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Abstract

This dissertation examines the larger theme of Sufism and anti-Sufism through the lens of debates between
proponents of the Tijaniyya Sufi order and their Salafi opponents in the twentieth century as reflected in
writings by authors hailing from Morocco, Mauritania, Mali, Sudan, Egypt and Saudi-Arabia. The conflict
is basically a battle about who speaks for Islam, drawing on different sources of authority. Salafis underline
the importance of textual and discursive knowledge extracted from Islam’s foundational texts: they perceive
the Qur’an and the Sunna as the only true sources of religious authority. For them, all other possible sources
of authority are fallible, and, by the same token, devoid of evidentiary value. For the protagonists of the
Tijaniyya, however, the sources of authority extend from the foundational texts to include the God-given
knowledge embedded in the spiritual experiences of the supreme master of their brotherhood, as well as
that derived from daylight communications with the Prophet.

Whereas earlier, nineteenth-century debates surrounding the Tijaniyya often involved other Sufis,
especially from the Qadiriyya, and were strongly shaped by their competition for followers and political
influence, the case studies subjected to scrutiny in this dissertation demonstrate that the Salaft critics were
strongly motivated by their endeavor to engage in da ‘wa (propagation of “proper” Islam) and to spread a
“correct” understanding of fawhid (Oneness of God). The Tijant authors who responded to their attacks
considered the defense of the Tijaniyya a religious duty and a compulsory service to Ahmad al-Tijani, the
founding figure and supreme master of the brotherhood, perceived as the perfect embodiment of the religion

of Islam.

As the dissertation shows, the vast field of theological and doctrinal debates allowed both
protagonists and antagonists of the Tijaniyya to flex their muscles, construct their own authority and
enhance their personal recognition. Polemical literature produced by Salafis became standard references
for opponents of the brotherhood, whereas Tijant shaykhs who responded appeared as heroic scholars to
their constituencies. The analysis also reveals a gradual change in the perception of certain Tijani tenets
among some of its representatives. This is best illustrated by the changing perception of the extraordinary
reward for the recitation of the salat al-fatih, which suggests the emergence of a shari‘a-centric
argumentation attracting mostly the younger generations among the Tijanis. On the other hand, the spread
of Salafism in previously Tijani-dominated areas also made Tijan1 authors resort to a harder and sharper
tone in their polemical writings, thus pointing to the increasing tensions between Sufis and their opponents

over the course of the twentieth century.



Technical Note

The rules observed in the transliteration of Arabic words here are those of the International Journal
of Middle East Studies. Non-English words are italicized, except for the names of persons, places,
and organizations. English translations of the non-English words are given in parentheses
following their first appearance, e.g.: “bid ‘a (reprehensible innovation)”, and repeated wherever
deemed necessary. Elsewhere, English translations of non-English words may appear in the text
with the words themselves following in parentheses, e.g.: “reprehensible innovation (bid a)”.

In general, dates are given in both the Islamic Calender (AH) and the Common Era (CE) format,
in that order, thus: AH/CE. Some exceptions are given in only one format or the other, in which
case the format is specified.
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Glossary

ahbab: Lit., beloved one, a term used by Tijanis for the fellow Tijanis

al-yagqiita al-farida: a particular Tijani litani which cannot be recited without ablution
awliya’: Plural of wali

baga . The state of sobriety and subsistence that is perceied to follow the fana’

bid ‘a: Reprehensible and unlawful innovation; the opposite of Sunna (example of the Prophet

Muhammad)
dhikr: Lit., remembrance; recitation of divine names
du ‘a’: Supplicatory prayer

fana . Lit., extinction and annihilation: loss of the self in the moment of mystical experience of

the divine
fath: Lit., opening; spiritual illumination

fayda: Lit., emanation; overflow; effusion; outpouring; in Tijani parlance the Divine Flood

predicted by Ahmad al-Tijant

hadra: presence often used for divine or prophetic presence

hagiqa: Lit, truth, reality; Sufi spiritual path

haylala: The formula Iz ilaha illa Allah (“there is no deity but Allah™)

ijaza: License and authorization to teach and transmit knowlege; Sufi technical term for

permission to initiate new members and to appoint deputies
ijazat: Plural of jjaza

ijtihad: independent juridical reasoning which leads to the fomulation of legal opinions on the

basis of direct recourse to the Qura’n and the Sunna

ilm al-batin: Hidden and esoteric knowledge
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ilm al-zahir: Dscursive and exoteric knowledge

imam: term applied to the quide and leader of ritual prayer

istighatha: Asking for divine help

istighfar: Asking for divine forgiveness often in the form of reciting particular formulas

katmiyya: In Tijaniyya a technical term often used together with khatmiyya to express a

prerogative of Ahmad al-Tijani perceived as the hidden pole (quzb maktiim)
khalifa: Lit., successor; lieutenant; hire to the mystical and spiritual knowledge of the master

khayib: technical legal term often used with imam used for one who delivers sermons and leads

the worshipers in Fridayprayer.

khatmiyya: In Tijaniyya a technical term often used together with katmiyya to express a
prerogative of Ahmad al-Tijani, perceived as seal of the Muhammadan sainthood (khasm al-

awliya’)

kitman: concealment; hiding

madad: support, spiritual help

ma rifa: Cognizance; mystical knowledge of God

munkirin: Plural of munkir (denier); in Tijaniyya a term applied to their opponents

mugaddam: Deputy; representitive: a rank in Tijani hierarchy that allows the holder to initiate

disciples
gabd: Position of the arms crossed and folded in front of the navel during ritual prayers
qurb: Lit., pole, Sufi technical term to express the supreme saint of his time

quzbaniyya: a Sufi rank who holder is perceived as the supreme saint of his are
rags: Lit., dance; sufi ritual of dance

sadl: Position of the arms outstretched along the body during ritual prayers
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salat ‘ala I-nabiyy: sending blessings on the Prophet

salat al-fatih: in Tijaniyya a particular litany in praise of the Prophet

shari ‘a: the ordinance of the religion of Islam

sharahat: Plural of shagh; ecstatic utterances made by a Sufi in the state of fana’
shaykh: Lit., old; in Sufism master

silsila: chain of initiation

sunna: Example of the Prophet Muhammad

tafsir: Interpretation of the Qur’an

taglid: blind immitation; the opposite of ijtihad

tarbiya: Spiritual education

tariga: Lit., path, method; Sufi order

tasawwuf: Sufism

tasbih: glorification of God often in form of dhikr

tawassul: supplication and invocation of the divine help through human beings
tawhid: term applied to the doctrine of Islamic monotheism

Trurug: Plural of tariga

‘ulama: Plural of ‘alim; scholars, pepole of knowledge

umma: the universal Muslim community

wahdat al-Shuhud: Lit., unity of seeing; arrival at God’s presence and finally annihilation in him

wahdat al-wujiid: Lit., unity of existence; the doctrine of unification with God

walr: Singular of wliya’, friend of God, divinely elected saint
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wazifa: Lit., duty, assignment; in Tijani parlance, the daily group recitation of certain litanies
wird: Lit., watering place; Sufi term for the litanies recited by members of a Sufi brotherhood

zawiya: Lit., corner; loge, Sufi center
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INTRODUCTION

1. Research Questions

Islamic polemics began with the establishment of the religion in the Arabian Peninsula in the first
half of the seventh century. At first the polemics pitted Muslims against non-Muslims, particularly
followers of monotheistic Judaism and Christianity—a struggle that has persisted to the present
time, and will probably continue for as long as these religions co-exist. In the centuries following
the establishment of Islam, Muslims started to engage in polemics with each other, due to certain
theological concerns, among other things. These are documented in the vast corpus of polemical
literature that has been produced in various fields of Islamic knowledge, including those of Sufism

or Islamic mysticism.

This dissertation, “Debating Sufism: The Tijaniyya and its Opponents™, is an attempt to find
congruent explanations for the repeated occurrence of doctrinal debates between the two
conflicting sides of Sufis and Salafis in general, and of TijanT Sufis and their Salaft adversaries in
particular. Why are these debates repetitive in nature? What are the repetitive elements in these
debates and why are they repeated? What could be learned from the repetitive nature of such
debates? What are the sources of authority for Sufi shaykhs, and how do they constitute their
religious authority? What are the strategies they have applied in refutation of their opponents?
What are the objectives and strategies of Salafi-minded Muslims who reject Sufi tenets and
practices? Another focus of this dissertation is on the elements that characterise the debates
occurring in different contexts. Another main theme that has emerged from critical engagement
with the data is the evolution of the polemical strategies produced by conflicting parties throughout

the nineteenth and twentieth centuries.

The conflict between Tijani Sufis and their Salafi opponents is basically a battle of “speaking for
Islam”, drawing on different sources of authority. Salafis underline the importance of textual and

discursive knowledge extracted from the foundational texts of the religion: they perceive the

! See for instance, Samir Khalil Samir and Jorgen S. Nielson, Christian Arabic Apologetics during the Abbasid
Period, Leiden: Brill, 1914; Rifaat Ebied and David Thomas, The Polemical Works of ‘Ali al-Tabart, Boston: Brill,
2016; David Thomas, Early Muslim Polemics Against Christianity: Abi ‘Isa al-Warrdq’s “Against the
Incarnation”’, New York: Cambridge University Press, 2002; Adem Ozen, Islam-Yahudi Polemigi ver Tartigma
Konulari, Divan 2000/2, pp. 237-256; Mustafa Géregen, Musliman-Yahudi Polemikleri, Istanbul: Hikmetevi
Yayinlari, 2014.
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Qur’an and the Sunna as the only true sources of religious authority, infallible and unerring. For
them, all other possible sources of authority are fallible, and, by the same token, devoid of
probative value. For the protagonists of the Tijaniyya, however, the sources of authority extend
from the foundational texts of the religion to include the God-given knowledge embedded in the
spiritual experiences of the supreme master of their brotherhood, as well as that derived from
daylight communications with the Prophet. Among his disciples, a Sufi saint resembles the Prophet
among his umma. Individual Tijanis, however, display various levels of reliance on, and recourse
to the spiritual authority of their supreme master: while some highlight the spiritual knowledge
and authority of the founding figure of the brotherhood as legitimizing evidences for his teachings,
others prefer to use discursive knowledge in the face of criticism, though not without occasional
and implicit references to the spiritual authority of their supreme master. | will return to these
issues in subsequent sections of this chapter.

Another crucial observation is that attempts to acquire authority occur while the actors engage in
the sensitive art of polemics. The polemical literature produced by Tijanis and their opponents
constitute platforms where the discursive knowledge each side has accumulated may be
displayed—knowledge that, in each case, is coloured by their own respective traditions.
Proponents of the Tijaniyya are required to defend the brotherhood and its doctrines at any cost,
even if they seem to be at odds with divine instructions or the practice of the Prophet. For a Tijani,
underestimating the spiritual authority of the founding figure of the brotherhood would amount to

a serious decline of one’s authority within the brotherhood, or even its total extinction.

The assumption that anti-Sufi protagonists (particularly Salafis) are too radical, compromise too
little, and use strong language towards their Sufi counterparts, is revisited here in the light of three
case studies, as is the general assumption that Sufis are less radical and use softer language in their
discourse. All three of the Sufi cases examined here show that previous studies have somehow
overlooked the fact that Tijani Sufi polemics have evolved, from the use of a soft tone, to the
adoption of more antagonistic and troublesome forms of language in the rebuttal of their

opponents. This trajectory will be discussed in this thesis in some detail.
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2. Sufism? and Anti-Sufism

If one takes a close look at the history of Sufism, from its inauguration at the second half of the
second/eighth century AH/CE, one encounters different stages that can be divided roughly into
three phases, as follows.® The first phase, of asceticism and devotion, occurred before the turn of
the third century AH. The distinctive features of this phase lie in the fact that good deeds (‘amal),
worship (‘ibada), good character (akhlaq), divine fear (khashyat Allah) and straightforwardness
(istigama) were given precedence over knowledge of the divine (ma rifa), divine inspiration
(ilham), revelation (kashf), divine love (makabbat Allzh) and saintly miracles (karamat). In short,
it could be said that practice was given precedence over theory during this phase. Certain Sufis of
this era set the tone for the generations to come: Ibrahim b. Adham (d. 161/777-778),* who left
his native Balkh in present-day Afghanistan upon meeting a stranger or hearing the call for
repentance from the pommel of his saddle, and gave up his previously luxurious lifestyle for a
complete renunciation of the worldly, became “the principle prototype of the Syrian ascetical
tradition”.> In a similar vein, his fellow countryman Shagqiq al-Balkht (d. 194/809) turned his back
on his own extravagant youth to lead an ascetic life, gaining the reputation of having been “the
earliest teacher of the East-lranian tradition of asceticism”.® In the second phase, the phase of
tasawwuf, the situation changed and theory prevailed. From the turn of the third/nineth century,

‘amal was replaced with £al (lit: condition. State of consciousness in Sufi terminology); ’ outward

2 The terms “Sufi” and “Sufism” are most likely derived from the Arabic word for wool (siif). While those we now
recognize to have been Sufis in the second/eighth AH/CE were century simply known as renunciants, in the third
century AH/ninth century CE, those radical renunciants (zahid) who adopted the wearing of wool as a sign of their
extreme renunciation came to be known as Sufis. For details, see: Ahmet T. Karamustafa, Sufism: The Formative
Period, Edinburgh: Edinburgh University Press, 2007, pp. 6-7, and Al-Sasi ‘Amamera, al-Khitab al-sifi wa-
ishkalatuhu al-tawasuliyya: al-tariga al-Tijaniyya namudhajan (PhD thesis, University of Biskra, Algeria, 2015),
pp. 43-53.

% The three-phase model presented here is based on the observations of scholars like the pro-Sufi Turkish scholar
Siileyman Uludag, and the anti-Sufi Saudi scholar ‘Ali b. Muhammad Dakhil Allah . There have been other models,
proposing different stages in the history of Sufism: the German specialist of Islam and Sufism Fritz Meier, for
example, has proposed a four-phase model, (comprising the pre-classical, classical, post-classical and neo-classical
stages). See: Fritz Meier, “The Mystic Path”, in Bernard Lewis (ed.), The World of Islam: Faith, People, Culture,
London: Thames and Huston, 1992, pp. 117-128.

4 0n him, see: N. Hanif, Biographical Encyclopaedia of Sufis, New Delhi: Sarup & Sons, 2002, pp. 79-82.

® Gerhard Bowering, “Early Sufism Between Persecution and Heresy”, in Frederick de Jong and Bernd Radtke
(eds.), Islamic Mysticism Contested: Thirteen Centuries of Controversies and Polemics, Leiden, Boston, Kéln: Brill
1999, pp. 45-67, (p. 46).

® Gerhard Bowering, “Early Sufism Between Persecution and Heresy”, pp. 46-47.

" For detailed information on the three phases of Sufism and their representatives see: Siileyman Uludag, Islam
Diistincesinin Yapisi: Selef, Kelam, Tasavvuf, Felsefe, Istanbul: Dergah Yaymlari, 2010, pp. 114-16. This
formulation of phases is that of a pro-Sufi author, while anti-Sufi authors use slightly different language. For
example, Dakhil Allah names the three phases in the history of Sufism as the phase of worship and devotion; the
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piety gave way to the inward kind, and Sufis were more concerned with their own inner self-
purification.® This “inward turn manifested itself in new discourses on spiritual states, stages of
spiritual development, closeness to God and love™.® Exoteric knowledge was to be complemented
and refined by esoteric knowledge of the interior ( ‘ilm al-barin), which was acquired through the
training of the human soul and direct access to the divine. Claims of direct encounters with the
divine led some Sufis to turn their back on large segments of Muslim society, viewing themselves
as the divinely chosen elite, and their other fellow believers as ordinary. The mystical
achievements of Sufis were held to equal the experiences of the prophets.’® In addition to their
reciprocal relationships of love with God, this culminated in theologically unacceptable ecstatic
utterances which were heretical in nature. As a result, this era in the history of Sufism,
characterized as it was by a transition from asceticism to mysticism, saw not only clashes between
ascetic Sufis and those who stood for a more gnostic and mystical spirituality, but also the advent
of inquisitions for the interrogation of mystics. Some faced charges of heresy and disbelief, while

others were tortured, exiled, put in prison or punished with death.!!

The introduction of the doctrine of wakdat al-wujiid (the unity of being or the unity of existence)
into the Sufi world marked the beginning of the third phase, in which Sufism again transitioned,

this time towards philosophy, leaving asceticism and devotion in the background.*? The aim of

phase of corporal deeds (hunger, poverty and mental adventures); and the phase of deviation, in which ideas like
wahdat al-wujid, ittihad and hulil were introduced into the Sufi corpus, along with practices such as excessive
trances and dancing. See: ‘Ali b. Muhammad Dakhil Allah,al-Tijaniyya: Dirdasa li-ahamm ‘aqa’id al-Tijaniyya ‘ala
daw’ al-kitab wa-l-sunna, Riyad: Dar al-‘Asima li-I-Nashr wa-1-Tawzi‘, 1491/1998, pp. 27-28.

8 Fritz Meier, The Mystic Path, pp. 118-19.

9 Ahmet T. Karamustafa, Sufism: The Formative Period, p. 2.

1010 Al-Bistami for example ist reported to have even laid claim to a higer status than divine messengers. On one
occasion when he compares the knowledge of divinely staints and that of the divine messengers he supposedly
belittles the knowledge of the latters. See Muhammad Taqi al-Din al-Hilali, al-Hadiyya al-iadiya ila al-ta’ifa al-
Tijaniyya, n.p. [Medina]: no publisher [Islamic University of Medina Press], 1393/1973, p. 120. Ibn Abi al-Hawari
was forced to flee from Damascus upon saying he preferred divinely saints to prophets. See: Christopher Melchert,
“The Transition from Asceticism to Mysticism in the Middle of the Ninth Century C.E.”, in Lloyd Ridgeon (ed.),
Sufism: Critical Concepts in Islamic Studies, Volume I: Origin and Development, London and New York:
Routledge, 2008, p. 52.

11 Christopher Melchert views the middle of the ninth century CE as the transition from asceticism to mysticism, in
which esoteric versus exoteric disputes surfaced. See: Christopher Melchert, “The Transition from Asceticism to
Mysticism in the Middle of the Ninth Century C.E.”, pp. 44-63. For details on the inquisition to which early Sufis
were subject, see: Gerhard Béwering, Early Sufism Between Persecution and Heresy, pp. 54-65. For a more
historically comprehensive account, see: Siileyman Uludag, Islam Diisiincesinin Yapist, pp. 103-106. On the
Baghdad trial of Nuri, along with other Sufis, and Nuri’s responses concerning passionate love with God and
various puzzling utterances, see: Ahmet T. Karamustafa, Sufism: The Formative Period, pp. 11-13.

12 Siileyman Uludag, Islam Diisiincesinin Yapist, p. 116.
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Sufi mystical endeavour during this era was to liberate human beings from their worldly forms and
equip them to make their way to their origin in God, whom al-Suhrawardi (d. 587/1191) equated
with absolute light. Likewise, Ibn ‘Arabi described mystical endeavour appearing as “the liberation
of a light and its return to its source...derived from philosophical and non-Qur’anic systems”, to
quote the exact words of Fritz Meier.® Later, whereas the early history of Sufism was
characterized by individual endeavour, viewed essentially as drawing closer to God, it evolved
into a collective endeavour, anchored in orders and brotherhoods. Since then “aspiring Sufis
increasingly relied in achieving spiritual advancement on initiation to one or more tarigas and the
spiritual guidance of their shaykhs, rather then seeing to achieve it by their own efforts” ** as Jamil

Abun-Nasr aptly puts it.

Sufi epistemology is basically built on direct access to the divine world. Through inspiration
(ilham) and seeing through things (kashf), the Sufi may access a sort of knowledge which is hidden
to others. This Sufi mentality came to prominence in the third phase of the history of Islamic
mysticism, when the shaykh al-ta /im (the instructior who teaches mystical docrines) was elevated
to the status of shaykh al-tarbiya (the master who shapes the life and character of his disciple).
One essential result of this transition was the subsequent expectations of the disciple’s
unconditional obedience to the master, and uncritical acceptance of his instructions and
teachings.'® This was probably due to the fact that, unlike other denominations within the world
of Islam, Sufism claims to have access to fresh knowledge at any given time, due to Sufis’ direct
access to the divine. This is perhaps the biggest difference between Sufis and their Kalami and
Salaff rivals: many protagonists of ka/am (scholastic theology) lean more toward rational rhetoric
and reasoning, while defenders of Salafism stand firmly on the side of the foundational religious
texts (the Qur’an and the Sunna) and avoid any reasoning that might prove harmful to the mentality
of giving precedence to those texts at any given time. This, however, does not mean that Sufis

deny the authority of religious texts; on the contrary, they will constantly claim the Qur’an and the

13 Fritz Meier, “The Mystic Path”, p. 119.

14 Jamil Abun-Nasr, Muslim Communities of Grace: The Sufis Brotherhoods in Islamic Religious Life, London:
Hurst & Co, 2007, p. 176. He uses for this purpose the term of “religious communalism”. For details see: Abun-
Nasr, Muslim Communities of Grace, p. 180. For a brief discussion of the difference between the Sufism of the third
century AH and that of the eight century AH, see: Josef van Ess, “Sufism and its Opponents: Reflections on Topoi,
Tribulations, and Transformations”, in Frederick De Jong and Bernd Radtke (eds.), Islamic Mysticism Contested:
Thirteen Centuries of Controversies and Polemics, Leiden: Brill 1999, pp. 22-44, (pp. 36-37).

15 Josef Van Ess, “Sufism and its Opponents”, p.36.
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Sunna to be their principle sources of knowledge.'® However, the way that they approach religious
texts differs from that of their Salafi counterparts. Besides the Qur’an and the Sunna of the Prophet,
they also accept ilham and kashf as sources of direct access to the divine knowledge called ma rifa
or ‘ilm al-ladunni that, they, hold may be bestowed upon a Sufi shaykh who possess specific
qualities. Thus, whatever that Sufi master has said or says thereafter is of a binding nature for his
disciples. The latter have no right to contest or even check the authenticity of the knowledge
articulated by their unquestionable master, according to the principle of iusn al-zan (trust in the
master). Moreover, this master—disciple relationship is viewed as comparable to that of the Prophet
among his companions. The master may even sometimes be greeted with prostrations and the
kissing of his feet.” This type of relationship is justified by the interpretation of Qur’anic passages
and Prophetic statements in such a way so as not to contradict a saying of the master’s. According
to their doctrines, Sufis might even go to the extent of undermining explicit divine statements that
seem to clearly and explicitly contradict Sufi doctrines, or of referring to Prophetic statements and
traditions that are dismissed by Muslims and experts in the sciences of hadith as invented
(mawdi %), in support of the sayings of the founder of the brotherhood.'® This gives rise to the
appearance that Sufis firmly believe in the infallibility of their masters: while Sufis would regard
the masters as the embodiment of Qur’an and the Sunna, their opponents would cast them as a
third source of information alongside the Qur’an and the Sunna. To modern Salafis, the latter
perspective constitutes an infringement on the authority of the Qur’an and the Sunna, and indeed
accusations of this nature have been directed at Sufism right from its beginnings.

Tijani Sufism has been no exception. Tijanis have been criticized by their opponents for their
unconditional submission to their master and uncritical acceptance of his sayings, no matter how
incongruent they might be. Some Tijani tenets have been dismissed as unacceptable while others
have been labeled, even, as disbelief (kufr) and polytheism (shirk).!® For their part, Tijanis have
reacted by outrage by these allegations directed at them. They see no contradiction whatso ever
between the doctrines promoted by their supreme master and the authoritative sources of the
religion. Indeed, their saint-based understanding of the religion obliges them to submit to the

18 For details, see: Siileyman Uludag, Islam Diisiincesinin Yapist, pp. 117-119.

17 This soldier-like obedience is perceived to be the source from which Sufi brotherhoods have drawn their strength
and cohesion. See: Josef Van Ess: “Sufism and its Opponents”, pp. 36, 41.

18 Many such examples are provided in the forthcoming chapters.

19 Examples are provided in the fourth, fifth and sixth chapters.
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unshakable spiritual authority embedded in the master. It should be noted as before, however, that
the history of Tijani polemics is also a history of its evolution. The earlier generations of Tijani
writers and defenders were rather radical and uncompromising whenever the spiritual authority of
their master or the authenticity of their main textual source Jawahir al-ma ‘ant, were the subjects
of the debate. In the twentieth century, particularly the second half, this radicality eventually made
way for more moderate styles and approchs to be taken. However, it is hard to determine whether
this change was wrought by a necessity to adopt a more modest approach in order to mitigate the
criticism of their adversaries, or by strategic considerations or sincere conviction. As will be seen
in the chapters that follow, Roman Loimeier, for example, suggests that necessity and strategy
played a role when the Nigerian Tijani Sharif Ibrahim Salih chose to undermine the authority of
Jawahir.?® In the case of the Sudanese ‘Umar Mas‘@id’s rejection of the reward of salat al-fatih as
mentioned in Jawahir, this occurred in a quite different context, since, unlike Ibrahim Salih, the
Sudanese did so while addressing fellow Tijanis, and not their opponents—see section 4.2, on the
reward of salat al-fatih. Either way, what is certain is that, following this strategic shift (and unlike
their nineteenth century predecessors), the Tijani protagonists of the twentieth century were
sometimes less than moderate when they targeted the personalities of their opponents: many
polemical texts of this era are, subsequently, replete with swear words directed against their

antagonists, at a level rarely found in earlier periods.

3. Previous Studies of the Tijaniyya

The first comprehensive academic monograph on the Tijaniyya was conducted by Jamil Abun-
Nasr, a renowned specialist on North African history and Sufism in the African contest,
particularly the Tijaniyya Sufi order. Published in 1965 CE, his monograph The Tijaniyya: A Sufi
Order in the Modern World is nowadays outdated, but still widely considered as an effective
introduction to the brotherhood. It provides particularly systematic coverage of the life of the
order’s founder Ahmad al-Tijani; as well a critical examination of his teachings, the essential
elements of Tijani doctrine, and the causes that gave rise to the tensions between his followers and

other Muslims. Another, albeit this time highly sympathetic, study of the founder’s life and

20 Roman Loimeier, argues that by developing the flexible strategy of claiming “that none of the presently
circulating copies of the book (Jawahir) are really authentic, Salih is in a position to take the wind out of the sails of
the Yan Izala”. Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, Evanston:
Northwestern University Press, 1997, p. 275.
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teachings comes from Zachary Wright, an American scholar and practicing Tijani currently
teaching at Northwestern University in Qatar. Published in 2005 CE, the aim of his book On the
Path of the Prophet: Shaykh Ahmad Tijani and the Tariga Muhammadiyya, is to establish the
synonymity of Islam and Sufism, particularly that of the Tijani type, on the basis of primary
sources and interviews with Tijani leaders from Senegal, Morocco and Egypt. Wright’s depiction
of the supreme master of the Tijaniyya as the prototypical follower of the Prophet—and an
enigmatically charismatic one—comes at the expense of ignoring the criticism of non-Tijant
Muslims, and thus changes the character of this book away from an academic study towards a kind

of a hagiography.?

The focus of another study by Wright, his Living Knowledge in West African Islam: The Sufi
Community of Ibrahim Niasse, published in 2015 CE, is, as the name suggests, that of the
community of Shaykh Ibrahim Niyas in West Africa. Besides providing important information on
the Senegalese shaykh, his community and disciples, the main argument of this work is that
“Sufism in West Africa is best understood as the culmination of a long scholarly tradition of
inscribing knowledge in people”.?? Thus, for Wright, Sufi knowledge in West Africa is a
continuation of traditional Islamic learning, which not only has not undermined Islamic orthodoxy,
but has rather played a crucial role in its preservation. He argues that the Sufi transmission of the
experiential knowledge of God (ma ‘rifa) via the form of the disciple—master relationship draws on
the ancient Muslim tradition and habitus of teacher—student practices. Moreover, in fact, the Tijani
model is said by Wright to have reenacted and strengthened that tradition. Here too, the author
does not desist from making value judgements: Sufi masters (particularly Tijanis in the Sufi
community of Niyas) are portrayed as personifications of knowledge whose physical presence
reproduces the exemplary presence of the Prophet; thus, Sufism is defined as the essence of Islam.

In contrast, anti-Sufi Muslims are implicitly portrayed as having missed the essence of Islam and

21 For details, see: Zachary V. Wright, On the Path of the Prophet: Shaykh Ahmad Tijani and the Tariga
Muhammadiyya, Atlanta, African American Islamic Institute, 2005. The name of the book seems to have been taken
from a khugba (preaching session) by Ibrahim Niyas, entitled The Tariga Tijaniyya is the Path of the Prophet. This
khuzba has been translated into English by Muhammad Abdullahi al-Tijani al-Ibrahimi. See:
https://npartee.wordpress.com/2014/11/25/the-tariga-Tijaniyya-is-the-path-off-the-prophet-saw-khutbah-of-shaykh-
al-Islam-IbrahTm-niasse-ra/.

22 Zachary V. Wright, Living Knowledge in West African Islam: The Sufi Community of Ibrahim Niasse, Leiden:
Brill, 2015, p. 287.
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instead lingered at the shell, an argument Sufis have often made to discredit their opponents.?®
Likewise, no less problematic is the conclusion he offers on the difference of intention between
Sufis and their opponents; the latter are said “to produce good servants of an idealized Islamic
state”, while the former have been “producing good servants of God”.2* A contrasting example of
rigorous research on the movement of Ibrahim Niyas is The Divine Flood: /brahim Niasse and the
Roots of a Twentieth-Century Sufi Revival, by Ridiger Seesemann. Published in 2011 CE, the
book provides a rare window onto the community, relying on a cross-disciplinary methodology
combining philological scrutiny of primary texts with empirical fieldwork. For Seesemann, the
Community of the Divine Flood constitutes an enduring example of a Sufi revival in the age of
modernity. Alongside this main argument, which corrects the misconception, held by some experts
on Sufism, that Sufism was “on the way out”, the study opens up a new window on the emergence

and expansion of this Sufi community, as well as on the understanding of its doctrinal aspects.?

4. Data and Analysis

As will be seen in the following chapter, there has been no shortage of attacks on the Tijaniyya,
from its establishment until the present day. Non-Tijani Muslims, Sufis and Salafis alike, have
revealed their distaste toward the lofty claims put forward by the founder of the order Ahmad al-
Tijani regarding his own status and the status and that of his order, of his litanies and followers.
Some of these attacks are less well-known than others, and others are only vaguely remembered.
However, there are some which are widely known, to the point of being cited by almost all anti-
Tijanis. Prominent examples of the latter type include: al-Anwar al-rahmaniyya li-hidayat al-firqa
al-Tijaniyya (Divine Lights for the Right Guidance of the Tijan1 Community) by the Malian Salaft
‘Abd al-Rahman al-Ifriqt (d. 1377/1957), who studied and died in Saudi Arabia; al-Hadiyya al-
hadiya ila |-ta’ifa al-Tijaniyya (The Guiding Gift to the Tijani Group) written by the Moroccan
Salafi Muhammad Tagqt al-Din al-Hilali (d. 1407/1987), during his teaching years at the Islamic
University of Medina; and al-Tijaniyya: Dirasa li-ahamm ‘aqa’id al-Tijaniyya ‘ald daw’ al-kitab

2 For example the famous tirteenth century Persian Sufi poet and eponymous founder of Mawlawiyya, Muhammad
Jalal ad-Din al-Balkhi/al-Rum1 (1207-1273), best known as Mawlana Riimi, argued in a rather bold fashion that
Sufis like him have chosen the brain of Qur’an and left the shell to dogs by which he means the opponents. “Ma zi
Qur’an barguzidim maghz ra, post ra pishi sagan andakhtim”. See Siilleyman Uludag, Islam Diisiincesinin Yapist, p.
128.

24 Zachary V. Wright, Living Knowledge in West African Islam, p. 291.

% See Rudiger Seesemann, The Divine Flood: Ibrahim Niasse and the Roots of a Twentieth-Century Sufi Revival,
New York: Oxford University Press, 2011.
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wa-al-sunna (The Tijaniyya Brotherhood: A Study of the Most Important Beliefs of the Tijaniyya
in the Light of Qur’an and the Sunna) by “Ali b. Muhammad Dakhil Allah (b. around mid twentieth
century), a Salafi scholar from Saudi Arabia. Anti-Tijani discussions held on social media
platforms are full of references to these works,® this is one of the main reasons why these sources
have been chosen for investigation here. It should be noted, however, that these are not the only
well-known attacks on the Tijaniyya. Mushtaha al-kharif al-jani fi radd zalagat al-Tijani al-jant
(Wishes of the Demented Lunatic: Refutation of the Errors of the Criminal al-Tijani) by
Muhammad al-Khidr b. Mayaba (d. 1354/1935), was the first major attack on the brotherhood in
the twentieth century, and served as the inspiration for many others to come. As Ibn Mayaba’s
work is already well studied by Western scholars of Islam and Sufism,?” however, it has been
decided to leave it out of this study and focus instead on works that are less well-known to Western

academics.

The refutation of attacks on the brotherhood seems to be perceived as a religious duty by Tijanis.?®

None of the above-mentioned onslaughts went unanswered; protagonists of the Tijaniyya
brotherhood responded in defence of their order and constituencies. In refutation of al-Ifriqi’s
allegations, for example, Muhammad al-Hafiz b. ‘Abd al-Latif al-Tijant al-Misr1 (d. 1398/1978)
of Egypt produced a treatise entitled Radd akadhib al-muftarin ‘ala ahl al-yaqin (Refutation of the
Lies of the Slanderers Attributed to the People of Certitude). This was followed and complemented
by al-Radd ‘ala al-Ifrigt difa ‘an ‘an I-tariga al-Tijaniyya (The Refutation of al-Ifrigi in Defence
of the Tijaniyya Brotherhood), written by a contemporary Sudanese disciple of Muhammad al-
Hafiz, ‘Umar Mas‘td al-Tijani (b. 1368/1948). The latter also provided a partial response to al-

Hilali, in a treatise entitled al-Tijaniyya wa-khusiamuhum wa-1-qawl al-kaqq (Tijanis, their

% See, for example, websites such as http://majles.alukah.net/t90144/;
http://fatwa.Islamweb.net/fatwa/index.php?page=showfatwa&Option=Fatwald&I1d=139109;
http://www.ajurry.com/vb/showthread.php?t=33833.

27 See for example: Ousmane Kane “Muhammad Niasse (1881-1956) es sa réplique contre le pamphlet anti-tijani de
Ibn Mayaba”, in: David Robinson & Jean Louis Triaud (eds.), La Tijaniyya. Une confrérie musulmane a la conquéte
de I’Afrique Paris: Karthala, 2000, pp. 219-136; Abdel Wedoud Ould Cheikh, “Les perles et le soufre: une
polémique mauritanienne autour de la Tijaniyya”, in: David Robinson & Jean Louis Triaud (eds.), La Tijaniyya. Une
confrérie musulmane & la conquéte de I’Afrigue Paris: Karthala, 2000, pp. 125-164 and Jean-Louis Triaud, “Le
Tijaniyya, voie infaillible ou‘voie soufie inventeé¢’: author du pamphlet anti-tijani d’Ibrahim al-Qattan”, in: David
Robinson & Jean Louis Triaud (eds.), La Tijaniyya. Une confrérie musulmane a la conquéte de 1’ Afrique Paris:
Karthala, 2000, pp. 165-200.

28 Jamil Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, London, New York and Toronto: Oxford
University Press, 1965, p. 166.
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Adversaries and the Truth). Another reply to al-Hilali came from Ahmad b. al-Hadi al-Alawt al-
Shinqit (d. 1430/2009), a Mauritanian Tijani who died in Medina, in the form of a book called
Shams al-dalil li-itfa’ al-qindil wa-muhiqq ma li-\-Dakhil wa-1-Hilali min-turrahat wa-abatil (The
Guiding Sun in Extinguishing the Candle and the Eraser of the Gibberish and Nonsense of al-
Dakhil?® and al-Hilali). As the title of the book suggests, it is a simultaneous refutation of the
polemical onslaught against the Tijaniyya by Dakhil Allah as well. In the following, these sources
will be subjected to a critical reading, along with other complementary sources written by both
parties, the Salafis and Sufis.

This study combines historical and philological approaches to the examination and analysis of
these polemical writings, all of which were produced in the twentieth century, with the exception
of Ahmad b. al-Hadi’s Shams al-dalil, published in 2006 CE. In addition to this combined
approach, special importance is given to the biographical accounts of the authors, as looking at
their religious backgrounds and experiences enables us to identify the events that have shaped their
religious views and understandings of Islam. It was initially planned that I would conduct
fieldwork in Morocco and Egypt for the purpose of observing Tijanis firsthand, in the light of the
accusations directed at them by their adversaries, in addition to making library visits and
conducting interviews intended to be conducted with leading figures of the brotherhood, as well
as its ordinary followers. Unfortunately, legal restrictions and political circumstances have not
permitted me to conduct fieldwork in either of those two countries. Fortunately, however, the rich
material held by the University of Bayreuth, and especially the Tijani collection held in the
personal library of my supervisor, Prof. Dr. Ridiger Seesemann, closed the gap and provided me
with all the sources | needed to consult for this dissertation. | was also further able to conduct
informal discussions with Tijani scholars and experts on Sufism who visited the University of
Bayreuth on several occasions. This gave me a feeling of having conducted a portion of fieldwork,

even while being at my home institution.

5. Theoretical and Conceptual Framework

5.1.Authority in Islam as either textual and restricted, or as spiritual and extended

29 Dakhil Allah is referred to as “al-Dakhil” which means “the intruder”. Playing with names is a way of ridiculing
the opponent that is practiced in the art of refutation.
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Authority, as defined by Max Weber, is the ability to make others follow and obey one’s rules or
rulings without any usage of coercive power. This factor distinguishes authority (Autoritéat) from
power, or might (Macht).®° However, it is not easy to distinguish religious authority from power,
as it is not easy to clearly define; it assumes a number of forms and functions. It is the ability,
power and right to define true belief and practice, and to differentiate these from the false and
corrupted kind, such as deviance and heresy, in a way which will eventually shape and form the
views and conduct of others. As Weber puts it, authority is connected to legitimacy and trust. Thus,
religious authority rests on certain qualities and may be ascribed to individuals, groups and
institutions; what makes religious authority effective is the trust and readiness of others to credit

that person, group or institution with it.3

In the case of the proponents of the Tijaniyya, the goal of whose polemical writings is to reassure
their own constituency as observed by Seesemann,®? the main source and basis of authority is
Ahmad al-Tijani, the founding figure of the brotherhood himself. The authority conferred on him
by the brotherhood is the spiritual authority of a Sufi saint, along with the doctrinal scholarly
authority of a shaykh as well.>® Defending the legitimacy of the doctrines he established is thus
regarded as a religious duty, and it is for this reason that proponents of the Tijaniyya often tend to
portray themselves in terms of being the “tongue” or “pen” of the supreme master of the
brotherhood. They will even try to attribute their own knowledge to the supreme master, calling it
a “drop from his [Ahmad al-Tijani’s] ocean”.3* If they succeed to convince the Tijani milieu of

30 For Max Weber’s definition of authority and more, see: Max Weber, Wirtschaft und Gesellschaft, Ttbingen,
1922.

31 Gudrun Krimer and Sabine Schmidtke, “Introduction: Religious Authority and Religious Authorities in Muslim
Societies: A Critical Overview”, in Speaking for Islam: Religious Authorities in Muslim Societies, Gudrun Kramer
and Sabine Schmidkte (eds.), Leiden: Brill, 2006, pp. 1-14, (pp. 1-2).

32 Riidiger Seesemann, “Three Ibrahims: Literary Production and the Remaking of the Tijaniyya Sufi Order in
Twentieth-Century Sudanic Africa”, Die Welt des Islams 49, 2009, p. 309.

33 In his work on Moroccan Sufism, Vincent J. Cornell highlights eight forms of religious authority, as embodied by
eight ideal types of saints. These are the ethical authority of the sali%, the exemplary authority of the qudwa, the
juridical authority of the watad, the social authority of the murabit, the doctrinal authority of the shaykh, the
generative authority of the ghawth, the religio-political authority of the imam and the inclusive authority of the queb.
For details, see: Vincent J. Cornell, Realm of the Saint: Power and Authority in Moroccan Sufism, Austin:
University of Texas Press, 1998, pp. 272-285. The supreme master of the Tijaniyya conforms to at least half of these
patterns of authority.

3 Muhammad al-Hafiz depicts his endeavour of responding to opponents as a form of service to the supreme master
of the Tijaniyya. He himself (al-Hafiz) is nothing more than a “tongue among his several tongues, a pen among his
several pens and a drop from his ocean” (Wa-ma ana fi dhalika illa lisan min alsinatihi wa-qalam min aqlamihi.. wa-
gasra min bakrihi). See: Muhammad al-Hafiz, Radd akadhib al-muftarin ‘ald ahl al-yagin, ed. Ahmad b.
Muhammad al-Hafiz, n.p. [Cairo] 1369/1950, p. 4.
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their claims, the consequences translate into a visible enhancement of their status and acceptance
in Tijant circles. By contrast, any shortcomings in their mission to do so could bear drastic
consequences, leading to the diminution of their authority, or even their total rejection by fellow
Tijanis. (A case in point is the challenge issued by the Sudanese Ibrahim Sidi, in the face of the
transnational authority of Ibrahim Niyas of Senegal and Muhammad al-Hafiz of Egypt; he accused
both of taking too soft of a stance vis-a-vis the opponents when they should have striven to defend
the brotherhood and its teachings with every means available).® Proponents of the Tijaniyya who
take it upon themselves to defend it against the onslaught of outsiders are well aware of all of these
facts. They thus work to consolidate the authority of the supreme master in their literary
productions, which in turn leads to the establishment of their own authority. Indeed, for Tijanis,
along with the scriptural ability to quote from the foundational texts of the religion, references to
the founding figure of the Tijaniyya serve as the cornerstone for the formation of their own
authority. And, as Jamil Abun-Nasr has aptly observed, “Ahmad al-Tijani was to his followers

what he claimed to be”.3¢

Where the conflict between Tijanis and their opponents involves Salafis, it is basically a struggle
between two different sorts of authority. Both parties are battling to “speak for Islam”, drawing on
their own religious knowledge, on the basis of different sources of authority. Salafis underline the
importance of discursive and textual knowledge extracted from the foundational scriptures of
Islam, the holy divine speech of the Qur’an and the Sunna of the Prophet.3 Indeed, for them, the
only source of religious authority is that which God has revealed in his book, and which his
messenger has illustrated by his perfect example. Other, human sources of authority are fallible,

and therefore devoid of probative value.®®

3 For details of the accusations directed at Ibrahim Niyas and Muhammad al-Hafiz, see: Ibrahim Sidi, al-Irshadat
al-ahmadiyya fi shamm ra’ihat al-khatmiyya wa-l-katmiyya (completed in late October 1995 and printed together
with al-Anfas al-rahmaniyya fi rashh fuyid al-tariqa al-Tijaniyya), n.p. [Khartoum], 1995. A detailed account of the
issue is given in the following chapters.

3 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 182.

37 Gudrun Krimer and Sabine Schmidkte, “Introduction: Religious Authority and Religious Authorities in Muslim
Societies. A Critical Overview”, in: Speaking for Islam: Religious Authorities in Muslim Societies, Gudrun Kramer
and Sabine Schmidkte (eds.), Leiden: Brill, 2006, pp. 2-14 (p. 9).

38 This argument was developed at least as early as third and fourth centuries after the Prophet. For the appearance
of this method of argumentation in the discourse of Dawiid b. ‘Alf al-Isfahani (d. 270/884) and Ibn Hazm (d.
456/1064), see: Camilla Adang, “‘This Day I Have Perfected Your Religion for You’: A ZahirT Conception of
Religious Authority”, in: Kramer, Gudrun and Schmidkte, Sabine (eds.), Speaking for Islam: Regligious Authories
in Muslim Societies, Leiden: Brill, 2006, pp. 15-48.
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The protagonists of Tijani Sufism, however, also draw on God-given knowledge that they perceive
to be embedded in the spiritual experiences of the supreme master of the brotherhood, and derived
from his daylight communications with the Prophet. The perception, in later Sufism, of the Sufi
master as a legitimate source of religious authority is a well-known phenomenon,3 which finds its
acme in the discourse of the eighteenth century Moroccan Sufi author al-Lamati (d. 1156/1743),
who claimed that if the schools of jurisprudence were to disappear, the illuminated mystic (al-
maftith ‘alayhi) with direct access to the Prophet would be able to restore the whole of the siari ‘a.*°
This is sufficient evidence of the fact that the “Sufi saint becomes a new source of authority in his
own right”, as one researcher has put it.** The master’s role in his local community and immediate
environment is held to resemble the role of the Prophet among his global community, known as
the umma. It should again be emphasized that Sufis, including Tijanis, do perceive the Qur’an and
the Sunna as the two supreme sources of religious authority—but not necessarily the only ones.*?
This is exactly the point that distinguishes them from Salafis, for whom religious authority is
confined to these two foundational scriptures of the religion alone, access to which is obtained
through “discursive engagement”, to use Qasim Zaman’s formulation.*® Thus, the altercation
between the two sides may be seen to be a battle between “textual and spiritual authority”, to
borrow from Gudrun Kramer and Sabine Schmidkte.** Here it should also be noted that proponents

of the Tijaniyya display different levels of reverence towards the spiritual authority of their

39 For an account of the issue, see: Simon Digby, “The Sufi Shaikh as a Source of the Authority in Medieval India”,
in Islam et société en Asie du Sud, Marc Gaborieau (ed.), Paris, 1986, pp. 57-77.

40 “Wa-law ta ‘atralat al-madhahib bi-asriha la-qgara ‘ald ihyd al-shari‘a” he argues. See: Ahmad b. Mubarak al-
Lamati, al-1briz min kalam sayyidi ‘Abd al- ‘Aziz al-Dabbdagh, Beirut: Dar al-Kutub al-‘Tlmiyya, 1423/2002, p.
356.This statement is quoted by the influential nineteenth-century Tijani spiritual master and military commander in
West Africa Al-H3jj ‘Umar (d. 1864). See: ‘Umar al-Futi b. Sa‘id al-Futi, Rimah hizb al-Rahim ‘ala nuhir hizb al-
rajim, vol. |, Beirut: Dar al-Fikr, 1383/1963, p. 88. See also: Bernd Radtke, “Ijtihad and Neo-Sufism”, 48, 3, 1994,
pp. 909-921, (p. 920); Bernd Radtke, John O’Kane, Knut S. Vikor and R.S.O’Fahey, The Exoteric Ahmad Ibn Idris:
A Sufi’s Critique of the Madhahib & the Wahhabis, Leiden: Brill, 2000, p. 18.

4l Devin DeWeese, “Authority”, in: Jamal J. Elias (ed.), Key Themes for the Study of Islam, Oxford: Oneworld,
2010, pp. 26-52, (p. 49).

42 Along with the authoritative scriptures of the religion, Sufism recognizes other sources of authority: “In addition
to the claim to contact with and access to the living reality of the Prophet, Sufism also claims contact with a rich
spiritual world that is imagined in neatly classified and hierarchical terms...as a source of immediate and undeniable
religious authority”. See: Devin DeWeese, “Authority”, p. 48.

43 He makes this pronouncement in relation to the distinctiveness of the ‘ulama’s’ mode of argumentation, “a style
whose distinctiveness and authority rests on its discursive engagement with the history of earlier scholarly debates”.
See: Muhammad Qasim Zaman, “Consensus and Religious Authority in Modern Islam: The Discourses of the
‘Ulama ™, in: Gudrun Kramer and Sabine Schmidkte (eds.), Speaking for Islam: Religious Authorities in Muslim
Societies, Leiden: Brill, 2006, pp. 153-180, (see p. 155).

4 Gudrun Krimer and Sabine Schmidkte, “Introduction: Religious Authority and Religious Authorities in Muslim
Societies. A Critical Overview”, p. 10.
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supreme master in their polemical literature. While, for example, the Mauritanian Ahmad b. al-
Hadi highlights the unique nature of his master’s authority as a legitimate source of evidence for
his teachings, the Egyptian Muhammad al-Hafiz often soft-pedals in this regard and prefers to base
his arguments on discursive authority, with only implicit references to the probative value of the

spiritual authority of the founder of the brotherhood.*®

Another equally crucial point to consider relates to the patterns by which authority may be
acquired. In both cases, this depends not only on one’s ability to deal with acquired discursive
knowledge, but also, and probably most importantly, on one’s personal reputation and perceived
degree of faithfulness to the tradition to which one belongs. Thus, here authority is something that
is exercised with reference to discursive learning, and acknowledged by its subjects with reference
to the level of the exerciser’s connectedness to a given tradition of the one exercising it.*® Both
Tijani shaykhs and their Salafi counterparts are aware of this fact. As before, each of their
polemical literatures is a display of their acquired discursive knowledge and, as such, coloured by
their own respective traditions in each case. For Tijanis, it is unimaginable that they would
undermine either the statements of the brotherhood’s founder and supreme master or any of its
authoritative sources on the basis of their own acquired religious learning; far from it, they are
required, on the contrary, to defend the doctrines of their order at any cost. Thus, even if the
teachings promoted by the TijanT master were found to be at odds with divine instructions or the
practice of the Prophet, it would be their ineluctable religious duty to find a means of reconciliation
that would distract criticism on the one hand and enhance their personal reputation among their
fellow Tijanis on the other. The underestimation of the spiritual authority of the supreme master
or one of his deputies would cause a serious decline or even the total extinction of their authority
within the brotherhood.

5.2.Embodied and Disembodied Authority

%5 For instance, in his refutation of Ibn Mayaba, the Mauritanian Tijan1 dedicates a long preamble to stressing the
lofty status of his master as one bestowed with spiritual authority as well as the textual kind. See: Ahmad b. al-Hadi,
Muntaha sayl al-jarif min tanaqudat mushtaha al-kharif, Rabat: Matba‘a al-Karama, 2001, pp. 5-26.

46 On the dual nature of authority in this sense, see: Benedikt Pontzen, “‘Speaking for Islam’ and Religious
Authority in Zongos in Asante, Ghana”, Journal of Religion in Africa, 47, (1), 2017, pp. 42-71.
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Tijanis and their detractors each refer to different types of authority in justifying their own
appropriation and reappropriation of religious themes. Protagonists of the Tijaniyya defend the
doctrines of the order with an appeal to the perception of saints and sainthood, as these figure in
their shared imagination. According to the descriptions offered by the most authoritative Tijant
sources, including Jawahir al-ma ‘ant and Rimah hizb al-Rakim, as well as Sufi manuals more
generally, sainthood (walaya) can not be discovered by the human intellect. Human striving to
attain sainthood is doomed to absolute failure. Its conferral or assignment is an act of grace on the
part of almighty Allah, and He confers it on those who are destined for it, regardless of their moral
status and intellectual distinction.*” Furthermore, Tijanis hold that a divinely elected saint is
bestowed with constant communion with the Prophet, from whom the saint derives his knowledge
of the shari‘a. Only the saint himself is entitled to decide whether his teachings have departed
from divine law or not.*® The ratification of such a saint constitutes a religious duty for TijanTs,
while rejecting his sainthood or bearing any sort of animosity toward him has its consequences,
which can reach as far as one’s expulsion from the religion itself. To emphasize embodied
authority of the saint, Sufis in general, refer to a statement of the prophet which reads: “Allah said,
whoever shows hostility to a Wali of Mine, | will declare war against him. And the most beloved
things with which My slave comes nearer to Me, is what | have made obligatory upon him; and
My slave keeps on coming closer to Me through performing supererogatories till I love him, and
when | love him, | become the hearing through which he hears, and the seeing through which he
sees, and his hand with which he grips, and his leg with which he walks; and if he asks Me, I will
give him, and if he asks for my refuge, | will give him My refuge”.*® The sources of the Tijani

brotherhood are full of stories in which prominent saints strike their enemies with divine

47 Jawdahir al-ma ‘ani relates a statement by the founder of the Tijaniyya in which he speaks of three hundred divine
traits of behaviour, each of which entitles its bearer to enter paradise. Those among the Muslims who are endowed
with these traits are not necessarily superior to a saint who is not characterized by any of them. On the contrary, the
saint may be of higher status when compared with the bearers of those traits. See: ‘Alf Harazim b. Barada, Jawahir
al-ma ‘ant wa-buliigh al-amani fi fayd Sayyidr Abt I- ‘Abbas al-Tijant, vol. 11, Beirut: Dar al-Fikr, 1383/1963, p. 84.
48 Rimah hizb al-Rahim, one of the most authoritative sources of the brotherhood, argues that, for the same reason,
the four orthodox schools of law in Sunni Islam could not serve as yardsticks for the contestation of the knowledge
of a divinely elected saint, for such a one is constantly guarded by the Prophet himself and bestowed with access to
the divine truths. ‘Umar al-Futi, Rimah hizb al-Rahim, vol. p. 88. For a detailed account of the spiritual knowledge
of great saints which encompasses the shari ‘a in its entirety, see: Muhammad Muhammad al-*Arabi b. al-Sa’ih,
Bughyat al-mustafid li-shars Munyat al-murid, Beirut: Dar al-Fikr, 1393/1973, pp. 10-21, particularly p.16.

49 It should be mentioned that such a interpretation of this Prophetic statement, reported by Bukhari on the authority
of Abu Hurayra, is a uniquely Sufi concept. For a non Sufi perception of the statement see:
https://binbaz.org.sa/audios/2177/39-%D9%85%D9%86-%D8%A8%D8%A7%D8%AS8-
%D8%AT7%D9%84%D9%85%D8%AC%D8%A7%D9%87%D8%NAF%DE%A9
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https://binbaz.org.sa/audios/2177/39-%D9%85%D9%86-%D8%A8%D8%A7%D8%A8-%D8%A7%D9%84%D9%85%D8%AC%D8%A7%D9%87%D8%AF%D8%A9

vengeance. To distinguish a true saint from a fraud, Tijani sources lay down two fundamental
stipulations as requirements: the saint himself must be convinced of his divine mission, and this
mission must be recognized by the public.*® In the case of Ahmad al-Tijani, both stipulations are
fulfilled; not only was he sure of his own capacity as the bearer of a special divine mission, but

millions of followers also reassured him of this fact, through their sincere affiliation to his path.

Itis on the basis of this trust that Tijan1s unconditionally surrender to the teachings of their supreme
master. He is, for them, a perfect personification of truth and embodiment® or actualization of
knowledge.>® And, because he is perceived as embodied and actualized authority, by the same
token, he is seen as exempt from having committed mistakes. His spiritual teachings are seen as
so pure, and thus so necessarily compliant with the religion of Islam, that, in his lifetime, “his very
being communicated an Islamic religious subjectivity”.>® As such, his teachings are perceived to
be closed to any sort of rational discussion or contestation. Furthermore, as he is understood to
have been most often accompanied by the Prophet, this is seen to provide a sort of protection
against his having committed any possiable errors>*—one source of the importance of his
purported daylight communications with the Prophet. He is thus understood to have embarked on
a mission which the Prophet assigned to him, and saints, in their capacities as bearers of the divine

mission, are immune to error.

As for Salafis, they rely on textual and disembodied knowledge, and subsequently disembodied

authority, in the sense that the text serves as the source of authority, in contrast to the spiritual

50 For a complete account of the Tijani perception of saints and sainthood, see: Jamil Abun-Nasr, The Tijaniyya: a
Sufi Order in the Modern World, pp. 163-165.

51 For details on embodied religious knowledge in this context, see: Rudolph T. Ware, The Walking Qur’an: Islamic
Education, Embodied Knowledge, and History in West Africa, Chapel Hill: The University of North Carolina Press,
2014 particularly pages 253-254. This paradigm is interpreted by another scholar of Islam in Africa, Louis Brenner,
as an esoteric episteme. See: Louis Brenner, Controlling Knowledge: Religion, Power and Schooling in West
African Muslim Society, London: Hurst, 2000. For the use of embodiment in Islamic studies, see: Shahzad Bashir,
Sufi Bodies: Religion and Society in Medieval Islam, New York: Columbia University Press, 2011 and Scott Kugle,
Sufis and Saints’ Bodies: Mysticism, Corporality, and Sacred Power in Islam, Chapel Hill: University of North
Carolina Press, 2007.

52 Zachary Wright prefers to use the term “actualization” instead of “embodiment”. For details, see: Zachary V.
Wright, Living Knowledge in West African Islam: The Sufi Community of Ibrahim Niasse, Leiden: Brill, 2015.

%3 Though this statement was made with specific reference to the community of Ibrahim Niyas, it also holds true for
all Tijanis and their perception of the founding figure of their Bbotherhood. See: Zachary V. Wright, Living
Knowledge in West African Islam, p. 31.

54 Not to forget that supreme master of the Tijaniyya had claimed impeccability (isma) for himself, often regarded a
prerogative of the divine messengers who are believed to have been protected from committing errors. On Ahmad
al-Tiajn1’s claim to ‘isma, see: Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp. 34-36.
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person or body of the master, as in Sufi thought. The following observation by Rudolph T. Ware
captures the rationale of disembodied knowledge and authority; as Ware writes, this “way of
knowing sought to make knowledge abstract, to divorce it from its particular embodied bearers,
and to see it as a universally accessible and uniform good. Knowledge unbound from its embodied
human bearers thus became quantifiable, alienable, and observable”.>® Reliance on embodied
authority reaches such a peak in the Tijani system of thought that it seems to their opponents,
fellow Sufis among them, that Tijants hold it to be coequal with the foundational sources of the
religion. For example, the influential nineteenth-century Qadirt shaykh of West Africa Ahmad al-
Bakka'1 (d. 282/1865) highlighted precisely this point in the letters of reprimand he sent to
proponents of the Tijaniyya. In one of his letters, addressed to Alfa ‘Umar, a lieutenant of the
renowned Tijani scholar and commander al-Hajj ‘Umar al-Fit1 (d. 1280/1864),>° Alfa ‘Umar is
chastised for his alleged confusion concerning the hierarchical structure of authority in Islam, with
regard to Allah, the Prophet and the saints. Alfa ‘“Umar is advised to approach the Prophet in the
light of the divine command, to adhere firmly to his Sunna, and to accept from his master Ahmad
al-Tijani only that which conforms with the Sunna. Otherwise, al-Bakka'1 warns him, he will have
to face divine wrath and a bitter end. “Approach the prophets as God has commanded you... and
do not let any walr or ‘alim lead you astray; for only the prophets are infallible, and none but they
are sent with a [divine] message”.>” Salafi critics of the brotherhood also stress the fact that
impeccability is reserved for the Prophet alone; therefore, along with divine commands, his Sunna
should serve as the yardstick for the evaluation of Sufi doctrines. One Salafi author reminds his
Tijani interlocutors of the command of their own supreme master, which explicitly made it
incumbent upon Tijanis to apply the measure of shari‘a while dealing with his (their master’s)

own sayings.*®

5.3.Acquiring Capital

%5 Rudolph T. Ware, The Walking Qur’an, p. 205.

% On the life of Al-Hajj ‘Umar, see: Ahmad Sukayrij, Kashf al-hijab ‘amman talaga ma ‘a I-Shaykh al-Tijant min I-
ashab, Fez, 1381-1961, pp. 334-342; Muhammad al-Hafiz, ‘Umar al-Fusi al-Futi: sultan al-dawla al-Tijaniyya bi-
gharb Ifriqya shay min jihadihi wa-tarikh hayatihi, Cairo: al-Zawiya al-Tijaniyya, 1383 AH; B.G. Martin, Muslim
Brotherhoods in Nineteenth-Century Africa, Cambridge: Cambridge University Press, 1979, pp. 68-98; David
Robinson, The Holy War of Umar Tal, Oxford: Clarendon Press, 1985.

5 For a detailed account of the letter, see: Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p.
168.

%8 Muhammad Taqt al-Din al-Hilali, al-Hadiyya al-kadiya, pp. 37-38.
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Writing polemical treatises in defence of a specific set of values or religious doctrines is a process
in which one transcribes one’s cultural capital—both via its embodied state (such as when one
manifests it through culture, cultivation and Bildung, as articulated by Bourdieu, as well as via
esoteric knowledge and the sciences, as well as exsoteric knowledge and sciences, according to
Kane®®), and via its objectified state (such as when it is manifested in the forms of writings,
paintings, monuments and instruments, for example)—into social capital and symbolic power,
yielding titles of honour, nobility and recognition.®® While cultural capital is related to the
individual, social capital is related to the group. When the first is converted to the second,®! the
group confers a special status on its owner. Thus, just as in a patriarchal family, the father, as the
eldest and most senior family member, is perceived by other members as the only authority who
may speak on behalf of the family, in all sorts of official situations and other circumstances, in this
context, a producer of polemical writings gains the right to speak on behalf of the group, in the
eyes of his followers. Proponents of the Tijaniyya who defend the brotherhood against its
opponents are viewed as defenders of the collective honour of the group. Therefore, they are
entitled to act as spokespersons for the order, authorized to define its borders, and to cure the
individual lapses that may occur among its members. If any such a lapse is irredeemable, they also

have the authority to excommunicate the member responsible for the embarrassment.

Defending the brotherhood (fariga) is, and always has been, a legitimate means of acquiring social
capital that is recognized as such by fellow Tijanis. Muhammad al-Hafiz, for example, is praised

59 In an application of Bourdieu’s theory to the religious field of Northern Nigeria Ousmane Kane develops five
types of capital: a) Non-formally certified cultural capital such as exoteric knowledge and esoteric sciences of
Sufism; b) formally certified cultural capital such as esoteric knowledge like university certificate or mastery of
Qur’an; ¢) economical capital such a material wealth; d) symbolic capital such as fighters of the cause of Islam; e)
social capital such as supporters, clients and disciples among others. See details in: Ousmane Kane, Muslim
Modernity in Postcolonial Nigeria: A study of the Society for Removal of Innovation and Reinstatement of Tradition,
Leiden: Brill, 2003, pp. 21-23.

8 According to Bourdieu, capital can present itself in three guises. 1) economical capital, institutionalized in the
form of property rights; 2) cultural capital, institutionalized in educational qualifications, and 3) social capital,
consisting of social obligations and connections, instituionalized, for example, in the form of a title of nobility.
Cultural capital is further divided to three subforms: its embodied state, its objectified state, and its institutionalized
state. See: Pierre Bourdieu, “The Forms of capital”, in: John Richardson (ed.), Handbook of theory and research for
the sociology of education, New York: Greenwood Press, 1986, pp. 241-258. For a more detailed account of
Bourdieu’s theory, see: Pierre Bourdieu, Outline of a Theory of Practice, Cambridge: Cambridge University Press,
1977. For an application of the theory to the puritanical Salafi Movement of 1zala, see: Ramzi Ben Amara, The Izala
Movement in Nigeria: Its Split, Relationship to Sufis and Perception of Shari ‘a Re-implementation, (PhD thesis,
University of Bayreuth, Germany, 2011), pp. 47-56.

51 On the convertibility of one form of capital to another, see: Pierre Bourdieu, “The Forms of Capital”, where he
discusses “conversions”.

33



by the Sudanese Tijani author al-Fatih al-Nar for having undertaken the task of defending the
brotherhood for no less than forty years.®? Producing polemical treatises thus serves as a serious
method for acquiring a certain kind of authority that distinguishes its owner from others, and this
renders such sources into sources of legitimacy in return. Just as Michael Chamberlin describes
the a ‘yan (elite) of medieval Damascus as “models for opinions on the questions of the time”,®3
the producers of polemical writings occupy a similar place in Tijani world, as the ones who may
define the true doctrines and defend their legitimacy. To illustrate this point, when | sought to
know the personal views of some of ‘Umar Mas‘ad’s disciples on certain controversial Tijant
tenets, they deliberately avoided sharing their own takes with me. Instead, it was recommended
that I should refer to those of the treatises written by the Sudanese shaykh himself that address the
issues in question. The production of polemical writings in defence of the brotherhood is as
important to Tijani scholars in enhancing their personal recognition as the accumulation of
prestigious ijazas, authoritative licenses that link them, via their chains of transmission, to the
founding figure of the order. As in medieval Damascus, where “books were emblems of prestige
for the elite”,%* in the world of the Tijaniyya, the production of literature in defence of the the
brotherhood is a strong marker of one’s distinction and authority. A scholar who has produced a
large amount of polemical literature is entitled to a higher social status than others. This is also

perceived a sign of his solid spiritual, as well as discursive, knowledge.

The efforts displayed by the Sudanese Tijani ‘Umar Mas‘td in his refutation of al-Ifrigi may also
be described in terms of the concept of capital. His treatise, al-Radd ‘ala al-Ifrigt, provides nothing
particularly new when compared to that of this Egyptian master Muhammad al-Hafiz, except that,
in ‘Umar Mas td’s treatise, the polemical tone reached the level of mockery and ridicule. These
aspects of his polemical discourse strongly suggest that the intention behind his producing such a
treatise, in the first place, was to enhance his personal recognition in Tijani circles, both within

and outside of Sudan. Certainly, his polemical writings, including this one, have gained him

82 The author in question is the Sudanese writer al-Fatih al-Nur. See: Al-Fatih al-Nar, al-Tijaniyya wa-l-mustagbal,
El-Obeid: Dar Kordofan li-I-Taba‘a wa-I-Nashr, 1997, p. 198.

