some Su+fi

movements in  modern Turkey could be seen as

looking for the coverthrow of the secular state and

the establishing of an Islamic one, but this is

not true, as 1 shall show, of the Jerrahis. The
present Etqu thus has a relevé;;e ta the social
and political development of Turkey and to the
preconceptions, aoften unfounded, o f the

intellectual elite within Turkey regarding Islam



s

and the Sufi Orders.

The word "“"modern" as it appears in the
title 2 f this study perhaps geeds S IMe
explanaticon. I do not intend this word to dencte

any particular periocd in history with a specific
cddate at one end and today at the other. This
would be inappropriate as the primary focus of
this study is not historical. Father I have 1n
mind to present a picture of the Jerrahis as they
may be encountered by visitors to Turkey both

today and in the past decade or so.

; -
These visitors include adherents aof.the

... -

order from Eurcpe, Australfé' and especially the
U.S.A who eagerly embrace the opportunity to come
to the "fountainhead". This internat;ohal - and
more specifically 'western'_ - dimensicn of Ehe

crder is important to the Jerrahis: it enhances

)
"

their prestige “within  Turkey (a country
inordinately impressed by expressicns of Western
approval) and in the past may have made the
authorities particularly wary of invoking.the law
and interfering in their activities. The Jerrahi

groups cutside Turkey are nourished by visits from

as well as to the leadership in Istanbul. As 1

[ iy
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have not had an opportunity to visit these groups
and discover the nature of their membership, this
study is concentrated on the order in Turkey.

The method adopted for this study was
first to review the existing literature and then.
with the benefit of the background thus obtained,
to meaet members and leaders of the aorder, discuss
with them its teachings and practices and observe

these practices myself as a participant in their

meetings,

The intenticn throughout this study is
to focus mainly on  the religiocus beliefs and

Ll

practices of the Jerrahi. This 1s not ﬁéant in
any way to deny that there is alsoc a social and
economic aspect, for some, to membershib of a sufi

crder. For some Jerrahis, indeed, the social and

gConomic aspects of membership may be dominant.

.

I am convinced, howaver, that for mast Jerrahis

the religious mu£ive for membership is primary.
While concentrating on the religious aspect of the
order ‘s teachings éhd activities, I shall use the
Jerrahi’s own sources, bath publ ished and
unpublished, in an attempt so far as is possible

within the bounds of an academic study, to allow

- —
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Funeral of Sheikh Muzatter 0Ozak

1984 the staunchly secular Turkish daily Cumhuriyet
i concern because large crowds of dervishes and

[ n
xpressed
*;ym;)sittair;r‘frf; at the funeral of Halve
zak flouted the legal

TArD 1n F:u‘:}} e .

ti—-Jerrahi Sheikh Muzaftfer
prohibition agalnst wearing religious
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the Jerrahis to spealk +or themselves.

THis study 1is somewhat unusual in that
Sheikh Muzaffer Ozak, who had been the sheikh of
the arder in Istanbul for almoast twenty years died
during the course of the research. Though I was
not in Turkey at the time of his death, I was able
ta vieit the carder both under the leadership of
Sheikh Muzaffer and under that of his successor,
Sefer Baba. The changes I abservediin the order
under the two men were of considerable interest
and will be discussed within the main body of the

study. This does represent, however, an aspect
~

of this study which is pot replicated -in many

studies of sufi orders.

12
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CHAFTER TWO

ISLAM AND SUFISM

It would be a mistake in a work such as
this to discuss Sufism and the sufi orders without
making reference to the relationship between
sufism and Islam itself. Is sufism a growth out
of the main body of Islam or is it an entirely
foreign body? If the latter, how did it come to
establish itself within Islam as strongly as 1t

seems to have done? <

Adherents ta the ‘ball of string’ theory
of history once looked for the crigins of sufism
beyond Islam. This historical theory held fHaE
similar events or movements @usﬁhbe dqrived from
each other or from a Common cause. This ;iew Saw
no possibility of two similar things coming about
totally independently. For these reasons, as
Sufism was the mystftal element within Islam, it
was thought that it must be derived from and

heavily influenced by the mystical traditions in

Christianity, Judaism, Buddhism and so on. This

™ .
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theory no longer holds much influence as scholars

have come to see that most religicous traditions

have their mystical and spiritual element and that
mysticism and spirituality would seem to be

elements intrinsic to the religious quest 1tselft.

We may begin by seeking to establish

what the word Sufi means. Abu Bakr al—-Kalabadhi,
wh  probably died at PBukhara in. w89/995, (1)
reports the cpinicn o f some (unspecified)
authorities that the Sufis were so called because
they were "in the first rank (saff)" among Muslims

due to their having focused their désires upen

b Y

'-“__- -

God. (2) Somewhat similar in implication to this
derivation 1S that attributed to BRBishr ibn
al-Harith, who regards the word as referring to

[ — ’ . -
"one vhose heart is sincere (saftal)” towards

AN explanation offered by many Sufis 1is

.

that the word is to be derived <From §U+1Yas

‘purified’ or ‘chosen as a friend’ by God, which
would give the Sufis the nature and status of an
elect group. (4) These implications shaul& alert
us to the fact that the derivations offered above
may well represent the truth of how the early

Sufis saw themselves, rather better than they

= el
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represent an historically accurate philology.

There is a superficial resemblance
between the term Sufi and the Greek words Sophos
or Sophia meaning Wisdom. This 1is generally
regarded as little more than coincidental and any

suggestion that Sufi may be derived from these
Greek words should, according to Gibb, be regarded
as "quite Fanciful®. (3) In supporting this
contention Stoddart points out  that the Greek
letter Sigma is reqularly rendered into Arabic by
the letter sin, and not by the letter Sad as 1in

Sufirs though it is interesting to note, as

Stoddart does, that much later Turks traﬁslitered

-y ‘ﬂ_‘ -

Hagia Sophia as Aya Sufiya replacing the Greek

sigma with the Arabic sad. (&)

Al—-Kalabadhi also reports that some hélq

that the term Sufi was applied fa individuals

because they had certain qualities possessed by

the people of the bench (suffah).(7) These
pecple of the bench were a group, to our knowledge
informal, 1living aE the time of the ‘Prophet

Mubammed, who were "poor, exiles, having been

driven ocut of their abodes and possessions®,. (8)

15



Al-Kalabadhi also offers the explanation
that pecple were called Sufis because of their

custom of wearing garments made from WSl

(Suf). (2 FRather than wearing soft, fine

Qarments "t give delight to the soul" they
dressed sclely to "hide their nakedness"
contenting themselves with clothes made of course
woagl. (10) This is the explanation most generally
accepted by western scholars. (11) The wearing of
such garments carried with it the implicatianﬁ
both of personal- penitence(i2) ant of the
renunciation of worldly vanity and luxury.(13)

By the fourth century, Gibb reports, the wearing

of waoollen garments had become the usual garb of
. ~

b

-“":\ -

Sufis in Irag, and the term wés 'cammunly applied
to all mystics. (14) Al-Hasan al—-Rasri, (13) keen
to emphasise the early origins of Sufism, 1s
reported as saying that he has known saeventy of
those who fought at  the ba£t1gh of Badr, 624
A.Dey (14) whése cldthes were made ‘Bnly ot
wool, (17) This.last remark reflects a desire to
trace any element back as far in Islamic history
as possible, pre{er;bly as far as the life time of

Mubhammed, i1n crder thus to legitimate it. We

shall meet with this tendency again later. (18)

-
-

—rim o ray el e




From the above emphasis an waollen
garments it will be clear that the early Sutfis may
probably more strictly be regarded as ascetics and
quietists rather than mystics in the +91195t sense

of that word. (19D Such an attitude of warld
negation may be seen to have developed quite

naturally from the emphasis in early Islamic

preaching upon the imminence of the Day of

Judgement and the torments of Hell. (20) The
early Sufis would express their - asceticism in

other ways, naot only in the wearing of woallen

garments. They would eat only sufficient food to
allay their hunger,(21) leading them to be known

in Syria as "Starvers". (22) Whilst this  way _of

u Ty,

‘-q._‘

life may have been admired by some, 1t was derided

by others. Sari al-Sagati describes the Sufis

as follows:

Their food is the food of the sick,
thE}r sleep is the sleep of the drowned,
their speech is the speech of fools. (23)

™

Y.

When someone asked Abu Ali al-Rudhabari

LY

who was a Sutl, he replied that they were‘ pecple

who, having overcome their desires for the world,
were journeying "in the pathway of the Chosen . One

CMubhammedl®. (24) This Islamic character of the

17



Sufisc was also referred to by Yusuf ibn al-Husayn:

There is 1in every community a chosen
band, and they are the agents of God,

concealed by Him from His creations: if
there be any such in this [lIslamicl
community, they are the Sufis. (L3)

Thus in modern scholarship, and in what follows,
the term Sufi is restricted to those mystics who

profess the faith of Islam. (26)

We shall see later that Sufis claim that
their teachings have come down in an unbroken line

from the Prophet Muhammed and his Companicans. (27)

However, within Islam generally the life and work
of Muhammed, though undoubtedly important, is less

significant than the BQur’'an, the very word of qu.

T

h‘_‘ ™ -

Can any trace of what would come to be regarded

as Sufism be found in the ur ‘an?

Not sSurprisingly, the Sufis have arguéd¢

that it can. An excellent over-view of Qur ‘anic

passages thought to bear a Sufic interpggtation

has been provided by Khadige Karrar al-Tayyib,

upcn  whose work the following is based. (28)

L

Thaugh the Sufis were generally much impressed by
all passages 1in  the QGur'an emphasising the
eplendaur, majesty and omnipotence of God,

including those passages drawing attention to the

I —lly,

18
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wonders of nature as evidence of God's powers, &

small number of specific references were seen as
giving particular support to the Sufi case for
Islamic authenticity. Farticular menticn may

be made of the following:

To God belong the East and the West;
withersoever you turn, there 1s the Face
o f God; God is All-Embracing,
All-Knowing. (29)
This verse, in addition to reinforcing the
percepticn of God as the owner and foundation of
all creation, bears two important implications.
The first is that God may be glimpsed through His
creation and that he may be thought of as being
Present in some sense in all things. It could

Alsc be regarded as conveying a sense of the

immanence of Gad., This latter is equally

stiressed by another Cur ‘anic verse:

”? indeed created man; and We know what
his soul whispers within him, and We are
nearer to him than the jugular vein. (J0)
This implication of an in-dwelling God, close to

the individual, makeg possible the quest for a

personal  relationship with God, so necessary for

the mystics, which would be inconceivable with a
more traditionally Islamic picture of God as an
cmnipotent and omniscient being far removed from

direct contact with the believer.



h‘

This nearness of relation between man

and God is further emphasised in & Hadith Qudsi,

the so-called Holy Traditions, where we read:

1 am his hearing with which he hears,

and his sight with which he sees, and
his hand with which he smites, and his

foot with which he walks. (31)

Though evidence for a Qur’anic and even hadith

authority for mysticism within Islam may be

regarded as suspiciously weak in places, 1t was

nevertheless sufficient to save the Sufis from

condemnation as innovators.

The immediacy of mysticism creates gquite

& contrast with the transcendent emphasis of
Islam. A God who could be loved, and who would

love in return, could be contrasted with a God who

could only be feared and cbevyed. In Islam God
was mediated to the believer by His Word in the

Qur’an, in Sufism God was mediated to his devotee

by means of direct experience and the agency of

individual believers with special powers o f
intercession. How, we may ask, did this contrast
come into being? How could sufism develop ocut
of so strict a monotheism as early lIslam? Once

such a development had  taken place, how could the

resulting tensions be held in check without

20



splitting the Islamic community gpart?

Samuel Andersaon, writing in 1923,
ascribes the popularity and success of Sufism and
the ©Su+ti Orders as being due to dissatisfaction
among believers with the normal forms of Islamic
worship, such as the daily pravyers. (32) This
cannot be a full answer ta the problem. In many
Sufi Orders there is emphasis on the correct
performance of these ritual acts which would
surely not be present if dissatisfaction with them
were the méin impetus behind Sufism. Still more,
Anderson‘s argument fails to take account of the
growth of institutions and beliefs in Sufism, such
as the acceptance of saints. It would surely
have been possible to develop other forms of

worship than those in mainstream Islam without

needing to introduce notions of saintship so

toareign to Islam.

Gellner offers a more sophisticated

explanation which can carry a great deal more
weight than will be supported by Anderson’s
conjecture. This "pendulum swing" theory of the
criéing and growth of Sufism vie—-a-vis Islam 1is

based on  the work of the philosopher David

21
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Hume., (33) Hume postulated a tendency for
societies to ascillate permanently in  their
religious views, beginning with polytheistic
views, which develop into monotheistic cnes, and

return again to polytheism. (34)

Hume’'s philosophical work was developed
by Cellner into a predominantly scciclogical
picture of these two extremes. These two
"eyndromes of characteristics" as Gellner calls

them may be ocutlined as follows. Syndrome P

consists of:

Strict Monotheisms

Furitanism;

Stress on scriptural revelation and
hence literacy; |

Egalitarianism between believers;
Absence of special mediation:
Minimization of ritual i mystical
extravagance:lsicl

Stress on the cobservance of rules rather
than on emotional states. (3I5)

This 15 in contrast to a syndrome of

Characteristics which Gellner labels C:

Tendency towards hierarchy both in this
and the spiritual world:

A multiplicity of spirits, priests and
ritual specialists: .

