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Hakim Tirmidhi and the Malamati Movement in
Early Sufism

by Sara Sviri

This article is kindly reproduced with permissioon the publisher, Oneworld Publications.
It can be found in the book The Heritage of Sufisinl, ed. L. Lewisohn, Oxford, Oneworld
Publications 1999. You can reach the publisheratv.oneworld-publications.com.

I. INTRODUCTION

The history of the formative years of Sufism hastgebe written. Much of our knowledge
and understanding concerning the early spirituatres, teachers and teaching, their
interaction and the formation of their mystical abalary has been shaped by the
compilations of later generations. These compifeatioave become a treasure trove not only
of information, but also, and more importantly astumulative wisdom, insight and imagery
of the mystical tradition of Islam. Yet the main@dt of the Sufi compilers from the end of
the tenth century onwards, both explicitly and iicigy, has been to present a picture of a
uniform spiritual tradition, based on the recomtibn of the normative extroverted religious
aspect of Islamshari'a) with the individualistic, experiential vision @ Reality baqiqd. In
this endeavour, the didactic and practical impiae of which have become the bone and
marrow of Sufism, the compilers have deliberatedyped out the dynamic multifaceted
dialogue which had taken place between the vadeatres and teachers of the first few
generations. Yet hints and allusions to this diaéobgave been sown in abundance in the
fertile soil of the Sufi compilations, and it isetipurpose of this study to trace some of them in
order to reconstruct, albeit in a preliminary mantiee outlines of a chapter in the history of
the early mystical movements of Islam.

One of the most fascinating and illuminating chepte the history of these formative years

is that of the Nishapari 'Path of Blame', Malamatiyya In any attempt to draft the early
history of Islamic mysticism, thielalamatiyyamovement is indispensable.

Yetitis also, and to a no lesser degree, an uadé phenomenon in the History of Religion
at large, especially for its attentiveness, itggints and its formulations pertaining to the
psychological obstacles which confront any sineeeker on the path of the spiritual quest.
In theMalamatiteaching the dialectic between thefs(the 'lower self' and the centre of ego-
consciousness) and teer (the innermost recesses of one's being) -- thedmanatic

dialectic referred to by all mystical traditionss-carried almosad absurdumThe
Malamatiyyarepresent an extremely introverted reaction toosetrted and ascetic forms of
spirituality (zuhd. In the course of time this reaction took varigshapes and forms, some of
them utterly outstripping all religious and sogaiafrms (as, for instance, the Qalandariyya).
Yet in the ninth century, the formative period withich this essay is concerned, the
Malamatiteachers seem to have proposed a system in wihidre self-scrutiny and self-
criticism were interwoven into a highly acclaimextial code based on chivalry and altruism
(as exemplified by theutuwwafraternities), and in which the call for abandapany

outward marks of distinction or any inward claimsaritual superiority meant in practice a
strict adherence to the Islansbari ‘a



II. NISHAPUR

The activity of the earlynalamatiyyaakes place in the Khurasani town of Nishaplhén t
third/ninth -- fourth/tenth century against the kground of varied religious activity,
especially on the part of circles with a distincalcetic and mystical flavor.

During this period Nishap(i, together with Merv, Herat and Balkh, was onehef four

main cities of Khurasan. It stood at an importanssroads from which several main routes
spread out: the westward route to Rayy and hengbadgal; southwest to Shiraz and the
Persian Gulf; southeast and then northeast to Hea¢kh, Tirmidh, Bukhara and India; and
northeast to TUs, Mashhad, Merv, Samargand, Ceigialand China.

During the reign of the Tahirid Dynasty (820-873shapQr was the governmental centre and
the capital of Khurasar. Following the fall of Baghdad to the Buwayhid9#b, Nishaplr
became thele factocentre of Sunnite Islam through to at least the-fifiih/eleventh century.

In its heyday it consisted of a large number ofrtgra fnahalla), originally villages which
became absorbed into the expanding taits flourishing agriculture was based on a fine
and sophisticated irrigation system, with mostlgteranean canals, which efficiently used
the water of the melting snow from the mountainsawnding the city as well as the water of
the river which flows through its north-easterntptiralso had a flourishing industry based on
weaving and pottery. The north-western part ofcihe the Manishak suburb, was inhabited
mainly by the poor, especially weavers and watefiera. This was most probably the only
area of the city which was not irrigated by can&l$he north-eastern sections, sometimes
referred to as villagegjéria, qurd -- Mulagabadh, Khordabadh and Nasrabadh -- ssw al
the southern suburb of Hira, were inhabited mabylynerchants, well-to-do craftsmen and
artisans, as well as by scholars and other mendbevhat might be regarded as a well-
established middle clas3$.These 'burghers' lived generally in well-irrigatéidas, or owned
estates with large orchards. The most distinguishied rich families of Nishapar, those
whom Richard Bulliet has termed "the Patriciandltghapar,"® lived mainly in the centre of
town. These socio-historical observations haveagibg on the identification and
characterization of thielalamatiyyawhich will follow. @

Since the third/ninth century the well-being of NipQr and its inhabitants was impaired by
violent religious struggles of a sectarian and fiaahnature. These struggles were known as
‘asabiyyaf and they took place also in other parts of Kndma# seems, however, that
Nishapdr was the worst affected by them, and theas they that brought about the eventual
decline of the city in the sixth/twelfth centuryh@se "wild sectarian struggles'al-

asabiyyat, al-wahsha were carried out, according to the tenth-cengeggrapher al-
Mugaddast, against the background of intense tgdigtween the different schools of
religious law (thanadhahil), and first and foremost between Hanafites andi'8ed. © (The
Malikites, Zahirites and Hanbalites constitutedycalsmall minority in Nishapdr.) There
were also struggles between Shi'ite groups andaneémiyya (for which see below), as well
as between groups of ‘vigilantesiytatawwi'g and sonic extremists, such as remnants of the
Khawarij. As a general rule, tmadhhabsegmentation correlated with the theological
segmentation: most Hanafites belonged to the Mlatazhereas most Shafi'ites adhered to
theahl al-Sunna wal-Haditmamely Orthodox Islam, and subsequently to theakiges® It



is against this factional and sectarian backdrapttre activities of the earlMalamatisof
Nishapdr take place.

[ll. SOURCES

1) The only source which deals specifically with Malamatiyyais Abu 'Abd al-Rahméan al-
Sulami's work entitle®Risalat al-malamatiyya® Sulami (d. 412/1021), himself a native of
Nishaplr and a member of one of the eminent fasrifiere*» was also -- and this is
significant -- the disciple of Abl 'Amr Isma'il ildujayd. The latter was Sulami's maternal
grandfather and one of the most distinguished glissiof Ab( 'Uthman al-Hiri, one of the
central Shaykhs of thdalamaticircle at the end of the third/ninth centuty Sulami'sRisala
(Epistle) is in fact the only source upon whichigas scholars have based their historical and
typological reconstruction of thdalamatiyya Some of the most important works are: R.
Hartmann'sAl-Sulami's Risalat al-Malamatiyy&® as well as hisFutuwwa und Malama

@ AbQ'l-'Al&" al-'Afifi's Al-Maléamatiyya wa'l-sOfiyya wa ahl al-futuww& Kamil Mustaféa al-
Shaybi'sAl-Sila bayna 'l-tasawwuf wa 'l-tashay§and J. Spencer TriminghanThe Sufi
Orders in Islam®?

All these studies emphasize the paucity of souraternal and single out thdalamatiyya
Epistle'svalue in this respect. In the last resort, inespitthe open scholarly debate by the
writers mentioned above as to the relationship behmalédmaandtasawwuf malamaand
futuwwa malamaandzuhd they all draw their scant information from onetrer, and
ultimately, from Sulami.

What is overlooked by all these scholars is thetfae Sulami's text was never intended by its
author as an historical document. It was writteralaisciple and grandson of one of the
apparently moderate members of the Nishapari sckoolvn as thélalamatiyya with the
triple purpose ofa) placing theMalamatiyyain the arena of the mystical tradition within
Islam (quite possibly with a view to counterbalawcihe Baghdadi centre), bf promoting

the Nishapdri teachers and evaluating their diitie¢eaching as the purest in the mystical
tradition, ancc) vindicating them of the accusation of nonconfoymaibhd antinomianism (see

below, IlI: 4).

Later sources, such as Hujwitashfal-mahjabShihab al-Din SuhrawardPsvarif al-ma
‘aif or Ibn 'Arabi'sal-Futhéat al-Makiyyaare erroneously adduced in some of the
aforementioned studies in the endeavor to tracaittery of theMalamatiyyaerroneously,
since the writers in question are not at all irgegd In the historical set-up but rather, and
solely, in the typological and psychological aspextthe Path of Blame.