8 Michael Chamberlain, Knowledge and Social Practice in Medieval Damascus, 1190-1350, Cambridge:
Cambridge University Press, 1994, p. 109.

8 Michael Chamberlain, Knowledge and Social Practice in Medieval Damascus, 1190-1350, p. 136.
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recognition at both a national and an international level.®® He uses his discursive knowledge, as
well as his esoteric knowledge of the doctrine of the order (cultural capital), to generate recognition
among his fellow Tijanis (social capital). The absence of novel aspects to its discourse does not
mean that his treatise is of no use at all; rather, it ensures continuity in the production of polemical
writings, confers prestige and recognition upon its author, and assures the ordinary followers of
the Tijaniyya of the consistency and reasonableness of the doctrine and tenets of the brotherhood.
Moreover, in fact, this is the goal par excellence of Tijani polemical writings.®® In addition to this,
‘Umar Mas‘ad invests a great deal of energy in proving his opponent’s purported ignorance
regarding the religious sciences. His attempt to portray al-Ifrigi to Tijanis as an ignorant person,
one who is devoid of the requisite scholarly credentials,®” and thus needs to educate himself prior
to engaging in serious and sensitive spiritual affairs, is in line with an observation made by Louis
Brenner concerning the the tasks of dogmatic argumentation. Brenner argues that dogmatic
argumentation revolves around three crucial topics, one of which is the demonstration of the

opponent’s ignorance.%®

The same line of argumentation can be developed to an even greater extent with regard to Dakhil
Allah’s treatise, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, and to a lesser extent, al-Hilali’s al-
Hadiyya al-hadiya. At the time of composing his treatise, the latter was a newly recruited professor
at the Islamic University of Medina. Transcribing his own cultural capital (that is, his exoteric and
discursive knowledge of the religion, along with his familiarity with the esoteric knowledge of
Sufism) into the form of a written book (objectified cultural capital) would certainly have enhanced
his social capital (scholarly authority and recognition among fellow Salafis), and this may be seen
to have paid off in the form of support from the famous Salafi Shaykh ‘Abd al-‘Aziz b. Baz (d.
1419/1999),%° the chairman of the University at the time. Ibn Baz not only encouraged him to write

such a treatise in the first place, but also helped him with the process of its publication, through

85 ‘Umar Mas ‘Gd’s treatise is displayed online, on the website named after the eminent Moroccan propagandist
Ahmad Sukayrij: http://www.cheikh-skiredj.com/. This could be interpreted as signifying that he has gained a fair
degree of recognition outside of Sudan, due to al-Radd ‘ala I-frigi.

8 For the primary target of Tijani polemical literature, see: Riidiger Seesemann, “Three Ibrahims: Literary
Production and the Remaking of the Tijaniyya Sufi Order in Twentieth-Century Sudanic Africa”, pp. 299-333.

57 See analysis of the the treatise below in chapter four.

8 See: Louis Brenner, Controlling Knowledge: Religion, Power and Schooling in West African Muslim Society, p.
135.

% Muhammad al-Majdhiib, ‘Ulama’ wa-mufakkiriin ‘araftuhum, vol. I, Cairo: Dar al-Shuwaf, 1992, pp. 77-106.

35


http://www.cheikh-skiredj.com/

the provision of resources. The book has since gained the status of a standard source of reference
for Salafi detractors of the Tijaniyya. As for Dakhil Allah himself, his own motivation for
compiling a polemical treatise was the countless questions, concerning the legal status of the
brotherhood, the Saudi house of farwa’s was receiving from Muslims particularly from the African
continent. This compelled him to conduct research trips in Africa, the continent that gave birth to
this unique form of Islamic spirituality, in order to meet with high-profile representatives of the
brotherhood. The book gained him a great deal of recognition among anti-Tijani Salafis, albeit less
than his African predecessors, such that, besides Ibn Mayaba and al-Hilali’s, his treatise is the third

most important standard source of reference for pro-Salafi websites.
5.4.Discarding Stereotypes

In studying encounters between the protagonists and antagonists of Sufism, it is important to
eschew stereotyping that echoes colonial discourse. This may be found in much of the existing
literature about Sufism and Salafism, portraying African Sufis as inherently “peaceful”,
“moderate” and “syncretistic”, while their Arab Salafi opponents and coreligionists are depicted
as predisposed to “harshness” and “rigidity”.”® Some of the postcolonial literature, also
distinguishes African Islam, or “Islam Noir”, from Arabic Islam along almost the same lines, as
both early and later colonial-era literature, that is, by conflating religion with race.”

Some of the misconceptions about Sufism have fortunately been corrected by more recent studies
taking a more nuanced approach, as Seesemann suggests.’? Nevertheless, one trope of the colonial
discourse that has proved to be everlasting is that of the purportedly inherent peacefulness of

Sufism, and the allegedly rigid and xenophobic character of Salafism.” Salafis, particularly those

0 Alexander Thurston, “Polyvalent, Transnational Religious Authority: The Tijaniyya Sufi Order and Al-Azhar
University”, Journal of the American Academy of Religion, 2018 (advance article,
https://doi.org/10.1093/jaarel/1fx090), pp. 3-4.

"L Riidiger Seesemann, “Sufism in West Africa”, Religion Compass 4/10, 2010, pp. 606-614, (see pp. 606-607);
Riidiger Seesemann and Benjamin Soares, “Being as Good Muslims as Frenchmen: On Marabouts, Colonial
Modernity, and the Islamic Sphere in French West Africa”, in Journal of Religion in Africa, 39 (1), (pp. 91-120).
2 Seesemann divides scholarship on Sufism and Islam in Africa to three categories: 1) works by colonial
administrators, most often without academic training, produced in the first half of the twentieth century; 2) works by
Christian missionaries that were produced after the independence of the colonies in Africa, roughly around the
1960s; and 3) more recent works by anthropologists, historians and specialists in Islamic studies which are said to
have corrected some of the misconceptions. See: Rudiger Seesemann, Sufism in West Africa, p. 606-607.

73 French colonialism saw Islam in Africa (or as they labelled it, Islam Noir) “as fundamentally more tractable and
less of a threat to their rule than Islam as practiced in North Africa or the Middle East, which they thought was
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who have studied or taught at the religious centres of the Middle East such as Dar al-Hadith, or
the Islamic University of Medina, after its establishment at the turn of the 1960s (CE) are often
said to be extremely exclusivist, prone to labelling Sufis as disbelievers (kuffar), polytheists
(mushriki) or tomb-worshippers (quburiyyiin) at the very least. They (Salafis) are said to
substantiate these accusations by the application of terms such as “reprehensible innovation”
(bid ‘@), “disbelief” (kufr) and “polytheism” (shirk), while Sufis are supposed to be much more
inclusivist in their approach and practice, in comparison to Salafis. The data in this study, however,
demonstrates that the picture is not that simple, as some studies would like the reader to believe.

All three of these Salafi polemics—al-Ifriqt’s, al-Hilali’s, and Dakhil Allah’s— are subjected here
to thorough scrutiny, revealing that the primary objective was not just to discredit Tijani Sufis and
destroy their belief. Rather, in each case, the objective was to win them over and introduce them
to what the Salafi authors of these polemics believed to be the true creed and correct practice of
the religion of Islam. Chronologically the first of the three, al-Ifrigi’s repeatedly calls his
interlocutors brothers (ikhwan) and tries to appeal to their hearts. The second in chronological
order, al-Hilali’s polemic demonstrates a high reverence and respect towards the founding figure
of the Tijaniyya. Moreover, her asserts that Ahmad al-Tijan1 had already shown his followers the
true way to deal with certain problematic Sufi tenets, by insisting that if they were found to
contradict the parameters of the religion, they would no longer bear any sanctity and should
ultimately be discarded. Thus, he addresses the followers of the Tijant master, imploring them to
follow his example. Chronologically the last of the three, Dakhil Allah restricts himself to the
scrutiny of Tijant doctrine without hurting the feelings of his opponents. While it is true that on
occasion, all three of these Salafi authors label certain practices of the Tijanis as bid ‘a and even
shirk, none of the three depict their opponents themselves as disbelievers or polytheists.

It should also be remarked at this stage that not all opponents of the Tijaniyya have approached
the Tijanis in the same way as the three Salafis mentioned above: some antagonists of Tijani
Sufism have applied extremely harsh and exclusivist styles of critique. A typical example is that
of the Mauritanian Ibn Mayaba who did not hesitate to attack Tijanis as “soldiers of Christian

French colonialism”, nor to attack Ahmad al-Tijant in a rather direct way, portraying him as a liar

inherently ‘xenophobic’ and anticolonial”. See: Riidiger Seesemann and Benjamin Soares, “Being as Good Muslims
as Frenchmen”, p. 95.
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who had deceived gullible people in order to attain worldly gains. Some of Ibn Mayaba’s Jordanian
disciples even depicted the Tijani master as satanic saint (al-walf al-shaytani).’* Here, however,
the reader should also be reminded that neither Ibn Mayaba nor his Jordanian disciples were Salafi
or Wahhabi. Ibn Mayaba was himself a Sufi, belonging to the Qadiriyya, a rival order to the
Tijaniyya at the time.”® This does not mean, however, that no Salafi ever composed any such harsh
critique of the Tijaniyya, nor had recourse to abusive language and name calling. Hashim Husayn
Rajab, a Salafi from the Sudanese city of Atbara, for example, produced a refutation of Tijant
doctrine at least as harsh as Ibn Mayaba’s, and had many debates with Tijants, the first of which,
held in the house of ‘Umar Mas td, was transmuted into public confrontations during preaching

sessions in the mosques of the city.”®

Unlike what the stereotypes would lead one to believe, Tijanis for their part, are occasionally
appear to have lost their tempers and raised accusations of disbelief against their opponents, should
they not recant and withdraw their criticism. Most frequently of all, they may be seen to have
attempted to transpose the level of debate from that of a mere discussion to something quite
different, wherein instead of providing counterarguments and refutations of their adversaries, they
have attacked them personally, calling them names and targeting their scholarly credentials. Both
‘Umar Mas ad and Ahmad b. al-Hadi maye be seen to have repeatedly had recourse to this strategy.
Responding to al-Ifriq1, for example, ‘Umar Mas‘td portrayed him as the ultimate liar (kadhdhab),
who had filled his treatise with excessive cursing and swearing directed towards the Tijanis,’’
whereas, in fact, it is hard to find a single swear word in al-Ifriqi’s discourse that is directed at the
followers of the Tijaniyya brotherhood. ‘Umar Mas‘td’s master, the Egyptian Muhammad al-
Hafiz did not hesitate to call al-Ifrigi a pseudo-scholar (shuwaykh) who lacked the required
scholarly credentials to engage in debate. Ahmad b. al-Had1’s replies to his opponents, including

al-Hilali, are filled with such epithets that one would hardly believe it possible to find such ill-

"4 Ibrahim al-Qattan, one of Ibn Mayaba’s Jordanian disciples, for example, titled his anti-Tijani polemical treatise
as Makhazt al-walr al-shaytani al-mulaqqab bi-I-Tijant al-jant (Disgraceful [Beliefs] of the Satanic Wali,
Nicknamed as the Criminal al-Tijani).

75 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 174.

8 “Umar Mas‘ud, Itfa’ al-gandil wa-bayan ma fihi min [-kidhb wa-1-ghish wa-I-takrif wa-l-tabdil, n.p. [Khartoum],
n.d,p.2

" “Umar Muhammad Mas 1id al-Tijani, al-Radd ‘ala al-Ifiiqi difa ‘an ‘an I-tariga al-Tijaniyya, n.p. [Khartoum] n.d,
p. 1.
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natured name-calling in any Sufi’s discourse.”® On one occasion, he describes one of his
opponents, thus: “The world of his heart being filled with obsession with disbelief and polytheism
to the extent that when he opens his mouth he speaks of it”,” adding elsewhere “This stupid
ignoramus took the path of Khawarij and followed in their footsteps”.8% Thus, the data shows that
“rigidity” and “harshness” are, not, as some have presumed, the preserve of Salafis and Salafism;

Sufis and Sufism are also shown here to have had recourse to them.
6. Outline of the Dissertation

This dissertation comprises an introduction, six chapters and a conclusion. The introduction is
dedicated to highlighting the different methodologies used by Sufis and their opponents, along
with a short summary review of the academic research undertaken thus far on the Tijaniyya Sufi
brotherhood. This is followed by an outline of the research questions that constitute the backbone
of the study. Finally, an overview of this study’s data and analysis is given to illuminate the reader

as to the case studies and methods applied here.

The first chapter sheds light on the history of polemics between the Tijaniyya brotherhood and its
opponents over a period of roughly two centuries. The second and third chapters are each allocated
to biographical accounts of the authors: in the second chapter, the Malian al-Ifrigi, the Moroccan
al-Hilali and the Saudi Arabian Dakhil Allah, all antagonists of Tijant Sufism, are introduced to
the reader, while the third chapter introduces the Egyptian Muhammad al-Hafiz, the Sudanese
‘Umar Mas‘ad and the Mauritanian Ahmad b. al-Hadi, all Tijaniyya protagonists. The fourth
chapter is dedicated to al-Ifriqi’s allegations against the Tijaniyya in a brief treatise known for
short as al-Anwar al-rahmaniyya (The Divine Lights), and the Tijani responses to it, Radd akadhib
al-muftarin (Refutation of the Lies of the Slanderers) and al-Radd ‘ala al-Ifrigi (The Refutation
of al-Ifriqi), written by Muhammad al-Hafiz and his Sudanese disciple ‘Umar Mas ‘@id respectively.
The fifth chapter comprises the accusations outlined by another anti-Tijani author, al-Hilali, in his
concise treatise al-Hadiyya al-hadiya (The Guiding Gift), which contains an account of his own

journey from a zealous defender to staunch opponent of the brotherhood. Ahmad b. al-Hadi’s

78 See for instance his address to his adversaries, in: Ahmad b. al-Hadr al-* Alawt al-Shinqtt, Shams al-dalil li-itfa’
al-gandil wa-muhiqq ma li-1-Dakhil wa-1-Hilalt min turrahat wa-abatil, Rabat: Matba‘a al-Karama, 1427/2006, p.
7.

S Ahmad b. al-Hadt, Shams al-dalil, p. 22.

8 Ahmad b. al-Hadz, Shams al-dalil, p. 40.
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response to al-Hilali, in the form of Shams al-dalil (The Guiding Sun), is also investigated in this
chapter. The focus of the sixth and last chapter is Dakhil Allah’s Dirasa li-ahamm ‘aqa’id al-
Tijaniyya (A Study of the Most Important Beliefs of the Tijaniyya Brotherhood), in which the
author lists those tenets and doctrines of the brotherhood which, he claims, contradict the teachings
of Islam. Ahmad b. al-Had1’s pro-Tijani book Shams al-dalil too contains a stern reply to Dakhil

Allah’s Dirasa, as also is discussed in this chapter.

The conclusion highlights the outcomes of these investigations, undertaken via a thorough
historical and philological approaches. The reader’s attention is directed to a summary of the main
arguments presented in this study, in addition to the contribution of this dissertation to the field of
the study of polemical and doctrinal debates between Sufis and their opponents.
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CHAPTER ONE: TIJANIS AND THEIR OPPONENTS
1. A History of Polemics

In this chapter, 1 will provide a brief history of polemics between the antagonists and protagonists
of the Tijaniyya. The objective is by no means to give a full and comprehensive account of the
polemical history of the order; rather, it is to highlight the history of tension that has been generated

around certain controversial Sufi tenets.

Attacks on the Tijaniyya had already begun within the life time of its founding figure, Ahmad al-
Tijani. Muhammad b. ‘Abd al-Salam al-NasirT (d. 1239/1823),8! a Nasir1 Sufi shaykh, relates his
encounter with the supreme master of the brotherhood, portraying him as a young man who, after
divorcing his wife, was wandering in the desert in search of spiritual illumination. This encounter
seems to have occurred prior to the establishment of the Tijaniyya brotherhood, a period in which
al-Tijani is claimed to have given precedence to Khidr over the prophet Moses, purportedly on
grounds of his (Khidr’s) being more knowledgeable (a lam).8? This rather negative portrayal of
the Tijani master by al-NasirT in his al-Ri%la al-kijaziyya (The Journey to Hijaz), is debunked by
the influential Moroccan Tijani scholar Muhammad b. Ahmad al-KansiisT (d. 1293/1877),2 printed
on the margin of the same source. For al-Kansiisi, the fact of whether or not the supreme master
of the Tijaniyya was together with his wife or separated from her does not constitute a deficiency
for which he should be targeted; he therefore reprimands the author of al-Ri%la for poking his nose
into the personal matters of others. As to the matter of al-TijanT having considered Khidr to be
more knowlegeable than Moses—albeit not as superior to him, since knowledgeability is different

8 For brief information on his life and writings see: http://www.almarkaz.ma/Article.aspx?C=5630.

8 Muhammad b. ‘Abd al-Salam al-Nasiri, al-Rikla al-Aijaziyya as reported in Ahmad Sukayrij, Jinayat al-muntasib
al- ‘ani fima nasabahu bi-1-kidhb li-I-shaykh al-Tijant, vol. 11, Cairo: Dar al-Taba a al-Haditha, n.d. p. 88.

8 Al-Kansiisi met al-Tijant and even attended his funeral but could not take the fariga from him. He was introduced
to the Tijaniyya through Muhammad al-Ghali, al-Tayyib al-Sufyani, Muhammad b. AbT al-Nasr and ‘Abd al-
Wahhab b. al-Ahmar after the demise of the supreme master. Muhammad al-Kanstisi, al-Jawab al-muskit fi [-radd
‘ala man takallama fi tariq al-Imam al-Tijant bi-la tathabbut, p. 36 as reported in Ahmad b. ‘Abd al-*Aziz Ben
‘Abdallah, ‘Ulama’ al-tariqa al-Tijaniyya bi-1-maghrib al-agsa (Scholars of the Tariga Tijaniyya in Morocco), n.p,
n.d, pp. 68-69. Born in Sis, he studied in Fez where he occupied high governmental posts and passed away in
Marrakesh; he was known among Tijanis for his defence of the brotherhood for the above mentioned refutation of
Ahmad al-Bakka'1 and for being an instructional source of Muhammad al-* Arabi b. al-Sa’ih. For an account of his
life, see: al-Hajuji, Bahjat al-nufiis fi dhikr ba ‘d manaqib Sidi Muhammad Akansiis; Abhmad Sukayrij, Kashf al-hijab
‘amman taldqd ma ‘a [-Shaykh al-Tijani min l-ashab, Fez:1381-1961, pp. 328-34; al-Zirikli, al-4 ‘lam, vol. VI,
Beirut: Dar al-‘IIm li-I-Malayin, 2002, p. 19. ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 111, Beirut: Mu’assasat
al-Risala, 1414/1993, p. 92.
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from superiority—al-KanstsT argues that this was based on Khidr’s access to hidden esoteric
knowledge (‘ilm al-batin), whereas Moses’ knowledge was confined to that of the exoteric. Al-
Kanstsi then tries to consolidate his argument on the authority of a Prophetic tradition which is
widely seen to offer textual support in favour of the ascendancy of hidden esoteric knowledge over
the exoteric kind. Thus, al-NasirT’s accusation of giving wrongful priority to Khidr only holds true,
if Khidr is to be considered as an ordinary human being; if, like Moses himself, he is to be
considered as one among the divine prophets, however, then al-Nasiri’s accusation is nullified,
since on the basis of Qur’anic evidence,® al-Kansiist argues, a hierarchy among the prophets is
inevitable: Indeed, it is God who has established such a hierarchy by gaving precedence to some

of them over the others.8

The first recorded well-organized onslaught against the brotherhood, however, came from an
Egypt-based Tunisian scholar called ‘Al b. Muhammad al-Mili (d. 1248/1833).%¢ His critique,
known as al-Sawarim wa-l-asinna fi nakr man ta ‘aqgaba ahl al-sunna (“The Sharp Swords and
Spears Directed at the Upper Chest of the One Who Falsely Accused Followers of the Prophet™)
was directed at Ahmad al-Tijani himself. The question raised therein concerns the relationship
between the Qur’an and kalam Allah al-gadim (divine eternal speech). According to the founding
figure of the Tijaniyya, the words that proceeded from Allah almighty are not identical with those
that one utters while reading the Qur’an; they are, however, united in their reference to the same
meanings.®” He is therefore accused by al-Mil1 of viewing the Qur’an as having been created, a
notion defended by Mu‘tazilites and Hashwiyya in the early history of Islam. The supreme master
of the Tijaniyya is therein labelled by al-Mili as a dajjal (“false guide”, in Islamic parlance; also a
reference to the person who will claim divinity and mislead people at the end of times) and as a
kafir (infidel).8 AI-Mil’s book was forwarded to the notable Tunisian Tijani scholar Ibrahim al-
Riyahi (d. 1266/1850),%° who replied with his Mibrad al-sawarim wa-l-asinna f7 I-radd ‘ala man

8 Al-Bagara 2:253.

8 Ahmad Sukayrij, Jinayat al-muntasib al- ‘ani, vol. I1, pp. 88-89.

8 Al-MilT was a follower of the Maliki legal school, best known for his expertise in scholasticism and Qur’anic
exegesis. See al-Zirikli, al-4 ‘lam, vol. V, p. 17; ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 11, p. 527.

8 For details, see: ‘All Harazim, Jawahir al-ma ‘ani, vol. 1, pp. 175-76.

8 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 167.

8 For an account of al-Riyaht’s life see: ‘Umar al-Riyahi’s Ta ‘tir al-nawahi bi-tarjamat al-Shaykh Ibrahim al-
Riyaht, Tunus: Matba‘a Bakar, 1320; Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp. 82-
83;
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akhraja al-Shaykh al-Tijani ‘an da’irat ahl al-sunna (“Defence Against the Sharp Swords and
Spears in Reply to the One Who Excommunicated the Tijant Shaykh From the Community of the
Followers of the Prophet”), a treatise blessed and endorsed by al-Tijant himself. According to al-
Riyahi, while al-Tijan1’s stance on the issue of divine speech may be partially identical with that
of the Mu‘tazilites, there is a pronounced difference between the two which al-Mili had failed to
recognize, which is that while the Mutazilites deny the eternality of the divine speech, the
founding figure of the Tijaniyya certainly approves it.>! In rebuttal, al-Mil1 is said to have written
no less than forty-five treatises tackling the issue of Islamic scholasticism.? What is striking that,
initially, as Jamil Abun-Nasr quite rightly observes, “al-Mili’s attack was of no historical
significance. Indeed, it would have gone unnoticed had it not been for Ibrahim al-Riyahi’s reply”.%
The fact that al-Riyahi later went on to meet al-Mili in Egypt during a pilgrimage to the holy
lands® demonstrates the fact that Tijanis were not too much offended by an attack which was

solely a product of al-Mili’s own religious zeal.

Another critical account of the Tijaniyya and its founder was produced by the famous Moroccan
historian Abu I-Qasim b. Ahmad al-Zayyani (1249/1833), in his Tarjumana al-kubra fi akhbar al-
ma ‘mura barran wa-bahran (“The Greatest Interpreter Regarding the News of the World by Land
and Sea”). Here, the Tijani master is introduced as “the Satan” (al-shayzan)® and accused of being
involved in money counterfeiting in the city of Tlemcen. This is said to have attracted the wrath
of the Bey of Algeria Ahmad b. “‘Uthman, who imprisoned al-Tijan1 for some time and then exiled
him from the city. Thereupon, al-Tijani headed to Abt Samghiin (Boussemghoun), where he
introduced himself as a Sufi master and gathered some people around him. The Bey of Oran is

then said to have reproached the inhabitants of the area and encouraged them to expel the

% This treatise is reproduced in ‘Umar al-Riyahi’s Ta ‘fir al-nawahi, vol. |, pp. 36-60.

1 Abun-Nasr, however argues that Ibrahim al-Riyahi defended his master as not being alone in voicing the doctrine
of the creation of the Qur’an; indeed it was the consensus among the Sunni scholars. See: Jamil Abun-Nasr, The
Tijaniyya: a Sufi Order in the Modern World, pp. 167-68. Such a reading of the Mibrad al-sawarim wa-1-asinna
seems to have been inaccurate. See details in: Ibrahim al-Riyahi, Mibrad al-sawarim wa-l-asinna, in ‘Umar al-
Riyaht’s Ta ‘tir al-nawahi, Tunus: Matba‘at Bakar, 1320 AH, pp. 30-60, (pp. 40-41).

9 Muhammad b. ‘Uthman al-Saniisi, Miisamarat al-zarif bi-husn al-ta 7if; vol. 1, ed: Muhammad al-Shadhili al-
Nayfar, Beirut: Dar al-Gharb al-Islami, 1994, p. 302.

93 Jmail Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 167.

% Muhammad b. ‘Uthman al-Saniist, Miisamardt al-zarif, p. 303.

% Al-Zayyani, al-Tarcumdna al-kubrd fi akhbar al-ma ‘mura barran wa-bahran, (ed: ‘Abd al-Karim al-Filal1),
Rabat: Dar Nashr al-Ma‘rifa, 1412/1991, p. 462.
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purportedly fake shaykh, who left for Fez to begin a new phase of his life.% Tijan responses to
these accusations were issued in the form of al-Kanstsi’s al-Jaysh al- ‘aramram al-khumast fi
dawlat awlad mawlana ‘Alr al-Sijilmast (““The Quintuple Crowded Army Regarding the Kingdom
of the Offshoots of Our Master ‘Al of Sijilmasa™),”” and Bisharat al-Tijani (“The Glad Tidings of
the Tijani Master”), a poem produced by a certain Abu I-Fath b. al-Khalifa. The former was in line
with the scholarly tradition of polemical replies (rudid, sing. radd) while Aba I-Fath fiercely
attacked his opponent and threatened him with excommunication. He asserted that, as the Tijant
doctrine claims, anyone who choses to oppose a divinely elected saint—in this case the founding
figure of the Tijaniyya—was going to end up in kufr (disbelief), a calamity which would eventually

strike al-Zayyani as well.%

In Western Sudanic Africa, Tijani political dominance under the leadership of al-Hajj ‘Umar
resulted in confrontations between Tijanis and their fellow Muslims and attracted severe criticism
to the brotherhood such as that of Ahmad al-Bakka'1 (literally, “the weeper”), a Qadirl master
belonging to the family of the influential Sidi al-Mukhtar al-Kunti (1226/1811) in today’s Mali.
Of Arab ancestry, the Kunta family had settled in the region in the sixteenth century. Sidi al-
Mukhtar gained a widespread reputation for his abilities as a Qadirt spiritual guide, as well as for
his outstanding religious learning and successful mediation skills in tribal disputes.®® His spiritual
efforts and reshaping of the Qadirt practices are viewed as the beginning of the shift from elitist
Sufism to the popular form, though the complete realization of this enterprise and the conversion

of Sufism into great mass movements was to happen in the twentieth century.?® Upon inheriting

% For further information see: al-Zayyani, al-Tarcumana al-kubrd, pp. 260-262.

9 While the book is actually a political history of the current ruling dynasty of Morocco, it nevertheless also
contains a refutation of al-Zayyani. See: Muhammad b. Ahmad al-Kansusi, al-Jaysh al- ‘aramram al-khumasi f
dawlat mawlana ‘Ali al-Sijilmast, 2 vols., (edit. Ahmad b. Yasuf al- KanstsT), Marakesh: al-Matba‘a wa-lI-Warraqa
al-Wataniyya, 141/1994; Ahmad Sukayrij, al-Qawl al-musib, pp. 9-10 and Ahmad Sukayrij, Jinayat al-muntasib al-
‘ant, vol. 11, p. 90.

% Ahmad Sukayrij, Jinayat al-muntasib al- ‘ani, vol. 11, p. 90.

9 Riidiger Seesemann, “Sufism in West Africa”, p. 608. For further details see: Aziz A. Batran, “An Introductory
Note on the Impact of Sidi al-Mukhtar al-Kunti (1729-1811) on West African Islam in the 18th and 19th Centuries”,
Journal of the Historical Society of Nigeria, vol. 6, no. 4, 1973, pp. 347-352.

100 See details in Aziz A. Batran, The Qadiriyya Brotherhood in West Africa and the Western Sahara: the life and
times of Shaykh al-Mukhtar al-Kunti, Rabat: Publications de I’Institut des Etudes Africaines, 200l; Louis Brenner,
“Concepts of Tariqa in West Africa: The Case of the Qadiriyya”, in: Donal B. Cruise O’Brien and Christian Coulon
(eds.), Charisma and Brotherhood in Africa Islam, Bloomington: Indiana University Press, 2001 and Charles
Stewart, Islam and Social Order in Mauritania: A Case Study from the Nineteenth Century, Oxford: Clarendon,
1973. For an account of the shaykh’s life, see: Ahmad b. al-Amin al-Shingiti, al-Wasit fi tarajim udaba’ Shingit, p.
361; Usman Muhammad Bugaje, “The Tradition of Tajdid in Western Bilad al-Sudan: A Study of the Genesis,
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the leadership of Kunta from his grandfather, al-Bakka’1 wrote several letters to the charismatic
Tijani jihad leader al-Hajj ‘Umar and his lieutenant Alfa ‘Umar. All of these letters were politically
charged, due to al-Bakka'1’s political grievances against the Tijanis, and fears of a possible
invasion of Timbuktu by Umarian troops. In his letters, he subtly accuses al-Hajj ‘Umar of
ignorance by stressing his military rank rather than his spiritual standing and scholarly credentials.
Indeed, even while the critique of the QadirT shaykh was politically charged as he encouraged the
king of Massina to wage war against the Tijans, it has been said that his “subtlety of mind and
argumentative ability qualify him to be considered the ablest [nineteenth-century] critic of the
order”.1% In his letters to Alfa ‘Umar, he attacks Tijanis as heretics constituting a serious threat to
Muslims. Meanwhile, busy with armed struggle, the jihad leader was not able to respond himself,
and instead ordered one of his followers Mukhtar b. Wadi‘atallah, known as Yirkoy Talfi, to do
so. His response appeared under the name Tabkiyat al-Bakka 't (“Making al-Bakka’1 Weep”), and
is loaded with detrimental quotations from the writings of al-Bakka'1’s grandfather and spiritual
guide, Sidf al-Mukhtar.1%2

Others of his letters were addressed to al-Kanstsi. In an epistle known as al-Fat/ al-quddiisr fi |-
radd ‘ala Abi ‘Abdallah al-Kansist (“The Divine Opening in Refutation of Abi ‘Abdallah al-
Kanstis1”), al-Bakka’1 avoided a frontal attack on the founding figure of the Tijaniyya, stating,
rather, that it was rather his followers who bore responsibility for certain tenets in Tijant doctrine
which he considered to be reprehensible innovations. He seems to have been particularly outraged
by the Tijani tenet depicting Ahmad al-Tijani as the greatest saint of all times, thus claiming his
ascendancy over ‘Abd al-Qadir al-Jilani, the revered master of the Qadiriyya. The founder of the
Tijaniyya, from his perspective, was certainly a learned man but not the chief wal7 of all times.1%3
The epistle was written in response to Al-Kansiisi’s al-Jawab al-muskit fi I-radd ‘a/a man

Development and Patterns of Islamic Revivalism in the Region 900-1900 AD”, (PhD thesis, University of
Khartoum, Sudan, 1991), particularly pp. 170-200. Yahya Ould el-Bara, “The Life of Shaykh Sidi al-Mukhtar al-
Kunti”, in: Jeppie, Shamil and Diagne, Souleymane Bachir (eds.), The Meanings of Timbuktu, Cape Town: HSRC
Press, 2008, pp.193-212; Mahamane Mahamoudou, “The Works of Shaykh Sidi al-Mukhtar al-Kunti”, in: Jeppie,
Shamil and Diagne, Souleymane Bachir (eds.), The Meanings of Timbuktu, Cape Town: HSRC Press, 2008, pp. 213-
230 and Abdel Wadoud Ould Cheikh, “A man of letters in Timbuktu: al-Shaykh Sidi Muhammad al-Kunti”, in:
Jeppie, Shamil and Diagne, Souleymane Bachir (eds.), The Meanings of Timbuktu, Cape Town: HSRC Press, 2008,
pp. 231-248.

101 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 169.

102 See details in B.G. Martin, Muslim Brotherhoods in Nineteenth-Century Africa, p. 94.

103 See details in: Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp. 169-170.

45



takallama f7 tarig al-lmam al-Tijani bi-la tathabbut (“The Silencing Answer in Reply to He Who
Spoke About the Spiritual Path of Ahmad al-Tijani Without Proofs”), which itself was written in
response to an earlier letter of al-Bakka'1’s, in which he had criticized the Tijaniyya and its
founding figure. Al-KansiisT seems to have systematically refuted all the accusations raised in the
letter, in turn.’%* His arguments were further developed by Ahmad b. Maham from the tribe of
Idwa ‘Al (the local Mauritanian term for “Awlad ‘Ali”, “the Offspring of ‘Ali”) in Shingft, in a
treatise known as al-Ghagdab al-yamani fi I-radd ‘an shaykhina Ahmad al-Tijant (“The Auspicious
Anger in Defence of Our Master Ahmad al-Tijan1)!% Accomplished Tijant poets from around
Shinqit further endorsed al-Kanstisi’s responses to the Qadiri shaykh, mostly in the form of

poetical commendations.*

The Tijaniyya underwent rapid dissemination in the nineteenth century. Shinqit (Chinguetti) in
Mauritania came to be recognized as a strong hold of the brotherhood at the time, due to the efforts
of Muhammad al-Hafiz al-‘Alawi (d. 1245/1829),'%" a direct disciple of the Ahmad al-Tijani. In
particular, the tribe of Idwa ‘Al had almost completely surrendered to the Tijani call. This,
however, attracted severe criticism from their detractors. Idyayj b. ‘Abdallah al-Kumlayli (d.
1270/1853),1% an accomplished poet and uncompromising critic of the order, incited great anger
among members of the Idwa Al through his satirical poetry, denouncing of the Tijaniyya and its
tenets. His bitter attacks went without response during the lifetime of Muhammad al-Hafiz, who
instructed his followers to ignore his outpourings.'% After al-Hafiz’s demise, however, members
of the Idwa ‘Al composed refutations of al-Kumlayli, and the altercations between them were

entirely conducted “in the pre-lslamic Arabian fashion of satire (hija’)”.1*° Baba b. Ahmad Bayba

104 Muhammad Yahya Wuld Babah, al-Tariga al-Tijaniyya min khilal masadiriha, (PhD thesis, Université Cheikh
Anta Diop, Dakar, 2007-2008), p. 114.

105 Muhmmad Yahya Wuld Babah, al-Tariga al-Tijaniyya min khilal masadiriha, p. 115. Some scholars have
mistakenly written Idwa ‘Al as Idaw ‘Alf, For the proper pronounciation of the word, see: Muhammad al-Amin al-
Shingftt, Al-Wasit fi tarajim udaba’ Shingit wa-l-kalam ‘ala tilk al-bilad tahdidan wa-takhtitan wa- ‘adatihim wa-
akhlagihim wa-ma yata ‘alaq bi-dhalik, Cairo: Matba‘a al-Madani, 1409/1989, p.1.

106 Muhammad b. al-Khalifa al-Shingiti and Muhammad al-Saghir al-Shinqfti are some of these. See: Ahmad
Sukayrij, Kashf al-kijab, p. 33.

107 His full name reads Muhammad al-Hafiz b. al-Mukhtar al-‘ Alaw1 al-Shingiti. For an account of his life, see:
Ahmad Sukayrij, Kashf al-kijab, pp. 354-364; Muhammad Muhammad al-‘Arabi b. al-Sa’ih, Bughyat al-mustafid,
pp. 257-258.

198 For an account of al-Kumlayli’s life, see: Muhammad al-Amin, Al-Wasit fi tarajim udaba’ Shingit, pp. 368-372.
109 Muhammad al-Amin, Al-Wasit fi tardajim udaba’ Shingit, p. 368.

110 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 171.
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(d. Ca. 1260/1844),'*! his son Ahmad b. Baba (d. After 1250/1834)'2 and Muhammad b.
Muhammad al-Saghir al-Tishiti (d. 1284/1867),**® all members of Idwa ‘Al, are the three important
Tijant poets who then undertook the task of defending the brotherhood. The latter is said to have
composed a poem of four hundred verses, entitled Sariyat al-falah (“Pole of Salvation”), which
purportedly silenced al-Kumlayli, and which, in addition to a prose treatise called al-Jaysh al-kafil
bi-akhdh al-tha’r mimman salla ‘ala |-Shaykh al-Tijani sayf al-inkar (“The Army Capable of
Taking the Revenge on the One Who Raised the Sword of Denial Against Shaykh al-Tijani”),'!4
first published in 1938 CE, came to be known as one of the most effective defences of the
Tijaniyya. The book provides an account of al-Kumlayli’s criticism, followed by detailed
responses.!!® Refutations composed by Tijant poets of other tribes were sent to al-Kumlayl1 as
well. Of these, ‘Abdallah b. Ahmad Dam**® from the tribe of Idwa Hasan and Muhannad Baba b.
U bayd (d. 12771860)*" of Bani Diman are worth mentioning. Both composed numerous poems
in refutation of their opponent, who would send them incitements in the form of satirical pieces.

Portions of these poems are documented in al-Jaysh al-kafil.}18

Towards the turn of the twentieth century, the ambitious leader of the Kattaniyya order Muhammad
b. ‘Abd al-Kabir al-Kattani wrote a critique of the Tijaniyya entitled Khabi’at al-kawn (“The
Hidden Universe”). According to Ahmad Sukayrij, the author’s motive for writing this book was
his jealousy of Ahmad al-Tijani’s lofty status as khatim al-awliya —the supreme saint of all
times”, in Tijant parlance.!'® Al-Kattant issued an open challenge to proponents of the Tijani

brotherhood, to which quite a few Tijani polemicists responded. The challenge was issued in the

111 For an account of his life, see: Muhammad al-Amin, Al-Wasit fi tarajim udaba’ Shingit, pp. 34-37; ‘Umar Rida
Kahhale, Mu jam al-mu allifin, vol. 1, p. 419.

112 For an account of his life see: Muhammad al-Amin, al-Wasit fi tarajim udaba’ Shingit, pp. 69-72; al-Zirikli, al-
A ‘lam, vol. I, p. 103; “‘Umar Rida Kahhale, Mu jam al-mu allifin, vol. |, p. 108; Muhammad b. Muhammad b. Umar
b. Qasim Makhluf, Shajara al-nir al-zakiyya fi tabagat al-malikiyya, vol. 1, Beirut: Dar al-Kutub al-‘Tlmiyya,
1424/2003, p. 569.

113 Muhammad al-Amin, Al-Wasit fi tardjim udaba’ Shingit, pp. 89-90.

114 Ahmad Sukayrij, Jinayat al-muntasib al- ‘ani, vol. 11, p. 91.

115 See: Muhammad b. Muhammad al-Saghir al-Shingft al-Tishiti, al-Jaysh al-kafil bi-akhdh al-tha’r mimman salla
‘ala I-Shaykh al-Tijant sayf al-inkar, Cairo: Mustafa al-Babi al-Halabi, 1380/1961, p. 196. For a partial account of
the criticism and the responses to it, see also: Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p.
172.

116 For an account of his life see: Muhammad al-Amin, Al-Wasit fi tarajim udaba’ Shingit, pp. 287-299.

17 For an account of his life see: Muhammad al-Amin, Al-Wasit fi tarajim udaba’ Shingit, pp. 236-238.

118 Muhammad b. Muhammad al-Saghir, al-Jaysh al-kafil, pp. 62, 83, 88, for instance.

119 Ahmad Sukayrij, Qurrat al- ‘ayn fi I-ajwiba ‘ala as’ilat mu allif khabi at al-kawn, n.p., n.d, p. 2; Ahmad
Sukayrij, Jinayat al-muntasib al- ‘ant, vol. I, p. 93
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form of at least thirty-five questions, causing a stir among Tijanis of the Maghrib, some of whom
replied in an extremely insulting and offensive style. ‘Allama al-Siba ‘T al-Marrakishi composed a
number of epistles of such nature which, when published, were later confiscated from the market
by supporters of the Kattani shaykh. Ahmad Sukayrij, however, who composed Qurrat al- ‘ayn fi
l-ajwiba ‘ala as’ilat mu’allif khabi at al-kawn (“Sweethearted Responses to the Questions of the
Author of Khabi at al-kawn”) in refutation of his Kattani adversary, displayed a great deal of
reverence to the scholarly and spiritual credentials of his opponent. Muhammad b. Muhammad b.
‘Abd al-Salam Kaniin (Guennoun) replied with two treatises: al-Durr al-manzam fi nasrat al-quzb
al-maktium (“The Pearls Organized in Support of the Hidden Pole”) and al-Nurq al-mafhiam fi hall
mushkilat al-Durr al-manzam (“The Comprehensible Speech in Correction of the Problems of the
Organized Pearls”), and al-Bui‘azawi al-Shawi composed one; his Bi-l-intisar billah (“Through
Divine Support”).1%

The third decade of the twentieth century witnessed a marked increase in the production of
polemical exchanges between protagonists and antagonists of the brotherhood. This new wave of
altercations in the region of Shinqit was due to the most violent critique of all time, Mushtaha al-
kharif al-jani composed by Ibn Mayaba, a QadirT shaykh of the Tajkant tribe who had migrated to
the holy lands in the aftermath of the French invasion of the region. The book was completed in
Jerusalem on 21 Muharram1344/ 11 August 1925 CE'?! and published two years later in Egypt.
Its circulation in Mauritania, particularly in the region of Shinqit, created serious agitation. Its
uncompromising style and harsh approach, along with its hostile interpretation of the statements
of the supreme master of the Tijaniyya,'?> were due partially to Ibn Mayaba ’s affiliation to the
Qadiriyya,'? a rival Sufi order which lost considerable ground to the Tijaniyya after the latter’s
establishment; and partially due to Tijani cooperation with the French colonial authorities, which

120 For a discussion of Muhammad b. ‘Abd al-Kabir’s onslaught and the responses provided by Tijani defenders,
see: Ahmad Sukayrij, Jinayat al-muntasib al- ‘ant, vol. I, pp. 92- 93: Ahmad Sukayrij, al-Qawl al-musib, p. 10. For
a short discussion of al-Nu¢q al-mafhim see: Muhammad Yahya Wuld Baba, al-Tariga al-Tijaniyya min khilal
masadiriha, pp. 120-122.

121 Muhammad al-Khidr b. Mayaba, Mushtaha al-kharif al-jani fi radd zalaqat al-Tijani al-jant, ed. Ibrahim al-
Qattan, Amman: Dar al-Bashir, 1405/1985, p. 599.

122 For an example of the hostile interpretation of the statements of Ahmad al-Tijani by Ibn Mayaba, see: Jamil
Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 173.

123 He dose not hide his affiliation to the Qadiriyya brotherhood; on one occasion he refers to the eponymous
founder of the brotherhood ‘Abd al-Qadir al-Jalani as his master (shaykhuna ‘Abd al-Qadir). Ibn Mayaba ,
Mushtaha al-kharif al-jant, p. 482.
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seems to have outraged non-Tijani Muslims in North and West Africa.®* Upon the book’s
circulation, the Tijanis of Idwa ‘Al approached the French authorities demanding an immediate
ban, but the French authorities were not willing to interfere in a religious dispute. The Tijanis then
went to the amirs of Tararza, Ahmad al-Salim, Muhammad Bin and Ahmad al-D1d, asking them
to get the book banned; instead, however, the latter chose to facilitate for a direct debate among

the rival parties.'?®

The debate took place in 1929 CE in Boutilimit, with Ahmad Salim b. Sidya of the tribe of Tajkant
representing the anti-Tijani camp, and Mukhtar b. Muhamda b. “Amm representing the Tijanis of
Idwa ‘Al. The task of arbitration was assigned to two gadis (judges), Muhammad ‘Abdallah b.
Ahmadhi from the tribe of ldwa Hasan and Muhammad Mahmid b. ‘Abdallah. They were asked
to write an account of the debate, which was going to be published later in Cairo together with the
eulogies of some prominent scholars.*?® Based on the account written by ‘Abdallah b. Ahmadhi,
the Tijanis failed to defend their doctrines, claiming instead that ordinary people, who lack the
required spiritual credentials, could not understand the teachings of the founding figure of the
Tijaniyya. Upon stating this, they were asked by the gadr whether one could claim divine mercy
for disbelievers, a statement reported in Jawahir al-ma ‘ant on the authority of the TijanT master.
According to Mukhtar b. Muhamadi, who was representing the Tijani camp in the debate, the
credibility of such a claim was dependent on the spiritual status of its owner. An ordinary man
would excommunicate himself from the community of Muslims (irtadda) if he dared to claim such
a thing, but it would be a different story (lam yartadd) if such a claim were to come from a man
of the calibre of Ahmad al-Tijan1. This anomalous reply caused a wave of rage among the attendees
to the extent that the Tijani debater retreated from his position. He was told to leave the court of

the amir and never show up again. The anti-Tijani camp, thus, prevailed and the gadr encouraged

124 Ibn Mayaba harshly denounces Tijanis for their collaboration with “Christian colonialism”, serving in the French
army which systematically invaded Muslim territories in Africa. See Ibn Mayaba , Mushtaha al-kharif al-jant, pp.
210, 224, 446, 460, 532.

125 Opponents of the Tijaniyya claimed that almost all inhabitants of the region of Shinqit with the exception of Idwa
‘Al and their followers had abandoned the brotherhood upon the arrival of Mushtaha al-kharif'to the region, which
forced them to seek the help of French authorities. See, Muhammad al-Khidr b. Mayaba, Husil al-amani bi-taqriz
Mushtaha al-kharif al-jant, Cairo: Matba“at al-Sidq al-Khayriyya, 1349/1930, p. 16. This claim seems to be a
product of exaggeration.

126 For the eulogies see Tagariz ba‘d ‘ulama’ quer al-shingit Wa-hukm gadiha bi-butlan al-tariga al-Tijaniyya in
Husil al-amant bi-taqriz Mushtaha al-kharif al-jant, pp. 15-52.
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followers of the brotherhood to abandon all that contradicted the Sunna of the Prophet.'?’
Proponents of the Tijaniyya, for their part, then disowned the judge as arbiter, composing a number

of poems in which he was denounced.

The Tijani version of the event has a different story to tell, as follows. Mukhtar b. Muhamda b.
‘Amm reportedly happened to debate a crowd of Ibn Mayaba ’s followers alone. The debate, that
was held in the presence of the amirs, continued for a few days and ended as related by the gadr.
Then, when the Tijanis of Idwa ‘Al got the news of the debate they stormed to Boutilimit to back
up their lone wolf. Sensing the fragility of the situation, a certain Tijani, ‘Abdallah b. Sidya,
fetched a group of their opponents, including the gadr himself, to apologize to the newly arrived
Tijanis. Upon being asked to specify a single point in Jawahir al-ma ‘ani which might contradict
shari ‘a, the gadr preferred to remain silent. This calmed the things down and the gathering came
to an end. The proponents of the brotherhood, did not therefore deem it necessary to publish a

denunciation of the account written by the gadi.*?®

The verdict of the gadr was published in Egypt in 1930 CE together with eulogies in praise of Ibn
Mayaba’s book by distinguished scholars of al-Azhar.'?® Muhammad Habib Allah b. Mayaba al-
Shingftt (d. 1363/1944)'% praised the author as a unique scholar whose refutation of the Tijaniyya
had awakened the people of the his era from the negligence into which they had fallen.'3!
Muhammad Bakhit al-Muti‘ (d. 1354/1935)**2 praised Ibn Mayaba for unveiling the “wickedness”

127 Muhammad ‘Abdallah b. Ahmadhi wrote that certain Tijani tenets are in utmost contradiction with the
fundamental sources of the religion. The statement of Ahmad al-Tijani which claims divine love for disbelievers
(mahbibiyyat al-kuffar ‘indallah), granting them access to what they will from food, and drinks (wa-aklihim ma
yashtahiin), is given as an example. For a detailed account of the event see:, pp. 16-18.

128 See for details: Muhammad Sa‘1id b. Muhamdi b. Baddi, Husn al-taqdad fi hukm akad al-mukakkamayn ‘ala
gha’ib qabl al-i ‘dhar fi-ma yakhtassu bi-amr al-qadr, Damascus: Dar al-Bayruti, 1429/2008, pp. 13-15.

129 The prestigious al-Azhar University was founded between 970 and 972 during the Fatimid Era as an institution
that exclusively confers higher religious education. Its transformation into a modernized university happened during
the last two centuries. See further: Indra Falk Gensik, Islamic Reform and Conservatism: Al-Azhar and the
Evolution of Modern Sunni Islam, London: I.B. Tauris, 2014 and Alexander Thurston, “Polyvalent, Transnational
Religious Authority: The Tijaniyya Sufi Order and Al-Azhar University”, pp. 8-9.

130 He was born and educated in Shingft, lived for some time in Marrakesh and then in Hijaz where he had his own
madrasa. Upon a dispute with King ‘Abd al-'Aziz, he moved to Egypt and settled there until his demise in Cairo. In
al-Azhar he was teaching usi! al-din (principles of the religion). See: al-Zirikli, al-4 ‘lam, vol. VI, p. 79; ‘Umar Rida
Kahhala, Mu jam al-mu allifin, vol. 111, p. 209. For his ijazat (certificates of authorization) and writings, see:
http://cb.rayaheen.net/showthread.php?tid=17042

131 Ibn Mayaba, Husil al-amani bi-taqriz Mushtaha al-kharif al-jant, pp. 2, 7.

132 Muhammad Bakhit studied in al-Azhar and was later appointed as professor of fafsir there. He is best known for
his expertise in tafsir and figh. He occupied the post of Grand Mufir of Egypt from 1914 till 1921. He is said to have
had contact with Jamla al-Din al-Afghani, but later turned out to be a diehard opponent of Muhammad ‘Abduh’s
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embedded in Tijant doctrines, particularly the tenet of salat al-fatih; some five years earlier, al-
Muti‘T had himself made similar arguments in response to a question he had received from an
anonymous interlocutor.® ‘Alr Sarwar al-Zankiin1 (d. 1359/1940-1941) found the book worthy
of praise as a container of extraordinary religious themes, widening the religious horizons of not
only apprentices but also those of learned experts. He supplicated to Allah that the author might
live a long time so that people might benefit from his knowledge. Muhammad Hasanayn Makhlaf
(d. 1354-1355/1936)*** praised the Shingiti shaykh as a perfect role model for scholars with a zeal
for defending the religion of Islam.'® Makhlaf himself followed in the foot-steps of Ibn Mayaba
and composed a treatise entitled al-Manhaj al-gawim fi bayan anna l-salat al-fatih laysat min-
kalam Allah al-gadim (“The Correct Approach Explaning that Salat al-Fatih is Not a Component
of the Divine Eternal Speech”), forcefully rejecting the Tijani conviction that salat al-fatih was a
component of the divine eternal speech. Furthermore, he called upon Tijanis themselves to abstain
from such “absurd” ideas, which he said caused irredeemable damage to the reputation of their
master and, most importantly make them look like fools.®*® A reply to the treatise was made by
the Moroccan polemicist Ahmad Sukayrij, entitled al-Sirat al-mustagim fi I-radd ‘ala mu’ allif al-
Manhaj al-gawim (“Straight Path in Refutation of the Author of al-Manhaj al-gawim”).**" In it,
Makhliif was repeatedly charged with the misquotation and alteration of Tijani statements.t%
Sukayrij also wrote in refutation of Muhibb al-Din al-Khatib (d. 1389/1969),'% the founder and

reform movement. He passed away in Cairo. For further details of his life and writings see: al-Zirikli, al-4 ‘/am, vol.
VI, p. 50.

133 Ibn Mayaba, Husil al-amani bi-taqriz Mushtaha al-kharif al-jani, pp. 9-12.

134 Makhlaf was also a graduate of al-Azhar, later appointed as a professor, who would have taught tawkid, tafsir,
figh and adab there. He was one of the founding figures of the library of al-Azhar, and a member of the board of
directors. He is said to have written more than thirty-seven books, from zafsir to polemical altercations with
followers of Sufi orders. See: al-Zirikli, al-4 ‘lam, vol. V1 p. 96.

135 Ibn Mayaba, Husiil al-amani bi-taqriz Mushtaha al-kharif al-jant, p. 13.

136 Makhlif praised Ahmad al-Tijant and held it improbable that a Sufi master of his calibre would promote such
ideas. He might, he said, have been the victim of his followers, who had spread absurd claims on behalf of their
master. Tijanis are called upon to stop spreading such claims. See: Muhammad Hasanayn Makhlif, al-Manhaj al-
qawim fi bayan anna l-salat al-fatih laysat min-kalam Allah al-qadim, Cairo: Matba'at Hijazi, [published most
probably in 1354 AH shortly after its compilation], pp. 14-15 and 109. On his stance regarding salat al-fatih see pp.
33-37.

137 Sukayrij wrote it in three volumes, the first of which was published in 1358 AH in Tunis in Matba‘a al-Nahda.
The remaining two volumes are still in their manuscript forms. All three volumes are currently available online as
entry number 93, here: http://www.cheikh-skiredj.com/tous-les-livres-cheikh-skiredj.php

138 For a brief discussion of the altercation between Makhlif and Sukayrij, see: Jamil Abun-Nasr, The Tijaniyya: a
Sufi Order in the Modern World, pp. 183-84.

139 Al-Khatib was born in Damascus in 1886 but resided in Cairo where he established the journals of al-Zuhra, al-
Azhar and al-Fat/. He is said to have been one of the diehard anti-Tijanis to have composed a book in refutation of
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director of the journal of al-Fat/, who on 16 Rajab 1353 AH had published an article on behalf of
Muhammad al-Hafiz, entitled Bara’a min al-kufriyat al-warida min kutub al-Tijaniyya
(“Disowing the Blasphemies Embedded in Tijan1 Sources”), together with an eulogy (taqriz) of it.
In it, as the title suggests, the brotherhood was severely criticized. The article was forwarded to
Sukayrij by one of his Egyptian disciples, Husayn Hasan al-Khashshab, at which Sukayrij
responded with his treatise al-Qawl al-musib fi bayan ma khafiya ‘ala mudir majallat al-Fatk al-
masriyya Muhibb al-Din al-Khayib (““The Precise Explanation of What the Director of the Egyptian
Journal of al-Fatz Muhibb al-Din al-Khatib Failed to Understand”). This was meant to educate
this opponent in the tenets of the Tijaniyya which he had purportedly critcized without sufficient

knowledge of them.140

The political situation in Morocco was different from that in Shinqit. There, the Salafiyya was on
the rise, and the French authorities were sensitive to religious publications coming in from outside
the country, particularly from Egypt. Thus, Mushtaha al-kharif al-jani was banned from
circulation there. The intention was to prevent a further escalation of the religious dispute that had
started with a condemnation of the Tijaniyya by Sultan ‘Abd al-Hafiz (r. 1908-1912 CE), in which
he denounced Tijani teachings about the origin and efficacy of the salat al-fatih as disbelief. The
sultan did so under the dual influence of his Salafi vizier, Abt Shu‘ayb al-Dukkali, and lbn
Mayaba, who was residing in Morocco at the time, prior to his migration to the holy lands.**! The
1920s (CE) were a period of time in which the Tijanis were subjected to extensive and reckless

the brotherhood entitled as Min I-Islam ila I-iman haqa’iq ‘an I-firqa al-sufiyya al-Tijaniyya. For an account of his
life, see: al-Zirikli, al-4 ‘lam, vol. V, p. 282.

140 The main topic seems to have been that of daylight encounters with the Prophet. Sukayrij attempted to prove that
Tijanis were able to have daylight encounters with Prophet by virtue of the Jawharat al-kamal. See: Ahmad
Sukayrij, al-Qawl al-musib fi bayan ma khafiya ‘ala mudir Majallat al-Fath al-misriyya Muhyt al-Din al-Khatib,
n.p., n.d, pp. 4-8. We do not know whether Muhyt al-Din al-Khatib found out about al-Qawl al-musib.

141 Sultan ‘Abd al-Hafiz’s denunciation of the Tijaniyya is known as Kashf al-nigab ‘an i ‘tigadat tawd’if al-ibtida ‘.
However, he himself later came to join the Tijaniyya after his abdication in 1912, and composed poems in which he
not only gave an outline of the TijanT history and litanies, but also offered extensive praise to the supreme master of
the brotherhood and its defender in Morocco Ahmad Sukayrij. These verses were published in Tunis in 1930 under
the title al-Jami * al- ‘irfaniyya al-wafiyya al-wafiya bi-shuriit Wa-jull fada’il ahl al-tariqa al-Tijaniyya. See: Jamil
Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 175. He is said to have changed his mind after
meetings with Ahmad Sukayrij in which the latter convinced him about the Tijaniyya. Sukayrij reports that the
abdicated Sultan once toled him that his book, which was perceived as a refutation of the Tijaniyya, was actually
directed against certain followers of the Shaykh Ma’ al-*Aynayn, rather than the brotherhood itself. See: Ahmad
Sukayrij, Jinayat al-muntasib al- ‘ant, vol. I1, p. 93. The abdicated sultan would later even write a refutation of lbn
Mayaba, called Naar al-juzar. For an account of his life and writings, see: Ahmad b. ‘Abd al-'Aziz Ben ‘Abdallah,
‘Ulama’ al-tariga al-Tijaniyya bi-1-maghrib al-aqsa, pp. 42-43.
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onslaughts by their Salafi opponents throughout the whole of North Africa. As Jamil Abun-Nasr
quite rightly observes, the reasons for this were not only theological but also political. The close
contact between the Tijaniyya and the French colonial authorities paved the way for Salaft attacks.
In Morocco, the Council of Learning at al-Qarawiyyin University passed a fatwa dated 29 Rajab
1343/24 February 1926, in which both the minister of justice and the sultan were called upon to
punish Mahammad b. ‘Abd al-Wahid al-Siist al-Nazifi (d. 1366/1947),4> who, in one of his
writings, al-71 al-fa'ih wa-1-wird al-sanih fi salat al-fatiz (“The Radiating Fragrance and the
Satisfactory Litany of Salat al-Fatih”), claimed the salat al-fatih to be a part of the divine eternal
speech.**® Furthermore, the council suggested that his writings were to be burnt.** Thanks to the
interference of al-Tihami al-Kalawi (d. 1375/1956),%° the Pasha of Marrakesh, no action was taken
against al-Nazifi or his writings. The fatwa went on to be published by Salafis in Algeria in the
newspaper of al-Najah under the title “The Zeal of the Learned Men of Qarawiyyin for the Faith”.
Tijanis, on the other hand, undertook the task of defending al-Nazifi: for example, Ahmad Sukayrij
wrote his al-Haqq al-mubin li-intisar al-Tijaniyyin ‘ala ‘ulama’ al-Qarawiyyin (“The Evident
Truth in Support of the Tijanis Against the Scholars of al-Qarawiyyin University”) in defence of
his friend and shaykh and Muhammad Manashii (1882-1884/1933)4® wrote his Risala al-maslak
al-hanifi fi nasrat al-shaykh al-Nazifi (“The Middle Way in Support al-Nazifi the Master”), in full
support of his fellow Tijani.!*” Another treatise in defence of al-Nazifi, al-Nasr al-wadih fi [-dhubb
‘an mu’allif al-Tib al-fa’ih (“The Clear Victory in Defence of the Author of al-7ib al-fa 'ih”) was
written by Sidi ‘Umar b. al-Madant al-Mazwarf.

142 For an account of his life, see: al-Mukhtar al-Siisi, al-Ma ‘siil, vol. XIX, Casablanca: Matba“at al-Jami‘a,
1381/1961, pp. 137-144; al-Zirikli, al-4 ‘lam, vol. VI, p. 185.

143 For the claim that salat al-fatih is a part of divine eternal speech, see: Mahammad b. ‘Abd al-Wahid al-Nazifi, al-
Tib al-fa’ih wa-l-wird al-sa ik fi salat al-fatih, Casablanca: Dar al-Rashad al-Haditha, n.d, p. 14.

144 For the text of the farwa see: Ahmad Sukayrij, al-Haqq al-mubin li-intisar al-Tijaniyyin ‘ala ‘ulama’ al-
Qarawiyyin (edit: Muhammad al-Radi Guennoun), n.p. n.d, pp. 3-11

145 He was himself a Tijan1 and a sincere ally of the French, and thus came to clash with Muhammad al-Khamis in
1950 due to the latter’s support for hizb al-istigial (the Independence Party), the main political force struggling for
the independence of Morocco. For an account of his life, see: al-Zirikli, al-4 ‘lam, vol. 11, p. 89.

146 Muhammad Manashii b. ‘Uthman was a Tunisian Tijani, a graduate of the Zaytuna University who later
possessed a teaching post there as well. He is said to have established a periodical entitled al-Badr in 1921. For an a
account of his life, see: Muhammad Mahfuz, Targjim al-muallifmn al-tunisiyym, vol. V, Beirut: Dar al-Gharb al-
Islami, 1405/1985, pp. 387-388.

147 For Manashii’s Risala al-maslak al-hanifi, see: Muhammad Manashii, Qam * al-ta ‘assub Wa-ahwa’ a ‘da’ al-
Tijant bi-l-mashriq wa-I-maghrib, n.p., n.d., (pp. 2-30).
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The publication of the farwa in al-Najah was followed by two separate attacks on the Tijant
brotherhood by Muhammad Rashid Rida (d. 1354/1935), published in the periodical al-Manar 29
Sha‘ban of 1344/14 March 1926. His critique was mainly concentrated on the tenets of the master’s
daylight encounters with the Prophet, and the origin and efficacy of salat al-fatih. The Tijaniyya
was declared responsible for the deviation of millions of Muslims in Africa, and its founding figure
was depicted as dajjal.**® Rida’s antithetical depiction of the order and its supreme master seriously
outraged Egyptian Tijants, some of whom previously had been enthusiastic fans of al-Manar. They
wrote a grave letter of condemnation undermining Rida’s scholarly credentials and attacking him
for unjustly criticizing the founder of the brotherhood.!*® It was not easy to refute a scholar of the
calibre of Rida; nevertheless, Muhammad Manashii gave it a try. He wrote a treatise called Risala
fath al-absar ‘ala mawagqi® “ithar sahib al-Manar (“The Eye-Opening Epistle Regarding Points
Missed by the Owner of al-Manar”), reproaching his opponent for his hostile depiction of Ahmad

al-Tijani, which he claimed, undermineded the available historical data about the Tijani master.*>°

In 1929 CE, three years after the al-Nazifi affair, Ahmad Sukayrij found himself involved in an
unwanted debate!® with some highly eminent representatives of the Salafiyya in Morocco. The
debate took place on two separate occasions. At an official gathering in Rabat, which brought a
number of high-ranking authorities together, he confronted al-Dukkali, Muhammad b. al-‘Arabi

al-‘Alaw1, Muhammad b. al-Hasan al-Hajaw1 and Muhammad al-Mu‘ammari (d. 1392/1972),1%2

148 See details in Jamil Abun-Nast, The Tijanivya: a Sufi Order in the Modern World, p. 177.

149 A copy of the letter is provided by Muhammad al-Hafiz in his al-Risdla al-thalitha, where the author is simply
referred to as “the Tijani” (there is great probability that the author is Muhammad al-Hafiz himself). See:
Muhammad al-Hafiz al-Risala al-thalitha; al-intisaf fi radd al-inkar ‘ala al-tarig, n.p. [Cairo], no publisher,
1352/1932, pp. 19-40.

150 1t is worth noting that, unlike in his treatise in defence of al-Nazifi, in which he fully supported the latter’s claim
about salat al-fatih, Manashtu took a more restrained position on the issue in Risala fath al-absar. Here, he
discreadited the claim of the salat al-fatih being a component of divine eternal speech, and even spoke of the
necessity of ta 'wil regarding Ahmad al-Tijani’s statement about the efficacy of the wird. See: Muhammad Manashd,
Risala fath al-absar ‘ala mawagqi* ‘uthar sahib al-Manar, (published in Manashi’s Qam ‘ al-ta ‘assub wa-ahwa’

a'da’ al-Tijant bi-1-mashriq wa-1-maghrib, pp. 31-42), n.p. n.d., pp. 37-38.

151 This debate is reported by Ahmad Sukayrij himself in 1hgag al-haqq wa-daf” al-hara’ fi-dhikr mundzarat jarrat
bayni wa-bayn ba ‘d al-wuzara’ (“The Realization of Truth and Demolition of Nonsence Invoking a Debate Took
Place Between Myself and Some Ministers”), dictated to his son ‘Abd al-Karim Sukayrij due to the continuous
insistence of the latter.

