ISSN 2413-3558 eISSN 2521-6465 Xab6apuibl. [lintany cepusicbl. No2 (34) 2023 https://bulletin-religious.kaznu.kz
IRSTI 21.15.21 https://doi.org/10.26577//EJRS.2023.v34.i12.r10

Rachida Chih ©

French National Center for Scientific Research, France, Paris
e-mail: rchihfaulks@gmail.com

FROM BAKU TO CAIRO: HOW THE AZERBAIJAN-BORN
KHALWATIYYA BECAME A GREAT EGYPTIAN SUFI ORDER

The tariga Khalwatiyya founded by al-Sayyid Yahya al-Bakavi who has played an important role in the
religious history of Egypt from its introduction into this country at the end of the XV century until today.
The current shaykh of al-Azhar, Ahmad al-Tayyib, belongs to great Khalwati shaykhs family of Upper Egypt
demonstrates the lasting and deep-rooted influence of this tariga in Egypt, especially among its Azhari es-
tablishment. The Khalwatiyya was introduced into Egypt in two stages, not only two and a half centuries
apart, but also in ways that were very different. The first Khalwatis to arrive in Egypt preceded and followed
the Ottoman conquest of the country (1517); they were three disciples of Omar al-Rashani (d. 1486), one
of Yahya al-Bakuvi’s khalifa who settled in Tabriz, either sent by their master to Egypt to spread the tariga
Khalwatiyya or to escape the Safavid invasion. The Khalwatiyya was then linked to the Turkish establish-
ment of Cairo: this would not change until the arrival in the mid XVIII century of a Khalwati Shaykh from
Syria, Mustafa al-Bakri (m. 1749). The initiation by al-Bakri of an Egyptian scholar, Muhammad al-Hifni (d.
1767), who would later become shaykh of al-Azhar University, set in motion a spectacular spread of the
order among Egyptians throughout the country, with a stronghold along the Nile Valley. This expansion,
that would continue far into the XIX century, was so unprecedented that historians of Sufism described it as
a revival or renewal of the Khalwatiyya in the Arab world at a time when the order was starting to decline
in the Balkans and Anatolia. It is in the context of the creation of a vast empire by the Ottomans that the
Khalwatiyya, born in Azerbaijan, became a great Sufi order of the Islamic world and of Egypt in particular.

Key words: Khalwatiyya, Sayyid Yahya al-Bakavi, Mustafa al-Bakri, Sufi, Islamic World.

Paumnaa Ynmx

DpaHumsa YATTbIK, FbIAbIMU 3epTTEYAEP OpTaAblFbl, DpaHums, Mapmx K.
e-mail: rchihfaulks@gmail.com

bakyaeH Kaunpre aeitin: O3ip6aii>kaHHbIH, TYMaCbl
XaAyaTusiHbiH, ErMneTTiH, yAbl COMbIABIK, TAPUKATKA aifHaAYbI