2) In 1965 Richard Frye published three facsimilemahuscripts which relate to a
biographical work written probably at the end & tenth centuryTa'rikh Naysababy AbQ
'‘Abdullah Muhammad ibn 'Abdullah al-Hakim al-Nay&ébal-Bayyi' (d. 404/1014)®

The original work by Hakim al-Naysabdri has beest,lbut large chunks of it were absorbed
by al-Sam'ani in hikitab al-Ansab by 'Abd al-Qahir al-Baghdadi (d. 529/1134) in Kitb
al-Farq bayna 'l-firaq and especially by al-Subki in hisbaqat al-Shafi'iyya al-kubra'he
first manuscript in Frye's collection is an abridgersion of th&a'rikh Naysabain Persian,



entittedAhwal-i Nishapdr This abridged version covers the period whichceons us, the
third/ninth and fourth/tenth centuries, and endé wontemporaries of Hakim al-Naysabari.
@ The Ahwal-i Nishaparcontains, as expected, biographical lists of thanent scholars
(‘'ulam@&) and Shaykhs of Nishapdr in the third/ninth angttw'tenth centuries. It mentions
approximately fifty of the renowned mystics of tioevn. They are referred to neither as
"Sufis" nor as Malamatis but rather aguhhad(ascetics) ubbad(worshippers)wu"azor
mudhakkirGn(preachers). The epithet "Sufi" comes up for trst fime in this source as the
attribute of AbQ Bakr al-Wasiti (d. 320/932). Tlatér indeed lived in Nishapdr for a number
of years, but was not a native of it. He arrivegtéhfrom Baghdad, where in his youth he had
belonged to the circle of Junayd.From the fourth/tenth century on, however, thehepi

'Sufi' appears with increasing frequency in fronth@ names of the local Shaykhs as well.
The attribute malamati does not appear even énce.

These manuscripts have been the basis for R.WieBsiknlightening soclo-historical study
on the distinguished families of Nishap0r during geriod between the third/ninth --
sixth/twelfth centuries. Its titléfhe Patricians of Nishapur, a Study in Medievadisic
Social History speaks for itself??

3) An important source for the history of Khurasanhe fourth/tenth century are the first-
hand descriptions of the famous traveller and guiggr from Jerusalem, Abd 'Abdullah
Muhammad ibn Ahmad al-Mugaddasi (or Maqdisi, d/380) in his bookAhsan al-tagasim
@ This source is particularly important for the bistand characterization of the
Karradmiyya, which received its name from its foemfuhammad ibn Karram (d. 255/869).
Ibn Karrdm was an ascetic and preacher in Khuréb@nexerted an enormous influence,
especially among the poor of Nishapdr (see beleatjan VI). Mugaddasi does not mention
Khurasani 'Sufis' oMalamatis at all by either of these epithets in his book.refers to the
pietists, ascetics and mystics of this regiorubbad zuhhadwu"az andKarramiyya in a
similar way to al-Hakim al-Naysabari.

4) The earliest source known to me in which Meamatiyyaare mentioned, and which to
the best of my knowledge has not yet been adducscholarly discussions on the
Malamatiyyaare the chronicles of another author from Jerusatlee historian Ab( Nasr
Mutahhar ibn Tahir al-Mugadda#dijtab al-Bad' wa'l-ta'rikh written circa 355/966. In the
fifth volume of this book Ab( Nasr al-Mugaddasi s

The Sufi groups: among them are the Hasaniyyar[Bffisan al-Basri? or perhaps one should
read al-Husayniyya after Husayn ibn Mansar al-H@]l&al-Malamatiyya, al SGqgiyya and al-
Ma'dhdriyya. These are characterized by the lacngfconsistent system or clear principles
of faith. They make judgements according to theécsilations and imagination, and they
constantly change their opinions. Some of themnelselin incarnationismh(ldl), as | have
heard one of them claim that His habitation ishie theeks of the beardless youttu(d).

Some of them believe in promiscuiipdha) and neglect the religious law, atiy do not

heed those who blame thefm?»

The significance of this mid-tenth-century text &arifying historical and typological facts
concerning thélalamatiyyaand other so-called Sufi groups related to theabisous. There

is no doubt that it relates to groups which hadsehao follow the peculiar Path of Blame
(malama and it may thus allude to the unique characiesisif a mystical trend within Islam,
practised by the masters of Nishapar to whom Sylaanely a generation later, dedicated his



Malamatiyya EpistleThe historian Ab( Nasr al-Mugaddasi thus suggéestsin the
fourth/tenth century a group of "[people] who dd heed those who blame them," known as
theMalamatiyya could have been classified as "Sufis." In it#dd an unfavourable and
critical description. It suggests that td@lamatiyya and the other groups mentioned in
association with it, were characterized by a stramgnomian trend with a clear
nonconformist flavor. This information, which toetbest of my knowledge is unique in the
non-Sufi literature of the time, sheds light on #p®logetics undoubtably underlying
Sulami's works, thMalamatiyya Epistl@s well as his great hagiographitabagat al-
s(fiyyato vindicate the spiritual teachers of his hometgiv in fact, his own teachers, of the
antinomian and nonconformist accusation, and tludecthem within the respectifully
established "Generations of the Suf#®."

5) Additional material which is at our disposal aetdrs written by Hakim al-Tirmidhi (d. ca.
295/908), a ninth-century mystic of great renowd anthority from the Transoxanian town
of Tirmidh, to two contemporary mystics associakgith the earlyMalamatiyyaAbQ

‘Uthman al-Hirt and Muhammad ibn al-Fadl al-Balkéée our discussion below of this
correspondence, section X). Each of the threeréetteailable to us, which Tirmidhi seems to
have written in response to his correspondentanaegts or questions pertaining to the
‘psychological’ aspect of the mystical path (onald ‘Uthméan and two to Muhammad ibn
al-Fadl), reads as a critique of a system whichblegs led astray by excessive concern with
the negative, blameworthy aspects of the 'lowdt (s&lf9. There is ho doubt that these
letters reflect a dynamic dialogue, which took platninth century Khuraséan, on the
psychological issue, so intrinsic to thalamatiyya of how to conquer the lower self. In fact,
this issue touches upon a fundamentalamatiproblem: how far can one proceed on a
spiritual path of uncompromising introverted purdion, which entails elimination of any
external traces of vanityufb), presumptuous pretensiaddi'a’) and delusionghurdr), to the
point of incurring constant blame, without underiminthe ethical and practical precepts of
extroverted religion.

IV. MYSTICS NOT NECESSARILY SUFIS

One of the surprising deductions from the studihefvarious Sufi and non-Sufi sources is
that from the third/ninth to fourth/tenth centuriest all Muslim mystics were known as Sufis.
Addressing Muslim mystics with the comprehensiveneadfiand identifying Islamic
mysticism withtasawwufseems to be the direct result of the compilatibeydture of the late
fourth/tenth century and later. With KalabadHiitab al-Ta'arruf, Sarrgj'Kitab al-Luma;
Sulami'sTabagat al-s(fiyyand, later on, QushayrPg-Riséla fi 'ilm altasawwuénd

Hujwiri's Kashf al-mahjibone may trace a clear attempt to present an amaligd picture
of the different schools and centres, without Igsiight -- albeit subtly and tacitly -- of the
compiler's own affiliation and allegiance. One ntlays argue that SulamTabaqgat al-
s(fiyya in which he includes mystics of different schoatgler one heading, complements
the more locally particularistic Malamatiyya Epéstboth works are the response of a
Khurasani-Nishapari compiler to the emphaticallgtBadi slant of the earlier compilations
of Kaldbadhi and Sarrdj.

The last two authors, in spite of their Khurasaigin, represent in their compilations mainly
the Baghdadi school of the third/ninth century. @h&arréj's main authorities is Ja'far al-



Khuld? (d. 348/ 959), who appears to have beemthi@ transmitter of sayings and traditions
emanating from Junayd, the central Baghdadi teadin@ng most of the ninth centur§?. In

the same vein it is significant to note that inr§ggKitab al-Luma'the Khurasani Shaykhs
are scarcely mentioned; some of them are totatlgysgld over (e.g. Hamddn al-Qassar and
Hakim al-Tirmidht). This reticence is not at altatental. It reflects an early split between
Baghdad and Khurasan, a split which, notwithstagtiire later amalgamation has left its
traces in the Sufi traditioft® This split is highlighted by a curious comment ey the

same Ja'far al-Khuldi and recorded by Sulami iThtsagat concerning Hakim al-Tirmidhi:

... I heard Ja‘far ibn Muhammad al-Khuldi sayowin a hundred and thirty odd works by
Sufis." | asked him: "Do you own any of the worksabHakim al-Tirmidhi?" He said: "No, |
do not count him among the Sufig"

At first sight it would appear that in this commétakim al-Tirmidht is snubbed by Khuldi. It
may well be understood though as reflecting, bettisdastidious tone, the pre-compilatory
period in which the term&lfi, sOfiyyaandtasawwufdesignated exclusively the Baghdadi
teachers. Indeed, in the vast corpus of Tirmidhdeks there does not seem to occur even one
reference to 'Sufis', and yet his works are deeplstical. This assumption is also
corroborated by the fact, mentioned above, thétdkim al-Naysa-bdri's lists the first to be
accorded the titlal-sOfiis AbQ Bakr al-Wasiti, who had left the Baghdazhi@ol before
moving to Khurasan. The statistics provided by Btih his study of Ahwal-i Nishapdr are
also relevant: they show that the distributionhef &ttributes(fi attached to the names of
Nishapdri Shaykhs becomes more frequent only fhaidurth/tenth century onward®.
Sulami himself seems to explicitly acknowledge fat in hisTabagatwhen he remarks
about Ab( 'Uthman al-Hiri, the central NishapOdy#h at the end of the third/ninth century
(on whom see below, sections V and X), that the.Sufi system in NishapQr spread from
him . . ."é» Does this necessarily mean that before AbQ 'Uthtinére were no adepts of the
mystical path, or only a small number of them, ishépQr? Or may it not rather suggest that
Abd 'Uthman, a moderatealamatias well as the spiritual teacher of Sulami's diather,
could have adequately represented for Sulami hirapetarly attempt to amalgamate the
Baghdadi and the Khurasani mystical schools uf@ecomprehensive title "Sufi."

