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Margaret Malamud

SUFI ORGANIZATIONS AND STRUCTURES OF
AUTHORITY IN MEDIEVAL NISHAPUR

My aim here is to revise a common view of the development of Sufi organizations
and practices. Sufis have generally been contrasted with the ulema to suggest that
Sufism and law were incompatible and even hostile to each other: the elaboration
and guardianship of Islamic law (figh) was the concern of the ulema; the inner,
experiential dimension of Islam the concern of Sufis. In their quest for knowledge
of God (ma‘rifa) Sufis often bypassed and at times even flouted the shari“a, until
reconciliation between law and Sufism became necessary and was effected by
Ghazzali in the 11th century. This supposed reconciliation allowed the spread of
Sufism and the development of Sufi institutions, including in the late 12th and
13th centuries the Sufi brotherhoods (tarigas). Until then, Sufis had formed loose
circles or groups that had no institutional structure or affiliation. In the 12th and
13th centuries, these groups crystallized and autonomous Sufi institutions and
practices emerged. The Sufi brotherhoods spread Sufism until it became part of
Muslim social and devotional life.

There are a number of problems with this narrative. The fusion of law, theology
(kalam), and moderate Sufism which Ghazzali articulated in his Jhya” “ulam al-din
was not entirely his own creation.! His magnum opus should be seen as a compre-
hensive synthesis rather than as a work that effects a reconciliation between
Sufism and law. The Sufism he described had been cultivated and elaborated in the
10th and 11th centuries by a number of urban religious scholars and Sufis, many
of them from Khurasan. Moreover, Sufism was integrated into the fabric of Is-
lamic social and communal life well before the 12th and 13th centuries. In late
10th- and 11th-century Khurasan, Sufi organizations and structures of authority
were closely connected with those of the ulema.

This article focuses on the practice of Sufism in Khurasan, in particular in
Nishapur, in the late 10th and 11th centuries.? This was a crucial period and region
in the history of Sufism. Up until this time, Sufis had been outside the mainstream
of Islamic social life and institutions. In Nishapur, Sufism became intertwined
with the activities, practices, and institutions of the ulema; Sufis were often mem-
bers of the ulema and they were able to provide institutional as well as literary
support for Sufism.
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At the same time, Sufis from Khurasan began to develop specifically Sufi prac-
tices and organizations. They developed ways of defining and transmitting spiritual
knowledge and authority and devised their own methods of legitimation. Practices
that later came to be associated with membership in a Sufi order—such as the bind-
ing of a disciple to a master through an oath (the akhdh al-ahd or the bay“a), be-
coming part of the master’s silsila (spiritual chain of authority), the bestowal of the
khirga (cloak), and the inculcation (talgin) of a method of dhikr (prayer)—find their
first expression in the writings of Khurasanian Sufis.? Spiritual retreat (the khalwa),
although known in earlier Sufi practice, became a regular part of Sufi training and
discipleship. Furthermore, some Sufis began living together in khanaqahs, and the
earliest extant rule for khanagqah life dates from this period.* Perhaps the most dra-
matic change in Sufi practice was the change in the relationship between the Sufi
master (sheikh or ustadh) and his disciple (sahib or murid). The bond between them
became more hierarchical and formal, but also more intensely personal. Sufi writers
describe a more intimate and all-encompassing relationship between master and dis-
ciple than had previously existed. Clearly this was a seminal period in the history of
Sufism and deserves investigation.

In the history of Sufism, Khurasan has received special attention for a number
of reasons.’ After the collapse of the Abbasid Empire by the middle of the 10th
century, local regimes and new elites replaced central governmental control
throughout the provinces of the old empire. Khurasan was the first settled society
encountered by the Turkish Ghaznavid dynasty (established ca. 994—-998) and the
Seljugs (by 1040).° These foreign conquerors relied upon Khurasanian religious
leaders and bureaucrats to aid them in governing. Over the centuries, the ulema
and the Sufis had developed their own structures of authority and organization that
were independent of the state.” These structures and the organized madhhabs (law
schools) had come to represent Islam in its social and doctrinal aspects and had
begun to be supported by governing officials. In exchange for providing the new
elites with aid and legitimacy, the religious classes received support in the form of
madrasas, khanaqahs, stipends, and salaries.® Patterns for the government’s rela-
tions with the religious classes were first worked out in Khurasan and later
adopted in Baghdad and the Seljuq successor states.’

