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“Praise be to Him who brought
His slave by night from the
holy mosque to the farthest

mosque ...~

(Quran 17/1)
INTRODUCTION

Since the beginning of the pilgrimage to Mecca, pilgrims used many routes to
travel from Western and Eastern Turkestan to the Hijaz. One such route ran from
Samarkand and Bukhara across Afghanistan, through Mazar-i Sharif and Kabul, to
Bombay in British India, and thence by boat to Jidda and Yambu. Another route
usually followed by the Muslims of Russia, Tataristan, and Caucasia, in addition
to some Central Asians, traversed through southern Russia, reaching Istanbul via
boat across the Black Sea, and thence to Syria or Egypt and eventually the Hijaz.
Once in Cairo or Damascus, the pilgrims would join the official Mecca caravans
—mahmal shami from Damascus or mahmal misri from Cairo.! A third, more
convenient route proceeded through Iran and Baghdad,? while the fourth route,
mainly preferred by the Eastern Turkestani and the Muslims of the Ferghana
Valley, ran across the Himalayas and Kashmir to Bombay in British India and from
there to Basra or Jidda. The Central Asians were not the only pilgrims to travel to
the Hijaz through India; the same route was also taken, though rarely, by the Tatars
from the Volga area who chose to embark on this long detour eastwards in order to
visit Bukhara, which was so fascinating to their eyes.? From Bombay, these Central

1 On the Adjj routes, see V. L. Jarovoj-Ravskij, “Palomnichestvo (hazh) ve Mekku i Medinu,”
in Shornik Materialov po Musul’manstvu (S. Peterburg: Rozenoer, 1899) vol.2, pp.143-145;
Suraiya Faroqhi, Pilgrims and Sultans: The Hajj under the Ottomans (London: 1. B. Tauris,
1994), pp.32-53; Michael N. Pearson, Pilgrimage to Mecca. The Indian Experience, 1500—1800
(Princeton: Markus Wiener Publishers, 1996), pp.131-145.

2 R. D. McChesney, “The Central Asian Hajj-pilgrimage in the time of the early modern
empires,” in Michel Mazzaoui, ed., Safavid Iran and Her Neighbors (Salt Lake City: University
of Utah Press, 2003), pp. 129-156; Hamid Algar, “Tariq and Tarigah: Central Asian Nagshbandi
and the Road to the Haramayn,” in Alexandre Papas, Thomas Welsford, and Thierry Zarcone,
eds., The Roads of Pilgrimages between Central Asia and the Hijaz (forthcoming).

3 See Putevyja zapiski dvukh’ khadzhiev’ (Kazan: Kazan Universitet, 1861-1862) and ‘Abd

¢
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2 Introduction

Asian pilgrims joined the bulk of the Indian pilgrims, who constituted the majority
of the visitors to the holy cities of Islam.* In the nineteenth century, Bombay also
happened to be one of the ports where Chinese Muslims journeying from Hong
Kong would join the Indian pilgrims.?

In the nineteenth century, the pilgrimage to Mecca underwent several important
changes. First, it grew increasingly popular throughout the Islamic world to
become an unprecedented mass movement—a phenomenon that continued until
the early twentieth century. Second, the introduction of the railway in the Russian
and Ottoman empires toward the end of the nineteenth and the beginning of the
twentieth century revolutionized the Adjj routes. The opening of the Transcaspian
railway between Krasnovodsk on the Caspian Sea and Andijan in the Ferghana
Valley in 1898 resulted in some pilgrims choosing to travel via Krasnovodsk,
Baku, Batumi, Istanbul, and Port Said. However, many pilgrims still preferred
the Indian route, which was less expensive than travelling by train. According to
officials, four to five thousand pilgrims, mostly without passports, travelled to
India via Afghanistan every year (the majority being from the Ferghana Valley
and Kashgar). A decade later, in 1908-09, the Hijaz railway route was introduced
between Damascus and Medina.¢

Although the route from Samarkand to the Hijaz through India was longer than
that by train via Krasnovodsk, the majority of the pilgrims chose to spend more
time on the longer routes, which could take even months or years to traverse. Many
of these pilgrims decided to establish themselves in some of the cities on the road,
for months or years at times, for the sake of business, tourism, or studying in the

al-Rashid Ibrahim, Tarjama-yi Halim yaka Bdashima Kelenler (Saint-Pétersbourg: [1905-1907]),
p.69.

4 On the sea routes between India and the Hijaz, see M. N. Pearson, Pilgrimage to Mecca.
The Indian Experience, 1500—1800, pp.146—171.

5 P. Dabry de Thiersant, Le Mahométisme en Chine et dans le Turkestan oriental (Paris:
Ernest Leroux, 1878), vol.2, p.231.

6 Jacob Landau, The Hejaz Railway and the Muslim Pilgrimage. A Case of Ottoman Political
Propaganda (Detroit: Wayne State University Press, 1971); Catherine Poujol, “L’Introduction
du chemin de fer au Turkestan entre 1880 et 1917. Reflet des mentalités et conséquences,” in
Innovations techniques et civilisation (Paris: CNRS, 1989), pp.187-206; Alexander Stephen
Morrison, “Russian Rule in Samarkand 1868-1910. A Comparison with British India,” (Ph.
D., All Souls College, Oxford University, 2005), pp.93-94; Kais Ezzerelli, “Le Pélerinage a La
Mecque au temps du chemin de fer du Hedjaz (1908-1914),” in Sylvia Chiffoleau and Anna
Madceuf, eds., Les Pélerinages au Maghreb et au Moyen-Orient (Beyrouth: Institut Frangais du
Proche-Orient, 2005), pp.167-191.
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madrasas. This is one reason why some of the Central Asian pilgrims who travelled
through India and settled in the subcontinent for months or years before continuing
to Mecca were given the nickname (lagab) of “Hindi” (Indian).

The influx of pilgrims arriving every year and staying for months or years in the
Hijaz for religious purposes played a particularly important role in shaping the way
of life of this area in the Muslim world and of all the regions located along the Adjj
routes. Especially in the nineteenth and early twentieth centuries, which constitute
the period covered by this book, the pilgrimage to Mecca became increasingly
popular throughout the Islamic world to become, to quote David Brower, a “yearly
mass movement.”” Furthermore, the participation of the Indian pilgrims and
Central Asians, including the Afghans, in this influx is notable because both these
groups, put together, constituted the most populous community in the Middle East,
in general, and in many of its major cities such as Mecca, Jerusalem, and Jidda.

Many Sufis, who were usually more involved in religion than the other believers
and were generally fascinated by the pilgrimage—which they regarded as both
a physical trip and an inward journey—established lodges along the %djj routes
in order to assist the Central Asian and Indian pilgrims. The role of Sufism in
these lodges becomes ambiguous if we consider that some of them were genuine
mystical centers favoring Sufi pilgrims, while many others were, in contrast,
mere pilgrim residences. All of them, however, were under the administration of
Sufi shaykhs, which is why these lodges were qualified as fekke in Turkish and
takiyya or zawiyya in Arabic—all meaning a Sufi lodge or convent. From their
names, we can also determine the origins of the Sufis living there: there were
Uzbek, Afghan, Indian, and even Kazan lodges. In these lodges, in addition to
lodgings, the pilgrims could pray, perform dhikr (for the Sufis), listen to mystical
poetry sung in their own language, whether Chaghatay Turkish or Persian, and
conduct discussions with their fellow countrymen. Consequently, to quote Simon
Digby’s reference to a lodge set up by Central Asian dervishes in the Deccan
(India), all these lodges could be called “Turanian outposts,” or in the case of the
Indians, “Indian outposts.”® The most famous lodges among these were located

7 David Brower, “Russian Roads to Mecca: Religious Tolerance and Muslim Pilgrimage in
the Russian Empire,” Slavic Review 55:3 (1996), p.567.

8 See Simon Digby, “Sufis and Travellers in the Early Delhi Sultanate: the Evidence of the
Fawd’id al-Fw’dd,” in Allar Singh, ed., Socio-cultural Impact of Islam in India (Chandigarh: n.
ed., 1976), pp.171-177, and S. Digby, “The Nagshbandis in the Deccan in the Late Seventeenth
and Early Eighteenth Centuries A.D.: Baba Palangposh, Baba Musafir and their Adherents,”
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in Istanbul,® Jerusalem, Mecca, Cairo, and Medina, but there were many similar
lodges dotting the other parts of the Ottoman Empire. It must be mentioned,
however, that if we consider the thousands of pilgrims performing the pilgrimage,
all theses lodges constituted only a few places where Uzbek, Indian, and Afghan
pilgrims could stay. There were numerous other pilgrim residences situated in
the main cities along the Adjj routes; we are told by Baymirza Hayit that before
the Soviet government closed down the pilgrimage route in the 1920s, “over a
hundred houses in Mecca were dedicated to the accommodation of pilgrims from
Turkestan.”!°

Although the main objective of the hdjj pilgrims was to reach Medina and
Mecca, the holy city of Jerusalem (al-Quds, “Sanctity”’) was considered a major and
inevitable stop on the route. According to the Muslim tradition, there is a special
merit in performing a pilgrimage to this city before reaching Mecca. Jerusalem
was regarded as the most sacred city after Mecca and Medina, and therefore, it
was given many titles, such as the “Great Gate of Pilgrimage” or the “Right Hand
of the Cities of Syria.” When visiting Jerusalem, no pilgrim fails to remember that
whoever visits the Mosque al-Agsa, one of the three most venerable Muslim places
of worship in the world (the other two being the Mosque al-Haram at Mecca and
the Mosque al-Nabawi (the Prophet’s Mosque) at Medina) is “pardoned of his
sins, elevated in the estimation of Allah, given the merit of a thousand martyrs, and
made inviolable against hell-fire.”!" Another major purpose of the pilgrimage to
Jerusalem is a visit to the Dome of the Rock (Qubbat al-Sahra), which is located
in the Haram al-Sharif (the noble sanctuary). The dome contains a sacred rock
supposed to have fall from heaven and is considered to be the rock from which the
Prophet Muhammad made his miraculous ascent (mi ‘rdj) through the heavenly

in M. Gaborieau, A. Popovic and T. Zarcone, eds., Nagshbandis. Historical Developments and
Present Situation of a Muslim Mystical Order (Istanbul: Isis Press, 1991), pp.167-207.

9 Thierry Zarcone, “Histoire et Croyances des derviches turkestanais et indiens a Istanbul,”
Anatolia Moderna / Yeni Anadolu 11 (1991), pp.137-200. A new revised and completed Turkish
version of this article is forthcoming: Istanbul’daki Orta Asyali ve Hintli Dervisler (Istanbul:
Simurg Y.). See also my complementary study (in Turkish) of the Bukhara lodge of Istanbul
presented at the “Yarimadas1 Conference,” Istanbul, May 2008: “Dogulu ve Batili Yolcularin
Intibalarinda Buhara Tekkesi” (forthcoming).

10 Baymirza Hayit, Islam and Turkestan under Russian Rule (Istanbul: Can Matbaa, 1987),
pp.174-175.

11 Charles D. Matthews, “Palestine, Holy Land of Islam,” Journal of Biblical Literature 51:2
(June 1932), p.173.
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spheres and reached the closest approximation on earth to seeing God face-to-
face.'? The event was poetically described by ‘Abd Allah-yi Nida’1, a Qalandar and
Nagshbandi shaykh from Kashgar in Eastern Turkestan, who visited Jerusalem on
his way to Mecca in seventeenth century: “At the time of the ascension (mi ‘rdj), he
traversed from Jerusalem the spheres that led to the divine throne; Muhammad it is
to whom [the verse], “He conveyed him by night,” [Qur’an, 17/1] refers.” *

In the final analysis, Jerusalem was seen as a city of poor and pious people—a
quality that invariably pleased the Sufis. One of its major mystics was the Central
Asian Ibn Karram (d. 869), founder of the eponymous Karramiyya ascetic trend,
who retired there, preaching on the central esplanade of the Sakhra and gathering
many disciples. After his death, his tomb became a hub for the practice of “pious
retreat” (i ‘tikdf) by his disciples, who later built a home for ascetics called khdnagqa,
which means Sufi lodge in Persian.' In the course of the centuries, Jerusalem was
visited by many other mystics who established several lodges connected with the
well-known orders of Qadiriyya, Shadiliyya, Nagshbandiyya, Mawlawiyya (Figure
1), Qalandariyya, etc.'> However, the Ottoman traveller Evliya Celebi, writing in
the seventeenth century, overestimated their importance when he wrote that there
were seventy Sufi orders in Jerusalem with a lodge for each one, and that the most
notable lodges were linked to famous Sufi masters such as ‘Abd al-Qadir Jilant,
Ahmad Badawi, Sadi, Ahmad Rufa‘i, and Jalal al-Din Mawlaw?.'®

After visiting the Haram al-sharif, the pilgrims usually went to many other holy
places, generally tombs of prophets and saints. Thus, the Tatar historian Qurban ‘Ali
Khalidi (1846—1913), who stayed at Jerusalem for many days in 1897-98, after
visiting the Hardm al-sharif, listed all the tombs located in the surrounding of the

12 On the interpretation of the mi rdj by the Sufis, see Nazeer al-Azma, “Some Notes on the
Impact of the Story of the mi rdj on Sufi Literature,” Muslim World 63:2 (1973), pp.93—104, and
especially M. A. Amir-Moezzi, ed., Le Voyage initiatique en terre d’islam. Ascensions célestes et
itinéraires spirituels (Louvain, Paris: Peeters, 1996).

13 “Wagqt-i ‘ur(j Quds wa samawat-i ‘arshra/Tayy-i makan shud “alladhi asra” Muhammad
ast”; in “Risala-yi Haqqiyya of ‘Abd Allah-yi Nida’i Kashgari,” edited by Giiller Nuhoglu in
Abdullah Nidai-yi Kaggari ve Hakkiyye Risdlesi (Istanbul: Simurg, 2004), Persian text p.82,

Turkish translation p.113.

14 Louis Massignon, Essay on the Origins of the Technical Language of Islamic Mysticism
(Notre dame—Indiana: University of Notre Dame Press, 1997), p.175.

15 Mujir al-Din (fifteenth century), Histoire de Jérusalem et d’Hebron. Fragments de la
chronique de Moudjir-ed-dyn (Paris: E. Leroux, 1876), pp.163—168, 198-199.

