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ground, a situatien which, in both cases, had conse-
quences for the development of the practce of mys-
tical doctrines, Ft was only in the 1950s, with a
relaxation of state anti-religious measures, that some
Siifis were able to publish their writings. In general,
Nakshbandis remained faithful to their orthodox line.
This was set forth by Mehmed Zahid Kotkn {1897-
1980) and his son-in-daw Mechmed Esat Cogan, who
today directs the “Iskenderpasa communiry” in Istanbul
{it inherits the fekke of GimishkhanawT Ahmed Diyal;
by Abdiiihckim Hiiseyni (1902-72) and his son
Mehmed Regid Erol {1929-96), founder of the “com-
" munity of Menzil Kéyu” at Adiyaman in Asnatolia;
and by several other sheykhs stemming from the east-
ern parts of Anatolia (H. Algar, The Nagshbandi order
in Republican Turkey, in The pendulum swings back, London
1996). It is important to note that many of these
maintained unofficial medreses in which Stfism had a
major part. ‘Abd il-Hakim Arwasi/Abdithakim Arvasi
(1864-1943), another Nakshbandi, vigorously brought
into prominence the teachings of Ahmad Sirhind?
[g.r], the founder in India of the Nakshbandiyva
Mudjaddidiyya, and proponent of al-Ghazili and his
Sofism, at the same time combatting the Shi‘a and
the radical Wahhibiyva [g.2.]. His pupils and succes-
sors, the main omes being the writer Necip Fazil
Kasakiirel {1905-83), with his O ve ben, 6th ed. Istanbul
1990, and Hiiseyn Hilmi Isik (b. 1911), founder of the
Isike1 movement, remained faithful to his thought but
broke with several minor Nakshbandl practices and
the system of fekkes,
Already in exstence at the end of the Ottoman
period, the Nirdju movement of Sa‘Td Nurst, a former

Nakshband, can be classed as a crypto-3afi movement,

despite iis rejection of the {arike and the ghepkf’s author-

ity, since it continues to venerate and to follow- the
teachings of such grand masters of Stfism as ‘Abd :
al-Kadir al-Djilani and Abmad SirhindT and since it :

describes iself as a return to pure Safism. This aspect
had been reinforced by the Nurcu Fethullah Giilen,
who fiercely defends a revolutionary view of instruc-
tiot, proposing a harmonisation of the cld medrese sys-
tern with that of the secular schools. {Linf Erdogan,

Fethuilah Gidlen Hocagfondi “ Kitciik dinyam”, Istanbul 1995;

Eyiip Can, Ufk tur, Fethullah Giilen Hocogfendt ile, Istanbul ;

1996 or 1997). On the other hand, in the last decade,
certain Nurcus, called Aczmendi, have considered that
it is time to re-establish the fekke system (Risale-i Nur'da
usttl oe program, Aczmendlik, Istanbul nd. {1996 or 1997}).

Saffs linked with other currents have contributed .

to the development of an Islamic mysticism during !

the time of the Republic, like the Khahwatl Muzaffer
Ogzak (1916-85), who arttached central importance to

music and dance movements. Like the Kadiriyya and !
Rifd‘iyya, he kept up the link between mystical doc- !

trine and dancing, a link which became lost amongst
the Mawiawiyya. Other $ifis, already only very loosely

attached to the farika system, adapted immediately to

the situation under the Republic, such as the Melamis,
who kept up, at Istanbul, the tradition of Muham-
mad Nar al-“ArabT: Hadjdjt Maksad Khultist .d. 1529),
Hasan Lutfi Susut and Mahmud Sadeitin Bilginer
{1909-83, Khulist's son. Alevi doctrines were favoured

by the Kemalist régime, and the Alevis took over |

Bektasht febkes and for many years caused a grave
confusion by idendfying the SGff doctrine and prac-

tices of the Bektishiyya with their own system, this | unanimously believed it to be derived from Indian

enjoyed a popularisation and acquired a folkloric
nature which has profoundly deprived it of its real
nature. Having almost totally disappeared within

! Turkey itself, the tradition of commentaries on the

Maghnawt and on Ibn al-‘Arabi had a brilliant repre-
sentative in Sarajevo in the person of Favd Alldh/
Fejzulah HaclZibajric (d. 1990}, who gave life to the
last dar l-methnewt of the Ottoman world.
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7. In Muslim India.