Sufis from Khurasan were part of a movement among Sufis to define and de-
fend Sufi principles and practices. During the late 10th and 11th centuries, a
number of Sufis composed manuals and treaties that sought to organize and sys-
tematize Sufism. All of these works served a double purpose. On the one hand,
they sought to justify Sufism’s existence within Islam. In non-Sufi circles of learn-
ing there was some criticism of the doctrines of the Sufis and of the reprehensible
practices of some claiming the name Sufi. One of the main currents, then, in all of
these writings was to correct this false impression of Sufism. In their attempts to
justify Sufism’s rightful place in Islamic practice, Sufis argued that Sufism was
the Islam of the Prophet and his companions and it reflected the true purpose of
the initial revelation; that the Prophet and the early community provided the mod-
els and sources for practices worthy of imitation; and that authority and legiti-
macy for these beliefs and practices go back to this period and have been
transmitted from generation to generation.!”
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On the other hand, these writings also reflected a desire on the part of Sufis to
outline and elucidate for themselves their own doctrines. Many Sufis felt the need
to define the basic beliefs and practices to which those calling themselves Sufis
should adhere. Thus, a number of works contained sections that either praised or
condemned a variety of Sufi practices. The works of Sufis from Khurasan and re-
gions close to it were part of this movement among Sufis toward greater organiza-
tion and consolidation. Sufis such as Abu “Abd al-Rahman al-Sulami (d. 1021),
Abu Nu“aym al-Isfahani (d. 1037), Abu al-Qasim al-Qushayri (d. 1074), “Ali ibn
“Uthman al-Hujwiri (d. ca. 1071), and Abu Hamid al-Ghazzali (d. 1111) compiled
texts that quickly became authoritative expressions of Sufi doctrine and practice
and they therefore provide critical information on Sufi practices and organization.!!
The Nishapuran Sufi Sulami, for example, wrote a number of Sufi texts, including
a Sufi commentary on the Qur’an, and his Tabagat al-sifiyya, one of the earliest
Sufi biographical dictionaries, was an important source for later Sufi writers. Isfa-
hani’s ten-volume work, the Hilyat al-awliya’ is a treasury of information on early
Sufis. Hujwiri’s Kashf al-mahjib was the first Sufi treatise written in Persian. The
Nishapuran Sufi Qushayri produced a number of Sufi works, among them a short
treatise entitled Tartib al-sulik, which explains the importance of dhikr as a spiri-
tual exercise. The form of technical Sufi literature achieved a certain completeness
with his Risala fi “ilm al-tasawwuf. The Risala consists of biographies of leading
Sufis along with an elucidation of the terms and practices of Sufism. This synthesis
of the writings of his predecessors and comprehensive description of the science of
Sufism (“ilm al-tasawwuf) was widely used by later Sufis. Ghazzali’s magnum
opus, the Ihya’ “ulam al-din, quickly acquired the status of a classic.

According to Jacqueline Chabbi, before the middle of the 10th century Sufism was
a marginal phenomenon in Nishapur.'? Other forms of mysticism had been popular,
in particular the mystical piety of the Karramiyya and the Malamatiyya, but during
the course of the late 10th and the 11th centuries, the mystical piety and practices
of the Karramiyya and the Malamatiyya were superseded by Sufism, and Sufism be-
came the predominant form of mysticism in Nishapur.'? I argue that the spread of
Sufism was linked to its connection with the Shafii madhhab; Sufis in Nishapur
were almost exclusively Shafi<i. Richard Bulliet compiled a chart from two extant
biographical dictionaries from medieval Nishapur that lists both the terms used to
describe mystics and, where possible, their legal affiliation.'* When the legal affili-
ation of mystics was given in The Histories of Nishapur, no Hanafis or Karramis (the
other two madhhabs in Nishapur) were Sufis; only Shafi‘is were Sufis.!®

The legal scholar and Sufi Qushayri clearly equated adherence to Shafii law with
Sufism. At the end of his Risala, Qushayri appended a short treatise of advice for
those embarking on the Sufi path entitled Wasiyya lil-muridin.'® At the beginning of
the Wasiyya, Qushayri advised the murid to attach himself to the “Sufi” madhhab, for
others may be ignorant of the Sufi tariga.'” He claimed that the Sufi madhhab had
secure foundations and that its sheikhs were the most learned. Sufis such as Junayd
al-Baghdadi (d. 910), Abu Bakr al-Shibli (d. 946), and Shafii himself (d. 820) were
included as founding members, and Qushayri recommended imitation (taglid) of
their lives and learning.'® Qushayri’s own spiritual chain linked him to these vener-
able men. He became part of his master Abu “Ali al-Daqqaq’s (d. 1014) silsila (one
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of the earliest known'®), which included Abu al-Qasim al-Nasrabadi (d. 977) and
Abu Bakr al-Shibli.?% According to Qushayri, there was a specifically Sufi madhhab
(whose members were Shafi“i), which had its own established authoritative figures
whose examples were worthy of emulation.