Incarnation of religion in symbols or
images rather than in the written word:
Tendency towards profusion of ritual

practices and forms rather than
moderation and sobriety;

lLoyalty +towards a persanality rather
than respect for rules. (36)

Gellner further suggests that syndrome P is

22
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favoured by an urban setting, with syndrome C
flourishing mare 1in a rural environment. (37)
These two syndromes represent types and may occur
within the same religicus tradition at different
times and in different places. Taken as a whaole
Gellner suggests, Christianity would most often

conform  to syndrome ©C with Islam most often

conforming to syndrome F. (38)

Within Islam positions approximating to
both these syndromes may be found. The educated,

urban Arab saw Allah as a distant omnipotent God

mediated through the Qur‘an and the Law. In the
more popular tradition, the believer finds himself

In need of a religiocus adept who attempts to

mediate the reality of God by means of more direct

experience. (39)

These syndromes must not, of course, be
thought of as a simple dichotﬁmy. They are,
rather, the two ends of a spectrum. Indeed there
were within Sufism two extremes, commonly referred
to as ‘sober’ and ‘drunken’, ranging from the
nearly corthodox ta the more ecstatic and extreme.
Junaid of Baghdad was a prominent early member of

the ‘scber’ tendency within Sufism, seeking as ke

23




did to contain the ecstasy of the mystics within

the framework aof orthodox law. (40)

- Two representatives only  from the
‘drunken’ school of sufism will be needed to give
a Fflavour of the extent of their divergence +from
their ‘sober’® brethren. Abu Yazid al-Ristami,
for example, 1is reported to have claimed to be
"part of God" and thus, lacgically speaking, above

Jelamic law. (41) More famous still among drunken

sufis is al-Husain ibn Mansui- al-Halladjy.

Al-Hallad) was put to death for, in the eyes of

tha arthodox ulema, equating himself with God when
he said: "I em the creative Truth (fana al

Hagqql". (42) Though there is some suggestion that
the crime for which he was executed was not saying
this, as such, but saying it publicly for
consumption by all the pecople; (43) this must be
considered little better than a legal nicety,
especially Jfor al-Halladj. Al—-Halladj had his
hands and feet cut off, was hung on a gibbet for
two days prior to being decapitated, his body was
then sprinkled with 0il and set on fire before his

ashes were thrown into the river Tigris from the

top of a minaret. (44)
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Given the Ffact that beliefs in saints

and other such beliefs and practices of sutftism

which Flew in the face of QOur‘‘an, hadith and
Orthodox Theology did develop within Islam, an

explanation must be found for the ability of Islam

to prevent these new ideas from splitting Islam

apart. (439)

The reconciliation between these two

traditions, orthodox Islam on  the one hand and
sufism on the other, was due largely to the life
and work of ocne man. Abu Hamid al-Ghazzalli, who
died in 1111 A.D.,(4é) succeeded in forming a bond
betwaen the two traditions which has proved
permanent. (47) Boarn in Tus in Khurasan, in what
is now Iran, in 1053 A.D. Ghazzali was appointed
at 33 years of age to the position of Frofessor in
the newly established academy for FReligious
Studies in Baghdad. (48) Despite extensive
studies of theology and philosophy including the
natural sciences,(4%) Ghaz:zali remained of "a
restless, self-questiconing temperament". (S0) Yet
his considerable intellectual achievements meant
that the corthodoxy of al-Ghazzali was beyond
reproach. This would be important when he later

turned his attention to Sutism.

25
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After a sericus moral and psychological
crisis, at the age of I7 Ghazzali gave away his
wealth and began to look seriocusly at  the su+ti
path, (31) For the next ten years he lived the
life of a sufi seeking mystic truth with the aid
of solitude and ascetic practices, though he
experienced ecstatic states but rarely. (S52)
Al—-Ghazzali sought:

the revitalisation of the Shari‘a ...by

re-injecting into it the altruistic love

and pietism of the Sufis. In this bhe
succeeded... largely because his

credentials as...a formal thealogian
werae impeccable., (33)

So it came about that Sufism grew up
within Islam, eventually coming to be accepted as
& part of the Islamic traditicon. True, from time
Lo time certain sufis, certain beliefs, and

certain practices would come under suspicion from

the oarthodox authorities. But in general, from

the time of al-Ghazzali, Sufism had become an

accepted part of the world of Islam.

26




LA

CHAFTER THREE

HISTORICAL OQUTLINE OF THE HALVETI OKDEF

All religious movements have a
beginning, the trick is to know where that
beginning is. How far back into the tangle of

history should the roots of a movement be traced?

LINEAGE OF THE HALVETI-JERRAHI TARIKAT

This uncertainty is present in a study
of the Jerrahi tarikat. The apparent origin of
this worder is to be found in the life of its
founding saint, Nureddin Mehmed Jerrahi. But
this order is regarded, not least by the members
themselves, as a branch of the larger Halveti
LArabic: Fhalwatiyval tarikat. For this reason
i1ts development may be traced back to the +ounder
of the Halveti order: Ebuabdullah Siracuddin Omer

bin Ekmeluddin Geylani el Ahci el Halveti (d. 700

A.H.) . (1)
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In the Islamic world all such tarilkats

are provided with a line of antecedants stretching

hack to the time of the Frophet Muhammed and his
caompanlions, This chain of 1individuals 1linking
the founder of an corder with the Prophét is known
as a Silsila. (2) In theory 1t supplies a
complete list of names +illing the time which has
elapsed from the death of the Frophet down to the
lifetime of the founding saint, though often all
or part of this chain may he a "pmious
fabrication". (3) Nevertheless, the Silsila of a
tarikat is of considerable importance and cannot
bhe neglected entirely. For convenience the
origins of the Jerrahi mrdér may be considered 1in

twa parts with the birth af Halveti forming the

mid-point between the two,

The Halveti Silsila is as follows:

1) Muhammed Mustafa (d. 12/632), L[The
Frophet ]

=) - Ebul Hasanenyn Aliyyul Murtaza
Radiyallahu LImam Alil (d. 40/6460) ,

<) Seyyid’uttabiin Ebu’s Said Hasan Ein
Yesar El Rasri (d. 116/7729) ,

4) Es Seyh’'ul Elmai Habib~i Acemi (d.
15&/774) , -

=) Es Seyh’'ul Kebir Ebu Suleyman Davud
bin Nasir‘ut Tai (d. 165/7&3 ?),

&) Es Seyh Ebul Mahfuz Ma‘ru< Miyyul
Kerhi (d. 200/8164),

7) Es Seyh Ebul Hasan Seriy‘us Sakati
(d. 253/8358), '

8) Seyyid’'ut Taife Ebulkasim Juneyd bin
Muhammed ‘ul Bagdadi (d. 297/7210) [better
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known as Juneyd of Baghdadl,

7)Y Es Sevh Ebu Ali, Ahmed Memsad’'ut
Dinuri (d. 299/912),

10) Ebu Abdullah Muhammed Dinuri (d.
—70/980-981) ,

11) Muhammed Amaviyye bin Abdullah’ul
Rekri (d. 380/990-9%1),

12) Es Seyh Ebuha+ts Omer Vecihuddin el
Kazi Bekri (d. 530/113548),

13) Es Seyh Ebunecib Ziyauddin
Abdulkahir‘ul Bekriyy‘us Suhreverdi (d.
o963/1168),

14) Es bSeyh Eburesid Futbuddin® ‘ul
Ebheri (d. 622/1233),

15) Es Seyh Ruknuddin Muhammed Nuhas ‘ul
Buhari,

16) "'Es Seyh Sihabuddin Muhammed ‘ut
Tebrizi,

17) Es Seyh es Seyyid Cemaluddini Sira:zi
(d. &52/71255),

18) Es Seyh Ibrahim Zahid Geylani (d.
681/1287),

19) Es Sevyh Sadudd1n-1 Fergani,

20) Es Seyh Kerimuddin Ebi Muhammed
Ibnunur el Halveti (d. 670/1271-2),

21) Pir Ebuabdullah Siracuddin Omer bin
Es Sa2yh Ekmeluddin‘ul BGeylani el Ahci el
Halveti (d. 750/1350).(4)

An alternative version of this Silsila omits 11)

Muhammed Amaviyye bin Abdullah’ul Bekri. (5)

In the Silsila given above there 1s a

remarkably large difference in the dates given for

the deaths of numbers eleven and twelve. The gap

1s s0 large as to make it almeast certain that

number twelve in the list would not have been

alive to receive instructiocn from number eleven

before the latter’s death. Naturally the

alternative version of the Silsila which omits

numbher eleven makes this gap greater still. Such
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a gap in the Silsila may suggest that the names of

emme individuals have been omitted or lost from

the list.

Some terms which appear in the Silsila

cught to be explained at this point. These are

the two honorific titles of Seyh (or Sheikh) and

Fir.

The title o f Fir (62 is correctly
employed to dencte the founder of a Gufl orders:
as one of my contacts among the Jerrahi put it, "a
Fir is a Sheikh who founds a tarikat“. This
reflects the modern usage but in old FPersian,
whence the term comes, it carried a similar range

¥ meaning as the word Sheikh had in Arabic. (7)

Earliest usages of the word Sheikh were
based in the tribal and kinship system of ancient

Arabia. (8) Originally it referred to  "aged
relatives...the patriarch of the tribe or family"

and simply meant "one who bears the marks of old

age". (7) Today the title is applied to men of

religiocn without reference to age and is
particularly used to distinguish the current or

past leaders of a Sufi order. Among the Jerrahis
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the term is not necessarily restricted to the
acknowledged head of the order. For example the
current head is Sheikh Sefter, while the senicor

representative of the order in the. U.S.A. is

Sheikh Tosun Bayrak.

Cne other term should be mentioned here.

Al though the term is not used in the Silsila
many of the individuals in the list would today be
referred to by the Turkish term Veli (Arabic:

Wali). (1) The waord is derived from the Arabic
root Wala, to be near, and Waliya, to rule, to
praotect somecne. In common usage WKHali means

praotector, benefactor, friend and companion and is

Aleo applied to close relatives.

In the QGur‘an the term cccurs in three

places, In the <first of these it bears the

meaning of "a near relation":

And  keep not thy hand chained to thy
neck, nor cutspread it widespread

altogether, or theou wilt sit reproached
and denuded (17:33)

referring to the near relation whose murder
demands vengaance. Secondly it occurs with the

meaning of a friend of Gaod:

Surely God’'s friends - no fear shall be
o0 them, neither shall they sorrow
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(10:62) .,
Finally, when applied to God, it carries the
meaning of friend of man:

God is the protector of the believers;

He brings them forth from the shadows
into the light. (2:257) .

When the word is used in a religicus
context 1t corresponds very well with the English
ward Saint. (11) In Christianity saints are not
to be venerated in themselves, but rather as

possible "channels ot grace"” between the
worshipper and the divinity. (12) The general
view of saints in the Christian world is that:
the practice of hercoic virtues and the
accomplishment of miracles before or
after death are requirad criteria in

canonization procedures...al though

popular opinion may place more emphasis
2N miracles. (13)

In Islam aleo the saint is believed to

have the power to work miracles, though in popular

belief the miraculous powers of saints have tended

to become specialised with individual saints

coming to be regarded as being particularly
successful at tackling specific problems. (14)
Hud jwirl credits the saints with the go?ernment of
the universa, though such powers as they possess

are regarded as a gift from God rather than being
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due to= the persocnal efforts of the saint. zft is
by the blessing of the saints that the rain +alls
and by their purity that the flowers grow. Thelr
spiritual influence can secure victory in battle.

Not only does the saint possess these powers but
e is also credited with having considerable

influence with God and is thus often approached as

an intercessor or intermediary between Allah and

the worshipper.

There are always saints on earth, though

they themselves may be unaware of their sanctity.
Indeed some saints are not even visible tao the
martal eye. One common theory holds that there

are always four thousand saints in the world.

Some  saints are aware of their special status and
may, an cccasion, act together,. These may be

arranged into a hierarchy as follows:

1 Kutb ar Fole.
2 Nukaba

4 awtad

/7 abrar

40 abdal
<00 akhvyat.

Some famous Sutis, such as Juneyd of Baghdad, have

heen called the Kuth af their particular age.

This hierarchy exists in different forms
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in different narts o f the Islamic world.
D'Ohssen gives an example of a ranking for Turkey
in which thgre are always 336 saints living on the
earth at any one time. (15) These are divided

into seven degrees as follows:

1 Ghawth a‘zam - "the great refuge",
1 Kutb, who serves as the Vizier of
the above,

4 awtad - Fillars,
- Ucler,
7 Yediler
40 Kirklar
200 Ucyuzler
On the death of the Ghawth a‘zam the Kutb moves up
to take his place. He in turn is replaced by the

most pure reprecentative of the next category, and

SO QN .

Ibn al-Arabi has a special theory of
saintship which holds that all the prophets are
also saints, but that the saintly aspect of these

individuals is higher than the prophetic

aspect. (16) Muhammed, in his capacity as Seal of
the Frophets, is superior to all other praphets,
but there is also a Seal of the Saints who is to
Saintship what Muhammed was to prophecy. By his
own estimation Ibn al—-Arabi is this Seal of the
Saints. Needless to say this novel idea is

thoroughly unorthodox.
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Goame saints are great mystics or the
founders of Sufi orders.(17) These saints are,
quite naturally, greatly venerated by the members
of their orders. However, the woarship of saints
is not approved in the QGur’an and indeed runs
caontrary to Islam. Devaotees of individual saints
must draw a line between respectful veneration and

the actual warship aof a saint.

The qualities needed by a Muslim Saint

have been summarised by Nicholson as follaws:

Neither deep learning in divinity, nor
devotion to good works, nor asceticism,
nor moral purity makes the Mubhammedan a
saint; he may have all or none of these
things, but the only indispensable

qualification is that ecstasy and
rapture which is the outward sign of
'Passing away’ from the phenomenal

selft. (18)

In Islam there is no formal procedure for
proclaiming an individual a saint as there is a
pnrocess ot canonization in Christianity. (19)
Thus the recognition of a Muslim saint is more a

matter of the saint attracting popular support

rather than fulfilling certain conditicons such as
those laid down in Canon Law for Christian Saints.
The designaticn of some individuals as saints is

less a matter of chance however. For example

biographers of Garib Nawaz (Chishti) say that his
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ﬁainﬁship can be open to no doubt because aon  his
death miraculous writing in Arabic appeared on his
forehead. "It read: "The lever of Allah died 1in

the lave of Allah". (20} Naturally this dispelled

any lingering doubt concerning his status.

In an unpublished document prepared by
the Sheikh of the Jerrahi order in America & much
abbreviated version of the Silsila listed earlier
1s given. (21) The individuals thus singled out
were: Imam Ali, Hasan Basri, Juneyd of Raghdad

and Suhrawardi. As these men are singled out +for

special attention by the Jerrahis some further

information on each in turn might be appropriate,.