It is my contention that Sulamf, who is almost only positive source of information for the
earlyMalamatimovement in Nishapdr, is also the author whospaasible -- especially via

his Tabagat al-s0fiyyan which he includes both Baghdadi and Khuraséadhers -- for

creating the deceptive impression tteawwufwas a homogeneous movement in the
formative years of Islamic mysticism. The Tabagéhifact the main source which has
shaped our knowledge and ideas on early Sufi lyissorgreat has been the suggestive impact
of his compilations and methods on modern as vgethadieval students.

And yet, having said all this, the bottom line loistbrief historical discussion is that
ultimately Sulami'§abagéat as well as QushayrRisalaand other compilationslo reflect

the all-inclusive mystical tradition within Islarimdeed, the various Shaykhs mentioned and
referred to in these compilations are all mystiekers for whom a direct numinous
experience and the psychological transformatiorckviiiis experience entails is the end and
meaning of their lives and teachings. These seel@tdeachers were known in the first few
centuries of Islamic history by various namaisl al-ma'rifa ahl al-haqiga al-'arifn, al-
salikn al-zuhhad, al-fugaréétc. At times they were named after their partictdachersal-
Hakimiyya al-Halljiyya, al-Qasséariyya . .¢» They were distinguished by local



gualifications related to etiquettes and occupatioseems most probable that the mainstream
of Islamic mysticism in the third/ninth centuryathis, the Baghdadi school, adopted the name
sOfiyya.® It is possible that this term had initially reldt® certain ascetical grougs.It was

not until the second half of the fourth/tenth ceyptuy mainly as a result of the compilatory
activity -- that the termsdfiyyaandtasawwufbecame the comprehensive terms for Muslim
mystics and Islamic mysticism at large, includifiglze various paths and schools within its
scope.

V. TWO STREAMS WITHIN THE NiSHAPURI SCHOOL IN THE T HIRD/NINTH
CENTURY: HAMDUN AL-QAS-SAR AL-MALAMATI, AND THE FOL LOWERS OF
ABU HAFS AL-HADDAD AND ABU 'UTHMAN AL-HIRI

In the Sufi compilations from the fourth/tenth aggtonwards, including SulanilBabagéat
there is only one Nishapari Shaykh who is consikteaferred to by the attribut-

maléamati HamdOn al-Qassar (d. 271/884). According to Sttahabaqgathe was the

founder of themalamatischool in Nishapuf® A close scrutiny of the hagiographical
material concerning the third/ninth-century teasterNishapar against the backdrop of
Sulami'sMalamatiyyaEpistleshows that in fact there had been two distincies within the
Nishapuri Path of Blame: the circle of HamdQ{n, whigas extreme and non-compromising in
its pursuit ofmalamat al-nafsor ‘incurring blame on oneself and the more moderate circle
of AbQ Hafs and Ab{ 'Uthman. It was the latter leino which Sulami's grandfather, as one
of the closest disciples of Ab( 'Uthméan, adhefed.

Hamd(n's insistence on the principle of hiding aathgxternal signs of spirituality is
exemplified by many stories in the Sufi traditidime following is what seems to be a candid
appraisal of Hamddn by a co-patriot, NOh al-'Ayyé@hno probably belonged to one of the
more extroverted spiritual circles In Nishapdr:

I [NOh] . .. wear a patched frock . . . in ordeatt| may become a Sufi and refrain from sin
because of the shame that | feel before God; hwipyb off the patched frock in order that
you may not be deceived by men and that men malgendeceived by you . .

An indication of Hamd{n's denunciation of overtrigpal practices we may read in the
following passage from thdalamatiyya Epistlein which Hamddn al-Qassar criticizes the
audibledhikr (the practice of remembering God vocaliyy)

When some of the teachers were in a gatheringiatind(n al-Qassar a certain master was
mentioned and it was said that he practidkitr profusely. Hamddn remarked, "Still, he is
constantly heedless." Someone who was present@utjuiBut is he not obliged to be grateful
that God bestows upon him the ability to commit$@ffito the audiblehikr?" Hamd{n said,
"Is he not obliged to see his limitation when tleatt becomes heedless by the [audible]
dhikr?"«o

As for Abl 'Uthman al-Hiri, one of the correspondesf Hakim al-Tirmidhi mentioned

above (see also below: section X), he was the @eBlraykh of the Nishapari school from
circa 270/883 to 298/ 910. He was born in Rayy, el became the disciple of Shah Shuja'
Kirméani. Hujwiri tells us how on a visit with higgcher to Nishapdr, he became deeply



impressed with their host Ab( Hafs Haddad, ondefiéading spiritual teachers of his day.
AbQ Hafs "saw" intuitively the struggle in AbQ 'Utlan's heart -- torn between loyalty to his
teacher and the strong inclination towards Ab( HElfe latter therefore asked Shah Shuja’ to
leave his disciple behind. Thus Abl 'Uthméan becai& Hafs' closest disciple, and
eventually, his successdp. TheMalamatiyya Epistldgells us that Abl 'Uthmén trained his
disciples in the middle path that ran betweendasher's method and that of Hamddn. Thus,
according to Ab( Hafs' teaching the disciples weereouraged to carry out many spiritual
praclices, the merits of which were emphasized ofdiag to Hamddn, on the other hand,
spiritual practices were criticized and denouncedrider to eliminate conceit and inflation.
Ab( 'Uthmén taught the middle path. He said:

Both ways are correct; each, however, in its righe. At the beginning of his novitiate we
train the disciple in the path of practices andeweourage him to follow it and establish
himself in it. However, when he is established eoisistent in this path he becomes attached
to it and dependent on it. Then we show him thetsbmings of this path of actions [or

efforts] and our disregard for it, until he becoragsare of his helplessness, and sees how
remote his efforts are from completion. Thus we enallire that first he becomes grounded in
practices, yet does not (later on) fall into salfedion. Otherwise, how can we show him the
shortcomings of his practices if he has no prastice . Between the two this is the most
balanced way*?

In response to a letter from Muhammad ibn al-F&&ladkhT, a close companion of Abd
'‘Uthméan and another of the correspondents of Halkifirmidhi mentioned above (also see
below, section X), who asked him how one can pedee's actions and states, Ab( 'Uthman
wrote:

No action or state can become perfect unless Gadit about without any wish on the
doer's part and without any awareness of the dafitige action, and without awareness of
another's observation of the actiéh.

It is interesting to note that after AbQ 'Uthméhesmth the Nish&p(ri centre seemed to lose its
attraction and many of the disciples found theiywaother centres, especially the one in
Baghdad®

VI. MALAMATIYYA AND KARRAMIYYA

TheMalamatischool of Nishap(r during the third/ninth centadwocated the realization of a
spiritual experience of rare psychological purithe key terms imalamatipsychology are:
riya’, iddi ‘&', 'ujb andikhlas Riyd (hypocrisy, acting ostentatiously) relates to the
psychological dangers which arise when spiritu@iaments become: ostensihildgli'a’
(pretense, presumption) relates to self-delusigh;(tonceit, vanity) to the pride and inflation
which are bound up psychologically with the peraapbf one's own spiritual attainments;
ikhlas (sincerity) relates to a state in which one'soastiand perceptions become free of the
contamination of the ego or the lower sel&f§. The main aim of thalamatiyyais to

reach a stage in which all one's psychologicalspidtual attainments become totally
introverted. This aspiration is succinctly expresisethe following saying attributed to its



central teacher Abl Hafs Haddad (as well as by nsanitar sayings scattered throughout the
relevant literature):

They [themalamati$ show off what is blameworthy and conceal whadraiseworthy. Thus
people blame them for their outward [conduct] whiiley blame themselves for their inward
[state] . . ."®

There is no doubt that as a mystical pathntiaédmatiyyarepresented a sharp, albeit subtle
and well-codified, reaction against movements knéavriheir extreme asceticism,
movements which had a tremendous following in thirdh-century Khurasan. Threalamati
reaction is itself a continuation of the amtihditendency of certain circles within Islam right
from its very beginning® Islamic mysticism -- contrary to what one may estpeis steeped
in this antizuhditendency”

From theAhsan al-tagasinof al-Mugaddasti, as well as from the biographiistd of Hakim
al-Naysabari, th&abaqgat al-Shafi'iyyand other heresiographical and hagiographical
sources, we learn of the popularity and the tremesdnhfluence exerted by the Karramiyya --
the followers of Muhammad ibn Karram -- on the lowkasses of Khurdsan and especially
Nishapdr“® Edmund Bosworth in his studies describes an exhemilitant and ascetic
movement, which, on account of its popularity amtregweavers and water-carriers who
inhabited the north-western sections of Nishapéededing to Bulliet's description, the poor
district known as Manishéak), became a threat tortéit@rid rulers. The disciples of Ibn
Karram were apparently the first Muslims who esshigld a quasi-monastic institution in
Khurasan, which they naméthangah Indeed, al-Muqgaddasi refers to them also as
Khangéahiyyan“» Although the Karramiyya are attacked in the préf&ite heresiographies
for their theological opinions, their extreme agisin is nowhere disputed. In Hisbagat
al-Shéafiiyyaal-Subki, who cannot be accused of favoring thgines the following
description of their leader Ibn Karram:

.. . He used to exhibit a great deal of pieanéssuk Godfearingi@'alluh), devotional
worship (a'abbud and asceticisnmtgqgashshyf. . . Special assemblies were conducted for
him, and when he was asked about his ideas he gaylthat they come from divine
inspiration {lham) . . .