Qushayri was an important and influential member of the Shafi“i madhhab in
Nishapur. He was a hadith scholar and a partisan of Ash‘ari theology, and he
taught hadith and Sufism, eventually in his own madrasa. Clearly, in Nishapur
Sufis were not at odds with the ulema, rather they were often themselves members
of the ulema. As an old and established communal association, the Shafii school
provided Sufism with an institutional framework in which mysticism could be
taught and practiced. It is worth considering how this integration of Sufism and
the Shafi®i madhhab came about.

A glance at the circle of students and teachers around virtually any well-known
Sufi figure in the Shafii school may provide an answer. Consider the web of con-
nections linking Qushayri to the leading Sufis, Ash€aris, and Shafi“is of his era: Su-
lami was one of Qushayri’s Sufi masters and a teacher of his in hadith. The author
of one of the histories of Nishapur, al-Hakim al-Naysaburi (d. 1014), was one of
his teachers in Ash®ari kalam. The author of the continuation of al-Hakim’s history,
Abu al-Hasan “Abd al-Ghafir al-Farisi (d. 1134-35), was a grandson of Qushayri
and one of his students in hadith. Another of his teachers in Ash®ari kalam was Ibn
Furak (d. 1015-16), a central figure in the history of the Ash®ari movement in
Nishapur. One of Qushayri’s daughters married a grandson of Ibn Furak. Qushayri
married his Sufi master Abu “Ali al-Daqqaq’s daughter. Qushayri’s friend and col-
league, the Ash®ari theologian Abu Ma‘ali “Abd al-Malik al-Juwayni (d. 1085), was
a teacher of Abu Hamid al-Ghazzali. And Qushayri’s most important Sufi disciple,
“Ali al-Farmadhi (d. 1077 or 1084), who would be a master of both Abu Hamid and
Ahmad al-Ghazzali, was his son-in-law and a grandson of Ibn Furak.

The numerous links Qushayri had with key Shafi“i Sufis of his era were not un-
common. Sulami, for example, was also linked to many traditionists, theologians,
and Sufis of his day. He trained many important Shafi“is in hadith and Sufism,
including Qushayri, Abu Bakr Bayhaqi (d. 1065), and the Sufi Abu Nu“aym al-
Isfahani.?! These connections illustrate the various ways in which the religious
classes were bound together. Prominence and leadership in the Shafii community,
as in all the madhhabs, was composed of and dependent upon a number of overlap-
ping ties and the mutual obligations and loyalties that such ties entailed. Leading
figures in the Shafii school were often bound to each other by triple ties: the pow-
erful student—teacher bond; the tie between Sufi masters and disciples; and the fam-
ily connections that often supplemented and complemented such bonds.

These were the men who either founded their own madrasas or for whom they
were endowed. They were also the men who taught in these and in other religious
institutions. In other words, they maintained, and to a great extent controlled, the
educational system. Many of them were practicing Sufis as well as legal scholars
and theologians. Shafi“i ulema who were inclined toward Sufism were able to in-
corporate Sufism into the curriculum of the madrasa.

By the late 10th century, madrasas had become the physical center of the law
schools. The range of instruction in madrasas was centered upon, but not necessar-
ily restricted to, legal knowledge and a course on Sufism might be offered as an
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additional part of a curriculum. The primary focuses of the educational system
were the study of the Qur’an, hadith, and figh, but Sufism, like theology, was an
elective educational option. In addition to teaching hadith or law in a madrasa, a
Shafi<i scholar might also, if he wished, teach Sufism or theology (kalam).??> As
Bulliet has pointed out, the educational system in Nishapur was more concerned
with regulating who might teach than what he taught.”> A number of Shafii ma-
drasas seem to have been connected with Sufi activities or named after Shafi“is
who were also Sufis.?* In 1001, for example, a madrasa was founded for Qush-
ayri’s Sufi master, Abu “Ali al-Daqqaq. Qushayri later took it over, and it came to
be known as the Qushayri madrasa. Daqqaq, Qushayri, and one of Qushayri’s sons
were all buried there. It seems to have been known as a Sufi institution.?