Ali Ibn Abi Talib, the cousin and son in
law of the Prophet Muhammed, was and remains one
of the most important figures in Islam. {(22)
Whether it was he or Abu EBakr who first followed
Khadidja’s lead(23) in believing in the prophetic
mission of Mubammed was a much disputed point in
garly Islam. (24) At the cutset of Muhammed’s
mission All would have been cnly ten or eleven and

was 1living with Muhammed and Khadidja because

Ali's Father, Abu Talib, had fallen into
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poverty, (29}

During the Medinan period Ali married

the daughter of Muhammed, and with . his wife,

Fatima, had two children. (26) These children,
Hasan and Huseyn,(27) became early victims of
disputes between Sunnis and Shi‘is and are much
venerated in the Shi’i tradition. During
Fatima’'s lifetime Ali took no other wife, as
indeed Muhammed maintained a strictly moncgamous

relationship while Khadidja remained alive.

On the death of Muhammaed, Ali appears to
have made no attempt to keep control of the Muslim
community within the Hashimite clan, although it
does seem to have been something like six months
before he recognised the leadership of Abu Bakr.

This may have been because on the death of

Muhammed (11/4633) Alj would most probably have

2nNly been & little aver thirty so Vaglieri
suggests that he probably did not wish to succeed
Muhammed. (28) Shi'ites, however, maintain that
Muhammed always intended Ali to succeed him as

leader of the community.

During the lives - of Umar, the second
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Caliph, {(29) and Uthman, the third Caliph, (J0) Ali
held neither military nor political office with
the excepticon of the lieutenancy of Medina, which
~ffice he held briefly during Umar's .Journey to
FPalestine and Syria. Me did, however, often
dispute with Uthman on political and religious
questiocns frequently accusing him of deviating
from the BGur‘an and the traditional usages and

customs of the Prophet and his early companions.

After the assassination of Uthman the
Umayyads fled Medina and their opponents invited
Ali  to succeed to the Caliphate. The traditions
concerning the willingness, or lack of it, of Ali

to accept the title of Caliph are generally

unclear. It is impossible to say whether Alil

went willingly or reluctantly to the Caliphate.

Whichever may be tha case, the most widely

accepted date for the election of Ali to the

Caliphal office is 18 Dhu 'l-Hidjdja‘ S9/17 June
LHOb.

The political and military problems

which beset Ali‘s Caliphate need not concern us

here, It need simply be recorded that Ali was

killed cutside the mosque at Kufa, after being
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struck with & poilsoned sword. At the time Ali
would have been sixty twa or three vyears old.

His ascassin was ‘Abd al-Rahman ibn Muldjam

al-Muradi who was a Kharidjite. (31) .

With regard to his appearance angd
persconality Ali is described as -being bald, short
legged, broad shouldered, affected by ophthalmia,
and stout with a hairy body and a long white beard
covering his chest. Hie manner was brusque and

often apt to give offence, and he tended to Dbe
somewhat unmsociable. With regard to religion

there are many references to Ali‘s being a

rigorous observer of religious rites who was

rather austere and detachad from worldly goods.

Indeed he is reported as saying: "The world 1is

carricon;y whoever wants a part of it must be

satisfied to live with dogs", and, "EBlessed are

thaose who  have renounced this world and only

aspire to the life ta come, " (32) Although Ali's
greatness and piety were and are much emphasised

in Shi’'i Islam there jis N2 reascon to believe that
all the references to the devoutness of Ali have

been either exaggerated or invented.

Though Hasan and Huseyn were Ali‘s mast
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important offspring, it may be noted here that 1in
all Ali had fourteen sons and nineteen daughters

by nine wives and several concubines.

In Shi’'i tradition All 1s often called
the Wali Allah, "the 4+riend ot God®. We have
already seen how the term wali later came to carry
the meaning of Saint. Indeed Ali is, as Huart

axpresses it in the Encyclopaedia 0Of Islam:

pre—eminently the saint of Islam, by
which quality he is Clearly
distinguished from Muhammed who 1s only
Lsicl the nabi, ‘the Frophet of

God ', (33)
Amcng the Jerrahi Ali alsa has the title of
Commanded of the Faithful, the Doocr of Knowledge,

and the Lion of God. (34)

Huart tells ws that Ali is distinctive

1N being cne of only ten individuals to whom

Muhammed explicitly promicsed that they would go to

Faradise. (35) The Jarrahi inform us  that

testimony to Al was  onhce given by the Devil
himself. (36) During the 1life of the Frophet
Muhammed he is said to have Feceived a visit +from
the Devil and, in front of some of the Companions,

they proceeded to hold a conversation mostly

taking the form of questions being put to the
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Devil by Muhammed. During the course of this
discussion Muhammed asks the Devil what he thought
of those of the Companicns who were present.
When the Devil comes to speak of Ali he complains
that he is constantly being combated by him: "0Oh,
if I could Just be safe from him, if he would Jjust
let me be, I would let him be. But he will not

leave me alane", But the greateaest distinguishing

teature of Ali is that, according to the Jerrahi,

he has seen Allah. (37) Ali is saild to have
declared: "I will not pray to a 6od whom I do not
saea’, After which Sheikh Tosun Bayrak explains:

"Obvicusly, since he kept up his prayers, he saw

Him".

In the course of teaching about death
the Jerrahi quote a saying attributed to Alil to
demonstrate the strictness of the judgement which
the individual is to face. He says that the
judgement is so fine that:

& leat of autumn which fell on another
leaf will be made to lie under the leaf
on which it lay. (38)

It 1is also said to be a gift from Allah

mediated to Muhammed by Gabriel for Ali and his

followers that the custom of fasting on the 13th,
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14th and 15th days of the Arabic months was

introduced. (39) When Ali asked 1f the gitt were

exclusivelyifar him Muhammed replied: "Oh Ali,
this gift 1is for you and for those believers who
will follow your path and your example”. This is
taken by the Jerrahis to indicate that the

practice 1is alsea to be followed by themselves and

aother Sufis "who f0llaow the Tarikati Aliva". (40}

All has not only been responsible for
the introduction of this fast. In talking of
Zakat, almszgiving, Sheikh Muzaffer 0Ozak relafes
the Judgement of Ali with regard to this duty. (41)

Ali was asked how great a percentage of what
praperty was to be given as alms. He replied
that "to those who are mean or stingy, it means
giving one Ffartieth®. He went on to SAY s

however, that "to us it means giving everything.

It is stated by the Jerrahis that Ali
succeeded in summing up the entire "science of

sufism” in only three sentences. (42) The +irst

ot these sentences ige

Al-tafrigatu bila jam‘'in ishrak—-——the -
anes who see existence as other than and
separate +from Allah are in a state of
shirk, running LCsicl partners tc Allah.
These are the idol worshippers, as they
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see2 existence as self-existing...
Shirk, (the attribution of partners to God) 1s one
of the greatest sins possible for the Muslim to

commit. Nothing may happen withaout Allah’s

leave and nothing exists that does not originate
with Allah. This paositicon is one common to  much

mysticism and 1is the origin of the pantheistic

tendency to which much mysticisem 1s subject.

All’'s second sentence 1s designed to combat the

acceptance of "mere" pantheism:

Wa Jam’'un bila tafrigatin
2indiqgah——others think that existence is
Allah, and deny the existence of any
other {force except the material {force.
These are the ones without religion.
They think that the visible material

world is God and deny the possibility of
any other being.

Though there is nathing which is not God this must
not be regarded as arguing that the physical world

and the divinity are coterminous. Though the

world is God, God is not merely the world. The

true path to follow is that between the two

already mentiocned. This is described as:

Wal=jam’u wal-tafriqu tawhid-—the ones

who are able tao both associate and
dissociate, the cnes who can view the

world and- Allah separately and at the
same time as one, have achieved Unity.
They have been able to detect the soul,
the secret of all existences within
themselves--which is like the string of
your praver-beads, tying everything
taogether—-—and have reached the state of
tana fillah, losing cneself in Allah...
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Obvicusly to say that the world and Allah are, at
~ne and the same time, both separate and one 1s to
state a paradox. In a later chapter we shall

&4

raturn to look at these matters in more detall.

Finally menticn may be made of  another
saying of Ali given prominence by the Jerrahi.
Recause it 1is argued that the ego of the

r

individual is too strong for man to bhe able to

combat it all the time i1t i1s important not to
attempt too much 1in  the sufi jJourney. Ali is
recorded as having said: "Felieve vyour hearts,
because if the heart is pressed hard it tires and
leaves everything."” When the heart thus tires
the sufi is advised to feed it with just enough of
any lawful pleasure or relaxation. (43) In this

way the sufi will protect himselt from excessive

horedom, stress and fatigue in the struggle with

his eqgo.

The Jerrahi scurces use the word ego in

the above to translate the Turkish word nats,

which they also sometimes translate with the

phrase "the lower self". This could become a

source of confusion. Nat+s denotes that part ot a

human being which is wilful, in contradistinction
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to the higher self that accepts the will of Allabh.
For the Jerrahis the nafts is wholly bad with no

redeeming quélities whatscever, and the pursuit of

the sufi path leads to the annihilatiosn of this

nats. This 1s not a picture which holds true for
the ego as conceived in the West. In general
Lisage the ego i1is taken to mean the self,

incorporating both good and bad aspects, positive
and negative. In its technical sense within
Freudian psychoanalytic thecry the eqgo is:
the part of the psychic structure that
1s concerned with facing up to the
demands of the real world, and dealing

with both the impulses from the Id and
the requirements of the Supereqgo. (44)

In the West a well develgpead but not
over—-developed ego is considered beneficial, even
essential, to the fun&tioning of a perscon. In
sufism, the nafs is completely detrimental to the

individual’s functioning as a good Muslim. Hence

the possible confusion where one term is used to
translate the other. In the remainder of this
work I shall avoid this problem by using the word
nafs as though it were’'an English word when nafs
1s what appears in the original. (The nafs will

be discussed in much greater detail in the chapter

on the Sufi Path.)



The second individual on the silsila
mentioned as of particular 11mportance to the
Jerrahi is the famous Hasan o%. Basra. (45)
Al—-Hasas ibn Abi ‘'l Hasan al-RBasri was born in
Medina in about 21/64%. "is father was a slave
who became a client of the Frophet’'s gsecretary
Zaid 1ibn Thabet. He was brought up in Basra and
came to be ane of the most prominent fiqures of
his generation. He was most widely famed for his

outspoken criticisms of worldliness and bhis

uncompromising piety. He died in RBasra in

110/728.

Tradition tells us that Hasan was a
jewal merchant and engaged in trade with
Byzantium. It is also said that every day Hasan
per formed the afternocon prrayer 1in Basra and then
travelled to the Khalf mosgue in Mecca to converse
with an old man before returning to Basra for the
evening pravyers. This demonstrates the often
attested ability of the Muslim saint to transport
himselt from place to place without being

restricted by the usual constraints of time and

distance. Another indication of the sanctity of
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Hasan 1s his reported ability to place his hand
into a burning fire without having his bhody in the
slightest affected by the burning.

Hasan is claimed by the Muta;ilites as a
founder of their movement. (446) The sufis, on the
other hand, see him as one of the greatest saints
of early Islam. In fact, almost all religiocus
movements within Sunni Islam trace themselves back

to Hasan and his fame was such that it is reported

that when he died the whole city of Rasra attended

his funeral. His name can be found as an early

link in the silsila of a great many sufi crders.

Hasan's fame rests largely on the
uprightness and sincerity of his religious
personality and on his sermons and pronouncements.

In these he warned his fellow citizens against
conmitting sins and ordered them to regulate their
entire lives 1n accordance with the will of Allah.

Hasan Judged sins strictly regarding the sinner
as being +fully responsible +For his acticns and
would not accept the reasoning which argued that
God created all actions and so the individual

sinner could not reasonably be held responsible

for his sin.
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By the standards of later Islamic
history Hasan handled Hadith (traditions relating

to the Prophet) in a careless manner. It is

reported, for example, that when Hasan’'s own

sayings were being circulated as Hadith as if they

had been uttered by Muhammed, Hasan did not abject
to this practice. Forr this reason he is
designated as Mizan, "“rich in forgeries"", by
Dhahabi when he assesses Hasan'’'s reliability as a

transmitter of Hadith. (47)

In his sermons he warned against
becaming attached to earthly posessions. He was
suspicious ©of those who amassed wealth and

possessions as he considered that all men were
already on the way to death. Those who had died
were simply waiting for the rest of mankind to
follow them into the grave. His asceticism was
the more remarkable as a worldly spirit had, by
this time, entered Islam due to the Muslim
c;nquestﬁ of prosperous towns and provinces in the
early years o f the palitical and military
axpansion of the Islamic state. The influence of
Hasan ‘s ascetic pilety persisted in Basra long

after his death.
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A tradition concerning the "Conversion
of Hasan of Basra" (449) indicates that his
asceticism was based on a keen awareness of the
appreoach of death and 1ts inescapability. While
vigiting Byzantium in his capacity as a jewel
trader Hasan was visiting the Frime Minister when
the latter invited Hasan to ride with him.

Riding into the desert they came to a very

lukurious tent. As they stood watching, the tent

was surrounded by a number of soldiers who said a
few words and then departed. Then & qgroup of

philosophers and scholars came and did likewise.
On their departure the same procedure was repeated
by a group of three hundred elders, who in turn

were followed by "moon—faced" maidens.,

Understandably Hasan was puzzled by
these events and asked the Frime Minister to
explain them to him. He explained that within
the tent was a Byzantine prince who was greatly
accomplished in all the branches of learning, of
unsurpassable beauty and unequalled in manly
Prowess. However, this prince had fallen ill and
all the great physicians of the Empire had proved

unable to cure him. At length he had died and
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was buried within the tent.

Now every vear the sold{ers gathered
around the tent and stated that they would have
gladly fought and died +or the prince but that
this would have been of no avail as the affliction
froem which the prince had suffered could not be
aovercome by military force. The philosaphers
declare that they would have gladly done all they

could but that 'learning was ineftftective against
the prince’s affliction. The elders declare the
uselessness of intercessionas as an aid to curing
the prince. Likewise the maidens who came
carrying treasure testify to the fact that great

riches would not have been efficaciocus in curing

the prince. Since the death of the prince these

visitations had taken place every vear.