Tapuka Xaaatug, OA-Canma Axbg aA-bakyBu HeriziH KaaaraH, oA XV FacbIpAblH asiFblHAQ OCbI
eAAe nanaa 6oAraHHaH 6actan 6yriHri KyHre Aenid ErneTTii AiHM TapuxbIHAQ MaHbI3AbI POA AaTKAPABI.
XKoraprbl ErvnetTid YAbl XaAyatu weiixtep ot6acbiHaH LWbIKKAH, Kasipri oA-O3hap weixbl Axmaa,
aA-Tainmb, 6ya TapukatTbiH, ErvnertTe, acipece oHbiH, 83hapucTik 6afFbIThiHA Y3aK, )K8HE TepeH, acepiH
KepceTeai. XaAyaTusi MbICbIpFa TeK eKi >KapbIM Facblp YakbIT aiblpMalUbIAbIFbIHA Me eKi caTblAd FaHa
emec, Gip-0ipiHeH MYAAEM e3relle eKi >KOAMEH eHAl. MbICbipFa KeAreH aAfallikbl XaAyatuaep OyA
easeri OcMaHAbl XKayAarn aAybliHaH OYpbIH XKaHe KeniH Ae kKeAreH (1517 .); oaap Omap aA-PyluaHmaiH,
yuw weKipTi 60AAbl (1486 k.), Tabpusre KoHbICTaHFaH SAXbs 8A-bakyBu xaAndasapbiHbiH, Oipi Hemece
MyFaAimi XaAyaTus TapuKaTbiH Tapaty yuiH Erunetke xibeprex Hemece CeeBUATEPAIH WABYbIAbIHAH
KawkaH. Xaayatns coa kesae Kampain Typku 6arbiTbiMeH 6aiAaHbiCTbl 60AAbL: 6yA XVIII FacbipAbiH
optacbiHAQ CHpUaAbIK xaAyaTu werixbl MycTtada aa-bakpu (M. 1749) keareHre aAeniH e3repmeia.
MbIcbIpAbIK, FyAama DA-bakpurain 6actamacbiMeH, KeniHHeH aA-O3hap yHMBEPCUTETIHIH, LwerXbl GOAFaH
Myxammea, aa-XudpHu (1767 XK. K.6.) 6Gya TopTinTiH OYKiA eA aymarbiHaa HiA aHFapblHbIH, 60MbIMEH
6eKiHiCTEPMEH MbICBIPABIKTAP apachbiHAA TUIMAIT TapaAybiHa >KO0A awiTbl. XIX Facblpra AeniH >kaaFackaH
MYHAQI 3KCMaHCus GypbIH-COHAbI GOAMaFaHbl COHLLIAABIK, COMbIAbIK, TapuXLUbIAAP OHbl baAkaH meH
AHaAOAbIAQ TOPTIN KyAAbIpai 6acTaraH keae apab aAeMiHAEr i XaAyaTUsIHbIH, KaiTa XXaHAAHYbl Hemece
>KaHapybl Aen cunattasbl. OCMaHAbIAGPAbIH OpacaH 30p UMMNEPUSIChl KYPbIAYbl TYCbIHAQ O3ipbarkaHaa
AyHuvere keAreH XaAyatumsi Micaam eAemi MeH ErvneTTin yAbl COMbIAbIK, TapuKaTka anHaAAbl. KoAxasbaaa
aBTOp Sxbst 9A-bakyBuM HerisiH KararaH XaAyaTus TapuxbiHa 6aiAaHbICTbI €Ki KeAeAi cypakka xayarn 6e-
pyre TbipbicaAbl: 6eAriAi 6ip Tapuxm KoHTeKCTe XaAyaTusi KepiciHie KyAAblpan, TiMnTi XKoMbIAbIN 6apa
>KaTkaH 6acKa COMbIAbIK, aFbIMAAPAbIH eCeOiHEH XXMi OPKEHAET, KEHEME aAFaHblH He TyciHAipeai? XVIII
racblpaaH 6actan Ervnerrteri 6yA TapmMKaTTbiH >KaHAAHYbIH KAAa TYCIHAIpPeMi3?

Ty#in ce3aep: Xaayatus, Carua SAxbst aa-bakysu, Myctada aa-bakpm, conbl, Mcaam aaemi.
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BeAMKUM Cycpmitickum TapukaTtom Ermnra