Sufi texts were taught in at least some of the madrasas. The study of hadith was
at the center of any religious curriculum, and we know of hadith collections that
were specifically Sufi in nature. These collections would have been taught to those
who were inclined toward Sufism. Sulami compiled such a collection, entitled Ar-
batiin hadithan fi al-tasawwuf.*® The form of this work follows the established
custom of gathering together forty hadith in one work. The traditions are preceded
by complete isnads, and each hadith is introduced by a heading that relates it to a
particular Sufi custom. Sulami was a hadith teacher as well as a Sufi; and Abu
Nuaym al-Isfahani and Qushayri were among those who studied hadith under
him. Qushayri, who was a well-known traditionalist, probably transmitted to his
students his teacher Sulami’s hadith collection.

Other Sufi works were also taught in madrasas. In keeping with a tendency to
identify Sufism with the Shafii madhhab are claims that Shafii himself was a
Sufi.?” As we noted earlier, Qushayri holds him up as an early Sufi whose life is
worthy of imitation (taqlid). Sulami compiled a collection of Shafi®i sayings hav-
ing to do with Sufism. This text, the Risala fi kalam al-Shafii fi al-tasawwuf,
seems a likely choice for a class in a Shafi“i madrasa.?® Moreover, Qushayri, who
took over his master Daqqaq’s madrasa, taught his Risala there. He instructed his
pupils in the Risala and gave them a license (sanad or ijaza) to teach it to others.
After his death, transmission of the Risala became widely established.?” Thus,
even though the primary purpose of the madrasa remained the teaching of law and
hadith, Sufi texts could and did form part of the curriculum.

The Sufi piety Qushayri and other Shafi“i Sufis practiced was linked to the “so-
ber” Sufism (sahw) of Junayd rather than the “intoxicated” Sufism (sukr) of Sufis
such as Mansur al-Hallaj (d. 922). As we have noted, Qushayri’s silsila connects
him to Junayd by way of his Sufi master Abu “Ali al-Daqqaq. Qushayri and his
circle avoided intoxicated Sufism and the excessive behavior of certain Sufis.
Qushayri found the flamboyance and extravagance of his contemporary Abu Sa“id
ibn Abi Khayr (d. 1049) distasteful. Abu Sa“id was known for his lavish banquets,
large gatherings where music was played, and radical devotional practices. His os-
tentatious behavior was not appreciated by the more sober Qushayri, who did not
include him among the biographies in the first part of his Risala, nor did he men-
tion him in the rest of that work.

Whereas Qushayri’s works and other 11th-century Sufi texts document the close
connection between law and Sufism, they also reveal that specifically Sufi structures
of authority and organization were beginning to emerge. One key development was
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a change in the relationship between Sufi masters and their disciples. In this period,
the Sufi sheikh becomes a spiritual guide who is intimately involved in every aspect
of his disciple’s life.

As Fritz Meier has pointed out, Ibn “Abbad al-Rundi (d. 1390) was the first Sufi
who commented on a change in the master—disciple relationship.3® Ibn “Abbad dis-
tinguished two types of sheikhs, the shaykh al-ta“lim and the shaykh al-tarbiya.
The shaykh al-ta“lim was a teacher with whom a pupil served a relatively free ac-
ademic apprenticeship. His role in the education of the disciple was primarily to
transmit sacred knowledge and elucidate matters of spiritual doctrine and disci-
pline.’! Instruction was oriented toward textual exegesis, and the sheikh was rela-
tively uninvolved in the private, inner life of his student. Disciples were bound to
teachers by ties of respect and affection, but these ties were relatively loose, and
movement from one teacher to another was common and even desirable. Sufis who
were known as followers of a particular master shared a common spiritual path
(tariga), but these associations did not require initiation rites, oaths of obedience,
or extensive private training.

The shaykh al-tarbiya took on a new and far more encompassing role in the ed-
ucation of the disciple. The novice was more strictly supervised by his sheikh and
received instruction from him regulating all actions. Relations between sheikhs
and disciples became more formal but also more intensely personal. We can see
evidence of this new dimension in the master—disciple relationship in the writings
of 11th-century Sufis.?

It had long been acknowledged in Sufi circles that novices, like students in the
religious sciences in general, needed authoritative masters to guide them. Elev-
enth-century Sufi writers reiterate the need of disciples for guidance on the spiri-
tual path, but they differ from earlier writers in providing more detailed reasons
for that need and in setting up certain criteria for the choice of a master. Qushayri
insisted on the need for a master; indeed, it is impossible for the Sufi aspirant to
have success without one.** Sufi sheikhs, said Hujwiri, are physicians of the soul
who provide their disciples with spiritual nourishment.> Hujwiri also claimed that
the ignorant pretenders to Sufism are those men who never associated with a spir-
itual director, nor learned spiritual disciplines from a sheikh.