16 Evliya Celebi Seyahatndmesi (Ankara: Ugdal Nesriyat, 1984), vol.9-10, p.239.
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Figurel A whirling dervish (mevlevi) at Jerusalem in 1834, drawing by F. H. Lalaisse (Private
Archives T. Zarcone)

city he had visited, namely those of Maryam, Salman Farisi, ‘Aziz, ‘Isa, Rabi‘a’
‘Adawiyya, Misa, Dawid, ‘Akasha, Qimar Baba, Khalil, Ibrahim, Ishaq, Ya‘qub,
and Yasuf.!"” The annual pilgrimage to the alleged tomb of Moses at Nabi Miisa (28
km from Jerusalem), attended by thousands of pilgrims, is worth special mention.
This pilgrimage reached its peak in the nineteenth century when encouraged by
the Ottoman sultan who wished to balance the Christian pilgrimage of Easter and
it became then the largest in the Holy Land.'® James Finn, the British Consul for
Jerusalem and Palestine from 1853 to 1856, wrote that every year at spring, many
Muslims from all parts of Asia attended this pilgrimage: “from India, Tartary,

17 Qurban ‘Ali Khalidi, Tawdrikh-i khamsa-yi sharqi (Kazan: Urnak Matba‘asi, 1910), p.609.

18 Yehoshua Ben-Arieh, Jerusalem in the 19th Century. The Old City (Jerusalem: St Martin’s
Press, 1984), pp. 134—135. About the architecture of the complex, see Mehmed Tiitiincti, Turkish
Palestine (1069—1917). Inscriptions from al-Khalil (Hebron), Nabi Musa and Other Palestinian
cities under Turkish Rule (Haarlem: Tiirkestan and Azerbaijan Research Centre, 2008), pp.42—
62.
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even to the confines of China, from all the countries of Central Asia, and also from
Egypt, Nubia, Morocco, the eastern shores of Africa, as well as from Arabia proper
and the Turkish provinces in Europe and Asia”." In 1912, Frederick Jones Bliss,
a scrupulous observer of dervish life in Syria and Palestine, provided a short but
accurate description of this feast, which appears to be indirectly under the control

of the local Sufi orders. In this instance, Bliss’s observations are quoted in full.

In Jerusalem, however, the Neby Misa feast is at present an official affair,
in which the dervishes have no organic part, as it were, though they appear
prominently in the procession. We must confine ourselves to the main
feature of this often-described scene. Just before the noon prayer on Good
Friday, the holy flag, which is kept at the house of the mufti, is carried to
the Agsa mosque, within the haram area, by an especially appointed sheikh
walking beside the mufti. At the prayers are present the governor and staff,
together with huge crowds, not only citizens of Jerusalem but folk from all
over the land, who on the previous night have packed the great court-yard.
The procession, headed by the holy flag, and the military band, leaves the
haram area by a western gate and winds up at the Via Dolorosa—a counter-
demonstration indeed!—emerging from the city at Saint Stephen’s gate. The
entire length of the route is lined with spectators of all creeds. As the banners
of the various dervish bands pass by, women break from the lines to tie costly
silk handkerchiefs to flagsticks, in fulfilment of vows. Some of the dervishes
wound themselves with swords and dirks, being immediately cured by the
saliva of a holy sheikh. The procession pauses at a gay marquee tent on the
densely crowded slopes of the Mount of Olives, where the pasha has preceded
it, while the imam, or preacher, reads or recites a prayer composed for the
occasion. After a salute for the sultan, the holy flag is furled and packed in a
pair of saddle-bags for the rest of the journey. The band, most of the soldiers,
and many of the spectators now return to the city. The diminished procession,
however, may be reinforced by other bands of dervishes, who have preceded
it to the Jewish cemetery. Over the barren eastern hills it winds till it reaches
the shrine of Moses where, for days before, tens of thousands have been

assembling: Bedawin from beyond Jordan, merchants from Damascus,

19 James Finn, Stirring Times or Records from Jerusalem Consular Chronicles of 1853 to
1856 (London: Kegan Paul, 1878), vol. 1, p.293; vol.2, p.223.
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pilgrims from Baghdad, holy men from all parts. There is plenty of food for all
during the five or six days of the pilgrimage, as the endowment of the shrine
furnishes generously piled platters for those who have brought no supplies. So
liberal is the general provision for this occasion that the mufti has funds at his
disposal for the hire of donkeys to transport poor people from Jerusalem. All
through the week the services of the dervishes are in demand to furnish music
in connection with the festivities at the circumcision of boys which may take
place of an afternoon at the mosque. On the following Thursday the flag is
borne back to the house of the mufti with similar rites.?

There are some other accounts of the Nabi Misa feast that describe the Sufi rituals
in further detail. For example, according to the Consul Finn, there were in the
procession dervishes from Lucknow, India who “squatted down in a good place
(as these holy men always do)...”?! and that other wandering dervishes performed
incantations, with serpent charming, and sword jugglery.”* Also, according to
another foreign traveler in 1902, one of the dervishes in the procession “had a
‘sheesh,” a skewer half-a-yard long, through both the cheeks, which he frequently
withdrew and replaced, amid the plaudits of the crowd.” However, there are also
descriptions of sober Sufis “executing a monotonous dance, repeating ceaselessly
the formula known as the zikr; that is, the mentioning of the name of God, ‘Ld
illdlah illa llah.”* But the travel to Nabi Misa was, in the case of cold, wind, and
bad weather, a terrible adventure, as we are told by two Egyptian Sufis from the
Khalwati order who experienced a hard pilgrimage to this place in 1885.% Finally,

20 Frederick Jones Bliss, The Religions of Modern Syria and Palestine (Edinburgh: 1912), pp.
268-269.

21 Finn, Stirring Times, vol.1, p.293.
22 Finn, Stirring Times, vol.1, pp.237-238, 456.

23 A. Goodrich-Freer, Inner Jerusalem (London: Archibald Constable, 1904), p.248. At
present, the Sufi orders still play an important role during this pilgrimage, see Emma Aubin
Boltanski, “Le Mawsim de Nabi Misa: processions, espace en miettes et mémoire blessée.
Territoires palestiniens (1998-2000),” in S. Chiffoleau and A. Madceuf, eds., Les Pélerinages
au Maghreb et au Moyen-Orient, pp.59—80. About the architecture of the complex, see Mehmed
Titlinct, Turkish Palestine (1069—1917). Inscriptions from al-Khalil (Hebron), Nabi Musa
and Other Palestinian cities under Turkish Rule (Haarlem: Tiirkestan and Azerbaijan Research
Centre, 2008), pp.42-62.

24 Gilbert Delanoue, “Deux Maitres soufis égyptiens a Jérusalem,” in Béatrice Philippe, ed.,
Voir Jérusalem, Pelerins, Conquérants, Voyageurs (Paris: Association cimaise, Art et Histoire,
1997), p.95.
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as mentioned below, at the beginning of the twentieth century, many Sufi shaykhs
of Jerusalem and of Palestine were active participants in this festival, especially the
shaykh of the Uzbek lodge of the city who was one of its organisators.

It is important to mention how Jerusalem obtained this particular position in
the hdjj geography; first, it was the most sacred place for the pilgrims after Mecca
and Medina, although a pilgrimage to Jerusalem was not obligatory. Second, the
city was situated in close proximity to the £djj road. However, for generations it
was eclipsed by the neighboring city of Damascus (al-Sham), an ancient capital of
Islam titled “the Noble One,” which became the center of the network of Eastern
caravan routes going to Mecca and the departure point of the official caravan
to Haramayn (mahmal shami). Besides, it is commonly know that the Egyptian
hdjj caravan returning from Mecca never visited Jerusalem, but conversely, the
Maghreban caravan, which was included in the Egyptian caravan, sometimes
extended its route by land as far as this city. For all the reasons given above,
Damascus was chosen in 1900 to be the departure station for the Hijaz railway,
which passed east of Jerusalem. Moreover, it is not surprising that many of the
Mecca travelogues and “reports on Adjj” (hdjjnama) have dedicated but a few
lines to this city, which was, in many cases, rarely ever visited by a great majority
of the pilgrims. For example, the Tatar ‘Abd al-Rashid Ibrahim, who returned
from Mecca by train at the beginning of the twentieth century, did not visit
Jerusalem on his way back to Syria, although he went to Damascus and Beirut.?
To sum up, it is astonishing to see how few references, if at all, mention or
describe the Jerusalem pilgrimage among the major academic studies on the Adjj.
Although situated outside the Hijaz and far from Haramayn, the city of Jerusalem
is, symbolically speaking, closely connected with the pilgrimage, and according to
me, ought to be studied in relation to it.

This book contends that the Uzbek, Afghan, and Indian Sufi lodges dotting the
pilgrimage routes, particularly along the Istanbul-Damascus-Mecca section of these
routes, played a significant role in the cultural, religious, and political exchanges
between Central Asia, India, and the Ottoman Empire, in general, and with its Arab
provinces, in particular. Moreover, the influence of some of these lodges upon the
transmission and even the commentary of Sufism, particularly the Nagshbandi
and Qadiri principles, is notable and worth further study. Since there is hardly any

25 ‘Alem-i islam va Japunydda intishar-i islamiyat (Istanbul: 1910), pp.236-243.
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research pertaining to the history of these pilgrim hospices, the present study might
be seen as a new chapter in the intellectual history of the pilgrimage and a modest
contribution to the plethora of wonderful researches made on this topic by scholars
such as Suraiya Faroghi and M. N. Pearson. The time period considered in this
study extends from the seventeenth century to the middle of the twentieth century;
that is, the period during which most of these lodges appeared along the /djj routes.

This study comprises three chapters. Chapter one examines the situation of the
Central Asian and Indian pilgrim communities staying between Istanbul and the
Hijaz and focuses, in the first section, on the association between the Sufi lodges
and the pilgrim hospices. The second section of this chapter examines the extent
to which some of these lodges could have constituted genuine “networks” based
on administrative and authority relations, or at least if these lodges were linked
to each other by mutual recognition. The second chapter investigates which Sufi
orders were the most represented among the Central Asian pilgrims on the Adjj
routes. This chapter comprises two sections: the first deals with the Nagshbandiyya
lineage, while the second considers the Qalandariyya one. Both these orders are
know to have dominated the /4djj routes and the Sufi lodges in various ways—at
times fiercely opposing and fighting each other, and at other times, compromising
and cooperating with each other to a surprising extent. The third and final chapter
examines the situation of the Central Asian and Indian pilgrims at Jerusalem
and that of the Sufi lodges associated with these communities. It is divided into
three sections, each devoted to one of the three following lodges: al-Zawiyya
al-Uzbakiyya, al-Zawiyya al-Afghan, and al-Zawiyya al-Hund.




Chapter One

SUFI LODGES, HOSPICES, AND PILGRIMS

Central Asian pilgrims were usually, though not exclusively, lodged in the Uzbek
lodges (Uzbek Tekkesi, Takiya al-Uzbakiyya, Zawiyya al-Uzbekiyya) established
in Istanbul and in other parts of the Middle East. Conversely, the Indian lodges
(Hindiler Tekkesi, Zawiya al-Huntid) were home to both Indians and other Central
Asians, since some of them were established by Sufis from Central Asia and
Chinese Turkestan who reached the Ottoman Empire through India and took on the
lagab of Hindi, as explained above. For example, in Cairo, the “Takiyya al-Huntd”
was inhabited exclusively by Bukharians, while the Indian lodges of Istanbul and
Jerusalem were exclusive to Indians, as was also the case with an Indian lodge
called Soylemez Tekke at Konya (Anatolia).?® In addition, the Qalandars’ lodges
(qalandarkhdnal/kalenderhdne) of the Ottoman Empire were generally, during the
period under consideration, inhabited by either Indians, Central Asians, or Afghans.
Hence, it is important to mention the “Afghan lodges” (Afghan Tekke) existing
in Istanbul and Jerusalem, which were inhabited by dervishes originally from
Afghanistan, although their occupants also included Central Asians and Indians.
Moreover, several Tatar lodges called Kazan or Kazanl Tekke, named after a well-
known city in the Volga region, were situated in Istanbul, Mecca, and Medina; these
generally functioned as exclusive hospices for Tatars pilgrims, and very rarely as
Sufi centers.?”” The Kazan Tekke of Istanbul, for example, more famously known as
Aya Andri tekyesi, was clearly depicted as a pilgrim resting house and a home for
Tatar students in an early twentieth-century article written by a Tatar pilgrim.?

26 ‘Ali Basha Mubarak, Khitat al-tawfigiyya al-jadida li-Misr al-Qdhira wa mudunihd wa
bilddihd al-qadima wa’ I-shahira (Cairo: 1982), p.284.

27 T. Zarcone, “Les Confréries soufies en Sibérie aux XIX¢ et au début du XX¢ siecle,”
Cahiers du monde russe 41:2-3 (2000), pp.286-287. See particularly ‘Abd al-Rashid Ibrahim,
Tarjama-yi Halim, pp.64, 68—69, and ‘Abd al-Rashid Ibrahim, ‘Alem-i islam, vol.2, pp.193—194.

28 Nir ‘Ali Nadiyef, “Seyahat Khatiralari IV. Aya Andri tekyesi, Ghalata ham Pira
mabhallasi,” Shura 14 (1915), p.434.
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Since the Central Asian pilgrims came to the Ottoman Empire and the Hijaz
from remote, non-Arab dominated regions of the Muslim world, their traditions
and behavior were very different from those cultivated in the Middle East—at
times, they were even seen as provocative—and the Central Asian pilgrims have
frequently drawn the attention of the Western travelers to the Hijaz. Thus, at the
end of the nineteenth century, Isabel Burton, the wife of Robert Burton, a famous
traveller and convert to Islam, thus described the Asian pilgrims who gathered at

Damascus before joining the caravan to Mecca:

Among the multitude [of pilgrims] the Persians and Turkmen were
distinguished by their caps and huge cloaks of sheepskin; the dark Hindostan;
the Afghans with large white turbans (...) there were Samarkand and Bokhara
Moslems with flat faces, flat noses, pig’s eyes, vacant stare, hair pale brown,
or yellow, like Russians, hardly any, or very scanty beards, huge ragged
turbans, no colour, wound round shaggy fur caps ...%

One decade later, John F. Keane, another English traveller and also a convert to
Islam who took on the name of Hajj Muhammad Amin, described the Central
Asian pilgrims he met at Mecca as follows:

Tartars and Bokharans—powerful, well-built races of very large men with
Russian complexions and rosy cheeks—come the whole pilgrimage on
foot from the most remote parts of Central Asia, some occupying five and
six months on the journey. They perform all the minor pilgrimages most
assiduously, and are never to be seen riding donkeys on such occasions as
other pilgrims. They go about enveloped in their thick woollen garments on
the most scorching day in the desert, and are as dirty as any other, or dirtier.*

29 Isabel Burton, The Inner Life of Syria, Palestine and the Holy Land (London: Henry S.
King and Co, 1875), p.58. See also Léon Roches, Dix ans a travers I’lslam, 1834—1844 (Paris:
Perrin, 1904), p.313.