{a) The pre-1800 period. See, TARTRA. 1. 7.

() In the 19th and 20th centuries.

i. The study of Sifism i colonial and post-colomial South
Asta.

The term and category “Stfism” was first coined
for European languages by Britsh Orientalists based
in India, particularly Sir William Jones (The sith dis-
course, on the Persians, and On the mystical poetyy of the
Persians and Hindus, in Works, London 1807}, While
European travellers had previously remarked upon
“dervishes” and “fakirs” only as exotic curiosities,

i Orientalists applied the term “$afi” iargely to the lit-

erary phase of Siifism, pardcularly as expressed in

| Persian poetry. These European scholars were per-

suaded that the elegant poems of Hafiz and Djaiil
al-Din Riimi [g.#v.] could have nothing to do with

i the Islamic {“Mahometan™) religion, and thercfore they

despite the protests of a small group of Bekidshis led !

by Bedri Noyan (1912-97), one of whase chief mem-

tradition. Amongst the Alevis, Bekrashi doctrine

sources; this position was reinforced by the anti-Suft

i attitudes of Shi't muditakids in Persia (Sir J. Malcolm,
bers was Turgut Koca (1921-97), who incarnated this |

History of Persia, London 1813, #, 382:3; Li. J.W.
Graham. A ireatise on Sujiism, or Mahomedan mysticism,
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in Transactions of the Literary Society of Bombay, i [1819],
89-119). British colonjal officials, who were the main
source of European studies of Sitfism in the 19th cen-
tury, thus maintained a double attitude toward Safisen:
its literary classics (part of the Persian curriculum
required by the British East India Company until the
1830s) were admired, but its contemporary social mani-
festations were considered corrupt and degenerate in
relation to what was perceived as orthodex Islam (R.F.
Burton, Sindh, London 1851, 198-231%. This “golden
age” ambivalence toward Siifism was soon mirrored
by the attitudes of Mustim reformists and fundamen-
talists (see below), creating a situation in which Sifism
quicidy became a contested term, the meaning of
which remains hotly disputed today. In Urdu, tasawef
still generally means a prescriptive ¢thical and spiritual
ideal as it did in early Istamic texts, theugh seme-
times it functions as a generic equivalent of myst-
cism. The English word “Siifism” describes a variety
of practices and doctrines with a debatable relation-
ship to Islam (C. Ernst, The Shambhala guide io Sufism,
Beston 1997).

Colenial officials encountered contemparary Sifism
primarily in the context of government regulation of
the many shrines and saints’ tombs found in India;
under their administratdon, active Sifi circles were
no lenger attached to major shrines, though khankahs
continued to funetion, particularly in the Pandjib
and Sind. British officials setded disputes over the ad-
ministration of shrines as waff properties under Anglo-
Mehammedan law {cf. G. Kozlowski, Mustim endorements
and society in British Indie, Cambridge 1985}, This was an
issue particularly for large shrines, such as the tomb
of Kh"adja Mu‘tn al-Din CightT at Adjmer, or that of
Baba Farld al-Din Gangj- Shakkar at Pakpatian [g.en]
(D. Gilmartin, Shrines, succession and sowrces of moral
authority in the Punjab, in Pakistan. The soctal sciences® per-
spective, ed. A.S. Ahmed, Karachi 1990, 146-64), Some
Sifis, eg the Cishti leader Hadjdii Imdad Allzh
{d. 1899}, fought against the British during the 1857-8
uprising, and groups such as the Huer (followers of
the Pir Pagird in Sind) continued resistance up to
1947 (H.T. Lambrick, The terrorist, London 1970). But
colonial policy reinforced the positon of many heredi-
tary sedididda-nishins as rural landlords and notables,
particularly in the Pandjib. The process of legal regu-
lation and dispute resolution of Saff shrines has con-
tinued in post-coloniat India and Pakistan (S.K. Rashid,
Wakf administration in India, New Delhi 1978