TapukaT XaaBatus, ocHoBaHHbIM ac-Caitmaom SAxbs aab-bakyBM, CbirpaBLUMM BaXkKHYIO POAb B pe-
AMIMO3HOM McTopuu Ermnta ¢ MOMeHTa ero nosiBA€HWsl B 3TOM CTpaHe B KOHLUe XV Beka M A0 Halmx
AHen. HblHewHui wenx aab-A3sxapa, Axmaa at-Tannb, NPUHAAAEXKMT K BEAMKOM CEMbeE LLIEMXOB XaABa-
™1 BepxHero Ervnta, AEMOHCTpUpPYeT NpoYHOoe 1 rAy6OKO YKOPEHUBLIEECS BAMSIHWME 3TOrO Tapukara B
ErunTe, ocob6eHHo cpeam ero uctebanmerTta Asxapu. Xaasatus 6biaa BBeaeHa B Ervner B ABa aTana,
He TOAbKO C pa3HuLEet B ABa C MOAOBMHOM BeKa, HO M OUeHb pasdHbIMU NyTamu. [epBble xaABaTbl, Npm-
6biBLLME B ErvneT, npeAllecTBOBaAM OCMaHCKOMY 3aBOEBaHMIO CTPaHbl M MOCAEAOBaAM 3a HUM (1517);
OHM BbiAM Tpems yueHrkamn Omapa aab-Pyluanu (. 1486), oaMH 13 xaandos Sxbn aab-bakysu, no-
ceAmBlIMXCS B Tebpumse, AMBO MOCAAHHbIN CBOMM XO3MHOM B EruneTt aAs pacnpoctpaHeHus Tapuka
XaaBatus, Aanbo crnacaiomics ot BropxkeHns CedeBUAOB. XaABaTuiis Toraa Obiaa CBSI3aHa C TypeLl-
KMM OocHoBaAeTeM B Kampe, 1 3TO He MEHSIAOCb A0 MpubbITHS B cepeamHe XVIII Beka xaABaTMIMCKOro
wewxa n3 Cupun Myctadbl arb-bakpu (M. 1749). o nHMUMaTMBE ernneTckoro yyeHoro Aab-bakpm,
BMOCAEACTBUM CTaBLUMIA LWIENXOM YHMBepcUTEeTa AAb-A3xap Myxammea aab-XudpHu (1767 1. A0 H. 3.),
MPOAOXKMA MYTb K 3PGPEKTUBHOMY PaCnpOCTPAHEHUIO 3TOrO TapuKaTa CPeAU ermnTaH yKpPenAeHUsIMU
BAOAb AOAMHbI HrAa Ha Bcelt TeppuUTOpMK CTpaHbl. JTa 3KCMAHCUS, KOTOpast MPOAOAXAAACh AAAEKO B
XIX Beke, 6blAa HACTOALKO HECNPELIEAEHTHOM, YTO UCTOPUKM CY(PM3Ma OMUCAAM e KaK BO3POXKAEHME
XaaBatnu B apabCcKoM MUpe B TO BPEMSI, KOTAQ TapuKaT HayvaA NMPUXOAUTb B yNaAOK Ha baakaHax v B
AHATOAMMN. VIMEHHO B KOHTEKCTE CO3AaHMS OCMaHaMM OrPOMHOM MMMepUM XaABaTUIS, POAMBLLASCS B

Azepbaiia>kaHe, CTaAa BEAMKMM CYPUIACKMM TapmKaTOM MCAAMCKOro mupa 1 Ervnta B yactHocTy.
KatoueBble caoBa: XanBatumg, Canma SAxba aab-bakysu, Mycrtada aab-bakpm, cydmm, ncaamckmi

MUp.

Introduction

The tariga Khalwatiyya founded by al-Sayyid
Yahya al-Bakivi is one of the great Sufi Orders of
Egypt; it has played an important role in the reli-
gious history of this country from its introduction
at the end of the XV century until today. The fact
that the current Shaykh of the al-Azhar Mosque, Ah-
mad al-Tayyib, belongs to a family of great khalwati
shaykhs of Upper Egypt demonstrates the lasting
and deep-rooted influence of this tariga in Egypt,
especially among its azhariestablishment.

The Khalwatiyya was introduced into Egypt in
two stages: these not only took place two and a half
centuries apart, but also were also very different in
scale and influence. The first khalwatis arrived in
Egypt in the last years of the Mamluk Rule (1250-
1517) and just before the Ottoman conquest of the
country in 1517; they were three disciples of ‘Umar
al-Rlshani(d. 1486), one of Yahya al-Bakuvi’skhali-
fa who had settled in Tabriz. The Khalwatiyya was
therefore linked to the Turkish establishment of Cai-
ro. This would not change until the arrival in Egypt
in the mid 18th century of a khalwati shaykh from
Syria, Mustafa al-Bakri (m. 1749). The initiation
into the Khalwatiyya by al-Bakri of an Egyptian
scholar, Muhammad al-Hifni (d. 1767), who would

later become Shaykh of al-Azhar mosque, set in
motion a spectacular expansion of the order among
Egyptians throughout the country, with a stronghold
along the Nile Valley. This expansion, that would
continue long into the XIX century, was so unprec-
edented that historians of Sufism described it as a
revival or renewal of the Khalwatiyya in the Arab
world at a time when the order was starting to de-
cline in the Balkans and Anatolia.

Justification of the choice of articles and goals
and objectives

It is in the context of the creation of a vast empire by
the Ottomans that the Khalwatiyya, born in Azerbaijan,
became a great Sufi order of the Islamic world and of
Egypt in particular. My article will attempt to answer
two important questions linked to the history of the
Khalwatiyya in Egypt: what explains the limited impact
of the fariga on Egyptian society in its first stage of ex-
pansion? How do we explain the renewal of this order in
Egypt from the eighteenth century onwards?