152 Muhammad b. Muhammad al-Mu‘ammarT of Algerian origin, was assigned the task of educating the royal family
members during the reign of Sulatn Yusaf. He later had close contact with Muhammad al-Khamis. See: Muhammad
Hajji, Mawsii ‘a a ‘lam al-maghrib, vol. IX, Tunis: Dar al-Gharb al-Islami, 2008, p. 3440.
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among others.!®® The conversation revolved around Sufi brotherhoods and the purportedly
reprehensible innovations they spread among lay Muslims. Sukayrij had no intention of entering
into a debate, but when Muhammad b. al-*Arabi al-*Alaw1 brought up the issue of salat al-fatih as
having the effect of erasing the virtue of Qur’an, he had no choice but to fire back. The
conversation extended to other Tijani litanies as well. Tijanis were also criticized for promoting
the belief that he who denounced the brotherhood, after having been affiliated to it, would die as
an apostate. This belief, according to Sukayrij, either did not belong to the founding figure of the
brotherhood, or if it did, he had not really been using the term “die of disbelief” in its outward
meaning, but rather to mean ingratitude towards the grace of Allah (kufr al-ni ‘ma).*>* It seems that
Sukayrij must have felt himself under tremendous pressure to defend his order in the face of a
crowd of opponents, and was thus not able to develop a consistent line of argumentation.t® In the
second part of the debate, which occurred in the court of al-Tihami al-Kalaw1 in Marrakesh, in the
context of another official gathering, al-Dukkali reportedly attacked some highly revered Sufi
authorities, like lbn ‘Arabi and ‘Abd al-Karim al-Jili (d. 832/1428),¢ alleging that the latter had
attempted, in his book al-Insan al-kamil (“The Perfect Human”), to justify Satan’s refusal to
prostrate himself in honour of the prophet Adam when he was ordered to do so. Sukayrij accused
his opponent of insolence towards his brothers in faith, now deceased; a matter which the Prophet
had strictly prohibitted. This accusation outraged al-Dukkali, who asked his opponent to cut short

the gathering and leave.®’

153 For a detailed list of those at the gathering whom Sukayrij faced as his opponents, see: Ahmad Sukayrij, 1hgdq
al-haqq wa-daf" al-hara’ fi-dhikr munazarat jarrat bayni wa-bayn ba ‘d al-wuzara’, ed. Muhammad al-Radi
Guennoun, n.p., n.d, pp. 9-12.

154 Ahmad Sukayrij, lhgdq al-haqq, p. 18.

155 Criticism raised by opponents of the Sukayrij seems to have convinced some of the Tijaniyya sympathisers to
cease their moral support to the brotherhood. For instance, Qadar b. Ahmad b. Ghabrit, a prior sympathiser of the
Tijaniyya, denounced the brotherhood upon hearing the criticism raised by Muhammad al-*Arabi al-* Alawi
pertaining the efficacy and virtue of salat al-fatih. See: Ahmad Sukayrij, 1hgaq al-haqqg, p. 15. Ibn Ghabrit held
high-ranking positions in Morocco. He played a crucial role in establishment of the Grand Mosque in Paris of which
he acted as chairman until his death in 1954. See: Muhammad Hajji, Mawsii ‘a a ‘lam al-maghrib, vol. IX, p. 3292.
156 “ Abd al-Karim b. Ibrahim al-Jili was a famous Sufi from the family of ‘Abd al-Qadir al-Jilant with a commentary
on Futiihat al-Makkiyya. For an account of his life, see: al-Zirikli, al-4 ‘lam, vol. IV, pp. 50-51; Ytsuf Ilyan Sarkis,
Mu jam al-matbii ‘at al- ‘arabiyya wa-1-mu ‘arraba, vol. |, Port Said: Maktabat al-Thaqafa al-Diniyya, n.d, p. 728 and
Isma ‘7l Basha al-Baghdadi, Hadiyyat al- ‘arifin asma’ al-mu allifin wa-athar al-musannifin, vol. 1, Istanbul:
Mu’assasat al-Tarkih al-*Arabi, 1951, p. 610-611; N. Hanif, Encyclopaedia of Sufis, pp. 83-109.

157 Ahmad Sukayrij, 1hgdq al-haqq, pp. 21-22.
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Another onslaught generated by an anti-Tijani of Morocco was Muhammad b. al-Siddiq al-
Zamzami’s (d. 1408/1988)*%8 | ‘lam al-muslimin bi-ma f7 kalam al-Tijani min al-kidhb al-zahir wa-
I-kufr al-mubin (“Informing Muslims About the Apparent Lies and the Clear Disbelief in the
Statements of al-Tijant”), probably written in the late 1940s or early 1950s (CE). He was reportedly
asked by a certain Ahmad al-Harfush about a number of Tijani tenets, including salat al-fatih, its
efficacy and relation to Muslim belief.?>® In reply to the questions directed at him, al-Zamzami
accused Ahmad al-Tijani of ignorance, and of the inculcation in his followers of anti-Islamic ideas.
These heavy accusations attracted many replies from Tijanis. ‘Abd al-Wahid Ben ‘Abdallah (d.
1991 CE)'%° wrote a refutation of | /am al-muslimin with a parallel title I lam al-muslimin bi-I-
hujja wa-l-burhan li-naqz ma fi kalam al-Zamzami b. al-Siddiq min |-zir wa-1-buhtan (“Informing
Muslims with Proof and Evidence of the Falsifications and Slanders Contained in the Statements
of al-Zamzami b. al-Siddiq”). Another refutation called Tahafut al-Zamzami wa-istihtaruhu bi-1-
shart‘a al-Islamiyya (“al-Zamzam1’s Inconsistency and his Insolence Towards the Religon of
Islam”), came from his son ‘Abd al-‘Aziz b. ‘Abdallah (d. 1433/2012), and the third was a long
poem entitled as Mukyr al-sunna (“Reviver of the Sunna”) written by Idris b. al-Hasan al-*Alami
(d. 1428/2007).16

In neighbouring Algeria, the Tijani brotherhood was unequivocally criticized by the Jam‘1yat al-
‘Ulama’ al-Muslimin al-Jaza’iriyyin (the Society of Muslim Scholars of Algeria) over Tijani
collaboration with French colonial rule. Muhammad al-Bashir al-Ibrahimi (d. 1358/1965), the
vice-president of the society, denounced the Tijaniyya during their fifth annual congress held in

October 1935 CE in Algiers. He also consolidated Rida’s labelling of Ahmad al-Tijani as dajjal,

158 Al-Zamzami was born in Egypt in a Sufi family. He settled in Morocco and denounced Sufi brotherhoods
including al-Sseddiqiyya, the one to which his entire family was affiliated. He was known as one of the diehard
enimies of Sufis. On Him and his writings see: http://saaid.net/ferag/el3aedoon/30.htm.

159 Ahmad al-Harfiish’s letter could be found in al-Zamzam1’s response. See Al-Zamzami, |‘/am al-muslimin bi-ma
fi kalam al-Tijant min al-Kidhb al-zahir wa-1-kufr al-mubin, Tangier: Ansar Al-Sunna, n.d, pp. 1-3. A copy of the
book could be found online on https://ia800803.us.archive.org/7/items/Benseddig/i3lam.pdf.

160 For an account of ‘Abd al-Wahid Ben ‘Abdallah’s life and his writings, see: Ahmad b. ‘Abd al-‘Aziz b.
‘Abdallah, ‘Ulama’ al-rariqa al-Tijaniyya bi-1-maghrib al-agsa, pp. 55-59.

161 These refutations were published together in one book called Turrahat al-Zamzami in the late 1950’s by Matba‘a
al-Fudala either in Rabat or Casablanca. See: Riidiger Seesemann, “The Takfir Debate Part II: The Sudanese
Arena”, p. 90.
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and for the same reasons.'®? The society’s president ‘Abd al-Hamid b. Badis (d. 1358/1940)¢3
wrote and published a refutation of the Tijan1 doctrines in his periodical al-Shihab in 1357/1938,
in reply to the questions of a certain Ibrahim Rabishtt from Shkoder in Albania, which were
initially directed to Muhammad b. Hasan al-Hajawi, the minister of the religious affairs in
Morocco at the time. The minister, whose father was himself a follower of the brotherhood, replied
with a great deal of caution, offering simultaneous criticism and praise of the Tijaniyya, all of
which was published in the issues 266, 267 and 268 of the Egyptian periodiacal of al-Risala. Many
Tijanis volunteered to respond, including Muhammad al-Hafiz, whose reply appeared in issue
number 270 of the same periodical, under the title Hawl al-tariga al-Tijaniyya (“Regarding the
Tijaniyya Brotherhood”). Another, relatively harsh response appeared in an Algerian periodical
called al-Waddad under the title al- ‘4//ama al-Hajawi fi I-maydan (“The Great Scholar al-Hajawi
in the Arena”). Neither of these two replies was taken into consideration by Ibn Badis when he
published his own reply to Rabishti, with reference to al-Hajawi’s moderate criticism. Besides the
Tijani claims surrounding salat al-fatih, the tenet of the exemption of the followers of the Tijant
brotherhood from divine judgement and punishment in the hereafter was depicted by Ibn Badis as
a clear deviation from Islamic teachings.'®* This caused a stir among the Tijanis of North Africa.
The leader of the Tijani zawiya in Tamacine, Ahmad b. Bisam al-Tijani, sent a letter to Ahmad
Sukayrij inciting him to silence Ibn Badis, depicted as an atheist fool who had introduced
reprehensible innovations (al-muljid al-bid 7and al-mulzid al-safih) into the religion.*®® A similar
demand by Ibn ‘Umar (known as Benamor) b. Muhammad al-Kabir (d. 1381/1962), a great-
grandson of Ahmad al-Tijani compelled Sukayrij to produce a rejoinder called al-Iman al-sahih ft
I-radd ‘ala |-jawab al-sahih (“The True Faith in Repudiation of al-Jawab al-Sahih”). %

162 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp. 178-179.

163 Hig full name was ‘Abd al-Hamid b. Muhammad Mustafa b. Makki b. Badis; known for his anti-colonialism, he
established the periodical of al-Skikab, and in 1931 also the Society of the Learned Men of Algeria, of which he was
charmain until his death in 1940. See: al-Zirikl1, al-4 ‘lam, vol. 11, p. 289.

164 For an account of RabishtT’s questions and Ibn Badis’s replies see: Ibn Badis, Jawdb sarih fi bayan mudadda al-
tariga al-Tijaniyya li-1-Islam al-sahih, Maktaba al-Mahajja, n.p, n.d; Ahmad Sukayrij, al-Iman al-sahih fi I-radd
‘ala I-jawab al-sahih, Tunis: Matba‘a al-Nahda, 1358 AH, pp. 22-123. See also: Jamil Abun-Nasr, The Tijaniyya: a
Sufi Order in the Modern World, pp. 178-80.

185 An account of this letter can be found in Ahmad Sukayrij, al-Iman al-sahih, pp. 8-10

186 This is probably the most vicious refutation produced by Ahmad Sukayrij, in which Ibn Bads is introduced as
Satan whose most beloved pastime is to prevent people from the remembrance of God. On another occasion he is
depicted as an animal in the form of human being as well as a fanatic and extremist Jew. See Ahmad Sukayrij, al-
Iman al-sahth, respectivley p.p 11-12, 17 and 19. As for al-Hajawi, however, he is exempted from criticism and on
one occasion he is even portrayed as a defender of the brotherhood. See for instance p. 90.
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The year after, in 1938 CE the Tunisian newspaper al-Zuhra published an anti-Tijaniyya refutation
in the form of an onslaught upon Ahmad Sukayrij’s book al-Kawkab al-wahhaj li-tawdih al-
minhdj fi sharh al-Durrat al-taj wa- Gjjalat al-muhtaj (“The Shining Star Illustrating the True
Approach in Discovering the Pearl of the Crown and Haste of the Needy”), itself a commentary
on ‘Abd al-Karim Benis’ (d. 1350/1931) poem known as Durrat al-taj (‘“Pearl of the Crown”).
Sukayrij’s book was already in circulation, as indeed it had been for almost forty years since its
first publication in 1900 CE. The author of the article, whose identity was kept secret by the
newspaper, was a certain Muhammad b. ‘Abdallah b. al-Muwaqqit (d. 1369/1949).17 The
appearance of the article was part of an anti-Tijant campaign by the newspaper, marked by political
grievances against Tijanis who were considered sincere allies of the French in Tunisia.!® The
criticism raised there once again concerned the tenet of salat al-fatih. Sukayrij was accused of
depicting it (salat al-fatih) purportedly invented by the close confidante of the order’s founder, the
author of Jawahir al-ma ‘ani ‘Ali Harazim (d. 1217/1802-1803),1%° as superior to the divine eternal
speech. Sukayrij dismissed the accusations, responding with articles such as al-Furqan ma‘a
hummat al-Qur’an (“The Difference with the Protectors of the Qur’an™) and llaykum al-jawab
(“Here is the Answer”), the latter having appeared in the newspaper al-Najah in Morocco.1® Ibn
al-Muwaqgit seems to have responded with the excommunication of his opponent, which incited

followers of Sukayrij to write harsh replies returning the favour.}’* This was not the only

167 |bn al-Muwaqgit was born in Marrakesh. Though he was once affiliated to the al-Fathiyya order in Morocoo, he
turned his back on Sufism and became its diehard opponent. His altercation with Sukayrij should be seen as
reflection of his general disdain of Sufism. For an account of his life and anti-Sufism, see:
http://www.alsoufia.com/main/3819-1-%D8%A7%D9%84%D8%B9%D9%84%D8%A7-%D9%85%D8%A9-
%D8%A7%D8%A8%D9%86-%D8%AT7%D9%84%D9%85%D8%A4%D9%82%D8%AA-
%D8%A7%D9%84%D9%85%D8%B1%D8%A7%D9%83%D8%B4%D9%8A-.html. He had already published a
refutation of the Tijaniyya in 1932 in Morocco, entitled Mir’at al-masawt al-waqtiyya, to which Sukayrij had
responded with al-Hijra al-maqtiyya fi kasr mir’at al-masawi al-waqtiyya. See: Ahmad Sukayrij, Zawal al-hira bi-
qati  al-burhan bi-l-jawab ‘amma nasharathu jarida al-Zahrd’ tahta ‘unwan: ayna hummat al-Qur’an, Fez:
Matba‘at al-Jadida, 1358/1939, p. 46

168 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 181.

169 On ‘Alf Harazim, see: Jamil Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, pp. 24-25; Ahmad
Sukayrij, Kashf al-kijab, pp. 68-97.

170 For further information on Ibn Muwaqgit’s accusation and Sukayrij’s response see: Ahmad Sukayrij, Zawal al-
hira, pp. 3-46. For the article of al-Furgan ma‘a hummat al-Qur’an, see the same source, pp. 65-73.

171 Based on Sukayrij’s account many articles were published in his defence. An article called Ayna summat al-
Qur’an? written by a certain al-*Alawi al-Sata T appeared in al-Zuhra the same newspaper which had published Ibn
Muwagqqit’s criticism. Another article written by Muhammad ‘Alf b. Fata al-Shinqiti under the title Jawab ahad
hummat al-Qur an was published by the newspaper al-Najak in Morocco. Another article appeared in defence of
Sukayrij, probably in Morocco, called ‘ala hamish ayna hummat al-Qur an. These articles are quoted in full in
Zawal al-hira. See respectively pp. 47-55, 56-65, 73-77.
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confrontation between Sukayrij and Ibn al-Muwaqqit, who was once himself a Sufi affiliated to
the al-Fathiyya order in Morocco. In 1932 CE, after his denouncement of Sufism, Ibn al-Muwaqqit
attacked all of the Sufi orders in Morocco in his Mir’'at al-masawi al-waqtiyya (“Mirror for
Discovering Errors”), also known as al-Sayf al-maslal ‘al@ I-mu rid ‘an sunna al-Rasil (“The
Drawn Sword Agains the One Who Turns Away from the Sunna of the Prophet™) with a special
focus on the Tijaniyya. Followers of the brotherhood were splitted into two hostile camps, he said,
each excommunicating the other in a fashion similar to that in which Jews and Christians had once
done s0.1"? Quite a few Tijanis wrote replies to him, including Sukayrij, who at first did not
consider it necessary to reply to such an opponent, but due to the insistence of his fellow Tijanis,
composed a long polemical poem, published in two volumes as al-Hijara al-maqtiyya li-kasr al-
mir’at al-masawr al-waqtiyya (“The Potent Stone for Shattering al-Mir’at al-Masawi al-
Wagtiyya™).1"

West Africa in the twentieth century displayed remarkable similarities with North Africa, in terms
of opposition to the Tijaniyya by Salafis and reform-minded Muslims. As a considerable body of
literature has already been written on confrontations between Salafi movements and Sufi
brotherhoods in this part of the continent, here let us confine ourselves to mentioning some
examples in passing.}’ In Senegal, the first anti-Sufi reform movement was established in 1935
CE by Salafis who had graduated from universities in North Africa and the Middle East. The
movement was called Ikhwan al-Musliman (“Muslim Brothers”, probably inspired by the
Egyptian Muslim Brothers) and headed by ‘Abd al-Qadir Diakhaté. Sufi brotherhoods including

the Tijaniyya were attacked and criticized for allegedly spreading cultural, political, economical

172 An account of Ibn al-Muwaqgit’s criticism is provided by Sukayrij. See Ahmad Sukayrij, al-Hijara al-magtiyya
li-kasr al-mir’ at al-masawt al-waqtiyya, vol. 11, Fez: Matba‘a al-Jadida, 1356/1937-38, pp. 33,64 and passim.

173 Ahmad Sukayrij, al-Hijara al-magtiyya, vol. I, p. 6. Other Tijanis who composed poems in refutation of Ibn al-
Muwagqqit are Marziiq b. al-Hasan from Sudan, Ibrahtm Niyas and his brother Muhammad Niyas from Senegal, Abtu
Bakr b Ahmad al-Dimani and Muhammad “Ali b. Fata from the region of Shingit in Mauritania. For their replies
see: Ahmad Sukayrij, al-Hijra al-magqtiyya, vol. 11, respectively pp. 47-48, 49-51, 57-63, 51-51 and 53-57.

174 See Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, Evanston: Northwestern
University Press, 1997; Lansine Kaba, The Wahhabiyya: Islamic Reform and Politics in French West Africa,
Evanston: Northwestern University Press, 1974; Lucy C. Behrman, Muslim Brotherhoods and Politics in Senegal,
Cambridge: Harvard University Press, 1970; Abdulai Iddrisu, Contesting Islam in Africa: Homegrown Wahhabism
and Muslim Identity in Northern Ghana, 1920-2010, North Carolina: Carolina Academic Press, 2013 and Ramzi
Ben Amara, The Izala Movement in Nigeria: Its Split, Relationship to Sufis and Perception of Shari’a Rei-
mplementation, (PhD thesis submitted to the University of Bayreuth 2011) among others.
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and social resignation and stagnancy within Senegalese Muslim society.'” Anti-Sufi activities
were intensified in the 1950s CE upon the establishment of the UCM (Union Culturelle
Musulmane) under the leadership of Shaykh Touré. The UCM was an active, open association
with numerous branches in Senegal, Mali, Guinea and Ivory Coast, and a monthly periodical called
Le Réveil Islamique (The Islamic Revival), mostly criticizing esoteric Sufi practices and the Sufi
cooperation with French authorities, among other things.1’® Shaykh Touré, a graduate of the Ben
Badis Institute of Algiers, labelled Sufi Islam as colonial Islam.Y’” Salafis were not the only group
in Senegal who attacked Sufis; leftist nationalists attacked Sufis for the same reasons. Sufi leaders
had to face charges of complicity; they were often portrayed as collaborators in colonialism,
feudalist exploiters and religious frauds.”® Towards the end of the century, similar views were
even to be found among some of the elite Senegalese Sufi families. Sidi Lamine Niyas (b. 1950
CE), for example, a cousin of Ibrahim Niyas, criticized the Senegalese social contract!”® as

conferring a “feudal posture” to Sufi shaykhs.*8°

175 For details on the Muslim Brothers of Senegal see: Muhammad al-Tahir Mayghari, al-Shaykh Ibrahim Niyas al-
Sinighali, hayatuhu wa-"ara’ uhu wa-ta‘alimuhu, Dar al-‘Arabiyya li-l-Tiba‘a wa-I-Nashr wa-l-Tawzi‘, Beirut:
1981/1401, pp. 159-160; For their goals and opposition both to Sufis and French colonial power see: Lucy C.
Behrman, Muslim Brotherhoods and Politics in Senegal, pp. 160-61. According to Loimeier, a number of similar
associations were established in the 1920s and 1930s in the urban centres of the country. Among the main struggles
of them were purification of the religion from bid ‘a (reprehensible innovation) and the reduction of ostentatious
ceremonies which proved costly for the lay people. Notably, most of the members were Sufis, particularly Tijants.
Roman Loimeier, “Political Dimensions of the Relationship Between Sufi brotherhoods and the Islamic Reform
Movement in Senegal”, in Frederick De Jong and Bernd Radtke (eds.), Islamic Mysticism Contested: Thirteen
Centuries of Controversies and Polemics, Leiden: Brill, 1999, pp. 341-356, (pp. 343-344).

176 For information on the formation, agendas and activities of the UCM see: Lancine Kaba, The Wahhabiyya:
Islamic Reform and Politics in French West Africa, pp. 234-252. Roman Leomeir states that Sufism per se was not
the target of the UCM. Shaykh Toure, the leader of the UCM, continued to maintain his affiliation with the
Tijaniyya (albeit Shaykh Toure’s anti-Sufi discourse seems to contradict this claim. In his book Afin que tu
deviennes croyant, he claimed to see Sufi brotherhoods as a plague on Islam in Africa). It was, rather certain
maraboutic practices and the collaboration of Sufi leaders with colonial authorities that attracted the criticism of the
reform movement. For a detailed account, see: Roman Loimeier, “Political Dimensions of the Relationship Between
Sufi Brotherhoods and the Islamic Reform Movement in Senegal”, pp. 341-356. See also: Benjamin F. Soares,
“Islam and Public Piety in Mali”, in Armando Salvatore and Dale F. Eickelman (eds.), Public Islam and the
Common Good, Leiden: Brill, 2004, pp. 205-226, (see pp. 215-216).

17 John Hunwick, “Sub-Saharan Africa and the Wider World of Islam: Historical and Contemporary Perspectives”,
Journal of Religion in Africa, vol. 26, no. 3, 1996, pp. 230-257, (see p. 236).

178 Elisabeth Siriyyeh, Sufis and Anti-Sufis: The Defence, Rethinking and Rejection of Sufism in the Modern World,
London and New York: Routledge, 2003, p. 144; Rudolph T. Ware, The Walking Qur’an, pp. 211-212.

179 The Senegalese social contract positions Sufi shaykhs as intermediaries between their followers and the state.
This goes back to the time of colonialism, in which, through negotiation, Sufi leaders managed to create an
environment of mutual accommaodation with colonial rule. See details in Leonardo A. Villal6n, Islamic Society and
State Power in Senegal: Disciples and Citizens in Fatick, Cambridge: Cambridge University Press, 1995.

180 Alexander Thurston, “Polyvalent, Transnational Religious Authority: The Tijaniyya Sufi Order and Al-Azhar
University”, p. 18.
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A few years earlier, in 1949 CE, the Salafis of Mali, Guinea and Gambia, most of whom were
returnees from the University of al-Azhar, and who would later join the UCM, had established the
association of Shubban al-Muslimiin (Muslim Youth), named after the Egyptian Jama‘a Subban
al-Muslimin (Society of Muslim Youth) founded by ‘Abd al-Hamid Sa‘id in 1927 CE, as part of
their anti-Sufi struggle.'® The Shubban was based in Bamako, with regional branches in
neighbouring cities. They regarded Sufis, and Tijanis in particular, as their main opponents,
denouncing them for binding the issue of salvation to affiliation to Sufi brotherhoods, thus
generating an exaggerated sense of security. Sufis were attacked for creating a class system within
the society, headed by the brotherhoods’ leaders. In this sense, Sufi brotherhoods were seen as
synonymous with feudalism. They were variously accused of either the mass exploitation of lay
Muslims, or the promotion of social irresponsibility through seclusionary practices which were
said to violate Qur’anic commands regarding work and social action.'® When the Shubban
movement was displaced by the UCM, the Tijanis responded with a counter-reform movement of
their own, the Jama‘at al-Murshidin (Association of the Guides), formed by a certain ‘Abd al-
Wahhab. It was modelled after the teachings of Tierno Bokar Salif Tall (d. 1939 CE),*®3 one of the
descendants of al-Hajj ‘Umar.'®* Regardless, Tijani cooperation with French colonial rule made
them them lose considerable ground to the Salafiyya, which allied itself with the cause of

nationalism in a joint struggle for independence.*®®

Another fertile ground for confrontations between Tijanis and their opponents was Northern
Nigeria. From the time of its penetration into the region in the first half of the nineteenth century,
the Tijaniyya started to replace the Qadiriyya, which had acquired the status of official brotherhood
of the Sokoto caliphate since the ‘Uthman b. Fudi’s jihad campaign of 1803 CE. The gradual
spread of the Tijaniyya intensified during the mid-twentieth century with the introduction of the

181 John Hunwick, “Sub-Saharan Africa and the Wider World of Islam: Historical and Contemporary Perspectives”,
p. 237.

182 |_ancine Kaba, The Wahhabiyya: Islamic Reform and Politics in French West Africa, pp. 116-117.

183 On his Sufi teachings see: Louis Brenner, “The Sufi Teaching of Tierno Bokar Salif Tall” Journal of Religion in
Africa, (3), 1976, pp. 208-226.

184 |_ancine Kaba, The Wahhabiyya: Islamic Reform and Politics in French West Africa, p. 246.

185 The UCM was politically supressed in Senghor’s era (1960s and 1970s). In the 1980s, however, with the
establishment of Jama ‘a ‘Ibad al-Rahman by Shaykh Toure the reform movement concentrated its efforts on its
struggle against the secular state. Sufi brotherhoods were seen as their natural allies in this, and thus a strategy of
peace and harmony was established between them. Roman Loimeier, “Political Dimensions of the Relationship
Between Sufi Brotherhoods and the Islamic Reform Movement in Senegal”, pp. 34-56.
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fayda movement by Ibrahim Niyas of Senegal. In a short span of time it turned into a mass
movement, posing a serious threat to the social and economic base of the Qadiriyya. To put a stop
to this dangerous process, Muhammad al-Nasir al-Kabari, also known as Nasiru Kabara (1925-
1996 CE),® the most potent Qadir1 shaykh of Northern Nigeria at the time, launched a counter
campaign of reform (in Paden’s words), or of renewal (in Loimeier’s words), a core part of which
was direct confrontation with the Niyasiyya branch of the Tijaniyya, on both spiritual and legal
levels. Around 1950 CE, Nasiru Karaba published a work entitled Sulalat al-miftah min-minak al-
fatrah (“Offspring of the Key to the Divine Donations™) in which he declared himself ghawth,
meaning the supreme saint of the time, a title to which Ibrahim Niyas had laid claim some twenty
years earlier, after the declaration of the fayda. Five years later, in 1955 CE Kabara published
another work entitled Naf al- ibad bi-haqigat al-mi‘ad fi madinat al-Baghdad (“Serving the
Mankind with the Truth about the Appointments in the City of Baghdad”), followed with the
publication of al-Nafaiat al-nasiriyya fi tariga al-Qadiriyya (“The NasirT Inspirations Concerning
the Qadiriyya Brotherhood”) in 1958 CE. In the first, he emphasized his spiritual links with the
celebrated jihad leader ‘Uthman b. Fudi, and his successor Muhammad Bello; while in the second,
he elaborated in detail upon the spiritual superiority over other saints of ‘Abd al-Qadir al-Jilani,
until the Day of Judgement, as a source of divine emanation. Kabara rejected the spiritual authority
of Niyas and demanded that his followers must submit spiritual evidence (karamat). This challenge
outraged Nigerian Tijants, who returned the favour in full swing with their polemic rebuttals.*®’
Another theme developed by Kabara was that of the supremacy of the followers of the Qadiriyya,
who were prohibited from leaving the order for other Sufi denominations including the Tijaniyya.
Although both of these claims had been previously made by the Tijaniyya, Kabara’s publications
attracted the wrath of his Tijani counterparts. Aba Bakr ‘Atiq (d. 1394/1974), a Tijani scholar from
Kano, responded with Risala fi tahdhir al-‘isaba (“The Warning Treatise Regarding Narrow-
mindedness™), accusing the QadirT shaykh of hypocrisy for banning his followers from affiliating

themselves with other brotherhoods while criticizing the Tijaniyya for the same reason. 88

186 On his life and writings, see: Roman Loimeier, “The Writings of Nasiru Kabara (Muhammad al-Nasir al-
Kabar1)”, Sudanic Africa, I, 1991, pp. 165-174.

187 Followers of Ibrahim Niyas used particularly unfavourable language in their refutations of Nasiru Kabara. See
details in Muhammad al-Tahir Mayghari, Shaykh al-Isiam Ibrahim Niyas, pp. 337-338.

188 Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, pp. 78-79.
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Parallel to these spiritual and doctrinal disputes, altercations of a legal nature intensified the
rivalry. The question of gabd and sadl,'8 during compulsory ritual prayers, was a contested issue
during the 1950s and 1960s (CE). In his teaching circle, Kabara condemned Niyas for introducing
the gabd culture to Northern Nigeria, where the Maliki legal school dominated the religious
landscape. Tijanis who attended his circle informed Muhammad al-Thani Kafanga (d. 1989 CE)*°
of the issue. The latter then wrote a treatise with the title of Fasl al-magal (“The Decisive
Discussion”), inviting his opponent to hold an open debate. Niyas had already issued an open
challenge to all scholars in his Raf ‘ al-malam ‘amman rafa ‘a wa-qabada igtida an bi-sayyid al-
anam (“Removing the Blame From He Who Practices Raf ‘ and Qabd Following the Example of
the Master of the Creation”), in which he stated that anyone who could prove the rectitude of sadl
on the authority of the Prophet would be granted all of his personal library. In a book published in
1958 CE with the title of Qam ‘ al-fasad fi tafdil al-sadl ‘ala |-qabd fi hadhihi °I-bilad (“The
Removal of Corruption Through Preferring Sadl over Qabd in this Country”), Kabara took up the
challenge, claiming that the Prophetic traditions in favour of sadl were more numerous than those
favouring gabd. Niyas was accused of generating disunity and strife within the Muslim society of
Nigeria, through the practice of gabd; this despite the fact that Kabara himself had been practicing
gabd prior to the spread of the Niassine Tijaniyya, in Kano and elsewhere. Niyas was further
accused of ignorance for not knowing these Prophetic accounts regarding sadl. A response on the
part of the Tijanis came from Kafanga in a treatise called Sabil al-rashad fi I-radd ‘ala mu allif
Qam al-fasad (“The Authentic Way to Refute the Author of Qam ‘ al-Fasad”), dismissing the
Prophetic accounts favouring sadl as unreliable, in addition to a severe reproach directed at Kabara
for disrespecting high-profile religious scholars.?®* Supporters of the Qadiri shaykh produced a
number of treatises in his defence while Tijanis came to the aid of Kafanga and Niyas with
polemical writings of their own.%2 The rift between the two sides grew to the extent that even the

189 Qabd indicates a particular position of the arms crossed and folded in front of the navel during ritual prayers, and
sadl the position of the arms outstretched along the body.

19 For a life account of Kafanga and his writings see: Arabic Literature of Africa: The Writings of Central Sudanic
Africa, vol. I, John O. Hunwick (ed.), Leiden: Brill, 1995, pp. 304-308; John N. Paden, Religion and Political
Culture in Kano, Berkeley, University of California Press, 1973, p. 103.

191 See for a detailed account of the qabd sadl dispute in: Tahir Mayghari, Shaykh al-Islam Ibrahim Niyas, pp. 141-
47; Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, pp. 79-80.

192 Ahmad Mahmiid b. Muhammad al-Kabir and Muhammad al-Mustafa b. Muhammad al-Thani each involved
themselves in the dispute. They respectively wrote Tanwir al-bilad fi qat * khaza ‘balat Qam * al-fasad and Qawl al-
sadad fi I-radd ‘alda shubuhat sahib gam ‘ al-fasad in support of Kafanga. “All Kumashi, a Qadiri scholar, wrote two
treatises in support of Kabara called Fath al-hakam al- ‘ad! fi ta 'yid sunna al-sadl fi radd ‘ala Fas| al-magqal and
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political efforts of Ahmadu Bello and his grand gadi Aba Bakr Gumi, made through the Kaduna
Council of Malamai, an organization of religious scholars initiated by Bello, failed to put an end
to the conflict.!®® In the aftermath of the assassination of Bello in 1966 CE by military officers,
and the consequent disorder, the dispute was forgotten as both parties had other problems to deal

with.

In the 1970s (CE), the doctrinal attacks on Sufis by Abi Bakr Mahmad Gumi and his followers
pushed both rival brotherhoods to join ranks against this new challenge.®* Gumi was concerned
with the religious and political unity of the Muslim society in the country, to which movements
like Ahmadiyya and Sufi brotherhoods were, in his eyes, a major obstacle, responsible for the
fragmentation of the society, and must therefore, be fought on both intellectual and grassroots
levels. In addition to his zafsir (Qur’anic exegesis) sessions broadcasted from Radio Kaduna,*® in
1972 CE he published his influential treatise al- ‘Agida al-sakiha bi-muwafaqat al-shari‘a (“The
Correct Faith in Compliance With the sharia”) in which, beside the Qadiriyya, the Tijaniyya in
particular was a target. Along with the exploitative behaviour of their local leaders, the litanies of
both brotherhoods were claimed to be reprehensible innovations, with no basis in the religion. The
revelation of salat al-fatih and its efficacy to Muhammad al-Bakr1 (d. 994/1586) and Ahmd al-
Tijani was discussed in detail.*®® It did not take long for his opponents to respond: Kafanga wrote
al-Mina#k al-hamida fi |-radd ‘ala fasid al- ‘agida (“The Praiseworthy Gift in the Reply to the One
Who is Corrupted in Faith”) and Kabara replied with al-Nasika al-sariha fi I-radd ‘ala al- ‘Agida

Dalil al-sadil fi sunna ashraf al-awakhir wa-1-awa’il fi radd ‘ala sabil al-rashad wa-tanwir al-bilad. For further
information, see: Tahir Mayghari, Shaykh al-Islam Ibrahim Niyas, pp. 148-152.

193 For details on the efforts of Kaduna Council of Malamai, see: John N. Paden, Ahmedu Bello: Sardauna of
Sokoto: Values and Leadership in Nigeria, London: Hodder and Stoughton, 1986, pp. 548-555; Roman Loimeier,
Islamic Reform and Political Change in Northern Nigeria, pp. 81-82.

194 Gumi was actively supported in his anti-Sufi campaign by Saudi Arabia through the Rabira al- ‘Alam al-Islami
(Islamic World League), a Mecca based organization dedicated to proseylitizing Wahhabi/Salafi ideals in the world.
See: Elisabeth Sirriyeh, Sufis and Anti-Sufis, p. 159.

195 Gumi’s radio tafsir sesscions, which he successfully used to propagate his ideas among the massess, throughout
the 1960s, 1970s and beyond. Brigaglia speaks of three phases in Gumi’s fafsir agenda: in the first phase, between
1961 and 1966, he criticized Sufism; in the second phase, from 1966 to 1976, he moderated his tone for political
reasons; and in the third phase, which began in 1977 with another change of strategy, a harsh polemical tone
prevailed in his tafsir sesscions, going as far as accusing Tijanis of disbelief. See: Andrea Brigaglia, “Two Published
Hausa Translations of the Qur’an and their Doctrinal Background”, Journal of Religion in Africa, 35 (4), 2005, pp.
424-449 (pp. 429-430).

1% Roman Loimeier provides a detailed discussion of al- ‘4gida al-sahiha in: Roman Loimeier, Islamic Reform and
Political Change in Northern Nigeria, pp. 186-196; see also Ramzi Ben Amara, The Izala Movement in Nigeria: Its
Split, Relationship to Sufis and Perception of Shari ‘a Re-implementation, pp. 118-121.
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al-sahzha (“The Frank Advice in the Reply to al- ‘Agida al-Sahiha”), both published in the same
year of 1972 CE. Although Gumi himself maintained a moderate tone, the responses he attracted
were pretty harsh, attacking him personally and demanding his excommunication from the

community of believers.t%

In 1978 CE, certain students of Gumi’s took the struggle aginst Sufi brotherhoods to a new level
with the establishment of the 1zala.'®® In the same year, al- ‘Agida al-sahiha was translated, with a
strong polemic tone, into the local language of Hausa, and was made available to the public. A
vigorous anti-Sufi campaign was initiated on the grassroots level. In llorin, for instance, adherents
of the organization reportedly excommunicated followers of the Sufi brotherhoods during their
preaching sessions. In a joint initiative supported by the governor of the state, Tijants and Qadiris
returned the favour by publishing Raf * al-shubuhat ‘amma fi |-Qadiriyya wa-1-Tijaniyya min |-
sharahat (“The Removal of the Doubts From the Ecstatic Utterances of the Qadiriyya and the
Tijaniyya”), written by the Tijani ‘Al Aba Bakr Jabata and the Qadiri Muhammad b. Ibrahim al-
Nuwafi.!®® Another attack on the Tijaniyya that is worthy of mention was made via the publications
of Muhammad al-Tahir Mayghari, a former Tijani and mugaddam (respresentative/deputy) of the
brotherhood. He was a close friend of Tahir b. ‘Uthman Bawshi, best known as Dahiru Bauchi, an
influential contemporary Tijani scholar from Bauchi State. Inspired by Gumi, Mayghari published
two books in refutation of his former brotherhood. In the first one, al-Shaykh Ibrahim Niyas al-
Sinighali: hayatuhu wa-ara’uhu wa-ta ‘alimuhu (“Shaykh Ibrahim Niyas of Senegal: His Life,
Views and Teachings”),?® he dismissed certain tenets developed by Niyas, particularly in his
Kashif al-ilbas ‘an fayda al-khatm Abi I- ‘Abbas (Removal of Confusion Concerning the Flood of
the Saintly Seal Abu I- ‘4bbas), tracing back the genealogy of Tijani teachings first to Ibn “Arabf,

197 For a detailed discussion of the refutations produced by Kafanga and Kabara see: Roman Loimeier, Islamic
Reform and Political Change in Northern Nigeria, pp. 197-206.

198 The full name of the organization is Jama ‘a Izalat al-Bib ‘a wa-lgamat al-Sunna (Association for the Removal of
the Innovation and for the Establishment of the Sunna). It is better known in Nigeria and West Africa as Yan Izala.
For its development and struggle against the Sufi brotherhoods see: Ramzi Ben Ammara, The Izala Movement in
Nigeria: Its Split, Relationship to Sufis and Perception of Shari ‘a Re-implementation, pp. 125-290; Roman
Loimeier, Islamic Reform and Political Change in Northern Nigeria, pp. 207-266.

199 For a discussion of the arguments developed in Raf  al-shubuhat, see: Roman Loimeier, Islamic Reform and
Political Change in Northern Nigeria, pp. 267-269.

200 This book was initially written as a master’s thesis submitted to the Department of Islamic Studies at the
University of Bayero in Kano, in 1979. However, it was published two years latter by Dar al-‘Arabiyya in Beirut,
with the financial support of the Islamic University of Medina, thanks to the intercession of Gumi and the promise
of ‘Abdallah ‘Abdallah al-Za’id, deputy chairman of the university at the time. The book was published with an
eulogical foreword written by Gumi.
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then via the Isma‘1li doctrines of the Fatimids and Neoplatonism to the Upanishads, the sacred
scriptures of Hinduism.?* As one might expect, the Tijanis responded forcefully. Mayghari was
accused of, among other things, having sold his religion for shahada (the master’s degree he
obtained from Kano University). He reiterated his earlier convictions about the Tijant brotherhood
in a new work entitled al-Tukfa al-saniyya bi-tawdih al-tariga al-Tijaniyya (“The Masterpiece in
Explanation of the Tijaniyya”).?%? The doctrinal disputes between the Salafis and Sufis?®® were
taken to a grassroots level by the Izala on certain occasions, culminating in bloody
confrontations.?** In 1988 CE, however, both sides came to burry the hatchets toward the greater
common goal of Muslim unity, for both religious and political purposes.?® This was further
consolidated by the process of re-implementing shar7 ‘a in the North of the country. The Izala
shifted its strategy from one of direct confrontation to a more indirect one,?®® a phenomenon
described by researchers as the “domestication of the Izala”.2%

201 See details in: Muhammad Sani Umar, “Sufism and its Opponents in Nigeria: the Doctrinal and Intellectual
Aspects”, in Frederick De Jong and Bernd Radtke (eds.), Islamic Mysticism Contested: Thirteen Centuries of
Controversies and Polemics, Leiden: Brill, 1999, pp. 357-385, (in particular pp. 374-375).

202 The Tijani replies to Mayghari were ‘Abdallah al-‘ Alawi’s Indhar wa-ifada ila ba'i * dinihi bi-l-shahada
(Warning and Advice to He Who Sold his Religion for a University Certificate) and Muhammad b. al-Shaykh al-
Muritani’s al-Radd bi-1-Hadith wa-1-Qur’an ‘ala ma fi kitab Mayghari al-Nayjiri min [-ziir wa-1-buhtan (Refutation
of the Falsifications and Slanders Embedded in the Book of the Nigerian Mayghart in the Lights of Qur’an and
Sunna). For a short analysis of MaygharT’s response to them with his al-Tu/kfa al-saniyya, see: Muhammad Sani
Umar, Sufism and its Opponents in Nigeria: the Doctrinal and Intellectual Aspects, pp. 375-376.

208 For a list of polemical literature produced by Sufis of both the Tijaniyya and Qadiriyya brotherhoods against their
Salaft opponents see: ALA 11, pp. 260-316.

204 A chronology of the clashes between the two sides is provided in: Roman Loimeier, Islamic Reform and Political
Change in Northern Nigeria, pp. 347-349.

205 political defeats at the hand of Christians pushed Muslims to join ranks against their common enemy. Thus, on
two separate occasions in January 1988, leading authorities of both the Izala (including Gumi himself) and two Sufi
brotherhoods (Nasiru Kabara for Qadiriyya Tahir Biish1, Khalifa Isma ‘1l and Ibrahim Salih for Tijaniyya) came
together to embrace each other and to perform a public display of unity. For details see: Roman Loimeier, Islamic
Reform and Political Change in Northern Nigeria, pp. 291-324. This reconciliation was maintained during the
struggle for shart ‘a implementation and afterwards, at least, the inter-Muslim conflicts were swept under the carpet
for the greater good. See: Ramzi Ben Amara, The Izala Movement in Nigeria: Its Split, Relationship to Sufis and
Perception of Shari ‘a Re-implementation, pp. 339-43

206 Ramzi Ben Amara, “We Introduced Shari‘a: The Izala Movement in Nigeria as Initiator of Shari‘a Re-
implementation in the North of the Country: Some Reflections”, in: John A. Chesworth and Franz Kogelmann
(eds.), Shari ‘a in Africa Today: Reactions and Responses, Leiden: Brill, 2014, pp. 125-45, (see p. 126).

207 For details on the domestication of Izala see: Ousmane Kane, Muslim Modernity in Postcolonial Nigeria: A Case
Study of the Society for the Removal of Innovation and Reinstatement of Tradition, pp. 207-226.
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Attacks on the Niyasiyya branch of the Tijaniyya surfaced in mid-twentieth century Ghana via the
the activities of Al-Hajj Yasuf Soalihu (d. 2004 CE),?%® better known as Afa Ajura, and his
followers, some of whom would initiate a second phase of struggle against Sufism after their
graduation from the universities of Egypt and Saudi Arabia. Open-air denunciations, coercive
sermons, chastising poems and direct debates were used as tools demonstrate the faultiness of a
number of Tijani tenets, including salat al-fatih and jawaharat al-kamal, in addition to some social
un-Islamic social practices that had been accommodated within the society.?% In 1391/1971, ‘Umar
Ibrahim Imam, likely a disciple of Afa Ajura, had an article published in the journal al-Da ‘wa,
attacking the Tijanis.?*° Tijanis who gathered around Abdulai Maikano (d. 2005 CE), also known
as Baba Jalloo, a mugaddam of Niyas and the leader of the Tijaniyya in Ghana, responded with
their own anti-Salafi campaign. Doctrinal altercations culminated in serious physical clashes over
an extended period of time, which are said to have been “a mix-up of local politics”, meaning

struggles for the leadership of the community in which religious disputes “served as a clock”.?!
2. Conclusion

This cursory survey of the history of doctrinal disputes between proponents of the Tijaniyya order
and their detractors unfolds important insights not only about the contents of the altercations but
also about the actors involved and the forms of confrantation. These may be enumerated as follows:

a. The polemical history of the Tijaniyya dates back to the establishment of the broterhood
itself.

208 On Afa Ajura see: Patrick J. Ryan, “Ariadne auf Naxos: Islam and Politics in a Religiously Pluralistic African
Society”, Journal of Religion in Africa, 26, no. 3, 1996, pp. 308-329; Abdulai Iddrisu, Contesting Islam in Ghana,
pp. 22-25.

209 Abdulli Iddrisu, Contesting Islam in Africa, pp. 115-122 and 162-166. It should be noted that Tijani tenets seem
to have created agitation among the Muslims of Ghana even prior to the Salafi activities of Afa Ajura. Ahmad Baba
al-Wa'iz, in his Risala al-mansar fi I-radd ‘ala risala dasisat al-inkar (The Victorian Treatise in Reply to the
Pamphlet of Rogue Denial), relates a letter written to him by a mallam from Kumasi asking his stance on the
unislamic beliefs that were purportedly widespread among the Tijanis of Ghana. For the contents of this letter, see:
Tahir Mayghari, al-Shaykh Ibrahim Niyas al-Sinighalr, p. 178.

210 Upon being asked by a Saudi journalist about this attack by ‘Umar Ibrahim Imam and the accusations directed at
his followers, Ibrahim Niyas provided a diplomatic answer, neither refuting nor approving the accusations. See
details in Tahir Mayghari, al-Shaykh Ibrahim Niyas al-Sinighali, pp. 176-177.

211 Abdulai Iddrisu, Contesting Islam in Africa, p. 169. The major clashes between the two took place in 1964, 1965,
1966, 1975, 1976, 1977 and 1997, with minor confrontations occurring throughout this period. For details, see:
Abdulai Iddrisu, Contesting Islam in Africa, pp. 122-129 and 166-170.
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b. The order was not only opposed by the proponents of Salafism but also by rival Sufis,
particularly followers of the Qadiriyya, the dominant Sufi fariga on the African continent
prior to the Tijaniyya. While the latter gained significant ground in its struggle against the
Qadiriyya in the nineteenth century, it nonetheless faced cnosiderable setbacks in
altercations with the Salafiyya, particularly in the twentieth century.

c. In both North and West Africa, such debates were informed by a cluster of reasons,
consisting of political grievances, doctrinal differences and the competition for followers
and dominance.

d. The topics of dispute were not restricted to spiritual doctrines alone. Issues of legality and
jurisprudence were also important.

e. Along with claims of the superiority of the supreme master of the Tijaniyya and his
followers over fellow Muslims, the litany of salat al-fatih and related teachings of the order
were the topics that attracted the most criticism.

f. Altercations took place not only through polemical literature such as books, threatises
poems, and direct debates but also through open air contestations, teaching circles,
preaching sessions and sermons.

g. Some actors changed sides during the course of polemical altercations. Sultan ‘Abd al-
Hafiz?'? of Morocco and Muhammad al-Tahir Mayghari?*® of Northern Nigeria are just
two examples.

h. Confrontations between the Tijani brotherhood and its opponents seem to have lost their
previous density and intensity for various important reasons: these include the
disappearance of colonialism, and, in Northern Nigeria, the “domestication” of the Izala

oraganization.

212 The sultan was initially a critic of the Tijaniyya, and had even written a refutation of its doctrines. After his
conversion to Sufism, however, he then became a staunch proponent of the Tijani brotherhood (as detailed above).
213 Mayghari was a representative (mugaddam) of the brotherhood in Nigeria who, under the influence of Ab Bakr
Gumi, denounced Sufism and wrote refutations of the TijanT doctrines. He particularly targeted the spiritual
teachings of Ibrahim Niyas (as per the relevant sections above).
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CHAPTER TWO: ANTI-TIJANI AUTHORS—THE MUNKIRIN

This chapter discusses the life stories of three Salafi authors whose anti-Tijan1 writings are highly
revered in Salafi circles around the world, to the extent that their polemical onslaughts against the
followers of the Tijaniyya brotherhood serve as reference points for ordinary antagonists of Tijant

Sufism. Countless internet websites?'4 contain references to their puritanical Salafi productions.

1. ‘Abd al-Rahman b. Yiasuf al-Ifriqi
1.1.Early life and Education

‘Abd al-Rahman b. Yasuf al-Ifriqi, or, as he is known for short, al-Ifriqi, belonged to the well-
known Fulani tribe from Mali. He was born in around 1326/1908-1909 in the village of Fafa,
located on what was then an island, near the Niger River close to the Assango region of Gao, in
Mali.?*® He grew up in a period of history during which a large part of the African continent,
including his native country, was undergoing a systematic conquest by the colonialist West. Thus,
like his peers, therefore, in his childhood and adolescence al-Ifriqi received a French education.?

After completing his elementary education, he joined a French missionary institute in Bamako,
where he studied for eight years. ‘Umar Muhammad Fallata (d. 1419/1999),2!" one of his students
of African descent who was born in Mecca and raised in Medina, reports that al-Ifriqt was selected
by a French official, whose duty consisted of controlling local school curriculums and making sure
that they were free of anti-colonial material, to be sent to Bamako. The young boy’s clever
responses to this French official caught the latter’s attention, upon which he summoned al-Ifriqi’s
father and expressed his desire to send the boy to a better institution in hope of a brighter future.
It was a time in which the colonial state was at pains to enrol African children in their schools by

force of recently designed regulations, schools which were reportedly perceived as unappealing

214 Here are a few examples of such websites: http://majles.alukah.net/t90144/;
http://fatwa.Islamweb.net/fatwa/index.php?page=showfatwa&Option=Fatwald&Id=139109;
http://www.ajurry.com/vb/showthread.php?t=33833.

215 For details see: Chanfi Ahmed, West African ‘ulama’ and Salafism in Mecca and Medina, Leiden: Brill, 2015,
pp. 45-46; ‘Umar Mas‘ud, al-Radd ‘ala al-Ifrigt difa ‘an ‘an I-tariga al-Tijaniyya, p. 6.

216 |_ouis Brenner, Controlling Knowledge: Religion, Power and Schooling in West African Muslim Society, London:
Hurst & Company, 2000, p. 96.

217 For an account of ‘Umar Muhammad Fallata’s life see: Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkiriin
‘araftuhum, vol. I, pp. 151-164; https://saaid.net/\Warathah/1/falatah.htm.
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and suspicious by religious Africans.?*® Nevertheless, the colonial authorities were committed to
“civilizing” their subjects through the educational institutions built for the realization of
assimilation, presented by the French as the “mission civilisatrice”.?'® Education was seen a crucial
means of converting the alleged barbarians into Frenchmen.??° Al-Ifriqi’s father accepted the
proposal, but warned his young son of the anti-Islamic atmosphere of the mission institute. He was
barely twelve years old when he bade farewell to his village. Eight years later he was granted a
high school certificate. Upon his graduation, he occupied a teaching post in the same institute,
where he taught the French language for three years. He could not bear the oppressive atmosphere
of the institute: the constant belittling of the African character in contrast to the sublime European
one which was fundamental to the institute’s educational policies, in addition to insulting Islamic
values and personalities. So-called “African backwardness” was attributed to the religion of Islam
to which Africans had been purportedly subordinated by sword and tyranny, whereas European
advancement was perceived to be a direct result of their religion allowing them to overcome all
sorts of hardships. Al-Ifrigi was certain that this state of affairs was not a result of Muslims’
affiliation to Islam, but he could not then match the well-educated missionaries of the institution
in order to defend his religion against them. Meanwhile, his father’s advice that “indeed the task
of their school is to exterminate the Muslim beliefs” was resonating in his ears. So, he decided to
leave the institute and join the Meteorological Service (maslakat al-anwa’ al-jawiyya) where he
would later occupy the seat of assistant director.??! His Islamic knowledge was thus not acquired
until a relatively late stage, after he settled in Hijaz.

1.2.Migration to the Holy Land and Pilgrimage

The young Malian did not neglect to visit his native village, spending all of his vacation periods

there during his years of both education and then teaching at the French mission institute, and this

218 paul Mary, head of the Muslim Affairs Office between 1912-1921 in French West Africa, admits the humiliating
defeat of the the less appealing French schools by the more attractive local Qur’an schools. For Mary’s confession
see: Rudolph T. Ware, The Walking Qur’an, p. 165.

219 On the French mission civilisatrice, see: Alice L. Conklin, A Mission to Civilize: The Republican Idea of Empire
in France and West Africa 1895-1930, Stanford: Stanford University Press, 1998.

220 For further information on this ambitious mission see: Michael Crowder, Senegal: A Case Study in French
Assimilation Policy, London: Methuen, 1967. On the suppression of local Muslim educational institutes, which
some times reached to the point of closing such schools, and the responses of the Muslims, including their distrust of
the French schools, see: Rudolph T. Ware, The Walking Qur’an, p. 192-193.

221 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, Cairo: Dar al-Shuwaf, 1992, vol. I, pp. 63-65;
‘Umar Mas‘ad, al-Radd ‘ala I-Ifiiqi, p. 6.
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continued unbroken during his period of duty at the colonial Meteorological Service; thus unlike
a lot of his African peers, al-Ifrigi did not fall prey to colonial cultural pressure. Colonial rule had
facilitated the activities of Christian missionaries, some of whom were even employed in high
governmental posts. Yet even while their missionary activities were in full swing, the young al-
Ifrigi managed to retain his connections with his Africanness and the religion of Islam. His humble
character, desire for simplicity and Islamic values had gained him both disgrace and admiration in
the eyes of his missionary teachers and friends in the mission institute, and despite his two years
of visible success in his duties at the Meteorological Service, his affiliation to the religion of Islam

was incomprehensible for his French employers.???

His migration (kijra) to Hijaz was primarily motivated by constant disputes with one of his French
colleagues over Islam. His colleague’s criticism characterized Islam as a backwards religion, and
al-Ifriq1’s then-preliminary knowledge of his own religion rendered him incapable of silencing his
opponent.?? Around the same time, the new Muslim associations that were developing in the urban
centres, most of whose members were colonial civil servants, were encouraging and facilitating
the hajj.??* The pilgrimage to the holy land was not only a religious duty, but was also being
undertaken by some West Africans in order to acquire religious knowledge as well. Thus, he
decided to leave Mali in pursuit of further knowledge and perhaps empowerment. Louis Brenner
explains al-Ifriqi’s journey to Hijaz as having been generated from a similar incident. In Louis
Brenner’s version of the story, al-Ifriqi left for the Middle East following an unfortunate incident

in which he was falsely accused of theft by his French employers.?%°

Al-Ifriqi recounted that the director of the Meteorological Service once summoned him to his
office and, after delivering words of gratitude and acknowledgment, added “I regret, oh ‘Abd al-
Rahman, that someone like you stays faithful to the traditions of the backward people”. The young
African understood his elderly director’s point but wanted to hear more about his view point in
this regard. Therefore, he asked politely, “If you could explain what you mean”. “Listen, ‘Abd al-
Rahman”, continued the director, “don’t you see that you are committed to Islam more than

necessary. The coloured ones among your friends limit themselves to a [mere] affiliation to this

222 Muhammad al-Majdhib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 66.

223 Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 65.

224 Benjamin F. Soares, “Islam and Public Piety in Mali”, pp. 213-214.

225 |_ouis Brenner, Controlling Knowledge: Religion, Power and Schooling in West African Muslim Society, p. 96.
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religion, whereas you do not accept but to bind your actions with its static and heavy
restrictions”.??® Al-Ifriqi’s response was direct, and evidently irritating to the director: “Islam is a
smooth, divine religion; a believer is only restricted from evils by it. His talents are free as free as
possible in the arenas of benefaction and good deeds”.?%’

These words must have angered the old missionary, such that he found no solution but to re-address
the issue with much sharper words. “This is an emotional defence, but it does not change the
reality. Islam is the religion of the retarded. As far as humankind knows, Christianity is the religion

of developed and superior people” said he.??®

For his part, al-Ifriqi preserved his cool and politeness, saying “Why should not the words of the
director be emotional? | have studied most of the doctrines of Christianity, and researched its
foundations; I did not come across that which addresses the [human] intellect. It is, rather, a mere

submission to the sayings of people representing the authority of church”.

The director took a small pause and continued “Yes, yes. This is indeed the secret of its superiority,
because all these sayings do not bear a binding character. You can stay a Christian without

adhering to a church or following certain behaviours”.

For al-Ifriqi, this argument was far from proving the superiority of the Christianity, so he
responded: “This is not an advantage Mr Director. It is an affirmation that Christianity is not a
divine revelation. Indeed, it is mere human diligence, having been prepared by some experts like

any other human affair”.

226 The description of Muslim youth given by the Director holds true to a great extent. Many West Africans were
nominal Muslims at the time, with little or no observation of religious duties at all. This sort of practice was wide
spread among the Muslims of West Africa prior to colonial rule. Only the elites—scholars, most of whom were
hereditarily attached to a scholarly lineage—were expected to observe religious duties in a complete form. This
trajectory changed, however, during colonial rule, and a standardized form of Islam gradually prevailed in the public
sphere in the twentieth century. See for details: Benjamin F. Soares, “Islam and Public Piety in Mali”, pp. 207-208.
227 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 67. The translation of the whole
conversation is taken from Chanfi Ahmed, with more or less unchange.

228 The idea of retardedness and backwardness of Africans was a common-place among French colonial authorities.
In line with this idea, they perceived colonization as a prompt way “to save Afircans from savagery” and introduce
them to enlightenment. A typical example of this kind is Marcel Cardaire. See: Lancine Kaba, The Wahhabiyya:
Islamic Reform and Politics in French West Africa, pp. 102-103.
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The irritated missionary replied “Ok, isn’t developing opinions more suitable for advancement
than sticking to commands that do not allow human beings movement from within their closed
limits? Yes, my dear secretary, Islam is a rigorous attempt at freezing human life. How can it be
comparable to our uninhibited Christianity which does not permit stagnancy?”.??° The discussion

was thus brought to end, and the young African was not allowed the right of further response.

In the meantime, however, the French colonial authorities were allowing restricted numbers of
Muslims to visit the holy lands for pilgrimage, and the young African was one of them. The
caravan arrived at Mecca after following the route across Sudan. After visiting the holy house of
the Ka ‘ba and attending other rituals in Mount Arafat and Mina, it was time to go to the holy city
of the Prophet. When he first arrived in Medina, he knew not much about Islam. Although Chanfi
Ahmed records 1345/1926 as the year of his arrival in Hijaz, based on the information provided
by al-Ifrigi’s disciple ‘Umar Fallata it seems to have occurred much later than Chanfi Ahmed
suggests.?®® Al-Ifrigi had only a primary knowledge of the Qur’an on his arrival, restricted to mere
recitation, without the ability to understand its meaning or interpretation.?! It was in Medina that
he began his journey of acquiring religious knowledge. His late introduction to intellectual Islam

is regularly interpreted by his opponents as an insufficiency of knowledge of his part.?*2

The pilgrimage broadened his horizons; while witnessing the throngs of pilgrims, his belief in the
magnificence of Islam deepened. During his stay in Mecca, he was exposed to the preaching of a
Salafi missionary of African origin. He decided to stay in Hijaz longer than his travelling
companions, but was not sure whether he could bear the hardship of being away from his home
and his loved ones. It was in this state of mind that he performed istikhara.?®®* Now he was sure,
and his heart was filled with tranquillity.?** As soon as he had performed his pilgrimage, he

endeavoured to take courses of study in the religious sciences at the Mosgue of the Prophet. Shaykh

229 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 68.

230 According to Chanfi Ahmed’s account al-IfiigT was barely eighteen years old at the time of his arrival at Hijaz. In
light of Chanfi Ahmed’s description of the young African as a member of the elite class of Mali before his journey
to the holy lands, it seems necessary to approach his version of the events with caution.

231 Chanfi Ahmed, West Afiican ‘Ulama’ and Salafismin Mecca and Medina, p. 16.

232 ‘Umar Mas‘td, one of the contemporary Tijani Sufi authorities in Africa (Sudan), uses this factor as a pretext for
denigrating al-Ifriqi’s religious intellectual credentials. The Malian, according to him, was thus not entitled to
criticize the doctrines of the Tijaniyya brotherhood. See details in ‘Umar Mas‘ud, al-Radd ‘ala I-Ifrigt, pp. 6-9.

233 Istikhara, according to Islamic tradition, is an act of worship in which one asks Allah to guide one to the right
thing concerning any affair in one’s life, especially when one must choose between two permissible alternatives.

234 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 70.
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Sa‘1d Siddiq (d. 1353/1934) was one of the scholars there at the Mosque of the Prophet who helped
him overcome his lingual insufficiency in Arabic through intensive training in the grammar of the
language. Under his supervision, the young African spent the whole of the following year taking
courses on the basic texts of Maliki jurisprudence (figh) such as the al-Risala (The Treatise) by
the tenth-century (CE) Tunisian Ibn Abi Zayd al-Qayrawani (d. 383/996), along with some of its
commentaries: the Mukhtasar (User’s Manual) by the sixteenth-century (CE) Algerian ‘Abd al-
Rahman al-Akhdari (d. 953/1545), and the al-Murshid al-mu 7z (The Helping Guide) by the
seventeenth-century (CE) Moroccan ‘Abd al-Wahid b. ‘Ashir (d. 1040/1631). After obtaining a
basic of knowledge of the Maliki legal school, the dominant madhhab in North and West Africa,
and some basics in the science of hadith like the al- ‘Arba in (The Forty Prophetic Traditions) by
al-Nawaw1, he decided to return to his native country. Thus, after performing a second %ajj, he
headed to Jeddah to catch one of the few departing ships to Africa.?®®

1.3.The Mysterious Traveller

Once in Jeddah, however, while waiting for his ship to set out for Africa, he met a mysterious
traveller who persuaded him to change his decision and remain in the holy lands for the
accumulation of further knowledge. After an exchange of views, the young African realised his
own insufficiency in the sciences of hadith, of which his interlocutor seemed to be a master.?%
Upon asking al-Ifrigt about his own intellectual interests and masters, and being informed of his
interest and expertise in Maliki jurisprudence, the traveller rebuked him, saying “If only you paid
the same amount of attention to the creed of the pious forefathers (‘agida al-salaf)”. Al-Ifriqi
replied: “Since we are all Muslims who believe in the unity of Allah, I do not deem it necessary to
engage myself in this field of knowledge”. This answer failed to convince the traveller, who
continued “My son, ‘agida is the basis of Islam. If you think deeply about the affairs of Muslims,
and the factors which have caused disunity among them throughout their history, you will come
to know that they were never caused by anything but disagreements over issues of ‘agida”.?" The
traveller then went on to explain how Allah had sent prophets to liberate people from worshipping

others than Him, and how demons had polluted their creed and caused them to sin in misery. For

235 “Atiyya Muhammad Salim, Min ‘ulama’ al-Haramayn, Medina: Dar al-Jawhara, 1426/2005, pp. 378-379.
236 “ Atiyya Muhammad Salim, Min ‘ulama’ al-Haramayn, p. 379.
237 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 71.
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al-Ifriqt, this situation had been changed when humankind was taken to the straight path of tawhid
(true monotheism) by the last Prophet. For the traveller, this was true as far as the first generations
of the Muslim community—those who resembled the fresh blood in the vessels of humanity—
were concerned. After them, however, he insisted that the situation had altered rapidly as new
ideas from Persia, India, and Greece, as well as the legends of the peoples of the book had made
their way to the community of the faithful. This, he said, had played a tremendous role in polluting
the true ‘agida. Al-1friqi objected, saying “Nevertheless, are not all Muslims adhering to these true
realities today?” The traveller replied, “Let me ask you my son, do you know that there are
Muslims who reject adherence to what Allah has approved for himself among the attributes?”” The
African listened to the traveller with an attentive ear as the latter went on to support his assertion
with examples from the Qur’an and the Sunna. The conversation continued, and the traveller

addressed the African as follows:

Let me ask you also, during your stay in Medina, have not you seen Muslims
touching the walls of the Prophet’s Mosque with the intention of obtaining
benefit from it for themselves? Have not you seen people calling upon certain
dead saints with the intention of dispelling a calamity or attaining a benefit?
Have not you seen or heard, one day, that some Muslims offering vows to
tombs with the expectation of success and demanding intercession??%

Al-Ifriqi had indeed seen people engaging themselves in these activities; so, he replied in the
affirmative “By Allah, yes—I have seen and heard of a lot of this and that”. Upon hearing this, the
traveller asked, “Does this conform with the true creed (‘agida) which Allah has sent his

messengers?” The African preferred to remain silent and listen to the wise man, who continued:

My son! Allah has differentiated the human being with dignity by creating him
in his own image. When the human being accords with this shame, he loses his
divine privilege and falls to the lowest levels of the animal. Oh my son: [Imam]
Malik’s jurisprudence will neither benefit you nor your nation unless you
organize your lives in accordance with [this] statement of Malik’s: the end of
this umma will not prosper but with what the beginning of this umma prospered
with.%°

238 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 73.
23% Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 73; ‘Umar Mas ‘i, al-Radd ‘ala I-Ifrigt,
p. 8.
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This was the turning point in al-Ifriqi’s religious career. That night, after the encounter with the
mysterious traveller, he could not go to sleep. The words of the wise man had left an unprecedented
impression upon him. Early the next morning, he packed his stuff and left back to Medina, a city

he would never leave for the rest of his life.