Quoting al-Hakim al-Subki continues:

| was told that he was followed by a group of tbempfugard), that he used to wear dyed but
unsewn sheep skin; on his head he used to weaitagatansuwwaand that he used to sit in
a stall [at the market] . . . preaching . . . Theagnor of Sijistan had expelled him...but was
afraid to execute him because of his ostensibly pied asceticisme(-'ibada wal-
tagashshyfwhich attracted to him many followeliftdtana bihi khalq kathirlit.: by which
many people were deluded . . &)

From al-Sam'ani’kitab al-Ansabwe have an indirect piece of evidence for thecaidit

attitude with which théMalamatiyyaregarded the Karramiyya's extroverted ascetici$en.
tells us about a confrontation between Salim ibedteal-Barusi, one of the teachers of
Hamddn al-Qasséar al-Malamati, and Muhammad ibn&garr
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Salim ibn al-Hasan al-Barusi came to Muhammad ibrrdn. [Muhammad] asked [al-
Barusi]: "What do you think of my followers?" Heicd'lf the longing of their interior were
seen manifest in their exterior, and the ascetigiktheir exterior were concealed in their
interior then they would have been 'mén’‘And he added.' "I see much prayer, fasting and
humiliation; yet | cannot see the light of Islarmoapghem. "

Interestingly, in the early Sufi literature thesenio mention of the Karramiyya. Hujwiri in the
fifth/eleventh century is the first Sufi author whentions one of their teachers -- Ahmad ibn
Harb.® This reticence is very significant. In Sufi ethpdemics is counter-advocated. This,
therefore, must have been the way in which they&arfi tradition chose to alienate itself
from these extreme ascetic circles: to simply igrthem. Bearing in mind the tendency of
the later compilatory literature to standardize anthlgamate the different mystical schools,
this silence has very loud reverberations. It cdfiehe on-going dialectical attitude of Islamic
mysticism towards extroverted ascetical behaviodr@ractice.

VIl. THE CHIVALRIC TRADITION ( FUTUWWA)

The tradition of spiritual chivalryfiituwwa= chivalry, generosity; literally 'youth®p
concerns us here because it was an important fida¢ socio-religious scene in Khurasan,
and because many of the Khurasani and Nishapalidesarefer to themselvesfasan (=
youth; the Persian equivalent of whichdsranmardj, naming their disciplefityan (the

plural form), and dedicating many sayings and evbale treatises to the topic faftuwwa
Sulami composed an entire book on spiritual chyyalreKitab al-Futuwwa one finds,
likewise, a special chapter devoted to this thepéb fi 'I-futuwwd in Qushayri's Riséla. The
use offutuwwaterminology, similar to that afuhdterminology, has caused great confusion
in the study of the historical implications and teeminology of the early Sufi lexicon.
Hartmann, Taeschner, Trimingham and others aatierned with the differentiation
betweerfutuwwaandmaléama ©

Thefutuwwaorganization has a primarily socio-ethical contiota it is the name given to
the system of closed societies of crafts and psajas in medieval Persian towns. These
societies were exclusive and esoteric. Members natrenly required to belong to the
relevant professions but were required to abidthbystrictest ethical and professional
standards. It seems that the most important oetb#scal norms waighar -- extreme
altruism or self-sacrifice, to the extent of alwaygng precedence to one's neighbour,
especially to the fellow members of the fraternitiie etiquette of thiityan also concerned
specific garments and items of clothes by whicly there distinguished. It is evident from
Sufi compilations as well as from tialamatiyya Epistleéhat the social-professional
futuwwaand the mysticdutuwwawere interrelated. Qushayri's Riséla abounds with
anecdotes about Sifiyan, most of whom it appears are affiliated to Khurdgéachers.

Study of the relevant source material has led ntee¢aonclusion that the interrelatedness
(rather than identity) betwedtutuwwaandMalamatiyyawas based on the following
principles:

1) TheMalamatiyyaidentified with thefityanin regard to their attitude to altruistic self-
sacrifice ofithar.



11

2) TheMalamatiyyamasked their mystical life under the guise ofgbeialfutuwwa Many
of themalamatiteachers and disciples bore epithets indicatiafiscand professions: al-

Haddad (=the ironsmith), al-Qassar (=the bleaclahlajjam (=the cupper), al-Khayyat
(=the tailor). Thus, in thMalamatiyya EpistliHamddn al-Qassar says to '‘Abdullah al-

Hajjam:

It is better for you to be known as 'Abdullah aljéla (the bath-attendant, cupper) than as
'Abdullah the Mystic (al- 'Arif), or as 'Abdullahé Ascetic (al-Zahid)

3) TheMalamatiyyaadopted the terdutuwwa(youthful chivalry) as a code-name for one of
the stages in the mystical hierarchy, perhaps tieepoeceeding manhoaodjdliyya. Such
terms as 'mantgjul), 'manliness'r@jaliyya), 'men’ (ijal) as well as 'perfect manliness',
‘complete maturity'kamal al-rujdliyygd appear quite often in Sulami's writings. In the
Malamatiyya Epistlefor instance, we read:

Ab( Yazid was asked: "When does a man reach the sfamanhood in this businessdta
yablughu al-rajul magama al-rijal fi hadha al-an®)He said: "When he becomes aware of
the blemishes of his lower selfgf§ and when his charge against it increases (idhfa'a
‘'uyOb nafsihi wa gawiyat tuhmatuhu ‘alayh&)."

Most illuminating in this regard is a saying asedlio AbQ Hafs, in which he assesses the
spiritual attainments of AbQ 'Abdullah ibn MuhamnedeRazi (d. ca. 310/922):

It was told that Ab( Hafs had said [concerningdbeve]: "A 'youth'fatan) grew up in
Rayy; had he kept [faithfully] to his path and e {behaviour appropriate to] this attribute,
he would have become one of the 'meifél()." ©®

VIIl. MALAMATIYYA AND SUFFIYYA

As explained aboves(fiyyaandmalamatiyyaare two terms pertaining to two different
mystical schools in the third/ninth century: thegBdadi and the Khurasani schools
respectively. Between these two schools there vaéagionships and communications. From
the Tabaqgat al-sdfiyyave know of disciples who moved from one centranother: there
were Baghdadis such as Ab( Bakr al-Wasiti who maedthurasan, and Khuraséanis who
moved to Baghdad or stayed there for a while o jberneyfi talab al-'ilm (in search of
knowledge). Analyzing the somewhat dry biographioaterial supplied by thEabagatit
seems that the Nishapdri centre reached its zéuithg the time of Ab( Hafs al-Haddad,
Hamdd{n al-Qassar and Abd 'Uthman al-Hiri in thesddalf of the third/ninth century,
when it attracted disciples from far and wide. Afédd( 'Uthméan's death, however, it appears
that the Nishapdri disciples started to wanderMéiny found their way to the Baghdadi
centre of Junayd (Junayd died between six to tarsyafter AbQ 'Uthmén, and at least twenty

years after AbQ Hafs).

There exists at least one interesting record oéatimg between the teachers of the two
schools -- Ab( Hafs and Junayd-with their discipteBaghdad. From this anecdote, which is
related by Sulamf in thEabagat(pp.117-18), in the interaction between these $ivaykhs,
one can detect the subtle dialectics which opefiag¢tdeen these two schools. This
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interaction illustrates the notion of proper maisremd dignity conceived according to the
strict code ofidab(code of conduct, behaviour, proper manners quette), especiallithar,
and at the same time it contains also a hidderkesbu

When Ab( Hafs came to Baghdad the Shaykhs of Bagbdthered round him and asked
him what thdutuwwawas. He said: "You speak first, because you pesleguence."

Junayd said:Futuwwais that one obliterates the vision [of one's acid merits] and stops
taking notice of them (isagat al-ru'ya)."

Ab0( Hafs said: "How eloquently have you spoken! feetmefutuwwais that one should
conduct oneself according to what is right and (unstaf) without expecting to be treated
according to what is right and just.”

Junayd said: "Arise, my friends, for Ab( Hafs hasmscended Adam and his descendants!"

In the last words of Junayd one can discern aaitathy, perhaps even a concealed criticism
of AbQ Hafs' over-submissiveness to ttigr code, while there is no doubt that Abu Hafs'
praise of the Baghdadi eloquence is also doublee:dgdeed, just before departing, when he
is again pressed by the Baghdadis to give his itiefinof futuwwaAbu Hafs says:

Futuwwais practiced by actions not by speeahf(tuwwa tu 'khadhu isti'méalan wa mu
‘Amalatan l1a nutgan

It is also related that Ab( Hafs could not spea&bAe at all, but by way of a certain
charismatic powerk@ramg vouchsafed to him he was enabled to understanBaghdadi
brethren and even answer them in their language.