30 John F. Keane (Hajj Mohammed Amin), Six Months in the Hijaz: an Account of the
Mohammedan Pilgrimages to Meccah and Medinah Accomplished by an Englishman Professing
Mohammedanism (London: Ward and Downey, 1887), p.81.
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Pilgrims, Sufis, and Hospices

One can wonder about the interest of the Sufi shaykhs in the pilgrims travelling
along the 4djj routes and staying in the holy cities and their reasons for running their
lodges with the double functions of spiritual centers and hostels. All the evidence
suggests that as these Sufi shaykhs were themselves among the most devoted of
pilgrims, they were naturally inclined to help their brethren, whether Sufi or not, on
this holy path. The identification—or more precisely the association between a Sufi
convent and a hostel—is not, I believe, an easy task, and it would be idealistic to
presume that there was perfect harmonisation of these two functions.

Several lodges among those mentioned above actually had a reputation of
being resting houses or hospices, rather than a home for dervishes. However,
the distinction between a Sufi lodge and a resting house is not very clear; for
example, let us consider the case of a wide hospice named “saray” (resting house
in Uyghur language) in Mecca, with three storeys and thirty-two rooms, built in
1917 with the financial support of a Nagshbandi lodge situated in the city of Aqsu
in Chinese Turkestan.?! In this case, the saray was a resting house for Uyghurs
pilgrims, but it was under the control of a Sufi lodge. Nevertheless, this saray
would also have been a place for occasional Sufi ceremonies during the 4djj. I use
the word “occasional” because, according to Richard Burton, we do know that
dhikr ceremonies were only rarely performed during the fasting month at the Sufi
lodges in Mecca.*? There was another hospice for Uyghurs pilgrims called “Yarkand
Saray” in Srinagar (Kashmir).** From its name, we can infer that it hosted pilgrims
coming from the city of Yarkand in the south of Xinjiang, which was a former
capital of Eastern Turkestan and one of the major caravan cities on the Himalayan
section of the Mecca itinerary. From Yarkand, the /djj route went through the
Himalayas to Srinagar, and then to Lahore, Multan, Karachi, and Bombay.3*

31 Abdurakhman Mamut Diyar, “Aqsu Konishdhdr Ma’arip Tézkirisi,” Shinjang Tarikh
Materiyalliri (Uriimchi) 24 (1988), p.114.

32 See Richard F. Burton, Personal Narrative of a Pilgrimage to al-Madinah and Meccah
(London: Tylston and Edwards, 1903), vol. 1, p.86. For the activities of the brotherhoods in
Mecca, and particularly those of the Sufis from the East-Indies, see C. Snouck-Hurgronje, Mekka
in the Latter Part of the 19th Century (1931; reprint, Leiden: Brill, 1970), pp.279-280.

33 Gunnar Jarring, Materials to the Knowledge of Eastern Turki, IV (Lund: C. W. K. Gleerup,
1951), p.102, footnote 7.

34 For more information regarding this pilgrimage route, see T. Zarcone, “Une route de
sainteté islamique entre 1’Asie centrale et I’Inde: la voie Ush-Kashghar-Srinagar,” in T. Zarcone,
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A similar confusion arises with respect to the word tekke/takiyya, which means a
Sufi lodge for the Ottomans, although it primarily refers to a pilgrim residence for the
Tatars of the Volga, similar to the Kazan lodges.** There are other examples of tekke
set up by Asian people in Haramayn. Muhammad Manstr Ishan (alias Kirey Ishan),
who built one of these at Mecca in 1884-85, was a “nomadic” Sufi shaykh from
the Kazakh steppe and presumably a member of the Nagshbandiyya, since he was
initiated into Sufism at Bukhara.*® It is also important to mention a project undertaken
by a certain Shadisan Batir from Peshpek (North-eastern Siberia) to set up a tekke at
Mecca, which finally had to be aborted. Dedicated to housing Kazakh pilgrims from
Siberia, this tekke was not linked to any Sufi shaykh or brotherhood. ¥’

A similar pilgrim residence in Mecca, dedicated to Afghan pilgrims, was built in
the eighteenth century by the Sadozai ruler Ahmad Shah (r.1747-1772), but it is not
possible to confirm the lodge’s exact name or whether or not it was controlled by
Sufis: “at Mecca they are maintained by a foundation instituted by Ahmed Shauh,
who ordered a mosque and some sort of caravanserai to be erected at that city for
the use of his countrymen. When there are few Afghauns, the surplus of this charity
is distributed among the Arabs, who are therefore little pleased with the influx of
Afghaun pilgrims.”*

In more modern times, one year before the disintegration of the Soviet Union,
an increasing number of pilgrims throughout Central Asia decided to undertake the
pilgrimage to Mecca. Hundred of Uzbeks were authorised to perform the kajj, and
two hospices called takja and musofirkhona were set up by the Uzbek government
at Mecca for the use of these pilgrims. These two hospices were called “Andijon bo’
chasi” (garden of Andijon) and “Chust Takijasi” (hospice or lodge of Chust), derived

ed., Inde-Asie centrale. Routes du commerce et des idées, Cahiers d’Asie Centrale (Aix-en-
Provence: Edisud, 1-2, 1996), pp.227-254.

35 “Couvent de derviches,” in the Dictionnaire arabe-frangais of A. de Biberstein Kazimirski
(Cairo: 1875). For further details on the meaning of this word in Tatar language, see Lazar’
Budatov’, Sravnitel 'nyj slovar’ Turetsko-Tatarskikh’ Narechij (Sanktpeterburg’: 1869).

36 Qurban-‘Ali Khalidi, An Islamic Biographical Dictionary of the Eastern Kazakh Steppe,
1770-1912, ed. and trans. Allen J. Frank and Mirkasyim A. Usmanov (Leiden: Brill, 2005), pp.
78-80, 154—155 (the translation reads “Medina” instead of “Mecca™).

37 “Tekye ichin i’ane,” Ta arif iil-Miislimin (Istanbul) 21:8 (1910), p.346. See T. Zarcone,
“Les Confréries soufies en Sibérie aux XIX¢ et au début du XX¢ siecle,” pp.286-287.
38 M. Elphinstone, An Account of the Kingdom of Caubul and its Dependencies in Persia,

Tartary and India. Comprising a View of the Afghaun Nation and a History of the Dooraunee
Monarchy (London: Richard Bentley, 1842), vol.1, p.280.
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from the names of two cities in the pious Ferghana Valley from which many of the
pilgrims came. In some ways, this event can be seen as the revival of an old tradition.*

The map depicting the distribution of the Uzbek and Indian Sufi lodges in
the Ottoman Empire clearly shows that the most important lodges bearing these
names were situated in the main cities of the Ottoman Empire, usually in close
proximity to the Mecca routes (Maps 1 and 2). Many of these cities were political,
commercial, and religious centers. Istanbul, a major point on this route, had the
maximum number of lodges (one Afghan, one Kazan, three Indian, and four Uzbek
lodges); Jerusalem had one each of Uzbek, Indian, and Afghan lodges, while Cairo
had one Uzbek and one Indian lodge. There were also Uzbek, Indian, and Kazan
lodges at Mecca and Medina, all of which were part of a network designed to
serve and provide assistance to pilgrims coming from India and Central Asia—an
obligation usually mentioned in the wagqfiyya of the lodges. We have, for example,
a case that occurred in Istanbul in 1844, in which Indian pilgrims complained about
the Awqaf administration, reporting that the Indian lodge in Damascus seemed to
have given up its obligation of hospitality.*

The highest number of lodges were those inhabited by Indians, located everywhere
in the Middle East and in Turkey (Istanbul, Bursa, Tosya,* Konya, Tarsus,* Antep,*
Adana,* Antakya,* Aleppo, Damascus,* Jerusalem, and Cairo), even though some
of them were not specifically known as “Indian lodges” (e.g., the S6ylemez tekke at
Konya, see below). This is because there was a significant number of pilgrims from
the Indian communities, sometimes important, across the cities of Mecca, Jerusalem,
Konya, and all along the pilgrimage routes. According to the French traveller Léon
Roches, a whole district in Mecca, named “Souika,” was inhabited by rich Indians.*’

39 S. A. Hayitov, N. S. Sobirov, and A. S. Legay, Khorijdagi Ozbeklar (Tashkent: Fan
Nashriéti, 1992, p.88).

40 Basvekalet Arsivi-Cevdet Evkaf (hereafter BVCE), 10813 (13 R 1260/1844).

41 This lodge, called Hamza Baba Zawiyya and situated in the area of Tosya, was restored
by its new shaykh, Hajji Mehmed Dede, an ancient wandering Naqshbandi Sufi of Indian origin,
BVCE 9506 (3 M 1190/1776).

42 BVCE 1951 (C 1173/1759).

43 BVCE 19125 (Za 1211/1797).

44 BVCE 21766 (Ca 1142/1729), 23278 (M 1189/1775).
45 BVCE 21467 (3 R 1246/1830).

46 BVCE 4092 (7 Ra 1214/1799); 4201 (M 1214/1799); 5717 (23 S 1214/1799); 10813 (13 R
1260/1844).

47 L. Roches, Dix ans a travers I’Islam, 1834—1844, p.312.
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These included not only merchants but also pilgrims who were not restricted, according
to the Quran, to mix business and piety.*® Regarding Jerusalem, the Indian Muslim
community in this city, along with the North African community, was considered
the most important. Many in this community were pilgrims who had decided to
establish themselves in the city and had married locals Muslims.® It is, however, quite
surprising that Istanbul did not have its own resident Indian community, even though
two Indian lodges were located there. In all likelihood, this is because the capital of the
Ottoman Empire was not situated along the routes followed by Indian pilgrims. Hence,
the presence of more than one Indian lodge in a city is not a sure indication that the
place was often frequented by Indians—the lodges were probably there because it had
been the seat of the Caliphate since the sixteenth century.

Nevertheless, rather than rich Indians, it was the great number of poor pilgrims from
the subcontinent that left a lasting imprint on the memory of both Western and Oriental
travelers. Earlier, in the sixteenth century, there already existed a community of poor
Indians pilgrims in Mecca.* Centuries later, this group was still to be found in the holy
city, as indicated by John Lewis Burckhardt in 1829 and Richard Burton in 1903:

The streets of Mekka are crowded with them; the most decrepit make their
doleful appeals to the passenger, lying at full length on their back in the middle
of the street; the gates of the mosque are always beset with them; every coffee-
house and water-stand is a station for some of them; and no hadjy can purchase
provisions in the markets, without being importuned by Indians soliciting a
portion of them.*'

The highways of Mecca abound in pathetic Indians beggars, who affect lank
bodies, shrinking frames, whining voices, and all the circumstances of misery,
because it supports them in idleness (...) there are no fewer than fifteen hundred
Indians at Meccah and Jidda, besides seven or eight hundred in Al-Yaman.*

48 Regarding the economic dimensions of the /djj and the particular role played by the
Indians traders, see M. N. Pearson, Pilgrimage to Mecca, chapters 6 and 7.

49 Y. Ben-Arieh, Jerusalem in the 19th Century, p.131.
50 S. Faroqhi, Pilgrims and Sultans, pp.132.

51 John Lewis Burckhardt, Travels in Arabia Comprehending an Account of Those Territories
in Hedjaz which the Mohammedans Regard as Sacred (London: Henry Colburn, 1829), I, pp.26
-27.

52 R. F. Burton, Personal Narrative of a Pilgrimage to al-Madinah and Meccah, vol.2, pp.
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The presence of Indians at Jidda, the port of Mecca, was confirmed by Burckhardt,
who wrote that “upwards of a hundred Indian families (chiefly from Surat, and a
few from Bombay)” were living at Jidda, and that, contrary to the other foreign
inhabitants of Jidda, “the Indians alone remain a distinct race in manners, dress,
and employment.”** There were also Indian residents in Taif (in the vicinity of
Mecca), where a small mosque bears their community’s name: “I saw two small
mosques; the best, that of the Henoud, or Indians.”*

The tragic story of one of these Indian beggars, described as an “unfinished
pilgrimage,” was narrated by the Turkish officer and novelist Falih Rifki Atay in
1915-1918, when he visited Medina and its “bazaar and streets where Asia, Africa,

and Anatolia were begging”:

This old man [an Indian pilgrim] had left his country three years before,
in search of Paradise. He had started out with just enough money to reach
Bombay by train, but the city of Bombay is neither the end of the world nor
the threshold of the Hijaz. In Bombay, he spent six months begging at many
places until he saved enough money to take a train to Hyderabad.*® He was
then offered the hospitality of the Madrasa Nizam. At one point of time, he
met the raja of Hyderabad, who gave him some money, after which the old
man decided to travel to Jidda by the sea route. Thanks to two foreigners that
he met on the boat, the old man had enough to eat, receiving food from the
provisions of one of these foreigners during the first ten days of the travel
and from the provisions of the other for the remaining ten days. Finally, he
dragged himself to Arafat and from there, to Medina. There is no hope of
returning home for him now—he must stay here until the end. His hair has
turned white, his face is wrinkled and worn, and his teeth have all fallen out.

185—186. On the Persian pilgrims, see F. E. Peters, The Muslim Pilgrimage to Mecca and the
Holy Places (Princeton: Princeton University Press, 1994), p.175.

53 J. L. Burckhardt, Travels in Arabia, vol.1, p.27.
54 J. L. Burckhardt, Travels in Arabia, vol.1, p.154

55 It was well known that the pious Muslims of Bombay donated extensively to charities,
which paid for poor pilgrims’ passages to Jidda; A. S. Morrison, “Russian Rule in Samarkand
1868-1910,” p.93.