1.4.Studies in the Mosque of the Prophet and the Dar al-Hadith

Motivated by the speech of the mysterious interlocutor, al-Ifriqt returned to Medina and started
attending courses in the Mosque of the Prophet, in various of the religious sciences. First, as might
be expected, he learned the creed of the pious forefathers ( ‘agida al-salaf) from one of the scholars
in the Mosque. In due time, he worked hard to further strengthen his proficiency in the Arabic
language, as was also inevitable if he wanted to achieve his goals. Al-Ifrigi’s master in the Mosque
of the Prophet, Shaykh Sa‘id Siddiq, under whom he studied various branches of religious
knowledge for a total of eight years, was amazed by the hardworking approach of his student, and
took him to the Dar al-Hadith (the House of the Hadith, an institution founded in 1350/1931 to
empower new generations of Salafis with the knowledge of the Prophetic traditions) where he
quickly became the favourite of the chairman Ahmad al-Dihlawi (d. 1375/1955).24° The latter
played a pioneering role in shaping and sharpening al-Ifrigi’s knowledge of the Prophetic
traditions.?** Al-Ifrigi concentrated his efforts on mastering the sciences of sadith, including the
science of the principles of kadith, and thus became, in Chanfi Ahmed’s words “a Salafi of [the]
Ahl al-Hadith (people of the Prophetic traditions) trend”.24?

It seems that his anti-colonialist sentiments also strengthened during his stay in Medina, to the
extent that he hated the French language and viewed it as the language of the enemies of Islam.

240 Ahmad al-Dihlawi as his name suggests, was one of the leading figures of the Ahl al-Hadith in South Asia
(India), who settled in Hijaz in 1345/1926 and founded the Dar al-Hadith of Medina in 1350/1931. For details on
this institution and its branch in Mecca founded in 1351/1932 see: : Chanfi Ahmed, West African ‘Ulama’ and the
Salafism in Mecca and Medina, pp. 80-88.

241 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 74; ‘Umar Mas‘ad, al-Radd ‘ala I-Ifvigr,
pp. 8-9.

242 Chanfi Ahmed, West African ‘Ulama’ and the Salafism in Mecca and Medina, p. 9. Despite their sharing many
fundamental aspects of religous discourse and epistemology, there are differences between the Ahl al-Hadith and the
Wahhabis, who nonetheless both fall into the category of Salafiyya. One such difference is the Ahl al-Hadith’s non-
attachment to any school of law, while the Wahhabis follow the Hanbal1 legal school. For details, see: Henri
Lauziere, The Evolution of the Salafiyya in the Twentieth Century Through the Life and Thought of Taqi al-Din al-
Hilalr, (PhD thesis, Georgetown University, 2008), p. 27. On the establishment and expansion of the Ahl al-Hadith
movement see: Chanfi Ahmed, West African ‘Ulama’ and the Salafism in Mecca and Medina, pp. 89-114.
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Once he was present in the knowledge circle of Shaykh Alfa Hashim (d. 1349/1931),%*3 the latter
received a letter in French which had apparently come from his interlocutors in Africa; indeed,
after leaving West Africa for the holy lands and taking up residence in the city of the Prophet, he
had been regarded as the leader of West African Tijanis in exile.2* The shaykh took a short break
to look at the contents of the letter, but since his knowledge of French was limited he could not
understand it. After the lesson, al-Ifriqi took the opportunity to remain there alone with the shaykh,
and asked him: “Is it permitted for a Muslim to use the language of the enemies of Islam in the
Mosque of the Prophet?” The shaykh smiled and replied: “Did you forget, ‘Abd al-Rahman, that
the Prophet had assigned to some of his companions [the task of] learning the language of the
Jews?” The shaykh then expressed regret for his insufficient knowledge of French, stating that
otherwise he would have read and responded to the letter. To his amazement, the African said: “If
so, give it to me, I will present a translation right away”. He took the letter and retreated to a corner,
and after a short period of time did indeed present a translation of the letter to the shaykh. The
news of his excellent command of the language spread quickly, and started to receive job offers.
But since his priority was to enhance his knowledge of Islam, he could not but refuse these
proposals.?4

Al-Ifrigi’s time in Medina was divided between his quest for knowledge and the work he did to
support his studies. He is said to have worked at various jobs, carrying water, serving as a tailor’s
apprentice, and working in bakeries. It was due to his hard work and solid willpower that he

overcame all barriers, and made it to become one of the most sought-after scholars of his time. He

243 The shaykh (full name is Muhammad b. Ahmad b. Sa‘1d al-Fiiti) was a nephew of the famous Tijani warrior
‘Umar al-Fiti. Due to the encroachment of the Frensch, he first moved from present-day Mali to Sokoto (Nigeria)
and from there along with considerable number of his followers, to the holy lands, in the aftermath of the Britsh
invasion of Northern Nigeria. In Hijaz, he acted as the head of the Tijaniyya and hosted Tijant pilgrims coming from
West Africa. See Rudiger Seesemann, “The History of the Tijaniyya and the Issue of tarbiya in Darfur (Sudan)”, in
David Robinson & Jean Louis Triaud (eds.), La Tijaniyya. Une confrérie musulmane a la conquéte de I’ Afrique
Paris: Karthala, 2000, pp. 393-437, (see p. 401); Roman Loimeier, Islamic Reform and Political Change in Northern
Nigeria, p. 26; al-Zirikli, al-4 ‘lam, vol. 6, p. 22; Muhyi al-Din al-Ta‘'mi, Tabaqa 't al-Tijaniyya, Cairo: Maktaba al-
Jundi, 1429/2008, pp. 131-133. His death date differs, according to various researchers, from 1930 to 1932. Here |
have perfered 1931 due to the fact that it is given thus by Chanfi Ahmed, who conducted field work in Medina
where Alfa Hashim died and was buried.

24 Rudiger Seesemann, The History of Tijaniyya and the issue of tarbiya in Darfur (Sudan), p. 401; John N. Paden,
Religion and Political Culture in Kano, p. 84.

245 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 74.
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completed his studies with success and attained various certificates from the scholars of the

Mosque of the Prophet and Dar al-Hadith.?*® He occupied teaching posts in both institutions.?4’

1.5.Mission Work and Personality

In the aftermath of the second world war, Dar al-Hadith was afflicted by a lack of donations that
it had been previously receiving from rich individual donors. The professors of the House of the
Hadith thus had to seek for new sources of revenue. This coincided with the ascendance to power
of the Salafis. In 1364/1944, King ‘Abd al-‘Aziz sent al-Ifriqi as an itinerant missionary (da 7
mutajawwal) to the Bedouin tribes of the town of Yanbu al-Nakhl.?*® Al-Ifriqi dedicated the
following four years of his life to promoting Salafi ideas among the Bedouins there. After
achieving some evident success in his mission, he was summoned back by the king to revive the

activities of the Dar al-Hadith.?*°

‘Atiyya Muhammad Salim (d. 1420/1999)?*° was an Egyptian student of al-Ifrigi’s who later
became one of the leading scholars in Saudi Arabia, serving until his death as the president of the
Islamic Courts of Justice (ra’is al-mahakim al-shar‘iyya) there. Under the supervision of the
African shaykh, Salim studied al-Muwayza’ (The [book] Prepared [for the public]) by Imam Malik,
in addition to other hadith works such as Buliigh al-maram (Fulfilling the Dream), Nayl al-awzar
(Attaining the Need), Riyad al-salihin (The Meadows of the Righteous) and the principles of
hadith.?® In his biographical notes on al-Ifrigi, ‘Atiyya narrates his first encounter with his beloved
shaykh in detail. The young ‘Atiyya first saw his master in 1363/1943 in the Mosque of the Prophet
in Medina. The African shaykh was surrounded by students, who were listening to his clear and
attractive voice in a Muwayta’ circle with a visible audience in addition to his regular students.

‘Atiyya was struck by the humbleness and the welcoming personality of the African shaykh, as

246 Sources suggest that he studied under various scholars in Hijaz including West African scholars who were
involved in the educational activities of the Mosque of the Prophet such as Alfa Hashim, Sa‘1id b. Siddiq, Shaykh al-
Tayyib al-Timbukti and the Indian founder of the Dar al-Hadith Ahmad al-Dihlawi.

247 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 75.

248 Chanfi Ahmed, West Afiican ‘Ulama’ and Salafism in Mecca and Medina, pp. 9, 51; ‘Umar Mas‘ud, al-Radd
‘ala I-Ifrigt, p. 9.

249 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 76; ‘Umar Mas‘ad, al-Radd ‘ala I-Ifvigr,
p. 9.

250 For an account of the life of “Atiyya Muhammad Salim, see: Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkiriin
‘araftuhum, vol. 11, pp. 201-226.

21 “Atiyya Muhammad Salim, Min a ‘yan ‘ulama’ al-Haramayn, p. 376.
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well as his skilled interpretations, radiating human warmth to his interlocutors. The very next day

he decided to join the circle and become a disciple. 2°? He depicts al-Ifriqi’s personality as follows:

His smile when he spoke, his open heart toward those who were talking with
him, his kindness to whomever he asked a question, all that contributed to
cementing a strong bond with him. Even in the first encounter one would have
the impression of having met him several times before. . . It was as if all his
students were his dearest children. . . In a short period of time | found myself
living as if among family, and among a group of brothers bound to each other
by a strong and sincere friendship.?3

His achievements as an expert in the Prophetic traditions and the pioneering role he played in the
revival of the Dar al-Hadith contributed to his reputation in Saudi Arabia. Therefore, as soon as
the Ma‘had al-Riyad al-‘Ilm1i (The Higher Learning Institute of Riyadh) was established in
1371/1951, like many of his West African colleagues, al-Ifriqi was offered a teaching post there.
Two years later, when the University of Imam Muhammad b. Sa‘td was founded in 1953 CE, he
was appointed as a professor in the faculty of shari‘a. Despite his busy schedule, the African
shaykh did not forget the Mosque of the Prophet or the Dar al-Hadith, two important institutions
in the establishment of his religious career. During his vacations, he taught at both institutions, and
after the demise of his beloved Indian master Ahmad al-Dihlaw1, he took over the responsibility
of the House of the Hadith. Al-Ifriq is credited with the modernization of Dar al-Hadith through

introducing modern methods of teaching to the House.?**

‘Atiyya also informs us that upon the assignment of the African shaykh to Ma‘had al-Riyad al-
‘TIm1, some of his students followed him to Riyadh for further studies. His private home there was
not only a daily meeting point for his students but also provided a warm shelter for those of them
who had left Dar al-Hadith to follow their master all the way to Riyadh. As for those who preferred
to continue their studies in the House of Hadith in Medina, the shaykh did not forget them. He

252 This description of the African shaykh which is related by an insider stands in contrast to that of J.L. Triaud’s

presentation of the shaykh as a “tormented personality” in his biographical study on “Abd al-Rahman 1’ Africain”.
For a detailed refutation of this tormented personality claim, see: Chanfi Ahmed, West African ‘Ulama’ and
Salafism in Mecca and Medina, pp. 176-179.

23 “ Atiyya Muhammad Salim, Min a ‘yan al- ‘ulama’ al-Haramayn,1426/2005, pp. 375. The translation is taken
from Chanfi Ahmed with slight alterations.

24 Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 52; Muhammad al-Majdhiib,
‘Ulama’ wa-mafakkiran ‘araftuhum, vol. |, p. 76.
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visited them during vacations and instructed them in his free time. His generosity and dedication
to his disciples, whom he perceived as no less than his own sons, were well-known to all. During
a discussion with his students, al-Ifriqt is reported to have said that his hand did not know how to
retain a dirham. When “Atiyya recited a poem, which goes “the dirham does not remain long in
my purse, it passes only for a moment and goes out very quickly”, the compassionate shaykh
smiled and replied, “For me, the dirham does not even come to my purse. It goes out before it
arrives in my purse”.?®® ‘Atiyya’s description is in line with the biographical note of another of al-
Ifrigi’s students, namely ‘Umar Fallata, who relates how the shaykh used to spend money on
people in need to the extent of neglecting his own households. ‘Umar Fallata relates: “Whenever
he was told ‘leave some of it to your children’, he used to say: “l am leaving something better for
them: Allah”.2%

In his teaching circles, al-Ifrigi used to adhere to what Chanfi Ahmed calls “the culture of open
discussion”. His students could ask him whatever they wanted, and he listened to the opinions
expressed with an open heart, even if he held an opposite viewpoint. He presented the subjects in
a well-organized way, used a literary style, and chose simple words to explain the matter at hand.
These were the characteristics that distinguished him from a lot of other scholars. Thursday
evenings, according to ‘Atiyya, were dedicated to free discussion, which the shaykh used to teach
the methods of how to give preference to one opinion over others. In case of seemingly
contradictory Prophetic traditions, he would ask one of the students how to reconcile them and
bring them together. If the student could not do so, or provided a partial response, he would ask
another student to either provide his own response, or to complete the previous one. This continued

until everyone had comprehended the matter.?®’

Al-Ifriqi taught his students to show respect for the opinions of their opponents and not to adhere
to sectarianism and blind imitation. He himself was careful to respect the opinions of his
opponents, even those who lacked scholarly credentials. In one particular instance, ‘Atiyya informs
us, a pilgrim of Sufi affiliation came to him, contradicting him on a specific religious issue. Al-

Ifriqi expressed his stance on the matter but the pilgrim refused to accept it. Both then had recourse

25 “ Atiyya Muhammad Salim, Min a ‘yan ‘ulama’ al-Haramayn, p. 91. The translation is taken from Chanfi Ahmed.
256 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 76.

257 For a detailed treatment of al-Ifiiqi’s teaching method see: Chanfi Ahmed, West African ‘Ulama’ and Salafism in
Mecca and Medina, pp. 179-182.
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to the opinion of Shaykh ‘Abd al-*Aziz b. Salih, the imam and khatib of the Mosque of the Prophet
at the time. After hearing the opinion of Shaykh ‘Abd al-*Aziz, the pilgrim changed his viewpoint
and became a strong adherent of Salafism, who would later engage himself in spreading Salafism
upon returning home. This man thus came as an opponent but left as a missionary of the Salafi
creed, a brand of Islam to which he had seriously objected prior to meeting the African shaykh.
Al-Ifrigi’s high esteem for his opponents and his observance of the ethics of debate are apparent
in his al-Anwar al-rahmaniyya li-hidayat al-firqa al-Tijaniyya, a book in which he tries to explain
why Tijan1 doctrines are not in conformity with the teachings of Islam.?*® For al-Ifriqi, what
mattered most to him was scriptural evidence: any view without a solid basis in the scriptures
should be discarded. When someone approached him for a scholarly debate, he used to say to his
interlocutor: “First of all you should free yourself from the fanaticism, as the cause of uncritical
adhesion to a view. We will discuss the issue as if we do not know anything about it in advance,
and only that which is supported with evidence will be given precedence”. This statement by the
African shaykh highlights the fact that in Salafi tradition, authority is embedded in religious texts
rather than religious personalities. He applied the same method while inscribing scholarly ethics
within the bodies of his disciples. He would often remind his students: “If you are convinced of
the authenticity of an idea, submit it to the court of the scholarly public. If it is consolidated by
everyone, keep it. If it is rejected by everyone and the embedded weakness is shown to you, reject

it. This will save you from committing an error”.2%

1.6.Instructing African Pilgrims and Anti-Colonialism

The African shaykh is credited for the establishing the tradition of introducing pilgrims to the
Salafi creed and instructing them in the practice of Islam, particularly those coming from West
Africa, where people were suffering from strict colonial rule, in addition to the alleged ignorance
of the adherents of Sufi brotherhoods. It was in this context that al-Ifrigi came into conflict with
the proponents of the Tijaniyya Sufi order, against which he wrote a small but highly effective
treatise.?®® To make sure this tradition was continued, during the last years of his life, he introduced
some of his clever disciples to Shaykh ‘Abd al-‘Aziz b. Salih, the chief imam and kharib at the

28 |n it, he constantly refers to his interlocutors as ikhwan, which means “brothers” in Arabic. He never calls them
unbelievers, as often happens in literature of this type.

29 “Atiyya Muhammad Salim, Min @ ‘yan ‘ulama’ al-Haramayn, p. 394.

260 See his influential treatise al-Anwar al-rahmaniyya li-hidayat al-tariga al-Tijaniyya.
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Mosque of the Prophet as well as the head of the court of justice of Medina at the same time, for
him to appoint them to engage in pilgrim instruction. The suggestion was accepted and the students
were duly appointed. Some of these students, such as ‘Umar Fallata, who after the demise the
African shaykh was widely viewed his adherent, went on to become well-known authorities in the

future. 261

As alluded to earlier, the reason behind al-Ifriqi’s migration to Hijaz had been to acquire sufficient
knowledge of the Islamic sciences that was apparently not available in his home country, at least
to him. Another, if somewhat less urgent factor that seems to have motivated his migration was
that of the colonial rule and plunder of African Muslims by the French colonial system. The French
colonial authorities had begun to suppress intellectual voices with increasingly nationalist tones in
the 1950s (CE). These Muslim intellectuals encompassed a great range of personalities, trained
both inside as well as outside of the country, in al-Azhar in Egypt and Dar al-Hadith in Saudi
Arabia.?®? When al-Ifrigi undertook his migration to the holy lands, these voices had been absent
or less audible. At that time, French colonial officers had managed to establish strong control over
most Muslim intellectuals and scholars, turning them into propaganda machines in favour of
colonialism. One strong example is that of Seydou Nourou Tall, a grandson of Al-Hajj ‘Umar and

the grand marabou of French West Africa, who proselytized in favour of colonial rule.?%

After his migration to Hijaz, al-Ifriqi’s disdain to colonialism grew stronger over time. There is no
evidence, however, that he engaged in direct political activities against French colonial rule.
Instead, in service of the ideal of the liberation of West African Muslim communities from the
systematical oppression and exploitation of French colonialism, he dedicated his life to the
education and training of students. Unlike other West African personalities motivated by the same
factor, he saw education as the perfect means of actualizing his ideals. This side of his personality
is well documented by Marcel Cardair, a French agent assigned with the mission of gathering
information about the activities of West African pilgrims and the network of Hijaz-based ‘ulama’
who were seen to be responsible for the spread of anti-French sentiments in Francophone Africa.

This was a time in which both the British and French were highly suspicious of those West African

261 Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 54.
262 See details in Benjamin F. Soares, “Islam and Public Piety in Mali”, pp. 214-215.
263 On his pro colonial propaganda see: Benjamin F. Soares, “Islam and Public Piety in Mali”, pp. 210-211
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264 some of whom chose to reside

Muslims who travelled to the Middle East for higher education,
there, and who were assumed to be important exporters of anti-colonialism to West Africa. Al-
Ifriqi, at the time, was at the centre of a network of West African students which extended from
the Middle East into all of Muslim sub-Saharan Africa. The network accommodated students from
West Africa in Hijaz, where students were exposed to anti-colonial sentiments; the African shaykh
with his widespread reputation among the pilgrims provided a source of leadership for these
likeminded Muslims and students, whose network in turn provided an ideal context for the free
exchange of ideas and an invaluable means of communication.?®® Encounters with the African
shaykh caused many West African visitors to embrace Salafi ideas, as in the case of the Sufi
pilgrim mentioned above, and take them back home to others.?%® Cardaire describes al-Ifriqi as a
non-political but still extremely dangerous Wahhabi who could use his love of God as an effective
tool for raising anti-colonial sentiments among his visitors from West Africa, calling him a “pious,
religious man who is motivated to convince others through his love of God”.2%” When the African
shaykh was asked by one of these pilgrims about the nature of his Salafi mission and whether it
had to do with politics or not, he replied: “Take it as you wish; we only see it as an application of
the Quranic law”.2%8 This behaviour could be witnessed in many West African scholars trained in
religious institutions of Saudi Arabia and Egypt who, after returning to their homelands, were
deliberately left unemployed by their governments: that, despite the economic challenges, they

continued to educate their fellow Muslims without receiving compensation.?%°

After al-Ifriqt had spent twenty-sex years of his life in the holy lands, striving to spread what he
deemed as the true creed of the pious predecessors and reviving anti-colonial sentiments in West
African Muslims, his body failed to endure the heavy work tempo that it had used to. He grew
seriously ill in 1957 CE, and when he was sent to Beirut for medical treatment it was too late. His

264 John Hunwich, Sub-Saharan Africa and the Wider World of Islam: Historical and Contemporary Perspectives,
pp. 236.

265 |_ouis Brenner, Controlling Knowledge: Religion, Power and Schooling in West African Muslim Society, pp. 96-
98.

266 |_ancine Kaba, The Wahhabiyya: Islamic Reform and Politics in French West Africa, p. 52.

267 AMI, “Rapport du Capitaine Cardaire, Commissaire du Gouverneur de I’AOF au Pélerinage a la Mecke en 1952.
quoted in Louis Brenner, Controlling Knowledge: Religion, Power and Schooling in West African Muslim Society,
p. 97.

268 AMI, “Rapport du Capitaine Cardaire, quoted in Louis Brenner, Controlling Knowledge: Religion, Power and
Schooling in West African Muslim Society, p. 98.

269 Abdulai Iddrisu, Contesting Islam in Africa, p. 235.
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corpse was brought back to Medina, where his funeral took place, a place dearer to him than any

other.2’0

1.7.Writings

For a list of al-Ifriqi’s writings, see appendix I.

270 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 76.
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2. Muhammad Taqi al-Din al-Hilalt
2.1.Early Life and Affiliation to Sufism

A man called ‘Abd al-Qadir al-Hilal1, had a dream vision in which he was told to name his as-yet-
unborn son Muhammad al-Taqi, and duly did so. Later, however, the child would come to be
known as Muhammad Taq al-Din, after being called by this name by the people of India; as well
as by the nickname Abt Shakib, since he had named his first son after Shakib Arslan, one of his
mentors, who had helped him during his stay in Europe. Here, we will simply refer to him as al-
Hilali. He was born either at the end of 1311 AH or at the turn of 1312 AH, equivalent to 1894
CE, in a small village called Ghayda and Farkh?’* in Sijilmassa, a district in the region of Tafilalt,
in the south-east of what today is Morocco. His family, locally known for producing scholars, had
migrated to the country from the famous city of Kairouan in Tunisia towards the end of the ninth
century AH. His genealogy goes back to Husayn b. ‘Alf, a grandson of the Prophet Muhammad.?"2
His father, ‘Abd al-Qadir al-Hilali, was one of the few scholars in the area, serving as imam and
vice-judge of the village. He began his education at home under the supervision of his father, from
whom he learned the Qur’an until he had mastered it by heart, as early as when he was twelve
years old. He mastered the science of tajwid (the science of the recitation of the holy Qur’an) under
the supervision of a certain Shaykh Ahmad b. Salih, as per his father’s wishes, albeit posthumously
fulfilled.2”® While sources do not mention much about al-Hilal’s childhood studies, given the fact
that his father was one of a few scholars in the area, and that he belonged to a family of literacy, it
is not hard or unreasonable to imagine that he studied at least the basics of some of the religious
sciences in his childhood. Sporadic hints in his writings suggest that after his initiation into the
Tijaniyya, he also studied basic Tijani sources such as the Munyat al-murid (The Wish of the
Disciple) by Ibn Baba and Bughyat al-mustafid (The Demand of the Wayfarer) by Ibn “Arabi al-

271 The village had two names, according to al-Hilal.

272 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, pp. 193-94. The pedigree of al-HilalT’s
family as proceeding from Husayn b. Alf has been approved by many scholars as well as Hasan the first, Sultan of
Morocco, during one of his visits to Sijilmassa in 1311 AH. For a full genealogy of al-Hilal1’s relation to the
grandson of the Prophet see: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa fi aqtar mukhtalifa, Sharjah: Maktaba
al-Sahaba, 1424/2004, p. 3.

213 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 3; al-Hilalx, al-Hadiyya al-zadiya, p. 9; Muhammad al-
Majdhtb, ‘Ulama’ wa-mafakkiran ‘araftuhum, vol. |, p. 194,
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Sa’ih, the latter being a commentary upon the former, alongside the Jawahir al-ma ‘ani by ‘Al

Harazim,?’* the most authoritative book of the order.

Historical sources suggest that Sufi brotherhoods were widespread in the region.?”® The Sufi
teachings of the Tijaniyya and other competing brotherhoods played a key role in the daily lives
of the inhabitants,?’® for whom affiliation to one of these brotherhoods was considered an
inseparable part of their identity. Al-Hilali’s remarks on the educational atmosphere and

exceptional striving of Sufism are in line with historical documents. He relates:

| grew up in Sijilmassa...and | found the people of our area to be fond of the
Sufi brotherhoods. You would hardly come across one person, either literate
(‘alim) or illiterate (jahil), who was not engaged in the service of one of the
brotherhoods, and not bound to its master with a strong bond. He would recall
him [the master of the brotherhood] while dealing with hardships and seek his
help while facing misfortunes. He would constantly utter his thankfulness to
him [the master] and praise him; if he had benefitted from a favour, he would
be thankful to him, but if he was struck by calamity he would blame himself for
negligence, in the love of his master, and in following his tariga. He would
never think that his master was incapable [of intervention] in the matters of
heavens and earth, for [according to him] his master is competent in all things.
| have heard people saying: “He who does not have a master, Satan is, indeed,
his master.” They would repeat Ibn ‘Ashiir’s saying in his arjuza [a specific
type of poem] about the Ash‘ari faith, Maliki jurisprudence and Sufi principles:

One [should] accompany a master who knows all the routes,

Who [can] rescue him from all sort of dangers on his way.

274 For an account of the life of ‘All Harazim, see: Ahmad Sukayrij, Kashf al-Aijab, pp. 68-94.

275 The remarks of Walter B. Harris, in his book Tafilet: Narrative of a Journey of Exploration in the Atlas
Mountains and the Oasis of the North-West Sahara are illuminating in this regard. In his words, “the love of
belonging to some particular brotherhood is extremely noticeable amongst the superstitious people of the Sahara,
who are far more religious than their brethren in Morocco proper”. Brotherhoods like the Tayyibiyya, Hammadiyya
and Darqawiyya were then on the rise, and most of the people were affiliated to one or another. For further detail,
see: Walter B. Harris, Tafilet: The Narrative of a Journey of Exploration in the Atlas Mountains and the Oases of
North-West Sahara London: William Blackwood and Sons, 1895, pp. 298-299.

276 The importance of Sufism in Moroccan Islam has been highlighted by a number of studies on the topic. For an
excellent study, see: Dale F. Eickelman, Moroccan Islam: Tradition and Society in a Pilgrimage Center, Austin and
London: University of Texas Press, 1976; Ernest Gellner, Saints of the Atlas, Chicago: University of Chicago Press,
1969.
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Who reminds him of Allah when he sees him,
and who takes a servant to his lord.?’’

According to al-Hilali, the competing Sufi brotherhoods of the region were of two types: (a) those
to which most of the scholars and elites of the region were affiliated, and (b) those which mostly
recruited the ordinary people of Tafilalt. He was more inclined to the first type, to which the
Tijaniyya and some other brotherhoods like the Kattaniyya?’® and the Darqawiyya?’® reportedly
belonged. He relates that his father would have joined the Tijaniyya, was it not for the rigorously
exclusive attitude of the brotherhood preventing its followers from venerating and visiting the
shrines of any saints other than the shrine of the Prophet, those of his companions, and those of
Tijanis. Thus, as his father could not afford to cease visiting the shrine of his own grandfather,
‘Abd al-Qadir b. Hilal, one of the divinely elected saints whose tomb constituted a regular site of
visitation in the region, he was prevented from joining the Tijaniyya.?®® Despite his father’s
deliberate distance from the Tijaniyya, al-Hilal1 states that he decided to join the order when he
had barely reached the age of puberty.?®! He went to a Tijani mugaddam (representative/deputy)
called ‘Abd al-Karim al-Mansiiri and revealed his interest in the Tijaniyya and his intention.
Apparently delighted by the interest of his young visitor, Al-MansirT initiated him into the
brotherhood and gave to him the litanies. For the following nine years, al-Hilalt would stick to the
litanies of his fariga with the greatest sincerity. Whenever he was afflicted by misfortune, he would

invoke the supreme master of the brotherhood Ahmad al-Tijani, though without any help offered

217 Al-Hilali, al-Hadiyya al-kadiya, p. 7.

278 The Kattaniya is a Sufi brotherhood founded by Muhammad b. ‘Abd al-Wahid al-Kattani (d. 1289/1872) in
Morocco. For information of its founder, see: Muhammad b. Ja‘far b. Idris al-Kattani, Salwat al-anfas wa-
muhdadatha al-akyas bi-man Ugbira min al- ‘ulama’ wa-l-sulaha’ bi-Fas, vol. |, ed. Muhammad Hamza b. ‘Ali al-
Kattant, n.d, n.p, pp. 132-134.

2% The Darqawiyya was founded by Abu Hamid Ahmad al-‘Arabi al-Darqawi (d. 1823 CE), a contemporary of the
founding figure of the Tijaniyya. The importance of the Darqawiyya in nineteenth-century Morocco may be
observed in the fact that more than half of the biographies dating from the period after 1930 in Salwat al-anfas, by
the influential Muhammad b. Ja‘far al-Kattani, are devoted to associates of this brotherhood. See: Bettina
Dennerlein, “Asserting Religious Authority in late nineteenth/early twentieth Century Morocco: Muhammad b.
Ja‘far al-Kattani (d. 1927) and his Kitab Salwat al-4nfas”, in: Gudrun Kradmer and Sabine Schmidkte (eds.),
Speaking for Islam: Regligious Authories in Muslim Societies, Leiden: Brill, 2006, pp. 128-152, (p. 144). On al-
Darqawi and his order see: J.S. Triminghem, The Sufi Orders in Islam, New York: 1998, pp. 110-114; and R. Le
Tourneau, “Darkawa”, in The Encyclopaedia of Islam, New Edition, vol. Il, p. 160.

280 Al-Hilali, al-Hadiyya al-kadiya, pp. 7-8.

281 This information is given by al-Hilali in al-Hadiyya al-zadiya, but a close investigation of al-Hilali’s writing
suggest that he became affiliated to the brotherhood when he was at least eighteen years old.
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on the part of the latter. One of these situations happened when he decided to cross the border to

the neighbouring Algeria in 1333/1915, so as to make himself a living.?®2

The young Moroccan was accompanied on the journey by a friend with a camel at his disposal.
One day, in a place called al-Mushariyya near the border of Morocco, al-Hilali was asked to look
after the camel. However, the camel managed to run away into the desert; al-Hilali chased it but
in vain. Then, to his amazement, the camel started playing with him. It would run a fair distance
and stop until al-Hilali had almost arrived there, and then it would jump up again, run to another
place and wait for him to come after it. It was the afternoon, the hottest time of the day in the
desert, with unbelievable waves of heat. The young Moroccan realized that it was time to call on
his supreme master, Ahmad al-Tijani, and seek his help. Though his appeals resulted in
disappointment, he failed to attribute this to the shortcomings of his master, instead, blaming

himself for his own lack of sincerity and deficiency in the service of the brotherhood.

Although new aspirants were supposed to confine themselves to the books of the tariga and abstain
from reading others—a recommendation made to new affiliates by Tijani shaykhs, according to
al-Hilal1,2>—he came across a volume of al-Ghazali’s magnum opus lkya ‘ulim al-din (The
Revival of the Religious Sciences), which he read and was impressed by. Apparently distressed by
failing to obtain the favour of his supreme master al-Tijani, and deeply influenced by liya’, he
began to dedicate most of his time to divine worship. One midnight, while performing
supererogatory prayers, he witnessed a gigantic white cloud coming from eastward. A man came
out of the cloud and started praying behind him. The darkness rendered it impossible to see the
face of the visitor; thus, he then felt afraid to the extent he could no longer focus on his recitation
of the Qur’anic verses. Both the guest and host prayed together without talking to each other.

Indeed, al-Hilali was not supposed to talk, for withdrawal from worldly activity was a part of his

282 Muahammad al-Majdhitib, ‘Ulama’ wa-mafakkiriin ‘arafiuhum, p. 194. See also Henri Lauziere, The Making of
Salafism: Islamic Reform in the Twentieth Century, New York: Columbia University Press, 2016, p. 52. Sources
relate that prior to the journey to Algeria al-Hilali spent at least two years in the zawiya of Ayat Ishaq in the tribe of
Ayat Akhlaf, presumably for educational purposes. See: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 3.

283 Shaykh Toure, the leader of the UCM, a reformist group formed in 1950s Senegal, raised a similar question in his
own anti-Sufi discourse. Many disciples (talibe) of the marabouts in senegal, according to him, knew the teachings
of there masters better than the divine instructions revealed in the Qur’an. See: Roman Loimeier, “Political
Dimensions of the Relationship Between Sufi Brotherhoods and the Islamic Reform Movement in Senegal”, p. 347.
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journey to God. The guest also did not break his silence, and at the end of the sixth rak a? he
walked away to the awaiting cloud and disappeared from the scene. In search of the meaning of
the incident, al-Hilalt went to a pious shaykh from the tribe of Himyan and sought his counsel. He
was told that it was nothing but a visit from Satan, for if it was an angel, al-Hilalt would not have
felt the fear he did.?® The young Moroccan initially found this argument convincing, but later in
his career, upon learning of event of the Prophet Muhammad’s first encounter with Gabriel in the
cave of Hira’, he was to develop quite another conviction. Regardless, the truth would remain
hidden to him for the rest of his life, and he himself asserts that occurrences of the extraordinary
(zuhur al-khawariq) do not necessarily signify the elevated rank of a person. The following is an

excerpt:

Back then | was a polytheist (mushrik). | was seeking the help of others apart
from Allah, and | was fearful of others, and | had expectations of others apart
from Allah. This shows that the occurrence of the extra ordinary (khawariq),
and that which belongs to the realm of the unseen (‘alam al-ghayb) is neither a
proof of the righteousness of one who experiences them, nor is it a sign of
sainthood in any way. For anyone who engages himself with the spiritual
exercise [of retreat] experiences the extraordinary, regardless of his religious
affiliation. We have heard and read of the idol worshippers of the people of
India witnessing extraordinary events.?%

A few days after his encounter with the mysterious man from the cloud, the young Moroccan
would dream a vision of the Prophet, tall, thin and white-bearded.?®” He would take the hand of
the Prophet and after kissing it, plead for guidance: “O Messenger of Allah! take me to Allah”.
The Prophet would then advise him: “Seek knowledge”. Since, after his affiliation to the Tijaniyya,
his priority had shifted from mastering exoteric sciences to esoteric ones, he would then ask the

Prophet about the nature of the knowledge he should seek, whether it was ‘ilm al-zahir (discursive

284 A rak ‘a is a chaper of the prayer; each prayer consist of many rak ‘as for example the morning prayer from two
and the afternoon prayer from four.

285 For full details of the story, see: al-Hilali, al-Hadiyya al-hadiya, pp. 9-10.

286 Al-Hilali, al-Hadiyya al-hadiya, pp. 10-11.

287 Visions of the Prophet with such characteristics imply a deficiency in the seer, according to al-Hilali. For him,
this had to do with his affiliation with the Tijaniyya. See: al-Hilali, al-Hadiyya al-kadiya, p. 12. Chanfi Ahmed
claims that al-Hilal1 “does not specify whether” the encounter with the Prophet occurred “in a dream or a waking
state”. He claims, furthermore, that the Prophet ordered al-HilalT to become affiliated with the Tijaniyya. These
observations are based on a serious misreading of the crystal-clear data available. See: Chanfi Ahmed, West African
‘ulama’ and Salafism in Mecca and Medina, p. 159; Muhammad al-Majdhib, ‘Ulama’ wa-mafakkiran ‘araftuhum,
vol. I, p. 194.
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and exoteric knowledge) or ‘ilm al-batin (hidden and esoteric knowledge). Thereupon, the Prophet

would explicitly specify exoteric knowledge,?3®

meaning the study of exegeses of the Qur’an, the
sciences of Prophetic traditions, jurisprudence, theology etc. Since Algeria, where the vision
happened, was occupied by infidels (the French), the young Moroccan could not think of seeking
knowledge there. Back in his homeland, Moroccan scholars would reinitiate into Islam even those
who had conducted ordinary journeys to Algeria. Even their marriage bonds with their wives
would be renewed. Thus, he would ask the Prophet where to pursue exoteric knowledge: “In a
Muslim country or in the country of infidels?”, and the Prophet would reply: “All the countries
belong to Allah”. Thereupon, the young Moroccan had one last wish; that the Prophet should pray
for him to die as a Muslim. “O Messenger of Allah! Pray to Allah on my behalf so that | end in
faith”. But the Prophet would not. Instead, he would only raise his forefinger towards the sky and

leave the matter to God, saying: “It belongs to Allah”.2°

This was the first of al-Hilali’s two visions of the Prophet. He would experience the second one
after his denunciation of the Tijaniyya, due to his debate with Muhammad b. al-*Arabi al-‘Alaw1,
a prominent modernist Salafi scholar of Morocco, over the alleged daylight communications with
the Prophet of Ahmad al-Tijani.?®® This second time, he saw the Prophet in a completely unique
way. The young Moroccan was then preoccupied with a statement by his previous master al-Tijani
pertaining to the fate of he who denounces the order and turns his back on its litanies.?®? It seems
that even after being convinced of the falsehood of the Tijaniyya, al-Hilalt went through a sort of
spiritual crisis. Thus, he was quick to ask the Prophet to pray for him: “O Messenger of Allah!
Pray to Allah so that | end in faith”. Unlike the first vision, the Prophet ordered him to pray himself
while he sealed it with amin: “You pray and | will say amin”. The young Moroccan prayed and
the Prophet joined him in amin, lifting his hands towards the sky. Al-Hilalt subsequently achieved

a better state of mind. He interpreted the difference of the two visions—namely, the reluctance of

288 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 194.

289 For full details, see: Muhammad al-Majdhitib, ‘Ulama’ wa-mafakkiriin ‘arafiuhum, vol. 1, pp. 194-195; al-Hilali,
al-Hadiyya al-hadiya, p. 11.

2% An account of this debate will be provided while discussing al-Hilal?’s objections to the Tijaniyya, further on.
291 The supreme master of the Tijaniyya claims that denouncing the brotherhood after affiliation causes enormous
calamities in both worlds, including the occurrence of one’s death in a state of disbelief. This was allegedly
communicated to him by the Prophet in a daylight encounter. Al-Hilali, al-Hadiyya al-hadiya, p. 11. (For a similar
warning, see: ‘All Harazim, Jawahir al-ma ‘ant, vol. |, p. 123) The same would be the fate of he who execrates him
and does not repent. For further information, see: ‘Alf Harazim, Jawahir al-ma ‘ant, vol. |, p. 133.
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the Prophet to pray for him in the first vision, and his accompanying him in the prayer in the
second—to his break with the Tijaniyya, meaning a break with unapproved acts of polytheism and

compliance with the doctrine of tawhid, which he put into practice after years of darkness.?

2.2.Quest for Knowledge, Journeys and Controversies

Taking the order of the Prophet into consideration, he embarked on a search for such knowledge.
He went to a certain Muhammad b. Habib Allah al-Shingfti (d. 1920 CE), a pious scholar from the
tribe of Tandagh in Shinqt, seeking his advice on where to travel to find better exoteric knowledge.
As he disclosed his vision, the shaykh suggested instead that he should stay with him for some
time and pursue knowledge under his supervision. The young Moroccan accepted the suggestion
and remained with the old shaykh for quite some time,2®® during which he studied Maliki
jurisprudence as well as Arabic grammar. Approximately two years later, in 1920 CE al-Hilali
decided to return to Morocco. Soon after that, in Oujda, the famous Tijani scholar and chief jurist
(gadr al-qudat) of that city Ahmad Sukayrij placed his son ‘Abd al-Karim and his nephew ‘Abd
al-Salam under al-Hilal1’s supervision for him to teach them Arabic literature. Although the young
Moroccan was offered the chance to serve in the judiciary by the chief jurist, al-Hilalt preferred to
leave for Fez in quest of further knowledge. There the Moroccan would visit the learning circles
of some well-known scholars from al-Qarawiyyin, such as Shaykh al-Fatimi al-Sharadi (d.
1344/1925)%%* and Muhammad b. al-‘Arabi al-‘ Alaw1, a former Tijani, who would free the young

man from his Tijani shackles.?®® He was well received, held in high esteem and treated as a teacher.

292 Al-Hilali, al-Hadiyya al-kadiya, pp. 11-12.

298 Al-Hilali provides contradictory dates for his stay with the Shingit shaykh. Muahmmad al-Majdhib, ‘Ulama’
wa-mafakkirin ‘araftuhum, p. 195. He composed a eulogy in the praise of the Shinqiti shaykh, which after his
conversion to Salafiyya, he revised due to certain problematic terms. See: Muhammad Tagqt al-Din al-Hilali, Min/a
al-kabir al-muta ‘ali fi shir wa akhbar Muhammad Taqt al-Din al-Hilali, ed. Mashhiir b. Hasan Al Salman, Amman:
Dar al-Athariyya, 1432/2010, p. 25. For the poem, see: pp. 309-312, 701-702. For a short account of the shaykh’s
life, see: pp. 567-570.

2% Al-Fatimi b. Muhammad al-Sharadi belonged to the tribe of Shararda in Fez. He studied under some well-known
scholars of the time and later occupied judiciary posts in the city of Sus before working as vice-president of learning
council (al-majlis al- i/mi). See: Muhammad Hajji, Mawsii ‘a a lam al-maghrib, vol. VIII, p. 2947; Yusuf al-

Mar ‘asli, Nathr al-jawahir wa-1-durar fi ‘ulama al-qarn al-rabi‘ ‘ashar, vol. 1, Beirut, Dar al-Ma'rifa, 1427/2006,
pp. 963-964.

2% A full account of his encounters with the two shaykhs will be provided below. Al-Hilal1 gives two reasons for
why he did not accept Ahmad Sukayrij’s offer: 1) He had seen his excessive gratitude to the French authorities and
his loyalty to them (yatamallaq li-lmuraqib al-faranst wa-yastashiruhu qabl al-bat fi gadaya al-muhimma). 2) The
hate he had for the colonial administration and his intention of resistance that he would try his best to do throughout
his life. See: Muhammad al-Madhjub, ‘Ulama’ wa-mafakkirin ‘araftuhum, pp. 202-203.
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The certificate (shahada) he received from al-Qarawiyyin would later be accepted by the

University of Bonn as qualifying him for the pursuit of further studies.?%

As will later be discussed in great detail, the encounter between the young Moroccan and
Muhammad b. al-"Arabi al-‘Alawi caused the former to denounce Sufism. Al-Hilali relates that
after the incident he returned to Oujda to visit Ahmad Sukayrij, to find that the decision of his
former disciple had shocked the chief jurist of the city. He gathered the important Tijani figures of
the area to persuade al-Hilali to return to the Tijaniyya, one’s departure from which was seen by
Tijanis as equivalent to one’s destruction, both here and in the hereafter. Nevertheless, his efforts
to win over the young Moroccan were rendered useless. Al-Hilali was determined, and by his own
account, he succeeded in gaining the upper hand in debate against the Tijant protagonists that had
been summoned by the chief jurist.?®” Thereafter, the Moroccan continued to hold the chief jurist
in high esteem, even composing poems in his praise. Nevertheless, it seems that he did not avoid

directing criticism towards him.?%

Towards the end of 1340/1922, his quest for further knowledge forced him to leave for the East.
Egypt was a popular destination for the knowledge-seekers of North Africa at the time. Despite
all, Ahmad Sukayrij helped him to obtain a passport by writing a letter of recommendation to the
French ambassador at Cairo.?®® The religious landscape of Egypt at the time was marked by
‘Abduh’s (d. 1323/1905) modernist agenda, maintained by his faithful student Rashid Rida, and
his inner circle.3® Upon arrival in Alexandria, al-Hilali was warmly received by a former student
of Rida’s, ‘Abd al-Zahir Abu I-Samh (d. 1370/1951),%%* who was then serving as imam and khayib
of a Salaft mosque known as the mosque of Abt Hashim al-Muhandis. The Salafis there were

pejoratively labelled as Wahhabis by their opponents. In a debate with some of the jurists of the

2% Muahmmad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, pp. 195-196; al-Hilali, al-Da ‘wa ila Allah fi aqtar
mukhtalifa, p. 4.

27 Al-Hilali, Sabil al-Rashad fi huda khayr al- ‘ibad, vol. |1, al-Dar al-Athariyya, 1427/2006. pp. 118-119.

2% Al-Hilali, Minja al-kabir al-muta ‘alt, pp. 32, 60. For an example of his praise in the honour of Sukayrij and his
indebtedness to the latter see: Al-Hilali, Minka al-kabir al-muta ‘alt, p. 504-509.

29 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 205-206.

300 On the religious atmosphere of the time in Egypt and the reformist agenda of ‘Abduh, and Rida, see: Albert
Hourani, Arab Thought in the Liberal Age, 1798-1939, London: Oxford University Press, 1962; Malcolm H. Kerr,
Islamic Reform: The Political and Legal Theories of Muhammad ‘Abduh and Rashid Rida, Berkeley: University of
California Press, 1966.

301 For information on ‘Abd al-Zahir Abii 1-Samh, see: ‘Abdallah Sa‘id al-Zahrani, 4 immat al-Masjid al-Haram fi
‘Ahd al-Sa ‘@dr, Riyadh, Dar al-Tarafayn, 1426/2005, p. 35; Henri Lauziére, The Making of Salafism, p. 73.
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region, Abu I-Samh was beaten and reported to the governor of Alexandria on charges of kindling
the fire of fitna (sectarian strife) in the region and calling people to a fifth denomination
(madhhab), rejecting all four established legal schools, and denigrating certain Sufi practices like
istighatha (seeking one’s spiritual help) and tawassul (supplication and invocation of the divine
help through human beings) by the means of the Prophet. When Abu I-Samh was banned from
preaching, the newly arrived Moroccan Salaft was ready to take over the task on his behalf. This
invoked bitter objections by the jurists, but since he had come as a citizen of French North Africa,
all charges against him were dismissed by the local authorities, who issued a strict warning to the
malevolent jurists that they would be held responsible if any kind of religious fitna was witnessed
in the region. This relieved Abu I-Samh, who had at first secretly attended the congregational
prayers for two months, but then started to show up without facing any threat thereafter. Once the
threat from the jurists was eliminated, al-Hilali was finally able to proceed to the capital of

Egypt.302

In Cairo, he met Muhammad Rashid Rida and other important reformist Salafis, including
Muhammad b. ‘Abd al-Razaq b. Hamza (d. 1392/1972)3% who would later accompany him on his
adventure to Hijaz.3%* Besides attending some lectures in al-Azhar, he was very much interested
in the sciences of hadith. Shaykh al-Zankali, one of the senior professors at the al-Azhar therefore
encouraged him to go to India in order to master the sciences of the Prophetic traditions.>* Indeed,
the sciences of hadith were flourishing in India, where a considerable amount of research already
had been produced by the ‘ulama’ of the subcontinent. By al-Hilali’s own account, Rida once
stated that Indian scholars, by their efforts, had played a pioneering role in preserving these
beloved sciences.®% It was not the al-Azhar that would shape al-Hilalr’s intellectual career, but
rather Rida’s private sessions (majalis) in which the Moroccan was a persistent participant. It was

in these sessions, and via Rida’s sharp discussions that he would earn his serious intellectual

302 For further details on the events at the mosque of Abli Hashim, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar
mukhtalifa, pp. 13-15; Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. |, pp. 196, 206-08.

303 On Muhammad b. ‘Abd al-Razaq b. Hamza see: al-Zirikli, al-4 ‘lam, vol. VI, p. 203; ‘Abdallah Sa‘id al-Zahrani,
A’immat al-Masjid al-Haram fi ‘Ahd al-Sa ‘udr, pp. 36-37.

304 Al-Hilali, al-Da ‘wa ila Allah fi agtar mukhtalifa, p. 9.

305 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 196.

308 Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 161.
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maturity. His relationship with Rida strengthened over time; al-Hilali came to be a regular visitor

of his mentor, and wrote articles in the journal al-Manar.>®’

During his short stay in Egypt, al-Hilali was active in da ‘wa activities as well. When he decided
to perform hajj, his financial resources at the time were not sufficient to facilitate the journey.
Thus, it was inevitable that he must go to Upper Egypt where he could earn enough money to go
from his teaching and preaching activities in the mosques. Meanwhile, a certain Isma‘il al-Sayfi,
head of a local Salaft community in the village of al-Rirman in the city of Mallawi had invited him

to that village. The village was dominated by Sufis, %

with a few Salafis residing there. In the brief
period of only three months that he spent there, thanks to his superior argumentative skills, the
Moroccan Salafi had succeeded in converting most of the population to Salafiyya. Except for a
few Sufis, the entire population, including the head of the village, Shaykh Yisuf, responded to his
call in the affirmative and denounced Sufism.3® Shaykh Yisuf then suggested that al-Hilali
undertake the duty of teaching and preaching in the central mosque of the area from which Salafis
were previously banned. This, however, did not meet with the approval of the mayor, who, under
pressure from the local Sufis, invited a professor from al-Azhar to confront al-Hilali. The
Moroccan had no intentions of debating with the professor; this certainly would have caused more
trouble. His hesitancy, however, boosted the arrogance of the mayor and the professor. This, along
with popular pressure, seems to have convinced the Moroccan Salafi to confront his opponent.
Then, in any case, the mayor invited him for a cup of coffee, and to his amazement the professor
was waiting for him in the house. The professor started asking him questions to which al-Hilalt
provided solid responses, by his own account. He himself gives no further clues regarding the
content of the debate, but the context of the whole controversy strongly suggests that the debate
revolved around issues related to Sufism and the doctrine of taw/id. As soon as the people got the

news that this debate was going on, they rushed into the house of the mayor. The Moroccan Salafi

307 Henri Lauziére, The Making of Salafism, p. 61.

308 Al-Hilalt does not provide any clue whatsoever regarding the Sufi affiliation of the village. He contents himself
with saying that the Sufi population was dominant.

309 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. |, p. 197; al-Hilalx, al-Hadiyya al-hadiya, pp.
28-29.
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dominated the debate, resulting in the concession of his opponent, who reportedly admitted his

defeat.310

The Moroccan Salafi relates that four years later, when he revisited al-Rirman for a second time,
he was informed by the inhabitants of their altercation with a Sufi shaykh, who, prior to the
conversion of the inhabitants to Salafiyya, had used to visit them to collect annual gifts. The
unprecedentedly abnormal attitude of the villagers towards him was a shock for the shaykh, and
as soon as he learned that the village had turned its back on Sufism he was occupied with rage.
When a peasant among the inhabitants told him that they would never again worship him as in the
past they had used to, the shaykh became insulting and told his interlocutor that he had killed a
thief who was stealing a watermelon from his field on the edge of Nile, using his spiritual power
of himma. The peasant reportedly spotted two errors in the shaykh’s speech: First, the watermelon
field had already been struck by a natural disaster, resulting in the obliteration of the entire harvest.
Second, he would never consent to the murder of a soul, be it Muslim or not, for a single
watermelon. The Sufi shaykh was thus, reportedly, defeated and had no choice but to leave the

village.31

2.3.Pilgrimage and Journey to India

Upon his return to Cairo, he received thirteen gold dinars as a gift from the people of al-Rirmiin.
This was enough for a pilgrimage journey. Thus, in 1341/1922-1923, accompanied by some
Salafis of al-Rirmiin, he left for the holy lands where he would see the pathetic conditions of the
Salafis under Sharifian rule.3!2 The Ashraf were strict anti-Salafis: they even had forced some
Indonesian pilgrims to denounce Salafi teachings. In the mean time, al-Hilali had engaged himself
in a debate with Habib Allah b. Mayaba, the brother of the famous anti-Tijan1 scholar Muhammad
al-Khidr b. Mayaba, over the issue of the true meaning of the notion of taw/id and the obligation
to follow the example of the Prophet (itiba * al-sunna). As a matter of fact, Habib Allah had also

played a significant role in the investigation of the Indonesian Salafi pilgrims, which could be the

310 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, pp. 208-210. A full account of al-Hilal?’s
adventures in the village of al-Rirmin is provided in al-Da ‘wa ila Allah fi aqtar mukhtalifa. See: al-Hilali, al-Da ‘wa
ila Allah fi aqtar mukhtalifa, pp. 17-35.

31 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 34-35; al-Hilali, al-Hadiyya al-hadiya, p. 29.

312 In those days, the Salafis of Hijaz were more lost than orphans, according to him (kan al-salafiyyin fi I-Hijaz fi
dhalik al-zaman adya * min l-aytam). Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 160.
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reason for al-Hilali’s visit to his madrasa, located near the Grand Mosque, to elicit his view about
Salafis. Despite the moderate tone displayed by the Moroccan Salafi, and his respect for the
scholarly credentials of his opponent, Habib Allah not only disrespected his guest but also
dismissed Salafi teachings as anti-Islamic. Salafis, according to him, were divisible into three types
or tendencies: the Salafis of Najd, the Salafis of Sham and Egypt, and the Salafis of India. The
Salafis of Najd, he held to be unbelievers (kuffar), for they believed Allah to be in heaven. The
Salafis of Sham and Egypt, he held, were lost (dullal) for defending the notion of independent
reasoning (ijtihad). While the Salafis of India were wrong (mukhy ‘zn), he held, their situation was
nevertheless better than those of the other two groups, for, after all, they were visiting the tomb of
the Prophet in Medina. Al-Hilali then carefully explained to him that there was no difference
between the three, and that indeed it was Habib Allah who wrongfully denigrated them.®:® While,
as before, the Moroccan Salafi had profound respect for his opponent’s scholarly credentials, his
opponent insisted in rejecting al-Hilali as a scholar. After the conquest of Hijaz by King ‘Abd al-
‘Aziz, Habib Allah fled to Egypt, due to his fear of death in the aftermath of a personal doctrinal
dispute with the King, where he was granted a teaching post in al-Azhar. There, when he was asked
about the scholarly credentials of al- Hilali, the Shingiti shaykh presented his opponent in negative
terms which seem to have angered the Moroccan Salafi to the extent that he wrote an equally

denigrating response, including a piece of satirical poetry.34

According to al-Hilali, the prevailing situation in Hijaz at the time was not suitable for the version
of Islam of which he was a fervent follower. Furthermore, as his primary goal was to fulfil his
dream of mastering the sciences of hadith; he shortly afterwards left for India. His first stay on the
subcontinent was divided into short segments of teaching and learning. When he first arrived in
Delhi, he was hosted by al-Hajj ‘Abd al-Ghaffar al-Dihlawi, due to a letter of recommendation

313 Al-Hilali would later come to know the reason why Habib Allah b. Mayaba was more lenient toward the Salafis
of India in comparison to those of Najd, Sham and Egypt: an Indian Salafi merchant called ‘Abd al-Wahhab al-
Dihlaw1 was one of Ibn Mayaba ’s benefactors. This was the reason why he only called Indian Salafis mukhz ‘in,
despite the fact that there was no apparent difference between them and the other two kinds. Al-Hilali, al-Da ‘wa ila
Allah fi aqtar mukhtalifa, p. 162.

314 Although the letter was written by al-Hilali during his short stay in Cairo ahead of his second visit to Hijaz,
Habib Allah b. Mayaba received it only after he had send Ibrahim al-Marakishi to fetch his wife from Medina. He
thought that it was al-Marakishi who had brought the denigrating letter. He was outraged to the extent he called al-
Hilali jahil (the persistent ignorant). For further information on the treatment of Salafis by the Ashraf and the al-
Hilali-Labib affair, and the latter’s escape to Cairo, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 160-
168; Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, pp. 162-165.
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issued by his nephew Shaykh ‘Abd al-Wahhab al-Dihlawi in Hijaz. The Moroccan Salaft later met
Nawab Sadr al-Din, a fluent speaker of Arabic who ran a local madrasa named ‘Ali Khan. Since
the students of the madrasa were weak in spoken Arabic and used to study the sciences of hadith
in the local Urdu language, al-Hilali accepted the owner’s request that he teach Arabic literature
there, including the famous poetry collection of al-Mutanabbi. His stay lasted six months,3'® after
which the Moroccan left Delhi for Lucknow where he visited a famous expert of Prophetic
traditions, Muhammad b. Husayn b. Muhsin al-Ansari al-Yamani (d. 1343-1344/1925), under
whom he studied sections from all six canonical collections of hadith and received complete
authorization (ijaza). From there he travelled to Benares where ‘Abd al-Majid al-Harir, a graduate
of the Aligarh, offered him a teaching post. From Benares, he went to Mubarakpur to study the
sciences of hadith under the supervision of the prominent Indian scholar ‘Abd al-Rahman b. ‘Abd
al-Rahim Mubarakpiiri (d. 1353/1935), the author of the well-known commentary of al-Tirmidhi’s
famous hadith collection Tukfat al-aswadhi (The Omnipotent Masterpiece).®® In Azamgarh he
would visit Nadwat al-‘ulama’ (The Assembly of Scholars, an Islamic learning centre at Lucknow
city) and meet its chairman Sulayman al-Nadawi for the first time. This would later prove
significant, as he would be invited to India by al-Nadawi after facing difficulties in dealing with
the persistent ignorance of certain Wahhabis in Hijaz.3'” The Moroccan visited many other Indian

cities, making short stays and meeting with important scholars of the subcontinent.3

315 |t seems that al-Hilal1’s initial intention was to learn the Urdu language and earn some money during his stay
with Sadr al-Din, but an educational conflict with a certain ‘Abd al-Rahman al-Naqrami over a poem of al-
Mutanabbi’s discouraged him from extending his stay at the madrasa. On the conflict, from which al-Hilalt
reportedly emerged as the winner, see: Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 172-76; Muhammad al-
Majdhtib, ‘Ulama’ wa-mufakkifin ‘araftuhum, vol. 1, p. 212-214.

316 Muhammad al-Majdhib, ‘Ulama’ wa-mufakkifiin ‘araftuhum, vol. 1, p. 197. Al-Hilali, al-Da ‘wa ila Allah fi
aqrar mukhtalifa, pp. 176-177. Mubarakpiiri let and enduring influence on the Moroccan Salafi. Al-Hilali’s high
esteem for his teacher has manifested in his placing Mubarakptiri in the list of the six personalities most influential
upon his outstanding career; and in his composition of a eulogical poem in praise of his master. See: Muhammad al-
Majdhtb, ‘Ulama’ wa-mufakkifun ‘araftuhum, vol. 1, p. 201 and Al-Hilali, Minka al-kabir al-muta ‘alt, pp. 28-29.
817 Al-Hilalf had to face the enmity of some ignorant Wahhabs on his second visit to Hijaz clashing with some of
them. His debate with Ibn Belhid will be described in a subsequent section.

318 During his first stay in India he visited many cities, meeting with prominent scholars of the subcontinent such as
‘Abd al-Hamid al-Farahi (d. 1930) in Bahria; Abu I-Kalam Azad (d. 1958) in Calcutta; Shaykh Idris b. Shams al-
Haqq in Azimabad; and Shaykh Muhammad b. Husayn in Bhopal, among others. His stay with Abii 1-Kalam Azad
was restricted to fifteen days, during which he published three articles on the Berbers of the Maghrib in an Arabic
journal supervised by Azad. To his amazement, the editor of the journal, ‘Abd al-Raziq Malihabadi, was a heretic
(zindiq), falsely praising Jamal al-Din al-Afghani for being an atheist, and detesting ‘Abduh and Rida for allegedly
failing to recognize the philosophy of al-Afghani. Al-Hilali informs us of an altercation he had with Malthabadr;
about the outcome, however, he remains silent. For the complete details of al-Hilali’s travels to different cities in
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2.4.Back to Irag and Hijaz

During his adventure on the subcontinent, al-Hilalt met Shaykh Mustafa al-Ibrahim, a highly
influential merchant of pearls from Irag. Even though entrance to Iraq was then restricted by the
British, due to their altercation with the Ottomans over the city of Mosul, Mustafa al-Ibrahim
facilitated the entry of his guest. Thus, after approximately fifteen months in India, the Moroccan
Salafi arrived in Irag, where he met Muhammad al-Amin al-Shinqti.3!® The latter offered the hand
of his daughter ‘Aisha to him in marriage,®® and he was assigned the task of teaching and
preaching at the local mosque at the village of al-Dawra, where he resided. The Salafi teachings
he disseminated among the inhabitants brought him into conflict with local opponents.?* This was
not the only conflict the Moroccan experienced during his first stay in lIraq, which lasted three
years, between 1924 CE and 1927 CE.

Irag was home to both Sunni and Shi ‘1 traditions, two important subdivisions of Islam. It was there
that al-Hilali became embroiled in controversies with Shiism for the first time in his life. Based on
his own account, it was during an excursion to the Eastern side of Shat al-‘Arab known as
Muhammara (nowadays called Khurramshahr, in Iran) that he collided with ‘Abd al-Muhsin al-
Kazimi, one of the local religious authorities of the Ja‘fari Shi‘a. The debate was held in a
Husayniyya—according to al-Hilali, a place where Shi‘a Muslims gather to express their mourning
for Husayn b. “Ali, who was killed in Karbala during the reign of Yazid b. Mu‘awiya, the second
Ummayad caliph. It mainly revolved around epistemological issues, with reference to the
legitimate leadership after the death of the Prophet. Al-Kazimi claimed that ‘Ali was the gate of
knowledge, and that all others should receive their knowledge from him. The legal basis of his
argument was a Prophetic tradition reading “I am the city of the knowledge and “Alf is its door”.3?2

India during his first visit, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 145, 181-84; Chanfi Ahmed,
West African ‘Ulama’ and Salafism in Mecca and Medina, pp. 156-167.

319 A biography of this shaykh by al-Hilali was published in issue no. 319 of the Egyptian periodicals of al-Fath, 18
Rajab 1352 and al-Manar in April 1933. See: Al-Hilali, Minka al-kabir al-muta ‘ali, p. 259. He should not be
mistaken for the famous Salafi activist Muhammad al-Amin al-Shinqiti, who occupied a teaching post at the Mosque
of the Prophet in Medina, as the latter’s date of birth (1325/1907) suggests that he was junior to al-Hilalt by c. 13-14
years. See: ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 111, pp. 146-147. For an account his life, see:
Muhammad al-Majdhab, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, pp. 171-192.

320 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 197.

321 For further information on al-Hilali’s confrontation with local denigrators of the Salafi teachings, see: al-Hilali,
al-Da ‘wa ila Allah fi agtar mukhtalifa, pp. 187-192.

322 Similar traditions are often cited by Shi‘a to highlight the excellence of ‘Al with regard to the knowledge
(including that of the unseen (ghayb) and the esoteric knowledge which is believed to have been conferred to him by
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For further textual support, he cited a Qur’anic verse®?3

which supposedly requires the Prophet to
deliver his knowledge exclusively to “Ali. For al-Hilali, the meaning of the verse was rather of a
generic nature, demanding the Prophet reveal his knowledge to all Muslims; and yes, “Ali was
indeed one of the gates to the city of knowledge, but certainly not the only one. The Moroccan
further asserted that the status of the respective Prophetic statement in question was weak (da ‘if)
according to the Sunni tradition. For al-Kazimi, however, it was of solid status (mutawatir): it was
narrated by the infallible imam of Shi‘1 tradition. The debate took a new shape when the Shi‘1
shaykh went a step further and claimed that ‘Ali’s name had been mentioned in al-Ma’ida 67, but
the Quraysh, the tribe of the Prophet, had deliberately deleted it afterwards. Al-Hilali then tried to
prove the illogicality of the convictions of his opponent by resorting to the same dialectical method
which Muhammad b. al-*Arabi al-*Alawi had once applied against him. He asked his opponent, if
someone claimed that al-Ma’ida 67 implied Aba Bakr instead of ‘Ali, “What would you say to
him?” At this point, the Shi‘1 shaykh reportedly started insulting Aba Bakr as an alleged ignoramus
who did not know the meaning of the Qur’an,*?* and could not be compared to ‘Ali. The Moroccan
explained to his opponent that the Qur’an is and always has been preserved by Allah against any
alteration, addition or deduction.®?® His opponent nevertheless insisted that some elements of the
divine speech had been altered to suppress the truth of ‘Ali’s lofty spiritual status, the esoteric
knowledge that he possessed, and his right to rule the Muslim community after the death of the

Prophet.3%®

As Henri Lauziére aptly observes, the Moroccan Salafi used logical propositions and hypothetical
scenarios to silence his seemingly unskilled opponent. Had Allah wished to appoint ‘Ali to rule
the Muslim community after the Prophet, he argued, why did He never mention his name at all in
the Qur’an? If such a Qur’anic verse had ever existed and was altered afterwards, why did—and

the Prophet and subsequently transmitted in its entirety to following imams) that qualified him to succeed the
Prophet after the latter’s demise. The advent of all kinds of sciences, such as tafsir, figh, kalam, tasawwuf, Arabic
grammar and eloguent speech are attributed by the Shi‘a to ‘Alf’s excellence in knowledge. For a detailed account
of the Shi‘a argumentation on the subject see: Asma Afsaruddin, “The Epistemology of Excellence: Sunni-Shi‘i
Dialectics on Legitimate Leadership”, in: Gudrun Krdmer and Sabine Schmidkte (eds.), Speaking for Islam:
Religious Authorities in Muslim Societies, Leiden: Brill, 2006, pp. 49-69, (see pp. 59-66).