IX. MALAMATI PRINCIPLES

The main principle on which the Malamati Path isdahrequires that one always behold one's
self as blameworthy. Rather than being an ethieslytate, this principle stems primarily
from a psychological understanding of the naturthefself. The 'self', or more accurately the
'lower self' faf9, is understood by the Malamati mystics as bdiegémpting element in the
psycheal-nafs al-ammara bi'l-s@'the soul which prods one to evil' and in thipamity it
functions as thagent provocateuof Satan, the lusts and all evil inclinations. Yé$ also
understood as the centre of ego consciousness.riyasical systems agree that the more
one's energy is absorbed in satisfying and gratifyhe requirements of the ego, the less
energy can be put into the process of psychologiedlspiritual transformation. However, by
ascetic practices alone the humiliation and sueenfithenafscannot be achieved. On the
contrary, the ascetic path often brings about #ated hardening of theafs Inflation and
conceit derive from both one's self-appraisgi&(, 'ujb) as well as from external social
feedback ghuhra, ri‘asa. The Nishapadri school known as the Malamatiygadfore taught
that the only way to neutralize thafsis to expose it to blame and humiliation in all
circumstances and conditions. The blame and huioiidhould be incurred from both
external agents and from the malamati himself. Blahmould be drawn upon one's self not
only in accordance with what is considet#a@meworthyby social, religious and ethical
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standards, but also -- and first and foremost th @isregard to what is accepted as
praiseworthyby these standards. Evidently, this lendsniaéématiyyaa clear nonconformist
character.

Perhaps the most paradoxical and bewildering agenalamati teaching concerns blame in
the arena of spiritual practice and mystical exgreré. Thus we read in Sulam:

Most of the [malamati] Shaykhs warn their discieainst relishing the taste of devotional
worship. This is considered by them a grave off¢mse al-kaba'ir]. This is because when
the human being finds anything to be sweet andalgsiit becomes important in his eyes;
and whoever regards any of his actions as goodiasidable, or regards any of his actions
with satisfaction, falls from the stage of the eemhones®

In psychological terms, the malamati teachers ammiwg their disciples against inflation of
the ego which may accompany spiritual realizatidowever, the ultimate purpose of this
path of contrariety is to reach a psychologicajstaf equanimity where no importance is
attached to either praise or blarffe.

Perhaps the best way to illustrate the compleXithemalamatimasters' teaching, and to
expose the principles of the mystical methods téolbewed in order to combat the wiles of
the ego, is to examine their own words. The follggwexcerpts from SulamiMalamatiyya
Epistlereveal some of the depth of their psychologicaksiations in this regard:

Hamd(n al-Qasséar was asked "What is the Path ofié@®a"It is to abandon in every
situation the desire to smarten up in front of pegge said, "to renounce in all one's states
and actions the need to please people, and todlktiates beyond blame in fulfilling one's
duties to God."

Themalamatisoutwardly have no special marks distinguishingrttieom other people, and
inwardly make no claims with God, so that theirdrmost consciousnessirt), which lies
between them and God, can be perceived by nehlibaribner heartsaf'ida) nor outer hearts
(qulOb).

No man can attain the rank of these peoplerfibmatis] unless he regards all his actions
as hypocrisyrfya") and all his spiritual states are presumptoutepee a'awd.

One of the inalamat] teachers was asked, "What are the first stepgssraffair?" He

answered, "To humiliate and abase the lower sal§(and deprive it of what it relies upon,

of that which it finds comfort with, and of whatiftclines towards; to respect others, to regard
others with favour, to justify the wrongdoings ohers and to rebuke one's own sélf.

Themalamatisare those over whose innermost consciousness)(&8yd keeps watch,
drawing over their innermost consciousness theacudf formal appearances, so that
outwardly they participate in all activities penfoed by their fellows, keeping company with
them in the marketplaces and in earning a mealigetihood, while in their true essence and
[spiritual] conduct they associate with God aldfie.

Spiritual states are valuable assets depositdteihaarts of their trustees; whoever
externalizes them forfeits the rank of a trustee.
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He who wishes to understand the waywardness dbther self fafy and the corruption of
the instinctual nature let him observe himself wpeaised. If he notices that his lower self is
favourably affected, even minutely, by what he belhe should realize that it has deviated
from the Truth, for the lower self relies on praigieich has no truth in it, and is disturbed by
blame which has no truth in ft

One of them was asked concerning the Path of Blalaeeplied, "It is to abandon being
conspicious (shuhra) in all matters which may dggfish one in the eyes of people, whether
in one's manner of dressing, walking or sitting He should rather adopt the external
behaviour of the people in whose company he islevdtithe same time be isolated from
them by way of contemplation, so that his extepi@rson conforms with society so as not to
be distinguished in any way, while his interiorlityds in utter distinction."

One of them was asked, "Why do you not participasama gatherings (musical concerts
conducive to ecstasy]?" "It is not," he repliedjt'of objection tsamathat we abstain from
attending its gatherings, but rather out of feat the may not be able to conceal our inner
spiritual states, and this is grave for ®."

One of their principles is that there are four gsadf remembrance of Godhikr): thedhikr

of the tongue, thdhikr of the heart, thdhikr of the innermost consciousnessr) and the
dhikr of the spirit (rGh). If thalhikr of the spirit is sound the heart and the innermost
consciousness are silenced: this isahi&r of contemplationrushéhadp If the dhikr of the
innermost consciousness is sound, the heart argpitieare silenced: this is the dhikr of awe
(hayba. If the dhikr of the heart is sound the tongue is silenced:ishisedhikr of divine
graces. If the heart is heedless ofdhér then the tongue takes over, and this isdti&r of
habit. Each one of these grades has a fault. Thedbthedhikr of the spirit is to be

perceived by the innermost consciousness. Thedattiedhikr of the heart is that the lower
self (hafg should take note of it and admire it, or thahbuld seek to gain by it the reward of
attaining one of the spiritual ranks.

X. HAKIM AL-TIRMIDHI & THE NISHAPURI MASTERS

Among the many treatises and epistles written b§ Abdullah Muhammad ibn "Ali al-
Hakim al-Tirmidht (d. ca. 295/908) are a numbeletters in which he responds to questions
addressed to him by eminent correspondents. Anfueget one letter is addressed to AbQ
‘Uthman al-Hiri, the Nishap(txalamati Shaykh. Two other letters are addressed to
Muhammad ibn al-Fadl (d. 319/ 931) from Samargantdpse companion of Abl 'Uthman
(more on whom below).

Hakim al-Tirmidhi himself did not belong to the N&gUri school or any other mystical
school.®” He appears to have led his mystical and literiéeyalway from the contemporary
centres. Perhaps he did not even have a teacfieslin and thus belonged, as the Sufi
tradition permits, to thelwaysiyydnthose whose teacher is the eternal prophet al¥kKhi
Traditions in this vein are reported by Hujwitiand 'Attar as well® Hakim al-Tirmidht
himself voices explicit reservations about the aelrey upon "a created beingnékhl(q" in
the mystical quest rather than upon "the Createkh@liq)." @
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Yet, as we can see from his letters, he maintailmedt links with some of his
contemporaries among the mystics of Khuraséan.dtierito Abld 'Uthman al-Hiri, as well as
the other two letters mentioned above revolve atdba important issue of how best to deal
with the ego riafg which undermines all spiritual attainments. Tdagton this question,
Hakim al-Tirmidht writes to AbG 'Uthman:

| have received your letter, my brother, one ledféer another. You confirm repeatedly [how]
the blemishes of the lower selfaf9 [are an obstacle] in the [attainment] of [spiaifu
knowledge. My brother, if you can refrain from bgimccupied by this obstacle, since this is
other than Allah, do so. For Allah has servants wldeed have knowledge of Him, and they
ignore all things but Him. They are wary of beiragopied with the lower self and instead
they fear Him. Whenever anyone of them is afflidigdts memory, his stomach turfisas if
he were about to vomit. How can one who strollsdgh gardens of roses, jasmine and wild
lilies graze in valleys of thorns? How can one whoourished by the remembrance of the
Majestic be aware of anything but Hirf?

Tirmidhi's objections to an exaggerated preoccapatiith thenafsin the mystical quest is
expressed here as well as in other letters andaityrmpassages throughout his writings. In his
letter to AbQ 'Uthman he presents the nucleus©bhin understanding and approach in
which thenafsis conceived as the centre of negative qualilies; desire, fear, anger, doubt,
idolatry and forgetfulness. A transformatidal{dil) of these negative qualities into positive
ones is possible. This transformation is posshieyever, only by means of the heart, that is,
by the capacity of the heart to "see things inrthssence"haga'iq al-umdy. The heart's

vision is obscured by the negative qualities ofltiveer self which cause a vedlit&) to fall
between it and the Truth. This vicious circle carbboken by faith (imén) which resides in
the heart. Faith is reinforced by the grace of Gl its light intensifies gradually. As the
light of faith intensifies in the heart, the impattthe 'veil' becomes weaker. As it weakens,
'the essence of things' becomes clearer and n&ildevio the heart. When the heart 'sees' the
‘essence of things', its faith is transformed agxbines ‘certitudeyéqin). At this stage, when
the heart has attained ‘certitude’, the full trarmsétion occurs: the desire of thafsbecomes
desire for God, fear becomes fear of God, angesrhes anger for the sake of God, lust
becomes longing for God, doubt becomes certituttdairy becomes pure unity and
forgetfulness becomes determination.