Ghazzali described a series of qualities a genuine sheikh should have:

And the sign that the sheikh is fitted to be the substitute for the Prophet is that he be
learned—not that every learned sheikh is suitable, so I will show you in general certain
marks of fitness, lest anyone claim to be such a learned guide. And we say he is one who is
removed far from the love of the world and rank, one who has been the follower of a dis-
cerning person who traces his successorship to the Prophet, who has excelled in disciplining
himself in little food and sleep and speech and in much prayer and alms and fasting, and
who, following the discerning sheikh, is making the good qualities of character his way of
life; then he is a light from the lights of the Prophet, and he is worthy to be followed. . . . 3

Ghazzali’s list of the attributes a true sheikh should possess is important. For our
purposes, one of the most interesting points is his suggestion that the sheikh de-
rives both his position and his authority from the Prophet. By substitute, he im-
plies (as other Sufis had) that, like the “alim, the Sufi serves as a living substitute
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for the Prophet. The accomplished master was one who had internalized the
sunna: through him the Prophet was present and accessible.>” Moreover, a genuine
sheikh must have been a disciple of someone who can trace his spiritual lineage to
the Prophet. By this he surely means that the sheikh must be part of a silsila that
reaches back through time to the Prophet. During the 11th century, there was an
increasing emphasis in Sufi circles on establishing ways of defining and control-
ling spiritual authority. By becoming a part of a silsila, a Sufi acquired the author-
ity necessary to transmit sacred knowledge and a particular spiritual way. By the
time Ghazzali composed this work, these methods of legitimation and of transmis-
sion of authority had become widely adopted.’®

After the disciple attached himself to a sheikh who was part of a silsila and with
whom he felt an innate affinity, he underwent a spiritual evaluation by the sheikh.
Hujwiri stated that a sheikh had to have the ability to determine whether the nov-
ice would be able to progress along the path.’® In the Tartib al-sulik and in the
Wasiyya, Qushayri referred to a testing period during which the sheikh evaluated
the spiritual capacities of the disciple. This probably occurred during the khalwa
or spiritual retreat. It was during this time that the sheikh decided whether to take
on the aspirant as a disciple. If he was taken on as a disciple, he had to renounce
his material goods and position in the world in exchange for a life of poverty and
commitment to seek God.*

The disciple and the sheikh then exchanged pledges. The disciple promised that
he would not disobey his sheikh in any way. Qushayri provided an example of
what a sheikh might pledge in return: “I accept you and will lead you on the path
(tariga) to God in the degree to which you are able to understand. For my part, I
will not withhold from you what I have understood of the path.”*' The akhdh al-
‘ahd or baya in time became a ritualized part of advancement on the Sufi path.
Later Sufi texts describe the exchange of promises and the taking of an oath in a
more systematic fashion; in this period the practice is mentioned but not explicitly
discussed.*?

After the exchange of promises, the sheikh disclosed to the disciple a dhikr for-
mula and instructed him on its proper practice.** Qushayri’s account in the Tartib
al-suliik is the earliest work we have that discusses the practice of dhikr at length;
and it provides early, if not the earliest, evidence for the transmission of a method
of dhikr from sheikh to disciple.** Starting in the late 12th century Sufi writers de-
voted chapters in their works to dhikr and maintained that the origin and model for
this transmission and for the continuous instruction in dhikr from sheikh to dis-
ciple can be traced back to the life of the Prophet.> The first instruction on its
proper practice is said to have been given by Muhammad to certain of his compan-
ions who in turn passed it on to others.* It is claimed that the Prophet’s direction
was continued by the transmission of dhikr from sheikh to disciple.

Dhikr as a spiritual exercise seems to have its origins in early Sufi practices.
Groups of pious Muslims, perhaps as early as the 8th century, met and collectively
and repetitively recited certain formulas, notably the first part of the shahada:
“There is no god but God” (la ilaha illa Allah), a process that could induce ecstatic
states. The dhikr practice that Qushayri described, however, is somewhat different.
Instead of group formulas, a sheikh privately disclosed a particular formula to a
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disciple for him to repeat. In the Tartib al-suliik, the formula is the word Allah, re-
peated three times.*’” Qushayri described in detail the overwhelming experience the
practice of dhikr induced. The transmission (talgin) of a dhikr formula from master
to disciple came to form part of a disciple’s initiation into Sufism.