33 Al-Ma’ida 5:67.

324 According to al-Kazimi, Abt Bakr did not know the meaning of the word abban in * Abasa, 31. Al-Hilal1 argued
that Abt Bakr not only knew the normal meaning of the word known to Arabs, but was of the opinion that the word
might have other connotations as well.

325 The Qur’anic passage of al-Hijr 15:9 guarantees the intactness of the divine eternal speech.

3% Al-Hilali, al-Hadiyya al-kadiya, p. 136.
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how could—‘Ali not impose the correct version of the divine speech during his caliphate? Why
did only one copy of this allegedly authentic divine revelation circulate? Why did the true version
of the Qur’an disappear with the purported twelfth imam of the Shi‘a? Reportedly, al-Hilali was
the absolute victor of the debate and the replies of his opponent were confined to deifying the value
of reason (‘agl). The news of the victory created a sense of jubilation among the Sunnis on the
Western side of Shat al-‘Arab.%?’

In the meantime, Shaykh ‘Abd al-Zahir Abu I-Samh, whom he had met and helped to overcome
the jurists’ affair in Alexandria, had written several letters encouraging him to come to Hijaz and
take part in the work of da ‘wa. 32® After the conquest of Mecca, Abu I-Samh was appointed by
King ‘Abd al-*Aziz as imam and khayib of the Grand Mosque. In 1927 CE, on the way to Hijaz,
al-Hilali paid a visit to his mentor Rashid Rida in Cairo. The latter wrote a letter of
recommendation to the king, praising his disciple as one of the most well-versed scholars ever to
have been to Hijaz.3?° The Moroccan Salafi was well received by the king, and stayed as his guest
for the following four months in Mecca. He was offered a position as the supervisor of the ‘ulama’
teaching in the Mosque of the Prophet in Medina by Shaykh ‘Abdallah b. Hasan Al al-Shaykh, the
chief judge of Hijaz.3*° He thus headed to the city, accompanied by the shaykh and Muhammad b.
‘Abd al-Razaq. As soon as he arrived in Medina, he came to discover that one of the teachers at
the Mosque of the Prophet belonged to the Tijaniyya. This was Alfa Hashim, the mugaddam of
the Tijan1 brotherhood in Hijaz, who had migrated to the holy lands upon the invasion of his
homeland by French troops. The Moroccan Salafi immediately reported him to the chief judge,
providing him with a paper listing thirteen of the Tijant beliefs. The chief judge was shocked by
the allegations listed. He summoned the Tijani shaykh and asked him for his response to the

327 For a complete account of the debate, see: al-Hilali, al-Da ‘wa ild Allah fi aqtar mukhtalifa, pp. 193-201.

328 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 164.

329 Rashid Rida’s collaboration with Saudi authorities, and his sending students to assess the Wahhabi establishment
played a crucial role in the evolution of modernist Salafiyya toward a more puristic form. Indeed, towards the end of
his life, he himself developed more puritanical inclinations and became much more puristic than his predecessors.
See: Henri Lauziere, “The Evolution of the Salafiyya in the Twentieth Century”, pp. 27-28.

330 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 197. The initial offer was for the post of
imam and khazib in the Mosque of the Prophet. Al-Hilali would have accepted, was it not for his habit of long
prayers which was going to cause problems for the people of Medina. Thus, Shaykh ‘Abdallah Hasan proposed the
post of teacher supervision to him. Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 166. Henri Lauziére argues
that al-Hilali’s visit to Hijaz was a part of Rida’s unconditional support—despite some disagreements—for
Wahhabism. The latter used to send some of his outstanding disciples to Hijaz as part of the rehabilitation of
Wahhabism. See: Henri Lauziére particularly chapter three, entitled “Rashid Rida’s Rehabilitation of Wahhabism
and its Consequences”.
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charges laid against him by the newly appointed supervisor. The Moroccan Salafi himself was
present at the assembly: as because the chief judge was not familiar with the doctrines of the
Tijaniyya, his help was required. In Henri Lauziere’s words, al-Hilali acted in the capacity of a
religious “watchdog”,®! and conducted most parts of the interrogation. Alfa Hashim was handed
the paper and asked to read it. He did so, and proceeded to provide the following justification:
“Though we find in the sources of the brotherhood all that is mentioned here in this paper, | myself
do not adhere to all of this”. At this point his adversary intervened, asking whether the charges
levelled against his brotherhood were true or not. The Tijant shaykh, apparently outraged by the
interference of al-Hilali, replied that the chief judge did not need his help. However, the chief judge
justified the latter’s intervention due to his personal lack of information on the brotherhood, which

the Moroccan Salafi knew very well.

As soon as Alfa Hashim admitted that the charges were true, he was ordered by “Abdallah b. Hasan
to repent and write a declaration publicizing his denouncement of the Tijaniyya and listing the
errors of his brotherhood. The declaration was meant to be given to al-Hilali for final corrections
before it would meet with the approval of chief judge for publication and subsequent
dissemination; first and foremost among the disciples of the Tijani shaykh, and then to all of the
students in the city.®* Though he promised to write the treatise and submit it to his opponent, the
Tijani shaykh never did so. The Moroccan Salafi, on the other hand, was determined to follow
through on the matter. A few days later he demanded that the Tijani shaykh submit the treatise.
The latter made no response but to assert that he had not finished it yet. When the pressure
increased, Alfa Hashim had recourse to the help of the amir (governor) of Medina, ‘Abd al-‘Aziz
b. Ibrahim Al al-Shaykh, with whom he was on good terms. The amir then summoned al-Hilali to
his presence: now it was his turn to be interrogated. The Moroccan Salafi provided a fully-fledged
response, arguing that he had been assigned the task of controlling the treatise by ‘Abdallah b.
Hasan, the chief judge himself. The governor then stated that he would take care of the treatise
himself and send it to the chief judge.*® The Moroccan Salafi was aware of the former’s empathy
with the accused Tijani shaykh. Thus, he responded that only he could know the whereabouts of

331 Henri Lauziére, The Making of Salafism, p. 77.
332 Al-Hilali, Minjka al-kabir al-muta ‘ali, p. 217.
333 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 207-208.

101



the brotherhood, a fariga about which the governor, apparently, knew nothing. He addressed the

governor as follows:

You would never know from the content of the treatise whether it meets the
request or not. Shaykh ‘Abdallah b. Hasan assigned me the task of reading it
before sending it to him. Since | was a disciple of this brotherhood for nine
years, | know this fariga well, and know what should the be said by one who
repents of it.334

The amir’s intervention on behalf of the Tijani shaykh nonetheless rescued the latter from having
to make a public denunciation of the Tijaniyya. The Algerian periodical of al-Skikab published a
detailed account of the event in its issue number 151, informing its readers of Alfa Hashim’s
departure from the brotherhood. The account was signed by al-Hilali, along with the confession of
the Tijani shaykh himself. This caused a certain degree of disdain towards him among North
African Tijanis: a certain Tijani called Abti Tahir al-Maghribi, who wrote a refutation to al-Hilali
under the title Ifham al-khasm al-mulid bi-1-difa * ‘an al-shaykh al-mumid (Silencing the Stubborn
Opponent in Defence of the Potent Shaykh), for one, disliked Alfa Hashim’s behaviour and
described him as someone who either did not know the whereabouts of the order, or who was

afraid of the wrath of the authorities.33°

Alfa Hashim’s personal account of the event, however, gives a different story. In a letter to
Muhammad al-Kabir, a descendant of Ahmad al-Tijani and spiritual leader of the brotherhood at
the time, he makes mention of the local authorities with praise, showing that good relations existed
between himself and the amir of Medina. In it, he describes how Tijanis had been able to gather
in the zawiya for congregational sessions of dhikr (remembrance of God) until al-Hilal™®* and
Muhammad b.‘Abd al-Razaq had arrived at the city.>*” He writes of how they encouraged the

authorities to act against the Tijanis, which led to an altercation between the Tijani shaykh and the

334 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 208. For a slightly different translation of the passage see:
Chanfi Ahmed, West Afiican ‘Ulama’ and Salafism in Mecca and Medina, p. 170

335 See Abui Tahir al-Maghribi, Ifaam al-khasm al-mulid bi-I-difa  ‘an al-shaykh al-mumid, n.d, n.p, p. 60.

33 Alfa Hashim refers, derogatively, to al-Hilalt with this name.

337 Research has shown that Hijaz, and particularly Mecca provided a place in which Sufism and Sufi orders could
thrive towards the end of the nineteenth century. See: Esther Peskes, “The Wahhabiyya and Sufism in the Eighteenth
Century,” in: Frederick De Jong and Bernd Radtke (eds.), Islamic Mysticism Contested: Thirteen Centuries of
Controversies and Polemics, Leiden: Brill 1999, pp. 145-161, (p. 160) and Christiaan Snouck Hurgronje, Mekka:
Aus dem heutigen Leben, vol. Il, Den Haag, 1989, pp. 277-290.
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newly arrived anti-Tijani supervisor. He informs Muhammad al-Kabir of a successful defence of
the order in the face of the accusations, at first orally and afterwards by writing a treatise
denouncing whatever doctrines that contradicted the precepts of the religion of Islam. Some of the
charges, he claims, were baseless accusations while some tenets of the bortherhood were
misunderstood by the opponent.®* We do not know for sure which one of the two accounts reflects
the truth, but one thing is for sure: the news of the Tijani shaykh’s denunciation of the order was
so renowned, even many decades later, that in 2008 CE, when Shaykh ‘Umar Fallata was asked
by Chanfi Ahmed whether Alfa Hashim had remained a Tijani or not, he responded: “What we are
sure about is that he rejected many of the Tijani doctrines. He did that before Shaykh ‘Abdallah b.
Hasan Al al-Shaykh, the new chief of the qudat in the Hijaz and the Western province at the

time”.339

This altercation with Alfa Hashim may have been part of what caused al-Hilali to play a pioneering
role, along with his friend Muhammad b. ‘Abd al-Razaq, in the 1928 CE establishment of a project
for training local guides for pilgrimage. The project began with a proposal made by Shaykh ‘Abd
al-Rashid al-Afghant to King ‘Abd al-‘Aziz, and was intended to train guides in the notion of
tawhid so that they could teach pilgrims the proper way of conducting pilgrimage and visiting
graves, including that of the Prophet.3° The same project was continued by ‘Abd al-Rahman al-

Ifriqi, and, after his death, by his disciples in the following decades of the twentieth century.

Alfa Hashim was not the only Sufi shaykh with whom the Moroccan Salafi and his Egyptian friend
collided. Shaykh al-Tayyib al-Ansari al-Timbukti, whose affiliation was to the Qadiriyya, was
another Sufi shaykh who had to deal with the Salafi zeal of the supervisor of the teachers at the
Mosque of the Prophet. In al-Timbukti’s case, however, no frontal attacks hade to be faced. After
an indirect confrontation that lasted six months, al-Timbukti kneeled and, reportedly, gave up his
affiliation with the Qadiriyya. Furthermore, he left the Maliki legal and the Ash‘ari theological

schools, and fully converted to Salafiyya, upon which, al-Hilalt and Muhammad b.“Abd al-Razaq

338 Alfa Hashim’s letter to Muhammad al-Kabir of Morocco is published in: Muhammad al-Hafiz, Radd akadhib al-
muftarin ‘ala ahl al-yaqin, pp. 36-46. He seems to have written a treatise in response to his Moroccan Salafi
opponent, called Silah al-tijaniyyin fi I-radd ‘ala al-mughtaribin wa-1-mu ‘taridin. A copy of the book is preserved in
the personal library of Prof. Dr. Riidiger Seesemann in the University of Bayreuth.

33% Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 26.

340 See details in al-Hilali, Minka al-kabir al-muta ‘alt, pp. 214-15; Henri Lauziére, The Making of Salafism, p. 77.
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facilitated a better salary for him.3*! Thus, while in the case of Alfa Hashim al-Hilali could not
quite achieve the desired result in the case of al-Timbukti the Moroccan Salafi was able to taste

the triumph.

The tensions between al-Hilali and the governor of Medina, which were initially caused by al-
Hilali-Alfa Hashim affair, reached a peak when the Moroccan Salafi decided to extend his mission
to the rural areas around Medina. He wanted to visit al-Henakiyyah, while the governor wished
instead to send him to the Shi't villages of al-Jaraf and al-°Awali. The Moroccan Salafi thus duly
visited this area, but soon returned without having achieved a visible result. After some time, he
then went to al-Nakhil without the consent of the amir. Upon his return, the governor wrote to
King ‘Abd al-‘Aziz, voicing his complaints about the rebellious Moroccan and his Egyptian
colleague.3#? The Moroccan Salafi was thus called back to Mecca, where he was first appointed as
a professor at the Ma‘had al-Riyad al-‘IIm1,3** and was later, for some unknown reason, reduced
to a mere teacher at the Grand Mosque. In the meantime, he had received invitations from
Sulayman al-Nadawi of India and Shaykh Ahmad al-Sirkati of Indonesia, each wishing to offer
him a teaching post in their education centres. For obvious reasons, al-Hilali preferred India over
Indonesia—he was familiar with the subcontinent from his first visit, and besides teaching Arabic
literature at Nadwat al-‘ulama’, he could obtain a university diploma there.** The situation in

Mecca being not as he would have wished, he soon decided to leave Hijaz, but the Saudi authorities

341 In their respective capacities as the teaching supervisor, in al-Hilali’s case, and imam and khayib, in the case of
‘Abd al-Razag Hamza, of the Mosque of the Prophet, al-Hilali and ‘Abd al-Razaq Hamza were each received a
salary equivalent to ten dinars, while all other teachers at the Mosque were given six dinars. Upon al-Hilali and
Hamza’s intervention, al-Timbukti’s salary was raised to ten dinars. Another scholar with sectarian zeal for the
Maliki legal school who denounced sectarian fanaticism is Shaykh Mahmiid al-Shuwayl. The latter is said to have
become a strict SalafT after some altercations with al-Hilali. For further information on both incidents, see: al-Hilali,
al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 213-214. Apart from the Sufis of Medina, some of the more
uncompromising Salafs, such as ‘Abdallah b. Belhid, caused the Moroccan Salaft a serious headache. The tension
between these two concerned the shape of the Earth. Despite the initially condescending attitude of his adversary, al-
Hilalt gained the upper hand, but only after his personal library arrived from Iraq, which allowed him to use the
writings of Ibn Taymiyya and his disciple Ibn Qayyim to support his argument. Belhid would never publicly admit
his defeat, but al-Hilalt would nonetheless maintain his respect for the former. For a full account, see: al-Hilali, al-
Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 210-12. See also Henri Lauziére, The Making of Salafism, pp. 81-82.

342 Both were accused of inappropriate attitudes in their da ‘wa mission and intrigues against the government. See
details in al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 215-217; Al-Hilali, Minka al-kabir al-muta ‘alt, pp.
216-217.

383 This Ma‘had was founded by King ‘Abd al-‘ Aziz for inculcating the young generation with the Salafi doctrine.
To upgrade the level of education offered there, in addition to al-Hilali, both Muhammad b. ‘Abd al-Razaq and
Bahjat al-Baytar were recruited by the authorities. Henri Lauziére, The Making of Salafism, p. 79; Chanfi Ahmed,
West African ‘Ulama’ and Salafism in Mecca and Medina, p. 173.

344 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 198.
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were not willing to grant him the necessary documents, resulting in his recourse to the French
embassy, as, since his homeland was occupied by the French, he was officially a French citizen,
and was thus able to obrtain the help he needed there. The vehement anti-colonialist would later
admit that, had it not been for this harsh treatment by the Saudi authorities, he would never have

sought the help of the French against them.3#

2.5.India, Iraq and Europe

While in Hijaz, al-Hilali had realized that he could not fulfil his ambitions unless he obtained a
university diploma. For him, a scholar without a diploma was like a traveller without a passport
(“anna al-*alim bi-la shahada ka-1-musafir bi-diin jawaz safar).3* Thus, for the above-mentioned
reasons, India suited his situation best. In 1349/1930 he went to Lucknow and taught there for the
following three years, and while he could not succeed in obtaining an official diploma, he did

manage to master English,3*” which would prove helpful in encouraging him to go to Europe.

As soon as he took on the task of teaching Arabic and Arabic grammar in Nadwat al-‘Ulama’, he
introduced a new teaching technique, which, compared to the traditional one, proved much more
efficient.3*® In short, he rejected the method of teaching the language through translation to the
local Urdu and started to use Arabic as the medium of teaching and, in a brief time, he succeeded
to reap the fruits of his efforts as the students started speaking fluent Arabic. He is thus credited
with playing a pioneering role in spreading the Berlitzian method for learning the Arabic
language.3*° In order to maximize the efficiency of the students’ own efforts, he established al-

Diya’, the first Arabic journal in India, to provide students with the opportunity to hone their

345 His having recourse to the help of the French made him notorious in the eyes of Saudis, including the chief judge.
The latter purportedly denigrated his former employee for having done so. Al-Hilali would later explain his reasons
in a letter he sent from Mumbai, but to which the chief gadr never responded. For a detailed story, see: Henri
Lauziére, The Making of Salafism, pp. 91-92.

346 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 240.

347 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 198.

348 Al-Hilalf states in his autobiography that he was inspired to implement the new technique bu the well-known
German pedagogue Maximilian Berlitz (d. 1921 CE). Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca
and Medina, p. 173; Henri Lauziere, The Making of Salafism, p. 107.

349 See, for example: Hayreddin Karaman, Islami Hareket Onciileri, where he introduces al-Hilal as the teacher of
Abii I-Hasan ‘Al al-Nadawi. As above, al-Hilal1 relates that he used the Berlitzian method, which is based on the
active usage of the target language itself as the medium of teaching it. On the details of the method as applied, see:
al-Hilali, al-Da ‘wa ila Allah fi agtar mukhtalifa, pp. 240-241.
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Arabic skills.®*° The journal, which also received significant contributions from outside the Indian
subcontinent, would indeed play a crucial role in shaping and sharpening some of al-Hilali’s
students, some of whom would later become outstanding religious figures, such as Abu I-Hasan
‘Alf al-NadawT (d. 1420/1999)*! and Mas‘@id ‘Alim al-Nadawi (d. 1373/1954).3°2 The Moroccan
would stress the significance of Arabic on many occasions: for him, Indian Muslims’ lack of
familiarity with the language of revelation manifested itself in the form of their accepting

innovations and heretical movements.3>2

Al-Hilali’s own strong emphasis on language-learning was not confined to Arabic alone. He came
to realize the importance of learning English if one wanted to proselytize for Islam and continue
the da ‘wa mission. His personal motivation for learning English was evoked by two incidents: the
unsatisfactory English pronunciation of the students at Nadwat al-‘Ulama’, and the effective use
of the English language by the Ahmadiyya Community to enhance its own missionary activities.
He therefore started to take private lessons from an evangelical pastor in Lucknow, who would
agree to teach him only if al-Hilalt would attend church sessions held in English. During the
process, the Moroccan Salafi became embroiled in yet another dispute, this time with a young
American minister who had been very critical of the Qur’an. Meanwhile, the Islamic messianic
movement of Ahmadiyya, founded by Ghulam Ahmad al-Qadiyani (d. 1326/1908), had already
begun to spread its da ‘wa through missionary work in many parts of the world, including Europe,
and had printed a new English translation of the Qur’an.®>* These two incidents pushed al-Hilalt
to realize the undeniable significance of foreign languages in opening up new audiences and parts
of the globe to proselytization. He wrote a substantial number of articles on the subject, explaining

the necessity for Muslims to learn foreign languages, going so far as to declare this fard kifaya (a

350 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 202; al-Hilali, al-Da ‘wa ila Allah fi aqtar
mukhtalifa, p. 180.

351 For detailed information on the life and works of Abu I-Hasan ‘Alf al-Nadawi, see: Hayreddin Karaman, Islami
Hareket Onciileri, iz Yayncilik, Istanbul, 2012, pp. 387-432 and Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkiriin
‘araftuhum, vol. |, pp. 135-154.

32 Muhammad Nazim al-Nadaw1 and Abi I-Layth Shir Muhammad al-Nadaw1 are other famous personalities who
were taught by al-Hilali in Nadwat al-‘Ulama’. Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 241.

353 Henri Lauziére, The Making of Salafism, pp. 107. Al-Hilali’s stress on proper Arabic is linked with his attitude
towards the Ahmadi movement which he claimed had thrived on the Indian subcontinent because of Indian
Muslims’ lack of familiarity with Arabic, and thus their inability to read the original authoritative texts of the
religion in the language of revelation.

354 Henri Lauziére, “The Evolution of the Salafiyya in the Twentieth Century”, pp. 217-218.
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technical term for a religious duty incumbent upon the Muslim community, deemed to be fulfilled

when performed by some members of the community).3°

His second stay in India coincided with important religious and political incidents in neighbouring
Afghanistan. King Aman Allah Khan (d. 1379/1960)%%* is claimed to have attempted to forbid the
Islamic code of dress for women and introduce Western-style of clothing instead, as part of his
modernization policies. Due to popular opposition to such policies, coupled with increasing
corruption in the government, the king lost his throne. Nadir Khan, his successor, then reversed
his secular policies in line with the demands of the people. Being curious enough to find out about
the situation of the Muslims in Afghanistan, al-Hilali decided to undertake a journey, arriving in
Kabul in 1933 CE. In his short stay of fifty days in Afghanistan, he met with high Afghan officials,
including the king himself. In addition to his warm reception by the authorities, he came to gather
with prominent scholars such as Shaykh Sayf al-Rahman, Shaykh Manstr and Muhammad ‘Umar
al-Afghani. While his portrayal of Afghan society is positive over all, he was shocked by two
aspects: the widespread adherence to Sufism in the region, and the blind imitation of the Hanafi
legal school. Afghans were fond of Sufism to the extent that the Moroccan Salafi supposed that
only westernized and secular Afghans were not its adherents.®>” For most of the Afghans, the
Hanaft legal school was equivalent to the religion itself. The legal sectarianism the Moroccan
noticed in Afghanistan was deeply disturbing to him, to the extent that his activities in Afghanistan
were restricted to the task of informing the inhabitants that the legal opinions of the Hanafi scholars

35 In refutation of the Christian doctrine, al-Hilali wrote the treatise al-Bardhin al-injiliyya ‘ald anna ‘Isa ‘alayhi al-
salam dakhil fi I- ‘ubiidiyya wa-la hazza lahu fi I-uluhiyya. On Qadiyanis, he wrote a paper called al-Qadiyaniyuiin:
ba ‘d ma lahum wa-ma ‘alayhim, published in the Egyptian journal of al-Fath in 1932. For further information on al-
Hilali’s encounter with the evangelical pastor, his subsequent debate with the American minister, his attitude toward
the Ahmadiyya movement and his endeavour to encourage Muslims to master foreign languages to use them as
means of proselytization of their religion, See: Henri Lauziere, The Making of Salafism, p, 112.

36 King Aman Allah Khan was greatly influenced by Mustafa Kemal Atatiirk of Turkey (and to lesser extent by
Iranian Shah) who had earlier implemented similar practices and laws in order to secularize the Muslim society of
Turkey. While Atatiirk had achieved his mission to a significant extent, King Aman Allah failed in the face of
heated revolts against his policies by the Afghans. See for example: Nazif M. Shahrani, “Afghanistan from 1919,
in: Francis Robinson (ed.), The New Cambridge History of Islam vol. 5, The Islamic World in the Age of Western
Dominance, Cambridge Histories Online: Cambridge University Press, 2011, pp. 542-547, (see pp. 542-45).

357 He relates that the Mujaddidiyya and Qadiriyya were the two most widespread Sufi brotherhoods among
Afghans. King Nadir Khan himself did not hold back from kissing the hand of the Mujaddidi shaykh who was
assaigned even the post of minister of justice. The post was initially rejected by the shaykh, since he would be
obliged to attend official assemblies alongside other ministers, which purportedly would reduce the reverence held
for him among the people. He then accepted the post, provided that his brother-in-law would appear on his behalf at
official gatherings. Al-Hilali, al-Da ‘wa ila Allah fi agtar mukhtalifa, pp. 248-249.
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were not equivalent with Islam per se, and that other schools of jurisprudence had to be viewed as

valid interpretations of the religion.3>®

Upon his return to India al-Hilali fell victim to the malaria that was threatening the subcontinent
at the time. He then travelled to Basra where he would spend the following three years teaching in
the Madrasat al-Najat (The Salvation Lerning Center) before leaving for Geneva.>*® In Basra he
continued his da ‘wa work during which he came to debate another prominent Shi‘1 scholar, Mahd1
al-Qazwini (d. 1358/1939) who seemingly enjoyed a widespread reputation as mujtahid (a
technical term for one who can apply the independent reasoning called ijzihad). Unlike al-Kazimi,
whom al-Hilalt had debated during his first stay in Iraq, al-Qazwini denied any altercation of the
Qur’an at the hand of the Quraysh. The debate with him evolved around the issues concerning
domes built on shrines which al-Hilalt dismissed as innovations. The Shi‘t shaykh seems to have
condoned such domes provided that the buildings shouldn’t be turned into objects of worship,
while according to the Moroccan, no lenient opinions could be condoned pertaining to the issue at
hand, which, for him, touched upon the very core of the belief. A Shi‘t author who had previously
explained the matter in one of his writings in the journal of al-Manar by quoting Prophetic

traditions®6°

on the authority of the Ja‘fart imams, reportedly proved that there was no difference
of opinion between Sunnis and the imams of the Shi‘a. The Moroccan had thus collected these
respective Prophetic statements and sent them to al-Qazwini, asking whether these accounts were
considered authentic in Shi‘1 traditions. If yes, why would he, al-Qazwini, remain silent about the
domes built on shrines in the cities of Najaf, Karbala, and Kazim among others? The latter could
not dismiss the hadiths, which meant an implicit victory for his adversary; rather, he condemned
the author of the article and denigrated Rashid Rida for having published it. In addition, he asked
al-Hilali to undertake the task of judging between him and the Egyptian. Thereupon, the Moroccan

wrote seven articles under the title al-Qadr al- ‘adl fi hukm al-bina’ ‘ala 1-qubur (The Just Judge

358 He offers a detailed account of how strong a hold sectarianism had on the Afghan society. On more than one
occasion, his raf “ al-yadayn (the practice of moving the hands upwards during certain intervals in the prayers) was
viewed by many as a sign of portent. For a full account of al-Hilali’s journey to Afghanistan, see: al-Hilali, al-

Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 244-262. On his view of the legal schools, see: Henri Lauziére, “The
Evolution of Salafiyya in the Twentieth Century”, pp. 225-226.

3% Muhammad al-Majdhib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, pp. 198, 215.

360 One of those hadiths, according to al-Hilali, is to be found in Bukhari and Muslim, the two hadith sources
accepted by Sunnis as the best of the books after the holy Qur’an. It reads: “May Allah curse [those] Jews and
Christians [those of them] who took the graves of their prophets as places of worship”, (“la ‘ana Allah al-yahiid wa-
I-nasara ittakhadhu qubiir anbiya ’ihim masajid”).
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Concerning the legal Status of Constructions on Graves) to be published in al-Manar, upholding
the side of Rida. The articles were later published as a book under the subsidization of King ‘Abd

al-*Aziz. 36!

After a stay of three years in Irag, his second home and the home of his wife, al-Hilali was ready
to undertake another journey, quite different than the previous ones. Thus, in 1936 CE he left, first
for Syria, where he stopped by Bahjat al-Baytar (d. 1396/1976). The Syrian Muslim press praised
him as a renowned writer and many Arab diplomats visited him there, including Thsan Sami Haqq,
a Syrian-born Palestinian journalist who arranged the Moroccan’s trip to Europe via the help of
the Swiss ambassador in Damascus. Al-Hilali left Syria for Alexandria and from there to
Switzerland via Italy.3%? In Geneva, he was received by Shakib Arslan (d. 1366/1946), a prominent
modernist Salafi known for his efforts to modernize Muslims along the lines of Islamic
nationalism. He acted as the second mentor, after Rida, of al-Hilali. The Moroccan thus held him
in high esteem, to the extent that he named his first son after him.%%® As al-Hilali’s aim was to
obtain a university degree, Shakib Arslan contacted Curt Prifer (d. 1959 CE), a high-ranking
officer in German Foreign Office, who in turn introduced the Moroccan to the German Orientalist
Paul Kahle (d. 1964 CE), head of the Oriental Seminar at the University of Bonn. Thus, in 1936-
1937 CE al-Hilalt was admitted to that university as a student of Oriental Studies, devoting his
first year to obtain a diploma attesting to his proficiency in the German language and the following
two years to his PhD dissertation while additionally teaching Arabic literature courses. His
collaboration with Kahle on projects of translating old Arabic texts would prove fruitful, for which
the German Orientalist would later praise his student on several occasions.®®* However, the Nazi’s
anti-Jewish policies forced the Jewish Professor Kahle to leave for Great Britain in 1939 CE. This
was the beginning of a problematic period for the Moroccan as well: Kahle’s successor Wilhelm
Heffening (d. 1944 CE) rejected his thesis, and he had to face the increasingly unfriendly attitude

361 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkiriin ‘araftuhum, vol. |, pp. 215-216; al-Hilali, al-Da ‘wa ila Allah fi
aqrar mukhtalifa, pp. 202-205.

362 Umar Ryad, “A Salafi Student, Orientalist Scholarship and Radio Berlin in Nazi Germany: Tagqi al-Din al-Hilali
and His Experiences in the West”, in Ryad, Umar.; Nordbruch, Gétz. (eds.), Transnational Islam in Interwar
Europe: Muslim Activists and Thinkers, New York: Palgrave Macmillan, 2014, pp. 107-156, (see p. 112-113).

363 On the Islamic nationalism of Shakib Arslan see: William L. Cleveland, Islam Against the West: Shakib Arslan
and the Campaign for Islamic Nationalism, London: al-Sagi Books, 1985.

364 Muhamma al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. |, pp. 188-189. For details on his cooperation
with Kahle and the latter’s praise, see: Umar Ryad, “A Salafi Student, Orientalist Scholarship and Radio Berlin in
Nazi Germany: Tagi al-Din al-Hilali and His Experiences in the West”, pp. 113-116.
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of some of his colleagues. When the German ministry of propaganda offered him a job at the newly
inaugurated Berlin Arabic Radio station, he left for Berlin. There, besides working in radio as a
linguistic authority, he was a university lecturer and student under the supervision of Richard
Hartmann (d. 1965 CE). Working in radio provided him with the opportunity to take his anti-
colonial sentiments to his audiences at a larger scale.® In 1940 CE, he defended his dissertation
at the university before a committee of ten highly qualified Western scholars, including the famous
twentieth-century German Orientalist Carl Brockelmann (d. 1956 CE). The topic of his dissertation
was an annotated translation of the preface of al-Jamahir fi ma rifat al-jawahir (The Messes in the
Knowledge of Gems) by al-Biraini (d. 440/1048). In it, by al-Hilali’s own account, he successfully
debunked the convictions of both Carl Brockelmann and Martin Hartmann (d. 1918 CE). The
members of the dissertation committee approved al-Hilali’s stance and decided to pay the printing

costs of the dissertation themselves.3%¢

2.6.Return to His Homeland, Morocco

In the following year, while the Moroccan was busy with his anti-colonial work on Radio Berlin,
Muhammad al-Amin al-Husayni (d. 1394/1974),%" the mufi7 (an official religious scholar entitled
to issue legal opinions to the public) of Jerusalem, arrived in Germany and contacted him. The

Moroccan Salafi was requested to deliver a political message to ‘Abd al-Khaliq al-Taris (d.

365 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 200. Al-Hilal1’s anti-colonial sermons
had a huge impact on North African resistance movements. Muhammad b. ‘Abd al-Karim, the leader of the Rif war
which lasted two years and targeted both the French and Spanish occupations, would confess to him that nothing had
made him happier than his eloquent sermons on Berlin Arab Radio. This happened during a 1947 visit of al-Hilali’s
to Muhammad b. ‘Abd al-Karim in Cairo, while the latter was in exile there. Al-Hilali, al-Da ‘wa ila Allah fi agtar
mukhtalifa, p. 52. For details on al-Hilali’s work on Berlin Arab Radio station, see: Henri Lauziére, “The Evolution
of the Salafiyya in the Twentieth Century”, pp. 251-259.

366 Hartmann, in the introductory remarks of his commentary on al-Biriini’s Tarikh ma li-l-Hind, had reportedly
claimed that al-BiriinT was a heretic (zindig), and that he was too intelligent to believe in the religion of Islam. He
also wrote that he had denigrated the Arab sciences, while Brockelmann, in his History of the Arabic Literature,
consolidated Hartmann’s assertion that al-BiriinT was right in denigrating the Arabic sciences. In addition, he
claimed that he was initially a Shi‘T who only became a Sunni after his encounter with Sultan Mahmud al-Ghaznawi.
Muhammad al-Majdhab, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, pp. 200-201. For a complete account of al-
Hilali’s academic, intellectual and professional work during his stay in Berlin, see: Umar Ryad, “A Salafi Student,
Orientalist Scholarship and Radio Berlin in Nazi Germany: Taqi al-Din al-Hilali and His Experiences in the West”,

pp. 118-139.
367 On Muhammad Amin al-Husayni, see: al-Zirikli, al-4 ‘Iam, vol. V1, pp. 45-46; ‘Umar Rida Kahhala, Mu jam al-
mu allifin, vol. 111, p. 1448. He served in many high ranks in Palestine and was in broad contact with the wider Arab

world. In 1941, he worked closely with Rashid ‘Al1 al-Kayalni, the Prime Minister of Iraq at the time, to dislodge
British presence and hegemony. In the aftermat of the failed coup, which had happened to favour the Axis at the
expense of the Allies, he fled to Berlin, the strongest partner in the Axis camp. See: ‘Imad Husayn, Amin al-Husayni
yajib an yamiit, on http://archive.Islamonline.net/?p=239 (last consultation 16.10.2016).
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1390/1970), leader of the Hizb al-Islah al-Watani (Party of National Reform), whom al-Hilali
mentions as a great North Moroccan warrior.% While al-Hilali provides no further clues about the
nature of the message he was to deliver to his anti-colonial interlocutor in Morocco, beyond
confining himself to mentioning that it was in the best interest of the Muslims there, Chanfi Ahmed
claims that his aim was to mobilize Moroccans against France and Britain and in favour of
Hitler.3%® Whatever the case may be, al-HilalT accepted the request and prepared to return to his
native Morocco for the first time in twenty years. The Iragi embassy in Berlin refused to renew al-
Hilalr’s passport due to instructions from Britain. Nevertheless, he succeeded to reach Tetouan
with a Moroccan passport, facilitated by al-Taris.3’® Upon his arrival in Tetouan in 1942 CE, he
was detained by the Spanish authorities who suspected him of spying for Germany. His release
was conditional upon his writing an article in the newspaper of al-Hurriyya, the tongue of Hizb
al-Islah al-Watani, denouncing any claim of Germany’s over Morocco. Al-Hilali consulted al-
Taris over the issue and decided to do so. In fact, he published an article in which he denounced
all foreign claims of hegemony over his native Morocco.?"* Since the Spanish authorities suspected
that al-Hilali belonged to the area called Sultaniyya, currently under the domination of French, he
was forced to promise not to collaborate in any way with the nationalists of Morocco; otherwise,

he would be handed over to the French authorities.3"2

His initial plan was to deliver the message to al-Taris and return to Berlin as soon as he could but
his passport was taken away from him and he had to stay in Morocco longer than he had planned.
His five-year stay was marked by a series of da ‘wa activities. Ahmad b. al-Siddiq, a shaykh of the
Darqawiyya brotherhood in Tangier, was the first there with whom al-Hilali had an altercation
there. The shaykh was a graduate of al-Azhar, and despite his anti-zaq/id (technical term for “blind
imitation”) sentiments, he was a vehement defender of Sufi doctrines, including wakdat al-wujiid

368 “Al-mujahid al-akbar fi shimal al-maghribi”. Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkiriin ‘araftuhum, vol.
I, p. 222. For more on al-Taris, see: al-Zirikli, al-4 ‘lam, vol. 111, pp. 291-292.

369 Chanfi Ahmed, West Afiican ‘Ulama’ and Salafism in Mecca and Medina, p. 175.

370 Al-Hilali, Minja al-kabir al-muta ‘ali, p. 173.

371 Al-Hilali informs us that in his long article he wrote, “Morocco belongs to Moroccans, neither French nor
Spanish nor Germans have the right to occupy it”. (“Inna al-maghrib li-I-Maghariba la haqqa li-Faransiyyin wa-la
li-Ishaniyyin wa-1a li-Jirmaniyyin fi I-Istila’ ‘alayh”). Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 36. Al-
Hilalt also wrote additional articles in al-Hurriyya, which would periodically cause bans and cash fines to be issued
by French authorities. Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 51.

372 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. |, p. 204; al-Hilali, al-Da ‘wa ila Allah fi aqtar
mukhtalifa, pp. 36-37.
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(see footnote).®”® The clash took place over an article al-Hilali had published in Sakifat al-akhbar,
also due to requests by the Spanish authorities. Both side exchanged their arguments through the
press; by al-Hilali’s own account, Ahmad b. al-Siddiq eventually approached him for a truce
through his brother Muhammad al-Zamzam b. al-Siddiq.3’* At a feast in honour of al-Hilali in
Tangier, both parties decided not to publish further polemics in denigration of one another. The
shaykh would even go on to write a recommendation for al-Sirar al-mustagim fi siffat al-salat al-
nabyy al-karim (The Straight Path Concerning the Description of the Praise of the Generous
Prophet), a book al-Hilalt wrote during his stay in Morocco, although a brother of the shaykh
would severely criticize the Moroccan Salafi in one of his treatises of the latter’s travel to Iraq in
1947 CE.?"® Al-Hilal’s pro-Salafi activities in Morocco at the time seem to have been fruitful. He
published and disseminated influential Salafi sources such as Kashf al-shubuhat (The Disclosure
of the Suspicions) by Muhammad b. ‘Abd al-Wahhab and Ziyarat al-qubir (Visiting the Tombs)
by Ibn Taymiyya. Both sources were published with annotations and slight changes to the names
of the authors. Another source which the Moroccan claims to have taught repeatedly to the public
was ‘Abd al-Rahman b. Hasan Al al-Shaykh’s Fatz al-majid (The Glorious Openings), a
commentary on Ibn ‘Abd al-Wahhab’s Kitab al-tawhid (The Book on True Monotheism). The
Saudi authorities provided him with huge quantities of these publications, which he disseminated
in cities like Meknes, Tetouan and Erfoud.®”® His successful da ‘wa earned him a lot of friends as
well as enemies. When he allegedly criticized ‘Abd al-Salam b. Mashish (d. 626/1228), one of the
most influential Sufi masters in the history of Morocco, he angered the head of the local tribe of
the Bant “Aras. The tribe reportedly planned to kill the Moroccan as revenge for their patron saint,
and then settle the issue afterward through paying blood money (diyya) to the victim’s tribe. It

appears that, after consultation with al-TarTs, al-Hilali either sought the help of the amir of Larache

373 In Sufism, wahdat al-wujiid refers to the unity of universe. Opponents of Sufism denigrate Sufis for blurring the
lines between God (the creator) and the universe (the creation) through this doctrine. For more details, see the
criticism of Dakhil Allah in chapter six.

374 Muhammad al-Zamazami b. al-Siddiq was a Salafi-mineded scholar of strong anti-Sufi sentiment. He wrote a
treatise in refutation of the Tijaniyya and played a pioneering role in the reconciliation of al-Hilal1t with his brother
Ahmad b. al-Siddiq. The Moroccan Salafi mentions him, with great respect, as “al-Ustadh al-Shaykh” (the master
and the scholar). Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 45.

375 Al-Hilali was charged with collaborating with American and British missionaries active in the region. The reason
for this was al-Hilali’s returning from Europe with an outlook that purportedly did not fall in with the tradition of the
country. These serious allegations seem have angered al-Hilali so much that even after twenty-five years he
responded to the author with consistently harsh statements. For details see: al-Hilali, al-Da ‘wa ila Allah fi aqtar
mukhtalifa, pp. 39-55.

376 See details in al-Hilali, al-Da ‘wa ila Allah fi agtar mukhtalifa, pp. 56-58.
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Khalid al-Raysini, or that the latter, due to his respect for the Moroccan Salafi convinced the tribe

of Banii ‘Ariis to quit their plan.®”’

In the course of his stay in Morocco, al-Hilali undertook a rigorous campaign of Salafiyya
proselytization. His activities included giving sermons in mosques, during which he warned people
against blind imitation of the Malik1 legal school; he opposed the Ash‘art creed in favour of the
Salafi one; he combatted Sufism and its adherents. The goal was to spread the teaching of hadith
which, he intended, would eventually purify the religious life of the country. A great deal of his
time was devoted to preaching the proper way of worship, topics such as tawhid, tawakkul (trust
in Allah) and istighatha (seeking divine help) were inextricable components of his sermons, in
addition to confrontations with local scholars over various legal and religious issues.*’® It was
during this campaign that he undertook a vehement altercation with an unnamed Tijani shaykh,®"
who was active as grand mufti of Northern Morocco and had even occupied the post of minister of
justice at some time. This shaykh denigrated the Moroccan Salafi in his preaching sessions, to
which the latter responded with some satirical poetry: a total of three poems (gasa’id), supposedly
resembling in their effectiveness long-distance German missiles, known at the time for their degree
of destruction. The shaykh was reportedly dismissed by Sultan Hasan b. Mahdi due to exploitative

legal opinions (fatwdas), as spotted by the Spanish authorities.>®

The Moroccan was determined to take his da ‘wa to the next level; therefore, in 1946 CE in
Tetouan, he founded Lisan al-Din (The Language of the Religion), a journal through which he
would proselytize his Salafi convictions. Lisan al-Din adopted a global outlook, as al-Manar had
already done, and informing readers about the situation of Muslims all over the globe. Salafis from
all over wrote articles for the journal. Mas‘td al-Nadawt, one of al-Hilali’s favourite students from
the subcontinent, wrote several exclusive articles on Islam on the Indian subcontinent. ‘Abd al-

Zahir Abu I-Samh, al-Hilali’s friend and a fellow Salafi who still occupied the position of chief

377 For a full account of the issue, see: al-Hilali, al-Da ‘wa ila Allah fi agtar mukhtalifa, pp. 59-62 and al-Hilali,
Minfka al-kabir al-muta ‘alr, pp. 203-206.

378 For a complete account on al-Hilali’s da ‘wa work and the subsequent controversies in which he involved himself
in during his stay in Morocco 1942-1947, see: Al-Hilali, al-Da ‘wa ila Allah fi agtar mukhtalifa, pp. 36-105; Henri
Lauziére, “The Evolution of the Salafiyya in the Twentieth Century”, pp. 273-284

37 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 63. While al-Hilali avoids mentioning the shaykh by name,
one of his disciples, Ba Khabza, specifies him to be Ahmad b. Muhammad al-RahunT al-Tijani, the historian of
Tetouan known for his dry taglid. See: al-Hilali, Minka al-kabir al-muta ‘ali, p. 127.

380 See the full story in al-Hilalt, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 62-70.
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imam at the Grand Mosque of Mecca, also wrote for the journal.*®* Al-Hilali’s own contributions
concentrated on fighting the dominant Ash‘ari creed of North Africa, whose founder Abu I-Hasan
al-Ash‘ari, according to al-Hilali, had in fact regretted some of his own previously held beliefs and
denounced them all. Thus, he argued, it was unfair to link al-Ash‘ari with something he had
repented of. This uncompromising campaign against polytheists and innovators—as al-Hilali
would put it—brought him face to face with a jurist from Tetouan. A close ally of the Spanish
occupation, the jurist wished to incite the Spanish authorities against al-Hilali. His demand was
that the Moroccan Salafi should not publish his articles in Lisan al-Din until each one of them had
been closely investigated by a group of scholars. In addition, he used his public lectures to attack
al-Hilali. Due to his superior skills of argumentation, the latter, by his own account, managed to
deflect the danger, and composed a piece of poetry against the jurist. The poem reportedly evoked
a wave of joy among the people, since the jurist was notorious for his collaboration with colonial
authorities. The jurist attempted to respond with a poem of his own, but, tuned with abusive
language, it failed to match that of his opponent; whereupon al-Hilali composed another satirical
piece to chastise the jurist further. The jurist even complained to Muhammad b. al-*Arabi al-
‘Alawi, the beloved master of the Moroccan Salafi, as the latter would learn during his visit to
Rabat to see his master.3? At the same time, due to persistent demands on the part of his
disciples,®? al-Hilal1 produced a book entitled Mukhtasar hady al-kkalfl fi |- ‘aga’id wa- ‘ibadat
al-jalil (The Handbook From the Friend Concerning the Creed and Worship of the Dignified). This
evoked severe criticism from his opponents, who took the issue to Hasan b. Mahdi, the brother of
Sultan Muhammad V. The Moroccan Salaft was charged with denigrating the creed of the Hasan
b. Mahdi’s forefathers. Thus, he had recourse to ‘Abdallah Guennoun, a member of al-Majma“ al-
‘Ilmi fi-al-Qahira (The Scientific Association of Cairo), whose exculpation rescued al-Hilali from
the wrath of the King’s brother.3 It was during his intense religious campaign that he received a

letter from Hasan al-Banna, the founder of the Muslim Brotherhood, inviting the Moroccan to

381 For more details of the literary output of al-Hilali and the work of Lisan al-Din, see: Henri Lauziére, “The
Evolution of the Salafiyya in the Twentieth Century”, pp. 280-284.

382 For a full account of the event and al-Hilal’s satirical poems, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar
mukhtalifa, pp. 76-92.

383 It seems that al-Hilal1, in contradiction to his promise to the Spanish occupation, maintained close contacts with
Hizb al-Islah al-Watant and tooke an active role in educating the cadres of the party. It was due to the insistence of
his disciples from the party, particularly ‘Abd Allah Quraysh and al-*Ayyashi al-‘Alamf, that he wrote Mukhtasar
hady al-khalil. See al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 105.

384 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 71-73.
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fulfil the duty of correspondent for the journal of Ikhwan al-Muslimun (The Muslim Brothers),
published between 1942 and 1946 CE. Since it was another oppurtunity to fight colonial atrocities,
al-Hilal1 accepted the offer without any financial concession and wrote a few articles under a
pseudonym. The British and Spanish authorities would discover the collaboration and punish the
Moroccan with jail; however, demonstrations by the people of Tangier would force the authorities

to release al-Hilali, who would soon head to Iraq.3®

On the way to Irag, the Moroccan first visited Madrid, and from there left for Cairo, where he was
received by Muhammad Hamid al-Fiqi (d. 1378/1959)%% and other Salafis. It was also an
opportunity to meet Muhammad b. ‘Abd al-Karim al-Khattabi (d. 1382/1963),%% the leader of the
Rif war, then residing in exile in Egypt. Al-Hajj al-Amin al-Husayni, who had sent the Moroccan
on a mission to Morocco from Berlin, threw a feast in honour of the esteemed guest.®® In 1947
CE al-Hilal1 arrived in Iraq for a third time. After an initial stay of six months in Mosul, occupied
with da ‘wa activities, he took residence in Baghdad instead of going to Basra as he had done on
two previous occasions. He was appointed as professor of Arabic literature, Qur’an and hadith at
the University of Baghdad, but then faced the enmity of the Shi't prime minister Salih Jabr, who
prevented the Moroccan from teaching at the university on the basis that the latter had returned to
Irag using a foreign passport, meaning that he was no longer possession of the citizenship of the

country. Al-Hilalt would, however, soon discover that his rights to citizenship had been preserved,

385 Muhammad al-Majdhib, ‘Ulama’ wa-mafakkiriin ‘araftuhum, vol. 1, p. 204. The colonial authorities did not want
to punish him directly for his collaboration with Ikhwan; rather, they mobilized the minister of justice and governor
of Shafshawan (Chefchaouen) Yazid b. Salih, as well as Hasan al-* Amrati, a judge working under the governor, to
punish him. The plan was to detain him under the pretext that he was disturbing the religious life of Moroccan
society due to his opposition to the collective recitation aloud of the Qur’an in the mosques. The plan initially
worked, but the rejection of al-Hilali’s detention by the people of Chefchaouen and Tangier forced the authorities to
release him again, as related in detail by al-Hilali. In future, Yazid b. Salih, the governor of Chefchaouen, would
come to repeatedly ask al-Hilali’s forgiveness; we do not know whether the Moroccan granted his wish or not. We
do know that he produced satirical poems pertaining to all three figures responsible for his betrayal and subsequent
short dentention. See details in al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 105-129.

386 Muhammad Hamid al-Fiqt was the founder of Jama‘a Ansar al-Sunna. H was born in 1892 in the city of Beheira.
During his studies at al-Azhar (he graduated in 1917), he developed a strong tendency towards spreading the creed
of Islam, which led to the foundation of the Ansar al-Sunna in 1926. He passed away in 1959. For details of his life
and writings, see: Mawfag b. ‘Abdallah  Ali Kadsa, Juhiid al-shaykh Muhammad Hamid al-Figr fr nashr al- ‘agida
al-salafiyya, (master’s thesis submitted to Umm al-Qura University) 1423-24.
https://www.sahab.net/forums/index.php?app=forums&module=forums&controller=topic&id=47535 and
http://www.alrased.net/main/articles.aspx?selected_article_no=6412.

387 On al-Khatib, see: al-Zirikli, al-4 ‘Iam, vol. VI, pp. 216-17.

388 |t was not an easy task to leave Morocco for Iraq; al-Hilali faced all sorts of obstacles from the Spanish and
English authorities. For a detailed account of the difficulties he went through and his meetings with the above-
mentioned SalafT friends, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 130-138.
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and that the prime minister had used the issue as a pretext. His personal file held by the Department
of Criminal Investigation revealed that he was charged with entertaining enmity toward Shiism,
with reference to his previous debate with al-Qazwini.>® Demonstrations against the government
soon brought an unexpected dramatic change to the office of prime minister. The next prime
minister Muhammad al-Sadr, although a Shi‘i, albeit a moderate one, reissued al-Hilali’s

citizenship and restored to him his previous teaching position.3%

For the following two years, besides his academic commitments, al-Hilali continued his Salafi
da ‘wa in a small mosque in A‘zamiyya. He then moved his preaching sessions to a newly built
mosque near the great mosque of Abt Hanifa. In his capacity as imam and kharib of the mosque,
he launched a new campaign against Sufis and Hanafi fanatics, those who followed the school of
Abt Hanifa in legal matters (furi ), but ignored his views regarding the creed (usal), in which Aba
Hanifa was a strict follower of the pious forefathers.3®* The Moroccan Salafi thus warned the
people against blind imitation and uncritical acceptance of someone’s views, a matter Aba Hanifa
himself had prohibited. Furthermore, he persistently refused to pray in the mosque of Aba Hanifa,
claiming that it contained a legally unlawful shrine. Most of his energy was spent trying to
eradicate the innovations that had become rooted in the realm of worship, such as unjustified
prostrations, unknown modes of the recitation of the Qur’an in the mosque, or the performance of
an extra call to prayer (@dhan). Al-Hilalt’s da ‘wa work was to prove helpful, and he would succeed
into gathering a fair number of followers within a brief time. However, his da ‘wa activities would
also earn him the enmity of the Hanafi inhabitants of the area as well. They accused the Moroccan
of being a Wahhabi who wanted to destroy the madhhab of Aba Hanifa. Sufis, extremist Hanafis
and the mufir of Baghdad complained of al-Hilali to the authorities, first to the minister of the
religious endowment and eventually to the royal palace. Both attempts, al-Hilali informs us, ended

in disappointment for his opponents, %2

and thus his activities in the mosque of Dahhan continued
for a total of ten years. In 1958 CE, Irag witnessed a sharp political change, in the form of a military

coup. The sudden change did not please the Moroccan, particularly for religious reasons. The new

389 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 215.

3% Muhammad al-Majdhib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, pp. 216-217.

31 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 141. On the Salafi creed of Abii Hanifa see his treatise Figh
al-akbar, in which his opinions are identical with those of Salafis except for one issue: that of the of relationship of
pious deeds to faith (iman). While Aba Hanifa claims that one’s faith may become weaker or stronger based on
one’s deeds, the Salaft creed articulates the impact of deeds on faith in terms of increase and decrease.

392 For a detailed account of these events, see: al-Hilali, al-Da ‘wa ila Allah fi agtar mukhtalifa, pp. 139-147.
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government, under ‘Abd al-Karim Qasim (d. 1382/1963), was a military dictatorship which
provided unconditional support to communist activists who previously had been kept in prison. In
the following years, under various pretexts, they would challenge the Muslims and the practice of
Islam in the country.®®® The Moroccan thus decided to leave the country. The only viable way for
him to do so was to leave for Bonn, Germany in 1959 CE, and from there to his native, now

independent, Morocco.>%*

In Morocco, he settled in Fez, in the house of his master Muhammad b. al- ‘Arabi al-‘Alawi.3®
This stay would continue for approximately nine years, until 1968 CE, during which time he would
serve as university professor, state-appointed preacher and author, writing on a wide range of
issues. At the same time, his stay was full of discomforts and frustrations due to the lenient
religious life of Morocco in the post-colonial era.>®® Soon after his arrival, he was appointed as
professor of Arabic language and literature at the University of Muhammad V (d. 1380/1961), a
university recently founded, indeed just two years earlier in 1957, in Rabat. In addition to Arabic
literature, he also taught Hebrew.3%” The atmosphere of the university was not one that pleased the
Moroccan. A critical attitude towards religion prevailed in the scholarly circles of the university,
forcing al-Hilali to write several articles in condemnation of agnosticism and atheism.**® Though
he was initially warned by his master al-‘Arabi of the Moroccan society’s stubborn failure to
respond positively to the sincere purifying missions of Salafi scholars such as himself and his
beloved master Shu‘ayb al-Dukkali, al-Hilali could not hold back. His da ‘wa activities were not
confined to the university alone. The minister of endowments (kabis) at the time, Makki Badg,
became impressed by al-Hilali’s scholarly credentials during a lecture given at the mosque of the

al- ‘Ananiyya religious institution in Fez. Makki Bada offered him a preaching post (wa ‘iz) which

3% Muhammad al-Majdhib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 217.

3% Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 152-153.

3% Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 267.

3% In al-Da ‘wa ila Allah fi aqtar mukhtalifa, he relates at least three incidents of confrontation with Sufis and
sectarian jurists in Morocco revolving around the doctrine of unity, true forms of worship, Sufi tenets and the Malik1
legal school. For details, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p. 267-276.

397 His command of Arabic literature and foreign languages was so strong that some of his opponents thought that
his area of expertise was limited to languages alone. When the Mauritanian TijanT shaykh Muhammad Fal Abba was
asked by his disciple Ahmad b. al-Hadi al-‘ Alawt al-Shinqiti for his opinion on al-Hadiyya al-Aadiya, the
Mauritanian shaykh discredited the book, arguing that al-Hilali lacked the necessary expertise in religious sciences.
According to him, al-Hilalf was an expert in anguages and literature, particularly the Hebrew. See Ahmad b. al-
Hadi, Shams al-dalil, p. 252.

3% Henri Lauziére, “The Evolution of the Salafiyya in the Twentieth Century”, p. 317.
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allowed al-Hilali to instigate a new Salafiyya campaign—the start of a new series of controversies
for him. His strict definition of the notion of taw/id, his suspicious attitude toward the Maliki legal
school, and more importantly his condemnations of Sufism and the Sufi festivals known as
mewasim, made during preaching sessions in Meknes, caused him problems. He had moved from
Fez to Meknes for the proximity of the latter to Rabat and its university, at which the Moroccan
was teaching. Some Sufis, and some of the jurists of Meknes took the issue to the Ministry of
Endowments, accusing the Moroccan of attacking the religious tradition of the region and
demanding his dismissal. Nonetheless, thanks to the newly appointed minister Ahmad Birkash and
the presence of high-profile Salafis such as ‘Abd al-Rahman al-Dukkali, son of Shu‘ayb al-Dukkalt
at the ministry, the opponents did not have their wish fulfilled. Furthermore al-Hilali’s outstanding

oratory skills, by his own account, gained him the upper hand on almost every occasion.3°

In the course of his vigorous campaign, the Moroccan condemned the annual veneration of
Mawlay Idris (d. 177/793), an alleged descendant of the Prophet and patron saint of the city of
Meknes. The event attracted thousands of visitors from all over the country. His mission work was
also causing problems, not only for local peoples but for the government as well. The government
of Hasan Il was consistently supportive of religious pluralism for its own reasons, honouring local
saints and even sending delegations to the annual venerations of some.**Al-Hilali’s struggle
against the innovations that he saw prevailing in the religious life of the country continued in the
Dar al-Hadith al-Hasaniyya (The Hasaniyya House of Hadith), founded in 1384/1964 by the king,
at which al-Hilalt had been appointed as a professor of exegesis and Prophetic traditions by Ahmad

Birkash. During a course devoted to the Muwazza of Imam Malik, he came to clash with some of

399 On the accusations made against him by his opponents, and al-Hilali’s connections to Salafis occupying high
posts at the ministry, and their supportive role, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 268-273.
400 Henri Lauziére, The making of Salafism, p. 181. During one of his lectures on the doctrine of tawkid, one of his
numerous opponents asked him whether the king, Hasan 11, also belonged among the polytheists, due to his support
for Sufis and the strong presence of the government in Sufi festivals, which purportedly contained many acts of
polytheism. The intention of this opponent was to bring al-Hilali into direct conflict with the government, which
attempt, thanks to his outstanding oratory skills, the latter overcame. Al-Hilali, al-Da ‘wa ila Allah fi agtar
mukhtalifa, p. 274. However, he still came to direct serious criticism toward the government in his articles published
in Da ‘wat al-Haqq over the Baha'1 affair. The Moroccan government was under immense pressure to overturn the
decision, given by a local court, to execute a number of Baha'T missionaries who are said to have converted many
people to their creed. In his writings in 1963 al-Hilali, defended the decision for religious reasons, and criticized the
government for its unwillingness to implementing the decision. Subsequently the Baha'1 missionaries were released
by the Supreme Court and the charges were dropped. For a complete account of the Baha'1 affair, see: Henri
Lauziére, “The Evolution of the Salafiyya in the Twentieth Century”, pp. 322-328; Henri Lauziére, The Making of
Salafism, pp. 186-189.
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the students, who were affiliated to the Tijaniyya brohterhood. Though few in number, they had
the backing of some of the directors at the institute who were fond of Sufism.*! Frustrated and
disappointed by their constant transgressions and sabotage of the course, the Moroccan had to
leave the Dar al-Hadith al-Hasaniyya, which he had once praised and seen as the institute from
which the true Islam would spread throughout Morocco. He resigned from his post after only two

and a half months of being assigned to it.*%

2.7.Teaching at the Islamic University of Medina

Meanwhile, during a pilgrimage season in Mina, he met Shaykh ‘Abd al-*Aziz b. Baz, who was in
charge of the Islamic University of Medina at the time. The latter offered him a teaching post at
the university. Given the disappointing conditions of post-colonial Morocco, al-Hilalt immediately
accepted the offer.*®® This would reportedly give him the chance to conduct his da ‘wa work in a
relatively free environment, compared to his native country. Therefore, he once again moved to
the holy lands and devoted the following six years to teaching and preaching activities in Medina.
There, al-Hilalt collaborated with Dr Muhammad Muhsin Khan (b. 1345/1927), a native Pakistani
and director of the university’s hospital, publishing an annotated English translation of the holy
revelation based on the commentaries of al-TabarT, al-Qurtubi and Ibn Kathir. Although the Hilali-
Khan translation of the Qur’an has been subjected to severe criticism for its literary and
conservative approach, it continues to maintain its status as the most widespread English
translation in Europe, particularly in English-speaking countries.** The Moroccan also helped
Muhammad Muhsin Khan to complete an English translation of the Sakih al-Bukhari (The
Canonical Collection of Prophetic Traditions by al-Bukhari), a project Khan had previously begun.
Al-Hilali’s da ‘wa mission and literary output during this period was not confined to Muslims:
groups from other faiths were equally interesting to him. In 1973 CE, he wrote al-Barahin al-
injiliyya ‘ala anna ‘Isa ‘alayhi al-salam dakhil fi |- ‘ubiidiyya wa-la hazza lahu fi I-uluhiyya
(Evangelical Proofs that Jesus is a Servant of God and Has Absolutely No Divine Status), a book

401 Al-Hilali informs us that the dean of the faculty himself was a Sufi who believed that Sufi masters, after reaching
the state of fana (annihilation), were no longer required to fulfil their religious duties; due to their lofty status they
could then commit grave sins otherwise forbidden for Muslims. Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, p.
278.

402 Al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 276-78. For a piece of poetry composed by al-Hilali in
praise of Dar al-Hadith, see: al-Hilali, al-Da ‘wa ila Allah fi aqtar mukhtalifa, pp. 278-281.

403 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 217.

404 Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 175.
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in which he undertakes a frontal attack on the very doctrinal basis of Christianity. The study
examined many passages from the Bible in general and from Matthew in particular, aiming at
proving the illogicality of the doctrine of the Incarnation and thus that Christianity was an
untenable religion. The purpose was to provide Muslims with irrefutable arguments in their

debates against Christians.*%

In 1974 CE, the Moroccan left his teaching post at the university and returned to his native
Morocco once again.*®® He chose to settle in the city of Meknes where he had been the object of
several controversies prior to his most recent stay in Saudi Arabia. Some momentous events had
taken place during his absence which politically enabled him to conduct his da ‘wa with a fair
degree of ease.*®” Towards the end of the decade, this also enabled him to publish his magnum
opus, Sabil al-rashad (The Path of Right Conduct), a Qur’anic exegesis described by Henri
Lauziere as undeniably “the crowning achievement of his career”. Unlike traditional exegetical
studies it did not provide a complete commentary on the Qur’an; rather, it is concentrated on those
passages that pertain to the doctrine of taw#kid, divided into four parts: on that of lordship (tawhid
al-rubuibiyya), on that of worship (tawkid al-‘ibada), on that of divine names and attributes (taw#id
al-asma’ wa-l-sifat), and on adherence (tawhid al-ittiba ), that is, on following both the Qur’an
and the Sunna.*®® Sabil al-rashad was first published in Morocco towards the end 1970s and a few
years later reissued in a three-volume edition distributed free of charge at al-Maktab al-Thaqafi al-
Sa‘tid1 bi-I-Maghrib (the Saudi Cultural Centre in Rabat, Morocco).*%

In the early 1980s CE, the old Moroccan moved to Casablanca and resettled there. He devoted his
life, as usual, to da‘wa activities, from sermons in the mosques, including the popular

neighbourhood of ‘Ayn al-Shug (Ain Chock), to articles in various religious magazines, to private

405 Henri Lauziére, “The Evolution of the Salafiyya in the Twentieth Century”, pp. 360-362.

406 Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, p. 217.

407 The failed coups of 1971 and 1972 had lefts their marks on the political landscape. Al-Hilali’s arrival and
engagement in mosque circles was welcomed by King Hasan Il. See: Muhammad b. Sa‘ad al-Shuwayir, al-Shaykh
Taqt al-Din al-Hilalr 1311-1407; also an online article on http://www.al-jazirah.com/2008/20080321/ar3.htm. While
in return, al-Hilali repeatedly praised the king for his promotion of hadith literature, this should not, however, be
seen as an attempt on the part of al-Hilali to confer legitimacy to the regime. Rather, it was a mutual pragmatic
exchange. For more detials, see: Henri Lauziére, “The Evolution of the Salafiyya in the Tweintieth Century”, pp.
367-371.

408 Al-Hilali, Sabil al-rashad fi huda khayr al- ib ‘ad, vol. |, p.131.

409 For a detailed account of the content of the work, see: Henri Lauziére, “The Evolution of the Salafiyya in the
Twentieth Century”, pp. 381-89; Henri Lauziére, The Making of Salafism, pp. 210-211.
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lessons in his own house for committed followers and students. There, he would once again
condemn Sufis: this time, a leader of the Sufi-inspired group al-‘Adl wa-I-lhsan (Justice and
Beneficence), ‘Abd al-Salam Yasin would constitute the object of his criticism; he was charged
with unbelief and religious innovation.*!? Approaching the end of his life, al-Hilal criticized
Shiism and Khumayni over a number of issues, which in his view contradicted the Sunna of the
Prophet: the doctrine of believing in a hidden imam who would reveal himself at the end of times,
their considering the first three rightly guided caliphs as oppressors, were among the many other,
for him, untenable religious allegations that he raised.*!* He did not stop his dense proselytizing
mission for what he perceived to be the true Islam until he passed away in Casablanca on 25
Shawwal 1407 equivalent to 22 June 1987 CE. He seems to have got married at least twice, once
in Medina and once in Basra. While not much conclusive information is available on his offspring,
we know about his son Shakib al-Hilali, and daughter Khawla al-Hilali; the latter taught Arabic
literature in many Universities in Iragq.**? As far as his students are concerned, they were scattered

from North Africa to the Indian subcontinent and from Middle East to Europe.