56 Zeytindag: (Istanbul: 1956. Re-edited Istanbul: Pozitif, 2004), pp.63—66.
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Since all the Sufi and non-Sufi pilgrims from Central Asia had to inevitably arrive
and stay in Istanbul, this explains the significant number of Uzbek, Indian, and
Afghan lodges in the city.”” Although the two major caravans to Mecca (mahmal)
started every year from Cairo and Damascus, there was also a caravan from
Istanbul, carrying the Sultan’s yearly offerings for sacred purposes to Mecca and
Medina, which went to Damascus across Anatolia, where it joined the mahmal
shami. Many Central Asian pilgrims who intended to join this caravan gathered at
Istanbul, waiting for the first month of pilgrimage.*® There are several records in
Turkish newspapers regarding the settlement of these pilgrims in the capital of the
Ottoman Empire, and there is also a postcard (from the early twentieth century)
depicting Central Asian pilgrims, vested in their traditional wide coats, gathering
in front of the Yeni Cami Mosque at Istanbul (Figure 2). For these pilgrims, going
to the Hijaz through the Ottoman Empire provided a marvelous occasion to visit
the city of the Caliphate, (Makam-1 Hilafet) and if they were lucky, they were
sometimes able to attend the famous Friday ceremony (Cuma Selamlik), that is, the
public procession of the Sultan to a mosque, which occurred at noon on Fridays.

Many of these foreign dervishes are rich people. So, after entering the
Ottoman Empire, they first look for a Sufi lodge (dergdh) before searching
for a hotel. For example, the dervishes from Bukhara are very respectful of
the principles of their order (erkan-i tarikat), and they intend to travel to the
Ka’aba in order to become Adgjji. They also plan to visit Istanbul in order to
see the Makam-1 Hilafet or to attend the Friday ceremony, where they can see
our dear Padishah. After doing so, they usually move to Eyiip Sultan and book
a room for their family at the lodge (dergdh) of Akil Efendi. They stay here
for many months, and if by any chance some members of their family feel
unwell, these members cancel their travel to Mekka and continue to reside in

the lodge (tekiye) for the rest of the year.¥

57 T. Zarcone, “Histoire et Croyances des derviches turkestanais et indiens a Istanbul,” p. 153.

58 On the “Istanbul caravan”, see Ignatius Muradgea d’Ohsson, Tableau général de I’Empire
othoman, divisé en deux parties, dont ['une comprend la législation mahométane, [’autre,
[’histoire de I’Empire othoman (Paris: Imprimerie de Monsieur, 1788), vol.3, pp.269, 271-272.

59 “Bu ecnebi dervislerin bir ¢oklar1 da zengindirler. Oyle oldugu halde Memalik-i
Osmaniye’ye geldikleri vakit bir otelden evvel bir dergah arastirirlar. Az ciimle Buhara dervisleri
erkan-1 tarikata son derecede riayet ettiklerinden bunlarin Kébe’ye gidip haci olmak niyetinde
bulunanlar bir kere Makam-1 Hilafeti ziyaret yani cuma selamliginda olsun sevgili Padisahimizi
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Let us now consider the language issue, more precisely, the problems faced by
the Indian shaykhs and pilgrims who did not know the languages spoken in the
Hijaz, i.e., Arabic and Ottoman Turkish, in their day-to-day dealings with the
Ottoman administration. This is confirmed by the famous Tatar reformist ‘Abd
al-Rashid Ibrahim, who visited Mecca at the beginning of the twentieth century
and noticed the difficulties encountered by Indian pilgrims who spoke only Urdu
or Persian.®® In Konya, at the end of the nineteenth century, the Chishti shaykh in
charge of an Indian lodge was unable to speak Turkish, and since he categorically
refused to talk with his local neighbors, he was nicknamed “the man who cannot
speak” (Soylemez), a name by which his lodge eventually came to be known
(Soylemez Tekkesi).®! A similar situation occurred at Bursa in 1840-41, when
the newly appointed shaykh of the Indian lodge got into trouble with the Awqaf
administration because he was unable to speak Turkish.®

Conversely, the Central Asians pilgrims rarely experienced communication
problems because they spoke the Turkish languages—i.e., Oriental Turkish and
Tatar—that were more or less understood by the Ottoman administration, although
the Arabs ignored these languages. Even more striking was the case of the Afghans
pilgrims who were able, according to Robert Burton, to fluently converse in at least
five languages(!).®* An Afghan merchant once informed ‘Abd al-Rashid Ibrahim
in India that although he had never had any contact with Turkey, he was able to
learn some Turkish and Ottoman by reading the Indian newspapers, which carried
articles on the Hijaz railway (Hijaz Simendifer).*

gordiikten sonra o farz dyle ifa ettiklerinden ¢okluk ¢ocuklar ile beraber oldugu halde bile
Istanbul’a gildikleri vakt dogru Eyiip Sultan’da (Akil Efendi) dergahinin bir odasina inerler.
Orada aylarca kalirlar eger ailesinde bir rahatsizlik zuhur ederse o sene Kéabe’ye gidemezleriyse
senesine kadar mezkur tekiyede misafir olurlar,” Muhibban Year 2:1 (January 1911), p.110.

60 ‘Abd al-Rashid Ibrahim, Tarjama-yi Halim, pp.95-96, 99.

61 Yusuf Kiiciikdag, “Konya’da Séylemez Zaviyesi ve Vakfiyeleri,” Ipek Yolu (Konya
Ticaret Odasi Dergisi, Konya) 1 (1998), pp.155-194.

62 According to a document published by Mustafa Kara, Bursa’'da Tarikatlat ve Tekkeler
(Bursa: Uludag Y., 1990), p.215.

63 R. F. Burton, Personal Narrative of a Pilgrimage to al-Madinah and Meccah, pp.131, 217.

64 “Abdiilhamid eyyaminda Tiirkiye ile bir aldkalamiz olmadi ve daha evvelleri higte
olmamis, yalniz su son birkag¢ sene zarfinda Hijaz Simendifer hatti miinasebetiyle Hindustan

Miisliimanlarinin himmeti sayesinde gazete siitiinlerinde Tiirk ve Osmanli kelimelerini 6grendik,
biitiin malumatimiz bundan ibarettir,” ‘Abd al-Rashid Ibrahim, ‘Alem-i islam, vol.2, p.157.
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In the 1920s, Ya‘qub, the shaykh of the Uzbek lodge in Jerusalem, was not
only regarded as a master of Arabic, Turkish, and perhaps Persian but also
imputed to have the ability to speak in many more languages or at least the skill to
communicate with all his brothers in religion, as a pivotal principle of the religious
hospitality cultivated in his hospice. An Indian visitor of this hospice in 1926 wrote
the following note in the “Visitor’s Book™ of the lodge:

We stayed at the Bukhara Takia for 7 days and performed all the zearat in this
city. We had been very much pleased with the Shaikh Sahib of the Takia who
looked after our comfort and health. Though he does not know our language
he could get our language interpreted by his man for our welfare.

Aziz Rahman

Bahmand Ali

Mazar Ali of Rangunia

Chittagong-Bengal-India

(7-3-26)%

At an international conference held at Tashkent in October 2007, Hamid Algar,
in his lecture on Sufis and Central Asians pilgrims in the Haramayn, drew the
attention of the audience to the “Uzbek lodges set up by Sufi shaykhs along the
hdjj routes and questioned the Sufi/mystical activities conducted at these lodges.
In his investigations on the situation at Istanbul, Algar felt the need to distinguish
the two types of Uzbek lodges based on their functions. The first type of lodge
was a setting for the practice of the teachings of Sufism, rather than a hostel for
pilgrims from Central Asia. However, the second type did, indeed, primarily
function as a lodge for Central Asian pilgrims on their way to the Haramayn, and
was not really a devotional center. According to my research, Algar’s analysis is
quite pertinent and is perhaps applicable to most of the lodges along the /djj routes
—including not only the Uzbek lodges but also the Indian and Kazan lodges. In
1887, Le Chatelier, a French expert on Sufi brotherhoods, described the activities
of the Sufi lodges established in the Hijaz, and especially in Haramayn, writing that
these institutions would have contradicted the Arabian ethic had they functioned

65 Original text in English, the “Visitor’s Book™ of the Zawiyya al-Uzbakiyya of Jerusalem at
PAZU, p.75.

66 H. Algar, “Tarlq and Tariqah: Central Asian Nagshbandi and the Road to the Haramayn.”

¢




4

Sufi Lodges, Hospices, and Pilgrims 23

exclusively as Sufi centers, due to the presence of so many pilgrims searching for
a house and a place of devotion, and that they were generally turned into hostels
(hotelleries) or caravanserai for dervishes.” Le Chatelier adds that the Nagshbandi
lodges at Mecca and Jidda had few local members; they were run by Turkish or
Indian shaykhs and visited only by pilgrims.

However, we can consider the possibility that some of these lodges functioned
as both Sufi centers and hospices, and a third type of lodge may be added to
Algar’s classification—an intermediate type. The best example of this type would
be the Kazan lodge founded in Mecca at the end of the nineteenth century by the
Tatar Muhammad Murad Ramzi (1854-1934), a member of the Nagshbandiyya
initiated by Shaykh Muhammad Mazhar in Medina and a prolific translator of
some of the major treatises on the Nagshbandiyya.® Muhammad Murad, who lived
in Haramayn between 1876 and the early years of the twentieth century, decided
at the end of his life to set up a hospice for the Tatar pilgrims (Tatar hajji-khdna),
one of whom he considered himself to be, as he described it, the porter (bivablik).
Nevertheless, the shaykh was so involved in his Sufi studies, and without doubt,
was so guided by Sufi principles that his hospice could not deviate much from his
Sufi interest. Hence, during the three sacred months of the pilgrimage (Shawwal,
Dhulka’da, and Dhulhijja), the Tatar hospice functioned as a place of residence
for the Tatar pilgrims, with Muhammad Murad serving it as its porter. However,
during all the other months of the Muslim year, the place was run as a Sufi lodge,
with Muhammad Murad playing the role of its shaykh.”

67 “Les meceurs arabes s’accomoderaient peu, d’ailleurs, de I’existence de véritables
couvents dans les villes saintes. Aussi les Tekkié qui s’y trouvent, ont-elles plutot le caractére
d’hotelleries, de caravansérails pour les Derouich, que de monastéres,” A. le Chatelier, Les
Confréries musulmanes du Hedjaz (Paris: E. Leroux, 1887), p.48.

68 He states that the Nagqshbandi zawiyya at Mecca, situated near the “Mahallat, at the Souk
el-Halaya,” was managed at this time by a certain Shaykh al-Siddik (b. Shaykh Muhammad
al-Hindi). F. de Jong also confirms that all the Naqshbandi Sufis in Medina and Mecca were
originally from Bukhara: A. le Chatelier, Les Confréries musulmanes du Hedjaz, p.159; F. de
Jong, “The Sufi Orders in Nineteenth and Twentieth-Century Palestine,” p.233.

69 On his life, see Butrus Abu-Manneh, “A Note on Rashhdt-1 Ain al-Hayat in the Nineteenth
Century,” in E. Ozdalga, ed., Nagshbandis in Western and Central Asia. Change and Continuity
(Istanbul: Curzon Press, 1999), pp.61-66.

70 “Ahir 6miirinde Mekke’de bina olunmus bir Tatar haci-hanesine bivablik gibi bir vazife
ile miikellef olmustur ki, bu da islamiyette ulema hissesine diismiis bir zillettir. Biz de hacilar
ile beraber bu zat-i muhteremin bivablik etmekte oldugu haci-hanede mizafir bulunuyorduk.
Filhakika ekser-i miicaverin-i Mekke-i Miikerreme’de bu suretle temin-i maiset ederler, fakat
boyle bir sanat, avam-i miicaverin i¢in vazife olabilirse de, ulema i¢in pek de miinasebeti yoktur,
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A Network of Sufi Lodges?

We cannot confirm exactly how these Central Asian and Indian networks of Sufi
lodges functioned in the nineteenth and twentieth centuries and if they recognized
any central authority represented by one or several of the major lodges. The
one thing that we do know, based on archival sources, is that some of these
lodges seemed to be closely connected with each other, since some dervishes
who previously had been members of one of these lodges were appointed the
head/shaykh of another Uzbek or Indian lodge elsewhere. This event has been
documented for lodges in Istanbul, Jerusalem, and Bursa.”" For example, Shaykh
Sa‘id Jan Efendi (d. 1899), originally from Kharazm, Northern Turkmenistan, first
contacted the Nagshbandi Indian shaykhs in Mecca and Medina. Then in Istanbul
he attended, as a dervish, the Bukhara lodge in this city and was later appointed as
shaykh of the Bukhara lodge in Bursa. His successor, Hafiz Mehmed Emin Efendi,
had a very similar course of life. He first lived in Medina and then in Istanbul,
where he stayed in the Uzbek Kalenderhane (Eyiip), before finally being appointed
head of the Bukhara lodge in Bursa.”

We have another such example of a Sufi career spanning several lodges in the case
of Shaykh ‘Abd Allah (1848/1849-1930), an Indian Nagshbandi originally from
Lahore in the Panjab, who came to Medina in 1877-78 and stayed for a while in
the Nagshbandi zdwiyya of the city, which was at this time directed by the famous
Indian Shaykh Muhammad Mazhar (see the next chapter). ‘Abd Allah travelled to
many countries in Northern Africa and in the Middle East, staying for five years
(from 1896-1897 to 1901-1902) at the well-known Qadiri lodge of Hama (Syria),
the Bayt al-Jilani, to progress on the mystical path. ‘Abd Allah finally reached
Bursa, where he was appointed shaykh of the Hindi Tekke/Kalenderhane of this

lekin ne ¢are medar-i ta’yis baska tiirlii temin olunamazsa aile sahibi bir adam bu suretle hi¢
olmazsa mevsimde ¢ektigi zahmet bedelinde on ay hane kirasi vermez. Su menfaata mukabil
mevsimde haci-hanede bivablik eder ve sithur-i sairede tekye namiyle seyhlik eder,” ‘Abd
al-Rashid Ibrahim, ‘Alem-i isldm, vol.2, p.194.

71 T. Zarcone, “Histoire et Croyances des derviches turkestanais et indiens a Istanbul,” p.160.

72 Mehmed Semstddin, Bursa Dergahlari, ed. by M. Kara and K. Atlansoy (Bursa: Uludag
Y., 1997), pp.301-302.

¢




4

Sufi Lodges, Hospices, and Pilgrims 25

city in 1910.7 Another example is that of the Afghan Hajji Mehmed, shaykh of the
Afghan lodge at Istanbul (also known as an Indian lodge but inhabited exclusively
by Afghans), who was appointed as the head of the Indian lodge in the same city
after ten years.” It is necessary to conduct more research in this field, however, to
determine whether the appointments of these shaykhs were due to the decisions of
some central authority or the results of personal relations between the lodges.