Evidently Hakim al-Tirmidhi's teaching, althouglvolving around the same psychological
issues and obstacles which occupied the malamatigyancates an utterly different
approach. Excessive concern with tiadsregardless of its prominence in counteracting the
sincere spiritual and devotional quest, will leadvhere as long as the seeker's attention
remains focused on it alone. Tirmidhi's methodheseiterates in his letter, is based on "the
science of God"gl-'ilm bi'llah), whereas the method of Ab( 'Uthméan and the Nisfiap
school -- who are not mentioned by name but areulndly implied -- is based on "the
science of the self'a{-'ilm bi'l-nafs). If one focuses one's attention on the sciendbeoself -

- says al-Tirmidhi -- one will never be releasaatrirthe self. "If one occupies oneself with
the knowledge of the self's blemishes, one wilhspall one's life in the attempt to be
released from itf@-'in ishtaghala al-'abd bi ma 'rfat al- 'uydb bigg 'umrahu fiha wa fi 'l-
takhallus minh§" he comments. On the other hand, if one focosess attention on the
science of God, the heart becomes stronger an@its of Divine revelations clearer. These
revelations revive the heart, and its antithebis self, withers away. "When the self gives up
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because of the impact of the Divine revelations,ttbart is revived by the Lord; what
blemish remains then?

In the two letters addressed to Muhammad ibn al-&aBalkhi Tirmidhi expounds the same
teaching. Muhammad ibn al-Fadl lived for many yéarSamargand, after having been
expelled from his hometown of Balkft. Although he cannot be said to have belonged to the
Nishépari school, he was closely linked to Ab( fa@m al-Hiri. In hisTabagatSulami quotes
Ab0l 'Uthman as saying, "If | were strong enouglolld have travelled to my brother
Muhammad ibn al-Fadl to find in his company soloremy inner-most hearsirri)." @
Qushayri too, in hiRiséla mentions the great esteem in which Ab( 'Uthmad he
Muhammad ibn al-Fad{®

The two letters of Hakim al-Tirmidhi to Ibn al-Faatk found in my unpublished critical
edition --Masa'il wa-rasé'il-- based on MS. Leipzig 212 In one of these letter&

Tirmidhi seems to be answering Muhammad's queatdn how one attains the knowledge
of the self. Here Tirmidhi reveals an uncompronghirpassionate sarcasm in his criticism of
those who spend their entire life incurring blametteeir selves. (Interestingly, al-Tirmidhi
uses the termghammandlawmrather thai@malama) To think that in this way they are going
to eliminate the self is sheer delusion. The setiunning and wily. It will turn the means
whereby one attempts to destroy it to its own ath@a Its essence is pleasure and
enjoyment. When one makes efforts to fight it, 4k finds pleasure in these very efforts. If
this is done publicly, the self will gain strendgtbm the admiration and respect this will draw
from the public. Thus all these efforts are to maila He who has eyes to see without
deluding himself knows that the obstacle of théw#él not be removed by the knowledge of
the self or by blaming the self. Only the Creatiothe self can eliminate it. He who knows
this finds refuge with Him without Whom there is reduge.

This correspondence, which has involved three K§amBmystics of the third/ninth century,
is a first-hand source that corroborates the cowteexpressed throughout this paper that
towards the end of the third/ninth century therstex in Khurasan (as well as in Baghdad) a
number of mystical circles, centered around varioyortant teachers. These circles were
mutually related to each other by a complex andadyn interaction revolving mainly around
guestions of mystical psychology. Perception ofrtfamy-faceted personal and communal
relationships of these schools as well as the tilingaf their opinions and methods is
somewhat blurred and obscured in the later Sufiptlations, which were written with the
purpose of solidifying and standardizing the Swdition at large. The existence of such
multifarious traditions, however, can be tracednewihin these very Sufi compilations, and
when analysed alongside additional sources, bdila8d non-Sufi, may present a fuller,
richer and more accurate picture of the early dgraknt of Islamic mysticism.

Hakim Tirmidhi and the Malamati Movement in
Early Sufism

by Sara Sviri

NOTES*
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1. For a detailed description of Nishapdr, its gepbical position and its social structure, see
R.W. Bulliet, The Patricians of Nishap{(Cambridge: Harvard University Press 1972), chap.
I, pp.4-27. See also G. Le Strangjbe Lands of the Eastern Caliphdte®ndon 1966), p.

383ff.

2. The Tahirids, who ruled from their capital Nigha were generally known as loyal to the
Abbasids and as sincere upholders of the Sunreeifate of 'suspicious' religious activity
(e.g. Shi'ite propaganda, mystical teaching, extrasteticism, etc.): see C.E. Boswotthe
Islamic Dynasties(Edinburgh 1967), pp.99-100, 103-0dem The Tahirids and Saffarids"
in The Cambridge History of IranV, 1975, p. 98ff; A.H. SiddigiCaliphate and Kingship in
Medieval Persia(Philadelphia 1977) [#slamic Culture vols. 9-1l, 1935-37].

3. On the expansion of Nishapdr after the Muslimoeeest and on the possible identification
of some quarters (mahallat) with earlier villaggsré), see R.W. Bulliegp. cit., pp.8-9.

4. Sedbid., pp. 11-13 and the sources cited there; on tlgairon system see Muhammad
ibn Ahmad al-MugaddasBhsan al-tagasim fi ma'rifat al-aqalied. M.J. De Goeje, (Leiden:
E.J. Brill 1906), pp.299,329.

5. See Bullietpp. cit, p.13 and the sources cited; on Mulagabadh, Hadraand al-Hira, see
also pp.92, 198t passimsee also 'Abd al-Ghéafir al-Farigi-halga al-'0l& min ta 'rikh
naysabar al-muntakhab min al-Siy&ed. Muhammad Kézim al-Mahmadi, (Qum 1403/1982-
3), no. 1, p. 7; no. 182, p. 97; no. 336, p. 196tte number and size of tmedhallat see al-
Mugaddasipp. cit, p.315.

6. See section llI: 2 below, and Bulliep. cit, Part II: Patrician Families, Introduction, pp.
85-88.

7. On the affiliation of Ab( Hafs al-Haddad, onetloé mainMalamatiteachers, to
Kuradabadh, a village on the north-eastern ousskiriNishapdr, see Sulariiabaqgat al-
sOftyya ed. N. Shariba, (Cairo 1953), p. 115; tiebaof Abl ‘Uthméan al-Hiri, the teacher of
the second generation of the Nishapd@iamatis speaks for itself; for greater detail on these
Malamatisteachers, see below.

8. See al-Mugaddasip. cit, p.326; for the complex problem of determining trigin and
typology of theasabiyyatstruggles see Bulliegp. cit, pp. 30ff; see also W. Madelung,
Religious Schools and Sects in Medieval Isldrandon: Variorium Reprints 1985), in
particular "The Spread of Maturidism and the TurHspp. 109-68, and "The Early Murji'a
in Khurasan and Transoxania," Il, pp.32-39.

9. Madelung, op. cit. pp. 109, 114. On the perseowf the Shafi'ite-Ash'arites of Nishapar
by the Hanafite-Mu tazilites in the eleventh centsee H. Halm "Der Wesir al-Kunduri und
die Fitna von Nishapur" iDie Welt des Orientsol 6 (1971), pp.205-33; see alsem Die
Ausbreitung der safi'itischen Rechtsschule vonAdg@angen bis zum 8/14 Jahrhundert
(Wiesbaden 1974) pp 32-42.

10. = '"The Malamatiyya Epistlehenceforth abbreviated as "M E." There is a €lnen
translation of this work by Roger DeladriéBulami: La Luicidité Implacable (Epitre des
hommes du blamg(Paris Arléa 1991).
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11. Although Bulliet does not include the Sulamisag the ‘Patricians' of Nishapdr, several
Sulamis are enlisted among the Qadis of NishapérAppendix Il pp.256-9)." starting with
one Abd Amr Hafs al-Sulami who died in 209/824. Ablid Al-Rahman al-Sulami is
mentioned as the Sufi teacher of several sons céked 'Patrician’ families, including Ab{
al-Qasim 'Abd al-Karim al Qushayri, the authorhaf tamoudRiséalaor Epistle on Sufism
(seelbid p. 152); see also E. Kohlberg's edition of Suladaiwvami' adab al-sdfiyyand

'‘Uydb al-nafs wa mudawatuh@erusalem 1976) pp. 7-8 and Gerhard Boweriige "Qur'an
Commentary of al-Sulathin (eds ) W. B. Hallag & D. Littlelslamic Studies Presented to
Charles J. Adam@_eiden: Brill 1991) pp 43-45.