There is considerable proto-anthropological ma-
terial on Siff saints and shrines compiled by colonial
oflicials in the Indian district gazetteers and surveys
of the “castes and tribes” variety,, often drawn from
local oral tradition; most of these accouns regard
Indian Sufi practice as a Hinduised deviation from a
supposedly pristine Islam (T.W. Arnold, art. Saints and
martyrs, Muhammadan, in India, in ERE, xi, 68-73). Some
Hindu scholars went so far as to interpret Sifism in
terms of Vedanta (L. Ramakrishna, Panjabi Sufi poets,
Londen 1938). Politically-oriented studies of Stff saints
and orders have focussed upon their relationship with
the colonial government (Sarah Ansari, Suff saints and
sigie power. The Pirs of Sind, 1843-1947, Cambridge
1992) and the Pakistan movement (D. Gilmartn, Empire
and Islam. Pumjab and the making of Pakistan, Berkeley
1988). There is an increasing body of anthropologi-
cal literature on 5Saff practice in Pakistan and India,
both on the part of government officials (Census
of India, Beligf and practices associated with Muslim pirs
in fwo cties of India [Delhi and Licknow], New Delhi
1966) and Eurc-American researchers (K.P. Ewing,

Sufism and desire in Pakision, Durham 1997),

Post-colonial governments in Paldstan, under the
impulse of modern nationalism, have promoted pub-
lications that focus on ST literature {especially poetry
in local languages) as the manifestation of national
identity. The Folk Heritage Instiute in Istamabad (Lak
Wirtha) publishes a “Sufi Poets Series” consisting of
edidons and Urdu translations of prominent Sufis who
wrote poetry in the regional languages of Pakistan
{Pasht, Pandjabi, Baldér, Brahui, Hindke, Sindhi), The
Department of Charitable Trusts (Mafkama-i Awkaf),
which controls the revenue of major shrines, publishes
officially sanctiened biographies of Suff saints in Urdu
that accord with the Tslamic “Pakistan ideology,” and
high-ranking provincial and national officials regularly
preside at the ‘s anniversaries of SUff saints {Ewing,
The politics of Sufism: redefining the saints of Pakistan, in
Journal of Asian Studies, lii [1983], 251-68). Hagiographies
organised along provincial or all-Pakistan lines also
receive official sponsorship. The Government of India,
in contrast, sponsors literature and films that identify
Safis as “secular nationalists” having more in com-
mon with Hindu bhakii than with Tslam (M, Jotwani,
Sufis of Sindh, New Delhi 1986).

Although British historians largely ignored Sail
writings, the post-colonial era has seen the growth of
new scholarship in Scuth Asia, initially ac Aligark
Mustim University, focused on the history and lter-
ature of Sifism of the “medieval” period. The studies
of the Cishti order by K.A. Nizami have demonstrated
how it is possible to follow the continuities in a silsila
through the oral discourses (malfiizar) and letters (makti-
bat) that continued to be written in Persian wp to the
20th century (Nizami, Tarkh-i mashayith-i Cisht, Delhi
1953; see also C. Ernst and B. Lawrence, Bumt hearis.
The Chishii Sufi order, Londor 1998). Biographical and
historical studies of particular Sufi saints and orders
have been written in the history departments of South
Asian universitics, while Persian and occasionally
Arabic text editions of 38ff writings have been pro-
duced in language and literature departments, Par-
ticularly prized Persian writings by famous shaykhs of
the Cishti and Nakshbandf orders have been printed
for devotional use in Pakisean as recently as the 1960s.
“Classical” Suli works in Arabic and Persian, from
the 13th up to the 19th centuries, are widely avail-
able for popular use through modern Urdu transla-
tions in India and Pakistan, and occasionally in other
languages as well. The vast majority of South Asian
Saff texts in Persian still remains in manuserips, how-
ever (for a comprehensive list, see Ahmad Munzawi,
Fihrist-i mughtaroh-i nuskhahd-yi khagtr-yi Farsi-i Pakistan,
Islamabad 1984-, esp. vols. i [Tfan] and «i [Zindagi-
nama-yi pirdn]). Only rarely have contemporary S&ff writ-
ings in Indian languages been translated {C. Shackle
{tr.), The feackings of Khwwaja Parid, Multan 1978; idem
{tr.), Fifly poems of Klwaja Farid, Multan 1983).

il. Sifism and modem ideologtes.