However, we do know that in 1840, the Awqaf administration in Istanbul,
while dealing with a problem that occurred at the Indian lodge in Bursa, referred
to the Indian lodge of Istanbul (located in the Horhor district) as an “asitane” (a
mother-lodge).” In another source dated 1858, the shaykh of the Indian lodge of
Istanbul referred to the lodge as the “Dergéh-i Asitane-yi Hindiyan.””® Does this
reference imply that the lodge was considered the mother-lodge of all the Indian
lodges in Istanbul and its hinterland, and perhaps, in the rest of the Empire? We
do know, for example, that after the First World War, the former head of the
Indian lodge at Jerusalem was appointed the head of the Indian lodge at Horhor
in Istanbul (see chapter 3). In fact, some particular ethnic groups like the Indians,
Uzbeks, and Afghans probably did have powerful mother-lodges based in Istanbul
(generally one for each Sufi order). The principle behind the mother-lodges was
finally institutionalized by a Council of Shaykhs (Meclis-i Mesayih), an official
government organization set up in 1866, responsible for administrating the Sufi
lodges of Istanbul. The Council extended the function of mother-lodges to include
working as an intermediary body with a significant administrative power over the
other lodges, as designated by the Council. In conclusion, it is important to mention
that at the beginning of the twentieth century, the Council of Shaykhs dismissed
Mehmed Nuri, the head of the Indian lodge of Bursa, following complaints against
him by the Indian community in Istanbul, and later replaced him with another
shaykh of Indian extraction.”

73 Ibid., pp.593-594. On the link between the Hama QAadiri lodge and India, Central Asia,
Afghanistan, and the Afghan lodges in Tarsus (Southern Anatolia) and Jerusalem, see Zaim
Khenchelaoui and T. Zarcone “La Famille Jilani de Hama-Syrie (Bayt al-Jilani),” Journal of the
History of Sufism, 1-2 (2000), pp.67—68.

74 Cemaleddin Server Revnakoglu, “Hindiler tekkesi,” B/66, Revnakoglu Archives, Divan
Literature Museum, Galata Mevlevihane, Istanbul.

75 From an archival document published by M. Kara, Bursa 'da Tarikatlat ve Tekkeler, p.215.
76 BVCE 1263 (11 Ra 1275/1858).
77 Mehmed Semsiiddin, Bursa Dergahlari, p.594.
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Chapter Two

CENTRAL ASIAN AND INDIAN SUFI ORDERS
ON THE PILGRIMAGE ROUTES

The Uzbek and Indian lodges were genuine Turkish or Indian outposts, and they
played a prominent role in bringing the cultural and religious traditions of India
and Central Asia to Turkey and the Arabic world. The Ottomans were more
sympathetic and accommodating to the Uzbeks lodges, because of the common
culture they shared with the members, than to the Indians lodges, whose culture
was very foreign to them. Central Asian languages were spoken, studied, and even
taught in the Uzbek lodges. We are told by Arminius Vambery, for instance, that
while in Istanbul in the middle of the nineteenth century, he used to visit the Uzbek
and Bukhara lodges of the city in order to master Oriental Turkish and study the
culture of Central Asia. The German orientalist Martin Hartmann did the same in
the early twentieth century.” The Uzbek and Indian lodges in Istanbul were also
influential centers for the teaching of Persian, the language of the literati of Central
Asia and India, as well as the study of Persian religious literature, poetry, and
calligraphy.” It can be assumed that similar conditions prevailed in the Uzbek and
Indian lodges throughout the Ottoman Empire and in the Middle East, although
there are no documents at our disposal to confirm this. We do know, however, that
the Uzbek lodge in Jerusalem continues to maintain a strong interest in manuscripts
and books, since at least the middle of the nineteenth century, under the guidance
of Shaykh Rashid, himself the writer of an illustrated hdjjnadma manuscript. In

78 Arminius Vambery, His Life and Adventures by Himself (3rd ed., London: T. Fisher Unvin,
1884), pp.28; Martin Hartmann, “Zentralasiatisches aus Stambul,” Islamischer Orient 1 (1902);
M. Hartmann, Caghataisches. Die Grammatik ussi lisdni turki des Mehemed Sadig (Heidelberg:
Carl Winter’s Universitiatsbuchlandlung, 1902); T. Zarcone, “Grammaires, Dictionnaires et
Littérature du Turkestan a Istanbul au tournant du siécle,” in F. Hitzel, ed., Istanbul et les
Langues orientales (Paris: L’Harmattan, 1997), pp.417-423.

79 For example, in the Indian Kalenderhdne of Bursa: Mehmed Semsiiddin, Bursa
Dergahlari, p.591.
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2003, the lodge’s library acquired about 300 Arabic titles, in manuscript and print,
as well as many others in Persian and Oriental Turkish.*

Almost all of the main Sufi lineages existing in India and Central Asia—some
very respectful of the law of Islam, others antinomian—were represented in these
lodges: the Nagshbandiyya, the Qadiriyya, the Qalandariyya, and the Chishtiyya.
The Nagshbandiyya could be regarded as the most important of these lineages,
with many lodges under its control. Second in importance, especially with respect
to the Indian and Afghan lodges, was the Qadiriyya—a brotherhood very popular
in India, although the order gradually declined in favor of the Nagshbandiyya.
A typically Indian Sufi brotherhood, the Chishtiyya sect was represented by the
Soylemez lodge at Konya at the end of nineteenth century; the lodge was founded
and directed by an Indian Shaykh from Allahabad (Gujarat) called Fadil Husayn
(d. 1910). Fadil’s father Gawhar ‘Ali Qalandar Husayn claimed several Sufi
affiliations, namely, the Chishti-Sabiril, Nizdmi, Qadiri, and Nagshbandi. The
Séylemez lodge was first opened as a Chishti lodge by Shaykh Fadil Husayn;
however, it was later converted into a Naqshbandi lodge. This is a rare example
of a Chishtiyya lodge’s establishment in the Ottoman Empire; its objective was to
assist the hdjj travellers, particularly Indian dervishes and pilgrims. Finally, another
interesting aspect of the 4djj journey was the presence of the Central Asian and
Indian Qalandariyya, many members of which used to travel the 4djj routes and
roam around the streets of the cities on their way. It is quite problematic, however,
to clearly define the Qalandariyya group, which was frequently and wrongly
associated and even identified as the Nagshbandiyya.

Apart from this, it is known that in the seventeenth century, a Mevlevi lodge in
Mecca was directed by two Indian Sufis. The first of these Sufis, Hindi Muhammad
Dede, was the son of a king of Bengal. A pilgrim on the road to Mecca, Muhammad
Dede was so impressed by the Mevlevi ritual on his visit to Konya that he decided
to join this Sufi order. After several years in Konya, he went to Haramayn and was
appointed chief of the Mevlevi lodge in Mecca. From his biographer (writing in the
eighteenth century), we learn that Hindi Muhammad Dede obtained financial help
from his family in India that he used toward the functioning of the lodge and in
assisting Indians pilgrims coming to Mecca.®?! Dervish Muhammad Dede succeeded

80 Bashir ‘Abd al Ghani Barakat, Fihris makhtitat al-Zawiyya al-Uzbakiyya fi’l-Quds (Quds
[Jerusalem]: Zawiyya al-Uzbakiyya, 2003).

81 Sakib Dede, Sefine-yi Nefise-yi Mevleviyan (Cairo: Wahbiyya, 1866), vol.2, pp.151-155.
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Hindi Muhammad Dede as the head of the Mevlevi lodge of Mecca; he also was an

Indian of royal ascent, originally from Ahmadabad.®

The Domination of the Nagshbandiyya over the H&jj Routes

The Hijaz, and particularly the Haramayn, was a major place in the history of the
Nagshbandiyya from the seventeenth to the nineteenth centuries. Many eminent
shaykhs of this order came for this pilgrimage from Central Asia and India and
eventually settled in Mecca and Medina, where they made numerous disciples
among the pilgrims. This spread the Nagshbandiyya teachings to various, even
remote parts of the Muslim world, including Turkey, Indonesia, and China.

It is my belief that a symbolic event that occurred in the sixteenth century gave
a prominent role to the Indian Nagshbandiyya in the history of the pilgrimage to
Mecca. The Emperor Akbar decided to send every year a Adjj caravan, actually
a ship, to Mecca—modeled along the lines of the Egyptian and Syrian caravans
and supervised by one of his nobles, carrying the title of mir hdjj (leader of the
pilgrims), to serve as his representative during the pilgrimage. Pilgrims from
Central Asia and Khurasan were also invited to attend the Indian caravan, and a
royal ship was arranged for carrying the pilgrims to the Hijaz. Quite interestingly,
the mir hdjj of the first caravan in 1576 was a certain Sultan Khwéja Nagshbandi,
who was given a substantial amount of money for building a Sufi lodge (khdnagah)
in Mecca. Two years later, in 1578, another Nagshbandi Sufi, Khwaja Yahya,
great-grandson of Khwaja ‘Ubaydullah Ahrar, was commissioned as the mir hdjj of
the Indian caravan.®® During the same period, Nagshbandi lodges were established
in Haramayn with the support of the sultan Kandni Sulayman and Murad IV.%
Whether these lodges were places intended only for the practice of Sufism or
hospices for pilgrims is undocumented. We might venture, however, to suggest that
it is possible they fulfilled both the functions.

82 Ibid., pp.119-122.

83 Naimur Rehman Farooqi, Mughal-Ottoman Relations. A Study of Political and Diplomatic
Relations between Mughal India and the Ottoman Empire, 1556—1748 (Delhi: Idarah-i
Adabiyat-i Delli, 1989), pp.113-115.

84 Hamid Algar, “Tariq and Tariqah: Central Asian Naqshbandi and the Road to the
Haramayn,” in Alexandre Papas, Thomas Welsford, and Thierry Zarcone, eds., The Roads of
Pilgrimages between Central Asia and the Hijaz (forthcoming).
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To return to the matter of the widespread networks of Uzbek and Indian lodges
in the nineteenth century, we may suppose that rather than a network of Sufi
convents, there was a network of Sufi shaykhs who had connections with each
other. Furthermore, this network was complemented by another one—a network
consisting of intelligent and educated Sufi pilgrims travelling from lodge to lodge,
animating discussions and devotional practices at these places. Two shaykhs are
known to have played such a role in the second part of the nineteenth century. The
first one, Stileyman Bukhari (d. 1890), head of an Uzbek lodge at Istanbul called
Bukhara Tekke, was an intimate friend of the sultan, his emissary to Central Asia
and other countries, and author of several books on Sufi literature. The second one
was Shaykh Muhammad Mazhar b. Ahmad Sa‘id al-Hindi al-Hanafi (d. 1883 at
Medina), a descendant of the famous Indian Nagshbandi Ahmad Sirhindi and one
of the more renowned Sufi and madrasa teachers of Medina. His own madrasa,
known as the “Shaykh Mazhar Madrasasi,” was listed among the best Islamic
schools of the city.® His disciples comprised not only Central Asians, Turks, and
Tatars but also students from China®® and the East-Indies.?” Shaykh Mazhar was
the son of Shah Ahmad Sa‘id, shaykh of the Mujaddidi lodge in Delhi, who had
fled from the British occupation of the city and died at Medina in 1860. After
succeeding his father as head of the Mujaddidiyya in Medina, Shaykh Mazhar
converted three of his houses in the district of Harat al-Aghawat into a Sufi lodge,
which soon became famous under the name of “Ribat-i Mazhar,” and he initiated
many Muslims into his order.?

Although Shaykh Mazhar’s lodge in Medina was not represented as an Indian
lodge, it welcomed numerous pilgrims from Central Asia and India, mostly
Sufis. The Bukhara lodges of both Istanbul and Medina welcomed famous Tatar

mullas and Muslim reformists. Siileyman Bukhari organized several meetings on

85 According to ‘Abd al-Rashid Ibrahim, ‘Alem-i islam, vol. 11, p.233.

86 Leila Cherif-Chebbi, “L’Ahong sourd,” in V. Bouillier and C. Servan-Schreiber, eds., De
I’Arabie a I’'Himalaya. Chemins croisés en hommage a Marc Gaborieau (Paris: Maisonneuve et
Larose, 2004), pp.412; Eloisa Concetti and T. Zarcone, Sufism in Xinjiang and Inner Asia in the
19th-21st Centuries. Ahmad Sirhindi’s Maktiibat and the Nagshbandiyya (forthcoming).

87 According to Snouck-Hurgronje, Mekka, pp.288-289, and Martin van Bruinessen, “The
Origins and Development of the Nagshabandi Order in Indonesia,” Der Islam 67/1 (1990), pp.
164-168.

88 Abl’l-Hasan Zayd Far(qi Mujaddidi, Magdmat-i akhydar (Delhi: Shah AbG’l-Khayr
Akidimi, 1975), pp.90-91. It was Shaykh Mazhar’s son, Abu’l-Khayr (d. 1923), who reorganized
and reconstructed the Delhi lodge after 1880.
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theology at his lodge, which were attended by shaykhs as well as ulamas. Among
the participants were the famous Tatar reformist Shihab al-Din Marjani (d. 1889)
and ‘Abd al-Rashid Ibrahim (d. 1944), both Nagshbandis.*” In Medina, Shaykh
Mazhar’s lodge was visited by the Tatar Murdd Ramzi (d. 1934), translator of the
Maktibat of Ahmad Sirhindi and the Rashahdt ‘Ayn al-Haydt of Husayn Wa’iz
Kashifi;* ‘Abd al-Rashid Ibrdhim, who was initiated into the Nagshbandiyya at
this very lodge by the shaykh himself;’' Shihab al-Din Marjani, when he performed
the hajj;°* and another Tatar mulld called Ahmad Safa (d. 1907).” This confirms
Stefan Reichmuth’s description of Medina “as a religious center [that] served as
an important rallying point for pilgrims and scholars from all parts of the Islamic
world, bringing them into contact with each other and also with the world of the
Ottoman Empire itself.”** It must be added that the Asian Nagshbandiyya played a
major role in this scholarly network, of which Medina formed the center.

Without any doubt, these two lodges in Istanbul and Medina were centers for
intellectual, theological, and political exchanges between Ottoman and Asiatic
literati and ulamas. Moreover, they played a significant role in the history of Tatar
reformism (Jadidism), particularly if we keep in mind that the major representatives
of the Tatar reformists were Nagshbandis (‘Abd al-Nasir al-Qursavi, Shihab al-Din
Marjani, Rida al-Din b. Fakhr al-Din, etc.) who used these lodge networks on the

89 “Shihab al-Din Marjani hakkinda,” in Salih ben Thabit ‘Ubaydullin, ed., Marjdni (Kazan:
Ma‘arif, 1915), p.439; Shihab al-Din Marjani, “Tarjama-yi Hal,” in Salih ben Thabit ‘Ubaydullin,
ed., Marjani, p.137; Shihab al-Din Marjani, Rihlat al-Marjani (Kazan: Tipo-litografija
Nasl’dnikov’ M. Chikovoj, 1897), pp.4-5; edition in modern Tatar in Rizaéddin Fahreddinev,
Bolgar va Kazan Térekldire (Kazan: Kazan Tatarstan Kitap Néshrijaty, 1993), p.119.