All this so affected Hasan, we are told,
that he returned home to Basra where he took an
cath never to laugh again "till his ultimate
destiny became clear” and he "flung himself into
all manner of devotions and austerities such that

no man 1n his time could exceed that discipline".
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Thus is explained, in legendary focrm, the crigin

of Hasan’'s 2mphasis on asceticism.

A° further story concerning Hasan is told
by the Jerrahi. (49) This cccurred while Hasan
was circumambulating the Ka'ba i1n Mecca. He came
acrass a young man walking round the .Ha'ba
carrying a large basket on his bacl. When Hasan
asked what was in the basket he was told that it
was the young man’'s mother., The yourg man
explained that his mother had always longed to
make the pilgrimage to Mecca but as she had been
pocr all her life sha had never attained her wish.
The young man had put his mother in the basket and
put the basket on his back and carried her to
Mecca +From their home in Syria, The young man
asked Hasan if, by doing this, he would have been
able to repay the debts which a child naturally

owes ta 1ts mother. Hasan’'s reply demonstrates

the 1nability of a child to repay its mother for

the trouble mothers talke to nur ture thelir

children: (S0)

Even i you were capable of doing it
seventy times over, bringing your mother
on your back +from Syria to the Ka‘ba and
circumambulating it like this, you could
never compensate vyour mother for one

kick vyou gave her when you were inside
het- womb. (51)
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The third impaor-tant figure in the

silsila is Juneyd of EBEaghdad, (3Z) a celebrated
sufi known in full as Abu ‘l-Kasim b. Muhammed b.
al=Dijunayd al-Khazzaz al-Kawariri a&-Nihawahdi.
His uncle, Sari al—-3akati, was his main teacher in
the sufi tradition, though Juneyd often associated
with Harith al-Muhasibi with whom Juneyd is said
te have discussed many questions relating to

mysticism, Juneyd was a native of Baghdad and

died there in 298/910.

Juneyd’s <father, who was & glass
marshant, died while Juneyd was still very vyoung
and so al-Sakati, Juneyd'’'s uncle and a merchant
dealing in spices and seasonings, took Juneyd into
his own house and brought the boy up. Juneyd
himself became a merchant in raw silk. The major
part of Juneyd’s Islamic education, apart from his
studies of sufism under his uncle’s tutelage,

compricged studies in Islamic law and Hadith under

Abu Thawr (d. 240/854-5) .,

From his early childhood Juneyd was
thoughtful, quick o f understanding, well

disciplined, an earnest seeker after God and of
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penetrating intuition. He was also said to be

"given to spiritual sorrow. (O3 It is said that

Juneyd heard a voice from heaven when he asked

what sin he had committed. The reply i1s said to
have been: "Da you look for a more'brievous s1n
than this...that vyou exist". (34) This purely

negative evaluation of the selt 1s a part of the
psycholagical profile of many mystics, and has led
to speculation as to whether this ocught to be
wnderstoond as being symptomatic of reactive
depression, neuroctic depression o existential

pain.

At the age of seven Juneyd accompanied
his uncle on the pilgrimags to Mecca. There he
observed four hundred sheikhs who were discussing
among themselves the true meaning of thankfulness.
On his uncle’s prompting Juneyd offered his
opinicon to  the assembled sheikhs who all agreed
that a better definition could not be found

anywhere. His definition is recorded as being

that "you should not disobey God by means of the
tavour which He has bestowed on you, nor make of

His favour a source of disobedience". (85)

Juneyd is said toc have been unwilling to
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nreach or teach others and only began to nreach
when ordered to do so by a vision of the Frophet
which appear?d to Him in a dream. (56) Once he
had started to teach, however, his intluence was

caonsiderable.

Together with Muhasibi he 1is to be

considered the greatest exponent of the "sober”
school of sufism, This school rejected the more

extreme manifestations and utterances of the more
ecstatic, "drunken" school. Juneyd believed that

sufi teachings were based on the fundamentals of
Islam and worked to prove this view to those

Muslims who were not sufis. He strregsed the

" arthodox elements in the sufi tradition and helped

to make sufism acceptable to orthodox, mainstream

Islam.

In his attitude towards life in general
Juneyd tocok & middle course -‘between the two
extremes of aesthetic luxury and hardy asceticism,
both of which were to be ftound among the sufis of
hies time. He also stressed the theme, by no
means original, that as all things have their
arigin in BGod so the ultimate aim of all things,

and particularly of the sufis, must be to live
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again in God by means of the mystical state of
"passing away" (Fana). As the Jerrahis report,
samecne asged Junevyd: "What is the end™" His
answer was that the end is "to return to where one

has started". (57)

In Juneyd’'s caoncepticon of the spiritual
péth of the sutl great stress was placed on the

importance of ethical conduct. As he said:
"Your heart 1s the private sanctuary of God...so

far as you are able, admit nought unsanctified

into the private sanctuary". (58) The Jerrahis
record the following claim of Juneyd as to the
importance of good conduct: "Good-naturedness,
humbleness, generosity and above all beautiful

behaviour will lead men to the highest spiritual

levels". (59)

BEeftore leaving Juneyd some few titles
applied to him in the later tradition may be noted
as 1indicators of the respect with which he was
remembered. He 1is varicusly described as:

Sayyid al-Ta'i+fa, Lord of the Sect, Ta’us

-al-Fukara, Peacocck of the Dervishes, and Shaykh

al-Mashayikh, Director of the Spiritual Directors.

In addition to which Juneyd is regarded by some to
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have been the Kutb, Fale, ©of his age. (460)

The last of the 1individuals {from the
si1lsila deserving special mention is Quhrawardi, a
prominent saint with a magnificent mausoleum in
Eaghdad. (61) Shihab al-Din Yahya ibn Habash ibn

Amirak al-Suhrawardi, sometimes called al-Maqtul,

"he who was killed",(62) was born in S49/1153, in

the village of Suhraward near the modern Iranian

city of Zanjan.

He received his early education from
Majd al-Din al-=Jili in Maraghah. Later he moved
to Ispahan where he completed his formal education
under Zahir al-Din al-0Qari. With his formal
training complete, he set off and travelled
throughout Persia meeting various sufi masters.
During this pericd, in addition to travel, much of
his time was spent 1n long periods of spiritual

retreat 1i1n prayer and meditation. He +ollowed
his Fersian travels with more journeys, this time

to Syria and Anatolia.

Suhrawardi accepted an invitation from

Malik Zahir, son of Saladin, to stay for a while

at his court 1n Aleppo. However Suhrawardi’s
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lack of prudence in expounding some of his
doctrines in front of all kinds of audiences
created many enemies for him among the ulema.
These men petitioned Saladin to have Suhrawardi
axecuted for propagating doctrines which they
considered to be contrary to the tenets of
orthodox Islam. The ulema had to appeal directly
to Saladin because Malik Zahir had proved
unwilling to have Suhrawardi executed. Saladin
bowed to the wishes of the ulema and put pressure
on his son who reluctantly had Suhrawardi put into
prison where he died in 387/11%21 at the age of 38.
Although it is not possible to be certain of the
evact cause of Suhrawardi’‘'s death Spies and Khatak
suggest that he died of either starvation or
strangulation. (63) During his o8 years
Suhrawardi founded a new intellectual perspective
within Islam and wrote more than fifty works in

" both Arabic and Fersian.

A title bestowed upon Suhrawardi is
Sheikh al-Ishraq, the master of illuminaticn.

The raticocnale for this title is to be found in his

philosophy. For him the entire universe consists

of nothing but degrees of 1light and darkness.

The source of all existence is a pure light, a
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Divine Essence whose light is so intense as to be
blinding. Things may be measured by the degrees
to which they are themselves 1i1lluminated and
approach this Supreme Light,. The gnderstanding
of the human individual according to Suhrawardi is
centred upon the soul which 1is understood as a
light which, because it originated in the Divine
Light, must seek through the confused labyrinth of
the cosmos for the primordial celestial abode from
which this light originated. Thus we can see,
repeated in different language, the theme of the
life of the individual being a Jjourney back
towards the Divine Essence from which the

individual originated.

THE BRANCHES OF THE HALVETI.

Umar Khalwati, the ‘pir’ of the Halveti
arder 1s a shadowy figure of whom little is known
for certain. He was born, according to one
tradition in Lahidj, Djilan, and died in Tabriz in
800/1397. (64) However, even this limited amount
of information is open to questiaon. Other
scurces state the place of his death to be
Caesarea in Syria, (635) while the date of his death

is given by the Jerrahis as 748/1347-8. (&6)
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Despite this confusion i1t seems clear

that he was the founder of the order to only a
limited extent. Althaough he seems to have
inspired many sufis to follow his favourite form
of retreat (Khalwa),(67) he seems ta have been
unconcernead with the organisation of these
individuals into a single instituticon or

movement. (&£83)

The work of organising these sufis into
a single movement fell o Yahya Shirvani from
Shamakhi in the Caucasus. He died in Bakuj (69)

the precise date of his death is uncertain and is

variously given as 862/1457-8,(70) c. 14&60,(71)
and c. 1463.(72) It was this Yahya Shirvani,
known as the ‘second Fir' of the Halveti crder,
who created a religious and political movement of
some significance out of the sufis in the Baku
area. He had, howaver, been inclined towards
sufi doctrine and practices pricr to his move to
Baku as 1t was owing to a dispute with a fellow

sufi that Yahya originally 1left Shamakhi feor

Bakua. (73)

The Halveti order "was characterized by
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a caontinual process o splitting and
re-splitting”. (74) The various branches of the
acrder, however, have certain features in common.
Throughout its history, ftor example, the Halveti
has been predominantly an urban order attracting
the majority of its adherents from the big
cities. (73) At times the order has shown
distinct Shi‘i leanings, though the extent of this
has varilied between one branch order and another as

well as varving over time within individual

groups. (76)

On questions of doctrine and ritual
practice a 1little may be said in general
terms. (77) More detalled consideration of these
topics with specific relation to the Jerrahis will

be given later. The basic foundations of the
order may be enumerated as follows: 1) voluntary

hunger ((djuw), &) silence (samt), 3) vigil (sahar),

4) seclusion (i°tizal), 3) dhikr, &) meditation

(fikr), 7) permanent ritual cleanness, and 8)

tying (rabt) one’'s heart to one’s sheikh. In

some souwrces, however, only the first four of

these are mentioned.

A ritual element common to all Halveti
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groups is the reading of the Wird al-Sattar of
Yahya al-Shirwani, cmnsiﬁting of three sections
which glerify, in turn, the oneness of God, the
Frophet and his Frophethood, and thg ?ompaniuns cf
the Frophet. According to Mustata Kamal al-Din
al-Bakri (on whom see belaw) this is the pivot of
Halveti ritual and should be read aloud by one
member while the others listen. So important did
al-Bakri consider this that he proclaimed it to be

the equivalent in merit of the silent dhikr. (78)

The Halveti conceive of the spiritual
path as being composed of seven stages to each of
which there is a caorresponding word or phrase for
the dhikr. From the lowest stagelta the highest
these are as follows:

La Illaha Illallah,

Allah,
Hu,

Hayy ,

Haqgq,
Kayyum,
F.ahhar.

Frayer tasks other than the dhikr may be required
of individual dervishes, as may pericds of fasting
and nightly wvigil. These additiconal acts differ
considerably between the various branches. In
most branches of the Halveti periodic retreats are

still required of the dervishes, though the length
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of these retreats will vary +from one branch to

anaother between three and forty days.

There are a great manyPranches cor
sub-groups of the Halveti and it is proposed now
to trace the broad outlines of the process by
which these variocus groups split away from one
ancother. Indeed it may well be argued that all
that remains of the Halveti crder is the
sub-qroups as the process of splitting has been so
axtensive and began at such an early date that it
is difficult to find a group which cowes allegiance
to the founders of the Halveti and to no other

‘FPir ‘.

The +first set of sub—-orders or branches
may be traced from two pupils of Yahya
Shirvani. (79) The +First of these was Yusuf

Shirvani whase date of death is unknown. He was
a Khalifa aof Yahya Shirvani and was followed in
turn by two sufis who each founded their own
orders. The Ffirst of these was Shams al-Din
Ahmad Sivasi (d. 1004&/1597 in Sivas) whose order
is kKnown as the Shamsiyya. (BO) The other
important follower of Yusuf Shirvani was Abd

al—-Ahad Nuri al=-Sivasi (d. 1061/1650 in Istanbul)

62



LI

who founded the Sivasiyya. (81)

Another of the Khalifas of Yahya

Shirvani through whom Halveti branch aorders trace

their descent is Umar Rushani (d. 892714846 in

Tabriz). He became a protege of the "White
Sheep" ruler of Tabriz,y Uzun Hasan. He initiated
into the Halveti order Muhammed Demirdash

al-Muhammadi (d. 929/15324) and Ibrahim Gulshani
(d. 9240/1534 in Cairo). (82) It was mostly under
the influence of these two men and their followers
that the Halveti order first began to make
progress in urban districts of Egypt. Adherents
in Egypt included the soldiers and civil servants
who were much in evidence in the Halveti groups in
Turkey, but the crders in Egypt seem to have had
far more sympathy with the masses than was the

case in Turkey. (33)

Another student of Umar Fushani had also

found his way to Egypt, in addition to Demirdashi

and Gulshani. Shahin al—-Khalwati, like
Demirdashi, was most probably an Azeri Turk from

zerbai jan. (84) He was to become well known in
Egypt in his old age and was often visited by the

rulers and great men oof his day. He was
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withdrawn from society, slept but little, and went
about in dirty, warn clothes. He seems to have
presented, in avery way, the image of the advanced
and unworldly mystic. However, because he was
ill-suited for, or merely disinterested in,

organisational tasks he left no branch aorder atfter

him.