SOT pirs of the 20th century, despite their entrenched
positions as landholders in the colonial system, were
erucial to the support of the Pakistan nationalist move-
ment because of their large followings, and Suff lead-
ers have generally found natonalism to be a congenial
doctrine. But the ideological proponents of modernism
and Islamic fundamentalism have both seen Sifism
as a major opponent. Modernists like Ikbal [g.2], in
a critique similar to that of Orientalists, denounced
institutional Sifism for fatalism, passivity, and a false
notion of the absorption of humanity in unity with
Gad. Although Ikbal’s writings invoke Saff figures such
as Hallad] and Rami [qow], his concepts of terms
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such as khud and Ggbf [g.0] owe as much to Bergson
and Niewzsche., Secularised intellectuals and Muslim
modernists alike saw Siiff practce as mediacval super-
stition and as a drug that stupefies the masses. SGff
apologists have responded to this criticism by appro-

priatng the rhetoric of science and announcing that
Stfism attains the goal of wuth that science can only

dream of {(Wahid Bakhsh Siyal, Mushahada- hakk: isiamt
rithin si’ins [sciencel, Karachi 1974),

Fundamentalists (echoing Orientalists and colonial
officials) criticised 3iifism as Hindu-influenced idolarry
of human beings, amountng to abandonment of “pure”
Islam. Reformers like Hadidit Shari‘at Allah (d. 1840),
founder of the Fard’idi movement i Bengal, and Say-
yid Ahmad Breiwt (d. 1831 {g.2.]) in the Pandjab, were
militandy opposed to certain forms of Sufism, Shi‘ism,
and local adaptations ol Islam; for this reason, the
British regarded them as “Wahhabis,” although some
reformers were tramed in Stfi orders. Abu A’
Mawdadt (d. 1979), founder of the fundamentalist
Djama‘at- Islams, rejected SO practice despite his
upbringing in a Cishtf family, though his authoritarian
leadership style has been interpreted as an extension
of the master-disciple relationship (5.V. Nasr, Mawdudi
and the making of Islamic revvalism, Oxlford 1996).
Defenders of Stfism argue that Stfism is the spiri-
tual essence of Islam, and ar the same time they re-
fute earlier Orientalist theories of the non-Islamic
origins of Sufism (W.B. Sial Rabbani, Islamic Sufism.
The science of flight in God, with God, by God, and umion
and communton with God, also showing the tremendous Sufi
inflience on Christion and Hindu mystics and mysticism, Labore
1984 . Nakshband? groups concerned about Islamisa-
tion have apparently de-emphasised meditation prac-
tices the laf@’jf) but have redefined discipleship as a
basic Islamic religious duty (A. Buchler, Masters of the
heart. Nagshhandi Sufism in colomal India, Columbia, S.C,
1997 .

The debate over SGff doctrine and practice in South
Asia has crystallised around nwo North Indian maedrases
founded in the colonial period, the kediti-oriented
Deoband school [¢g.0.] and the devotional Barlwi
school. Although the founders of Deoband were largely
drawn from the SabirT branch of the C‘.iﬂtiyya, they
rejected practices such as somd® [g.0], and zipdral as
well as excessive veneration of the Prophet or Saff
masters (Barbara Metcall, fslamic revival in British India.
Deoband, 1860-1900, Princeton 1982}, The Bar&hwis,
followers of Sayvid Ahmad Rida Khan (d. 1921} of
Ray Bareiily, emphasise the necessity of intercession
by the Prophet and, secondarily, the Sufi shapkh; as
mn other Muslim regions, the issue of saintly media-
tion has thus become highly controversial {U. Sanyal,
Devotional Istam and politics in British India. Ahmad
Riza Khan Barelwi and his movement, 1870-19218, Oxford
1996 . Pietistic missionary groups such as the Tablight
Dijamz‘at {g.2.] founded by Mubhammad Ilyas (d. 1944)
have appropriated the cthical emphasis of Stfism while
rejecting ritual, metaphysics, and sainthcod (ML.A. Hagq,
The foith movement of Mawlmia Muhaninad Ilyas, London
1972,. Polemics and apologetics from these different
perspectives dominate modern discussions of 3tfism
m Urdu and in Enghish. -