90 From a text published in an appendix of his translation of Ahmad Sirhind1’s Maktiibat; see
Ahmad Sirhindi, Maktibdt (Mecca: 1899—1900), vol.3, p.189. See also: Nurija Géardeva, “Kem
ul Morad Rdmzi?” Kazan Utlari (Kazan) 2 (1990), pp.171-175; B. Abu-Manneh, “A Note on
Rashhdt-1 Ain al-Hayat in the Nineteenth Century,” p.65.

91 “Abd al-Rashid Ibrahim, ‘Alem-i isldm, vol.2, p.233; ‘Abd al-Rashid Ibrahim, Tarjama-yi
Hdalim, pp.59, 79, 110.

92 Shihab al-Din Marjani, Riklat, pp.19-20 (modern Tatar edition, p. 130).

93 See Muhammad Murad Ramzi, Talfiq al-akhbar wa Talgih al-athar fi waqd T Qazan wa

Bulghdr wa muliik al-Tatdr (Orenbourg: Karimiyya wa Husayniyya, 1908), vol.2, p.474; “Mawt
al-‘alim, Mawt al-‘alam,” 4/-Din wa’l-ddab (Kazan) 2:6 (1907), pp.182-184.

94 Stefan Reichmuth, “The Interplay of Local Developments and Transnational Relations in
the Islamic World: Perceptions and Perspectives,” in A. von Kiikelgen, M. Kemper, A. J. Frank,
eds., Muslim Culture in Russia and Central Asia from the 18th to the 20th Centuries (Berlin:
Klaus Schwarz Verlag), p.21.
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route to Jerusalem or Mecca, as mentioned above.’> Another reformist thinker,
Misa Jarullah Bigiyef (d. 1949), who was receptive to what he called “high
Sufism” and the Nagshbandiyya though not a Sufi himself, visited the Zawiyya
al-Uzbakiyya of Jerusalem in 1926 on his way from Leningrad and wrote a short
entry in its “Visitor’s Book” (see below).”® The Kazan lodges of the Ottoman
Empire were linked to these networks and to the personalities who resided in them,
to a lesser extent, with frequent interactions between the two. For instance, ‘Abd
al-Rashid Ibrahim, who resided at the Kazan lodges at Istanbul and Medina as well
as the Nagshbandi lodge of the Indian Muhammad Mazhar, also at Medina, finally
set up his own lodge in Mecca. It should also be noted that toward the end of the
nineteenth century (1882), the Kazan lodge in Istanbul was visited by Shaykh Zayn
Allah, an important figure among the Tatar Nagshbandiyya, who stayed there for
one month.”’

Another figure worthy of interest is the Tatar historian Qurban ‘Ali Khalidi
(1846-1913), a prolific and passionate author who wrote on saint veneration and
the history of the Turkish peoples of Central Asia and Eastern Turkestan. On
his way to Mecca, Qurban ‘Ali stopped at Jerusalem in 1897-98 and visited the
Uzbek lodge, where he met Shaykh Rashid Bukhari.®® Thereafter, Qurban ‘Ali
went to Medina and visited Shaykh ‘Abd al-Sattar, also called “Shaykh Afandi,” a
Tatar established there since 1863—64 who, according to Qurban ‘Ali, had set up a
madrasa in that city. However, ‘Abd al-Rashid mentions that ‘Abd al-Sattar started
a Kazan lodge (takya), not a madrasa.” In fact, it is possible that ‘Abd al-Sattar’s
establishment contained both these institutions, since we learn from Qurban ‘Ali
that ‘Abd al-Sattar’s madrasa contained a mosque and forty-one rooms, which

95 See, for example, Michael Kemper, “Sihabaddin al-Margani als Religionsgelehrter,” in M.
Kemper, A. von Kiikelgen, D. Yermakov, eds., Muslim Culture in Russia and Central Asia from
the 18th to the Early 20th Centuries (Berlin: Klaus Schwarz Verlag, 1996), pp.129-165.

96 The Visitor’s Book of the Zawiyya al-Uzbakiyya of Jerusalem (PAZU), p.77. For
Bigiyef’s ideas on Sufism, see T. Zarcone, “Un aspect de la polémique autour du soufisme
dans le monde Tatar, au début du XXe siécle: mysticisme et confrérisme chez Misa Djarallah
Bigi,” in S. A. Dudoignon; Damir Is’haqov and Réfyq Mohammatshin, éds, L islam de Russie.
Conscience communautaire et autonomie politique chez les Tatars de la Volga et de I’Oural,
depuis le XVIlle siecle (Paris: Maisonneuve et Larose, 1997), pp.227-247.

97 Rida al-Din b. Fakhr al-Din, ed., Shaykh Zayn Allah Hazratning Tarjama-yi Hali
(Orenbourg: Tipografija Gaz. Vakt’, 1917), p.15.

98 Mentioned by Qurban ‘Ali Khalidi himself in his travelogue to Mecca; see Qurban ‘All
Khalidi, Tawdrikh-i khamsa-yi sharqi (Kazan: 1910), p.603.

99 ‘Abd al-Rashid Ibrahim, Tarjama-yi Halim yaka Bashima Kelenler, pp.68—69.
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means that it could have also functioned as a rest house.'” At Mecca, Qurban
‘Al met Muhammad Murdd Ramzi—another founder of a Kazan lodge in the
city. Without doubt, in a sense Qurban “Alf represents, like the two other Tatars
mentioned above, an active element among the network of Sufi personalities who
forged closer ties between the Uzbek, Indian, Afghan, and Kazan lodges on the
pilgrimage routes.

Shaykh Ya‘qlib, who directed the Uzbek lodge of Jerusalem in the beginning of
the twentieth century, was neither a madrasa teacher nor a renowned Sufi author.
However, he was locally hailed as a scholar and specialist in the history of Islam by
both the eminent personalities of Jerusalem and the pilgrims. The Uzbek lodge was
open to travellers of various origins; while priority was given to Central Asians,
the lodge also put up Indian, Turkish, and Chinese visitors, as can be gathered
from its Visitor’s Book.” However, the members of the Nagshbandiyya were given
a preferential treatment since the lodge got a particular register concerning the
Naghbandi who stayed in it (see below).

Regarding the Qalandars and the Qalandar Hospices (Qalandarkhanas)

Apart from the members of the Nagshbandiyya, the most numerous Sufis on
the hdjj routes were the Qalandars, a class of wandering dervishes without any
precise affiliation to a Sufi organisation. This is confirmed in the nineteenth-
century travelogues of many Western and Muslim travellers and pilgrims, as well
as the prevalence of places called galandarkhdna (residence of Qalandars) along
the pilgrimage routes. Surprisingly, Ahmet T. Karamustafa wrote that between
the thirteenth and the sixteenth centuries the Qalandars and the other antinomian
wandering dervishes didn’t respect the pilgrimage ritual.’® This assumption is
based, according to Karamustafa, on the lack of reports by such dervishes about
their travels to Mecca. However our documentation tells us that these dervishes
were present on the /djj routes and in a dominant position. Karamustafa may have
deduced from the antinomian behaviour of these Qalandars that the pilgrimage
ritual, as one of the five pillars of Islam, was rejected with the other obligations. I

100 Qurban ‘Ali Khalidi, Tawarikh-i khamsa-yi sharqt, pp.629-630.

101 God’s Unruly Friends. Dervish Groups in the Islamic Middle Period 1200—1550 (Oxford:
Oneworld, 2006), p.18.
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think, on the contrary, that, spiritually speaking, as an inner journey and, physically,
as an exceptional experience for Sufis who consider homeless wandering a sacred
rule, the pilgrimage ritual might have fascinated the Qalandars. Second, we do
know from Mujir al-Din that a huge galandarkhdna was set up in the Mamila
cemetery in Jerusalem in fourteenth-fifteenth centuries by a certain Shaykh Ibrahim
al-Qalandari. Many dervishes, called faqir, lived permanently at this convent which
disapeared in the fifteenth century. Some of them were perhaps of Asian origin. '
Qalandars continued nevertheless to roam the streets of Jerusalem as it is confirmed

by Eugene Roger, a French missionary, in 1646, who met some of them.

The Sectarians following the rule of Mahomet consider as saints all the fools,
idiots, blind from birth, and all the people who live voluntarily in poverty
and who travel permanently and completely naked, in order to show that they
despise the world. All of this I have noticed during the time I spent with them
in the Holy Land and where I saw people called Qalenders by the Turks, who
are religiously going naked as babies coming out from their mother’s wombs.
One of them, who was more than sixty years old, wore a silver ring as big as
his little finger as a weight under his genitals in order to let people know that
he was living a chaste life.'®

On the other hand, these Qalandars frequently described themselves as
Nagshbandi or Yasawi Sufis, when coming from Central Asia, and were
generally known as fagirs. In fact, the mystic trend of Qalandariyya originated
in Central Asia and India. However, there is sometimes some confusion while
distinguishing between the sober and shari ‘a-oriented Nagshbandiyya and the

antinomian Qalandariyya, and in order to clarify this distinction, it is essential to

102 Mujir al-Din (fifteenth century), Histoire de Jérusalem et d’Hebron, pp.198—199.

103 “Les sectateurs de la Loy de Mahomet tiennent pour saincts tous les fols, idiots, aueugles
naiz, et tous ceux qui de leur volonté propre viuent misérablement, et qui en tout temps vont tout
nuds par mefpris du monde, ainfi que j’ay remarqué pendant le feiour que j’ay fait auec eux, en
la Terre saincte, ou j’ay veu en diuers temps des hommes que les Turcs appellent Calenders, qui
font Religieux qui vont aussi nuds qu’vn enfant qui fort du ventre de la mere. Entre autres vn
de ceux-cy, agé de plus de soixante-ans, auoit vn anneau de fer auffi gros que le petit doigt, qu’
il auoit passé a trauers la peau de deffous le membre viril : ce qu’ils font afin de faire connoiftre
qu’ils viuent en chafteté,” Eugene Roger, La Terre saincte ou description topographigve
tres-particuliere des saincts lieux et de la terre de promiffion (Paris: chez Antoine Bertier, 1846),
p-251.
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recall some aspects of the history of these two orders.

It is likely that the confusion began when the Qalandariyya of Central Asia
recognized Baha’ al-Din Nagshband, the founder of the Nagshbandi Sufi order, as
a one of their patron saints, since this order was considered the most prestigious
one in the region. Subsequently, the Qalandars started representing themselves
as Nagshbandi, but in this matter they were fiercely criticized by the genuine
Nagshbandiyya. In fact, it is known that some Nagshbandi of the Kasaniyya
branch (headed by Ahmad Kasani Makhdiim-i Azam, d. 1542), which preceded the
Mujaddidiyya and was more tolerant of antinomian Sufism than the Mujaddidiyya,
did adopt certain Qalandari practices, indirectly adding to the confusion. In the
final analysis, we can say that although the Qalandariyya is generally depicted as
an antinomian order, it had an intrinsic Qalandari trend that was very respectful of
the laws of Islam and opposed any antinomian activities.

There is another very interesting example of the close association between the
Nagshbandiyya and Qalandariyya orders, although this instance did not give rise
to any further confusion between them. In the seventeenth century, Shaykh ‘Abd
Allah-yi Nida’1 (d. 1760-1761), a Nagshbandi-Qalandar from Kashgar, after
wandering for forty-five years and having performed the 4djj three times, went to
Istanbul and became the head of a well-known galandarkhdna situated in the Eyiip
district, which was also known as an Uzbek lodge. Later, because Nida’i refused to
live as an unmarried dervish, a major Qalandari principle and a requisite condition
for directors of the lodge, he was obliged to give up his functions and leave the
qalandarkhdna. After that, he became the first shaykh of a new Nagshbandi
lodge, the Kasgar Tekkesi, which also came to be known by his name, as Kasgari
Abdullah Tekkesi. '

The major principles of the Qalandariyya included the practice of celibacy,
begging, and wandering, and the galandarkhdna was usually the place where the
members of this order used to live together, constituting a particular religious
community without its equivalent in Islam. In contrast, the lodges belonging to
the other Sufi orders were generally used for hosting occasional or even regular
meetings of Sufis, usually married, and only the shaykh and his family were

104 For more information on Nida‘i and these two lodges, see T. Zarcone, “Histoire et
croyances des derviches turkestanais et indiens a Istanbul,” pp. 153—-157, 164-165, and Hamid
Algar, “From Kashghar to Eyiip: the Lineages and Legacy of Sheikh Abdullah Nidai,” in E.
Ozdalga, ed., Nagshbandis in Western and Central Asia. Change and Continuity (Istanbul:
Swedish Research Institute in Istanbul/Curzon Press, 1999), pp. 1-15.
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authorized to live there.'™ Shah Haydar (d. 1700), a member of a Central Asian
Qalandar and Nagshbandi community established at Awrangabad in the Deccan,
after performing the Adjj and visiting Ethiopia, set up a galandarkhana at Istanbul
in the seventeenth century. The lodge came to be known under several names, such
as Divan-i Ozbek Tekke and even Shah Haydar Tashkandi Tekke, after its founder.
According to a Persian hagiographical source, this tekke housed forty dervishes,
all unmarried, who begged for their food in the streets of Istanbul—a tradition
that was still prevalent at the galandarkhdna of Tashkent (Uzbekistan) in the early
twentieth century.'* Furthermore, the fekke of Shah Haydar Tashkandi cultivated a
strong tradition of hospitality and offered lodging to wandering dervishes.'"”