2.8.Writings

Besides being a vehement activist and preacher, the Moroccan Salafi was a prolific author, whose
literary production extends to a number of the Islamic sciences: from Qur’anic exegeses to
Prophetic traditions, from jurisprudence to Arabic language and its grammar, and from polemics

and controversies to poems and tales. For a list of his writings, see appendix II.

410 His critique of Yasin was solely informed by theological concerns, although Yasin had challenged the authority
of King Hasan Il. This shows that al-Hilali was an apolitical purist Salafi, pursuing a rigorious struggle against
Sufis. For the Moroccan’s excommunication of Yasin, see: Abai ‘Abd al-Rahman Dhu 1-Fiqar, Masha ikh al-sifiyya:
al-inkiraf al-tarbawi wa-1-fasad al- ‘aqdr: ‘Abd al-Salam Yasin ustadhan wa murshidan, Rabat: Ttb Press, 2005, p.
121. Dhu I-Figar relates the issue on the authority of ‘Umar al-Hadushi’s al-Jahl wa-1-ijram fi hizb al- ‘adl wa-I-
ihsan.

11 For further details of al-HilalT’s criticism of the Sufi ‘Abd al-Salam Yasin and Khumayni, see: Henri Lauziére,
“The Evolution of the Salafiyya in the Twentieth Century”, pp. 367-375.

412 See the preface by Mashiir b. Hasan Al Salman in al-Hilali’s, Minka al-kabir al-muta ‘alt, p. 9. An uncertified
source claims that the Moroccan married at least one Algerian, one Iragi, one German, two Saudi and three
Moroccan women, and had a total of six children.
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3. ‘Ali b. Muhammad Dakhil Allah

Unfortunately, we lack sufficient information on the life of Dakhil Allah. The scant data provided

here were mostly acquired via online correspondence with the man himself.

3.1.Early Life and Education

‘Ali b. Muhammad Dakhil Allah, also known as ‘Ali al-Suwaylim, was born in Saudi Arabia

around mid twentieth century. In his childhood, he studied under a number of different scholars.

3.2.Anti-Tijanism

It is not generally surprising for Salafis to compose anti-Sufi treatises; doing so is perceived as
part of the da ‘wa mission which Salafis themselves view as the ineluctable method for spreading
the true Islamic creed. However, there is always a precise reason for writing in refutation of a
specific Sufi denomination, and in the case of Dakhil Allah, it was the questions received by Saudi
House of Legal Opinions about the the doctrines of the Tijaniyya brotherhood, particularly those
coming from Northe and West Africa. It seems that after his confrontations with the dynamic and
intensive Tijani presence in Indonesia he published a short version (mukhtasar)** of his anti-Tijant
book. At the time he was serving as the Saudi missionary and supervisor of the Ma‘had al- ‘Ulim
al-Islamiyya wa-I-‘Arabiyya fi Indonesya (The Institute for Islamic and Arabic Sciences in
Indonesia) which was initially established in 1400/1980 as the Ma‘had Ta‘lim al-Lugha al-
‘Arabiyya (The Institute for Teaching the Arabic Language), under the umbrella of the Jami‘a al-
Imam Muhammad b. Sa‘td al-Islamiyya (Al-Imam Mohammad Ibn Saud). In1432/2012. In the
aftermath of a systematic and intensive period of expansion, its status was elevated from that of an
institute for teaching the language alone, to a fully fledged institute involved in teaching the Islamic
sciences at university level, in addition to its initial task of expanding literacy in the Arabic
language in Indonesia. In its first teaching year, the Ma‘had had a total of 141 students, a moderate
number in comparison to its 2912 students in the academic year of 1433-1434/2013-2014. A total
of twelve thousand students have successfully graduated from the institute to date, and it has

opened three branches in the country, along with undertaking the task of supervision of the Ma‘had

413 The short version of his anti-Tijant study was published in 1422/2002 by the Saudi publishing house of Dar al-
‘Asima. For an online copy of it see:
https://ia800308.us.archive.org/33/items/abu_yaala muktasar_tijaniya/muktasar _tijaniya.pdf
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Khadim al-Haramayn al-Sharifayn fi Banda Atshiyya (The Institute of Khadim al-Haramayn al-
Sharifayn in Banda Aceh), a relatively new institute for teaching the Islamic Sciences. The
achievements of the Ma‘had have led to its visitation by many local and external high-ranking
political and scholarly officials.**

3.3.Current Task

Dakhil Allah is married and father of an unknown number of children. Currently, he teaches at the
Kuliyyat Usil al-Din (The Faculty for Teaching the Fundamentals of the Religion) in the Islamic
University of Al-Imam Mohammad Ibn Saud in Riyadh, where he has supervised numerous

master’s and PhD dissertations.*1®

3.4.Writings
For a list of Dakhil Allah’s writings, both published and unpublished, see appendix I1.

4. Conclusion

All three of these Salafi opponents of the Tijaniyya have forged careers in their own unique ways.
The Malian al-Ifriqi was born in a Sufi-friendly environment, acquiring an intensive secular
training during his childhood and adulthood, in addition to some small degree of religious
knowledge prior to his enrolment in the French missionary institution in Timbuktu. He felt the
need for more sophisticated religious knowledge in the aftermath of his altercations with Christian
missionaries at the institution, and during his subsequent career as a teacher and government
employee. These debates, among others, forced him to undertake migration to the holy lands,
where he would become acquainted with the Salafi doctrine to which the remaining years of his
life were dedicated. His confrontation with the Tijaniyya was not intentional. He even remained a
faithful student to a Tijani shaykh in the Mosque of the Prophet in Medina. However, his zeal for
spreading what he knew to be the true creed of the religion among African pilgrims brought him
face to face with proponents of the brotherhood. Thus, as will be seen in chapter four, his brief

treatise in refutation of the Tijant doctrines was not intended to be polemical in nature; rather, he

414 For further and detailed information on administrative structure, strategic purposes, history and achievements of
the Ma‘had al- Ulam al-Islamiyya wa-I-*Arabiyya see its official website http:/lipia.org/new/index.php/ct-menu-
item-3.

415 Online correspondence with Dakhil Allah on 7.11.2017.
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composed his treatise upon the request of his interlocutors, whom he repeatedly addressed as
brothers. Such a soft approach is one of a kind in the history of polemical debates between the
Tijants and their adversaries. Unlike his anti-Tijanism, his adoption of anti-colonial attitude was
intentional and intense. The most effective method of fighting colonialism, in his eyes, was the
education and training of the new generations. Nothing could prove more effective in the struggle
against foreign hegemony over Muslim West Africa than the true Islamic creed. His presence at
the centre of an Hijaz-based ‘wulama’ network played a crucial role in spreading anti-colonial
sentiments, attracting the attention of French officials who categorized him as a non-political but
extremely dangerous Wahhabi. His relationship with his disciples, based on their own accounts,
was sincere and full of love and compassion. Many incidents related in this regard reveal his

attitude towards religious authority as embedded in the foundational texts of the religion.

Like his Malian predecessor, the Moroccan al-Hilali was born in an intense Sufi milieu, resulting
in his embrace of the Tijaniyya for no less than nine years. Eventually, he broke up with the
brotherhood, occasioned by eye-opening debate with a sophisticated Salafi scholar in Rabat,
leading to a radical change in his religious affiliation and the magnificent international career that
followed. To deepen his Salaft convictions, the Moroccan travelled to various destinations from
the Middle East to the Indian Subcontinent, where he not only established long-lasting
relationships with leading religious figures of the time but also gained the empowering knowledge
of the sciences of hadith. Unlike al-Ifriqi, his confrontations with opponents were intentional and
strategic. In Egypt, he combatted Sufis of different denominations. In Hijaz, he purposefully
attacked the leading Tijani figure of the region and reportedly succeeded to silence him. Sufis were
not the only group among his opponents: in the following years, he faced a wide spectrum of
opponents, from rigid followers of the Hanafi legal school to narrow-minded Shi‘1 scholars, and
from Christian missionaries to well-known Orientalists, during his European adventure in
Germany. This period of his life was marked by fierce anti-colonial struggle, making him a persona
non grata in the eyes of Spanish, French and British colonial authorities in North Africa and the
Middle East. He had to go to jail and face various intrigues and punishments at the hands of cruel
colonial officers. His stance in favour of textual religious authority in contrast to personified

authority is documented on many occasions.
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His struggle against proponents of the Tijaniyya began as early as his own departure from the
brotherhood. Nonetheless, his written attack on the order came relatively late, during his teaching
years at the Islamic University of Medina. As may will be seen in chapter five, his treatise carries
the hallmarks of polemical writings. In it, Tijanis were attacked for nurturing anti-Islamic
convictions; their supreme master, however, was highly esteemed by the Moroccan, who held that
his reputation had been destroyed by ignorant Tijanis themselves. Al-Hilali’s appreciation of
Ahmad al-Tijant may be observed in the panegyric gasida (a piece of poetry) he composed in
honour of the supreme master of the Tijaniyya, which, although it was composed in his old Tijant
days, was published in issue 538 of the Moroccan journal al-Mzithaq in 1424 /July 1987, shortly
after al-Hilali’s death.*'® The uncompromising polemical style of this extremely confident
Moroccan, who went so far as to excommunicate some of his opponents from the realm of Islam,
earned him the epithetical nickname of Shagi al-Din (The Miserable Believer) in parallel to his

original name as Taqt al-Din (The God-fearing Believer).*!’

The career of the Saudi Dakhil Allah has not too much in common with his African predecessor’s,
except for his zeal for the Salafi creed and anti-Tijanism. He was born in a Salafi/WWahhabt
dominated milieu. Questions about the the status of the Tijaniyya brotherhood directed to the Saudi
House of legal Opinions served as his motivation for following in al-Ifrigi’s and al-Hilali’s
footsteps, leading to his composition of a refutation of the Tijan1 doctrines. When compared to his
predecessors, Dakhil Allah takes a rigorously methodical approach in his well-organized treatise,

as will be seen in chapter six.

416 The poem in included in al-Hilalt, Minka al-kabir al-muta ‘alr, pp.729-731.
417 Henri Lauziére relates that he heard many of al-Hilali’s detractors in Rabat, Sale and Casablanca derogatively
calling him by this title. See: Henri Lauzire, “The Evolution of the Salafiyya in the Twentieth Century”, p. 371.
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CHAPTER THREE: TIJANI AUTHORS—THE DEFENDERS

1. Muhammad al-Hafiz b. ‘Abd al-Latif al-Tijant al-Misri
1.1.Early Life and Education

Muhammad al-Hafiz (b. ‘Abd al-Latif al-Tijani al-Misri, occasionally henceforth “the Egyptian™)
was born in the present-day Governorate of Monufia in Egypt in 1315/1897, into a family claiming
dual lineage with the Prophet.*'® Having memorized the holy Qur’an by heart while still being a
young boy,*'® he devoted himself to the study of Islamic sciences such as Qur’anic exegesis,*?° the
science of the Prophetic traditions,*?* jurisprudence*?? and Sufism, as well as Arabic literature and
grammar.*?® He mastered the art of calligraphy under a certain Muhammad Murtada Sabir. His
main area of interest was ‘wu/ium al-hadith (the science of the Prophetic traditions), for which he
would latter became famous. His quest for knowledge took him to many different cities in Egypt,
and among the notable instructors with whom he studied during the earlier phases of his education,
Shaykh ‘Abdallah Hamada, Shaykh Sulayman al-Banna, Shaykh Yasuf al-Kawmi, Shaykh
Muhammad al-Mahdi, Shaykh Isma‘il al-Islambali, Shaykh ‘Abd al-Mun‘im Qasim, Shaykh
Yasuf al-Jadawi, Shaykh Muhammad Madi al-Rakhawi, Shaykh Salama al-‘Azami and Shaykh
‘Abd al-Majid Khalil are worthy of mention.

418 “ Abd al-Baqi Miftah, Adwa’ ‘ald al-shaykh Aimad al-Tijani wa-atba ‘ih, Beirut: Dar al-Kutub al-‘Ilmiyya, 2009,
p. 288. Through his father, he is said to be a descendant of Husayn b. ‘Ali, the grandson of the Prophet, whereas
through his mother he is related to Hasan b. “Alj, also a grandson of the Prophet. See Ahmad Muhammad al-Hafiz,
Hujjat al-islam al-arif billah stdi Muhammad al-Hafiz al-Tijant, Cairo: Dar Gharib, 2004, p. 3; Al-Fatih al-Nur, al-
Tijaniyya wa-l-mustagbal, p. 198.

419 He mastered the hafs recitation style under ‘Abdallah Hamada and Sulayman al-Banna, and partially under
Shaykh Khalil al-Jinatyni. Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 11; Al-Fatih al-Nar, al-Tijaniyya wa-I-
mustagbal, p. 198.

420 His master in Qur’anic exegesis was Yiisuf al-Dajawi. Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 11; Al-
Fatih al-Nur, al-Tijaniyya wa-1-mustagbal, pp. 198-199.

421 One of his earliest masters in the sciences of the sadith was Shaykh ‘Abd al-Majid Khalil, of whom he was more
like a friend than a student. The latter even issued an ijaza (oral of written certificate of authorization) to
Muhammad al-Hafiz’s son Ahmad. See: Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 14.

422 He learned figh from ‘Abd al-Mun‘im Qasim. See: Al-Fatih al-Nir, al-Tijaniyya wa-lI-mustagbal, p. 198.

423 * Abd al-Baqi Miftah, Adwa’ ‘ala al-shaykh al-Tijant wa-atba ihi, p. 288. His knowledge of Arabic grammar and
literature (‘ilm al-lugha) came from Shaykh Yasuf al-Kawmi, Shaykh Muhammad al-Mahdi and Shaykh Isma ‘1l al-
Islambuli. See: al-Fatih al-Nir, al-Tijaniyya wa-I-mustagbal, p. 198 and Ahmad Muhammad al-Hafiz, Hujjat al-
islam, p. 11.
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1.2.Love for Sufism and Initiation into the Tijaniyya

Muhammad al-Hafiz is said to have shown a great interest in Sufism from a very young age. He
was first initiated into the Khalwatiyya order by Isma ‘1l b. al-Shaykh Salim b. Salim al-Siba‘T al-
Khalwati as a young boy of just twelve years of age. After the death of his master, he submitted
himself to the authority of Shaykh Mahmiid b. Khalil,*?* albeit he was familiarized with Shaykh
Sa“ al-Siba'1’s al-Sir al-mukattam fi ism al-a zam (The Hidden Secret Regarding the Greatest
divine Name), by Salim b. Isma‘il, the son of his late master. He was initiated into the Shadhiliyya
and Nagshabandiyya orders on the authority of Muhammad al-‘Aqgad and Shaykh Jawda al-
Nagshbandi respectively. The Egyptian would later renew his adherence to the Nagshabandiyya,
and probably received an ijaza from Salama al-‘Azami, the lieutenant (khalifa) of the famous
Shaykh Muhammad al-Amin al-Kurdi al-Nagshbandi, the author of Tanwir al-qulib fi mu ‘amalat
al- ‘allam al-ghuyab (Enlightening the Hearts Regarding the Affairs of the One Who knows the
Hidden Secrets of Hearts).*?> However, his authority to initiate others into the order was received
from Shaykh Amin al-Baghdadi al-Nagshbandi. In addition to the three above-mentioned orders,
his successor and the previous head of the Tijaniyya zawiya in Cairo, Ahmad b. Muhammad al-
Hafiz (d. 1439/2017)*® also mentions the Bayiimmiyya, another Sufi order, with which
Muhammad al-Hafiz became affiliated prior to the Tijaniyya brotherhood.*?” The turning point in
his life was his meeting in 1337/1919 with Ahmad al-Siba ‘1 al-Bigari, originally from Marrakesh
but residing in Egypt, who initiated him into the Tijaniyya. A strong bond developed between the
two, and the Egyptian studied certain Tijani sources under the Moroccan shaykh at the latter’s
home. As well al-Biqari, he was also initiated to the order by Shaykh Badr Salama and Shaykh
Muhammad Abt Madkar al-Tasfawi, both of whom took their authorization from the Mauritanian
Shaykh Ahmad al-Tijani al-Shinqiti. The Egyptian would later meet with al-Shingiti himself and
take authorization directly from him,*?® and, still later, received countless ijazat from leading

Tijan1 figures of North and West Africa. A prestigious silsila (chain of transmission) was passed

424 According to ‘Abd al-Baqi Miftah Muhammad al-Hafiz spent a whole year constantly reciting the haylala, the
first of many dhikr formulas in the Khalwati order, accompanied by heavy supererogatory worship marked by
fasting during the day and holding vigil at night. See ‘Abd al-Baqi Miftah, Adwa’ ‘ala al-shaykh al-Tijani wa-

atba ‘ih, p. 288.

425 Shaykh Salama al-‘Azami played a crucial role in the consolidation of Muhammad al-Hafiz’s religious education.
See: ‘Abd al-Baqi Miftah, Adwa’ ‘ala al-shaykh al-Tijant wa-atba ‘ih, p. 288.

426 On Ahmad b. Muhammad al-Hafiz see: Muhyt al-Din al-Ta‘mi, Tabaga 't al-Tijaniyya, pp. 307-311.

427 Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 9.

428 Muhyt al-Din al-Ta‘mi, Tabaqa 't al-Tijaniyya, pp. 58.
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to him in 1356/1937 by Shaykh Ahmad b. Muhammad Humma al-Tijani (d. 1346/1978),%?° the

leading Tijani figure in Algeria and head of the zawiya of Temacine at the time.**°

1.3.Journeys and Acquisition of ljazat

Although, the Egyptian was born in lower Egypt, in his youth he chose to reside in Cairo, where
he would later built his own zawiya.*3! He was also keen to visit other Tijani centres and establish
contacts and friendly relationships with fellow Tijanis.**? To this end, he visited many Islamic
religious centres in the Middle East, as well as in North and West Africa. Over the course of his
journeys to Palestine, Syria, Tunisia, Algeria, Morocco, and more than once each to Sudan and
Hijaz, he paid visits to some of the most distinguished Muslim and Tijani scholars. In Syria he met
Badr al-Din al-Husayni and received a number of authorizations pertaining to various religious
sciences, such as Qur’anic exegesis, jurisprudence and Kutub al-sitta (the six canonical sources of
the Prophetic traditions in Sunni Islam).*®® During his travels to Morocco, he visited the spiritual
master of the Kattaniyya order, ‘Abd al-Hayy al-Kattani (d. 1382/1962).*** He, like the Syrian
shaykh, seems to have issued ijazat to the Egyptian in many religious fields, including exegesis,
jurisprudence, and Prophetic traditions, particularly the Sakih al-Bukhart and Muwatta of Imam
Malik. For the later source, he also obtained an ijaza from Amat Allah, the daughter of the famous

Indian hadith expert Shaykh ‘Abd al-Ghani al-Dihlaw1.**® Other outstanding Sufi personalities

429 Shaykh Ahmad b. Humma al-Tijani was a great grandson of al-Hajj ‘Alf al-Tamasini, the khalifa of Ahmad al-
Tijant and the first head of the Tijani zawiya in Temacine. He undertook the leadership of the zawiya from 1927
until his death in 1978. For an account of his life, see: ‘Abd al-Baqi Miftah, Adwa’ ‘ala al-shaykh al-Tijani wa-
atba ‘ih, pp. 291-292.

430 “Abd al-Baqi Miftah, Adwa’ ‘ald al-shaykh al-Tijant wa-atba ‘ih, pp. 288-289. Ahmad b. Muhammad al-Hafiz
mentions several chains of transmission attained by the Egyptian. For a complete account of his ijazat in the
Tijaniyya order, see: Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 11-14. Al-Fatih al-Nr claims that the
Egyptian received Tijaniyya from no less than forty TijanT authorities, all of whom had reached the rank of
quebaniyya. See: Al-Fatih al-Nar, al-Tijaniyya wa-1-mustagbal, p. 199.

431 Rudiger Seesemann, “The History of the Tijaniyya and the Issue of tarbiya in Darfur (Sudan)”, pp. 204-205.

432 This was a common goal and undertaking of leading Tijan1 figures, which in addition to establishing contacts,
was meant to bring them a certain amount of prestige and acceptance in Tijani circles. Ahmad Sukayrij travelled
extensively in North and West Africa for the same reason. See: Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the
Modern World, 1965. Another Tijani figure known for his travels to different Tijani centres is Ibrahim Niyas. See:
Ridiger Seesemann, The Divine Flood, 2011.

433 Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 14.

434 On “Abd al-Hayy al-Kattani see: al-Zirikl1, al-4 ‘/am, vol. 6, pp. 187-188.

435 Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 14. ‘Abd al-Hayy al-Kattani is identified by many as one of the
most ardent enemies of the Tijaniyya. See, Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp.
24-25. For al-Kattani’s anti-Tijani sentiments, as reported by al-HilalT at a time when the latter was still affiliated to
the order, see: al-Hilali, al-Hadiyya al-kadiya, pp. 13-14. Muhammad al-Hafiz’s visit to such a personality, known
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with whom the Egyptian exchanged ijazat were Ahmad Sukayrij of Morocco**® and Alfa Hashim,
who was the leading Tijani mugaddam in Hijaz until his death. In addition the renewal of his
adherence to the Tijaniyya, al-Hafiz received authorizations in Kutub al-sitta from Alfa Hashim.*¥’
In the first half of the previous century, the holy lands were a favourate destination for scholars
from all around the world. This fact enabled al-Hafiz to visit many scholars during his travels to
Hijaz. There, he met a number of shuyiikh, including ‘Abd al-Baqi al-Ansari Shaykh ‘Abd al-Sattar
al-Siddiqi al-Hindi, ‘Abdallah al-Ghazi al-Hindi, and Husayn b. Muhammad al-Husayni (in
Mecca), and Muhammad al-Khafajt al-Dimyati,**® collecting and exchanging as much ijazat as he
could. Amongst the countless authorizations he received over the course of his journeys, his
favourite was the one issued by Muhammad al-Kabir, a great-grandson of Ahmad al-Tijani and
the head of the brotherhood at the time. Muhammad al-Kabir is said to have provided al-Hafiz
with a full authorization (al-iflag al- ‘amm) to initiate people into the order, as well as to appoint
as many mugaddams as he would like to. Tijani sources speak also of a mysterious guarantee
obtained from the shaykh by the Egyptian, which was to raise eyebrows and cause a certain
jealousy in Tijani circles.**® Muhammad al-Kabir was not the only descendant of the supreme
master of the order to authorize al-Hafiz: the Egyptian had the privilege of meeting and receiving
authorizations from several other members of the Tijani family including Sidi Mahmad b. Sidi al-
Bashir.**% Another precious ijaza for which, exclusively, he travelled to Sudan, was the one issued
by Sharif Muhammad ‘Abd al-Mun‘im (1353/1935), known as “the man with the golden
silsila”,*! directly connecting him to the supreme leader of the Tijaniyya through Muhammad al-

for his anti-Tijanism, consolidates our conviction in the the moderateness of al-Hafiz, which can also be observed in
the fact of his moderate responses to opponents, which sometimes even evoked criticism from his fellow Tijans.

436 In Morocco, besides visiting the leading defender of the order at the time, Ahmad Sukayrij, the Egyptian met
with many other Tijani scholars, such as Muhammad Al-Nazifi, the author of al-Durra al-kharida. See, Ahmad
Muhammad al-Hafiz, Hujjat al-islam, p. 13.

437 Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 15.

438 Another of al-Hafiz’s authorizations in Kutub al-Sitta was provided by Muhammad ‘Abd al-Baqf, with different
authorizations obtained from the rest of the scholars mentioned here. See: Ahmad Muhammad al-Hafiz, Hujjat al-
islam, p. 15.

43% Ahmad b. Muhammad al-Hafiz refers to this guarantee without further description of its contents. However, some
of the statements of Muhammad al-Kabir provide us with a clue allowing us to estimate the nature of the guarantee:
the head of the brotherhood is said to have referred to the Egyptian as “beloved in darayn” (meaning both here and
hereafter), regardless of the latter’s acts or conduct. This suggests that the guarantee issued was of admission to
paradise in the company of Muhammad al-Kabir. See: Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 13; Al-Fatih
al-Nur, al-Tijaniyya wa-l-mustagbal, p. 199.

440 Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 13. For a full list of the descendants of Ahmad al-Tijani from
whom Muhammad al-Hafiz received ijazat, see: MuhyT al-Din al-Ta'mi, Tabaqa 't al-Tijaniyya, p. 59.

441 Sharif Muhammad ‘Abd al-Mun‘im was a disciple of Muhammad al-Ghalt al-Shingfti, the kkalifa of Ahmad al-
Tijani. Originally from upper Egypt but residing in Kordofan, the sharif was reportedly born before 1800. The
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Ghali. He is also claimed to have received the Tijant litany directly from Ahmad al-Tijani by means
of spiritual transmission (al-akhdh al-7izh7).**? In addition to gaining precious ijazat on his
journeys, the Egyptian was keen to stop and visit libraries, expanding his personal knowledge and
gathering manuscripts not available elsewhere. Some of the most valuable manuscripts in the
library that he was later to establish were obtained during these journeys.*** Anecdotes related by
Tijanis disclose the extent of his thirst for knowledge; he would enter a library and continue to stay
there until he had read all of the books that were not available elsewhere. Another sign of his love
for knowledge was his extravagance in collecting and copying manuscripts from the various
libraries that he visited. His personal library at Cairo is perceived to be one of the richest in the

East.*#

As a specialist in the ‘ulum al-hadith, the Egyptian dedicated the better part of his life to teaching
and educating students in the sciences of the Prophetic traditions. Indeed, his expertise in the
sciences of hadith caught the attention of many. ‘Abd al-Halim Mahmad (d. 1397/1978), the grand
shaykh of al-Azhar from 1973 CE until his death, did not hold back from posthumously praising
him as the shaykh al-mukaddithin fi- ‘asrihi (the most expert master of hadith of his era).**> He
taught Sa/ik al-Bukhar? more than forty times, and many other collections of hadith that he is said
to have known by heart. Muhammad Mutawalli al-Sha ‘rawi (d. 1419/1998), the minister of awqgaf
in 1976 CE; Dr Mustafa Mahmud (d. 1430/2009); Muhammad Sayyid Tantawi1 (d. 1431/2010),
the shaykh of al-Azhar between 1996 and 2010 CE; “Ali Jum‘a (b. 1372/1952), the grand mufir of
Egypt between 2003 and 2013 CE; Ibrahim Salih (b. 1358/1939), the chairman of the supreme

Egyptian was able to meet him in the village of Umm Sa‘diin in Northern, Kordofan in the January of 1935, the year
in which the sharif died at an extremely advanced age. Riidiger Seesemann, The History of Tijaniyya and the issue of
tarbiya in Darfur (Sudan), p. 403. For an account of his life, see: Al-Fatih al-Nar, al-Tijaniyya wa-l-mustagbal, pp.
223-226.

442 His son Ahmad b. Muhammad al-Hafiz claims that his father’s spiritual illumination (fath) took place at an
extremely young age. See, Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 9.

443 For some of the manuscripts and precious books he collected from various libraries, including Dar la-Kutub al-
Misriyya, the library of ‘Akka, and the library of Medina, see: Ahmad Muhammad al-Hafiz, Hujjat al-islam, pp. 6-
7. For the names of some of the libraries that he visited during his journeys, beside those located in Egypt, see:
Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 25.

444 A good example of his thirst for knowledge is his dedication of a period of no less than four years to making a
copy of the book al-Matalib al-‘aliya fi zawa’id al-masanid al-thamaniya of 1bn Hajar, which he found in the library
of Medina during one of his numerous visits to the city. See, Ahmad Muhammad al-Hafiz, Hujjat al-isiam, p. 7.

445 Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 16. The same epithet is used by ‘Umar Mas‘iid, one of his
Sudanese disciples. It is claimed that he repeatedly passed the examinations that were set for him by other scholars,
who wanted to put his knowledge of the Zadith to test, often ending in a display of extreme reverence and respect on
their part toward the Egyptian. See Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 50.
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council for Islamic affairs of Nigeria and ‘Umar Mas‘ad al-Tijani are among his long list of

students.*46

1.4.Struggle for the Dissemination of the Tijaniyya, and Polemics

Muhammad al-Hafiz played a great role in spreading the tariga Tijaniyya in Egypt, Sudan, Turkey,
North and West Africa, through establishing numerous zawaya and issuing ijazat.**’ Sudan in
particular was his operational area; to borrow words from Seesemann, “very few personalities have
left such an imprint on the Tijaniyya order in the Sudan as Muhammad al-Hafiz”.4*® His efforts,
particularly in Darfur, helped to transform of the order from a largely rural brotherhood to an
urban-centred one, resulting in his recognition as one of the main authorities of the Tijaniyya.*°
He visited the country several times, during which he appointed numerous mugaddams and built
several zawaya.**° He is credited with the expansion of the brotherhood into some parts of Europe
as well. One of his disciples, Paolo Urizzi known as ‘Abd al-Samad Yahya al-Tijani, played a
crucial role in recruiting for the order in Italy. The latter had converted to Islam in 1974 CE and

studied under al-Hafiz for some time in Cairo.*?

The achievements of the Egyptian, in his defence of Islam in general and of the Tijaniyya in
particular (see below), were a source of inspiration for his disciples and fellow Tijanis. In addition
to his outstanding command of the Arabic language, his printing and publishing abilities, put to
work in the service of the order, made him the leading Tijani warrior in Egypt. In the aftermath of
his establishing his own zawiya in Cairo, fierce polemical altercations occurred between him and
Rashid Rida, the most eminent Salafi scholar and activist in Egypt of his time.**? The Egyptian
was one of the few Tijant scholars with expertise in the field of the history of religions. He wrote

446 Muhyt al-Din al-Ta‘mi, Tabaga't al-Tijaniyya, pp. 39-40.

447 “Abd al-Baqt Miftah, Adwa’ ‘ald al-shaykh al-Tijani wa-atba ik, p. 289.

448 Riidiger Seesemann, “The History of Tijaniyya and the issue of tarbiya in Darfur (Sudan)”, p. 402.

49 Ridiger Seesemann, “The History of Tijaniyya and the issue of tarbiya in Darfur (Sudan)”, p. 402; Al-Fatih al-
Nir also writes of his role in the dissemination of the Tijaniyya in Sudan, in addition to receiving ijazat from several
well-known Sudanese Tijanis. See Al-Fatih al-Nur, al-Tijaniyya wa-l-mustagbal, pp. 198-99. See also: Ahmad b.
Muhammad al-Hafiz, Hujjat al-islam, p. 13-14.

450 Regarding the number of al-Hafiz’s visits to Sudan, Tijants provide different accounts. Whereas al-Fatih al-Nar
claims the number his visits to Sudan to have been no less than fourteen. (see, Al-Fatih al-Nur, al-Tijaniyya wa-I-
mustagbal, p. 201.) His own son, Ahmad b. Muhammad al-Hafiz, restricts the number of his father’s journeys to
Sudan to eight. See, Ahmad b. Muhammad al-Hafiz, Hujjat al-islam, p. 23.

451 “Abd al-Baqi Miftah, Adwa’ ‘ald al-shaykh al-Tijani wa-atba ik, p. 269.

452 Riidiger Seesemann, “The History of Tijaniyya and the issue of tarbiya in Darfur (Sudan)”, p. 403.
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treatises in refutation of the Qadiyaniyya*?

and the Baha’iyya, two sects that are considered
heretical by Muslims. Qadiyani missionaries were then quite active in the cities of Cairo, Damietta,
Shargiya and Ismailia with a fair degree of success. However, in the aftermath of their altercations
with the Egyptian, some of the renowned Qadiyani missionaries, such as Ahmad Hamdi, ‘Abd al-
Hamid al-Sayyid, ‘Al Fadil, ‘Abd al-Salam Ahmad, Ahmad ‘Abd al-Salam, Sayyid ‘Abd al-Salam
and Hasan Ahmad ‘Abd al-Salam, renounced their Qadiyani faith and accepted Islam. The
Egyptian is also said to have silenced the Qadiyant Abu I-‘Ata’ Afandi and the Baha't ‘Abbas
Husayn al-Mazandarani (known to have introduced himself as ‘Abd al-Baha’) during debates with
them.*>* Hasan al-Banna (d. 1368/1949) praises his efforts in defending Islam and the Muslim
community against Baha'1 missionaries, who were quite active in the North-Eastern Egypt city of
Ismailia in the 1920s (CE). The Egyptian visited the city to alert the community to the Baha'1’s
intensive missionary activities. In a series of extended night-time meetings, Hasan al-Banna, who
was yet to found Ikhwan al-Muslimain, was impressed by the scholarly credentials of al-Hafiz.
During these meetings, the future leader of the Muslim Brotherhood asked the Egyptian about
certain controversial TijanT tenets known to the people of the city, and determined to his own
satisfaction that the Egyptian “was applying the principle of za 'wil to those tenets which were
interpretable while rejecting those which contradicted the pure Islamic creed and disavowing them

fiercely”.#%°

The Egyptian debated with Christian missionaries as well as Jews over different issues, ranging
from the authenticity of the Old and New Testaments to the virginity of Mary and the controversies
surrounding the issue of sacrifice on the part of prophet Ibrahim.**® His vast knowledge, command
of foreign languages and superior skill in the art of argumentation were the essential tools that
helped him, on the account of his own sone Ahmad Muhammad al-Hafiz, to emerge with the upper

hand in these teleological altercations. A typical example would be his debate with the famous

453 His treatise in refutation of the Qadiyaniyya is entitled Radd awham al-Qadiyaniyya fi-qawlihi ta ‘ala wa-khatam
al-nabiyyin (al-Ahzab:40).

454 ‘Umar Mas‘d, al-Radd ‘ala I-Tantawi wa-ma nasharahu fi Jarida al-Sharq al-Awsat ‘an [-Tijaniyya, n.p.
[Khartoum], n.d, pp. 67-68.

ar*® Hasan al-Banna, Mudhakkirat al-da ‘wa wa-1-da ‘iya, Kuwait: Maktaba Afaq, 1433/2012, p. 79.

4% Some Tijani authors argue that his debates in defence of Islam were crucial in the conversion of many Christians
to the religion. See, Al-Hajj Makkki ‘Abdallah al-Tijani, al-Intishar al- ‘alamr li-I-tariqa al-Tijaniyya, (an article
published online here): http://www.nafahat7.net/index.php?page=education_spirituelle_2).
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American missionary Samuel Marinus Zwemer (d. 1952 CE),**" nicknamed “the Apostle to
Islam”, when Zwemer visited Egypt in 1930 CE. During a ceremony in the city of Bilbeis in the
Eastern Governorate, the Apostle to Islam was challenged to prove the authenticity of any Bible.
While the holy book of Muslims is connected through various authentic channels to the time of
revelation and the Prophet of Islam, the holy book of Christians, according to al-Hafiz, could and
would not ever be traced back to the time of the prophet Jesus. Reportedly, the Apostle to Islam

retreated from the debate and left Egypt immediately.**

The Egyptian was a prolific author with a huge literary oeuvre,*® within which his occasional
poetical compositions are greatly overshadowed by his outstanding prose. One of his most
marvellous achievements was Tariq al-kaqq, a journal he established in 1370/1950. The purpose
was not only to defend Tijani doctrines against the opponents but also to repair the public
perception of Sufism in general,*¢° which was highly negative at the time, within a political climate
that cast it as representative of backwardness, superstition and ignorance—all things that
nationalist and socialist political elites wanted to leave behind.*®* He thus wrote extensively in
defence of the Tijani doctrines, such as in his Radd akadhib al-muftarin ‘ala ahl al-yagin, for
example, a treatise in which he replies to al-Ifrigi and (albeit to a lesser extent) to Ibn Mayaba by
name. Knowledge, however, was not the only concern of al-Hafiz. Tijani sources allude to his
close relationship with the founder of the Muslim Brotherhood, Hasan al-Banna, who the Egyptian
is said to have initially supported in his building of the organization.*® Prior to this, he had actively

57 For an account of Zwemer’s own life and struggle, see: J. Christy Wilson, The Apostle to Islam: A Biography of
the Legacy of Samuel M. Zwemer, Grand Rapids, Michigan: Baker Book House, 1952. On his opinions on Islam
rejected by Muslims, see: Muhammed Giingér, “Islam Diinyasina Génderilen Misyon Elgisi: Samuel Marinus
Zwemer ve Islam’a Bakis1”, Dini Arastrmalar, 17 (44), 2014, pp. 189-208.

4% Theological debates with Christians were one of his particular areas of interest. TijanI sources relate that he
confronted Christians on countless occasions and managed to silence them almost every time that he debated with
them. For a detailed account of his polemical encounters, see: Ahmad Muhammad al-Hafiz, Hujjat al-islam, pp. 64-
68.

459 “Abd al-Baq1 Miftah provides a list of no less than thirty-two items in various religious fields, from tafsir and
hadith to figh, Sufism and polemics. See ‘Abd al-Baqi Miftah, Adwa’ ‘ala al-shaykh al-Tijani wa-atba ik, pp. 290-
91. See also: Ahmad Muhammad al-Hafiz, Hujjat al-islam, pp. 50-52; Al-Fatih al-Nr, al-Tijaniyya wa-1-mustagbal,
p. 200.

460 Al-Fatih al-Nur, al-Tijaniyya wa-l1-mustagbal, p. 198.

461 On the decline of Sufism and Sufi orders in the 1950s and 1960s (CE), see: Elisabeth Siriyyeh, Sufis and Anti-
Sufis, pp. 141-143.

462 |t seems that he stopped actively supporting the Muslim Brothers after his advice was not taken seriously. He was
not in favour of heavey political activism on the part of the organization; instead, he thought that priority should
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taken part in the 1919 CE uprising against the occupying British troops in Asyut, the same year in
which he became affilliated to the Tijaniyya.*®® These facts suggest that unlike many more passive
Sufis, he managed to combine Sufism with political activism as well. In 29 Jamadr al-than11398/5
June 1978 he passed away in Cairo, after a tireless and amazing intellectual career spanning more
than half a century. The shrine at the zawiya bearing his name is a place of attraction for Tijanis.
After his passing, the responsibility for the zawiya was borne by his son and heir Ahmad
Muhammad al-Hafiz, the leader of the Egyptian Tijanis until his own demise in 2017 CE.
Currently, it is headed by Muhammad al-Hafiz b. Ahmad b. Muhammad al-Hafiz, a grandson of
the Egyptian.

1.5.Writings

As above Muhammad al-Hafiz was a prolific author and poet whose literary production was not

confined to matters of Sufism and polemics alone. For a list of his writings see, appendix IV.

have been given to da’wa activity. On his advice to the Muslim Brothers, see: Ahmad Muhammad al-Hafiz, Hujjat
al-isiam, pp. 27-28.
463 On his struggle against the occupation see: Ahmad Muhammad al-Hafiz, Hujjat al-islam, p. 34.
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2. ‘Umar Mas‘iid Muhammad al-Tijant

‘Umar b. Mas‘iid b. Muhammad al-Tijani*®* (occasionally here “the Sudanese”) is one of the most
important contemporary Tijant authorities in Sudan. He received the tariga from many esteemed
scholars of the order, including, for example, Muhammad al-Hafiz and Yisuf Ibrahim Bagawi
(Bogoy). His polemical writings have gained him recognition and acceptance in a number of
circles, both within and outside of Sudan. The Sudanese is also known as an outspoken defender
of the brotherhood. To date, however, the available information on his life story is, unfortunately,

still rather scant.

2.1.Early life

The Sudanese was born into a religious and Sufi oriented family on Monday Muharram 1368/15
November 1948, in the city of Port Sudan. His father Mas‘@d b. Muhammad*®® was known in the
city as a man of piety and generosity, whose house was open to pilgrims, particularly Sufis, who
were passing through the city on their way to, or back from, the holy lands. Indeed, Muhammad
al-Hafiz praised him for this generosity in the periodical of Tariq al-hagq. Mas ad also had close
contact with a number of the descendants of Muhammad b. al-Mukhtar al-Tijant al-Shinqitt (d.
1299/1881-1882),%%¢ who was a disciple of the Moroccan Sharif Muhammad al-Saqaf who was a
direct disciple of the order’s founder Ahmad al-Tijani. (Before taking up residence in Berber
around 1870 CE, the Shinqiti shaykh had travelled extensively, both within Sudan, in the regions
of Kordofan and Darfur, and outside of the country, including to Egypt, Turkey, and the holy lands
in Hijaz.*¢” Towards the end of the 1970s (CE), he established his zawiya on the Sudanese island
of Umm Harahir, and zawaya set up by his Sudanese students could be found all over the country.)

In addition to the family of Muhammad b. al-Mukhtar, Mas‘@d b. Muhammad was acquainted with

464 His genealogy is claimed to go all the way back to Hasan b. ‘Alf and thus to the house of the Prophet. For the
complete genealogy, see: Haytham b. “Umar al-Tijani, Shadharat min tarjamat shaykhina al-walid, n.p. [Khartoum],
n.d, p. 5.

485 A biography of him, entitled Amir al-muksinin (The Commander of the Benefactors), was written by his son,
‘Umar Mas‘@id. Source, online conversation with Haytham b. “Umar al-Tijan1 on 16.5.2017. For a brief biography of
Mas‘td b. Muhammad, see also Haytham b. ‘“Umar al-Tijan1, Shadharat min tarjamat shaykhind al-walid, pp. 5- 7.
46 Taha al-Shaykh al-Bagqir, Mawsii ‘at ahl al-dhikr bi-1-Sidan, vol. V, Khartoum: al-Majlis al-Qawmi li-l-Dhikr wa-
I-Dhakirin, 2004, pp. 1802-1803; Jamil Abun-Nasr, The Tijaniyya: A Sufi Order in the Modern World, pp. 158-159.
For the writings of Muhammad al-Mukhtar see: Arabic Literature of Africa: The Writings of Eastern Sudanic Africa
to ¢. 1900, vol. I, John O. Hunwick and R.S. O’Fahey (eds.), Leiden: Brill, 1994, pp. 287-288.

467 “Umar Mas‘0d, al- ‘Arif al-rabbant al-Shaykh Yisuf Ibrahim Bogoy, n.p. [Khartoum] n.d, p.13.
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the family of another highly respected Tijani shaykh, Muhammad Wad Dulib of Kordofan. Wad
Dulib was the head of the Dawalib tribe in the city of Khursi, who supported Mawlad Fal in his
dissemination of the Tijaniyya doctrine when the latter arrived in Sudan.“®® lin addition to a number
of other scholars in the area, Mas‘td also played an important role in the primary religious
education of his own son ‘Umar, who completed his primary, secondary and high school education

in the city of Port Sudan.*®®

2.2.Higher Education

The Sudanese travelled to England for his higher education, where he studied economy, accounting
and British law. He obtained an HND (Higher National Diploma) from Salford College of
Technology in Manchester, and a postgraduate DMS (Diploma in Management Studies) from
Liverpool Polytechnic in 1979 CE.*° He received two invitations to undertake a PhD, one from
United States of America and the other from France. He chose in favour of Europe, and attended
the Schiller International University in Paris, where he was awarded his PhD for a thesis on energy

absorption.*t

2.3.Affiliation with the Tijaniyya, and Masters

While, as mentioned above, his own father, Mas‘td b. Muhammad was a Tijani mugaddam, who
himself is known to have initiated a small number of Tijanis into the brotherhood,*’ theTijaniyya
initiation of ‘Umar Mas‘ad occurred at the hands of the well-known Egyptian Tijani master
Muhammad al-Hafiz, in March 1968 CE. Just married, and wishing to perform hajj together with
his wife Safiyya b. Ibrahim, the young ‘Umar had thus met the Egyptian shaykh in Mecca during
the pilgrimage season. The meeting must have impressed the Sudanese, as evidenced by his
subsequently undertaking countless journeys to Egypt at short intervals. He is claimed to have

travelled many times each year to Cairo in order to benefit from the spiritual blessing of his

488 On the efforts of all three Tijani shaykhs to proselytize for the order in Sudan, see: Seesemann, “The History of
the Tijaniyya and the Issue of tarbiya in Darfur (Sudan)”, p. 95.

469 https://ashsyifa.wordpress.com, last consultation May 6, 2017.

470 Haytham b. ‘Umar al-Tijani, Shadharat min tarjamat shaykhina al-walid, p. 11.

471 https://ashsyifa.wordpress.com, last consultation May 6, 2017

472 Kamal ‘Umar al-Amin is one of the four Tijani s who were affiliated to the Tijaniyya at the hands of Mas fid
Muhammad (online conversation with Haytham b. ‘Umar al-TijanT on May 17, 2017). For his biography, see: Muhy1
al-Din al-Ta'mi, Tabaqa 't al-Tijaniyya, pp. 353-356.
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Egyptian master as much as possible.*”® The latter would also issue him with a valuable jjaza.*"

Shortly after becoming affiliated with the brotherhood, he came into contact with the Sudanese
Tijant scholar Yusuf Ibrahim Bogoy (d. 1409/1988), with whom he had developed a special kind
of spiritual bond due to a vision he had prior to their actual encounter, which took place in the holy
city of Mecca. It was this Sudanese shaykh from whom ‘Umar Mas ‘td would receive an extensive
education in various Islamic sciences, including jurisprudence, Qur’anic exegesis, and the sciences
of the Prophetic traditions, in addition to receiving ijazat in spiritual education (tarbiya) and
proselytization (irshad).*”® Bogoy himself had been affiliated to the Tijaniyya by Muhammad al-
Tahir al-Sandsi, a disciple of the Moroccan sharif Muhammad al-Saqaf, a direct disciple of Ahmad
al-Tijani. Bogoy was also a close friend and disciple of Muhammad al-Hafiz. He was known for
his successful use of the Qur’an in healing certain sicknesses, and for his considerable literary
output, both published and unpublished.*’® In addition to the Egyptian al-Hafiz, Bogoy is another
Tijant authority who seems to have made an enduring impact on his Sudanese disciple. This may
be observed in the fact that ‘Umar Mas ‘id wrote two biographical accounts in his honour, entitled
al- ‘Arif al-rabbant al-shaykh Yisuf Ibrahim Bagawi al-Tijani (The Divine Saint: Shaykh Yiisuf
Ibrahim Bogoy al-Tijan1) and al-Shaykh Yasuf Ibrahim Baqawr al-Tijani fi |-dhikra al-sanawiyya
al- ‘ashira li-intiqalihi ila al-rafiq al- ‘ala (Shaykh Yusuf Ibrahim Bogoy al-Tijani on the Tenth
Anniversary of his Transfer to the Supreme Comrade). Furthermore, the Sudanese authored a
collection poetry called Yasufiyat (Features Exclusive to Yasuf) which contains a considerable
number of poems in the praise of Bogoy.

In a biographical account of the Sudanese, his own son Haytham b. ‘Umar provides a lengthy list
of those masters, both within and outside of Sudan, from whom the Sudanese received both
spiritual and discursive religious knowledge. Most prominent among these include the Syrian
expert of jurisprudence and its principles ‘Abd al-Fattah Abt Ghudda (d. 1417/1997), the Sudanese

473 Online conversation with Haytham b. ‘Umar al-Tijan1 on May 16, 2017.

474 Taha al-Shaykh al-Bagqir, Mawsii ‘at ahl al-dhikr bi-1-Sidan, vol. 1V. p. 1508.

475 ‘Umar Mas‘ud, al- ‘Arif al-rabbant al-Shaykh Yisuf Ibrahim Bogoy, p.19.

478 For an account of his life, his masters and his writings, see: ‘Umar Mas‘ud, al- ‘Arif al-rabbant al-Shaykh Yusuf
Ibrahim Bogoy; ‘Umar Mas ‘Ud, al-Shaykh Yisuf Ibrahim baqawi al-Tijant fi I-dhikra al-sanawiyya al- ‘ashira li-
intiqalihi ila al-Rafiq al- ‘Ala; Al-Fatih al-Nar, al-Tijaniyya wa-l-mustagbal, pp. 266-270; Muhy1 al-Din al-Ta‘mi,
Tabaqa't al-Tijaniyya, pp. 277-293; Taha al-Shaykh al-Baqir, Mawsii ‘at ahl al-dhikr bi-1-Sidan, vol. V. pp. 2015-
217.
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Tijan1 master Muhammad al-Majdhiib b. al-Mudaththir al-Hajjaz (d. 1405/1985)*’" and the
Moroccans Bensalim b. Muhammad al-Kabir (d. 1415/1994),4® Ahmad b. Muhammad al-Kabir,
and Muhmmad al-Ghali b. Ahmad, these last three belonging to the family of the brotherhood’s
founder Ahmad al-Tijan1.*”®

2.4.Academia, University Occupations and Controversies

During the 1980s CE, ‘Umar Mas‘ud lived for quite some time in Riyadh, where he worked as a
lecturer in the Department of Business Administration within the Faculty of Management at King
Saud University.*® In the course of his stay in the Saudi capital, he was a source of inspiration for
the Tijanis of the country, who would regularly come together in his house on the campus of the
university. One of these visitors at the time, who would later become a sincere disciple, describes
him as an extremely modern and reasonable Sufi whose command of religious sources attracted

him to Sufism.*8!

Towards the end of the decade, he left Saudi Arabia to settle in the city of Atbara, located some
310 kilometres north of Khartoum, in the River Nile State. His house came to be a gathering point
for local Tijanis to perform their rituals and benefit from the spiritual blessings of the shaykh. The
house also served as a venue for debates with non-Tijanis, some of which evolved into extended

controversies, such as that which occurred between the Sudanese and his guest Hashim al-Husayn

477 In 1949, during a visit by Ibn ‘Umar b. Muhammad al-Kabir, al-Hajjaz was appointed as ra is al-hay at al- ‘amm
li-I-tariga al-Tijaniyya fi I-sudan (president of the general assembly of the Tijaniyya brotherhood in Sudan). In
1976, he occupied the post of dean of the faculty of Islamic Studies at Omdurman Islamic University. For an
account of his life, see al-Fatih al-Nur, al-Tijaniyya wa-1-mustagbal, pp. 239-45; Muhyt al-Din al-Ta‘'mi, Tabaqa 't
al-Tijaniyya, pp. 224-228.

478 During his years as the spiritual head of the brotherhood from 1973 until his death in 1994, Bensalim b.
Muhammad al-Kabir visited Sudan many times. For his biography, see al-Fatih al-Nr, al-Tijaniyya wa-lI-mustagbal,
pp. 185-190; Muhyi al-Din al-Ta‘mi, Tabaqa't al-Tijaniyya, pp. 201-205.

479 For a complete list of his many masters, see: Haytham b. ‘Umar al-Tijani, Shadharat min tarjamat shaykhina al-
walid, pp. 14-16.

480 The Sudanese was part of many different developmental, educational and administrative programmes at King
Saud University. For a full account, see: Haytham b. ‘Umar al-Tijani, Shadharat min tarjamat shaykhind al-walid,
pp. 11-12.

481 See: http://sudaneseonline.com/board/52/msg/%D8%B4%D9%8A%D8Y%AE -
%D8%B3%D9%88%D8%AF%D8%A7%D9%86%D9%89-%D9%85%D8%AA%DI%88%D9%81%D9%89-
%D9%8A%D9%87%D8%AF%DI%8A%DI%86%D9%89-%D9%83%D8%AA%D8%NA7%D8%A8%D8%AT-
%D8%A8%D8%B9%D8%AF-%D9%88%D9%81%D8%A7%D8%AA%DI%87-
%D9%88%D9%8A%D9%86%D8%A7%D9%88%D9%84%D9%86%D9%89-
%D8%A5%D9%8A%D8%A7%DI%87-%D9%85%D9%86-
%D8%AT7%D9%84%D8%A8%D8%B1%D8%B0%D8%AE-%D9%8A%D8%AF%D8%NAT-
%D8%A8%D9%8A%D8%AF-1189111787.html.
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Rajab, a Sudanese Salafi, which would later take the form of a bitter contest that was carried over
into public discussions and even mosque sermons. According to ‘Umar Mas‘ad, the Salafi fell
short of proving his point; thus, he choose to attack the Tijaniyya through his book al-Qindil li-
kashf ma fi kutub al-Tijaniyya min I-zaygh wa-I-batil (The Lantern to Reveal the Aberration and
Deviation Embeded in Tijani Books), which was filled with material inappropriate to the original

issues that had sparked the controversy.*82

While in Atbara, he worked for the Atbara Cement company for some time, before occupying
many different administrative and pedagogical roles at the Nile Valley Univerisity, including as a
member of the advisory committee, chairmanship of the committee for formulating curricula and
Islamic studies at the faculty of education, membership of the board of professors, membership of
the council of the faculty of Islamic and Arabic Studies and membership of the board of trustees
of the shari ‘a law support fund. He also worked as vice dean of the faculty of commerce, and was
finally elected as dean of the same college. His work at the college was abundantly praised by the
authorities of the university.*® While it is unknown precisely when and for how long he occupied
the post of dean, the controversy into which he entered with Shi‘is of the city, over the issue of the
impeccability of imams, seems to have occurred during this time. At the last minute, it appears that
the the Sudanese retreated from a public debate over the issue that had been planned to take place
under the title Hiwar sakhin bayn al-Shi‘a wa-1-Duktur ‘Umar Mas %d (A Heated Discussion
Between the Shi‘a and Dr ‘Umar Mastd), due to information provided by Shi‘t sources. The
reason for his sudden retreat was the unexpected appearance of a certain Shi‘T shaykh called
Mu ‘tasim al-Sudani, with whom the Sudanese had previously met, without informing him of the
forthcoming debate.*®* The same issue would nonetheless later form the topic of an informal
discussion between the two that was held in ‘Umar Mas‘ad’s office at the Nile Valley University,
though without reaching a result.*®® Like his Egyptian master Muhammad al-Hafiz, the Sudanese

reportedly debated with Christians on many occasions, both within and outside of Sudan,

482 ‘Umar Mas‘Ud, Itfa’ al-qandil wa-bayan ma-fihi min al-kidhb wa-I-ghish wa-I-tahrif wa-I-tabdil, p. 2.

483 Haytham b. ‘Umar al-Tijani, Shadharat min tarjamat shaykhina al-walid, p. 12.

484 “ Abdallah al-Hasan, Munazarat fi l-imama, vol. IV, n.p., Sharikat Dar al-Mustafa li-lhya al-Turath, n.d, pp. 621-
623; ‘Abdallah al-Hasan, Munazarat al-mustabsirin, n.p, n.d, pp. 433-435.

485 For further details, see: ‘Abdallah al-Hasan, Munazarat fi I-imama, pp. 636-642; ‘ Abdallah al-Hasan, Mundzardat
al-mustabsirin, pp. 448-458.
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particularly in Great Britain. He is said to have known both the Old and the New Testament by

heart, which proved to be a significant asset in his altercations with Christian missionaries.*8

In the course of his academic career at the Nile Valley University he appeared at a number of
international conferences, such as the Conference of the Union of Arab Universities on the
Islamization of Knowledge, held on 2 February 1994 CE, and the Sufi Studies Conference in
Sudan, held jointly by the Universities of Bergen and Khartoum on 28 December 1995 CE. On 23
June 1999 CE, he left the university and moved to the capital, Khartoum, to teach economics at
the prestigious Jami‘a Ifrigiya al-* Alamiyya (International University of Africa),*®” which was first
established as al-Ma‘had al-Islami al-Ifrigi (The Islamic African Institution) in 1966, then became
the al-Markaz al-Thaqafi al-Islam1 (The Islamic Culture Centre) in 1977 CE, and was finally
elevated to the status of university in 1991 CE. The university currently hosts students from around
seventy-five different countries. At present, the Sudanese dedicates his energy and time to Sufism,
hosting the Tijanis of the Arkuweet neighbourhood, where he lives, at his house. The Friday
evening gatherings there are particularly important for his disciples and other Tijanis who visit the
shaykh for spiritual purposes.*8®

2.5.Writings

‘Umar Mas‘ad is one of those Tijant shaykhs who dislike circulating their books in public; for that
reason, most of his writings remain unpublished, and some of his writings are reportedly missing,
for the same reason.*®® Of his published writings, the majority are said to have been printed
between 1995 and 1997 CE. He has a number of treatises to his name, covering a wide range of
topics in various of the Islamic sciences.**® While having written on different topics, he is best
known for his polemical writings in defence of the brotherhood, and is therefore credited as a
defender of the order in present-day Sudan. His fame is apparent both inside and outside of the

country. Many of his TV appearances in Sudan, as well as in other North African countries, may

48 Haytham b. ‘Umar al-Tijani claims that his father, ‘Umar Mas‘iid, could recite the holy books of Christianity
from memory in Arabic as well as in the widely spoken European languages of English and French. Online
conversation with Haytham b. “‘Umar al-TijanT Mas‘td, May 9, 2017.

87 Haytham b. ‘Umar al-Tijani, Shadharat min tarjamat shaykhina al-walid, p. 13.

488 Online conversation with Khalid Muhammad ‘Abd al-Rahman (one of ‘Umar Mas‘tid’s disciples), May 5, 2017.
489 Online conversation with Haytham b. ‘Umar al-Tijani, May 9, 2017.

4% According to one of his disciples, he wrote about seventy books and treatises: Online conversation with Khalid
Muhammad ‘Abd al-Rahman, May 6, 2017.
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be found on YouTube. Paying visits to the Tijanis of North Africa, particularly in Fez, where the
corpse of the founder of the brotherhood is buried, continues to be one of his main pursuits. Of
those of his writings that are known to us, some are available online, while others are either ready

to be published or as yet unfinished.*®! For a list of his writings, see appendix V.

491 See: https://ashsyifa.wordpress.com; http://atijania-online.com/vb/showthread.php?t=5813 last consultation
6.5.2017; See also the back cover to “‘Umar Mas ‘Ud’s Akhta’ al-Albani wa-awhamuhu fi Kitab al-tawassul:
anwa ‘uhu wa-ahkamuhu (khabar Malik al-Dar), n.p. [Khartoum], n.d.
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3. Ahmad b. al-Hadi al-*Alawt al-Shinqit

Written information on the life of Ahmad b. al-Hadi (henceforth occasionally here “the
Mauritanian™) is hard to find. The limited data presented here is largely derived from informal
conversations with Prof. Dr. Muhammad Yahya Wuld Babah (b. 1374/1953), a Mauritanian
scholar of philosophy who had close contact with Ahmad b. al-Hadi during the latter’s life time.
Prof. Babah reportedly had a friendly relationship with Ahmad b. al-Hadi, to the extent of sharing
tea-drinking sessions with him on many occasions.*®? Another informant who happened to have
met the Mauritanian Tijani a few times, and who provided me with information on him, is Ghassan
b. Salim al-TanisT of Saudi Arabia.**

3.1.Early Life and Education

Ahmad b. al-Hadi was born into a Tijani Sufi family of the Idwa ‘Al tribe, near the village of al-
Nabbaghiyya, in the Qibla district of the Tararza province of Mauritania. Judging from the
recorded age at which he died and date of death, he seems to have been born around 1945 CE. He
received his early education within the family, particularly from his father al-Hadi b. Bidi,*** one
of the notable scholars of the region. According to the local tradition, young seekers of knowledge
were expected to learn the holy book of the Qur’an by heart; only then could they proceed to the
study of other religious sciences. There is thus a strong probability that Ahmad b. al-Hadi

underwent the same process.

Apart from his father, he studied under Muhammad Fal Abba (b. 1939 CE),**® a contemporary
Tijani scholar of Idwa ‘Al tribe, who played a crucial role in shaping the spiritual world of his

492 Conversation with Prof. Babah, Bayreuth, April 20, 2017.

4% Ghassan b. Salim al-TiinisT told me that his acquaintance with Ahmad b. al-Hadi went back thirty years, to when
he first met the shaykh at the house of a certain Sidi Ahmad Wuld Talba, in Medina, coincidentally the same time at
which Ghassan had decided to join the brotherhood. Online conversation with Ghassan b. Salim al-Tainis1, August 9,
2017.

49 Al-Hadi b. Bidi should not be mistaken for al-Hadi b. al-Sayyid, a well-known disciple of Ibrahim Niyas who is
said to have played a crucial role in the expansion of the Niyassiye Tijaniyya in Nigeria. The latter is a descendant
of Mawlid Fal of the Idayqub tribe (the tribe of al-Ya'qiibiyyin). Conversation with Prof. Babah, Bayreuth, April
21, 2017.

4% Muhammad Fal Abba b. ‘Abdallah b. Muhammad Fal al-* Alawi (his full name) is accepted as one of the
foremost contemporary authorities of the Tijaniyya brotherhood. For an account of his life, see:
https://www.mahdara.org/%D8%A7%D9%84%D8%B9%D9%84%D8%A7%D9%85%D8%A9-
%D8%A7%D9%84%D8%B4%D9%8A%D8%AE-%D9%85%D8%AD%D9%85%D8%AF-
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disciple, who in his writings, frequently refers to him as “our master Abba (shaykhuna Abba)”. 4%
The Mauritanian studied various Islamic sciences at the Makdara, (mobile Bedouin Lerning
Institution) of Muhammad Fal Abba, whose students are introduced to a wide range of sciences,
such as the sciences of the Prophetic traditions, jurisprudence and its principles, Islamic
philosophy, dialectical reasoning, Arabic grammar, and the art of eloquence and poetry. Ahmad b.

al-Hadi would later take on the responsibility of teaching jurisprudence at the same compound.*®’

3.2.Affiliation to Sufism

As per usual in that region, as he grew up, Ahmad b. al-Hadi became affiliated to the Tijaniyya
brotherhood. He is said to have been introduced to the order by his maternal grandfather
Muhammad al-Amin b. Baddi, a grandson of Muhammad al-Hafiz al-‘Alaw1.*®® He was thus an
heir to the spiritual heritage of the man responsible for the introduction of the order to West Africa.
Apart from this sanad (chain of transmission) via al-Hafiz, he possessed another which ran via
Muhammad al-‘Arabi b. al-Sa’ih, the author of Bughyat al-mustafid. This chain of transmission
was obtained from his master Muhammad Fal Abba, one of whose grandfathers, Muhammad Fal,
had reportedly met al-*Arabi b. al-Sa’ih in Fez during a pilgrimage journey to the holy lands and

had thus been reintroduced to the order.*%°

3.3.Lifestyle and Death

Ahmad b. al-Hadi possessed a permit for residence in Saudi Arabia, which country he often visited,
both for purposes of pilgrimage and other, personal reasons such as visiting his relatives and
kinsmen there. One Tijant informant who happened to have met him, a few years before his death,
in the Mosque of the Prophet in Medina, describes him as having been an “extremely humble
person with a short rosary, very silent while coming to the Mosque of the Prophet, always
reflective, inclined to speak very little to others, then with few words”.>® During one of his visits
to the country, he passed away in Jeddah on 19 Muharram 1430/16 January 2009 and was then

%D9%81%D8%A7%D9%84-%D9%88%D9%84%D8%AF-%D8%A7%D8%A8%D8%A7%D9%87%D8%8C-
%D8%B4%D9%8A%D8%AE-%D9%85%D8%AD/

4% Ahmad b. al-Hadi, Muntaha sayl al-jarif, passim. Ahmad b. al-Hadi, Shams al-dalil, passim.

497 Conversation with Prof. Babah, Bayreuth, April 20, 2017.

498 http://atijania-online.com/vb/showthread.php?t=377.

49 Conversation with Prof. Babah, Bayreuth, April 21, 2017.

500 Online conversation with Ghassan b. Salim al-TiinisT, August 7, 2017.
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http://atijania-online.com/vb/showthread.php?t=377

buried in Medina in the respected cemetery of Bagi,>°* known as the cemetery of the companions
of the Prophet. His age at the moment of his death coincided with that of the Prophet at the time
of his death. All of these facts are interpreted by Tijanis as signs of his lofty rank as a divine
saint.>%? He left behind four daughters and two sons. The eldest of his sons, al-Mish, is a graduate
of Nabbaghiyya makdara of Muhammad Fal Abba, and has occupied teaching posts in various
Yemeni universities such as the Ahqgaff University in Mukalla and the Iman University in Sana‘a.
The youngest of his sons, Muhammad al-Amin, is also a graduate of Nabbaghiyya, now living in
Medina and teaching at the Mosque of the Prophet.>%

3.4.Writings

Alas to date, we possess only limited knowledge of Ahmad b. al-Hadi’s writings. As a scholar of
the Tijaniyya order, one might expect him to have left behind quite a few books and treatises, but
comprehensive data on his literary output is yet to be compiled. Nonetheless, we know that two of
his defences of the Tijaniyya are well-known among Tijanis both in Mauritania and beyond. For
his polemical writings, see appendix V1.