i, Safism in print.

Probably the greatest social transformation in mod-
crn Sifism derives from the introduction of print te
South Asia early in the 19th century, principally in
the form of calligraphed lithography (movable Arabic
type was preferred by the Briush). As in other regions,
SalY orders were among the first o make use of the
new technolegy to distribute teachings of contempo-

rary teachers and o preserve the classical texts of the
past. The revoludon entailed by printing SO texts
lay in the possibility of mass distribution of inexpen-
sive boaoks to the middle-class public, in place of the
restricted access 10 manuscripts and oral teachings
amony a privileged few. Printing of $GfT texts in India
was carried out principally in the northern ctes of
Dihli, Kanpiir, and Lak’hnaw. often at presses {such
as Nawil Kighor in Lak’hnaw) run by Hindv manifss.
The number of Persian texts printed in India in the
19th century was considerably higher than the total
printed in Persia or Central Asia. Leaders of 5afi
orders such as the Cishtiyya, Nakshbandiyya, Kadiriyya
and Suhrawardiyya orders [g.».] commissicned publi-
cation of both carly and contemporary SGfi texts, ini-
dally in Persian but increasingly in Urda translaton
(C. Ernst, The study of Sufism in Pakistwi, unpubl. paper
for American Institute for Fakistan Studies Work-
shop, 1996), Their publications included periodicals,
and shaykis hke the Nakshbandi leader Djami‘at ‘Al
Shah (d. 1951) semecdmes reguired their disciples to
subscribe (Buehler). Some Safis ({the CishtT leaders
Dhawki Shah, d. 1931, and Hasan Nizams, d. 1935
were trained in modern universines and made use of
the press and European literary genres such as the
novel to communicate their insights in Urdu and
English to wider audiences.

Bevend the Gangede basin, the Pandjab, and the
Urdu-speaking centres of the Deccan (U, Khalidt and
M. “Akil, Dakan ki ‘ahd-i islamz, 1300 ta 1920, & bun-
vadi kitablypat, Watertown, Mass. 1993, 58-63), verv
lirtde scholarly work has been done on SGff activities
in the modern period, such as the transmission of
Salf orders [rom Kerala [see maPPia] to Ceylon in
the 19th century. While Urdue has been an impor-
tant medium for disserninating the fuli range of Suff
literature, Indian languages that employ non-Arabic
scripts (Bengali, Tamil, Malayalam) have also bcen
used for Sufi publicaticns. In the Tamil country, tombs
like that of Shah al-Elamid {d. 1538) at Nagore are
still cenrres of pilgrimage for Muslims, Hindus, and
Christians, and hagiographies in Tamil remain popu-
lar (V. Narayanan, The Zemzam in Nagore: worshipping
Shaku! Hamid in @ Tamil landseape, unpubl. paper). The’
Ma'idibhandir: Safi order, founded in Chittagong by
Sayyid Ahmad Allih (1826-1906) with links to the
Kadiriyya, has engaged in extensive proselytisation and
publication of biographies and songs in Bengali, with
support from the ruling circles of contemporary
Bangladesh (M.A. Latlf, letter of 1992). The tantric
bards known as the Bauls gained cultural respectabitity
after the 1920s when Rabindranath Tagore popularised
the Bengali songs of Lalan Fakir {d. 1890} despite
their -religious ambiguity, the presence of SGfi sym-

- bolism in their writings is unmistakeable {C. Solomon,

Baul songs, in D. Lopez, (ed.), The religions of India i
practice, Princeton 1996, 187-208).

iv. The internationalisation of Seuth Asian Sifum.