Up to the beginning of the twentieth century, there were many galandarkhdna
of this kind in Central Asia and also in Eastern Turkistan. The Hungarian
traveller Arminius Vambery described some of them in 1860, while the Russian
ethnographer L. Troitskaja obtained a unique opportunity to talk with the ancient
residents of the galandarkhdna of Tashkent in 1945.'% Regarding the Adjj routes,
we find galandarkhdna at Istanbul, Bursa, Damascus, Jerusalem, and Cairo, all
of which were dedicated to several communities, such as the Uzbek, Indian, and
Afghan communities. For instance, one particular galandarkhdna at Damascus in
1844 had a wagfiyya stipulating that only hdjj pilgrims, especially Indian travellers,
would be housed and fed at this place.'” Another striking example is that of
Bursa, which had three galandarkhdna—the first was the Bukhara Qalandarkhana

105 With the exception of Bektashi and Mawlawi dervishes, who were certainly influenced
by the Qalandariyya; see T. Zarcone, “Pour ou contre le monde. Une approche des sociabilités
mystiques musulmanes dans I’Empire ottoman,” in F. Georgeon, ed., Vivre dans [’Empire
ottoman. Sociabilités et Relations intercommunautaires (XVIIle-XXe siecle) (Paris: L’Harmattan,
1997), pp.21-29.

106 L. Troitskaja, “Iz proshlogo kalandarov i maddaxov v Uzbekistane,” in Domusulmanskie
verovanija i obrjady ve Srednej Azii (Moskva: Akademija Nauk SSSR, 1975), p.194. For
further information on the Qalandars in Central Asia and Eastern Turkestan, see Alexandre
Papas, Mystiques et vagabonds en Islam. Portraits de trois soufis qalandars (Paris: Le Cerf,
forthcoming).

107 T. Zarcone, “Histoire et croyances des derviches turkestanais et indiens a Istanbul,” pp.
157-159; Sufis and Soldiers in Awrangzeb’s Deccan. Malfiizdt-i Nagshbandiyya, transl. from the
Persian by Simon Digby (Oxford: University Press, 2001), pp.244-246.

108 Arminius Vambery, Travels in Central Asia, being the Account of a Journey from
Teheran across the Turkoman Desert in the Eastern Shore of the Caspian to Khiva, Bokhara,
and Samarkand (New York: Harper and brothers, 1865), chapters 9 and 10; L. Troitskaja, “Iz
proshlogo kalandarov i maddaxov v Uzbekistane,” pp.191-223.

109 BVCE, 10813 (13 R 1260/1844).
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(Buhara Kalenderhane), also known as the Gar-1 Asikan Dergahi, which welcomed
Bukharian and Afghan wanderers; the second was the Zaviye-yi Ozbekiye, also
called the Bukhara Qalandarkhana; and the third was the Hindi Kalenderhane.'"®

If we consider both the hospices bearing this name and the lodges that
hosted Central Asian and Indian Qalandars, even when not explicitly called
qalandarkhana, we notice that the majority of them lost their Qalandari identity
over time and were absorbed into other Sufi orders, usually the Nagshbandiyya
for Uzbeks and the Qadiriyya for Indians and Afghans. Some of these institutions,
however, never entirely relinquished their Qalandari origin, and in such cases, they
came to be known by two names, such as the Afghan Tekke of Istanbul, an Afghan
qalandarkhana affiliated to the Qadiriyya, and the Indian lodge at Bursa, which
was still considered a galandarkhdna at the beginning of the twentieth century.

Another error frequently made by many travellers was to consider all the
wandering pilgrims on the /djj routes, mostly Indian and Central Asian, to be
dervishes, in general, and Qalandars, in particular. John F. Keane (alias Hajj
Muhammad Amin), stressed this point in 1887 when he observed that the
wandering “darwaysh” (dervishes) “are not to be confounded with the professional
beggar or pauper pilgrims.” Keane, however, gives a very critical account of them:

They [the darwayshes] are bond fide religious mendicants, passing their lives
in prayer and devotion, subsisting entirely on charity, and having no home;
to abuse or hit one of these would be a most unholy act. They dress in as
remarkable and eccentric a manner as they can, and behave outrageously;
most of them affecting madness. A Negro Darwaysh, with his amulets of
talismans and relics, and festoons of knuckle-bones, stones, and rags, would
fetch entire the value of his full weight in a marine store-shop. All of them
carry a staff and a half-gourd which they thrust forward to high and low for
alms, and he would be a bad Mohammedan who would refuse to give at least
something, be it ever so small, to one of these when solicited. These with their

companions in the list may be disposed of in two words—mangy mongrels. !

110 Mehmed Semsiiddin, Bursa Dergahlari, pp.447—448.

111 J.F. Keane, Six Months in the Hijaz, p.82. John Lewis Burckhardt also described these
particular dervishes as madmen, or “at least assuming the appearance of insanity,” Travels in
Arabia Comprehending an Account of Those Territories in Hedjaz which the Mohammedans
Regard as Sacred (London: Henry Colburn, 1829), vol.2, p.27.
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There are, however, other foreign travellers and scholars who have emphasized the
sincerity of the mystic behavior of these wandering dervishes. For instance, John P.
Brown, an American diplomat and author of a well-known book on Sufism, wrote
a very detailed and accurate description of the Central Asian and Indian qalandars

at Istanbul at the end of the nineteenth century:

There are in Constantinople but few of the most austere of the original
Orders; these are now only in Bokhara and some parts of Persia, and perhaps
in Hindostan. The wandering derviches whom we frequently meet in the
streets are not Ottomans, but come mostly from India and its vicinity. They
are principally of the Kaderee [Qadiri], the Nakshibendee [Naqshbandi],
and the Kalenderee [Qalandari] Orders. They wear the ordinary felt Kulah
[kuldh], or cap of their Order, and are dressed in rags over which is thrown a
lion or a leopard skin, called a postakee, which serves them both as a mantle
and a praying carpet. In their hands, they bear an alms-cup, called a Keshgool
[kashgul], for the reception of whatever offerings, voluntary or compulsory,
may be given to them. Their ordinary salutation is “Yahoo!” (O living Good!),
and their thanks are generally scanty—at least in words. Besides this, they
carry in their hands an iron instrument called Mueen [mu ‘in], a staff at one
end, and a curved half circle at the other, on which to rest the forehead or
shoulder, and often it contains a sharp pointed dagger for defence or offence.
Though they are supposed to be on pious pilgrimages to the graves of the
holy dead, or on probationary tours, they are but little respected by other
Mussulmans generally, and often suffer from the cold charities of the world.
They, nevertheless, sometimes prove, upon acquaintance, to be possessed of
much wit and intelligence, and to have acquired during their wandering much
true knowledge of mankind. Possessing nothing, and desiring little more than
bread or the means of procuring it, they are well able to smile at the worldly
ambitions of others, and to criticise its results. It is of these humble Fakeers,
or Derviches, that so many anecdotes are given, and whose sarcastic replies
furnish morals for so many tales. In place of claiming credit among their
fellow mortals, they assume to possess an influence of a superior nature with
the Creator, which, however, they are always more willing to exert (for a
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consideration) in favor of others, than for themselves. Indeed, self-neglect,
and an abnegation of all personal interests, are their chief capital, and if
report be correct, they are seldom averse to express this upon the attention
of those whom they may chance to meet in places where assistance is not
readily to be found. I have been informed by Mussulman friends that many of
these religious enthusiasts do not belong to any of the Tariks, or paths of the
Derviches, but are simply Fakeers, or ‘poor,” who abandoning the ‘temporal
world,” devote themselves exclusively to a ‘spiritual’ one; and that they are

not to be considered in any other light than that of ordinary mendicants.'"?

This text is especially significant in that it gives a very detailed description of the
Qalandars. In more precise terms, Brown lists out the major symbolic and ritualistic
artefacts of these mystics: the symbolic cap (kuldh), the lion or leopard skin, the
alms-cup (kesgiil), and the mu ‘in. Isabel Burton made the same observation at
Damascus upon seeing dervishes, all Central Asian Qalandars without any doubt,

waiting for the departure of the Syrian caravan:

Dervishes go into knots, sing or recite for their benefit blessings on the
Prophet or verses in praise of charity. Dishevelled hair and flowing matted
beard fall over their shoulders and chest. [There is a] felt cap, or taj, on their
head; leopard, deer, or gazelle skins hang about their shoulders; huge wooden
beads hang down from their neck to girdle. [A dervish] carries either a real
calabash, or coco de mer Kaj Kul, or a tin imitation of one. Women drop into
it small coins or bits of bread. Dervishes wander about with tom-toms and

fifes to collect alms.'"?

The same Qalandars are easily recognizable in another account by an Ottoman

writer, in his description of the Sufis wandering in the streets of Istanbul in the first

decade of the twentieth century. It comes as no surprise that the writer regards them

as “Russian dervishes from the Nagshbandiyya order.”

112 This description comes from a presentation made by Brown at a Masonic conference
(he was himself a high-ranking Freemason), which was published in a Masonic journal in
England; John P. Brown, “The Mystical Principles of Islamism; or, a Lecture on the Derviches,”

Freemasons Magazine and Masonic Mirror (September 19 1863), p.217.
113 1. Burton, The Inner Life of Syria, Palestine and the Holy Land, p.59.
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Are there not in our streets peoples with long cloaks and white turbans
clamping to their pocket-knives and alms-cups who endeavour to win five
or ten coins? Look! All are Russian dervishes from the Nagshbandiyya
order. They came to the Ottoman Empire to win some money, and until their
departure, they used to stay as guests in the respectful Sufi convent located at
Sultan Tepe in Uskiidar [the Uzbek lodge], where they don’t pay more than

ten coins.''*

Brown and Burton’s description of the Qalandars fits in with the oldest descriptions
of these dervishes in Turkish and Persian sources and also confirms the authenticity
of the drawings and miniatures dedicated to them by Oriental and Western
artists.'”® One such drawing is a representation of a Qalandar made around 1870,
in which the Qalandar is depicted with the traditional conical hat (kuldh), stick,
and alms-cup and is shown roaming through the famous Via Dolorosa at Jerusalem
and passing the Ecce Homo vault, near the Uzbek lodge of the city (Figure 3).''¢
The presence of Qalandars at Jerusalem during this very period is confirmed by a
foreign observer who saw “a special sect of ‘holy men” who wandered the streets
and subsisted on alms.”!'"” Photographs of the Qalandars also exist, usually taken
in Central Asia by Russians. However, thanks to C. Snouck Hurgronje, the author
of Mekka in the Latter Part of the 19th Century, we have acquired a photograph
that shows two wandering dervishes at Mecca at the end of the nineteenth century

114 “Sokaklarimizda caki, bicak bilerek, tabak ¢anak kenetlerek bes on para kazanmaga
calisan beyaz sarikla, uzun hirkalilar yokmu? iste bunlarn hepsi Rusyali bir naksi dervisleridir.
Osmanli memleketlerine gelirler, para kazanip yerlerine dyle giderler ve gidinceye kadar—
Istanbul’da bulunanlar—Uskiidar’da Sultan Tepesinde [Ozbekler] Dergah-1 Serifinde misafir
kalip on para masraf etmezler,” Muhibban Year 2:1 (1911), p.110.

115 There are several pictures of Turkish, Persian, and Indian Qalandars in the catalogue of
an exhibition at the Louvres Museum (with unfortunately weak commentaries), L 'Etrange et le
Merveilleux en terre d’Islam. Paris, musée du Louvre 23 avril-23 juillet 2001 (Paris: Edition de
la réunion des musées nationaux, 2001), pp.238-249. See also a seventeenth century miniature
of an Indian wandering derwish (Indische Fakire) in the Hof-Und Volksleben. Ein turkischens
miniaturen Album aus dem 17. Jahrundert, F. Taeschner, ed., (Hannover: Orient Buchhandlung
Hanz Lafaire, 1925), plate 43.

116 Drawing (1870) by Harry Fenn, published in Colonel Wilson, Picturesque Palestine (New
York: D. Appleton, 1881), Part 1, p.24.

117 Y. Ben-Arieh, Jerusalem in the 19th Century. The Old City, p.131.
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Figure 3 A Qalandar dervish in the Via Dolorosa at Jerusalem, 1870 (drawing by Harry Fenn,
published in Wilson, Picturesque Palestine, Part 1, p. 24)
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(Figure 4)."% Although the legend under the picture describes them as “Bukhara
dervishes,” we can easily recognize the clothing and sacred objects of the

Qalandars, as is described by Snouck Hurgronje:

Notably from Central Asia, these beggars come here through the lands as
dervishes, wrapped in motley rag-clothes, their head covered with the high

Figure 4 “Bukhara dervishes” (Qalandars) at Mecca, end of the nineteenth century (from C.
Snouck Hurgronje, Mekka in the Latter Part of the 19th Century, p.5)

118 C. Snouck-Hurgronje, Mekka in the Latter Part of the 19th Century (1931. Reprint,
Leiden: Brill, 1970), p.5.
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Tartar felt cap, in one hand the road stick and the wooden rattle with metal
rings whose noise accompanies their monotonous litanies, in the other hand
as a receptacle for alms, the beggar’s wooden bowl, or the beggar’s nut,

generally a cocoa-nut.'"”

To this description, we must add the presence of a bundle of rather long brown
strings, which was used as a girdle (gamar or chiltan). Moreover, the musical
instrument described by Snouck Hurgronje as a wooden rattle is actually known
in Eastern Turkistan as a sipayd (sapayi),'?® the instrument characteristic to the
Qalandars from this region. Hence, I would like to suggest the possibility that the
dervishes in Snouck Hurgronje’s photograph might be originally from the region of
Eastern Turkistan in Central Asia, instead of Bukhara and its vicinity.

119 1d., pp.3—4.

120 “A percussion instrument consisting of two wooden rods to which are attached one or two
iron hoops with iron rings threaded on them,” Henry Schwarz, An Uyghur—English Dictionary
(Washington: Washington University, 1992), p.453.
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Chapter Three

THE CENTRAL ASIAN AND INDIAN LODGES OF JERUSALEM

The Uzbek Lodge, al-Zawiyya al-Uzbakiyya

The Zawiyya al-Uzbakiyya of Jerusalem is situated on the famous Dolorosa Street,
a few meters to the northwest of the Haram entrance of Bab al-Ghawanima (Figures
5, 6, 7). It is flanked on the south by the Zawiyya al-Afghaniyya. The zawiyya was
established in the early seventeenth century by ‘Uthman Agha b. Abd al-Mu’in,
also called ‘Uthman Sufi, a Sufi from Istanbul who erected a mosque and four cells
for Sufi members."?! From a wagfiyya, we know that these four Sufis belonged to
the Nagshbandi order and that they were obliged to never be careless or beardless,
nor to smoke or consume any alcoholic drink or drugs. It is also mentioned that
“in the event that there are no Sufis of the Nagshbandiyya order in Jerusalem,
the income of the wagf should be used to benefit four poor Sufis from the arwam
(perhaps Rumi: in other words, they had to be Ottoman Turks) who possessed
the same qualities. Moreover, if there are no Sufis from al-arwam in Jerusalem,
then half of the wagf should go to four persons from the affdq (wandering) Sufi
order, and if that too is impossible, the income should benefit four Sufis from any
order.”'?? It is evident that at this time, none of these Sufis were from Central Asia.
Toward the middle of the eighteenth century, the zawiyya was further extended
and developed by Shaykh Muhammad Salih al-Uzbaki (d.1731-32), who gave
the lodge its Uzbek identity. Ever since then, it became known as the Zawiyya
al-Nagshbandiyya. After the death of the Shaykh in 1731-32, the governor of

121" According to F. de Jong, the name of the founder of the Zawiyya is ‘Uthman al-Bukhari
(from a copy of a wagqfiyya dated 10 Muharram 1133/1720, Mss Leiden F.Or. A. 681/2),
Frederick De Jong, “The Sufi Orders in Nineteenth and Twentieth-Century Palestine,” Studia
Islamica LVIII (1983), p.167.