Scientific research methodology

The research methodology is based the scientific
methodology such as comparative analysis, obser-
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vation, theoretical and historical methods were con-
sidered for the access of the paper purpose.

Main part

1. The first wave: the conquest

The Khalwatiyya was introduced into Egypt at
the end of the XV century by three disciples of a
Turkish khalifa of Yahya al-Bakivi called ‘Umar
al-Rushani (d. 1486). He had settled in Tabriz under
the patronage of Uzun Hasan, the ruler of the AqQo-
yunlu dynasty (1378-1508). These three disciples
were: Muhammad al-Demirdash (d. 1523-1524),
born in Shirwan, Azerbaidjan, IbrahimGulsheni (or
Kulshani, d. 1534) a Turk from DiyarBakir in Ana-
tolia, and Shahin al-Khalwati (d. 1547-48) (Trim-
ingham, 1971).

Muhammad Demirdash and Shahin al-Khalwati
were Mamluks of Sultan QaytBay, who ruled Egypt
between 1468-1496. They went to Tabriz to be ini-
tiated by ‘Umar al-Rishani; this provides evidence
of the far-reaching influence of this Sufi master.
As for Ibrahim al-Gushani, he was living in Tabriz
near Shaykh Rishéani, but the conquest of the city
by Shahlsma’il in 1501 forced him into exile, like
many other Sunni scholars and Sufis (Curry, 2005).
For reasons of geographical proximity, many of the
refugees from Iran and Azerbaijan who fled to the
Middle East settled in Syria, but Gulshani continued
as far as Egypt and found a home there for himself
and his family in Birkatak-H4;jj outside Cairo, with
the help of his brother in the Path, al-Demirdash.
Then Sultan Qansth al-Ghurl (1501-1516), the
last great Mamluk sultan of Egypt, who had suc-
cededQaytBay, granted him living quarters at the
Muvu’ayyadiyya mosque near BabZuwayla. After
the Ottoman conquest of Egypt in 1517, Gulshani
built azdwiya in the same quarter (Abouseif, 1988).
Ibrahim al-Gulshani, described in his hagiography
(Mandgqib) as a malamiand a poet influenced by
Rami (as was his master ‘Umar al-Rishani, author
of three Persian Mathnawis) (Bosworth, 2013), be-
came popular among the soldiers of the Ottoman
army (On Gulshani, 2017).

Shahin al-Khalwati lived in seclusion for dec-
ades in the Mugattam, a limestone plateau that bor-
ders the city of Cairo to the east and is considered
in Islamic tradition to be a sacred mountain (Abl
al-‘Améayim, M, 2006). The Egyptian Sufi, ‘Abd
al-Wahhab al-Sha’réani (d. 1565), a contemporary of
Shahin al-Khalwati, wrote that Ottoman emirs and
viziers used to visit him there (Winter, 1982). As for
Demirdash, he established hiszawiya in the north-
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ern suburb of the city, in Khandaq al-Mawali (today
‘Abbasiyya), where his teaching was influenced by
the thinking of the AndalusianSufi Ibn ‘Arabi (d.
1240), known as the greatest Master (Shaykh al-ak-
bar). Heeven encouraged his disciples to studylbn
‘Arabi’s writings. His master al-Rishani was also
an apologist for the Shaykh al-akbar (Chodkiewicz,
2004). Sufis from Central Asia, Iran and Anatolia
were more open to the thinking of Ibn ‘Arabi, while
in Syria and Egypt during the entire medieval period
and until the arrival of the Ottomans, a strong oppo-
sition to the Andalusian master was the rule among
scholars (Knysh, 1998; Chodkiewicz, 2005).