Demirdashi was much better at such
arganising activities and this fact, united with
the mixture of piety and generasity which made him
such an attractive character, enabled him to found
a group which would survive his death. This
brancn of the Halveti group of orders came to ke
known as the Demirdasniyya. (83) He too slept but
little and is said to have risen before dawn every
day and to have spent the early hours of the day

in reciting the whala Qur’'an. (846)

Demirdash ftocunded & mosque and zawiva in

Cairo between the Husayniya quarter of the city

and the tomb of al-Ghauri. (87) In 1887 Ali Fasha

Mubarak described the building as containing some

fifty KHalwas (small rooms or cubicles used during

the retreat), and Lane describes the Khalwas as

still being in use for "three days and nights, on
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the occasion of the moolid [sic ] o f that
saint”. (88) Demirdash was buried in his zawivya,
most probahly at his cwn  reguest. (89) His
reputation +or passessing baraka was such that
after his burial in the Zawiya it became a place
of  pilgrimage and supplication for the ordinary

pecple of Cairo. (20)

The most prominent Egyptian follower of
Demirdash was ane Ibn Ahmad Ibn Muhammad Earim

al=-Din al-Khalwati (890-9846/1485~-1578), described
as a "singer, magician—astrologer and man of
baraka". (21) barim al=Din ariginally came to the
notice of Demirdash because of his fine singing at
the dhikr. He was a man of considerable charisma
and was chosen by Demirdash to succeed him as head
of  the order. bkarim a&l-Din did not take
immediate control of the arder on the death of
Demirdash, haowever, owing to a political contest
within the order. A little later Karim al-Din
did manage to become leader of the crder which he
controlled until his death, at which point he was
buried in the zawiya and the leadership of the

Ctr-der reverted o . the descendants o f

DNemirdash. (92)



The remaining influential Halveti 1n

Egypt at this time was Ibrahim Gulshani, menticned
above, who founded the Gulshaniya (also called the
Rawshaniya) order. (93) Like Demirdash, Gulshani
was aleso a Turk, though he was from the region of
Diyvarbekir. (94) He left home at an early age
with the intenticon of studying with Islamic
scholars in  Transoxiania, but only got as far as
Tabriz where he became a follaower and pupil of

Unmar Rushani. (23) After completing his studies

he travelled for a while, eventually settling 1in
the Mu’ayyadiya quarter of Caira where he founded
a zawiva cpposite the mosque of al-Mu’ayyadiya
vihich, in additicon to the Khalwas +or his
followers, contained a tomb in which he was ta be
buried. Within this zawiliya great emphasis seems
to have been placed on the picus duty to feed the
pcﬁr. In the time of All Fasha Mubarak the
rawiya was still in regular use with resident

dervishes performing a weakly dhikr and

celebrating an annual mawlid for the founder.

Atter the 0Ottoman conquest of Egypt

Gulshani continued to teach in his zawiya as he
had done under Mamluk rule. It 1s probably a

measure af the social esteem which Gulshani
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enjoyed at this time that his son was able to
marry the widow of the last Mamluk Sultan
Tuman—-Rkay. . After the conquest Gulshani's
popularity extended tos many of _the Ottoman

soldiers in addition ta native Egyptians. (96)

By the time ©Suleyman the Magnificent
came to the OQttoman throne (9246/71520) Gulshani had
become sufficiently i1mportant to have attracted
both the attention and the dislike of Ibrahim
Fasha, the O0Ottoman Viceroy in Egypt. Ibrahim
succeeded in oobtailining an order from Istanbul
summoning OGulshani to that city to defend himesel f
of the charge of heresy. (97) When Gulshani
arrived in the Ottoman capital, however, he seems
to have made a considerable impact and succeeded

in obtaining support +from Kamal Fashazade the

sheikh ul’'Islam and other influential
afficials. (98) He also received favourable
attenticon +rom the Sultan. Because of this

success Oulshani opened a branch of his order in

Turkey which had three tekkes in Istanbul by the
time bBulshani set off to return to Egypt. (99) Of

these tekkes only two survived until 1921, the

other having been destroyed in ocne of the many

tires 1in the city in the preceding ten or twelve
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yvears which between them had destroyed some sixty

one tekkes. (100)

Meanwhile the Gulshani branch of the
Halveti continued to make progress in Egypt during
the reigns of Suleyman the Magniticent and his
successar Selim II.(101) The charisma of
Gulshani attracted to him many followers of both

the crdinary city-dwellers and the class of

officials. In addition to his charisma Gulshani
is also described as being "very taciturn and
barely articulate". (102) It is also claimed that

he was illiterate though a number of works in
Fersian and Turkish, and a Divan in Arabic have

all been attributed to him.,

After his death Gulshani was followed as
leader of the order by his son, Ahmad Khayali (d.
Q77/7156%9-7Q) . After Ahmad’s death, however, the
Gulshaniya appear to have last their momentum in
Egypt, though a group continued to exist, albeit a

nane—-too active one2, until the 1880s, (103)

Finally, twa groups which split from the
Gulshaniya gained a certain measure of rencown and

may be menticned here. The +irst was founded by
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Hasan S=2za’1 (d. 1151/71758 1n Edirne) which was
Hnmwﬁfas the Seza’iyya. (104) The other group,
Lnown as the Haletiyya, was founded by Hasan

Haleti Ali Ala (d. 1329/71911 in Edirneg). (103)

Figure one summarises the developments

which have just been described.

A second strand to be followed was based
largely, at least 11n 1ts earliest history, in
Anatolia and Istanbul. The tirst 1link in this
chain was ancther pupil of Yahya Shirvani called
Muhammed Erzincani (d. 87%2/1474). (104) After the
death of Shirvani the centre of the Halvetis maoved

from Baku to Amasya in  North Central Anatolia,

where Erzincani Has the mast prominent.
figure. (107} In Amasya Erzincani is said to have
led an exemplary sufi life. At this period

Amasya was under Ottoman rule, querned by the
future Rayezid II, but the region, inhabited as it
was by many Turkoman settlers, maintained a
traditicon of Shi’'il sympathy, religiocus hetercdoxy
and popular revalt. The city : represented "an

urban 1i1sland in & sea of Turkish nomadism®. (108)
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On the death of Ercincanil he was

followed as leader of the Hglveti's in Amasya by
his most ﬁifted pupil, Muhammad Jamal al-Din
al—-Agsara’i Who vas better known as IPelebi
Khalifa, urifelebi Efendi, (1092) (d. c. 905/1497
near Damascus). (110) Ancother teacher af_Pelebi
was one Ala-al-Din Ali al-Garamani., (111) It was
this Ala=-al-Din Ali wha seems to have made the

first attempt of any importance to establish an
Halveti corder in Istanbul. Some time between

1475 and 1480 he travelled from Amasya ta Istanbul
hut was asked to leave the capital when the
Sul tan, Mehmed II (ruled 1451-1481), became
suspicicus at the number of followers he was
attracting. (112 These bare facts may represent
the beginnings of political ambition among some

Halvetis.

Under _Felebi Khalifa this strand of the
Halveti is often known as the Jamaliyya, and under
his quidance the order entered the world of
Qttoman politics with some success. (113) Bayezid
gathered many i1impoartant dervishes arcund him at

his court in Amasvya, and Celebi Khalifa was cne of

those present.
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In 1481 Bayezid and his court at Amasya
were troubled by rumours reaching them  fraom
Istanbul tao the effect that the Grand Vezir
Daramanli Mehmet Fasha had suggested to the Sultan
that Bayezid should be killed and the QOttoman
state pass to Jem, the Sultan’s other son.(114)
The Halvetis under Celebi Khalifa remained layal
to BRayezid at this point and _Felebi himself
emgrged as a practitioner of magic: "a master of
black arts (sihrl), a specialist in the science of
Maglc squares (‘i1lm al—-awfaq)". (115) _Pelebi
presented himselt+ as one who, by means of visions
and magic sguares, could see what the Sultan and
his Grand Vezir in Istanbul were planning, and
with this knowledge he was believed to be able teo
frustrate their plans. Whean Naws of the
unexpected death of the Sultan reached Amasya
Rayezid and his entourage immediately set off for
Istanbul where Bayezid succeeded in claiming his
throne, Although there are different versicns af
these incidents, Martin suggests that they may
indicate a plot by Bavezid and his followers,
including the Halvetis, to poison the Sultan and

his Vezir before they had a chance to do the same

to them. (116)
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There Followed the thirty year reign of
Bayezid II which was the real heyday of the
Halvetil order in Ottoman Turkey:(117) The
headquarters of the order was moved from Amasya to
Istanbul at the Sultan’‘s request, and Baye:zid
himself is said to have attended some of the
rituale of the order. The traditional allegiance
af certain sectors of the 0Ottoman military,
administrative and aristocratic elite dates back
to this pericd. (118) Such pecple may, at this
time, bhave seen the Halveti order as a means of
gaining favour with the new Sultan. Under the
leadetr-ship o f _gelebi Khalifa the Halvetis

consolidated their strong positicon in the capital.

When the headquarters of the carder +first
arrived in Istanbul the Sultan gave them a
Byzantine church to be rebuilt into a tekke for
the crder. The task of rebuilding and altering
the church was entrusted to the care of the Vezir
Khwaja Mustafa Pasha by whose name it came ta be
known. (119) Ferhaps the most telling indicatar
of the esteem in which_?eleni halifa was held,

however, is the fact that it was to him that the
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Sultan entrusted the education wh his SN

Ahmad. (120)

During this pericd & branch of the
Jamaliyya was formed in Syria where it had been
introduced by Uways al-Karamani, who was a kKhalifa
of hFelebi Ehalifa. (121) From this Syrian branch
two other Halveti groups emerged. The First of
these was al—-Assaliyya which was founded by Ahmad
ibn Ali al-Hariri al-Assali (d. 1048/1638 1n
Sleppo) . (123 The second branch was known as the
Eakhshiyya which was founded by Muhammed

al-Rakhshi al-Halabi al-BRBakfaluni (d. 1098/18356 1in
Mecca(. (123) This branch is also EkEpown, 1in

Turkish, as the Hahsiyye and had its main centre

in the lkhlasiyya tekke in Aleppo. (124)

After the death of ‘?elebi Khalife the
main order 1in Istanbul passed without dispute to
the leadership of Yusuf SUnbul Sinan al-Din (d.

IR6E/715292 in Istanbul). (125) Aftter this it became

known as the SUnﬁﬁliyya atter him. (12%8)

The next notable event in the history of
the Halvetis Was the death in 1512 of

Bayezid. (127) With this the first stage in the
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history of the Halvetis in Turkey came to a close.
The phase, covering the entire reign of Sultan

Bayezid had se=en the wpansion westwards of the
-rder and its becoming firmly established in the

-

capital. (1328)

During the second phase, while GSultan
Selim 1 occupied the throne, the order
stagnated. (129) The crder was not supported by
the new Sultan nor by the leading ulema of the
day. Broadly speaking two reasons for this  may
be identified. Firstly, Selim I was susplicious
of Khwaja Mustafa Fasha who had helped Selim’s
brother Ahmad in the struggle for the succession
after the death of Bayezid. (130) Selim also
believed the Fasha to have been implicated in the
mystericus death of his uncle Jem, the brother of
Bayezid, who was at ane time believed to be the
preferred successor of Mehmed 11 (see above). AS
the Fasha was closely involved with the Halvetis,
we saw earlier how he had been in charge of

converting a Byzantine church inte a tekke for the
order, the Sultan‘s suspicicns of the Fasha caused

him to mistrust the Halvetis also.

Indeed a story has come down to us which
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waell 1llustrates the atmosphere between the
monarch and the order during thise period. (151)

The Sul tan ordered that the Halveti taekke should

be torn down, but the warkmen who were despatched

for the purpose were conftronted with, and turned

away by an angry Halveti sheikh. On hearing of
this Selim determined to see to the matter
personally. When he arrived at the tekke,

however, he was faced with the sight of sheikh
Sunbitl Sinan seated in his robes with many silent
dervishes gathered arcund him. At this sight, we
are told, Selim too fell silent and his anger left
him., The order to demolish the tekke was
withdrawn and the Sultan and the Halvetis
continued to live in an atmosphere of uneasy
mutual tolerance. It 1s at least plausible to
argue, as Brown doas, that the real point of this
stary 1s that 8Selim, though suspicicus of the
crder, was faced with its political power and

recolled from taking any steps against it. (132

The second reascn for the suspicicons
Selim harboured concerning the Halvetis can be
traced to the rise of Safavid power and the tense
relations between the Safavids and the

Ottomans. (133) This reflected badly on the
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Halvetis as the silsila of the Halvetis at this
stage had, 1in common with that of the Safavids,
five of the twelve Ithma’'ashari 8hi‘i Imams
present. The Safavids had become 5Shi'‘is whereas
the Halvetis had remained Sunnis, but Eespite this
the similarity was encugh to bring the order under
suspicican. The problem was eventually solved in
the late sixteenth century by dropping the names

ot the +ive Imams from the Halveti sileila witheout

explanation.

The third phase of Halveti history in
Turkey was ushered 1in by the death of Selim I.
The order gained a new lease of life under the two
Sultans wha followed Selim I to the throne:
Suleyman the Magnificent (926-74/1522-464) and
Selim Il (974-82/13566-74),(134) During these
eigns the Halvetis were once more able to bask in
royal  favour. The leaders of the crder were
caretul not to allow themselves to become too
Closely connected to either monarch as they now
realised that i+ they had too close a 1link with

one monarch, they might suffer for it under his

sucecessar, (135)

It 1s possible that Suleyman wWas
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influenced in favour of the Halvetis by his
mother, the Crimean Frincess A°'ishe Sultan, who
had cume,{ntﬁ contact with a Halveti sheikh named
Muslih &al-Din Merkez Effendi. (136) It was this

Merkez Effendi (d. 959/1552) who succeeded Sunbul

Sinan as head of the central tekke of the Halvetis

in Istanbul when the latter died'in Q3H6/1929. (137)

During this pericod the corder acquired,

or had built, a good many new tekkes in Istanbul

and 1its surroundings. (138) Away from the
capitaly, Rumelia and Anatolia supported a growing
number of Halveti centres, including the old
centre of Amasya which continued to p;asper.
Some followers of Sunbul Sinan had moved to
Albania while other Halvetis settled around Sofia
and in the Upper Maritsa valley in Bulgaria.
Indeed as the Ottoman armies conquered new lands
branches of the Halveti order moved out among

those sent to cccupy these areas.