122 Yusuf Natsheh, “al-Zawiyya al-Naqshbandiyya,” in Sylvia Auld and Robert Hillenbrand,
eds., Ottoman Jerusalem: The Living City 1517-1917 (London: Altajir World of Islam Trust,
2000), pp.905-906.
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Figure 5 A general view of the Zawiyya al-Uzbakiyya, with the Dome of the Rock in the
background (© Zarcone 2006)

Jerusalem, Aghad Parwéna-zada (d.1751), commissioned a dome to be built over
his tomb. Muhammad Salih al-Uzbaki was succeeded by his son Shaykh Hasan.
1Z3Later, in the middle of the nineteenth century, the lodge suffered much damage,
and a major restoration was carried out in the first half of the twentieth century,
with the help of the Ottoman state. Thereafter, the place was known as the Zawiyya
al-Uzbakiyya.'?* Another restoration supported by the sultan ‘Abdiilhamid II
was undertaken from the end of the nineteenth century to the beginning of the
twentieth.'>® One century later, in 1983, an important alteration was carried out,
in which four chambers meant for Sufi residents and some other rooms—with

the exception of the dome over the tomb of Muhammad Salih and the mosque—

123 “Arif al-*Arif, Al-Mufassal fi tarikh al-Quds (Quds [Jerusalem]: al-Nashr Fawzi Yasuf,
Matba‘at al-Quds), 1999, vol. 1, p.499; Y. Natsheh, “al-Zawiyya al-Nagshbandiyya.”

124 BVCE 19418 (1258/1842).

125 From an inscription bearing the tughra of the sultan (the date is erased); see Mehmet
Titinct, Turkish Jerusalem (1516—1917). Ottoman inscriptions from Jerusalem and other
Palestinian cities (Haarlem: Tiirkestan and Azerbaijan Research Centre, 2006), p.143.
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Figure 6 The entrance of the Zawiyya al-Uzbakiyya in Via Dolorosa (© Zarcone 2006)

were pulled down. According to Yusuf Natsheh, “we have lost forever one of the
original (and unsurveyed) parts of the zdviyya.”'?® It is unnecessary for me to dwell
any further on the history of the building, since we have at our disposal an excellent
article on its architecture written by Yusuf Natsheh and a survey of its Ottoman
inscriptions by Mehmet Tiitlincii.'” We have unfortunately no pictures about the
lodge before 1983 but thanks to Baha’ al-Din Bukhari (b.1944), an artist, a famous
caricaturist and a descendant of one of the last shaykhs of the lodge'*® (see below),
we have an extraordinary painting of the convent. Baha’ al-Din Bukhari was born
and grew in the zawiyya before going to Syria with his father, and then to Tunisia
with Yasser Arafat in 1982. He produced the painting of the zdwiyya during this
voluntary exile in Northern Africa (Figures 8, 9).

126 Y. Natsheh, “al-Zawiyya al-Nagshbandiyya,” p.904.

127 Y. Natsheh, “al-Zawiyya al-Naqgshbandiyya,” pp.904-911; M. Titiincii, Turkish
Jerusalem (1516—-1917), pp.142—150.

128 Baha’ was the son of Rashid (d. 1989 in Syria), himself the elder son of Ya‘qub Bukharf,
oral communication from Baha’ al-Din Bukhari, Ramalla, February 2009.
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Figure 7 View of the Ecce Homo Arch in Via Dolorosa in 1857; the Zawiyya al-Uzbakiyya is
on the left (PABB).

From the beginning of the nineteenth century until now, shaykhs of Bukhari
extraction held the directorship of the lodge. The first among them was most
probably Muhammad al-Bukhari (d.circa 1810), a merchant of the Waqiya Khan,
who was succeeded by a certain Shaykh Hasan.'?® The German traveler Ulrich
Jasper Seetzen visited the lodge in mid-nineteenth century. He wrote that the
place, called “el-Tekkije,” was located in the vicinity of the Haram al-Sharif and
was reputed to host Indian dervishes and pilgrims from remote countries. When
Seetzen saw the lodge some months or years before 1854, the date of publication

of his book, the place was inhabited and only one imposing building with marble

129 BVCE 19418 (1258/1842) and 25420 (Z 1225/1810).
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Figure 8 A recent picture of the Zawiyya al-Uzbakiyya painted by Baha’ al-Din al-Bukhari in
1993 (PABB).

Figure 9 The painting of the Zawiyya al-Uzbakiyya with some comments.
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Figure 10 Photograph of Shaykh Rashid al-Bukhari, d. 1919 (PAZU)

walls was in good condition, the rest of the convent being ruined.'** However,
according to the the British Consul James Finn, the lodge was directed by a Central
Asian shaykh between 1853 and 1856. It is an indication that the place remained
inhabited for a short time only.

Finn noted that two houses were allotted to Indian and Tartar pilgrims in the
proximity of the Haram al-Sharif, and that these houses were ‘endowed houses’ or
‘convents’ for the reception of Moslem pilgrims coming from the remote East.” In
these convents, added Finn, the pilgrims have “free lodging and some allowance of
food.” The consul wrote also that the Tartar convent was named “Usbekiyeh” and
inhabited by “Usbeg Tartars,” and that its shaykh was of Bukharan extraction and
fluent in Persian:

Into the latter, the Usbekiyeh (house for Usbeg Tartars), I once accompanied a
party of English travellers, being driven in to shelter from a furious rainstorm.

130 Ulrich Jasper Seetzen, Reisen durch Syrien, Paldstina, Phénicien (Berlin: G. Reimer,
1854), vol.2, p.36.
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One of the English company was on his return from a high government office
in Burmah, and he fell into conversation with the president of the place, in

Persian. This shaykh was from Bokhara.'!

In the second half of the nineteenth century and the first few decades of the
twentieth, the lodge was under the direction of Rashid al-Bukhari (d.1919), a
political exile from Turkestan about whom we have little information (Figure
10)."32 He is the first of a Sufi family who has directed the Zawiyya al-Uzbakiyya
up to the present day. According to his descendants, Rashid was, in addition to
his activity as shaykh of the zawiyya, responsible for the mosques of Palestine (?).
He authorized a manuscript, still preserved in the library of the zawiyya, which
contains a selection of poems by the famous Central Asian Sufi writers, Ahmad
Yasawi, ‘Ali Shir Nawa’i, Mashrab, and so on, and a report (hdjjndme) of his
pilgrimage to Mekka and Medina illustrated with color paintings (Figure 11).
There exists a drawing of an “opening” ceremony, performed probably after the
restoration of the zdwiyya at the end of the nineteenth century or the beginning of
the twentieth. According to Shaykh ‘Abd al-‘Aziz, Shaykh Rashid—who was then
the head of the zawiyya—can be seen in this drawing accompanied by an Ottoman
delegation, all of whom are standing on the roof of the zawiyya. In the background
of the drawing, we can see the church of the convent of Notre Dame de Sion in Via
Dolorosa (Figure 12)."** Shaykh Rashid was murdered by Afghans in the Great
Mosque of Jaffa in 1919 during a dispute with the zawiyya al-Afghéan over the right
to control a plot of land adjoining both the zawiyyas. Later, this plot was ceded to
the Afghans by Rashid’s son, Shaykh Ya‘qtib."** The explanation of the frequent

131 J. Finn, Stirring Times, vol.1, p.457. Let us remark parenthetically that the lodge is
also named “Uzbekiye” in the C. W. Wilson’s map of Jerusalem in 1864, Ordnance Survey of
Jerusalem 1864/5 - Map 1/2500 (Southampton, 1866).

132 Oral communication from Shaykh ‘Abd al-‘Aziz, the present head of the lodge
(Jerusalem, March 2002 and February 2009). On this event, see also F. De Jong, “The Sufi
Orders in Nineteenth and Twentieth-Century Palestine,” pp.167—168.

133 The script of the restoration inscription fixed to the front fagade of the zawiyya, along
with the arms (fughra) of the sultan, is badly eroded and its date is illegible. The drawing of the
opening ceremony was first published (unfortunately without any references) by the editor of the
Tanzimat 'tan Cumhuriyet’e Tiirkiye Ansiklopedisi in the article by Mustafa Kara, “Tanzimat’tan
Cumbhuriyet’e Kadar Tasavvuf ve Tarikatlar” (Istanbul: letisim, 1985), vol.31-32, p.983.

134 According to F. de Jong, “The Sufi Orders in Nineteenth and Twentieth-Century
Palestine,” p.170.
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Figure 11 Shaykh Rashid al-Bukhari’s manuscript (PAZU)
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Figure 12 A drawing of a ceremony at the Zawiyya al-Uzbekiyya, showing Shaykh Rashid
al-Bukhari, from the end of the nineteenth or beginning of the twentieth century (in Mustafa
Kara, “Tanzimat’tan Cumhuriyet’e Kadar Tasavvuf ve Tarikatlar,” p.983, and PAZU)

visits of Rashid to Jaffa was the presence of Central Asians in this city. Rashid
acquired properties there and also built a zawiyya for the gatherings of his disciples.
This annex of the main zdwiyya at Jerusalem was active up until 1967 when the
family lost the support of the wagf and was forced to sell it.'*

Besides, the Zawiyya al-Uzbakiyya was popularly known in the nineteenth and
twentieth centuries, especially by foreign travellers, as an “Uzbek and Afghan
hospice” for pilgrims (Figure 13),"*¢ and in one case, as a “khan or convent for
Moslems from India and Tartary.”'?” Bliss wrongly reports that the lodge was
“controlled by Hindus residents in the holy city.”"*® The zdwiyya was marked on

several maps under the above-mentioned names.

135 Oral communication from Shaykh ‘Abd al-‘Aziz, February 2009.

136 From a map dating from the end of nineteenth to the early twentieth century, in Adar
Arnon, “The Quarters of Jerusalem in the Ottoman Period,” Middle Eastern Studies 28:1
(January 1992), pp.20, 46.

137 J. T. Barclay, The City of the Great King or Jerusalem as it is, and as it is to be
(Philadelphia: James Challen, 1858), p. 452 and the map on p.430.

138 F. J. Bliss, The Religions of Modern Syria and Palestine, p.255. This error is reproduced
by Y. Ben-Arieh, Jerusalem in the 19th Century. The Old City, p.163.

¢




| —p— i

54 Chapter Three

R
TEMPLE

T e B}

22 St. Anne Seminary

23 Mayminiyya School

24 iIndian Hospice

25 Eliyanu Hanavi Synagogua
26 The Hurba Synagogue
27 Tif'eret larael Synagogus
28 Wast (Weiling) Wall

29 el-Mahkama

30 el-'Aqsa Mosque

31 Dome of tha Rock

32 el-Khdngdh Mosque

33 Uzbek & Afgan Hospices
34 Franciscan Convent

35 King David's Tomb

gogmmmTOoaREO
ﬂumunzwap&uu_

]

Figure 13 The “Uzbek and Afghan hospice” (Zawiyya al-Uzbakiyya) and the “Indian Hospice”
(Zawiyya al-Huntd) as shown in a map of Jerusalem at the end of the nineteenth or early
twentieth century (in A. Arnon, “The Quarters of Jerusalem in the Ottoman Period,” p.20)

Rashid al-Bukhari was succeeded by his son Shaykh Ya‘qb Rashid al-Bukhari
(1878-1956).'% Trained as an alim in a madrasa at Jerusalem, Ya‘qlb went from
there to Istanbul where he entered the Ottoman army (Figures 14, 15, 16, 17, 18,
19, 20). After his return to Jerusalem, in addition to his activities as shaykh of the

139 There is a fatwd dated 1333/1918-1919 (preserved in PAZU) from the Awqaf
administration at Istanbul that confirms that Ya‘qlib was to succeed his father as the director of
the zawiyya’s waqf.
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Figure 14 Photograph of Shaykh Ya‘qlib al-Bukhari dressed as an officer of the Ottoman army
(PAZU)
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Figure 15 Shaykh Ya‘qib al-Bukhari with his nephews (PAZU)




Figure 16 Shaykh Ya‘qib al-Bukhari in 1927 (PAZU)
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Figure 17 Shaykh Ya‘qlb al-Bukhari, dressed in the traditional Uzbek long robe (chopon), with
his family (PAZU)

Figure 18 Letterhead with the insignia of Shaykh Ya‘qib al-Bukhari (PAZU)
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Figure 19 and 20 Cards of Shaykh Muhammad Ya‘qiib al-Bukhari. One, in Turkish and French,
indicates his Sufi activities: “Naksibendi dergah-i serifi postnisini” and “occupant le porche de
la siege Nakchabandi.” The other, in Arabic, indicates that he is the head of the Islamic Museum
and of the library of the mosque al-Agsa (PAZU)
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zawiyya, Ya‘qib was appointed to the Waqf administration and became the head
of the Islamic Museum and of the library of al-Aqsa mosque (amin al-muthaf
al-islami wa Dar kutub al-masjid al-Agsa) (Figure 21). As a cleric and a notable,
Ya‘qub al-Bukhari was close to the mufti of Jerusalem, Amin al-Husayni, the most
popular political leader of the Arabs of Palestine, and the shaykh attended all the
major religious and even political meetings organised in the city and in Jaffa.'*

He was also one of the founders of the Movement named the Muslim Brotherhood

Figure 21 Shaykh Ya‘qib al-Bukhari in the library of the al-Aqsa mosque (PAZU)

140 On this mufii see: Philip Mattar, “The Role of the mufti of Jerusalem on the Political
Struggle over the Western Wall, 1928-29,” Middle Eastern Studies 19:1 (January 1983): pp.104
—118.
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Figure 22 Shaykh Ya‘qlib al-Bukhari with a delegation of