So one can see that although these three Sufis had
the same master, they were very different spiritual
individuals and consequently their impact on Egyp-
tian society was also very dissimilar, apart from the
fact that it was generally limited to the Turkish and
Persian milieux of Cairo. There are several possi-
ble explanations for this: one is the cultural and lan-
guage barriers that existed between Turks and Arabs
even though most learned Turkish and Persian Sufis
could also write in Arabic. For example, Muham-
mad Dermirdésh is the author of two treatises in
Arabic that develop the ideas of Ibn ‘Arabi on the
Reality of Muhammad (hagiqgamuhammadiyya) and
the Unicity of being (wahdat al-wujud) (His Risdla
al-tawhidwould be the subject of a commentary by
Ahmad al-Dardir, an Egyptian khalwati of the eight-
eenth century to whom I shall returnin the second
part of this article. Another reason was the differ-
ence between Turks and Arabs when it came to re-
ligious and mystical culture. Turko-Persian sufism-
was open to diverse and complex influences, and its
practices were not always well understood by Egyp-
tian Sufis.When the Egyptian Sufi ‘Abd al-Wahhab
al-Sha’rani, in his Lata’if al-Minan,attackedwhat
he calledthe ahl al-khalwa, “People of seclusion”,
he definitelymeant the Khalwati; he clearly disap-
proved oftheirindividualistic and ascetic mysticism,
that emphasizedsolitaryretreatforperiodsof up tofor-
ty days of prayer and meditation, with the austere
discipline demanded by fasting and silence. Sha’rani
warned his reader against the dangerous effects of
too much fasting and of long periods of silence and
seclusion from society.

The zawiya of Demirdash and Gulshani are still
standing, and their wagfiyya (endowment deeds)
have also survived. In the nineteenth century, Ali pa-
sha Mubarak describes in his major work, A/-Khitat
al-Tawfigiyya al-Jadida (Tawfiq’s New Plans, re-
ferring to Egypt's ruler at the time), which provides
a detailed, street-by-street description of Egypt's
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major cities and villages, the zawiyaDemirdashiyya
and mentions fifty cells in which Sufis isolate them-
selves for a period of three days during the month of
Sha’ban (Bannerth, 1964-66).

One final but not negligible reason for the lim-
ited influence of the Khalwatiyya among Egyptian
Sufis is that when they arrivedin Egypt the khalwa-
tis found there a religious landscape in which the
Egyptian orders such as the Ahmadiyya of Ahmad
al-Badawi (d. 1276),theBurhdmiyyaoflbrahim al-
Disiiqi(d. 1296) and the Rifa’iyya,which came from
Irag,wove a dense network of zdwiyasthatcovered
all of the Delta region, thanks especially to the at-
tribution to them by the Mamluks, and then by the
Ottomans, of agricultural lands thatwere not liable
for land-taxes(therizagihbdsiyya) (Mayeur-Jaouen,
Michel, 2005). The Qadiriyya had also been present
in Egypt since medieval times.

It is against these well-established and much old-
er Sufi orders prevailing in Egypt that in the eight-
eenth century the second wave of the Khalwatiyya
would make headway and bring a real and lasting-
change that is described by historians as a religious
and spiritual renewal (Martin, 1986). This renewal
is a consequence of the integration of Egypt into the
Ottoman Empire and of the contacts and cultural
exchanges made in the heart of this vast empire, in
its Arab provinces, between Sufis of Arab and Tur-
co-Persian cultures.

2. The second wave: the renewal

The context of the renewal

The second wave of expansion of the Khalwati-
yya in Egypt takes place in a very different historical
context: Egypt is no longer in the period of turmoil
brought upon by the collapse of the Mamluks and
the conquest of the Ottomans. Two centuries have
passed and the country is part of an empire that in
its apogee stretched along the eastern Mediterranean
from the Balkans to North Africa.Within this rela-
tively united empire, commercial routes developed
and were intensively exploited. The Pax Ottomani-
ca guaranteed the security of the roads to Mecca and
Madina: The Holy Cities remained crossroads for in-
tellectual exchange, as they had been since the time
of the Mamluks. Many other great Arab cities expe-
rienced rapid expansion during the Ottoman period,
notably Cairo, Damascus and Aleppo, which, hav-
ing become provincial cities in a vast empire, were
now ideally placed on the highways of internation-
al commerce (Raymond, 1984). The fact that these
three cities were required sojourns on the route of
the pilgrimage also had cultural and religious conse-
quences. The influence of Cairo spread through the

Maghreb, sub-saharan Africa, Syria and the Hijaz,
while Damascus and Aleppo were oriented towards
the turkophone regions of eastern Anatolia and Iraq,
and as far as the frontier with Iran (Raymond, 1991).
Thus Damascus became home to Iranian refugees
during the seventeenth century, when the Ottoman
Porte was at war with the Iran of the Safavids.