4. Conclusion

Muhammad al-Hafiz was a celebrated Tijani scholar whose fame was not restricted to Egypt,
where he was recognized as the greatest mugaddam of the Tijaniyya brotherhood during his life
time. He owed his widespread recognition, both among Tijani circles and beyond, to his
accumulated knowledge of the sciences of Zadith. In his adulthood he studied a wide range of
Islamic sciences under a number of shaykhs. He was keen to gain as many chains of transmission
as he could, both with regard to exoteric discursive knowledge and esoteric spiritual knowledge.
He was well-respected in the neighbouring land of Sudan, as well as in Northwest Africa and
beyond, and is one of the few African scholars with followers outside the continent. His initiation
into the Tijaniyya came at a relatively young age, and he succeeded to make a name for himself
through his indefatigable efforts in defence of the tariqa thereafter. He produced a considerable

amount of literature to this end (see appendix 1V). His polemical output was not confined to the

501 Online conversation with Prof. Babah, September 13, 2018.
%02 Online conversation with Ghassan b. Salim al-TiinisT, August 9, 2017.
508 Conversation with Prof. Babah, Bayreuth, April 21, 2017.
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brotherhood alone; he also wrote in refutation of heretical Islamic sects as well as Christianity.
Many well-known and revered religious figures in Egypt’s recent history either studied under him

or had a relationship of affinity and mutual respect with him.

His Sudanese disciple ‘Umar Mas‘Gd made a name for himself as an outspoken defender of the
Tijaniyya in Sudan. His professional expertise concerned the secular sciences, and therefore his
religious knowledge was not of the same calibre as his Egyptian master’s. Nonetheless, he did not
hesitate to challenge many famous international religious authorities, on themes concerning both
Sufism and Islam. Viewed against this background, his polemical output is nothing less than
remarkable (see appendix V), though much of his polemical literature is yet to be published.
Muslim adversaries of the brotherhood were not the only group against whom he was active;
following the example of his master, he also wrote to discredit the Christians performing
missionary activities on the Sudanese soil. Currently, he resides in the Sudanese capital Khartoum,
undertaking regular visits to the neighbouring country of Egypt, as well as to North and West
Africa. He thus seems to be well-connected with various Tijant spiritual centres. A glimpse of his
personal authority may be observed from the key role he played in the crowning of the new Tijani
master in Egypt after the untimely death of Shaykh Ahmad b. Muhammad al-Hafiz in 2017 CE.

The Mauritanian Ahmad b. al-Hadi, a disciple of the master of the Nabbaghiyya Muhammad Fal
Abba, is another Tijani religious figure who earned publicity in various Tijani circles through his
polemical literature. Though little is currently known about his literary output, and we are yet to
have a comprehensive account of his life and activities, it seems certain that he was not as prolific
as his Egyptian predecessor or his Sudanese contemporary. He seems rather to have been
completely occupied by the spiritual affairs of the brotherhood, and thus preferring a quiet and
humble lifestyle of withdrawal over that of an activist, as pursued by the other two exemplars in

this chapter.
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CHAPTER FOUR: AL-ANWAR AL-RAHMANIYYA AND THE TIJANI RESPONSES

1. Al-Anwar al-Rahmaniyya li-Hidayat al-Firqa al-Tijaniyya: the Preface, and a Solid
Ground for Attack

Like many other Salafi missionaries, al-Ifriqi (henceforth sometimes “the Malian Salafi”, or
simply “the Malian” from hereon), was fond of preaching and teaching. So much so, in fact, that
he hardly had time to sit down and set down his thoughts on paper. He was surrounded by
numerous students, and simultaneously engaged in active da ‘wa with all his heart. Nevertheless,
he did have to provide written responses to those of his interlocutors who were out of the reach of
his voice. Al-Anwar al-rahmaniyya li-hidayat al-firqa al-Tijaniyya, a short pamphlet of
approximately thirty-two pages which stands as his only written attack on the Tijaniyya, is a
product of such circumstances. On the very first page, he mentions why he had felt himself obliged
to reply in written form. During one of the pilgrimage seasons, he states, he had held a friendly
discussion with some people he refers to here as brothers (ikhwan) over the ever-hot topic of
innovation (bid ‘a). For the Malian Salafi, innovation was whatever had not been considered to be
part of the religion by the pious first-century Muslim forefathers. It was later demanded of him by
the congregation that he should provide evidence for this definition, particularly regarding the
points he had raised against the Tijaniyya; and it was because this demand was directed toward
him in written form that he responded with a pamphlet, as he states therein. In his own words:
“Dear brothers! | have received your letter, | have read it and understood your demand. Here | am
writing to you the answer of it, if God wills, and he I invoke for help”.>% He goes on to state that
in responding he had felt himself obliged to compile what Muslim scholars had had to say in
condemnation of innovation in the light of the Qur’an and the Sunna. The treatise consists of two
parts, in masterly combination. In the first part, the Malian Salafi attempts to lay a solid foundation
for the second, thus preparing his interlocutors for a healthy assessment of his objections to the
doctrine of the brotherhood. At the very end, there is also an appendix providing information on
the activities of the Dar al-Hadith, of which he was general secretary at the time. Here he makes
particular note of the facilities provided to students for the sake of spreading the pure doctrine of

monotheism (al-tawhid al-khalis), as the main goal of the Salafi da ‘wa mission. This shows the

504 Al-Ifiiqr, al-Anwar al-rahmaniyya, p. 3.
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extent of al-Ifriqi’s enthusiasm when it came to proselytizing the brand of Islam that he stood for.
He even encourages his interlocutors to send their beloved ones to Dar al-Hadith to acquire
knowledge of the Prophetic traditions in the holy city of Medina, the city in which the Prophet

spent much of his most precious time.>®

Al-Ifriqi employs a soft tone in the treatise, while addressing his Tijani interlocutors. He speaks of
the Tijaniyya and Tijanis as a third party, and unlike some hardliners among the opponents of
brotherhood, he never calls them unbelievers (kuffar) or polytheists (mushrikin). His goal is to win
over their hearts by calling them brothers and not opponents, which attitude is quite in line with
the descriptions we have of his character. ‘Atiyya Muhammad Salim, one of his closest students,
describes his master as having held his opponents in high esteem, be they scholars or commoners.
This “conciliatory spirit” attracted the admiration of others and even turned some of his one-time
opponents into close followers. For example, a pilgrim of Sufi inclination once came to find out
al-Ifriqi’s stance on a particular issue. His response could not persuade the Sufi, who refused to
agree, and took the issue to Shaykh ‘Abd al-‘Aziz b. Salih, then the imam and khasib of the
Prophet’s Mosque. The shaykh confirmed al-Ifrigi’s view. The man then came back to al-Ifriqi,
this time not as an opponent but as a supporter, and even actively participated in missionary work

upon his return to his native country.5%

The Malian relied on direct quotations from the Qur’an and Prophetic traditions as the two most
authoritative religious sources for his arguments. This can be seen as a tacit strategy to highlight
the importance of these two sources in religious matters. Nevertheless, when the need arose, he
would draw on other sources, mainly by authors belonging to Maliki school of jurisprudence. Thus,
besides invoking the authority of the founder of the school Imam Malik, he would also draw on
sources like the al-I tisam (The Maintenance) of al-Shatibi®®’ and the Risala of Aba Zayd al-
Qayrawani, for example. Applying “polemicist’s logic”,%%® he knew that his references to the very
sources of his opponents would serve as an undeniable reinforcements of his arguments. His
criticism of the Tijaniyya order is confined to the doctrines and tenets of the brotherhood, and he

applies a great deal of prudence in addressing his interlocutors, such that neither they nor the

505 For further details see: Al-Ifiiqi, al-dnwar al-rahmaniyya, pp. 31-32.

506 See chapter two.

507 On Abii Ishaq al-Shatibi see: ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. |, p. 77.
508 Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 62.
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brotherhood’s founder Ahmad al-Tijani are directly accused of any indecency. Unlike his
predecessor Ibn Mayaba, who would take each and every opportunity to discredit the supreme
master of the Tijaniyya, al-Ifriqi carefully avoids any sort of frontal attack on the shaykh or his
followers. This strategically soft approach renders al-Ifriqi’s criticism into what, in her discussion
of Muhammad ‘Uthman al-Saniisi’s al-Rizla al-kijaziyya, Anne Laure Dupont terms “a controlled
polemic”.>® Indeed, al-Ifriqi’s al-4nwar may be said to owe its success to its simple and soft tone.
In addition, the Malian Salafi engages with Tijaniyya tenets therein from a broad and more
modernist perspective: he not only cites theological proofs in order to discredit or refute Tijanism,
but also recurrently refers to the human intellect as an invaluable asset that may easily discover
the fallacies he finds to be wrapped up in Tijani doctrine. The success of al-4nwar may be observed
in the repeated publication of the treatise, running to at least four editions,*° to be distributed free
of charge, particularly to pilgrims from West Africa.

Al-Ifrigi begins the introduction of the pamphlet, largely dedicated to the reason of its authorship,
with a powerful verse from the Qur’an, referring to the arrival of truth and the disappearance of
falsehood.>!! This provides the reader with a hint of the degree of his certainty regarding the type
of Islam he assumes to be the true one. It takes him approximately twenty pages to deliver his
critique of the Tijaniyya, as he clearly knew that it would be simply absurd to give his opinion of
the Tijani tenets without providing a framework for the context in which he wanted his objections
to be understood, and which would thus give weight and meaning to his points. Therein, he refers
to numerous verses of the Qur’an in order to stress that the attitude of Muslims should be
determined by divine commands. All of the quoted verses unanimously demand that Muslims

should obey the Prophet Muhammad, stick to his orders and abstain from disobeying him at any

509 Written in the second half of the ninetheenth century, al-Rihlat al-zijaziyya gives a detailed account of the author
Muhammad ‘Uthman al-SaniisT’s pilgrimage adventure, and other important events related to his journey to the holy
lands. It contains also a fine and controlled criticism of Tijani exclusivism, which according to al-Sanisi, was
causing rifts among Muslim at a time when Muslims needed more than ever to close their ranks against the
increasing encroachments of the West. For details, see: Anne-Laure Dupont, “An Expression of Pan-Islamism in
Tunisia at the Beginning of the French Protectorate: The Critique of the Tijaniyya in the Rikla al-hijaziyya by
Muhammad b. ‘Uthman al-Sanusi (d. 1900)”, in: Rachida Chih, Catherine Mayeur-Jaouen and Rudiger Seesemann
(eds.), Sufism, Literary Production, and Printing in the Ninteenth Century, Wirzburg: Ergon, 2015, pp. 401-36.

510 For the purposes of this study I have relied on its third edition, published by the Medina-based Matba‘a al-Da‘wa,
a Salafi missionary institution. The first edition seems to have met its readers as early as 1356/1937, judging from
the dates providing by the author himself on page four. The fourth edition was published by the Islamic University
of Medina in 1394/1974. See: Chanfi Ahmed, West African ‘Ulama’ and Salafism in Mecca and Medina, p. 58.

511 Al-Isra 17:81.
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cost, or else they will not be able to escape the hellfire as their final destination.>'? One of these
verses concerns the attitude which should be displayed by Muslims in case of internal disputes,
again stating that they should have recourse to the instructions of the Prophet and abstain from
showing any sign of discomfort concerning the outcome; otherwise, it says, they are not entitled
to call themselves Muslims.>!® Another Prophetic tradition is cited that highlights the importance
of subordinating human desires to the guidelines introduced by the Prophet. This is said to be the
hallmark of true Muslims, without which no one of them may portray himself as a true believer.>
A true Muslim, for al-Ifriqi, is one who surrenders himself willingly to the divine revelation given
to the Prophet, both inwardly and outwardly, in all his sayings, doings and behaviours. The Qur’an
explicitly appeals to Muslims to restrict themselves to the divine revelation and abandon other
awliya’ (protectors and helpers).>*® Particularly in the case of disputes, he says, a true believer
would give priority to the Prophetic traditions, prefering them over the sayings of all of humankind,
whatsoever. Likewise, an honest believer would restrict himself to the authentic litanies reported
by the Prophet and give these primacy over all other litanies promoted by Sufi brotherhoods. Only
then, states al-Ifriqi, can a Muslim be a faithful believer. These quotations are solid proofs of the
Malian Salafi’s mindset with regard to religious authority, which he sees as embedded in the divine

eternal speech and the Sunna of the Prophet—in these texts and not in persons.

Al-Ifriqi believes that distinguishing the Sunna from innovation is a religious duty for all Muslims.
Here, “Sunna” means commentary on the Qur’an provided by the Prophet in the form of words
(gawlan), deeds (fi lan) or his approval of a specific situation (tagriran). The Sunna is equal to the
religion of Islam, for al-Ifrigi, who is certain that only innovators (mubtadi‘) would not
comprehend this fact. Here, “innovation”, in contrast, means any addition to the religion after its
completion in the era of the Prophet and the rightly guided caliphs. Here, the Malian Salafi accuses
Tijanis—not, directly, his interlocutors—of innovations, stating that: “The people of innovations
have turned the innovations into a firmly based religion, acting against which is not allowed in the

perception of the Tijanis and other Sufis”.5®

512 Al-Hashr 59:7; al-Nisa’ 4:14; al-Jin 72:23; al-Nir 24:63.
513 Al-Nisa’ 4:65.

S Al-Ifiiqr, al-Anwar al-rahmaniyya, p. 6.

515 Al-‘araf 7:3.

516 Al-Ifiiqt, al-Anwar al-rahmaniyya, pp. 7-8.
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For al-Ifriq1, innovation may be divided into two categories: innovation in religion, and innovation

in worldly affairs. Only the first of these categories is forbidden. The following is an exerpt:

It is absolutely impermissible for a Muslim to modify (yughayyira) or
falsely interpret (yu awwila) any of the Prophetic tradition; to conduct a
deed, utter an expression, or allocate to himself a litany which is not in
conformity with the practice of the Prophet, or to follow a path apart from
the path of the Prophet. These are innovations and deviations.>’

To justify his position, he draws on two Prophetic traditions which define innovation as a deviation
which leads to hellfire. The Prophet is said to have dismissed any sort of practice not commanded
by himself as a rejected one. When it comes to worldly affairs, however, al-Ifrigi asserts that there
is nothing wrong with innovation unless a principle of the religion is harmed or destroyed. He then
draws the attention of his Tijani interlocutors to another Prophetic statement which clearly draws
a line between the two separate natures of the Prophet: as a Messenger of God and as a hormal
human. He goes on to observe that while the Prophet required obedience from his companions in
religious affairs, they were given full freedom to implement their own wills when worldly affairs
were at stake.®'® Here a tacit criticism is directed at the unconditional submission of Sufis to their
masters, since the obedience of his companions to the person of the Prophet was restricted to
religious affairs guided by divine revelation. Once again, we observe al-Ifrigi’s point that religious
authority is not embedded in persons, as Sufis presume it to be, but rather in divine instructions,
whether in the form of the Qur’an or the Sunna.

After laying down a solid foundation, the time is ripe for al-1frigi to strike. He declares that the
Tijant wird (litany) is an innovation devoid of any kind of legitimacy. As a theological basis for
this attack, he refers to the notion of the perfection of the religion, as promoted by the Qur’an
itself.52° Since the religion of Islam is perfectly complete, any innovation would, by its nature,

pose a contradiction to this notion. Thus, he exhorts his interlocutor:

Think for a while, in which category of innovation would you put the Tijant
litany? If you would put it in the first category—as is expected of you—
then Allah, exalted is He, says: “This day | have perfected for you your

17 Al-Ifiiqt, al-Anwar al-rahmaniyya, p. 8.
518 Al-Ifiiqt, al-Anwar al-rahmaniyya, p. 8.
519 Al-Ma’ida 5:3.
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religion and completed My favour upon you and have approved for you
Islam as religion” Thus, whatever was not part of the religion then cannot
be considered to be part of the religion today.>?

To further enhance his argument, he invokes the authority of great Maliki scholars such as al-
Shatibi and Ibn Majishain (d. 212/827), both of whom deprive religious innovations of any sort of
legitimacy. Innovation on the part of innovator, states Ibn Majishtn (on the authority of the founder
of the Malikt school Imam Malik), amounts to the sin of attributing betrayal to the the Prophet in
his divine mission. The crux of the matter, from al-Ifriqi’s perspective, is that the Tijaniyya
constitutes a new path, which neither existed in the time of the Prophet nor in the era of the rightly
guided caliphs. It is, in fact, his stated conviction that it is one of the seventy-two sects mentioned
by the Prophet that will end up in hellfire; another statement of the Prophet’s is put forward to
further consolidate his position, as follows. The Prophet had predicted that there would be
disagreements and disputes after his death. This prediction of great disagreement (ikhtilafan
kathiran) is interpreted by the Malian Salafi to mean that there would be many paths and
brotherhoods. In such a situation, the Prophet instructed his companions that they should stick to
his—the Prophet’s—own practice and that of the rightly guided caliphs after him. Moreover, the
novelties (muhdathat al-'umar), of which the companions were warned by the Prophet, are

interpreted by al-Ifrigi as meaning newly established brotherhoods.

Al-Ifriqi then warns against the danger of engaging with innovations. The religion of Islam and
innovation are two contradictions, he says, which can by no means exist together. The innovator
(sahib al-bid @) departs from the religion as a hair is removed from the dough. No matter how
nicely he performs the fundamental rituals of the religion, such as the five daily ritual prayers,
fasting during the holy month of Ramadan, payment of the legal taxes of alms, and pilgrimage to
the holy lands; none of these will benefit him, because Allah almighty does not accept an act of
worship with innovation. The only way out, the Malian says, is to cease the innovation and repent
from the heart. A Prophetic tradition which talks of divine refusal to accept the good deeds of the
innovator until he gives up that innovation consolidates his argument.>?! People, according to the

Malian Salafi, have certain obligations in the fight against innovation. Showing or providing any

520 Al-Ifiiqt, al-Anwar al-rahmaniyya, pp. 8-9
521 Al-Ifviqt, al-Anwar al-rahmaniyya, p. 10.
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sort of respect or help to an innovator is equal to the sin of destroying the religion of Islam. Here,
the writings of al-Shatibi, ‘Abd al-Qadir al-Jilani and Ayyiib al-Sakhtiyani (d. 131/748)°?2 provide
al-Ifriq1’s textual support. Next, he goes on to say that neglecting the practice of the Prophet is also
tantamount to an act of deviation. According to Ibn Mas‘ud, a revered companion of the Prophet,
states al-Ifriqi, neglecting the Sunna was equal to deviation, and, in another narration to disbelief
or heresy. The Prophet explicitly stated that he would leave behind two precious sources, referring
to the Qur’an and his Sunna, going on to say that Muslims would not deviate as long as they held
on to them. If they ever left them, however, they would certainly be departing from the right
path.523

When it comes to the reasons for innovation, al-Ifriqi holds the lower desires of human nature
responsible for it. Through fabricating lies and ascribing them to the Prophet, the Malian Salafi
states that some people will try to lead mankind astray, even while the Prophet had already warned
Muslims against these liars (kadhdhabin) and charlatans (dajjalan). One may speculate that the
Malian might be hinting at Ahmad al-Tijan1 here. While that may be so, in conformity with the
conventional tradition of polemics, the Malian never refers to the supreme master of the Tijaniyya
by name, a further indication of the soft lines along which he develops his arguments. The
innovator, according to al-Ifrigt, carries two burdens: one for introducing the innovation, and the
other for the sin of those who follow in his footsteps. There is a Prophetic tradition stating that one
who revives a Sunna practice after the death of the Prophet will have a reward equivalent to all of
those of the people who follow in that practice, without their own rewards being diminished in any
aspect. Likewise, one who introduces an evil practice against the consent of Allah and His
Messenger will bear a burden like all of those of the people who follow in that evil practice, without
their own burdens being diminished in any aspect.>*

Struggle against innovation, argues the Malian Salafi, is a religious duty for scholars as well. He
cites one Prophetic tradition that demands that scholars should fight innovations by using their
knowledge and by providing Muslims with the necessary information whenever innovations are

introduced to the community. Scholars who fail to do so will have to deal with the divine curse,

522 Ayyiib al-Sakhtiyani see: Ahmad b. ‘Abdallah al-lsfahani, Hilyat al-awliya’ wa-tabaqat al-asfiya’, vol. 11,
Beirut: Dar al-Fikr, 1416/1996, pp. 3-14; al-Zirikli, al-4 ‘lam, vol 11, p. 38.

52 Al-Ifiiqt, al-Anwar al-rahmaniyya, pp. 10-11.

524 Al-Ifriqi, al-Anwar al-rahmaniyya, p. 11.
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that of the angels, and that of all of humankind. The author of al-4nwar further holds that
innovators are the fastest of people to commit a probable heresy, adding that according to some
scholars they even deserve death by the sword. Here, he resorts to quotations of first generation
scholars like ‘Abdallah b. Zayd al-Jurmi al-Basri, better known as Abt Qulaba (d. 104/722—
723),%2° and Muhammad b. Sirin (d. 110/728-729)°?¢ in favour of his argument. It is so, he says,
because innovations nourish hostility among Muslims and lodge a serious threat to the very
existence of the community. A striking example would be the Tijani-supremacist notion of
abstaining from visiting divine saints who do not belong to their own brotherhood. By putting such
beliefs into practice, he says, Tijanis, reject the Qur’anic declaration that all Muslims are
brothers,>?" as well as the Prophetic command encouraging Muslims to visit each other. “Should
we abandon this Qur’anic verse and the related Prophetic tradition for the statement of an ordinary
person?°28 the Malian Salafi asks rhetorically, answering that such would be an act of departure
from divine command, and a dispersion of the community of Islam. Moreover, he says that
innovation deprives its owner from the intercession of the Prophet, who would outright disown the

innovator, and isolate him from his intercession on the day of resurrection.

Not even repentance can spare the innovator from divine retribution, says al-Ifrigi, since religious
innovations destroy the Sunna of the beloved Prophet. He cites another Prophetic tradition that
simply claims that Allah denies the repentance of the innovator. Here the Malian reiterates his
previous statement regarding the fariga Tijaniyya as an innovation causing one’s expulsion from
hawd al-kawthar (a pool of sweet water promised to the Prophet Muhammad in the hereafter). One
Prophetic statement explains how some people would be blocked from reaching the pool, much to
the dissatisfaction of the Prophet, who would be told that they had committed the sin of invention
in religion. The pious forefathers, argues al-Ifriqi, were aware of this fact; they regularly warned
each other of the dangers of innovation. Here, he quotes a long piece of advice from ‘Umar b. ‘Abd

al-‘Aziz (d. 101/720),5% regarding the importance of sticking to the practice of the Prophet and

525 On Abii Qulaba, see: Muhammad b. Ahmad al-Dhahabi, Siyar a ‘lam al-nubala’, Beirut: Bayt al-Afkar al-
Duwaliyya, 2004, no. 3229.

526 On Muhammad b. Sirin, see: Muhammad b. Ahmad al-Dhahabi, Siyar a ‘lam al-nubala’, no. 5256.

527 Al-Hujurat 49:10.

528 Al-Ifriqt, al-dnwar al-rahmaniyya, pp. 8-12.

529 For details of his life and achievements, see: ‘Alt Muhammad Muhammad al-Sallabi, al-Khalifa al-rashid wa-I-
muslizz al-kabir: ‘Umar b. ‘Abd al- ‘Aziz wa-I-ma ‘alim al-tajdid wa-\-islah al-rashidr ‘ala minhaj al-nubuwwa,
[Libya]: published online by Maktaba al-Qusaymi, n.d.
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disparaging innovation. The author of al-4nwar then concludes that since innovations originate
from the lust of the lower self, against divine commands, it is most likely for innovators to end up

being defeated by Satan and die ill-fatedly.>%

In the subsequent section of the pamphlet, the issues of the perfection of the religion and the
characterisation of the fariga Tijaniyya as an innovation are raised once again. Again, for the
Malian Salafi, those who strive to come up with innovations tear apart the notion of the religion
as being already perfected. The Prophet warned Muslims of such people, while ‘A’isha, the mother
of the faithful, equated assistance to such people with the sin of participating in the destruction of
Islam. Al-Ifriqi is of the opinion that praising Allah in a way which was not known in the times of
the Prophet is an innovation, and must thus be rejected. Ibn Mas‘td, who had reproached a group
of people performing divine remembrance in the Mosque of the Prophet in a strange innovative
way that was obviously not in conformity with the practice of the Prophet, had raised his
disapproval thus: “Verily you have unjustly come up with an innovation”. “Such, too, is the fariga
Tijaniyya and [such are] other Sufi brotherhoods”, states the Malian Salafi: “I disapprove them
because they have invented for themselves new ways of praising Allah that were not existent in
the times of the Prophet”.>3! He advises his Tijani interlocutors to follow the model of the Prophet
alone. Here, he draws their attention to a pamphlet by Abii Zayd al-Qayrawani (d. 383/996),%%? a
tenth-century Malik1 jurist, regarding the importance of following the Prophet and leaving behind
all kind of innovations, then rebuking his interlocutors: “By God who is free of imperfection, you
read his Risala day and night. Still you do not grasp its meaning”. He further advises them to look
at chapter 110 of the Qur’an known as al-Nasr (divine support) in order to grasp the issue of the
perfection and completion of the religion, unlike those Tijanis who believe that the Tijant litany
was granted to them by the Prophet.>33

He continues to advise his interlocutors by warning them of their inevitable end if they do not quit
their innovations. The Qur’an, he argues, informs us of a harsh disownment by the innovators (ahl

al-bida ) by each other on the Day of Judgement.>* Therefore, while addressing his interlocutors

50 Al-Ifriqt, al-dnwar al-rahmaniyya, pp. 12-15.

8L Al-Ifriqt, al-dnwar al-rahmaniyya, p. 16.

532 For more on him, see: Muhammad b. Ahmad al-Dhahabi, Siyar a ‘lam al-nubala’, no. 3230.
5% Al-Ifiiqt, al-Anwar al-rahmaniyya, pp. 15-17.
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as brothers (ikhwan), he wants them to cut off their ties with the Tijaniyya and disown it before
facing the awaiting regret on the last day. The Qur’an further reports the situation on that day of
people who, having been led astray by their leaders and chiefs against whom they will raise
complaints, are effectively begging for double divine torment and curse.>*® “Brothers”, the Malian
Salafi continues, “use your intellects in understanding the meaning of these verses”. By this we
may understand that his interlocutors, those with whom he had initially discussed the issue of
innovation, were not all commoners. Some of them might have been scholars who, instead of
directly drawing on the original religious sources, relied heavily on the scholarly authorities of
their predecessors and Sufi masters. He therefore softly rebukes them, stating that a true scholar
would not accept what is in contradiction with the Qur’an and the Sunna; it would not suit such a

one to say that “if it was not true, so-and-so would have not done it” %%

Obeying ‘ulama’ at the expense of the divine precepts and prohibitions is equal to no less than the
act of worshipping them. The Qur’an describes this situation using the example of Jews and
Christians who took their rabbis and monks to be lords beside Allah.>3” When ‘Adi b. Hatam al-
Tat (d. 66-69 AH),>® a companion of the Prophet and a former Christian, found this hard to
believe, the Prophet asked him: “Weren’t they forbidding what Allah has made permissible? And
you were accepting the forbidden. They were declaring divinely forbidden things as permissible
and so were you”. ‘Adi replied in the affirmative. Hence, the Prophet equated their blind
submission to religious authorities with the act of worshipping them. For al-Ifriqt this contains a
lesson to all those who blindly follow their scholars.>*® “Brothers”, he once again addresses his
interlocutors, “contemplate the meaning of the verse”. Only then, after setting out this solid
preface, does he provide his critique of the Tijani tenets. “All that | will narrate from their books”
he says, “is either unbelief (kufr) or lies ascribed to Allah and to the Prophet”.>4°

535 Al-Ahzab 33:67-68.

536 Al-Ifriqt, al-dnwar al-rahmaniyya, pp. 17-18.

537 Al-Tawba 9:31.

5% Muhammad b. Ahmad al-Dhahabi, Sivar a ‘lam al-nubala’, no. 3746.

53 The same argument was brought to the fore by Ibn Hazm, in his altercations with his opponents, followers of the
legal schools—mostly Malikis—in Andalus. Endowing authority on the founders of legals schools without a critical
reading of their legal opinons was, he claimed, to tantamount to their deification. For details, see: Camilla Adang,
“‘This Day I have perfected Your Religion for You’: A Zahiri Conception of Religious Authorit”, pp. 36-37.
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2. Radd Akadhib al-Muftarin ‘ala Ahl al-Yagqin, a Harsh Counter Criticism to al-Ifriqt

Written by the Egyptian Muhammad al-Hafiz, the primary intention of this treatise was to defend
the Tijaniyya against the accusations of an Egyptian adversary of the brotherhood, Muhammad
Hasanayn Makhlif (d. 1354-1355/1936). As mentioned in the first chapter of this thesis, Makhlaf
had already written a eulogy upon Ibn Mayaba’s well-known book. By his own account, in
1343/1924-1925 his opinion (as well as that of other scholars from the celebrated al-Azhar
University) on the issue of salat al-fatih’s origin, its rewards and whether it was part of the divine
eternal speech, was demanded by a certain Muhammad al-A‘tabi, a Tijani shaykh of Moroccan
origin who was then residing in Egypt. Al-A‘tabi claimed that he had received a letter®* from the
Tijants of Morocco asking for a detailed response. Makhlaf, however, expressed doubts
concerning this account. Judging from the contents of the letter, he predicted that anyone could
have been its author, including al-A‘tabi himself, who have been asking so as to consolidate his
own conviction about salat al-fatih, rather than to find out the truth. We do not know the exact
content of the response Makhlaf provided, but it must have been highly unfavourable toward the
Tijani beliefs, such that certain Tijants later asked him for a clarification. Muhammad al-Hafiz, for
one, wrote to him in 1353/1934-1935 asking for a copy of the response. Instead of sending him
his first response, Makhlaf produced a lengthy treatise, containing fifty-eight chapters, to further
enlighten the issue.>*? The book was published a year later in 1354/1935-1936, forcing the
Egyptian Tijani to write a tacit refutation. In it, instead of mentioning Makhlaf by name, he chose
to define him as the heir to Ibn Mayaba and al-Ifriqf.

Regardless of its aforementioned background, Radd akadhib al-muftarin may be considered to be
a refutation of al-Ifriqi for two reasons: First, because prior to compiling the book, Muhammad al-
Hafiz had had a direct confrontation with the Malian Salafi in Hijaz; second, because according to
al-Hafiz’s own account, Makhlaf relies on the two pillars of Ibn Mayaba and al-Ifriq1 for his

critique of the Tijaniyya brotherhood.>*® The pamphlet, which first appeared in 1950 CE, is a short

%41 The letter’s point of reference, regarding the reward and origin of salat al-fatih, was Muhammad b. ‘Abd al-
Wahid al-Nazifi’s book al-7ib al-fa ik, in which it was declared an integral component of the divine eternal speech.
See the letter in Muhammad Hasanayn Makhlaf, al-Manhaj al-gawim, pp. 3-5.

%42 For details, see: Muhammad Hasanayn Makhlif, al-Manhaj al-gawim, p. 6.

53 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 5. Some Sufi authors see this treatise as a refutation of those
who accuse North-African Tijanis of collaboration with French colonialism. Likewise, they claim that the treatise
provides biographical information on a number of Tijants and their unifying features as Sufi personalities, such as
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one, consisting of a preface and a rebuttal of the accusations; forty-five pages in total.>** The author
informs his readership that he had enjoyed the blessing of reading the pamphlet to Sidi Benamor
al-Tijani (d. 1381/1962), a fifth-generation grandson of the supreme master of the Tijaniyya, upon
its completion. He takes no credit for his defence of the rariga; rather, attributes it to the founder
of the Tijaniyya, Ahmad al-Tijani, considering himself one amongst his many tongues, a pen

amongst his pens, and a drop from his ocean. Standing for a just cause, he says, is a divine order.

Since refutations of lies attributed to the righteous ones is deemed equal to

the pious act of defending believers against the aggression...I have written

these words in defence of the honour of the possessor of the divine

cognizance and the eternal pole, my master Ahmad b. Muhammad al-

Tijani.>*
Moreover, al-Hafiz tacitly argues that his defence of the Tijaniyya is also a favour to his opponents.
The Prophet, he states, had once instructed his companions to come to the help of their Muslim
brother, whether he is the aggressor (zalim) or the one aggressed against (maz/zm). When he was
asked how one should help the aggressor, he described the very act of preventing his aggression
as helpful to the aggressor. Thus, holds the Egyptian Tijani, the opponents of the brotherhood serve
the Tijaniyya no less then its supporters and followers. A considerable number of outsiders, he
says, had turned into zealous followers of the order when they compared the unjust accusations
directed against the Tijants with their pious deeds and constant adherence to the Prophetical code
of conduct.>*® His immediate address to the Tijanis, right after the preface, leaves no doubt that
the Egyptian compiled the pamphlet for his fellow Tijanis rather than their opponents. The aim of
the pamphlet is to protect his own constituency against the attacks against them, rather than to
engage in a full rebuttal of the offences with which they are charged. Here, he informs his fellow
Tijanis that when he went through the charges levelled against the brotherhood, he found out that

they belonged to one of the following three categories: they were either invented lies which had

Sidi Mahmtid, a descendant of Ahmad al-Tijani, who reportedly reconciled several tribes in Morocco with each
other. See: ‘Abd al-Baqi Miftah, Adwa’ ‘ala I-Shaykh al-Tijani wa-atba ik, p. 291. This description of the Radd
akadhib al-muftarin, | hold to be false: the treatise neither touches upon the issue of Tijanis and their percieved
collaboration with French colonialism, nor does it provide biographical information on Tijani shaykhs.

54 It is important to mention that these forty-five pages also contain a preface by the editor Ahmad b. Muhammad
al-Hafiz, as well as an appendix which is a letter by Alfa Hashim to Muhammad al-Kabir, then the supreme leader
of the brotherhood. The letter is a short account of Alfa Hashim’s confrontation with al-Hilali.

545 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 5.

546 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 12.
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been attributed to the order, such as that they had claimed that salar al-fatih was a part of the holy
Qur’an; or they were frauds injected (zadlis) into the legitimate tenets of the Tijaniyya; or other
charges that, he says, stemmed solely from the misjudgement of the opponents and their

incompetent failure to comprehend the true interpretation of the Tijant doctrine.>*’

Non-Tijanis, from the perspective of Muhammad al-Hafiz, are of two types: people of justice (ahl
al-ingsaf), who, despite their non-affiliation to the order, can see the reality of the TijanT doctrines;
and people with prejudice (dhawu al-aghrad), who follow their own agendas and interpret the
doctrines of the Tijaniyya in the most wicked way possible. Anti-Tijanis are subjected to severe
criticism, being called opponents without honour and dignity (khuszmun /a sharafa la-hum): liars
(kadhiban); fabricators (affakun); slanderers with no divine fear (yakhtaligiin al-buhtan wa-la
yattagunallah); the deceived (al-makhdu °); the stupid (al-makhbil); the daydreamer (al-mahkyiil),
the tenacious ones (al-mutanazi %n), the ignorant ones (al-jakilm); and the deficient ones (al-
nagisin). >*8 He even makes a comparison between anti-Tijanis and Jews, both, he says, sharing
the attribute of defamation and the fabrication of lies against their opponents. Nevertheless, the
opponents are called upon to show sympathy to their fellow Muslims and to try to understand their
position; Muslims should always understand and interpret the statements of ‘u/ama’ in way which
conforms to the shari‘a, because the sublime shari‘a demands that they try to comprehend
statements of any scholar whose reason is not affected by dementia (khabl /i ‘aglih) according to
their true meaning.>*® The Egyptian goes on to state that adversaries had better know that what
they understand of Tijani doctrines is not the same as the Tijani interpretation. Elsewhere, he
accepts the fact that there are elusive and unclear (mihima) statements in Tijani texts. Fortunately,
he states, there also exist enough crystal-clear (sarih) statements that not only help one to
understand the unclear ones, but also leave one in no doubt that neither the founder of the order
nor his disciples have meant by them what their detractors would like to assert. Therefore, the
order’s opponents are called upon to interpret elusive statements in the light of those which are

explicit in meaning. This, according to the Egyptian Tijani, is an accepted scholarly tradition. The

547 For a full discussion of these three categories, see: Muhammad al-Hafiz, Radd akadhib al-muftarin, pp. 8-11.
Other Tijani writers often resort to the same categorization. See, among others, Ahmad b. al-Hadi, Shams al-dalil,
pp. 253-55.

548 See, for example, pp. 7, 8, 30, 31.

549 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 12.
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Prophet, he states, has demanded that Muslims should stay punishments due to even trivial doubts

that might discredit the procedure as unjust.>*

Likewise, his fellow Tijanis are called upon to weigh the tenets of the brotherhood in the scales of
the shari ‘a. This touches on a very sensitive issue, much debated among Tijanis—the question of
whether or not lies may have been attributed to Ahmad al-Tijani, and if so, how they should tackle
the matter? The supreme master of the brotherhood was himself once asked whether or not lies
could be attributed to him. His response was in the affirmative, thereafter instructing his followers
to take a close look at what had been narrated on his behalf (that is, as having been said by him),
and assess whether or not it complied with the shart‘a. He then ordered them to reject whatever
breached the rules of divine law. Al-Hafiz takes this instruction of the supreme master’s as proof
that not only may lies have been, and be, attributed to the founder of the brotherhood, but also that,
like any other Muslim, the master himself abided by the established rules of the shari‘a, which
thus serve as a common measure, or set of scales, for the master and his followers. Therefore, it
follows that all that has been narrated on his behalf (as having been said by him) may have two
aspects: one that is in accordance with the shar7 ‘a, and another that contradicts it. Tijanis should
condone the aspect of a narration that conforms to the shari ‘a, and reject the other; and if there is
no possibility of such a reconciliation, it should be rejected outright and considered to be a lie that

has been attributed to him.%%!

Another important characteristic of the treatise is that of its repeated references to the transcendent
spiritual authority of the Qur’an and the Sunna of the Prophet over that of Sufi shaykhs. Here it
should be noted that al-Hafiz’s discourse is heavily affected by the social and political challenges
faced by Sufism during the mid-twentieth century in Egypt, where Sufism had come to be
considered an abode of ignorance and superstition which should be eliminated from the society.
Three main political and social factors were responsible for its decline: 1) In the eyes of the
nationalist, socialist political elites, Sufism had nothing to offer. This image was fostered by
studies conducted on Sufism at the time. 2) By the middle of the century, the movement of the
Muslims Brothers, which at the time of its establishment in 1928 CE had itself been Sufi, had

gradually evolved into anti-Sufi organization. 3) Sufi orders lacked the necessary dynamic and

550 For further information see: Muhammad al-Hafiz, Radd akadhib al-muftarin, pp. 33-34.
51 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 8.
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solid leadership to keep them intact. It was common at the time to witness leadership disputes and
the appearance of sub-branches of any given order.>? All of these factors had put Egyptian Sufis
on the back foot, a reality that is clearly reflected in al-Hafiz’s discourse. Unlike previous Tijant
political pamphlets, which had repeatedly referred to the spiritual authority of the supreme master
of the Tijaniyya for their justification, al-Hafiz’s Radd akadhib al-muftarin rather consolidates the
supremacy of religious texts and places the spiritual authority of the TijanT master under it, and is
at pains to declare that Sufi authority should be recognized only when it conforms to the principles
of the religion.

‘Abd al-Rahman, argues al-Hafiz, had mendaciously related himself to Ifriqya, a place that,
according to Arab custom, consisted of a part of Tripoli, together with Tunisia and Algeria. But
‘Abd al-Rahman did not come from any of these places; rather, he belonged to Bilad al-Takrdr,
outside of Ifriqgya. The Malian Salafi is further accused by al-Hafiz of cheating and misquoting,
which the latter takes as clear signs of unfaithfulness. The Egyptian Tijani then proceeds to inform
his readers of a debate that took place between himself and al-Ifriqi, pertaining to the latter’s claim
that salat al-fatih was perceived by Ahmad al-Tijani to be part of the holy Qur’an. According to
al-Hafiz, the debate, took place in Medina, in 1359/1940, and was attended by al-Ifrigi’s mentor
(shaykhihi), his followers and some of the Tijanis residing in the city. Al-Hafiz presents himself
as having been the undisputed winner of the battle, against the Malian Salafi, who had purportedly
failed to substantiate his claim that salat al-fatih was reportedly promoted in al-/fada al-ahmadiyya
as a component of the divine eternal speech. For this, the Malian Salafi is alleged to have attracted
condemnations even from some of his followers.>> For al-Hafiz, this very act of misquotation is
reason enough to disregard his opponent, as he states that faithfulness in quotation is a matter upon
which both the earlier scholars (al-salaf) and their followers (al-kxlaf) were united. Scholars are
to be valued according to their faithfulness and sincerity. If one tries his best to understand a matter
but fails to do so, this may be tolerated; but if he transgresses the rules established and respected
by scholars, then he must bear responsibility for that. Throughout their history, he says, Muslims
have debated with each other, and have occasionally applied harsh approaches in their discourses;

but they have always respected the rules of quotation in support of their arguments. “I did not

%52 Elisabeth Sirriyeh, Sufis and anti-Sufis, pp. 141-142.
553 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 5.
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think” he says, “that a scholar could use the weapon of lies, which is a sign of hypocrisy (nifaq),
and betray the established principle of trust (amana) upon which rests the dignity of the
‘ulama ™.>>* When one loses his dignity by lying to others, states the Egyptian, he belongs no more
to the venerated ‘ulama’. He becomes, rather, a prototype for wicked scholars (‘ulama’ al-sii’).

As may be seen, attacking the personality of one’s adversaries instead of refuting their criticism is
nothing new for proponents of the Tijaniyya. In fact, almost all of those Tijant writers who have
taken it upon themselves to defend the tenets of their brotherhood have applied this strategy, and
the Egyptian Tijani is no exception. In contrast to Ibn Mayaba, towards whom al-Hafiz’s attitude
is a mixture of admiration and discontent, al-Ifriqi is the target of harsh chastisement by the
Egyptian, who calls him a liar and an impostor, one who only pretends to be a scholar
(shuwaykh).>>® Also, since the Malian Salafi had studied under both Shaykh al-Tayyib al-Timbukt
(d. 1362/1943)% and his master Alfa Hashim, al-Hafiz presents al-Ifriqi’s critique of the Tijaniyya
as a case of his objecting to his own master and attempting to lecture him about the true path of

the religion. The following is an excerpt:

The shuwaykh ‘Abd al-Rahman, who is a liar, and those like him thought
that they were sent out to guide their masters and teachers, the beloved
Tijant authorities. The shuwaykh ‘Abd al-Rahman was a student of Shaykh
Tayyib al-Timbukti and he in turn was a disciple of Shaykh Alfa Hashim,
one of the elites Tijanis affected by the lies of the opponents.... Can a sane
person imagine that Shaykh Alfa Hashim, an exemplary scholar in all of the
Islamic sciences, needed the student of his student, namely ‘Abd al-
Rahman, to admonish him [and teach him] that the Prophet did not conceal
what he had to disclose... [?] >’

3. Al-Radd ‘ala al-Ifriqt Difa ‘an ‘an al-Tariga al-Tijaniyya

Another of the Tijani rejoinders to al-Ifriqi is al-Radd ‘ala al-Ifriqi difa‘an ‘an |-tariga al-

Tijaniyya, an unpublished pamphlet of fifty-six pages authored by the Sudanese ‘Umar Mas‘tad

54 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 7.

555 See, for example: Muhammad al-Hafiz, Radd akadhib al-mufiarin, p. 7.

%% His full name is Muhammad al-Tayyib al-Timbukti. He was born in North Africa but settled and taught at the
Mosque of the Prophet in Medina. (See ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 111, p. 372). He was a
follower of the Qadiriyya brotherhood but denounced it after a debate with the Moroccan al-Hilali. See also: al-
Zirikli, al-4 ‘lam, vol. VII, pp. 47-48.

557 Muhammad al-Hafiz, Radd akadhib al-muftarin, pp. 30-31.
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Muhammad al-Tijani.>%®

It consists of four chapters, an epilogue, and a prologue that elaborates
on the reason for the pamphlet’s composition. By the author’s reference to specific Qur’anic
verses,” his fellow Tijani readers are reminded of the intrigues of the munkirin, whose criticism
should not be believed. Tijanis, he says, should instead seek and discover the reality for
themselves. The reason for ‘Umar Mas‘ad’s rejoinder was, by his own account, the constant
reprinting and redistribution of al-Ifriqi’s pamphlet by his Salafi followers. The Sudanese Tijani
informs his readers of the confrontation between his own master Muhammad al-Hafiz and al-Ifriqt
which is claimed to have taken place in Medina, in Muharram of 1353 AH.% The Malian Salafi,
he argues, had filled his pamphlet with disgusting abusive phrases and lies. Some Tijani scholars
had then confronted him, and proved that he was a liar not worthy of trust. He was then handed al-
Ifada al-ahmadiyya, page eighty of which he had alleged to describe salat al-fatih as part of the
Qur’an. Al-Ifrigi was demanded to prove his claim, which he could not. The Sudanese Tijani
therefore accuses his opponent of hypocrisy, and of having lost his scholarly honour through his

dishonesty. The following is an excerpt:

Who would have thought that a person who claims knowledge and counts
himself among scholars would use the weapon of lying in his fight against
divinely elected saints (awliya’ Allah), even though he knew that lying is a
sign of hypocrisy (nifaq) as mentioned in an authentic Prophetic tradition.
Thus, he has chosen to be counted among hypocrites and to entirely lose his
scholarly reputation for honesty.%%!

Alas, continues ‘Umar Mas ‘id, although proponents of the brotherhood had successfully refuted
al-Ifriqi’s allegations, his followers had continued to spread the nonsense. The repeated printing
and distribution of al-4nwar by Saudi da ‘wa foundations and others, seems to have forced the
Sudanese Tijani to take the initiative and respond. As he puts it: “Those who lie and do not fear
the day in which the hearts and eyes will turn about from fear, continued to print, reprint and spread

these baseless fabrications. They distributed it free of charge. This was done even by some

%58 An online copy of it is available at www.cheikh-skiredj.com/defendre-Tijaniyya-africain.pdf. The self-published
version is printed in big letters, and is fifty-six pages in total.

%59 See, in particular, al-Hujurat 49:6 demanding Muslims to put what they hear about others to a solid test before
they fall prey to lies spread by unreliable ones and regret their actions.

560 “Umar Mas ‘@id’s account of the date of the debate differs from that of his master Muhammad al-Hafiz. According
to the latter, it occurred in 1359 AH. See: Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 5.

%61 “Umar Mas‘ad, al-Radd ‘ald I-Ifiigi, p. 2.
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foundations”.>%? Elsewhere he makes mention of Ansar al-Sunna al-Muhammadiyya,®® leaving no
doubt that his written reply to al-Ifrigi was indeed at once a response to the anti-Tijanis of Egypt
and Sudan.>®* Despite all of this, al-Ifrigi’s pamphlet is then claimed to have served the
brotherhood, purpotedly contributing to its continuous spread. The Sudanese Tijani further
presents the Tijaniyya as a congregation of pious people who make constant recitations of the
Qur’an, to which they attach the utmost value, as the divine eternal speech. With this, the Sudanese
Tijant not only assures his fellow Tijanis of the doctrine of the brotherhood towards the Qur’an,
but also warns his opponents of the mistake they have committed. Ansar al-Sunna and other anti-
Tijanis are called upon to cease following in the footsteps of al-Ifrigi, lest they should have to

confront Tijanis in divine court on the Day of Judgement. He states:

| hope that the group who have assisted al-Ifrigi will quit spreading his lies
and absurd claims, and [hopefully they will come to] support the truth. If
they do so, that is what we expect from each and every one who searches
for truth; but if they do not then Allah will judge between us and He is the
best of judges.®®®

3.1.Tijan1 Denigration of al-Ifriqt

One may wonder why ‘Umar Mas ‘tid would compile a brand new refutation of al-1frig, instead of
simply issuing a reprint of his master Muhammad al-Hafiz’s own polemical pamphlet, just as, by
his own account, Ansar al-Sunna had attacked the brotherhood by their reproduction and
redistribution of al-1frigi’s al-4nwar. While a fully satisfactory reply to this question may not be

possible for the time being, two possible factors that might have forced him to think that a newly

%62 “Umar Mas‘d, al-Radd ‘ald I-Ifiigi, p. 2.

%63 Ansar Al-Sunna al-Muhammadiyya is an Egypt-based Salafi organization with active branches in Sudan, Eritrea,
Ethiopia, Somalia, Tanzania, Chad, the Central African Republic, Liberia, and South Africa, on the African
continent, as well as in other countries like Sri Lanka and Thailand outside the continent. Founded in 1926 by
Muhammad Hamid al-Fiqt (d. 1959 CE), Ansar al-Sunna maintains close doctrinal and political links with the
Saudis. It is currently headed by ‘Abdallah Shakir al-Junaydi. Their anti-Sufi struggle forms an essential part of the
organization’s puritanical campaign for the elimination of alien substances which they say have been injected into
the doctrines of Islam. For further information, see: http://www.saaid.net/ferag/mthahb/8.htm last check 1.6.2016;
http://www.ansaralsonna.com/web/pageother-659.html; http://www.saaid.net/ferag/mthahb/8.htm. last check
October 5, 2017. A detailed account of the Ansar is given by Fathi Amin ‘Uthman (b. 1935 CE), known as the
historian of the organization (mu arrikh al- Jama ‘a) in his Jama ‘a Ansar al-Sunna al-Muhammadiyya: Nashatuha
wa-ahdafuhd, wa-rijaluhd.

%64 ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigi, p. 12.

565 “Umar Mas‘aid, al-Radd ‘ald I-Ifiigi, p. 3.
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written reply would better serve his goals than the reproduction of the Radd akadhib al-muftarin,

are as follows:

a) That of Muhammad al-Hafiz’s accommodation of his opponents’ critique, and his giving
credit to them. Indeed, the twentieth-century Tijani authority Ibrahim Sidi had admonished
the Egyptian for the allegedly soft tone he used against his adversaries.>®® Thus it may be
said that within certain Sudanese Tijani milieus of the time, the relgious landscape was still
affected by anti-Hafizian sentiments. As such, it may be that ‘Umar Mas‘ad did not want
to reignite the fire of intra-Tijani conflict by reprinting his master’s pamphlet, though one
may easily deduce, from his own publications, that he had thoroughly followed in the
footsteps of his Egyptian shaykh. Indeed, except for the unprecedentedly harsh and
occasionally vulgar language used by the Sudanese, the responses provided in his al-Radd
‘ala al-Ifrigi seem to have been inspired and shaped by those of his master’s Radd akadhib
al-muftarin.

b) That, in general, one’s scholarly refutation of one’s opponents may help one to enhance
one’s personal authority and prestige. Tijani shaykhs are no exemption in this regard, in
the sense that, their polemical confrontations with outsiders could gain them considerable
prestige within Tijani circles.%®” ‘Umar Mas‘tid’s refutation of the Malian Salafi seems to
be of a nature in which the personality of the opponent is brought under fire.®® The aim of
such refutations is to prove that one’s adversary is unworthy of a response in the first place,
a strategy that prevailed in the second half of the last century. Other Tijani protagonists

may also be seen to have displayed a similar attitude.>®°

%66 Tbrahim Sidi condemns al-Hafiz’s relatively soft tone in response to his opponents as too accommodating. See
Ibrahim Sidi, “al-Irshadat al-Ahmad iyya fi sham ra’iha al-khatmiyya wa al-kawniyya”, n.p.n.d., see in particular
p.15.

%67 One could think here of Ahmad al-‘ Ayyasht Sukayrij of Morocco, who, due to his polemical writings in
refutation of opponents, came to be known as the leading protagonist of the Tijanis in West and North Africa during
his life-time. For more details, see: Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 182.

%8 Targeting the personality of one’s opponents seems to be a relatively well-established tradition among Sudanese
Tijanis. Riidiger Seesemann provides an account of controversies between the Niyasiyya branch of the brotherhood
and traditional Tijanis who refused to submit to the authority of Ibrahim Niyas, in which the latter, having seen their
position weakened, resort to directing personal attacks against their adversaries. See Rudiger Seesemann, “The
History of the Tijaniyya and the issue of tarbiya in Darfur (Sudan)”, p. 422.

569 A good example of this kind is Ahmad b. al-Hadt’s Muntaha sayl al-jarif fi tanaqudat Mushtahd al-kharif in
refutation of Ibn Mayaba.
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Two out of four chapters in Umar Mastd’s Radd ‘ala al-Ifrigi serve to denigrate the scholarly
capabilities of the Malian Salafi. In the very first chapter, a short account of the life of al-Ifriqi is
provided, with special emphasis on two phases of his life which are considered to have shaped his
intellectual career. The reader’s attention is attracted to al-Ifriqi’s eight years of study in the French
mission college in Timbuktu, and to his subsequent five years’ of service as a teacher of the French
language at the same institution. The other aspect upon which importance is placed the Malian’s
alleged lack of knowledge regarding the Islamic sciences, particularly the Arabic language. It is
well-known that the Malian Salafi came relatively late to gaining a high standard of religious
education in Dar al-Hadith, a Salafi/Wahhabi institution in Medina.’”® On the basis of this fact,
‘Umar Mas‘ud tries to convince his fellow Tijanis that they might well expect to receive criticism
from someone whose early stages of life were so thoroughly shaped by his French education,
followed by his exposure to a heavily anti-Sufi education in the so-called House of the Prophetic
Traditions. The Malian is portrayed as someone who pretends to have expertise in the field of
hadith, whereas the Sudanese Tijani claims that his lack of knowledge, particularly regarding the

Arabic language, is obvious in his arguments.

In the fourth chapter, ‘Umar Mas td takes particular care to elaborate on his opponent’s purported
incompetence in the Islamic sciences. The condescending style of argument applied therein is
obvious from the chapter’s title, “al-mudhikat al-mubkiyat” meaning that which makes one
simultaneously laugh and cry. In a total of eleven pages, the Sudanese Tijani sets out twelve issues
that he claims prove al-Ifriqi’s lack of knowledge and indifference in quoting Prophetic traditions.
For example, in his discussion of innovations, the Malian Salafi has cited a Prophetic statement
from the Shar/ al-Sunna (Commentary on the Sunna) by Imam al-Baghawi, and from the al-
Arba in by Imam al-Nawawi, which goes: “By [Allah] who controls my soul that none of you
would be a true believer until he subjugates his lower self to what | have brought to you”. This
statement, according to al-Ifriqi, is reported by al-Nawawi in al-Arba 7n with a true chain of
transmission (sanad); whereas, ‘Umar Mas ‘Gd claims that al-Arba in does not contain any single
Prophetic tradition, let alone one with a true chain of transmission. He goes on to argue that this
fact is explicitly mentioned in the the book’s prologue; thus the Malian Salafi is mocked for his

alleged lack of knowledge. This is a book, the Sudanese asserts, that is memorized by heart by

570 “Umar Mas‘aid, al-Radd ‘ala [-Ifiigi, pp. 6-10.
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little boys, while al-Ifriqi, a teacher at the Dar al-Hadith, is ignorant of it. Al-Baghawi is said to
have reported it to have a weak chain of transmission (sanad da ‘if). The authority of Shu‘ayb al-
Arnawt (d. 1438/2016) and Zuhayr al-Shawish (d. 1434/2013)—two prominent Salafi experts in
the sciences of hadith and disciples of the eminent Nasir al-Din al-Albani (d. 1419/1999) a
towering figure, credited with shaping contemporary Salafism,>"*—is then invoked for further
textual support, as in a commentary on al-Baghawi’s Shar/ al-Sunna, both scholars articulate that
the above-mentioned tradition is weak (da 'if) due to the existence of a certain Nu‘aym b. Hammad
in the chain of transmission.>’? Al-Albani had already passed a similar verdict on Nu‘aym b.
Hammad in his Zilal al-janna (The Shadows of Paradise). This allegedly obvious lack of
knowledge is meant to prove al-Ifriqi’s incompetency in the field of Prophetic traditions, which is
enough to make one simultaneously laugh and cry. Furthermore, he is charged with the fabrication
of lies and their attribution to the Prophet. The original form of the tradition reported by al-
Baghawt and al-Nawawi, according to ‘Umar Mastd, goes: “No one of you will be a true believer
until he subjugates his lower self to what | have brought to you”, whereas al-Ifriqi’s version
contains the addition of “By [Allah] who controls my soul”. Any addition to the text of a Prophetic
statement is a fabrication of lies. Thus, ‘Umar Mas‘td’s claims: “This [addition to the text] is
considered by authorities in the field of hadith as a sort of attribution of lies to the Prophet, the
committer of which is [not only] a liar [but also an] attributor of lies to the Prophet, even if he was
a teacher at Dar al-Hadith”.>”® Another purported indication of the Malian’s incompetence in the
field of hadith is his constant reference to, and quotation of, Prophetic traditions from al-Shatib1’s

al-1 tisam. The Sudanese states:

We know that al-Shatibi’s book is not a source of Prophetic traditions.
Despite this, al-Ifriqi refers to [the] Prophetic traditions in it, so we laughed.
These Prophetic statements are known in the sources of hadith but the
teacher of Dar al-Hadith was not competent enough [to know], so we
cried”.>"

571 Al-Albani is one of the foremost authorities for all of the different orientations of the Salafi movement. On his
life see: Muhammad al-Majdhiib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 1, pp. 287-326. For his impact on
contemporary Salafism in favour of the apolitical tendency, see: Stéphane Lacroix, “Between Revolution and
Apoliticism: Nasir al-Din al-Albani and his Impact on the Shaping of Contemporary Salafism”, in Roel Meijer (ed.),
Global Salafism: Islam’s New Religious Movement, London: Hurst & Company, pp. 58-87.

572 ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigi, p. 34.

57 ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigi, p. 36.

57 ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigi, p. 38.
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Elsewhere, the Malian is even charged with lies regarding his name. Following Muhammad al-
Hafiz, the Sudanese targets his opponent for falsely naming himself al-Ifriqi, whereas Ifriqya, a
well-known geographic territory, does not contain Bilad al-Takrtr, the Malian’s true place of
origin.>”™ Therefore, ‘Umar Mas‘tid argues, he should have named himself after Takrir (fal-yunsib
nafsahu insha’ a takruriyyan). He condescendingly continues by stating that Ifriqya has produced
many valuable scholars, among which no Takrari could be found. “One might argue” he
hypothesizes, “that ‘Abd al-Rahman al-Ifriqt might have named himself after ‘Abd al-Rahman b.
An‘um al-Ifriqi, since naming oneself after esteemed people is a sign of salvation”.%’® This,
however, would entirely fail to rescue him from damage to his reputation since ‘Abd al-Rahman
b. An‘um al-Ifrigi was known for his narrations of fabricated Prophetic traditions on behalf of
reliable authorities. “This, | would say”, concludes the Sudanese, “is a similarity between the
two’>""—because of which, he archly implies, the Malian might have named himself after this liar.

‘Umar Mas ‘ud then asks his adversary for the reason for the animosity and hatred between Salaft
circles—this because the Malian, in his own pamphlet, had held innovations responsible for rifts
and hostility between Muslims. If so, asks ‘Umar Mas‘ad, then why would the bitterest enemies
of innovations, namely the Salafis, fall pray to disunity? They are even said to have accused each
other of the greatest polytheism (al-shirk al-akbar). He goes on to quote a prominent Salafi
authority from Aleppo, Muhammad Nasib al-Rifa‘1 (d. 1413/1992),%"® the founder of a Salafi
organization in Syria known as Jamaat al-Da‘wa al-Muhammadiyya li-I-Sirat al-Mustaqim (The
Association of the Muhammdan Call to the Straight Path), complaining about the inter-Salafi rifts.
The Sudanese continues: “al-Ifriqi should let us ask him, while laughing and crying, a simple
question: what is the reason for hatred and hostility among Salafis, who are claimed to be strict
followers of the Sunna [?]”°"° To demonstrate inter-Salafi disagreements, at least eight additional
Salafi sources, including those of al-Albani, are then brought to reader’s attention. All of them

indicate rifts and allegations made within the Salafi movement.®® The Malian is then further

57 ‘Umar Mas‘td relies on Mu'‘jam al-Buldan’s description of the territorial boundaries of Ifriqya, which excludes
al-Ifriqi’s homeland Mali. For details, see: ‘Umar Mas‘ud, al-Radd ‘ala I-Ifrigt, p. 15.

5% ‘Umar Mas‘ud, al-Radd ‘ala I-Ifrigt, p. 16.

577 ‘Umar Mas‘td, al-Radd ‘ala I-\frigi, p. 17.

578 For an account of his life, see: ‘Isam Miisa Hadi, Nafakat min hayat al- ‘Allama Muhammad Nasib al-Rufa ‘i, n.p,
n.d.

57 ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigi, p. 40.

%80 For a list of these sources and their authors, see: ‘Umar Mas‘Qid, al-Radd ‘ala |-Ifiigi, pp. 41-42.
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admonished for his alleged confirmation of ‘Abd al-Qadir al-Jilani’s litanies in Ghunyat al-talibin
(Wealth of the Knowledge Seekers), some of which, according to the Sudanese, are devoid of

Prophetic origin:

Al-Ifriqi has evoked the authority of Shaykh ‘Abd al-Qadir al-Jilani al-
Baghdadi and his book Ghunyat al-zalibin, although some of the litanies
mentioned in the book are not reported with true chains of transmission
from the Prophet (ghayr ma thara). Thus, who wants to laugh should do so
and who wants to cry should do so”.%®!

Thus, the Malian is accused of double standards for allegedly supporting al-Jilani in the issue of
litanies not verifiably transmitted from the Prophet, while condemning al-Tijani for the same
reason. The Sudanese Tijani ignores the fact that neither al-Ifrigi nor other protagonists of the
Salafi movement admonish unverified litanies: they even believe in a certain reward for them.
What is denied by Salafis is that there are unprecedented and unmatched sublime rewards attached
to them, which they say are not ascribed even to litanies with Prophetic origins; it is this context
in which salat al-fatih is denied. It is chiefly this condescending chapter, along with the short
biography of the Malian, which sets ‘Umar Mas‘td’s polemical pamphlet apart from that of his
Egyptian master.

3.2.Refutation of al-Ifriqi’s Allegations

Although al-Radd ‘ala al-Ifrigi relies heavily on Radd akadhib al-muftarin, nevertheless there are
elements that set them apart from each other. Since the former was written in the 1990s (CE), quite
a few decades later than its Egyptian predecessor, it refers on quite a few occasions to
contemporary Salafi authorities such as Ahmad Shakir (d. 1377/1958)*®? and al-Albani, as
mentioned above, quoting them for textual support. This pattern is clearly a new one when
compared to the treatise by al-Hafiz; its goal is to discredit the opponent in the eyes of the Tijant
readership, for whom the treatise was written in the first place. ‘Umar Mas td also applies a far
harsher tone than his master. As we have seen, the Malian is not only described as a liar, but as a

%81 ‘Umar Mas‘d, al-Radd ‘ala I-Ifrigt, p. 43.

%82 Ahmad Shakir was an Egyptian Salafi scholar and graduate of the prestigious al-Azhar University. He was
particularly known for his expertise in the sciences of the hadith, in addition to his excellent command of the
sciences of rafsir, figh and adab (Arabic literature), leaving quite a number of literary works behind him. For details,
see: ‘Umar Rida Kahala, Mu jam al-mu allifin, vol. 1, p. 284.
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liar who does not spare even the Prophet from his lies. Another substantial characteristic of his
pamphlet is that of mockery, to which a whole chapter is dedicated. In it, the Malian SalafT is the
recipient of numerous epithets and sobriquets: he is called “a liar” (kadhdhab) and “the poor one”
(al-miskin), in various nominal forms, no less then eight times; and if the verb forms are taken into
consideration, the number of insults rises drastically. The opponent is described, for example, as
“one who does not fear God” (rajul la-yattaqi Allah), “the ignorant one” (al-jahil), “the indifferent

one” (al-ghafil), and as “a fabricator of lies against the Prophet” (wadda 9).%%

While there are, ‘Umar Mas ad admits, certain disputed issues of which, the Tijaniyya, like any
other Muslim community, has its own exclusive understanding and interpretation, he claims that
the objections of the opponents of the Tijaniyya are either lies and slanders (kidhb wa-iftira’) or
distortions and misinterpretations of the order’s doctrine.>* Likewise, he claims that almost all of
al-Ifrign’s criticisms are either slander or scandal. The Sudanese also follows his own sequence,
irrespective of that in which al-dnwar al-rahmaniyya is articulated. In the following section I will
present a part of the dispute between the Malian Salafi and his Tijani opponents from Egypt and
Sudan.

4. The Themes

In the following section, Tijani tenets related to the litanies of salat al-fatih (the opening praise),
and jawharat al-kamal (the pearl of perfection), two of the most controversial litanies of the
brotherhood, will be discussed in detail. Though al-1frigi does not thematize the pearl of perfection,
since the condition attached to it by the followers of the brotherhood is not less controversial than

is the reward of the opening praise, it is deemed important for it to be scrutinized here as well.

4.1.Salat al-Fatih and the issue of Kitman (Concealment)

The issue of salat al-fatih, also known as al-yagiita al-farida (the unique sapphire)”® has been a
continues focus of criticism directed at the Tijaniyya brotherhood—becoming the bone of

contention between its protagonists and antagonists. It is not uncommon for anti-Tijani writers to

583 See for example: pp. 1, 2, 17, 20, 36.
%84 For further details, see: ‘Umar Mas‘0d, al-Radd ‘ald I-Ifrigt, p. 46.
585 “ Alf Harazim, Jawdhir al-ma ‘ant, vol. 1, p. 140. Both terms appear interchangeably here.