Some of the activities in thecse regional

tekkes must have both embarrassed and worried the

leaders in Istanbul. One such case may be
menticoned as an illustration. (139) This concerns

the activities of one Davud Khalifa, a Halveti
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Mahdi from Damascus. Davud declared himself
Mahdi and, followed by a group of malcontents and
opponents of the Ottoman regime, succeeded 1in
taking haold of the provincial government which
they held for two days before they were over
powered by government troops. His brief
rebellion aver, Davud was killed by the troops who
had brought it to an end. Despite these events,
the revolt of Davud Khalifa appears to have done

the Halvetis as a whole no real damage. It seems

that as the order came to be identified with a
middle and upper class membership criticisms of it

from the ulema came to be either muted cor were

deflected aonto branches of the order such as the

Uwaysiva, which was founded by Davud Khalifa, and

had a distinctly Shi‘i odour. (140)

Mention must now be made of those
branches of the Halveti which developed out of the
sunbuliyye branch. We have seen above that
Sunbul Sinan was followed at the head of the crder
by Merkez Effendil. After this, during the third
phase of Halveti history, Hajji Sha‘’ban Veli (d.

?76/1368-9 in KRastamonu) founded the Sha‘'baniyya

arder. (141)
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From the Sha‘baniyya the single most

important group to emarge Wwas the
Harabq;iyya:(142) This branch was founded by Alil
Harab§§ (de 1097/146835).(1435) One line leading
from the Harab§§iyya leads to the Nasuhiyya,
founded by Nasuhi Mehmed (d. 1130/1717 1in
Istanbul) who had been a pupil of Ali
Karabas. (144) Out of the Nasuhiyya, in turn,
came the Cerkeshiyye, founded by'Ferkeshi Mustafa
(d. 1229/1813).(145) The gerkeshiyye, in their
turn, gave rise to two more branches. These were
the Khaliliyya founded by Hajji Khalil Geredeli
(d. 22971815 at Gerede) (146) and and the
Ibrahimiyya which was founded by Ibrahim Kusadall

(d. 1283/1866-7).(147) (See Figure Two)d.

We saw, above, that the pericd of
greatest influence for the Halvetis in the lands
at the centre of the Ottoman Empire was in the
sixteenth century under the rule of Sultan

Suleyman and his son Selim who were both well

disposed towards the Halvetis. In Eqgypt,
however, the Halveti tradition was at its most

vigorous during the eighteenth and nineteenth

centuries. (148) This was mostly due to the

founder of another branch of the ﬁarabg?iyya,
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Mustafa ibn Mamal ad-Din al-Bakri. (149) In the
first halt of the eighteenth century al-Bakri
founded the Bakriyya branch of the Halvetis and he
and his pupils were of immense importance to the
spread of Halveti influence in Africa. (180)
Al—-Bakri (d. 1160/1747-8),(151) was a Syrian and
frequent visitor to Egypt. He was a charismatic
figure, an innovator in sufi technique and a
prolific authaor. (152) One af his khalifas, Abd
al—-Karim Kamal al-Din (d. 1199/1784~5 at Gaza)

founded the Kamaliyvya branch. (153} Anather

branch developing trom the Bakriyya 1is the

Shargawiyya founded by Abdallah ash-Sharqawi. (154)

More important than either of these,
haweQer, was the order founded by Muhammad Abd
al—-Karim al-Samman (A.D. 1718-75) which was called
the Sammaniyya. (139) Al-Samman founded a number
of zawiyas 1in the Hejaz and in Yemen(i1S6) and is
said to have met with the founder of the Tijanis
(af whom more later) in Medina towards the end of
his life. (1357) Adam al-Kinani a pupil of
al-Samman carried the teachings of his master inteo
Eritrea and South-West Abyssinia, latter day
Ethfopia.(lEB) The teachings of al-Samman were

also introduced into the Egyptian Sudan, in this
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case by Ahmad at-Tayyib ibn al—-Bashir (d.
1239/71824) . (139) In time at-Tayyib founded his
DWN branch' of the Sammmaniyya known as the
Tayyibiyya. (160) At one time the Sudanese Mahdi
was associated with this order. (161) The
remaining off-shoaot from the Sammaniyvya was known
as the Faydiyya and was founded by Fayd al-=Din

Husayn Ghunayn who died in Istanbul {(1309/1891)

where the Faydiyya was most active. (162)

Al-Samman was not, however, the most
influential and important of the pupils of
al-Rakri. Al-Bakri’'s revival of the Halvetis 1in
Egypt was sustained by his friend and greatest
pupil al-Hafnawi. (143) This Muhammed ibn Salim
al-Haftnawi (or Hafnisi, or Hifnawi) (d. 1181/17467)
founded the Hafnawiyya, the most important branch
to spring from the Bakriyya. (1464) An energetic
teacher and organiser, al-Hafnawi had a good
education and was a prolific writer. (165) He was
a charismatic figure who concerned himself with
the hardships of the ordinary pecple of Egypt.
Brown states that: "In him the Khalwati [Halvetil
had reverted to something 1like the naive but
sincere sufism of an Umar al-Hhalﬂati, coupled

with the political skill of a Sunbul Sinan”. (166)
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A numbetr of Hafnawi’'s pupils were

csuftficiently important to be menticned here. The
first of these is Mahmud al-Kurdi (A.D. 1715-1780).
who was a pupil of al—-Bakri and Joined al-Hatnawi

atter al—-Bakri’‘s death. (1&7) It is said of

al—-kKurdi that he could see the Prophet at will in

his dreams. He is alsa notable for his

connection with a&a1-Tijani the Founder ot the

Tijaniyya (seae below).

Anocther impoartant pupil of al-Hafnawi is
the Algerian Muhammed ibn Abd al-Rahman al-Azhari
(A.D. 1720-1784) the founder of the Rahmaniyya
branch. (168) A number of miracles are attributed
to the Baraka which flowed from al-Azhari after
his death. (169) Indeed it was after the death of
the founder that the significant development of
this branch, mainly in Algeria and Tunisia, took
place under the leadership of al-Azhari’'s
successor All ibn Isa (d. 1837). (170) Aftter the
death of the latter, however, the variocus zawiyas

became independent and the crder ceased to exist

as a coherent whole. (171)
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Finally among the pupils of al-Hafnawi

we may menticon Ahmad ibn Muhammad al-Adawil
ad-Dardir (1127-1201/1715-1786) who founded the
Dardiriyya branch. (172) He attempted to
reconcile the differences between the Halvetis and
the Nagshbandi order and saw his own brotherhood
as & link bhetween the other two. (173) Sometimes
this order is also known as the Siba‘iyya after
the successor af ad=-Dardir known as Ahmad
as-5iba‘i al-Ayvan. (174) Dardir inspired many
students with his kindness and generosity and

defended the common inhabitants of Cairo against

injustice and oppression. (1739) BEoth he and his
successor were buried in the zawiya he founded 1in

the Ka'kiyyin Quarter of Cairo not far from the

mosque of 5i1di Yahya al-Uqub. (176)

The Dardiriyya was to have great
influence on events in West Africa at the end of
the eighteengh and the beginning of the nineteenth
century. This was the time of the Fulani Jihad
(177) the leader of which, Usuman dan Fodia, was
connected to the Halvetis through the Dardiriyya
branch for & brief period. (178) Usuman was, at
cne fime, a pupil of Jibril bin Umar of Agades who

had himself been taught by Ahmad ad-Dardir.
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However it must be emphasised that Usuman remained

a practising Halveti for only a short pericd.

One group which branched- cout from the
Dardiriyya may be mentioned at this point. This

branch was called the Sawiyya and was founded by

Ahmad ibn Muhammad as—-Sawi who died 1in Medina
(1241/1825) .{(1792) This branch did not spread far

from  the HeJjaz but was important in that region

for a time. (180Q)

We mentioned above that the Samaniyya

leaders met with al-Tijani while the latter was on

the pilgrimage. The Tijanis are often regarded
as having sprung from the Halveti orders.{(181)
They regard themselves, however, as a ‘neo-sufi’
order as they regard their founder to have been
inspired directly by the Frophet Muhammed. (182)
Tijani was born in 1130/1737-8 in Ain Madi whose
inhabitants at the time were relatively
prasperous. (183) On his way to Mecca on the
pilgrimage 1in 11846/1772-3 al-Tijani stopped in
Azwawli, a town near Algiers where he was initiated
into the Halveti by Mahmad ibn Abdul-Rahman. (184)
When he reached Cairo he scought out Mahmud

al-kKurdi of whom we have spoken above. ASs we
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have also noted above, while in Medina he met with

al-Samman, founder of the Sammaniyya. On his
homeward jcﬁrney he again stopped in Cairo where
he was given authority to teach the Halveti way in
North Africa from al-Kurdi. In 1196/1781-2
al-Tijani anncunced to his followers that he had

seen the Frophet in a dream who had taught him the

wird (litanies) of his order. This event marks
the hbeginning of the TijJaniyya as a
self-conscicusely separate group. He gained many

followers, at least partly due to the fact that he
promised paradise to anyone who gave him food or
performed some other service. Tijani claimed
that he was the Pole of the Poles (qutb al-agtab)
and the Seal of Sainthood just as Muhammed was the
Seal of the Frophets. The Tijaniyya came to be a

particularly important movement in the nineteenth
and twentieth century Muslim world, particularly

in North and West Africa.

This concludes cur look at two ma jor
descent lines of the Halveti (figures one and

two) . There remains but one more 1line teo be

traced: the line which will 1lead to the aobject of

this study, the Halveti-Jerrahi crder.
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The preliminary stages of this line are
identical to those noted above: from Umar
Khalwati, thrrough Yahya Shirvani to Muhammed
Erzincani. The next persan in this ‘chain is
Ahmad Shamsuddin Marmarawi (d. 910/1504-3) who
founded the Ahmadiyya order.(185) - One of my
Jerrahi informants refers to this individual also
as "yighit Bashi" L[Yifjit Bq;i] which he explains
as the title of the sheikh of the Ottoman
armies. (1846) This designation for the leader of
the Ahmadiyya 1s confirmed by_§apolya and Serin,
though Trimingham appears to be confused at this
point as he refers to a Ighit—-Bashiyya branch
founded by Shams ad-Din Ighi{-Bashi (d.
951/1544) . (187) The Ahmadiyya branch (188)
spread into India and Pakistany, and thence to

England, and also 1into Central Asia, China,

Indonesia, the Fhilippines and Australia. (189)

There were a number of branches which
developed out of the Ahmadiyya which may be
menticned as follows. The first iis the
Sinaniyya founded by Ummi Sinan (d. 958/1551-2 at
Eyup). (190) Anderson reports that in 1921 this
crder had three tekkes in Istanbul. (191) Ancather

off-shoot from the Ahmadiyya is the Misriyya which
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WAas founded by Muhammad Misri Niya:zi (d.

1105/14693-6 on Lemnos) . (192) 2 He was one af the
most famous Anatolian Halvetis of the late
seventeenth century. (193) He was renowned for

his poetry and for his mystical achievements,
mixed with an oppoasition to- the central
government. He represented, one might say, the
older, mare ‘left wing’' expression of the Halveti
orders which was more in tune with the religious
aspiraticocns and feelings of the ocrdinary masses
than 1t was with the Sultan and his higher
afficials. In 1669 A.D. an admiring tr;der had a
zawiya built for Misri in Kutahya. Atter some

divination 1in 1672 he made statements adjudged to
have political implications <for which he was
banished o the 1sland of Ehodes by the Sultan,
Muhammad IV (1648-87). This banishment proved to
be short-lived. In 1676, hmﬁever, he was again
banished for a similar offence, this time tc
Lemnos, On this occasion he was not allowed to
return from his exile until 16%1. These
banishments seem to have left him singularly
Lunchastened +or during a war against the Austrians
in 16893 he visited Adriancople whare his statements
again led to his banishment to Lemnos where he

remalned until his death. Far from being a mere
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trouble~maker Misri, or Nivazi as he 1s otherwise
known, was a gifted poet, and was much <ccupied
with divination and astrology. His thought,
which was not systematic, contained a large Shi’'l
element: he 1is said to have believed that Hasan

and Huseayn, the sons of Alil ibn Abi Talib, were

Frophets. (194)

The two remaining groups which emerged
from the Ahmadiyya which 1 shall note here were

the Ushshakiyya and the Ramazanivyya. The
Ushshakiyya was founded by Jemaluddin Ushshaki (d.
Istanbul 1164/1750~1) following the inspiration of
the earlier Husamuddin Ushshaki (d. 1003/1594-5
also in Istanbull). (195) Lastly fram- the
Ahmadiyya comes the Kamazaniyya branch which was
founded by Ramazanuddin Mahfi who also died in
Istanbul (10235/1616-7) . (196} Serin gives

alternative dates +or the death of the founder of

this branch, 949/1542-3). (197)

Out of the Ramazaniyya & number of

orders emerged of which one of the maore important

is the Hayatiyya founded by Mehmet Hayati

Effendi. (193) This order spread throughout the

Balkans and today exists largely in this area plus
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a branch 1in New York. (199) The only other
aff-shoot of the Ramazaniyya which we need note is
the one with which we are to be concerned in

detail: the Jerrahi order +ounded -y Muhammed

Nureddin Jerrahi. (200) (See figure three).

Having thus traced the Ma jor

developments in the Halveti group of orders, we

may turn to a more detailed study of the Jerrahis.

The above ssurvey has by no means exhausted all
the groups claiming to be derived From the
Halvetis; to produce a more comprehensive survey
would require more time and space than would be
appropriate here. A full summary of the material

discussed here is provided in figure four.
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CHAFPTER FOUR

HISTORICAL OUTLINE OF THE JERRAHI ORDER

THE FOUNDER: NUREDDIN JERRAHI

Within the Jerrahi tarikat two outline
accounts of the life of the founder can be +found:
gl published and the other an unpublished
document originating with the American branch of
the order. (1) The two accounts differ very
little, as one would expect, althoﬁgh the precise

date of the birth aof Jerrahi is in dispute.