In these Arab provinces, the Ottomans carried
on the policy of the Mamluks in building or support-
ing religious institutions by increasing the number
of pious foundations (wagqf) (Faroghi, 2014; Veins-
tein, 2010). Thanks to this support, an institution
such the al-Azhar mosque not only continued to
attract scholars from across the Muslim world but
was also able to provide teaching to an increas-
ing number of Egyptian students coming from the
countryside.At the end of the eighteenth century al-
Azhar had 3000 students of which two thirds were
Egyptian and one third foreigners (the first statistics
appeared in the last quarter of the XIX century; for
the year 1875, Heyworth-Dunne gives the figure of
11,095 students, of whom 1214 were foreign. There
were 20,000 in 1907 and 87,000 at the beginning
of the 1980s) (Raymond, 1999). Men travelled, as
did their writings in the two great languages of Su-
fism, Arabic and Persian; Ottoman Turkish was also
used. Arabic treatises were translated into Persian or
even into Ottoman, and vice versa. It is in this con-
text ofeasing exchanges and widening of horizons
for Sufis that the second wave of the Khalwatiyya
spread in Egyptthrough one man: Mustafa al-Bakri
(El-Rouayheb, 2006).

Mustafa al-Bakri (1688-1749)

Mustafa al-Bakri was born in Damascus and
initiated into the Khalwatiyya in his native city by
a khalwati master originally from Aleppo, ‘Abd al-
Latif al-Halabi (d. 1709). Aleppo, the great city of
northen Syria, lay at a crossroads between the major
routes to Asia and was a meeting point for many
Sufis from Anatolia, Azerbaijan, Iran and Central
Asia. Thus Aleppowas a stepping-stone to the Arab
world for spiritual traditions from the Persian and
Turkish worlds. Al-Halabiwas a disciple of Mustafa
al-Adirnawi, a khalifaof ‘AliQaraBash (m. 1685),
whose teaching stemmed from the Turkish Khal-
watiyyaSha’baniyya, which has been studied by J.
Curry (Curry, 2010). Contrary to the Egyptians who
were reluctant to leave their home country, the Syr-
ian scholars were used to travelling abroad, mostly
within the frontiers of the Empire. Mustafa al-Bakri
is a good representative of that culture of travel: he
went to Istanbul, al-Quds (today’s Jerusalem), Mos-
sul, Baghdad, Basrah, Mecca and Madina. He went
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to Cairo for the first time in 1720-1721 where he
initiated many disciples among the scholars of the
city and where, according to the historian al-Jabarti,
he designated Muhammad al-Hifni, a scholar of al-
Azhar mosque, his khalifa in Egypt before returning
to Jerusalem, Al-Bakri died during his second trip to
Cairo in 1749.

In 1757, eight years after the death of Al-Bakri,
Muhammad al-Hifni was designated shaykh of what
had under the Ottomans become the highest reli-
gious institution of Egypt, the mosque of al-Azhar.
The position of Shaykh of al-Azhar was created by
the Ottomans, probably around the end of the six-
teenth century (Crecelius, 1969). In his position as
professor and Shaykh of al-Azhar, al-Hifni was able
to initiate many of his students into the Khalwati-
yya, and from then the Khalwatiyya became iden-
tified with al-Azhar: after al-Hifni, nine shaykhs of
al-Azhar belonged to the Khalwatiyya. Belonging
to the Khalwatiyya for a student coming from the
countryside was a way to be socially integrated into
a sophisticated, educated and urbanised milieu of
azharischolars.TheKhalwatiyya was also soon to
become the Sufi order of the common peoplethanks
to the the missionary work of the students of al-Hif-
ni who were sent by their shaykh to different parts
of the country to spread the Order, or who returned
to their hometowns after having completed their
studies and there occupied religious positions while
at the same time gathering new followers into the
Khalwatiyya.

According to al-Jabarti, al-Hifni undertook mis-
sionary ventures and proselytism after being ad-
vised to do so by his master al-Bakri: “From then
on, he accepted the professions of many, conducted
dhikr sessions by day and night, revitalised the sufi
path after it had declined... His guiding influence
reached throughout the country: in many villages
of Egypt he had a deputy, a lieutenant and disci-
ples invoking the name of God... People came to
him from everywhere. At first, it was his practice
to accept them only after seeking God’s guidance,
consultation, writing down of their names, and so
forth. However, when the number of people coming
to him and seeking admission became great, he in-
formed his shaykh, Sayyid (al-Bakr?) al-Siddiqi of
the matter and was given the following advice: “Do
not prevent anyone, even a Christian, from receiving
instruction from you, without any preconditions”
(Philipp, 1994).