After the aspirant has received a method of dhikr from the sheikh he might be
given the patched cloak or wool cloak (muraqqaa or khirga). Sufis explain its
significance in a variety of ways, indicating that its function was not yet fixed.*®
Sufis had worn the muraqqa‘a or khirga from an early period, but in this period
the bestowal of a cloak by a master to a disciple begins to take on an initiatic as-
pect. Hujwiri described a three-year training period, after which the novice was in-
vested with the muraqqa®a.*® The cloak could serve to certify that the novice had
been trained by a master who could attest to his spiritual fitness and preparedness.
It thus functioned as a kind of credential for the Sufi, indicating that he had been
trained by an accredited master. The bestowal of the cloak could also signify the
investiture of the disciple with the means necessary for progressing along the path.
A disciple could be given the cloak at the beginning of his intensive training with
a sheikh, in which case the cloak indicated that the disciple has embarked upon the
way and must learn to become utterly dependent upon the sheikh as a means of
learning to become dependent upon God.*®

A novice had to be prepared to obey his sheikh and to treat him with the great-
est respect and consideration. Qushayri warned against disagreement with a mas-
ter for it could cause great harm, and he urged the disciple to obey the sheikh in
whatever he commanded.! Ghazzali maintained that whoever had the good for-
tune to find a sheikh must honor him and defer to him in every way:

Now outward honor is that he would not dispute nor argue with him about any question
even if he knows the sheikh’s mistake; that he should put down his own prayer mat in his
presence only at the time of prescribed prayers, and when he finishes he should lift it
up . . . ; that he should do what the sheikh commands according to his capacity and ability.
But inner honor is that he should not deny inwardly what he hears and accepts from the
sheikh outwardly in deed or word, lest he be branded with hypocrisy.*?

A disciple was expected to surrender control of the mundane aspects of his life
to his sheikh. The sheikh supervised and regulated the external aspects of the dis-
ciple’s life, including his diet, speech, and sleep, and the disciple had to ask his
permission before leaving or taking trips.>> One of the aims of Sufi training was to
replace self-will with the divine will, and learning to submit to the will of the
sheikh was a step in learning to surrender to the will of God. Complete obedience
and submission to the sheikh brought the novice closer to that desired end.

Not only did the disciple turn over the governance of his worldly affairs and con-
trol over his body to the direction of his master, he also opened up his inner life to
the close scrutiny of his guide, including his thoughts, emotions, dreams, and vi-
sions. Not even the slightest thought or concern should be concealed from the mas-
ter. It was difficult for the disciple to know whether his thoughts, dreams, and
visions were of divine or demonic origin. Sheikhs had a special ability (firasa) that
helped them determine which of these should be heeded and which discarded.>*

Abu Sa“id ibn Abi Khayr, for example, who was well known for his firasa, was
said to have been able to discern the difference between suggestions from Satan
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(waswas) and divine inspiration (ilham).>® Hujwiri described how he told one of
his Sufi masters, Kharaqani (d. 1034), who was well known for his ability to inter-
pret the inner life of novices, his experiences and visions;> and there is a short ac-
count in volume four of the Ihya’ “ulam al-din (the section on hope and fear) in
which Abu “Ali Farmadhi revealed his spiritual states to Kharagani. Abu “Ali, who
was also a disciple of Qushayri, regularly revealed to him his mystical states.’’
Qushayri also provided examples in his works of his master Daqqaq’s ability to
read his thoughts and see into his heart. This aspect of the relationship between
masters and disciples called for nothing less than the complete surrender of the
disciple’s inner life to the discernment and direction of the master.

In the 11th century, the focus of the adab (behavior or etiquette) of the Sufi be-
gan to include the adab that should govern relations between masters and disci-
ples. A sheikh served as an exemplar for the novice, and imitation (taqlid) of his
behavior (adab) was encouraged.>® Taqlid of an exemplar was a prerequisite to in-
ward transformation; indeed, it was thought to bring about an elevation of the spir-
itual state of the imitator. As Hujwiri put it:

Now, to imitate others for the sake of ostentation is sheer polytheism, but it is different
when the object of the imitator is that God may perchance raise him to the rank of those
whom he has imitated, in accordance with the saying of the Messenger: “Whoever makes
himself like unto a people is one of them.”>

Disciples imitated the behavior of masters in a manner similar to the way the
sunna of the Prophet was imitated; that is, a Sufi would imitate the mundane as
well as the more spiritual aspects of his master’s behavior. Qushayri, for example,
refused to use a cushion behind his back because Daqqaq did not use one.®® As we
have noted, the sheikh’s authority derived in part from his success in emulating the
example of the Prophet. His success made his own behavior worthy of imitation.
Adherence to a sheikh and imitation of his behavior constituted a way to find the
path back to the Islam of the Prophet and his companions.! Indeed, the sheikh was
considered a guide on the tariga in a manner similar to the way the Prophet guided
men to din.%? The elevated spiritual state of the sheikh induced an attitude of rev-
erence and respect in the disciple. Qushayri, for example, so revered his master
Daqqgaq that he would fast and make a complete ablution (ghus!) on the days he
went to see him.53