Both sources agree that the founder of
the Jerrahil order was born before noon on  Monday

the 12th of Rabi ‘al-awwal,(2) but there is a

difference as to the year. Muzatfer Ozak gives
the vyear as 1083 A.H. (1472 A.D.), which was the
year given to me by the present sheikh of the
crder 1n  a conversation during 1985. The date
given in the unpublished source, however, iz 1089
A.H. (1678-9), which is the date favoured by Yola

who has studied the contempaorary manuscript
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avidence. (3) This difference 1s remarkable
mainly for the fact that at no time during my

vigsits with the Jerrahi was this a matter for
discussion and seemed to be considered an issue by

none of the individuals I talked with. (4)

Jerrahi’s father was a descendant of
Huseyn, the son of Ali, by the name of Abdullah
ibn Muhammad Husamuddin, & native of Istanbul. (35)

His mother, Amine Sultan, (&) was descended from

"Ubaydah ibn Jarrah, & Companicn o f the
Fraphet. (7) It was in the mansion belonging to
this family that Nureddin Mehmet Jerrahi was born,
a mansion which may still be seen today (though in
rather a sorry state) across from the main gate of

the Jerrahpasha mosque in Istanbul. As a child

he appeared extremely gitted and had his education
arranged by Mebhmed Molla Efendi, the Sheikh
ul—-Islam at that time. (8) His education followed
the pattern familiar among the Islamic religious
elite with different subjJects being studied under
individual scholars who specialised in that
particular field. We are told that Jerrahi learned
to recite the QGur’an from Yusuf Efendi early in
his schooling and that he was taught to write

poetry by the poet Nabi (14642-1712 A.D.).
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The recitation oof the QGur’'an was the
most basic element in an Islamic education and was
a subject studied to some emteet by all male
children. The key field of study for anyone who
aspired to a career as a relig;ous* cspecialist,
however, was Jjurisprudence. This was the path
follaowed by Jerrahi and in 1108 A.H. (1696~-7
A.D.), atter completing his 1legal education,
Jerrahi.was appointed as a Chief Judge to the

Ottoman province of Egypt, an appointment which he

was destined not to fill. (9)

His departure for Egypt by ship was
delayed due to the weathery, so Jerrahi went to
stay with his maternal uncle, Hajji Huseyn Efendi,
who was a higﬁ cfficial at the Ottoman court.
During this pericd Hajji Huseyn lived in a mansicn
on a hill named Toygar, in Uéhﬁdar, on  the Asian
side of the Bosphorus. Opposite this house stood
the principal dergah (tekke) of the Jalwatiyya
branch of the Halveti order which was founded by
Selami. At this time the tekke was under the

control of sheikh al-Hajj Ali Alauddin al-kFhalwati

Kostendili.
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It was to this tekke that Hajji Huseyn
tock his nephew in order to introduce him to  the
sufi path. On first entering the presence ot the
sheikh, who, it is emphasised, was seaing him for
the first time, the sheikh said: Ywelcome, my son
Nureddin®. (10) This showed that Ali Alauddin had
the quality of a true sheikh, that he could cee
what was hidden to others. During the ceremaony
Nureddin was s aftected by the prnceedinds that

he left his place among the quests and joined in

with the circle performing the dhikr. Following
the performance vyoung Nureddin begged the sheikh
to accept him as a dervish. At this Ali Alauddin

aostendili ordered Nureddin:

to send back with his steward Yusu+
Efendi the royal orders which appointed
him Chief Justice of Egypt. He sent
word to his wife to move to his parent’s
house, that all should consider him dead

and that nis property should be
distributed amongst his heirs. After

taking off his worldly clothes and

performing ablution, he put on the garb
of the dervishes. (11)

Thus passing through a symbolic death Nureddin was

able to begin his new life of spiritual devotions.

For +aorty days Nureddin spent his time
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in a solitary retreat spending his days in fasting
and prayer. Following this initial intense
period he was permitted to return to his home to
follow his sheikh in a simple life of devetien.
This lasted {for seven years. In 1115 A.H.
(1703-4 A.D.? at the age of twenty six, Nureddin
was given the staff, robe and crown of the order
and sent by the sheikh to teach the sufi path 1in
the Karagumrik area of Istanbul, where the
principal tekke of the Jerrahi order 1s to this
day. As companions in  this work Nureddin was
accompanied by two dervish followers of Alil

Alauddin, bcth of whom were oldar than himsel f:

they were Sulayman Waliuddin and Muhammad

Husamuddin.

At this point the Prophet Muhammed 1is

said to have intervened directly in our story. (12)
In a dream, Muhammed is said to have appeared to
one Ismail Efendi the muezzin of the Janfeda Hatun
mosque in Karagumruk. The Frophet told Ismail
that Nuwreddin was coming, that a new dergah was to
be established where the day of meeting was to be
a Monday. (13) Muhammed also instructed Ismail
Efendi to have a chamber of seclusicon built inside

his mosque for Nureddin Jerrahi. When this was
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completed, we are told, Ismail Efendi took to
sitting on the street waiting for. the approach of

Nureddin and his two companicns.

Nureddin Jerrahi and his companions took
the boat across the Bosphorus to the Balat region
of Istanbul from where they set out on foot for
the Haragﬁmﬁdk area. In +front of the Jaﬁ+eda

Hatun mosque he was recognised by Ismail the

muezzin who approached him and asked:
"Are you not Nureddin al-Jerrahi?" g
Fir [Nureddinl replied, "Yes, and you

are nat [sicl the muezzin Ismail who has
been waiting for ust®

Here again we see the 1mportant factor of
recognising a spiritual guide by the fact that he
knows things which cannot be seen. Ismail was
informed of Nureddin in a dream by the Prophet, we
are not told of any such dream to enlighten
Nureddin as to the name and function of Ismail

Efendi. Nureddin simply knows, because he has

the ability to know unseen and hidden things.

Another story is recounted as evidence

ot the power of Nureddin, a power such that he
should not be opposed without some ill befalling

his antagonist. (14) Next to the garden of the
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Janfeda Hatun mosque lived one Tahtabashi Bekir

t-fendi. He was given to complaining 1in public
about the "gshouts  and screams  of the
dervishes". (159 Dne Friday, taldowing the

communal pravyers, this man was "loud and insulting
to H=z. Pir Jerrahi who listened gnd then quietly
withdrew into seclusion®. (16) l.ater that day
Bekir Efendi fell down the stairs in his home and
was paralyzed. Shortly after his fall he came tdo
the understanding that his misfortune was the
result of his earlier behaviour toward Sheikh

Nureddin. He sent word to the sheikh asking him

to come and pray for him and begging his
forgiveness. (We have noted, early in this
chapter, this popular understanding of the sheikh
as a man whose aid may be solicited in time of
trauble as the pravers of the sheikh were expected
to be able toa intercede with the Divinity on
behalf of the ordinary believer.) Nureddin
forgave Rekir Efendi and prayed for his recovery.
When Nureddin was about to leave Bekir Efendi,
however, the man asked one thing more of the
sheikh. In the event of his death, Bekir
requested that Nureddin should wash his body and

conduct his funeral pravers. Three days later

Bekir died andy, as he had promised, Nureddin
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conducted his prayers and publicly declared that
he had ‘forgiven Bekir Efendi and bore witness that

the latter had become a good man.

Events Ffollowing the death of Bekir

Efendi were to lead to the building of a dergah
for Sheikh Nureddin Jerrahi and his followers. (17)
The heirs of Bekir Efendi decided that they
would sell his mansion by auction. When he heard
the news Nureddin Jerrahi sent word to the
aucticneer that he would pay the final price the
mansicn reached, regardless of what that price

might be.

That night two separate individuals are
said to have had dreams which contributed to the
purchase of the mansion. The +first of these
dreams came ta -the Sultan, Ahmet III (170Q035-30
A.D.). In this dream the Frophet appeared to the

Sultan and ordered him to purchase the mansion as
a dergah ftor Nureddin Jerrahi. In the second
dream, Jerrahi himself appeared to al—-Hajj Bashir
Agha who was the Keeper of the Sultan‘s Harem, and
asked tor the mansion to be his dergah. The
fallowing morning the Sultan and the Keeper of his

Harem told one another of their dreams and the

101



Sultan decided that three hundred gold pieces
should be sent for the purchase of the building.
The money was given to Yahya Efendi, one of the
royal Imams, who was despatched to ptresent 1t to
Nureddin Jerrahi. When Yahya entered the

presence ¢f Sheikh Nureddin, the sheikh lifted one

corner of the sheepskin upon which he was sitting

and showed Yahya a pile of gold and said: "“As you
see, we are not in need of any money. We only
wish our dergah to be opened". (18) On hearing

these words, we are told, Yahya Efendi immediately

became a dervish, resigned his post as a royal
Imam, and returned the Sultan’s gold to the
nalace. The meaning of this sgstory is unclear:
there seems to be no logical sense in the dreams
commanding the Sultan to buy the mansion only for
the money to be declared unnecessary conce it is
delivered. The confusion is magnified by the end
of this story which is that the mansion was

purchased, and then demolished so that the dergah

could be built on the land, the dergah which was

thus erected being "built by the Sultan". (19)

The new dergah was opened on Thursday,

the 4th day of Rajab in 1115 A.H. (1703-4 A.D.),

the day in the Islamic calendar traditionally
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taken to be the day ocn which Muhammed experienced
the Jjourney to Jerusalem and thence up into the

seven heavens (the Miraj). (20) It was because of
this cpening that the day on which meetings were
held in the dergah was changed {from Monday, as
mentioned above, to Thursday, which has remained

the day for the weekly meeting until the
present. (21) It was alsc during this vyear that
Nureddin Jerrahi "by divine ingpiration" received

the divine names, pravers and recitations
particular to him and to his branch of the

Halveti, (22)

Nureddin Mehmed Jerrahi died on a Monday

evening, on the Id al—-Adha in 1133 A.H. (1720-21
A.D.) , (23) and was buried in the tekke. (24)
Nureddin Jerrahi is buried in such a way that his
head is placed by the feet of his mother, which is
taken by the Jerrahi as proof that he is in

Faradise, on account of the hadith which relates

that "Y“Faradise 1s beneath her [a mother‘s]l twa

teaet". (29)

Two remarks of a general nature may be
made at this point. Firstly, it is important to

note the absence of detailed accounts of the 1life
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of Jerrahi 1n the published and unpublished
literature of the order. Indeed the conversation
of members of the order is not usually concerned
with Jerrahi’'s biocgraphy. The actual life of
Jerrahi as a historical figure is not an important

+actor in the life of the caorder.

sSecondly, through an analysis of the
bicgraphies of a variety of religicus and secular
innovators Andre Droagers has isalated a number of
"symbols of Marginality”. He found that all of
the figures he examined, including Muhammed,

displayed most of these symbols. (26) It must be

pointed out, before we go any further, that this

was essentially a study of how biographers talk
about such innovators, rather than a study of the

MRistorical lives of the individuals:

These symbols may be present in the
facts, but may also be of an artificial,
constructed nature. The biocgraphers
may have based their writings on facts,
but they also sometimes introduced
marginal symbols in order to standardize
the style of the report. However, for
oW purpose, this distinction does not
seem to be O f importance. This
LDroogers] paper studies marginal

symbols, whether taken from historical
reality or not, (27)

The biography of Nureddin Jerrahi is significantly
lacking in these symbols, This cannat he because

the symbols isolated by Draoogers have no
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application in an Islamic context as we have noted
that Muhammed was included in Drooger’'s study.

Another explanation must be {found.

I would suggest that the lack of such
symbols of marginality assocciated with i1nnovators
can be accounted for by the traditional Islamic
horror of innovation. In order for the tarikat
to appear orthodox it must demonstrate that it is
not, in fact, innoavative. The isnad or silsila -
train of transmission - of the order, going back
to Muhammed, is one means of doing this. Seeing
dreams of commands from Muhammed 1is vyet another
way. Yet a third, which 1is what we are
considering here, is the option of not using the
usual marginal symbols when talking about the
founder. He 1s not to be seen as a social

coutsider who transtorms an ald institutiaon or

promotes a radically new cne. Rather there is a

premium on showing that the {founder was very much

part of the religious elite, an insider, an
Islamic jurisconsult who was not a typical
innovator. Hence the absence here of symbols of

marginality which Droogers found to be typical of

a wide range of religiocus and secular innovators.
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THE DEVELOFMENT OF THE JERRAHIS.

The history of the Halveti Jerrahi, like ;
that of many suti orders, is for the most part ‘

contained in the heads of the order members. For

recent history this takes the form of simple

reminliscence, while for the more distant past 1t

takes the +Jorm of anecdotal stories which are :
handed down from cne sheikh or dervish to another. |
No detailed history has been written, (28) and
devaotees of the order seem untroaubled by the

dearth of material relaf&ng to their past. They

prefer to dwell upon the present teachings of the
order. A satistactory history would require‘ an
extensive use of the methods of Qral history.
Since that is beyond the scope of the present
work, we shall limit curselves here to a summary
of the order’s development since the time of
Jerrahi as described by leading members today and
as are recorded in such scant records as are
available. Our aim will be to provide aonly such
‘background as may be considered necessary for an
understanding of the present state of the order.
The prqductinn of & detailed history represents an

interesting and challenging topic for further

research.
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In 1115 A.H. (1703-4 A.D.), when the

founder of the Jerrahi was sent by his sheikh to

teach in Karagumrik, he teocok with him two
dervishes, one of whom was called Suleyman
Velieddin. (29) The son of a merchant, Suleyman

was born in Istambul in 1084 A.H. (1673 A.D.).
Originally a follower of Sheikh Ali Kostendili he

was ordered by him to go with Nureddin Jerrahi and

became the +first Khalife of Jerrahi when the

latter formed his own order. After the death of
Nureddin Jerrahi, in 1133 A.H. (1720-21 A.D.),
Suleyman Velieddin became the second leader of tne
order based in the tekke 1in }'{ar‘ag'dmr’dl:, Istanbul,
inaugurated by Sheikh Jerrahi. He remained the

leader of the new arder until his cwn death in

1158 A.H. (1745 A.D.).

Suleyman Velieddin was succeeded by
Husameddin Mehmed who had also set out for

tlaragumruk with Nureddin Jerrahi in 1115. (30) He

was the son of one Hafiz Ahmed, the muezzin of the
Atik Valide mosque in Uskudar, Istanbul. (31) A

needle-worker by trade, Husameddin too was

originally a follower of Sheikh Ali Kostendili

until the latter told him to follow Nureddin
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Jerrahi. lLater he became a Khalife of Jerrahi
and became head of the corder in 1138 (1745), which

pnosition he held until his own death in 1168-9

(1754-9) .