Devotion to Indian Stfi sains spread to the Malay
peninsula, Scuth Africa and the Caribbean in the
19th century as the British exported indentured labor-
ers to those regions [rom India. In the 20th century,
Europeans were exposed to visiting Indian Sff teach-
ers such as ‘Indyat Khan (d. 1927}, who was trained
as a Cightt but presented Sufism as a umiversal reli-
gion detached from normative Islam. His teachings
have been perpetuated by Americans (Rabi‘a Martin,
Samuel Lewis) as well as famity members (Pir Vilayat
Khan} in Europe and America. Bawa Muhaiyaddeen
{d. 1986}, a Tamil SUfi from Sri Lanka, acquired a
significant following {both Mushm and non-Muslim;
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after moving to the U.S.A in 1971, and his tomb
outside Philadelphia has now become a place of pil-
grimage. South Asian Muslim immigrants and stu-
dents in England, Canada, and the U.S.A. have
established branches of the Cishtiyya and the Naksh-
bandiyya in their new homes along traditional lines.
Furopean and American converts to Islam have also
joined South Asian SGff orders; the principal khalifa
of Dhawki Shah in Pakistan was Shahid Allah Faridi
{d. 1978), an Englishman formerly named Lennard,
whose Urdu writings have been published in Karachi.
The principal ideological change for Sifism in the
modern peried is the option of Stfism without Islam,
somcthing barely conceivable before the 20th century,
This new possibility is partly the result of the eflorts
of Western scholars and fundamentalists, both of whom
regard Stfism as separate [rom “pure” Islam, but it
is partly the natural effect ol ecumenism and the mod-
ern search for spirituality. $6f groups in Europe and
America also give a much more prominent and pub-
lic tole to women than was previously customary in
South Asia. Cubural products of Sufism have attained
great popularity in the West, from nat only the Middle
East (the Whitling Dervishes and Riimi’s poetry) but
also South Asia {faewall music by the Sahii Brothers
and Nusrat Fateh Ali Khan). At the end of ihe 20th
century, South Asian Sifism has [ound large new
audiences through electronic communications on an
international scale.
Biblisgraphy: Given in the article,
(C. ErwsT)

8. In Chinesc Islam.

Tt is likely that the Muslims from the Middle East
or Central Asia, drawn to China in the 13th-14th
centuries by the Mongol emperors of the Yiian dynasty,
brought with them Su0ff practices. But this is only a
supposition since, in owr present state of knowledge,
we know nothing about the religious life of the Muslims
of China before their complete sinicisation, We have
to wait Gl the middle of the 17th century and the
upheavals which mark the end of the native Ming
dynasty and its replacement by the Manchu dynasty
of the Ch'ing (or Qing} in order to find a specifically
Islamic Chinese literature, which [rom then onwards
is rich, mature and self-assured.

i. Literary Sifism.

As a general rule, (he great Muslim thinkers of the
17th-19th centuries adopted a uniform approach. They
give an exposition [or their corcligionists and compa-
triots, m Chinese, of the complete foundations of the
fuith, beginning with a sacred history which places
the mystical andl ancient past of China within the con-
tinuity of the enfolding of Biblical history. They con-
tinuc with a dogmatic system of morality sct out in
Confucian terms and with the bcliever’s obligations
set forth in a clear language which is quasi-vernacular.

Finally, they set lorth a mysticism which is undeniably

Sudf.