Mustafa al-Bakri’swritingsarein the Akbarian
tradition of the Khalwatiyya; he does not bring an-
ything new to that tradition, but the novelty of his
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work lies in the fact that he spread this tradition
through the Arab world and in the Arabic language
through his numerous writings (F. de Jong, 1987).
Most of these writings are Sufi handbooks on suluk
and adab (the Sufi path, its culture and manners)
intended to instruct an ever-increasing number of
followers. These books would be copied or imitat-
ed by his disciples and by most khalwatiSufis of the
nineteeth century. He also composedprayers and
invocations (awrddandahzab)for the ritual of the-
tariqa that were gathered in a collection that is still
in use among the Khalwatis of Egypt (Majmiiaw-
rdadsayyidiMustafd  al-Bakri).Mustafa  al-Bakri
made of the reading of Yahya al-Shirwani’swird
al-Sattdr the pivot of the Khalwati ritual: This wird
consists mostly of the recitation of the ‘beautiful
Names of God’, beginning with: ‘YaSattar, yaSat-
tar, ya ‘Aziz, yaGhaffar (O Protector, O Protector,
O Powerful One, O most Clement One’). It should
be read aloud by a single person while the audience
is listening; this is held to be more beneficial than
reciting in commmon. It equals silent dhikr, the
dhikr of the heart. The external union on these oc-
casions is believed to lead to internal union, which
equals mujdhada, which should lead to mushdha-
da. In other words, al-Bakri emphasises participa-
tion in the community (F. de Jong, 2013). ‘Umar
al-Shubrawi, an importantKhalwati shaykh of the-
nineteenth century, wrote a commentary of thewird
al-SattarintitledMiftah al-asrar ‘alawird al-Sattar
(the key to the secrets of the wird al-Sattar); it was
printed in the margins of his bookl/rshdd al-mu-
ridinfima rifatkaldm al-‘arifin, which is a com-
mentary of the prayer written by Mustafa al-Bakri,
wird al-Sahar (Umar al-Shubrawi, h1304).

Conclusion

The Syro-Egyptian wave of the Khalwatiyya
was going to sweep across large parts of the Ar-
ab-speakingworld due to the position of al-Azhar
in the eighteenth and nineteenth century as an in-
ternational center of religious learning.Cairo was a
regional intellectual hub for scholars coming from
Africa; each year the caravan to Mecca departing
from Cairo gathered thirty to forty thousand pil-
grims from the Maghreb and sub-saharan Africa,
among them many scholars who would spent time
studying at the al-Azhar mosque (Raymond, 1985).
B. Radtke, who wrote an appraisal of Sufi literature
in Arabic of the nineteenth century, wrote that the
most influential writings in Arabic on Sufism during
that period were by Sufis affiliated to the Khalwati-
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yya (Radtke, 1996). Thus the impact of al-Bakri’s
preaching in Cairo went beyond the frontiers of
Egypt and spread to the Hijaz, Northen and West-
ern Africa as well as Sudan. One of al-Bakri’s dis-
ciple in Cairo was the medineseMuhammad ‘Abd
al-Karim al-Samman (d. 1775); he founded his own
order, the Sammaniyya, which spread to the Sudan
and to Ethiopia, and from Mecca to Southeast Asia.
Al-Sammén was also the shaykh of the North Af-
rican Ahmad al-Tijani (d. 1815) the order founded
by whom, al-Tijaniyya, played a major role in the

history of North and West Africa. It was on his re-
turn from the pilgrimage to Mecca that the Algeri-
an Muhammad b. ‘Abd al-Rahméan (d. 1793-1794)
spent some time as a student at al-Azhar, where he
was initiated into the Khalwatiyya by al-Hifni: The
Rahmaniyya would become the most important and
influential Sufi Order in Algeria in the nineteenth
century. This shows that Yahya al-Bakuvi’s teach-
ing had an impact that maybe himself would never
have imagined, it shows how far and how long the
Khalwatiyya travelled after he died.
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