12. On AbQG 'Amr Isma'il ibn Nujayd al-Sulami (d 3&67), see AbQ 'Abd al-Rahman al-
Sulami,Tabagat al-sGflyygp.454 and the sources cited. The only two teachbp are

explicitly referred to by Sulamf in thEabaqatas 'malamati$ are his grandfather Isma'l and
Hamd(n al-Qasséar (see also note 34 below).

13.Der Islam Vol.8, (1917-18).
14.Z.D.M.G (1918), pp.193-198.

15. Published: Cairo 1945, which includes a notieaili edition of al-Sulami'Risalat al-
malamatiyya

16. Published: Cairo 1969.
17. Published: Oxford 1971.

18. R.N. FryeThe Histories of Nishap{Harvard Oriental Series No. 45, The Hague 1965).
Al-Hakim al-Naysabadri himself was a disciple of ABdbd al-Rahman al-Sulami: see E.
Kohlberg,op. cit, p.8;The Cambridge History of IraiV, (1975). pp. 471-2.

19. The second text is a sequel to the Ta'rikh csegh by 'Abd al-Ghéafir ibn Isma'l al-Farisi
(d. 529/1134) entitle&itab al-Siyaq li-ta'rikh Naysabdand it covers the fifth/eleventh
century. The third text is by Ibrahim ibn MuhamnadeBarifini (d. 641/1243) and is entitled
Muntakhab min K. al-Siydq"Selected excerpts from the Siyaq"). For oumppses therefore
only the first text is of relevance. TMuntakhabhas since been edited and published by
Muhammad Kazim al-MahmQdi under the titleAdfHalga al-'Gl& min ta'rikh Naysabar al-
muntakhab mina 'l-Siyagpee note 5 above).

20. On Abd Bakr Muhammad ibn Musa al Wasiti sea®illsTabaqgatp 302idem M.E.,
pp.98,105; al-Sarrékitab al Luma, see indexKitab Ahwal-i Nisha-pQf. 27a, line 18:
"Muhammad ibn M(sé al-Wasiti AbQd Bakr al-Safi [knofor] his mystical experiences
(sahib al-ahwal), lived for a time in Naysabdr tisettled in Merv. . .and died there."

21. Note Bulliet's tables on pp.41-2, especially shgnificant increase in the number of
"Sufis" between the years of 314/926 and 335/94@1pn. 22). However, Bulliet's
interpretation of the statistical data, that "frtma ninth/third century to the twelfth/sixth,
there was a late starting but extremely rapid gndwthe specifically mystic Sufi current
which absorbed to some degree the earlier asaedipiatistic currents" (pp.42-43) is based
on the understanding that "Sufi" was the only eggittesignating a Muslim 'mystic'. On the
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evidence from the Nishapari groups which callssfanodification of such an interpretation,
see sections IV-VI below.

22. The last two decades have seen a growing stteréhe study of the religious groups in
mediaeval Khuraséan: Jaqueline Chabbi has usedtheas well as other sources in her
wide-ranging and profound analysis, written priryaftiom the point of view of social

history: "Remarques sur le developpement histordggemouvements ascetiques et
mystigues au Khurasan.™ 8tudia IslamicaVol.46 (1977); Josef Van Ess has published the
first three volumes of his encyclopedic wotkieologie und Gesellschaft im 2. und 3.
Jahrhundert Hidschra(Berlin/New York 1990-92), and Wilfred Madelungspublished his
Religious Trend@ Early Islamic Iran Columbia Lectures on Iranian Studies 4, (New York
SUNY Press 1988). On works concerning the Karramigge below: note: 47.

23. See above, note 4.

24. Ab( Nasr Mutahhar Ibn Tahir al-Muqadd&§tab al-Bad' wa'l-ta'rikh(Beirut: n.d.),
vol.5, p.148. According to F. Sezgin, Geschichte @@bischen Schrifttums (Leiden 1967). |,
p.337, the book was written in 355/966.

25. According to the Introduction of tHebagéat Sulami sets out to record the biographies of
thearbab al-ahwa] a very general term for Muslim mystics, hametyge who have

mystical experiences. He starts off with the susoesof thaabi'l al-tadbi'inand finishes

with his contemporaries. In his introduction to Mee., on the other hand, he explicitly
distinguishes between the "Sufis," to whom he seésr God's eleckljassy, and the
"Malamatis" whom he refers to as the "elect of the electid@sat al-khassa).

26. According to the introduction of tHeabagat Sulami sets out to record the biographies of
thearbab al-ahwa] a very general term for Muslim mystics, namefyade who have

mystical experiences. He starts off with the susoesof thaabi'h al-tabi'inand finishes

with his contemporaries. In his introduction to Mee., on the other hand, he explicitly
distinguishes between the "Sufis," to whom he eefexr God's elect (khassa), and the
"Malamatis," whom he refers to as the "elect ofdleet" khassat al-khasga

27. On AbQ Qéasim al-Junayd (d. 910), see Ali Hagdaatel-Kader,The Life, Personality,
and Writings of al- Junayd: A Study of a Third/Mi@entury Mystic with an Edition and
Translation of his WritinggLondon: Luzac & Co., E.J.W. Gibb Memorial Serl®¥6); see
also SarrgjKitab al-Luma’ fi al tasawwuied R.A. Nicholson (Leiden 1914), Index. On Abd
Muhammad Ja'far ibn Muhammad al-Khuldi see Sul@aidaqat al-sOfiyyap.434; Sarrdj,
op. cit, index. On his affiliation to Junayd, see alsh Jrimingham;The Sufi Orders in
Islam (Oxford University Press 1973), Appendix A, p.261.

28. On the 'archetypal' Baghdadi/Junaydi line lws.Khuraséani/Bistami line, see
Trimingham,op. cit pp. 51ff.

29.Tabagat al-s(fiyya, edited by N. Shariba, (Ca863), p.434.
30.See above, note 21.

31....minhu intashardsic] tarigat al-tasawwuf bi-naysabdr, Tabagat170.
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32. See HujwiriKashf al-Mahjdbtrans. R.A. Nicholson, (London: Luzac & Co. 1938)ap.
14, pp. 176-266; cf. the passage quoted above AoinTahir al-Mugaddasiisitab al-Bad'
wa'l-tarikh Also see note 25 above.

33. Note the telling attempt of Ab( Nasr al-Saridjpne of the introductory chapters of his
Kitab al-Lum@, to defend the use of the nasidiyyaagainst the accusation of innovation:
"The argument that [the narséfi] is an innovation invented by the Baghdadis isuaths

since the name was known at the time of Hasan sitBd (eds. 'Abd al-Halim Mahm(d and
Abd al-Baqi Surdr, Cairo/Baghdad 1960, p.42). $artéstimony, even if taken at face value,
strongly suggests that the adjectbii originally, possibly since pre-Islamic times, had
designated a [solitary] ascetic wearing wool; drat subsequently it was adopted by the
Baghdadis [probably of Junayd's circle] as theemtile denomination for Muslim mystics.

34. On the curious(fiyyat al-mu 'tazilasee J. van Ess (edriihe Mu 'tazilitische
Haresiographie, Zwei Werke des Nashi' al-Akfar293 H.), (Beirut 1971), p 50 (text) and
pp.43-44 of the introduction; see aldem., Theologie und Gesellschafbl.4 (forthcoming),
4.2.3: Spater Vertrater d8dfiyat al-Mu 'tazilain section 4.2 entitled "Bagdader Mu
'taziliten" (this reference accords with the cotgagiven in Vol.1 of th@p. cit).

35. Of all the Nishapari teachers it is Hamd(n as€@r alone who is accorded the attribute
Malamatiby all of the following hagiographers: Sulafipaqgéaf pp. 123, 129); Abd Nu'aym
al-Isfahanti in thedilyat al-awliyd 10 vols., (Cairo 1932-38), vol.10, p.231; Qushaythe
Riséla (p.19) and Hujwiri in th€ashf al-mahjabThe latter dedicates a whole chapter to the
topic of "Blame" (chap. 6, pp.62-9), where he sdybe doctrine of Blame was spread
abroad in this sect by the Shaykh of his age HanGlssar (p.66); likewise he dedicates a
separate section to the "Qassaris" or followetdarhdln Qassar (pp. 183ff.), in which he
writes: "Hamdun's doctrine was the manifestatioth dimulgation of 'blame'njalamaj.”
Hamddn is also mentioned in the Ahwal-i Nishapigib-22a and f. 70a, but with no
reference to the epithbtalamati.

36. According to information culled from tA@bagat the following list of HamdQn Qassar's
close circle may be drawn: (1) 'Abdullah ibn Muhaathibn Munéazil (d. 331/943)abaqgat
pp. 123, 366ff; and see also QushaRigala,p.26; (2) Abl 'Ali ibn 'Abd al-Wahhab al-
Thagafi (d. 328/940) - most probably a direct gikcof Ibn Munazil (Tabagaft pp.366,

369); and see also M.E., p.118; Qushayisalg p.26; (3) Abl Bakr Muhammad ibn Ahmad
al-Farrd’ (d. 370/980) -probably the main discigfidhaqafi and Ibn Munazil - s8abagat
pp.507-8; Qushayri names him as Muhammad Ibn AHialalalamati” (Risala, p.20); al-
Farrd' was one of Sulami's direct informants (eag,M.E., p. 116).