The third leader of the order, after its
founder, was Sertarikzade Mehmed Emin el-Kuddusi
wha had been a Khalife of Nureddin Jerrahi. (32)
The son of one Sheikh Abdullah es-Sahuri and a
pupil of Sheikh Sivasizade Abdulbaki, Sertarikzade
spent much of his early youth studying the
traditional elements of an Islamic education. He
became head of the arder at the Karagumruk tekke
in 1168-9 (1754-3 A.D.?), which position he

occuplied until his death in 1173 (17929-460).

Sertarikzade was followed as leader of
the arder by one of his Khalifes known as
llasimpasali Seyyid Abdulaziz who was in charge of
the order for a short period until his own death
in 1179/1765~6. (33) In turn he was $ollowed by
Moravi Yahya Efendi, anather Khalife of Nureddin
Jerrahi. (34) A former student of the Aya Sofya
medrese there are four Nutuk, discourses on the
spiritual life, said to have been composed by this

sheikh who led the oarder until his death in
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Mor-avi Yahya Efendi was followed by his

son and Khalife Abdussekur Efendi. (339) FPrior to
the death of his father Abdussekur was the sheikh
of the Haci Evhad tekke in the VYedikule district
o of Istanbul. As such he would have been
subordinate to his father, as the primary tekke
has always been the ocne in Karagumruk. The

sheikhs of other tekkes derive their authority
from and CowWe allegiance to the sheikh at
Karagumruk. When his father died, Abdussekur
tEfendl moved to take charge of the tekke at

Karagmruik, where he died and was buried in

1187/71775-4.

The next two sheikhs of the order were

both Khalifes of Sheikh Sertarikzade Mehmed Emin.

The +irst was el-Hac Ibrahim Efendi who was the

sheikh of the Tamisvar tekke prior to assuming the

leadership of the whole corder. (346) He was buried
in the {aragumek tekke after his death in
1194/71780Q. In turn, he was followed as head of

the order by Morevi Mehmed Efendi. (37) He showed

& great interest in sufism from a very early age

and was head of the order until his death in
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1209/1794-3.

!

ot

Ei—Haj Abdurrahman Hilmi, a Khalife
Shaikh Mahma2d Husameddin, was the next leader of
the aorder. (38) Born 1in 1100/1688 he remained in
control of the  arder until his death in
12135/718000sic ). In turn he was Followed by
Mehmed Sadik Efendi. (39) He was a Khalifa of
Sheikh Seyyid Mehmed Sadeddin who, in his turn,
vas a Khalife of Sheikh Sertarikzade Mehmed Emin,
sheikh of the order from 1169 until his death in
11753/71759-60. (40) Mehmed Sadik Efendi was in
charge of the order for only cone vyear until his
death in 12146/1801, to be succeeded by Sheikh
el-Haj Seyyid Mustafa Efendi. (41) Bérn in
1123717135, Seyvid Mustafa was a Khalife of Sheikh
Nizami Halil Efendi who died in 1159/1775-6. (42)
In turn, Nizami Halil was anather Khalife of
Sertarikzade Mehmed Emin. Aftter Mehmed Sadik
Efendl’s death, Seyyid Mustafa Efendi was the head

of the FKaragumruk tekke until his own death in

121971804,

At this point, early in the nineteenth

century the leadership of the order passed to

Fazi1il Mehmed Emin Efendi. (43) He was barn in
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Istanbul in 1145/1732, and accepted as his master
g the sufi path Sheikh Moravi Mehmed 1in
1170/1736-7, later becoming his Khalife. This

toy was & short pericd in office as Sheikh Fazil
Mehmed died in 1220/1803 only a vyear atter
becoming sheikh. Next 1in line of succession,
Seyyid Mehmed Arif Dede Efendi enjoyed a longer
pericd as head of the order. (44) A Khalife ot
Sheikh al-Haj Abdurrahman Hilmi and son of Sheikh
Abdussekur, Mehmed Ar i +f Dede was born  in
1169/17335-6. Upon his death in 1238/1822-3
leadership of the order passed to his stepson,
Seyyid Abdulaziz Zihni. (45) In additicon to this
social relationship he was also spiritually

related to Mehmed Arif Dede as the latter's

tchali fe. Fetween 1221 A.H. and 1238 A.H. (1806
and 1823 AbdUlazicz Zihni was sheikh o f
subordinate tekkes in UskUdar and Evup. On the

death of his master he became sheikh at the
central tekke, and thus head of the entire crder,

until his own death on 23rd Sevval, 1270/19th May

1854.

From this point, until the accessicn of

Muzaffer Ozak to the leadership of the order in

1966, the head of the arder always came from the
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family of Mehmed Arif Dede Efendi and his stepson
Abdulaziz Zihni. The first of this group of
sheikhs was Seyyid Yahya Galib Hayati Efendi, (46)
son  and Khalife of Sheikh Seyyid Abdulaziz Zihni.
Born in Istanbul in 1830 A.D. he was a Khalife of.
his father and head of the order from the latter’'s
death until his own in 1315/189%97. He was
followed by his brother, another Khalife ot

AbdUlaziz Zihni, Seyyid Mehmed Risaeddin Yagar
EEfendi. (47) He continued as sheikh of the order

until his death in 1913 A.D.

The last of this qgroup of related

sheikhs is Seyvyid Ibrahim Fahreddin (Sevki). (48)
Both a son and a Khalife of Seyyid Mehmed

Risaeddin Yasar Efendi, he was born in Istanbul on

28th Zilkade 1302/8th September 188%5. He
remained the acknowledged leader of the order
until the Republican Turkish Government, under
Mustafa Kemal (Ataturk), abolished the sufi arders
in 1925. (49) This abolition is taken by Yola as
the final point in his outline history of the

order. However, as we shall see, the order

continued to function after this date, though it

was forced to conduct its affairs in private

rather than in public. In fact Seyyid Ibrahim

112



Fahreddin continued as head of the now clandestine

arder unti{ his own death in Istanbul on 17th

November, 1966.

After the death of Seyyid Ibrahim, the
order was led by Muzaffer 0Ozak. In a publication
intended +for American sufis he has provided us
with a brief autobicography which may be outlined
as follows. (S0) Muzaffer was born in 1216 1n the
family home near the Jerrahi tekke in Karagumruk,
Istanbul. His maother was HajJa Ay§a and his
father was Hajji Mehmed Efendi an Islamic scholar

from Konvya. The family background of Muzatfer's

father was a military, rather than a schalarly

ohe, both Muzaffer 's uncles being soldiers.

Maehmed Efendi studied at the Kuﬁﬁunlu

medrese in Istanbul after which he was sent to the

school 1n Plevna, at that time still part of the
Ottoman Empire. It was in Flevna that he married

Axﬁa who was to be the mother of Muzaffer. When

the Ottomans lost most of the Balkan provinces of

their Empire in 1878, Mehmed Efendi and his wife

migrated to Istanbul where Mehmed was given a

position in the Sultan’s palace. In his account

2f his life, Muzaftfer is at pains to point out,
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when referring to his parents, that his "mother's

family, the O0Ozaks, were Seyyids, descended +from
Ali, son in law of the Fraophet".(31l) Mehmed
Efendi died when Muzaffer 0Ozak was only six years
old which, along with the death of Murad FKeils,
Muzaffer’'s elder brother, during the -Allied
occupaticon of Istanbul at the end of World War I,

left vyoung Muzaffer destitute, his only family
being his mother, a sister and two small female
cousins., Muzaftfer 's straitened circumstances as
the sole surviving son in & poor, fatherless
tamily represents a symbol of marginality in his
biography. We saw in the previous section that
certain symbols of marginality are to be {found in
the biographies of many religicus and secular
innovators. However, it is important that much
of the population of Turkey of a similar age to
Muzatfer 0UOzak could peoint to such symbals of
marginality in their own lives. This 1is guite
simply because Turkey went through a period of
prolonged disruption during the World War and the
struggle for National Independence which followed
it: at this point almost the entire population
was 1in a marginal state to some extent as they
lived through the traumas caused by the death of

the Ottoman Empire and the subsequent birth of the
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FRepublic of Turkey.

At the age of five or six Muzatfer was

taken under the wing of one of his father’'s old
school-mates, Seyyid Sheikh Abdurrahman Samiyyi
Saruhani. This individual displayed the tendency
of many Muslims to belungu}o more than one su+fi

arder. We are told that he belonged to the

tiadiri, Nakshibandi, Ushaki and Halveti orders.
F o the following twelve years he saw to
Muzatfer's upbringing and education, and during
this periocd Muzaffer received the usual elements

=t an Islamic education, studying Our’an, Hadith

(traditions) and Law.

Muzatfer qualified as a muezzin and

servad in this capacity in a number of masques 10N

Istanbul. While acting as a muezzin he met the

Imam Hafiz Hakki Ismail Efendi who taught Muzatffer

the art of singing and chanting religious codes and

hymns. Muzaffer married one of Hafiz Ismail‘s
relatives, GulsUn Hanim, a school headmistress,
and moved into a house close to the SUleymanive
mosque. He was appointed Imam of the Vezneciler

mosque and later became Imam of the mosque in the

Covered Razaar,. He had also studied calligraphy
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and decaorative art and owned a bookstore dealing

in Islamic literature.

Muzaffer‘'s +First marriage lasted twenty
years until the death of his wife, but produced no

children. Muzatfer subsequently remarried.
This second marriage was to produce a son and a

daughter.

Aftter the death o f Seyyid Sheikh

Abdurrahman Samiyyi Saruhani, the next significant
religious guide in Muzaffer ‘s life was one Seyyid
Sheikh Ahmed Tahir ul—-Marashi, of the Shabaniyye
branch of the Halveti order. With this Sheikh
Muzatfer studied the works of Ibn al-Arabi.
LUnder other men, less important to Muzaffer's
spiritual development, he studied the Islamic

‘science’ of tafsir, the interpretation of the

Qur ‘an.

During this period of study Muzaffer had
a dream in which he saw the Frophet Muhammed,
riding & camel which was led by Ali,. Muhammed

stopped and asked Muzaffer if he was a HMuslim.

When the reply was in the affirmative the Frophet

asked 1+ Muzaffer would give his head for Islam.
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Muzaffer said that he would. On hearing this
Muhammaed commanded Ali to chop off Muzaffer’'s head
in the name of Islam, which Ali did. With this
Muzaftfer woke up in a state of terror. He
recounted his dream to his instructor in tafsir

who gave the interpretation that Muzaffer was to
follow the sufi path of Ali and that he would

eventually become the h2ad of an order.

lhile studying Ibn al-Arabi with Seyyid
Sheikh Ahmed Tahir ul-Marashi, Muzaffer Jjoined the
latter’s order, the Shabaniyye branch of the
Halveti. When the latter died some time later
Muzaftfer, following another dream, felt hﬁmself
unable to continue as a follower of the new Sheikh
of the Shabaniyye. No further explanation of the
content or meaning of this dream is given. Thus
it was that Muzaffer continued for some time
without a Gheikh, visiting the tekkes of the

lkadiris and Kifais without becoming attached to

either grcoup.
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Same time later he dreamt that he was 1n
the tekke of the Halveti Jerrahi performing the
dhikr while the Sheikh of that Order looked o©on.
From this he understocd that he must become a
Jerrahi. He found it difficult, however, to
proceed as  the closure of the tekkes and banning
of the orders by the Republican government made 1t
difficult to make contact with the Sheikhs of the
orders. Muzaffer presented himself at the house
of tha Sheikh and was received by him. On
telling the Sheikh who he was, HMuzatfer was
greeted with the phrase: "Who does not know the
preacher to wonen?"(S2) This reminds us that
even prior to his attachment to the Jerrahils

Muzafter 0Ozak bhad already attracted a reputation

as a praacher and man of religion.

The Sheikh approved Muzatfer’'s
interpretaticon of his dream but before accepting
him as & follower desired to submit the matter in
prayer himself. He too had a dream which
indicated to him that he was to admit Muzaffer to
his cilrcle of followers. From then on Muzatfer

visited his Sheikh two or three times a week and,
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according to his awn report, diligently followed

his duties as a dervish.

Abaout six months atter becoming a

dervish Muzaffer relates that he had a dream 1in

which he was being questioned by three men. Hez
recognisad the questions as being from a
qualifying test for the Imamate. During the

questioning he understood that two of the men
wanted him to pass the examination while the third
did not. Through his answers, however, he was
able to convince the third man that he was an Imam
already and so he was approved by a unanimous
vate. Despite knowing that dreams must be
presented to one’s Sheikh for interpretation as
soon as possible, Muzaffer was unable to relate
this dream to his Sheikh the following day. The
second night Muzaffer had "an extremely uwgly and
shameful dream".(53) Though no details of the
content of this dream are given it is clear that
it distressed Muzaffer Qzak. Again he was
prevented from seeing his Sheikh to recount this
dream. The third night he dreamed that he went
to the tekke and saw the dervishes perfarming
dhikr: "in a very strange way, not reciting

'corractly and not daing the movements
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praper-ly. (54) He went, in his dream, through to
the garden where he saw his Sheikh whao, taking
hold of Muzaffer's ear and 1lifting him off the
ground, stood striking Muzaffer repeatedly on his
laeftt side. After this he put Muzaffer 1nto a

roam  full of garbage and told him to clean it out

a5 the room was to be his. This room Muzaffer

recaognised to be the room of the head Khalite.

The following day Muzaffer went to his

Sheikh and told him of the first and third dreams.
The Sheikh reprcached him saying that he could not
possibly have had the two dreams without there
being a shameful one in the middle. After beinyg

left alone with his Sheikh Muzaftfer recounted the

second, shameful dream. Atter hearing the dreams
the OSheikh appointed Muzaffer as his Khalife.
There are two elements in this story which must be
noted. Firstly, we see here, vyet again, the
importance of dreams at various stages in the
stary of individual sufis: dreams which are

interpreated as signs from the Unseen which

indicate what the sufi will, or cught to do. The
second element, by now becoming familiar, is the
distinctive ability of a Sheikh to see and to
Entarpret that which is hidden from ordinary men.
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In this instance not aonly is the Sheikh able to
interpret the series of dreams, he 1s also aware
of the existence of the shameful dream despite the

tact that Mucaftfer did not aoriginally recount 1t.

Muzaffer and his Sheikh continued in

close asgsocliation for some nine years until the
latter ‘s death in 1966. While the OHheikh was 111

during the last vear of his life Muzaffer was

responsible $or leading the dhikr. Muzatfer
washed the body of his dead Sheikh 