The close supervision of disciples that Qushayri and other writers described
suggests that Sufis were living together, at least during periods of spiritual retreat,
probably in khanagahs. The association of Sufism with khanagahs marks another
important stage in the development of Sufi organizations. As Jacqueline Chabbi
and others have shown, until the late 10th century, the khanagah in Khurasan had
been associated with the Karramiyya.®* Over the course of the 11th century, kha-
naqahs in Khurasan became increasingly linked with Sufism. Sufis in Nishapur, as
well as in other parts of Khurasan, adopted the institution of the khanaqah and
adapted it for their own purposes. In the first half of the 11th century, there was an
increase in the founding and organization of khanaqahs in Nishapur, and Sufis be-
longing to the Shafi“i school began to be identified with them.% For example, the
Sufi Sulami had a khanagah (sometimes referred to in the sources as a duwayra, a
kind of lesser khanaqah), and Qushayri’s master, Daqqaq, built one in 1001.%¢
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Qushayri also had a duwayra, where he trained disciples in Sufism. Qushayri’s dis-
ciple Abu “Ali al-Farmadhi spent time in this establishment.®’

Initially, private benefactors and well-to-do Sufis founded these establishments.
These communal residences often belonged to a Sufi and his family (such as the
khanaqah of the Sulami family), but they sometimes were the property of a donor,
who placed them at the disposal of the Sufis.®® During the second half of the 11th
century, Seljuq officials began to found and patronize khanaqahs. In addition to
founding a number of madrasas, the Seljuq vizier Nizam al-Mulk also founded a
string of khanaqahs throughout the Seljuq domains.® In Isfahan, for example, he
appointed the director of a khanagah and each year the director would present the
needs of the khanaqah to him.” He may have been replicating a policy similar to his
policy regarding the madrasa: namely, attempting to gain influence and control over
an important group among the conquered population (in this case the Sufis) through
patronage of its institutions and usurpation of its administrative autonomy.”!

A variety of activities took place in these Sufi establishments. Teaching and
spiritual training took place in the khanaqahs. The period when the sheikh was
most closely involved in monitoring the spiritual progress of the disciple was dur-
ing the khalwa (retreat; also called the “uzla or arbain). During the retreat (which
usually lasted forty days), the sheikh interpreted the disciple’s dreams, visions,
thoughts, and spiritual states. Spiritual retreats were part of the disciple’s train-
ing;”? and by the middle of the 11th century, these retreats were often performed in
khanaqahs.

The khanagqah also provided lodging for resident and traveling Sufis. Sufi writ-
ers wrote chapters on the proper etiquette and rules for companionship (suhba) in
such residences. Hujwiri, for example, included a section in the Kashf al-mahjib
on proper behavior in Sufi establishments, and the Sufi Abu Sa®id ibn Abi Khayr
founded a number of khanagahs and composed the first known rule for communal
life in one.”

CONCLUSION

The affiliation of Sufism with khanaqahs and madrasas in late-10th- and 11th-
century Khurasan signaled a new phase in the organizational development of
Sufism. Prior to this period, Sufism had existed at the margins of Muslim social
life. The practice of Sufism had been limited to small circles, and teachers and dis-
ciples met in mosques or private homes. The spread of khanaqgahs and the integra-
tion of Sufism into madrasas where it could be practiced and taught indicates that
Sufism was rapidly becoming part of the fabric of Muslim devotion. These build-
ings are physical evidence of the growing importance of Sufism in the Muslim
religion. The increasing involvement of government officials and rulers in the
patronage of these institutions is a further indication of their significance in Mus-
lim communal life. These organizational and institutional developments reflect
and are related to changes in Sufi practice.

By the 11th century, as we have seen, Sufism in Nishapur was intimately con-
nected with the Shafi“i madhhab. Many religious scholars were also Sufis, and
Sufi texts were taught in some Shafi“i madrasas. As we have noted, this meant that
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Sufism had become an acceptable, if elective, part of the curriculum of the Shafii
madhhab. Shafi¢i scholars who were Sufis were able to teach Sufism within the
framework of the institution of a law school, thereby providing institutional as
well as literary support for Sufism.