37. The list of the immediate circle of Abl 'Uthmas culled from th&abaqat is naturally
more extensive; here are the names of a few desciphly: Mahf(z ibn Mahmad (d.
304/916), who probably became the successor of Bthiman (sedabaqgat pp. 273-4, 417,
501; also M.E., p.102); Ab0 Muhammad al-Murta'idh328/940) - se@abagaf p.349; AbQ
Muhammad 'Abdullah al-Razi (d. 353/964) - Sebaqat p.451, Kitdb Ahwal-i Nishapdr, f.
70a; M.E., p. 119; Abu 'Amr Isma‘il ibn Nujayd al&mi, one of the closest disciples of Abl
‘Uthman - sedabagat p. 454. In th&itab al-Lumathe latter seems to feature as Sarrj's
direct transmitter of sayings ascribed to Ab( 'Ullnm seek. al-Luma, pp. 103, 208, 277.

38. Kashfal-Mahjab, p. 183.
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39. On the distinction between vocal and non-vdb#tr, see Muhammad Isa Waley's essay
in this volumeClassical Persian Sufism: from its Origins to Rugdited by Leonard
Lewisohn.) - ED.

40. M.E., pp. 91-92.

41. See HujwiriKashf al-Mahjab pp. 132-4; on Abl 'Uthméan Sa‘id ibn Isma‘l aftidee
also SulamiTabaqat p. 170ff. On AbQ Hafs 'Amr ibn Salama al-Hadd&tlaysabari (d.
260/874), see Sulamiabaqgat p. 115ff; both Ab(Q Hafs and AbQ 'Uthman are naméid in
the Ahwal-i Nishapar(f. 70a) among the Nishap(ri sagemghayikhwithout any reference
to either 'Sufi' orMaléamati. On the special relationship hetween Ab( HafsAndl 'Uthman
see also Sarrditab al-Luma, p. 177.

42. M.E., p.103.
43. M.E., p.106.

44. Thus, e.g. Abd Muhammad al-Murta'ish, AbG 'AahZajjaji, 'Ali ibn Bundar - according
to Sulami's Tabagat.

45. M.E., p.89.

46. On this anteuhdiattitude in early Islam, see the authov&a*rahbaniyyatan ibtada'dhé
An Analysis of Traditions Concerning the Origin a@iehluation of Christian Monasticism,"
in Jerusalem Studies in Arabic and Islavol. 13, (1990).' pp.195-208.

47. The intriguing dialectic between 'mysticismiaasceticism' in the Sufi tradition deserves
a separate discussion. Suffice it to mention Hezee¢luctance of Sufis to accept at face value
the etymological derivation afifi from sGf (= wool, woolen garment), preferring the more
linguistically awkward derivation froreafé (= purity). See, for example the opinions voiced
by Hujwirt (Kashf al-Mahjab pp. 30ff): QushayriRiséla, bab fi'l-tasawwuyp.126). A

warning that the ascetic custom of wearing rougblwo a patched garment might become
"ostentatious"ghuhrg is voiced by Muhasibi (d. 243/857) in WisMasa'il fi a'mal al-qulib
wa'l-jawarih, (Cairo 1969), pp. 103ff); see, e.g., p. 108: tuld beware of ostentation
(shuhrg [in wearing ascetic-like clothes] lest it shoulatrupt the hearts so that they become
contrived or conceited or arrogant or domineeritign.this vein it is related by Muhéasibi that
Sa'id ibn al-Musayyib, one of thébi'in, when asked about the type of clothing that should
be worn by pious Muslims, said; "Purify your heamtd wear whatever you like!" Hakim
Tirmidhi (d. ca. 295/908) attacks vehemently theaibed asceticsa{-mutazahhidin see,

e.g. hisNaw'adir al-usd) (Istanbul 1294/1877), p.64, where he comment4tase who
seemingly abstain from the things of this worldthoe sake of appearances and reputation. . .
thinking that abstention (zahada) means vilifying world, eating from refuse, wearing wool
['], disparaging the rich and celebrating the pobAlso cf. the dictum ascribed to Bayazid
Bistami: "Three [types] of men are the most obsttfirem God: the scholaal- ‘alim) by his
erudition, the pious worshippeal{ 'abid) by his piety.' and the ascetil{zahid by his
asceticism.".' (M.E., pp.96-7). Many more referesncan he adduced from the wide range of
Sufi works.
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48. On the Karramiyya in Khuraséan, see C.E. BoswiorEl2: "Karramiyya," IV, pp. 667-9;
idem "The Rise of the Karamiyya [sic] in Khurasanilislim World (1960).' pp. 6-14; R.W.
Bulliet, The Patricians of Nishapupp. 62-4; J. Van Esklngenutzte Texte zur Karramiya,
Eine MaterialsammlungHeidelberg 1980); W. Madelung. "Sufism and trer&miyya" in
Religious Trendspp. 39-53.

49. See als&. al-Anséab, s.v. Khangaht

50. Tabagat al-Shafi'iyya(Cairo 1964). Vol.2, pp. 304-5. Cf. J. Van H$sologie un
GesellschaftVol.2, p. 609ff.

51.Rijal: i.e., those who have attained the rank of 'sgtithanhood'r(ijdliyya); see notes
56-57.

52. Sam'aniKitab al-Ansébp. 159 (quoted by 'Affifi, Malamatiyya, p. 38gealso J. Van
Ess,Theologie und Gesellschaftol.2, p. 610.

53. On Ahmad ibn Harb, see J. Van Ess, op. cG0Q%.
54. On chivalry and Sufism during this period, abeve, pp.549-81.-ED.

55. See, e.g. R. Hartmann, "Futuwwa und Malam&.IhM.G, (1918), pp.193- 8; F.
Taeschner, "Der Anteil des Sufismus an der ForntlesggFutuwwideals" iDer IslamVol.24
(1937)" pp. 43-74; idem, "Futuwwa" in E.I. 2, V@l. pp. 961- 969 and the sources cited
there. See also J.S. Triminghahhe Sufi Orders in Islanp. 24; M. HodgsorThe Venture of
Islam(Chicago & London: University ofChicago 1974-7T) pp. 126ff.

56. M.E., p.94. Likewise Sulami (M.E., p.109) reatsuhow Bishr al-Hafi (= the Barefoot)
one day knocked at the door of one of the Shaykliko is it?" a voice asked. "It is I... Bishr
al-Hafi." he replied. The Shaykh's daughter repliéd/ou had bought yourself a pair of
sandals for twalaniqs you would have gotten rid of this nant@u(ishtarayta na'la
bidanigayn lasagata 'anka hadha al-ijsfn

57. M.E., p.95. Cf. also Sulami's adage: "He whdezbby the right rules of conduct during
the occurrence of mystical states has reacheddlye sf 'men.'rian lazima adéab al-awgat

balagha mablagh al-rijI' (Tabaqgéat p. 119).

58.nash 'a bil-I-rayy fatan; in bagiya 'ala tarigatilwa-simatihi sara ahada al-rijalibid.,
p.288.

59. M.E., p.96.

60. In the chapter "On Blame" in the Kashf al-Mdh(pp. 68-9), Hujwiri relates a personal
anecdote as an illustration of the state of equignitowards both praise and blame which he
had realized through being subjected to abusellmpf&ufis.

61. M.E., p.90.

62.1bid., p. 91.
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63.Ibid., p. 92.

64.1bid., p. 96.

65.1bid., p. 103.

66. Ibid., p. 104.

67. On Tirmidhi's mystical affiliation, cf. B. Ra@ts essay above, pp. 483-96.-Ed.
68. Kashf al-Mahjab, p.229.

69. See A.J. Arberry (trMuslim Saints and MysticEpisodes from th&adhkirat al-Auliya
("Memorial of the Saints") by Farid al-Din Attargbdon: RKP 1979 rprt.), pp. 244ff.

70. See his "Answer to a letter from Rayy", in white seems to respond to an anguished
correspondent who feels he has regressed in lmiguappath after having met which a so-
called teacher. Tirmidhi's response is: "This istfappens when one searches for the
Creator by means of a created heingak@adhéa yakdnu sha'nu man yatlub al-khaliq bi'l-
makhluq. -B. Radtke, Drei Schriften des Theosophen vomit, (Beirut 1992), pp.171-2
(Arabic section).

71. | prefer to read here M'DThh@'idatuhu= his stomach) rather than M'RQH as in
Radtke's edition.

72.See B. Radtkep. cit, p. 191 (Arabic section).

73.1bid., pp.191-2 (Arabic).

74. See Sulami, Tabagat. pp.212-16, and the somreesoned there.
75.Tabagat pp.212-3.

76. For letters of Abl 'Uthméan to Muhammad ibn attFsee Sulami, M.E., p.106; Qushayri,
Riséla p.25.

77. See S. Sviri, "The Mystical Psychology of akita al-Tirmidhi," Ph.D. Thesis, (Tel-
Aviv 1979); in Hebrew and Arabic; Vol.2, pp.77-88rébic section).

78. (MS. Leipzig, f. 66a-68b)bid., pp. 82ff. (Arabic).

*Any typing errors in these notes are the respdilitsilof the webmaster. Please contact us
with any questiongnfo@goldensufi.org
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