II' speculative theology shows itsell as being consist-
ent from the time of the first works composed, sc.
the time of those of Wang Tai-yii (Wang Daiyu, ca.
1580-1658?), published between 1642 and 1657, this
theology nevertheless evolves from one author to
another over the course of the two succceding cen-
turies whilst remaining, so {ar as it seems, nol rooted
in any particular time and with no sectavian links, In
order w acquire prestige, this theclogy often claims
to stem from the translation of some Arabic or Persian
work. Sometimes such originals are imaginary; but
even when these actually exist and are as famed as
the Minad al-ibad of Nadjm al-Din Razl Daya {g.0.]

or the Law@ih of Djami [gu], works which were
highly valued in Chincse lslam, the alleged transla-
tion implies a total re-writing and remodelling in order
to translate the philosophical notions and concepts of
Sifism into an acceptable Chinese mode of thought.
From (his, an original literature has resulted, one
unknown to Istamic specialists for want of being stud-
ied by Sinologists.

The great Chinese ulama’ were actually forced to
use as hest they could the lexicographic and conceptual
material at their disposal—Nco-Confucian, Taoist and
Buddhist. The belicver’s journey towards “absorption”
with the divine {ho-hui, ho-e#’i), which is a “return to
ovigins” {kuei-pen, fan-pen, hai-pian) is made, they explain,
by “transformation” (fun-hia) through attaining the
“Perfect Way” (chih-fas) or “Vchicle of the Truth”
{chen-ch’eng, i.e. hakikay—iao heing the basic concept of
Tacism and ¢Ferg that of Buddhism. The postulant
seeking illuminatien has [first of all followed, at a lower
level, the “Usual Way” (e ang-fao} or the “Vehicle of
the Rites™ (fi-eWeng) or “Vehicle for Religion” {ghiao-
clteng, ie. the Shair') in order to understand the letter
of the “Five meritorious zcts” {wu-kung, i.c. al-arkan
al-thamsay, then he [ollows the “Middle way” {churg-
{ag) or “Vehicle of the Way” (tao-cieng or fartka) which
allows him to discover the spirit of the five merito-
rous acts, all this under the dircction of a “Head of
the Way” {feo-chang or ghaykl), a “Ship of compassion
on the sea of illusions”, according to the Buddhist
formula normally applied to Kuan-yin, the Chinese
avatar of Avalokitegvara, The journcy of the believer
is comparable to the search for “personal perfection”
(hsit-shen) recommended by Confucius and Mencius
and set in the centre of the Neo-Conlucian ethics of
the L6th-17th centuries. For “he who knows himself
knows his God” (jen-chi jen-chuw). As a 19th-century
author, Ma Kik’o {(Ma Kaike), [rom Yunnan, sets
[orth, by following the way of gradual attainment of
perfection, the belicver “acts as in Conlucianism, but
progresses to a supplementary degree” {Ta-fwa tsung-
ket “The general return fto God] of the great tans-
formations”, 1865, ed. Peking 1922-3, ii, 46). This
supplementary degree is attained thanks to the ascetic
practice of the thirty “levels” (', the “stations”,
makamdl), described in detail by the Chen-fung Ja-wel
“The secret unveiled of truly meritorious acts” {whose
author and date are problematical; the end of the
17th or the end of the 18th century 7).

In the thread of written discourse, the Arabic
terms—or more exactly, Arabo-Persian ones, since
the influence of the great religious centres of Gentral
Asia was strongly foli in Chinese Islan——are not only
translated but also transliterated phenetically, so [ar
as the Chinese characters allow, Thus dhikr is writ-
ten phonetically as o i-ke-oh, and the shahada is writ-
ten and recited as lio-i-fio-he-ying-tan (= la fidahj illa
Wak) and, at the end of the formula, Mu-han-me-te-la-
fin-lun (= Muhammad rasil [Aliah]). Since Chincse
Muslims pronounce Arabic in a mavner much de-
fosmed by Chinese phonetics, it is not surprising that,
as pilgrims to Mecea, they have been looked down
upon by Aribic-speakers and have had the repula-
tion of following a bastardised form of religion.
However, their Lterature proves that this is not the
case: the use of a terminology and a juggling with
images borrowed from Chinese culture has not resulted
in a degenerate syncrotism. The message, the Sufl
one in particular, has remaincd distinctively Muslim.
According to a Chinese historian of world religions
(Li Xinhua, 1983, 76), Nakshbandiyya adherents are
said to be recognisable by their preference for Neo-