Similarly, the khanaqah enabled Sufis to live together and devote themselves
more completely to mystical practices and training. The khanaqah came to sup-
plement the Sufi training available in mosques and Shafi“i madrasas. Communal
residences and financial support provided the opportunity for more private and
extensive training and interaction between sheikhs and disciples. The close super-
vision of disciples that Qushayri and other writers described took place in the kha-
naqah. From one perspective, the Sufi khanaqah is an institutional expression of a
more intensely personal relationship between masters and disciples.

In the 11th century, a new dimension was added to the practice of Sufism and to
the function of the sheikh when he became a spiritual guide (shaykh al-tarbiya)
for those who wished to pursue Sufi training in greater depth. This involved,
among other things, a stronger tie between master and disciple that took the form
of private instruction and training. In addition to the sheikh’s role as an exegete of
sacred texts, he became the sine qua non for progress on the spiritual path. Sufis
such as Qushayri and Sulami combined the roles of teacher (shaykh al-ta“lim) and
spiritual guide (shaykh al-tarbiya). Instruction in the religious sciences remained
the foundation of Sufi education, but spiritual retreat and training under the super-
vision of a sheikh were also recommended. While on retreat, the novice revealed
his inner life to the discerning scrutiny of the sheikh. Novices were advised to
pledge complete obedience to the will and direction of the sheikh in their affairs.

The increasing emphasis on the need for intensive study with a sheikh, the de-
velopment of chains of authority, and the elaboration of initiation rites and inves-
titure ceremonies parallel similar structures and developments in the law schools.
The evolution of Sufi education and Sufi structures of authority can best be under-
stood by comparing them with those of the law schools. As we have shown, the
history of Sufism and the legal schools is intertwined.

By this period, the law schools had developed ways of establishing authority
and legitimacy and a means of certifying the abilities of individual scholars.
Briefly, in ulema circles authority to teach was given after a student had been ex-
amined by a teacher (who was himself part of an established authoritative chain of
students and teachers) who could certify that he had mastered a critical text. When
a student demonstrated that he had read and understood a certain text, he was
given a license (ijaza) to teach that text. Initially, ijazas were given for the trans-
mission of hadith. As Muslim law developed, authorization was also needed to is-
sue a legal opinion (fatwa) and to teach law. The ijaza guaranteed the accurate
transmission of authoritative religious knowledge. They were awarded after an
oral examination, and a student could and often did go from one scholar to another
to collect ijazas for different texts. The isnad, the ijaza, and the evolution of the
legal schools all reflect the development of specific ways by which the ulema
could define and structure legitimate religious knowledge and education. The elab-
oration of these forms of legitimation and certification served to organize and
define as well as control legal education.
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Like the legal scholars, Sufis also began to articulate their own chains of author-
ity (silsila) and a means by which mystics could acquire certification to transmit
spiritual knowledge and authority. After a disciple bound himself to a sheikh and
submitted himself completely to his training, he received a method of dhikr from
him. This was essentially his initiation into the spiritual path. A sheikh’s close su-
pervision of the disciple’s spiritual capacities and his progress along the path en-
abled him to testify to the disciple’s spiritual fitness and abilities. The disciple
might later receive the patched cloak (khirga or murraga®a) from his sheikh,
which signified his preparedness to embark fully on the spiritual path and even to
instruct others. Training under the guidance of a sheikh meant that a Sufi became
part of a spiritual chain that stretched back to the lifetime of the Prophet. The sil-
sila and the khirga served the same purposes as the isnad and the ijaza in ulema
circles: they certified that the Sufi had studied and trained under an authoritative
master whose spiritual pedigree could be traced back to the Prophet, and they gave
him the authority to transmit a particular spiritual way.

By focusing on the development of Sufism in a particular place and during a
specific period, we have illuminated an important transitional period in the history
of Sufism. We were able to document the close connection of Sufism and law and
at the same time discern the emergence of specifically Sufi structures of authority
and organization. The next phase in the institutional development of Sufism begins
when disciples focus on a sheikh in a new way and form schools to perpetuate a
particular sheikh’s name, type of teaching, mystical exercises, and way of life.
This next step—the formation of the urban Sufi tariga in the late 12th and 13th
centuries—evolved from and was dependent upon changes and developments in
Sufi practice and organization in 11th-century Khurasan.
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tion spirituelle (ar-Rasa’il as-Sughra) (Beirut, 1958), 10615, 125-38.

31A student might, for example, ask a master about the meaning of a spiritual state such as tawakkul
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442 Margaret Malamud

%5The transformation of the older Karramiyya strongholds into Shafii Sufi centers cannot be fully
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