169



open their criticism with this issue,*®®

and al-4Anwar is no exception in this regard. According to
al-Ifriqi, Tijani sources maintain that both the Tijani litany (wird),>®” meaning salat al-fatih, and
the tremendous reward that they hold to be attached to were kept aside for their master by the
Prophet, who did not even reveal it to his own companions. Jawahir al-ma ‘ant,>®® and al-Jaysh al-
kafil are the two sources to which the Malian Salaft here refers, stating that the former claims, on
the authority of none other than the founding figure of the brotherhood himself, that the Tijant
wird was put aside for him (al-Tijani), while the latter claims that the reward of al-yagiita al-farida
was disclosed by the Prophet to the supreme master of the Tijaniyya alone. Both sources, he claims,
contain the statement “He (the Prophet) did not teach it to any of his companions” (wa lam
yu allimhu li-akadin min askabihi).>® (I myself was unable to find such a statement in the above-
mentioned sources; nor, as we shall see later, do defenders of the Tijaniyya brotherhood admit the
existence of such a phrase in their sources). From al-Ifriqi’s perspective, these claims contain at
least two major problematic points: Firstly, they mean that the Prophet had in fact failed to entirely
fulfil his mission, a dangerous implication, which, he says, all other Muslim scholars would
unanimously consider to be disbelief, not to mention the fact that this also appears to contradict a
Qur’anic verse in which the Prophet is ordered to convey divine instructions with honesty.>®® Any
such concealment of the divine mission (kitman), argues the Malian, is impossible for prophets.
Furthermore, he asserts, the TijanT master’s claim to such a lofty rank would entail his superiority
to Aba Bakr, the confidant of the Prophet and the first caliph of Islam, since Aba Bakr is implied
to have lacked the necessary credentials to receive the Tijani litany and the reward of al-yagiita

586 Many anti-Tijanis tend to give their comments on salat al-fatih at the very beginning of their criticism. See, for
example, Ibn Mayaba’s Mushtaha al-kharif al-jant, which starts with the issue of salar al-fatih and kitman.

587 In the Tijani lexicon, the term wird refers to certain litanies of paramount importance in one’s initiation into the
brotherhood. For further details on wird and the conditions attached to it, see: ‘Alf Harazim, Jawahir al-ma ‘ant, vol.
I, pp. 122-124; Al-‘Arabi b. al-Sa’ih, Bughyat al-mustafid, pp. 328-355.

58 Jawahir al-ma ‘ani, written by ‘Al Harazim, a close companion of the TijanT master, is the most authoritative of
the brotherhood’s sources. It contains the life story and sayings of the order’s supreme master; its special
significance comes from the fact that when ‘Ali Harazim presented it to Ahmad al-TijanT after its compilation, the
latter approved it. TijanTs even believe that Prophet appeared to al-TijanT in one of their daylight encounters, and
affirmed that it was his own book and had been he who had composed it. See: Jamil Abun-Nasr, The Tijaniyya: a
Sufi Order in the Modern World, p. 24.

58 Al-Ifiiqt, al-Anwar al-rahmaniyya, p. 20.

5% Al-an‘am 6:25.
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al-farida. The Tijani master’s statements are therefore said to be not only devoid of relevance, but

also to be of the utmost effrontery.%!

The Tijanis rejected and continue to reject the accusation of kitman in the strongest possible terms.
The supposed concealment of the Tijant wird, claimed by the Malian Salafi on the authority of a
purported quotation of Tijant sources,*® is dismissed by Muhammad al-Hafiz, who claims that no
statement of this kind is to be found in any Tijant source, let alone in Jawahir or al-Jaysh. “I have
checked Jawahir line by line and word by word”, argues the Egyptian, “but did not find any trace
of this statement. Then | checked other books of the fariga and | could not find it there either. |
then realized that these people [the antagonists of the Tijaniyya] are liars; they invent lies without
having any fear of God”.>*® He goes on to state that the founding figure of the brotherhood had
never uttered such a statement, claiming that the opponents of the Tijaniyya to have betrayed the
scholarly principle of reliability (amana) and “slaughtered themselves with the weapon of
lying”.%% As for the Tijani wird, he states, it consists of istighfar (asking for divine forgiveness),
salat ‘ala I-nabiyy (sending blessings on the Prophet) and haylala (admitting the oneness and
uniqueness of God), none of which was kept undisclosed by the Prophet, No single Tijani, the
Egyptian asserts, believed that the Prophet had ever concealed even a small component of his

Prophetic mission. In his own words:

| have found the wird, of which the antagonists assume the master to have
claimed its concealment for himself on the authority of the Prophet,
consisting of istighfar, salat ‘ala I-nabiyy ... and haylala. So, what is it
exactly, that the Prophet concealed of these things [?]°%

The source of the Malian Salafi’s unforgivable mistake is Ibn Mayaba, who had raised the same
issue in the same fashion a decade earlier. This provided al-Hafiz with a perfect opportunity to
persuasively argue that the allegation of kirman in realtion to the wording of the Tijant wird was

baseless, and he was right to do so. Neither the Malian, nor Ibrahim b. Yasin al-Qattan, one of 1bn

%91 He states: “Wa-hadha kalamun fi ghayat al-fasad, bal fi ghayat al-waqaha” meaning “This is an extremely

corrupt statement, as a matter of fact, an extremely rude statement”. See: al-Ifriqi, al-Anwar al-rahmaniyya, p. 21.
%92 The allegation of kitman, from the perspective of the antagonists of the brotherhood, was informed by an alleged
quotation from Jawahir and al-Jaysh, reading: “The Prophet kept this litany a side for me and did not teach it to any
of his companions”. See Al-Ifriq, al-Anwar al-rahmaniyya, p. 20; Ibn Mayaba, Mushtaha al-kharif al-janit, p. 19.
5% Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 8.

594 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 10.

5% Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 9.
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Mayaba’s Jordanian disciples who would repeat the same mistake years later after the death of his
mentor, had any solid point of reference for this claim.*® But if the allegation of kitman were to
be directed at the reward of the Tijan1 wird then the story would take a different direction. It is true
that istighfar, salat ‘ala l-nabiyy and haylala, were not concealed by the Prophet; nevertheless, the
reward attached to the Tijani wird is claimed to have been disclosed to Ahmad al-Tijant alone.
This is something that no Tijani would deny. The question is, then, is the Prophet supposed to have
concealed this reward from his companions? If yes, would this constitute a basis for the allegation
of kitman or not? Unfortunately, neither the Egyptian al-Hafiz nor the Sudanese ‘Umar Mas‘td

addressed this question, and for good reasons.

As for the accusation of kitman in relation to the reward of salat al-fatih, the Tijanis’ response is
as follows. For them, the issue stems from the dishonesty of Ibn Mayaba, who had claimed, on the
authority of al-Jaysh, that the supreme master of the brotherhood had denied that the Prophet had
disclosed any information regarding the reward of al-yagiita al-farida to any of his companions
(wa-lam yadhkurhu li-akadin min ashabih). The phrase “to any of” (li-akadin min), is held by al-
Hafiz, to be a fabrication and infiltration (tadlis) of al-Jaysh by Ibn Mayaba, the liar.>*” Why would
he do such a thing? Because without this addition, argues the Egyptian, the statement in question
would not have provided the desired meaning. Claiming that it was not disclosed to the companions
is not the same as claiming that it was not disclosed to any of them. For al-Hafiz, while the
statement of the order’s founder does indeed imply the former, this does not negate the possibility
of its disclosure to some of the companions, if not all. Thus, he argues: “When Ibn Mayaba saw
that the statement did not support his argument, he came up with this addition, a clear proof of his
indifferent behaviour and unreliable personality. He was followed in this tadlis by the self-
proclaimed scholar (al-shuwaykh) ‘Abd al-Rahman”.%%® Furthermore, he argues, the Prophet was
divinely granted the freedom of the disclosure or concealment of certain matters, such as the paper
(sakhifa) he had wanted to write before his death but which, due to disagreement among his
companions, he had denied so-doing. If it was necessary for that information to be disclosed,
continues the Egyptian, the Prophet would not have changed his mind, and if it was necessary to

%% See Ibrahim al-Qattan, Makhazi al-wali al-shaytani al-mulaggab bi-I-Tijant al-jani, (printed as an appendix to
Mushtaha al-kharif al-jani), Amman: Dar al-Bashir, 1405/1985, p. 603.

597 One should note that after calling him “the master”, “the great ‘alim”, now al-Hafiz is now calling him “a liar”.
5% Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 13.
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keep it undisclosed, he would not have asked for a paper in the first place.>®® So too, he argues,
with the reward of salat al-fatih: the Prophet was given the right of disclosure or concealment. As
far as the formula itself is concerned, it was known prior to the Tijant master, having been narrated
by the fourth caliph of Islam ‘Ali b. Abi Talib.%

The same line of argumentation is maintained by ‘Umar Mas‘td. He states that to claim, on the
authority of Tijant sources, that the wird was concealed by the Prophet is nothing but slander and
fabrication by opponents of the brotherhood. “This is a great slander (buhtan ‘azim)”, says he. “It
is naught but a fabrication of the diseased imagination and a result of manifest lies”.%°* Neither
istighfar, salat ‘ala 1-nabiyy nor la ilaha illa Allah were concealed by the Prophet, and nor do
Tijanis believe so. He goes on to state that the divinely elected saints (al-salikin) could indeed
receive formulas for prayers and divine remembrance from the Prophet, which neither poses any
contradiction to the religion nor means that there has been any concealment on the part of the
Prophet. For textual support, the Sudanese turns to al-I tisam by al-Shatibi and al-Madkhal (The
Entryway) by Ibn al-Hajj,%%? two sources widely used among the supporters of Ansar al-Sunna al-
Muhammadiyya,®°® the organization responsible for the reprinting and distribution of al-Anwar in
Egypt, as well as in Sudan, in the last decade of the twentieth century. Al-Shatibi confirms the
validity of the dream visions of saints in which they may receive certain litanies from the Prophet.
These visions, he says, should not be underestimated unless they interrupt an established rule of
shart ‘a. Al-Shatibi therefore also approves the dream visions experienced by Sufis such as al-
Kattani and al-Bistami. In addition to this fact, he says, it must also be mentioned that Ibn al-
Qayyim, the celebrated Salafi theologian, also approves certain spiritual experiences of the Sufis
(tajribat al-salikin) in his Madarij al-salikin (The Runways of the Wayfarer). On the authority of
his master Ibn Taymiyya, he even declares a certain tiny litany to be the greatest divine name (al-

5% Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 14.

600 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 9.

801 ‘Umar Mas‘ud, al-Radd ‘ala I-Ifrigi, p. 11. It should be noted that ‘Umar Mas ‘tGd does not consider the whole
quotation to be a fabrication, as we may also understand from other Tijani sources: the part which is referred to as a
concoction is the phrase “to any of” (li-ahadin min).

892 On Ibn al-Hajj see: al-Zirikl1, al-4 lam, vol. VII, p. 264; ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 111, pp.
682-683.

803 1t is interesting to note that instead of referring to Sufi manuals, the Sudanese prefers to quote from two sources
which are widely respected among Salafis. This point constitutes a peculiarity of al-Radd ‘ala I-Ifiiqt and could be
perceived as another effective to attempt to convince the Tijani constituency of al-Ifrigi’s contradiction of his own
sources.
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ism al-a‘zam), the regular recitation of which has been claimed to grant the heart eternal life.5%

Quoting from Ibn al-Hajj’s al-Madkhal, ‘Umar Mas ‘td narrates an anecdote regarding a group of
people who encountered great difficulties, forcing them to complain of their situation to the famous
thirteenth-century Maliki scholar Ibn Abi Jamra (d. 699/1296).5°> Thereupon, Ibn Abi Jamra
instructed them to recite certain litanies he had received from the Prophet in a dream vision. The
problematic situation was indeed relieved upon the recitation of the litanies in the manner he had

described.506

Elsewhere, the Sudanese states that it would be the utmost illogicality to contemplate the idea that
the Prophet had been instructed by God to convey any of the Tijani litanies, including the salat al-
fatih, and that he had not done so, since such a conviction would lead to the domain of disbelief.
The Prophet was protected by God through angels: therefore, it was impossible for him to forget
any part of his mission that was to be delivered, let alone to conceal it.8” Nevertheless, he asserts
that not only salat al-fatih but also its reward were already known to Sufis prior to Ahmad al-
Tijani, who himself had come accross it in a book entitled Wirdat al-juyib (The Rose of the
Pockets). The Tijant master had stuck with the litany’s recitation during his return journey from
pilgrimage, until he arrived in the city of Tlemcen However, when he left for Boussemghoun he
decided to replace it with another litany of higher reward; whereupon, in a daylight encounter with
the Prophet, he was instructed to overturn the decision.’®® Now, this statement pertaining to the
knowability of the reward of salat al-fatih is worthy of discussion, since one will not come across
it in other Tijani polemical writings; not to mention that it goes against the traditional perspective
of the brotherhood, which assumes certain rewards attached to salat al-fatih to be an exclusively
TijanT prerogative. Tijanis believe that it was their master to whom the Prophet revealed a very
special dimension of reward for the al-yagiita al-farida. He was told, among other things, that one

recitation of it was equal to six thousand recitations of the Qur’an. ‘Umar Mas‘tad’s discourse,

604 For further details on the litanies received in dream visions by al-Kattant and al-Bistami, as well as the dhikr
formula of Ibn Taymiyya, see: ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigt, pp. 12-13.

805 His full name is ‘Abdallah b. Sa‘d b. Ahmad b. Abi Jamra al-Andaliisi. He was born in al-Andalus and died in
Egypt. He was known for his expertise in history, Quranic exegesis and the sciences of Prophetic traditions, with a
number of books to his name. See ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 11, p. 243.

808 For a full account of the anecdote, see: Muhammad b. Muhammad al-Maliki, al-Madkhal ila tanmiyat al-a ‘mal
bi-taksin al-niyat wa-1-tanbih ‘ald ba ‘d al-bida * wa-I- ‘awaid allati intahalat wa-bayan shand ‘atiha wa-qubhiha,
vol. IV, Cairo: Maktaba Dar al-Turath, n.d, p. 129.

807 “ Alf Harazim, Jawdhir al-ma ‘ant, vol. |, p. 207.

608 “Umar Mas ‘i, al-Radd ‘ald I-Ifiigi, pp. 48-49.
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however, gives the impression that this reward was known by others before to the founding figure
of the brotherhood. In so claiming, he refers to a specific part of the daylight communications
between the Tijant master and the Prophet, in which the former was instructed to return to the
recitation of the salat al-fatih. According to ‘Ali Harazim, when the supreme master of the
brotherhood was ordered to overturn his decision, he asked for a reason to do so, upon which the
Prophet revealed the above-mentioned reward of al-yagiita al-farida.5®® This part of the
communication is missing in ‘Umar Mas‘td’s quotation, in which, instead of providing the full
picture, he mentions only the result. Such an unorthodox stance may only be understood when the
context in which his refutation was written is taken into account; doubtless, it was the undeniable
pressure of the proponents of the Salafi doctrine that pushed him to do so. Ansar al-Sunna were
quite successful in their campaign against Sufis in Sudan at that time, during which the treatise of
al-Ifriq1 was reprinted and distributed there and in Egypt. The allegation of kitman pertaining to
the reward of al-yagiita al-farida could only be avoided if the merits attached to this problematic
formula were said to have been known prior to Ahmad al-Tijani, as was the case with the formula
itself. This is one point among others, that separates ‘Umar Mastd’s treatise from that of his
Egyptian master and bestows it with a unique slant. This line of argument is maintained by him in
a later pamphlet, written upon the persistent requests of his fellow Tijanis, in which he explicitly

argues that the reward was known even prior to the establishment of the Tijaniyya.®°

4.2.The Reward attached to Salat al-Fatih

Another tenet criticized in relation to salat al-fatih is the issue of the merits attached to it. The
author of Jawahir ‘All Harazim claims, inter alia, that the reward for one recitation of it is equal
to the reward for all of the prayers of glorification to God (tasbih) that have ever been said in this
universe, all prayers in remembrance of God (dhikr), every invocation (du ‘@°) long or short, and

six thousand recitations of Qur’an.®*! From al-Ifiiqi’s point of view, this is nothing less than

80% For details, see: ‘AlT Harazim, Jawdahir al-ma ‘ant, vol. |, pp. 135-136.

610 The treatise in question is al-Tijaniyya wa-khusimuhum wa-1-qawl al-kaqq, written upon the persistent request of
a fellow Tijani Hamza’ ‘Abd al-Mun‘im, complaining about ‘Abd al-Rahman ‘Abd al-Khaliq’s al-Fikr al-sufi fi
daw’ al-Kitab wa-1-Sunna, first published in 1974 CE and reprinted at least three times in 1984, 1986 and 2016 CE.
The book purportedly claims that salat al-fatih is a Tijani invention. In response, ‘Umar Mas‘iid argues that even the
reward attached to the litany was known prior the existence of Tijaniyya brotherhood, let alone the litany itself.
‘Umar Mas ‘ud, al-Tijaniyya wa-khusiimuhum wa-1-qawl al-haqq, n.p. [Khartoum], n.d, p. 10. An online copy of this
book is available at http://www.cheikh-skiredj.com/tijaniya-negateurs.pdf

811 “ Alf Harazim, Jawdhir al-ma ‘ant, vol. 1, p. 136. One should note that this was not the only merit of salat al-fatih
mentioned in Tijani sources which are loaded with the lofty merits and rewards of this small prayer formula. See for
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disbelief (kufr), apostasy (ridda) and departure from the community of Islam (kAurij ‘an I-milla
al-Islamiyya). “Is there any Muslim who would not announce the holder of this claim to be an
infidel?”®12 he asks his Tijan interlocutors, with great disappointment. He even goes a step further,
stating that “He who does not reject this claim and show signs of consent is an infidel himself.
Such a person will be asked to repent and if doesn’t he will be killed”.6*® The Malian Salafi
reproaches his interlocutors for not using their intellects, a precious divine gift, in order to find out

the truth for themselves.

For al-Ifriqi, this conviction contains several problematic issues that are briefly discussed in al-
Anwar. It not only entails believing in the continuation of revelation after the Prophet, a sin the
Qur’an denounces in strong words,%* but as such also entails the litany’s superiority over the
divine eternal speech, the Qur’an. He seems to be stunned by this exalted claim, asking: “What
can be superior to the Qur’an? Is it possible for something to descend to mankind after the Prophet
Muhammad, let alone for it be superior to the Qur’an?”®'®> One who claims this, according to the
Malian, can neither have achieved to know the Prophet in the true sense of the word, nor the
blessings he had brought to humankind, nor the reason he was sent as a messenger.®® For al-Ifiiqi,
this is enough of a reason to denounce the Tijaniyya. In the following paragraph, his interlocutors
are called upon to relinquish their ties with the order, labelled by the Malian as an order of infidelity
(al-tariga al-kufriyya). Any sort of comparison between the divine eternal speech and that of God’s
creation is unacceptable to al-Ifriqi. He attracts the attention of his interlocutors to a Prophetic
tradition in which the superiority of the holy divine speech over all other speech is compared to
the superiority of God Himself over His creation.5!” Like all of the brotherhood’s antagonists the
author of al-Anwar then argues that such a claim (the alleged supremacy of the litany) must be
seen as an attempt to establish the superiority of the Tijanis over the Prophet and his companions,

since the latter could not have had the chance to worship God with this litany that is claimed to be

example ‘All Harazim, Jawahir al-ma ‘ant, vol. |, pp. 136-140; Muhammad Muhammad al-Arabi b. al-Sa’ih,
Bughyat al-mustafid, pp. 370-77; Mahammad b. ‘Abd al-Wahid al-Nazifi, al-Durra al-kharida fi sharh al-Al-yagiita
al-farida, vol. 4, Cairo: Mustafa al-Babi al-Halabi, 1392/1972, pp. 200-30.

812 Al-Ifriqi, al-Anwar al-rahmaniyya, p. 21.

13 Al-Ifriqt, al-dnwar al-rahmaniyya, p. 21.

614 See: al-Ahzab 33:40.

815 Al-Ifriqi, al-Anwdr al-rahmaniyya, pp. 21-22.

616 Al-Ifriqt, al-Anwar al-rahmaniyya, pp. 21-22.

817 Al-Ifriqi, al-Anwar al-rahmaniyya, pp. 22-3.
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superior to the divine speech. “Do you really worship Allah with something superior to the
Qur’an?” asks he his interlocutors. “In this case, | swear to God (wallahi) you are superior to the
Prophet and his companions, for they did not worship Allah with anything superior to the Qur’an.
The Prophet and likewise his companions recited parts of the Qur’an as litanies every night” %18

The alleged supremacy of salat al-fatih, in his view, causes the attention of ordinary Muslims to
deviate from the divine eternal speech. Irritated in the extreme by the degree of supremacy attached
to this tiny litany, he tries to mock his interlocutors for their affiliation to an order which regards
the Qur’an to be inferior to human speech, holding that a proper mind cannot accept the alleged
ascendancy of al-al-yagita al-farida over a single one of the prayer formulas reported on the
authority of the Prophet, let alone all the prayers that have ever been uttered in this universe. At
this point, the Malian Salafi cannot hold back from tarring all Tijanis with a single brush, referring
to them as ignorant (jahil) and stupid (ghabi) ones who have failed to comprehend the simplest
fact of haylala’s having been declared by the Prophet to be the best dhikr formula ever recited by
a divine messenger. The extraordinary merits attached to salat al-fatih may also be interpreted as
a laying claim, on the part of the Tijani master, to an otherwise inaccessible rank, entailing his
superiority over all divine messengers, the Prophet Muhammad included: Thus the Malian Salaft
seems to have understood the issue. He therefore puts another question to his interlocutors: “O
people! were not Adam, Noah, Moses, Jesus and Muhammad, peace be upon them all,
remembering Allah? Is it possible for the inventor of this order to be superior to them?”61°

The traditional Tijan1 strategy for refuting such allegations differentiates between the issue of
reward and the issue of superiority.®?® Reward is by divine grace, they say, and should not be

618 Al-Ifriqt, al-Anwar al-rahmaniyya, p. 22. Al-Hilali, writing several decades after the Malian, similarly underlines
the same point. Each Tijani, he argues, has to recite salat al-fatih at least 150 times each day—with the exclusion of
supererogatory recitations—which would purportedly bring a reward of nine hundred thousand recitations of the
Qur’an, whereas one proper recitation of the divine eternal speech requires a time period of three days. This would
mean that the Prophet and the companions could not, in the course of their lifetimes, have earned, and thus received,
the reward which ordinary Tijanis get in a single day. Hence, he states, “What kind of deviation could match the
deviation of he who claims for himself much more reward than the Prophets... and the righteous servants of God”.
See: al-Hilali, al-Hadiyya al-hadiya, p. 105.

819 Al-Ifriqt, al-dnwar al-rahmaniyya, p. 23.

620 See for instance Muhammad Fal Abba’s refutation of al-Zamzami, in which he differentiates between
supremacy/superiority (afdaliyya) and distinction (maziyya). One less superior (mafdiz/) may possess a distinction
that is missing in a superior one (afdal), he argues. The Prophet, for example, bestowed distinctions upon some of
his companions: upon Ubay b. Ka'b, upon whom he bestowed the distinction of the proper recitation of the Qur’an,
and upon Mu‘az b. Jabal, upon whom he bestowed the distinction of the knowledge of halal and haram, but these
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mistaken for a sign of the recipient’s superiority. The same pattern of argumentation is followed
by al-Hafiz:

When someone is told by the Prophet “Allah will reward you, due to your
praise of me with a thousand recitations of the Qur’an (alf khatma)”, the
wise (‘uqala’) would immediately understand that either as sheer divine
grace, rather than a reward deserved by the reciter; or, that he is superior to
others; or that his formula of salat ‘ala 1-nabiyy is superior to the Qur’an.%%

As one may notice, the Egyptian Tijani is at pains to turn the tables on his opponents and accuse
them of being stupid enough to interpret the merit allocated to the litany by the Prophet himself as
equating to its supremacy over the divine eternal speech. From this point of view, he claims, the
ascendancy of the Qur’an is obvious for Tijants, to the extent that they need not engage themselves
with the matter. Thus, he addresses his opponents: “Understand the reward for salat al-fatih in the
way your hatred permits. As far our belief is concerned, the Qur’an is superior to all other
speech”.%?2 Despite the gigantic reward attached to the recitation of al-al-yagiita al-farida, he says,
Tijanis have not ceased their recitation of the Qur’an. The deceivers (mukhdi in) should know, he
continues, that the Tijani master had determined the daily recitation of one thirtieth of the book
(juz’) to be the lowest acceptable requirement for his disciples. Tijanis are portrayed by al-Hafiz
as among the leading supporters of the Qur’an and the Sunna, which fact, he says, their adversaries
would comprehend if they had the opportunity to live among them.%2® Likewise, he says, neither
the supreme master of the brotherhood nor his followers had perceived themselves to be superior
to the companions of the Prophet on the basis of the reward attached to their litany. Such a belief,
according to the Egyptian, would not only pose a contradiction to the Prophetic traditions but
would also go against the statements of the founding figure of the Tijaniyya, who perceived the

companions as intermediaries between the Prophet and his umma (the universal Muslim

distinctions did not entail their supremacy over Aba Bakr, who is unanimously considered the best among the
Prophet’s companions. For details and other examples, see: Muhammad Fal Abba b. ‘Abd Allah b. Muhammad Fal
al-‘Alawi, Rashq al-Siham fi-ma fi kalam al-munkir ‘ala I-shaykh al-Tijani min l-aghlat wa-1-awham, Rabat:
Matba‘a al-Amniyya, 1394/1974, pp. 63-64.

621 Muhammad al-Hafiz, Radd akadhib al-muftarin, p 28.

622 Muhammad al-Hafiz, Radd akadhib al-muftarin, p 28.

622 Muhammad al-Hafiz, Radd akadhib al-muftarin, pp. 24-25.
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community), who for the same reason would continue to benefit from the pious deeds performed

by members of this community.®?*

The same statement is reiterated by ‘Umar Mas‘ad as proof of Tijani convictions regarding the
companions of the Prophet.®? The gigantic reward of al-yagiita al-farida is left untouched in his
discourse; rather, he restricts himself to another statement of the TijanT master’s, in which any sort
of comparison between divine speech and that of humankind is dismissed: “The superiority of the
Qur’an over all other formulas of prayer (adhkar), and salat ‘ala I-nabiyy, and others, is a matter
brighter than the sun”.52¢ Unlike his Egyptian master, who explicitly argues against any connection
between reward and relative superiority, the Sudanese confines himself to this forceful remark by
the founding figure. This is another point which differentiates his reply from that of his master. In
a recent lecture given in Hijaz, in a Tijani zawiya known as the “Bride of the Lodges” (‘ariis al-
zawaya),®?" however, he adopted a much more radical stance on the reward of the litany.5?® The
main topic of the lecture was a comparison between salat ‘ala 1-nabiyy and the holy Qur’an from
the point of view of the reciter. In it, ‘Umar Mas‘ad argued: “The one who recites the Qur’an
without conforming to its injunctions invites divine retribution. He should better recite formulas
in the praise of the Prophet instead”.5?° Nevertheless, when he was asked about the reward of salat
al-fatih, the Sudanese rejected its apparent superiority to the Qur’an, stating: “Six thousand’, this
phrase has not been uttered by the master Ahmad al-Tijan1”.5%° The absence of any such phrase in
either al-Jami * or Rawd al-mu#ibb al-fani (The Garden of the Evanescent Lover) by al-Mishri
(who, along with ‘Ali Harazim, was responsible for recording the statements of the supreme
master), argued the Sudanese, is clear evidence of the fact that this sentence does not belong among

the authentic statements of the supreme master. Therefore, he said, this must have been a printing

624 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 35. The supreme master of the Tijaniyya argued that since a
special rank was allocated to his disciples and followers by the Prophet himself, no one else could attain this rank no
matter how great and plentiful his pious deeds might be. See the full statement in: “Alt Harazim, Jawdahir al-ma ‘ani,
vol. |, p. 142.

62 ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigt, p. 51.

626 “ Alf Harazim , Jawahir al-ma ‘ant, vol. 1, p. 176.

827 According to a Tijani informant residing in Saudi Arabia, the precise location of ‘ariis al-zawaya in Hijaz is
deliberately kept hidden. Online conversation with Ghassan b. Salim al-TtnisT on 06.08.2017.

628 This lecture took place during ‘Umar Mas‘Gd’s recent journey to Hijaz in May-June 2017. Online conversation
with Haytham b. ‘Umar al-Tijant on 05.08.2017.

629 T possess an audio recording of the lecture, obtained on 12.08.2017 from the eldest son of ‘Umar Mas ‘Tid.

830 Audio recording of the lecture obtained from ‘Umar Mas‘id’s eldest son Haytham ‘Umar al-Tijan.
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mistake,®3! and should be treated in the light of the authentic sayings of Ahmad al-Tijani. The
instruction of the founding figure of the Tijaniyya to evaluate statements reported on his behalf in
the light of the sublime shari ‘a, according to the Sudanese, should certainly be applied here. This
stance seems to have outraged certain Tijanis, both within and outside of Sudan. Ghassan b. Salim

632 referred the matter to ‘Umar Mas ‘Gd’s son

al-Tunist, a Saudi Tijani who had missed the lecture,
Haytham b. ‘Umar Mas td, for him to illuminate the issue. Ghassan is a disciple of Muhammad
Mawlad b. Ahmad b. ‘Abd al-*Aziz al- Sa“d1 al-Shinqiti’s, who took the litanies of the brotherhood
also from ‘Umar Mas‘ad and has considerable service in the proseleytization of the Tijant
brotherhood in Hijaz to his name.%®® From his perspective, the argument of a printing mistake
seemed baseless. Not only the printed version of Jawahir but also the manuscript versions, as
studied by Muhammad al-Radi Guennoun, approved the reward as such, and needless to say, it
was never doubted by any of the earlier Tijani shaykhs.®3* Haytham, however, tried to address the
issue in relative terms, arguing that while his father had rejected a comparison between salat al-
fatih and the Qur’an in their essence, a comparison between their rewards is a different issue,
particularly when the spiritual state of the reciter is taken into consideration, and one which he said
that his father had never dismissed. No such vague response would satisfy Ghassan, who repeated

his question and demanded this interlocutor to preserve discretion in correspondence.5®

4.3.The Origin of Salat al-Fatil

Another important criticism that the author of al-4dnwar directs against al-yagita al-farida

636

concerns the issue of its origin. On the authority of al-Ifada al-ahmadiyya,>® al-Ifriqi accuses

831 As will be seen, this strategy was first adopted by Sharif Ibrahim Salih of Nigeria, and gained strong recognition
among his followers in Sudan.

832 Ghassan told me that had he been present at the lecture he would have challenged ‘Umar Mas‘iid on the issue,
this despite the great respect he has for the Sudanese. Online conversation with Ghassan b. Salim al-Tunis1, August
7,2017.

833 Online conversation with Haytham b. ‘Umar al-Tijani, 05.08.2017.

834 Ghassan asks how, if the reward occurs as such in the unprinted manuscripts of the Jawahir, could ‘Umar

Mas ‘@id claim that it was not uttered by the shaykh, and was added later due to a printing mistake? Online
conversation with Ghassan b. Salim al-Tunist, August 7, 2017.

835 The correspondence started as an exchange of thoughts on Facebook: however, when differences were to be
discussed on the issue of the reward, Ghassan suggested that they use email instead of Facebook, and thus, we do
not know quite how it evolved. | have preserved the part of the correspondecce that occurred through Facebook and
can make it available if needed.

836 Its full title is: al-Ifada al-ahmadiyya li-murid al-sa ‘@da al-abadiyya. Written by a disciple of al-Tijan1 named
Muhammad al-Tayyib al-Sufyani (d. 1259/1843-1844), it contains the sayings of al-Tijani. Despite of the fact that it
remained unpublished, it has spread widely among Tijani circles, mainly due to its brevity and clarity. See: Jamil
Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 25.
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Tijanis of perceiving the litany as a component of the holy Qur’an, a conviction required for
obtaining its reward. This, from his view point, not only entails the continuation of divine
revelation after the Prophet, an obviously heretical belief, but also its descension to an ordinary
person—in this case, the supreme master of the Tijaniyya—well below the status of a divine
messenger. The Malian proceeds to argues that “He who believes that al-yagiita al-farida is a part
of the holy Qur’an, he has committed a clear act of infidelity (fagad kafar kufran zahiran)”.8%
Divine revelation does not descend but to prophets, whereas the Tijant litany is not to be found in
an apocryphal hadith (fi hadith mawdii ‘), let alone in the Qur’an itself. Al-Ifriqi argues that Tijanis
may therefore have mistaken their master for a divine messenger. Was the founding figure of the
brotherhood a saint or a divine messenger? He seems very keen to know. In order to demonstrate
the inextricable situation into which he believes the Tijanis have fallen, the author of al-Anwar
thus applies a simple analogy: Tijanis must either accept the litany as a component of the divine
eternal speech, or deny holding any such conviction. In the first case, they would lose their
membership in the community of Islam, while in the second case they would risk their affiliation
to the brotherhood, and may no longer be considered to be Tijanis, for rejecting a doctrine so
clearly stated by one of their highly respected sources. In either case, he says, they are doomed to

lose.638

Muhammad al-Hafiz forcefully rejects the accusation of his opponent. The litany concerned was
neither considered to be a component of the Qur’an, nor of a kadith qudsi,®*® nor even a part of
divine revelation descending to prophets (min wahy al-nubiwwa). Al-Ifada itself, he argues, rejects
such an accusation. Page eighty of this book, upon which antagonists of the brotherhood base their
criticism, does not even contains the word “Qur’an”, let alone declare salat al-fatih to be a
component of it, a conviction only apostates would entertain.5*° The Egyptian proceeds to give a
hypothetical scenario in which such a statement had in fact been made by the supreme master of
the brotherhood. Since, he says, the sayings of a spiritual authority of the calibre of Ahmad al-

Tijani deserve to have a true interpretation (which is an established rule as well), one would need

837 Al-Ifiiqt, al-Anwar al-rasmaniyya, pp. 23-24.

838 Al-Ifiiqt, al-dnwar al-rahmaniyya, p. 24.

839 Hadith qudsi is a sacred tradition in which the chain of transmission is traced back directly to God instead of
ending with the Prophet. The meaning is revealed by God while the phrasing is formulated by the Prophet; therefore,
it is also called hadith rabbant and hadith ilaht (divine hadith). For details, see: Muhammad b. Salih al- Uthaymin,
Muszalak al-Hadith, Cairo: Maktaba al-‘Tlmiyya, 1415/1994, pp. 5-6.

640 Muhammad al-Hafiz, Radd akadhib al-muftarin, pp. 22-23.
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to interpret them in a way compliant with the rules of shari ‘a. This would mean that salat al-fatih
is extracted from the Qur’an (ma’khudh min I-Qur ‘an bi-tariq al-igtibas). The argument of igtibas
is a typical Tijani strategy, one developed by earlier protagonists of the brotherhood. As far as we
know, Muhannad Baba®! was the first polemicist to come up with it.4? As for Muhammad al-
Hafiz, he is the first to have troubled himself to specify certain passages in the Qur’an as possible
sources from which the litany could have been extracted. Once it is affirmed that salat al-fatih
could have been extracted from the Qur’an, it would be easy to argue that it was a part of the divine
eternal speech.5*® This strategy has been used by certain Tijant authorities in West Africa against
their opponents. In a debate that took place in Tamale, Ghana in 1968 CE, Mallam Abdulai
Maikano of Ghana, a Tijani mugaddam affiliated to the Niyasiyya branch of the brotherhood, had
recourse to the argument that the salat al-fatih was derived from various Qur’anic passages.
However, when he failed to extract all of the components of the litany from Qur’an, the gathering
was not convinced, and his opponent al-Haji Yasuf Soalihu Ajura thus accused him of
fabrication.®** It should be noted that Muhammad al-Hafiz, in his own attempt at claiming
derivation, likewise fails to find a source of reference for each and every component of the litany,
and thus could face the same accusation.

While it is true that al-Ifada did not refer to salat al-fatih as a part of the Qur’an, a fact which
many opponents of the Tijanis, including al-Ifriqi, have failed to notice, the source does indeed
state that salar al-fatih is a part of the divine speech (kalam Allah), regardless of whether one
disregards Muhammad b. ‘Abd al-Wahid al-Nazifi’s description of the litany as part of the divine

eternal speech (“kalam Allah al-gadim”, a term used exclusively to define the Qur’an).

641 Muhannad Baba was a contemporary of al-Kumlayl1’s, and best known for his polemical altercation with him.
See: Ahmad b. al-Amin, al-Wasit fi tarajim ‘ulama’ Shingit, pp. 236-238.

642 See Muhannad Baba al-Shinqiti’s argument, quoted in: Muhammad Fal Abba, Rashq al-sihdm, p. 109.

643 According to the description provided by the Egyptian, allahuma is taken from Yunus/10 “subhanaka allahuma’;
Salli ‘ala from al-Ahzab/56 “innallaha Wa-mald’ ikatahi yusallin ‘ala al-nabiyy ya ayyuhallazin amani salli
‘alayhi wa-sallimi taslima”; Sayyidina from al-Bagara/196 “sayyidan wa-sasuran”; Muhammad from al-Fath/29
“Muhamamdun Rasiil Allah”; al-fatih lima ughliga from al- Fath/1 “inna fatahna laka fathan mubina” and al-
Ma’ida/19 “qad ja’ akum rusuluna yabayyinu lakum ‘ala fatratin min al-rusul”; al-khatim lima sabaq al-Ahzab/40
“wa-lakin rasul Allahi wa-khatem al-nabiyyin™; nasir al-haqqi bi-1-haqq is taken from Muhammad/7 “in

Shira/52 “Wa-innaka latahdr ila siratin mustaqim”; Wa- ‘ala alihi from al-Ahzab/33 “yuridullahu li-yudhhiba
‘ankum al-rijsa ahl al-bayti wa-yutahhirakum tathira”; haqga gadrihi from al-An‘am/91 “wa-ma gadarullaha
hagga gadrihi” and from al-Hijt/72 “la ‘amruka innahum lafi sakratihim ya ‘mahiin”; wa-miqdarihi from al-R ‘ad/8
“wa-kullu sha’in ‘indahii bimigdar”; and al- ‘azim from al-Qalam/4 “wa-innaka la ‘ald khulugin ‘azim”. See: Radd
akadhib al-muftarin, pp. 19-21.

64 Abdulai Iddrisu, Contesting Islam in Africa, pp. 125-126.
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Furthermore, al-Nazifi, one of the most well-known Tijani authorities of the Maghrib, who had
the privilege of mentoring Ahmad Sukayrij, places the litany on the same footing as the Qur’an,
stating that as a component of the divine eternal speech, salat al-fatih should be regarded as equal
to the Qur’an.%* Al-Hafiz, for his part, goes so far as to argue that “the divine speech” is a general
term whose use is neither confined to the Qur’an nor the rest of the divine books. Thus, he says,
salat al-fatih could have been extracted from the divine speech, of which the Qur’an is only one
component. The Prophetic traditions, he continues, approve the fact that there were people in
earlier nations who were spoken to by angels, without their having reached the status of
prophethood. One Prophetic statement describes ‘Umar b. al-Khattab to be among them.%*® In
subsequent writings, however, the Egyptian Tijani would develop a rather more flexible strategy
of response. In 1966 CE, during a random meeting with a young Salafi, he would try to give the
impression that the lofty merit of al-yagqiita al-farida, as reported on the authority of the founding
figure of the brotherhood, might have been affected by distortion.®*” In a later treatise, he would
even deny that salat al-fatih was a component of the divine speech. Drawing on the authority of
Muhammad al-‘Arabi b. al-Sa’ih, he refers to al-Mishri’s usage of the term ka/am Allah in relation
to salat al-fatih as the result of his (al-Mishri’s) own personal understanding of the actual statement
made by the supreme master (rivayet bi-I-ma‘na),®* claiming: “He who described salat al-fatih as
a component of the divine speech reported the statement of the shaykh according to his own
understanding”.5*® while he approves the term “kalam Allah”, Mahmiid b. Bensalim,®*° a great-
grandson of the supreme master, nevertheless suggests a metaphorical interpretation of the term.

It is divine speech in the outward meaning of that term, he argues, in the sense that one may recite

845 Al-Nazifi, al-Tib al-fa ik, p. 14.

646 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 21.

847 This young Salafi, in point of fact, was ‘Abd al-Rahman ‘Abd al-Khaliq, who was studying at the Islamic
University of Medina at the time. He was reportedly labelled as Wahhabi by al-Hafiz, who wanted to test him on
some questions of theology. To the amazement of the Egyptian, the young Salafi was able to provide solid
responses, enabling him to turn the tables and bring up the issue of salat al-fatih’s reward and whether or not it
could be considered as superior to the Qur’an. Al-Hafiz, allegedly then distracted him from the topic, telling his
interlocutor: “It is possible to report and spread something on behalf of a certain human being which he did not
really say”. For the full conversation, see: http://www.dd-sunnah.net/forum/showthread.php?t=16320

848 The treatise in question is ‘Ulama’ tazkivat al-nafs, written in response to a letter he received from a certain
(Sudanese) Ibrahim Mahmiud Fath al-* Alim, who complained about the ruthless attacks made by the brotherhood’s
opponents (probably the Ansar Al-Sunna al-Muhammadiyya of Sudan) on certain Tijani topics including al-yagiita
al-farida and its merits. It is in this context that al-Hafiz refers to al-Mishr1’s definition of the litany as his own
understanding of the issue.

649 Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, p. 8.

80 For more on him, see: Al-Fatih al-Nir, al-Tijaniyya wa-l-mustagbal, pp. 194-96 and Muhyi al-Din al-Ta‘mi,
Tabaqga't al-Tijaniyya, pp. 210-212.
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it in obligatory ritual prayers. Likewise, he holds up the existence of the word “sayyidina” in the
litany as another hint that favours such a metaphorical understanding. Even ordinary Tijanis, he
argues, are aware of this issue.®®* The argument in favour of a metaphorical understanding has
been brought to the fore by other Tijant authors as well. Muhammad Fal Abba interprets the term
“kalam Allah” via the term “ilham” (divine inspiration). From his perspective, in the parlance of
Sufis, the term “divine speech” (kalam Allah) refers only to divine inspiration inserted into the
hearts of saintly figures.®® The contemporary Tijani, Muhammad b. Sa‘id, depicts Abba’s
interpretation as the only acceptable understanding of the issue, with extensive quotations from

earlier Sufi authorities.5®2

As far the issue of its revelation to al-Bakri on a sheet of light®* is concerned, this does not bother
al-Hafiz at all. It was, he argues, a divine instruction, in the form of inspiration for saints, which
the supreme master declared had descended as a formula from the unseen (waradat min I-
ghayb).5% He also argues that the Qur’an speaks of a certain kind of revelation to the mother of
Moses, even though she was not a prophet, % and that, according to a principle established among
Muslim scholars, Allah may indeed bestow saints with a supplication (du ‘@’) or a formula in praise
of the Prophet (salat ‘ala 1-nabiyy) received in the form of divine overflow (fayd Allah) and divine
grace (fadlihi).%” His disciple ‘Umar Mastid reflects very briefly on the issue, stating that neither
al-Ifada nor any other Tijani source ever claimed the litany to be part of the Qur’an. This was a lie
of al-Ifriqi’s himself, he says, of which he states: “How ugly a lie becomes when [it is] invented
by a Salafi missionary and a teacher at the Dar al-Hadith”.%%® Nevertheless, he remains silent on
the fact that al-/fada had used the term “kalam Allah” in relation to the litany in question, and

elsewhere, besides denying the litany to be a component of the divine eternal speech, following

8! Mahmiid b. Bensalim, however, fails to provide a sufficient metaphorical interpretation of “kalam Allah”, a term
used in al-Ifada al-ahmadiyya for salat al-fatih, instead attempting to deflect the attention of the reader with some
vague statements. For further information, see: Mahmud b. Bensalim, al-Tijaniyya bayn I-intigad wa--i ‘tigad,
Rabat: Matba‘at wa-Warraqa al-Karama, 1433/2012, pp. 158-59.

852 Muhammad Fal Abba, Rashq al-sihdam, pp. 90-91.

853 For details, see: Muhammad b. Sa‘id, Husn al-taqadr, pp. 298-309

854 See, for example: ‘Ali Harazim, Jawahir al-ma ‘ant, vol. |, p. 138.

855  AlT Harazim reports that he had asked the supreme master about the fact of salat al-fatih being devoid of salam
‘ala I-nabiyy while it mentions only salat ‘ala I-nabiyy. Ahmad al-Tijani replied that it had descended from the
unseen so (waradat min I-ghayb ‘ala hadhi al-kayfiyya), and thus the absence of the salam did not devalue it. See
‘Ali Harazim, Jawahir al-ma ‘ant, vol. 1, p. 139.

856 Al-Qasas 25:7 reads “We inspired the mother of Moses” (wa-awhaynd ila ummi Miisa).

87 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 23.

8% Umar Mas‘Qd, al-Radd ‘ala I-Ifiigi, p. 14.
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his Egyptian master, he declares the owner of such a conviction to be a liar (kadhib), and a

disbeliever (kafir) who has departed from the community of Islam.%

4.4 .Salat al-fatih as an Arena for Inter-Tijani Polemics

In the first half of the last century, both Ibrahim Niyas and Muhammad al-Hafiz developed the
conviction that there had been the interpolation of alien substances into Tijant sources, particularly
the Jawahir.®®® However, in a departure from a statement by the supreme master—in which he
refers to the sublime nature of the shar7 ‘a and forcefully asserts that nothing that contradicts the
to shari‘a can have a binding nature, including his own teachings and practices, as well as his
advice to his own followers to weight even his own teachings with the scale of the shar7 ‘a—both
Ibrahim Niyas and Muhammad al-Hafiz may be seen to have failed, or at least hesitated, to apply
the scale of the shari‘a where the sayings of their master were concerned. Thus, not a single
passage was marked by either of them as an addition (dass) of the adversaries of the
brotherhood.%¢! However, this conviction nonetheless paved the way for subsequent Tijani scholars
to take this line of argumentation a step further. The second half of the twentieth century witnessed
the rise of Ibrahim Salih,%®? a leader in the Niyasiyya branch of the Tijaniyya, who enjoys
widespread recognition in Tijani circles in Nigeria and beyond, and who undertook the burden of

completing the mission of the purification of Tijant sources.

In one of his books al-Takfir akhtar bid ‘a tuhaddid al-salam wa-l-wakda bayn al-muslimin fr
Nigeria (Excommunication [of Muslims form the religion of Islam] is the Greatest Danger

Threatening the Unity of Muslims in Nigeria), known for short as al-Takfir,%®® Salih dares to

859 ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigi, p. 47.

660 See details in Mohammad Ajmal Hanif, “An Evolution in Tijaniyya Perception of Jawahir al-ma ‘ani”, in: 1st
International Sufi Studies Graduate Student Symposium March 9-11 Papers, (published online by Nefes Yaymevi,
Istanbul, 2018, https://issuu.com/hernefes/docs/tebligler_tag).

861 See Riidiger Seesemann, “Three Ibrahims”, p. 307; Riidiger Seesemann, “The Takfir Debate: Part II: The
Sudanese Arena”, Sudanic Africa 10, 1999, pp. 65-110, (see p. 77).

862 Fyll name Ibrahtm b. Salih b. Yiinus al-Husayni. On his life and writings, see: ALA 11, pp. 407-415; Roman
Loimeier, Islamic Reform and Political Change in Northern Nigeria, Evanston: Northwestern University Press,
1997, pp. 271-277.

853 The book’s full title is al-Takfir akhtar bid ‘a tuhaddid al-salam wa-l-wakda bayn al-muslimin fi Nigeria. Written
as a response to the opponents of the Tijaniyya, namely Abli Bakr Gumi, the book starts with a discussion of the
development of different factions in matters of jurisprudence and faith. Other main topics include the origin of
Sufism and its development, various Sufi brotherhoods, and the issue of excommunication (takfir), with particular
reference to anti-Tijanism, etc. It was first published in 1982 in Cairo by Mustafa al-abi al-Halabi. Riidiger
Seesemann, “The Takfir Debate: Sources for the Study of a Contemporary Dispute Among African Sufis, Part I: The
Nigerian Arena”, Sudanic Africa, 9, 1998, pp. 39-70. (see p. 44). The edition | consulted for this paper was printed
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question the issue of the reward of salat al-fatih, marking the beginning of an extreme departure
from the conventional policy of the brotherhood. The common Tijani belief of one recitation of
al-yaguta al-farida being equivalent to six thousand recitations of the whole Qur’an had attracted
fierce criticism from Abii Bakr Mahmiid Gumi (d. 1413/1992),%%4 a diehard anti-Sufist in Nigeria.
In a book known for short as al-‘4gida al-sakiha (The True Creed), he condemnes Tijanis for
comparing their litany with—and even giving it precedence over—the divine eternal speech.
Gumi’s onslaught shocked younger generations of Tijants, forcing substantial numbers of them to
leave the brotherhood. A renowned example is that of Muhammad al-Tahir Mayghari, who not
only denounced the rariga Tijaniyya, but then also began to voice his criticism in writing. Salih
thus produced al-Takfir as a written response to Gumi®®® with the intention of discrediting both
Gumi and his followers, the Izala movement,®®® who had reportedly accused Tijanis of disbelief.
Salih denied the possibility of any kind of comparison between salat al-fatih and the divine eternal
speech, arguing that the common Tijani perception of the litany’s equality to six thousand
recitations of the Qur’an was inaccurate and needed to be fixed, not to mention the fact that it was
in sharp contradiction with other passages in Jawahir.®®” He claimed that it was certainly either an
addition to the most authoritative source of the brotherhood by some of their enemies, or a printing

in 1998 in Khartoum by Aru li-I-Taba at wa-I-Tijara al-‘Amma with an introduction and appendix by Abii ‘Araki
‘Abd al-Qadir, a Sudanese disciple of Ibrahim Salih.

864 Abii Bakr Gumi held the post of grand judge (gadr al-qudar) of Northern Nigeria for a long time. On his life
story, his struggle with Sufi brotherhoods and his influence within the religious and political arena of Northern
Nigeria, see: Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, pp. 148-207; Huzaifa
Aliyu Jangebe, “Islamic Reform in Nigeria: The Contributions of Sheikh Abubakar Mahmud Gumi” International
Journal of Humanities and Social Science, vol. 5, No. 9, September 2015, pp. 176-181.

865 Tbrahim Salih never mentions Gumi by name and remains silent about the identity of his opponent, except on one
occasion where his opponent is indirectly referred to as the former chief judge of Northern Nigeria. Ibrahim Salih,
al-Takfir akhtar bid ‘a tuhaddid al-salam wa-l-wahda bayn al-muslimn fi Nayjria (with an introduction and appendix
by Abii ‘Araki ‘Abd al-Qadir), Khartoum: Uru li-I-Tiba‘a wa-I-Tijara al-‘Amma, 1998, p. 8.

866 Yan Izala is the Hausa short form for the Arabic Jama‘a Izalat al-Bid‘a wa-lgamat al-Sunna (Association for the
Removal of Innovation and for the Establishment of the Sunna). For a full account of its establishment and anti-Sufi
engagement, see: Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, pp. 207-266. For a
more recent account, see: Ramzi Ben Amara, The Izala Movement in Nigeria: Relationship to Sufis and Perception
of Shari’a Re-implementation, (PhD Thesis, University of Bayreuth), 2011, pp. 150-290.

867 Tbrahim Salih refers here to a passage in Jawahir that declares one recitation of al-ism al-a ‘zam (God’s greatest
name) to be equivalent in reward to that of six thousand recitations of salat al-fatih, and then, in the same passage
goes on to claim that one recitation of the al-ism al-a ‘zam is equal to no more than a single recitation of the Qur’an.
This passage thus contradicts that which states the reward of salat al-fatih to be equal to six thousand recitations of
the Qur’an. Only one of these passages could be accurate, he argued, and that had to be the passage of al-I1sm al-

a zam, since this made better common sense. This argument was further consolidated by another passage in Jawahir
which equalizes one recitation of al-ism al-a ’zam to six thousand recitations of salat al-fatih. Furthermore, with the
exception of one passage, nowhere else in Jawahir is the Qur’an mentioned in the context of the reward of salat al-
fatih. Ibrahim Salih, al-Takfir akhtar bid ‘a, pp. 89-90. For a full discussion of Ibrahim Salih’s argument see:
Riidiger Seesemann, “The Takfir Debate...” Part I, p. 51-53.
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mistake that had supplied the enemies of the supreme leader with the means to attack him.%®8 In an
interview with Roman Loimeier, Salih would argue that more than ten different versions of
Jawahir were in circulation at the time: ‘Alf Harazim himself, the book’s author, had produced
three versions, none of which was approved by the supreme master, due to linguistic flaws. The

second version had then been sent to Ibrahim al-Riyah,®®°

the prominent Tunisian Tijani1 scholar,
for possible improvement, who had not time to work through the whole book. His students,
however, had somehow come to copy the faulty text and take it to Cairo, where further copies, and
versions, were produced. The first serious attempt at correction, according to Salih, had been
undertaken by the Egyptian al-Hafiz, while the second serious attempt was then in progress, by a

committee of Moroccan and Nigerian scholars under his own supervision.®”

This line of argumentation developed by Salih, and praised by some researchers as a flexible
strategy, to the benefit of the Tijaniyya,®’* makes sense when the context in which al-Takfir was
produced is taken into consideration. Yan Izala was on the march; Sufis in general and Tijanis in
particular were in a defensive mood. They had already lost considerable ground to Gumi’s Salafi
followers; the conventional perception of the unconditional and uncritical acceptance of all that
had been reported to have been said by the supreme leader was no longer of any good. An
innovative approach to the issue was needed, and it was Salih who made the attempt. Thus, he
said, the contents of Tijani sources had to be investigated in light of the shari ‘a: this not only
because it was the command of the supreme leader that it should be so, but due also to the fact that
the instructions of Allah and his messenger must have, and indeed are, the last say. Therefore, the
problematic contents of Tijani sources must be made to comply with the rules of the shari a,
through interpretation and revision, and those offering no possibility of revision had to be

eliminated.®”> Ahmad al-Tijani was indeed a divinely elected saint, but not impeccable; so Salih

868 Tbrahim Salih, al-Takfir akhtar bid ‘a, p. 87.

%69 On the life of Ibrahim al-Riyahi, see: ‘Umar b. Muhammad, T« fir al-nawdahi bi-tarjama al-Shaykh Ibrahim al-
Riyaht, Tunus: Matba‘a Bikar wa-Shuraka’ih, 1320.

670 According to Loimeier, this interview took place on 27 March 1988. Roman Loimeier, Islamic Reform and
Political Change in Northern Nigeria, pp. 274-275. It should be noted that other Tijanis speak of only two versions
having been produced by ‘Ali Harazim, the second of which, they say, was approved by Ahmad al-Tijani.

671 Roman Loimeier, argues that in developing this more flexible strategy by claiming “that none of the presently
circulating copies of the book are really authentic, Salih is in a position to take the wind out of the sails of the Yan
Izala”. Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, p. 275.

672 Tbrahim Salih, al-Takfir akhtar bid ‘a, pp. 48-49. Here Salih quotes an important statement of al-Tijan1’s reported
in Jawahir. The founding figure of the Tijaniyya dismisses scholarly opinions that do not comply with those of
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asserted in his response to Gumi, when the latter had accused the Tijani master of giving himself
precedence over prophets by claiming that he had been given, in sab ‘ I-mathant, that which even
the prophets, apart from the Prophet Muhammad, had not been granted.®”® Salih stated that since
this claim had been reported in Rimah and attributed to al-Tijant on the authority of an unknown
person, it should not be taken into consideration; while at the same time claiming that it belonged
to the domain of ecstatic utterances (sharahar) which Allah may forgive due to the good deeds of
His servants.®’* He further recalled the authority of al-Hafiz, who stated that the statements of Sufi
masters should be rejected if no proper interpretations were possible.®”™ This itself hints at the fact
that some of the teachings of the Sufi masters may contradict the szari ‘a, while insisting that the
last say belongs to the latter. Salih thus also explicitly admits that the Tijani master’s daylight
encounters with the Prophet are no more valuable than communications occurring in an ecstatic
state, or that which is based on a visionary dream.®”® Salih’s attempt to purify Tijani sources had
serious repercussions within the brotherhood. He was accused of distorting the original teachings
and practices of the founding figure; some asked him for a clarification, while others even accused

him of collaborating with Izala against the Tijaniyya.

Salih’s flexible strategy caused a split between the Nigerian Tijanis. His attempt to justify his
position on the authority of a copy of the Kitab al-jami ‘ by al-Mishri, which he had borrowed from
Isma ‘7l Khalifa (b. 1932 CE),%"” a Tijani leader in Northern Nigeria, further complicated the issue,
as it would have meant that not only were printed versions of Jawahir affected by additions, but
also that, except for the Khalifa’s copy, the Kitab al-Jami “ had shared the fate of Jawahir. The
reality turned out to be otherwise. Muhammad al-Thani Kafanga, one of the eldest Tijant shaykhs
at the time, wrote to Salih’s mentor Ahmad b. ‘Ali Abu I-Fath (d. 1424/2003),6’® informing him
that he was withdrawing his consent from Salih. Kafanga and Tahir ‘Uthman Bishi (b. 1347/1927)

better known as Dahiru Bauchi, for their part, regarded the new strategy as suicidal, and as a

Allah and his messenger. This is called by Salih “the only foundation on which Tijaniyya is built”. See ‘Al
Harazim, Jawahir al-ma ‘ant, vol. 11, p. 206 as mentioned in al-Takfir.

673 This statement is reported in Rimah on the authority of an unknown person. See: ‘Umar al-Futi, Rimah hizb al-
Rahim ‘ald nuhir hizb al-rajim, vol. 11, p. 28.

674 Ibrahtm Salih, al-Takfir akhtar bid ‘a, p. 49. Though Salih would latter provide another interpretation of the
statement, claiming that it might have been uttered in a state of fana’ in the Prophet, it is astonishing for him to have
quoted Ibn Qayyim on the issue, stating that impeccability belongs to the Prophet alone.

575 Ibrahim Salih, al-Takfir akhtar bid ‘a, p. 59.

676 Tbrahim Salih, al-Takfir akhtar bid ‘a, p. 94.

677 On Isma 1l Khalifa, see: ALA 11, pp. 286-287.

578 On Abu I-Fath, see: ALA 1I, pp. 400-403.
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capitulation to the opponents of the brotherhood. Nevertheless, it gained Salih a considerable
following, particularly among young Tijanis.®”® Abu I-Fath succeeded in calming things down in
favour of his disciple, whereupon it was agreed between Tijani scholars in Nigeria that they would

remain silent on the issue and keep it as a secret known only to themselves.

This silence, however, was broken by a harsh reply, known for short as al-Summ al-zu ‘af, by
Ibrahim Sidi,%° a Tijani shaykh from Sudan.%®! In it, Salih was described as someone who only
pretended to be a Tijani defending the honour of the supreme master, while, in reality, defending
his opponents. The damage Salih’s book had inflicted upon the brotherhood, the Sudanese argued,
had not been inflicted by Gumi, to whom Salih had pretended to reply. Indeed, Salih’s own
accusations had exceeded those made by the opponents. According to Sidi, the ill-fated day (al-
yawm al-mash ‘zm) on which one pretending to be a Tijani would rally with the brotherhood’s
opponents had arrived. The Nigerian was claimed to be an example of the renouncer who, in
writing his book, excommunicates himself from the brotherhood. Thus, Sidi declared, he should
look for another Sufi order to join; certainly, his knowledge could not be deemed any kind of yard
stick for Tijanis. In his comments regarding Tijani sources, Salih had not only disrespected their
authors, but also the founding figure himself, argued Sidi. In doing so, he said, the Nigerian had
“drowned himself in an inch of water”, for these Tijani sources had been in circulation for the past
two centuries, and no one before him had besmirched their credibility. From Sidi’s perspective,
Salih’s remarks on Jawahir constituted misbehaviour towards its author ‘Ali Harazim, and a
contradiction of the book’s Prophetic guaranty. If that source had been infiltrated, argued the
Sudanese, then what was left for Tijanis?°%? Sidi then provided a detailed discussion of how to

67 Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, p. 276.

80 For an account of Ibrahim Sid1’s life and writings, see: ALA |, pp. 301-303; Riidiger Seesemann, “The writings of
the Sudanese Tijant shaykh Ibrahim Sidi (1949-1999), with notes on the writings of his grandfather, shaykh
Muhammad Salma (d. 1918), and his brother, shaykh Muhammad al-Ghali (b. c¢. 1947)”, Sudanic Africa 11, 2000,
pp. 107-124.

881 According to Seesemann, al-Summ al-zu ‘f al-mudamman fi kitab al-Takfir li-ifsad al-Tariqa wa-l-itlaf (“The
Folded Poison that is Hidden in the Kitab al-Takfir aiming at the Distortion and Destruction of the Order™) is only
known in limited number of Tijani circles in Sudan, Northern Nigeria and in some parts of Chad. Riidiger
Seesemann, “The Takfir Debate...part 17, p. 43.

882 [brahtm Sidi, al-Summ al-zu ‘af al-mudamman fi kitab al-Takfir li-ifsad al-tariga wa-l-itlaf, (completed on 8 Dhi
I-Hijja/1404/3 March 1984 and printed with al-Hidaya al-hadiya and al-Najm al-thaqib al-Tijani), n.p [Khartoum],
n.d [c. 1985], pp. 7, 8, 10, 12, 13,14 ,15, 18 , 33, 34. See also: Riidiger Seesemann, “The Takfir Debate...Part I”,
pp. 50, 55, 57.
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understand the book’s purportedly contradictory statements about the reward of salat al-fatih.%
The Tijant authorities, he asserted, were united on the topic of reward for one recitation of al-
vagqiita al-farida being equivalent to that for six thousand recitations of the holy Qur’an. The Rimah
by al-Hajj ‘Umar, al-Kawkab al-wahhaj by Ahmad Sukayrij, Kashif al-ilbas by Ibrahim Niyas,
and al-Jawhar al-mu‘azzam by his own grandfather, Muhammad Salma (d. 1337/1918-1919),58
were here recalled for textual support for his concluding statement that what was stated in Jawahir
was an unshakable fact.®® The author of al-Takfir had achieved nothing, said Sidi, except for

breaking this consensus.

Salih responded with a voluminous but relatively restrained rejoinder known as al-Mughir, in
which he carefully avoided the repetition of his previous comments on additions. However, he did
stick to one point—that of the possibility of weighing of the sayings of Ahmad al-Tijani in the
scales of shari ‘a, a point which earlier authorities had already made. Indeed, the supreme master
himself had applied this method of assay, and saw his followers as capable of doing s0.%¢® Salih

also returned S1di ‘s favour in full swing, portraying him as poking his nose into others’ business.%’

Events in Sidi’s native Sudan, however, took a different direction. Salih’s position was
consolidated by almost all the Sudanese Tijani circles, whether of the tarbiya faction or otherwise.
His followers in particular were seriously hurt by the excommunication of their beloved shaykh
by Sidi. Several rejoinders appeared in justification of Salih’s application of the shari ‘a scales to
the sayings of the supreme master. Sidi, for his part, continued to respond with rebuttals of his

83 Calling upon the authority of his grandfather Muhammad Salma Ibrahtm, Sidi announced that one recitation of
God’s greatest name was equal to three million, six hundred thousand recitations of the Qur’an, whereas the passage
in Jawahir that declares one recitation to be equal in reward with one recitation of the Qur’an, on which Ibrahim
Salih had based his argument, was restricted to a recitation by the ordinary man. A Tijani reciting it with the full
authorization of his master and being aware of its sublime features, he stated, undoubtedly receives the above-
mentioned reward and much more. For further details, see: Ibrahim Sidi, al-Summ al-zu ‘af, pp. 34-35; Rudiger
Seesemann, “The Takfir Debate...Part I, pp. 55-56.

884 Muhammad Salma was, among other things, a disciple of Muhammad Al-‘Arabi b. al-Sa’ih, the celebrated
nineteenth-century Tijani scholar and the author of Bughyat al-mustafid. He played a crucial role in the
proselytization of the Tijaniyya brotherhood in Sudan, particularly in Darfur. For an account of his life, see: Rudiger
Seesemann, “The History of the Tijaniyya and the issue of tarbiya in Darfur (Sudan)”, pp. 397-400; Jamil Abun-
Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 159; ALA 1, pp. 300-301; Al-Fatih al-Nr, al-Tijaniyya
wa-I-mustagbal, pp. 234-235.

885 [brahtm Sidi, al-Summ al-zu ‘af, pp. 28-30; Riidiger Seesemann, “The Takfir Debate...part [, pp. 53-54.

886 Tbrahim Salih b. Yiinis al-Husayni al-Mughir ‘ala shubuhdt ahl al-ahwa’ Wa-akadhib al-munkir ‘ald Kitab al-
Takfir, Beirut: Mu’assat Fu’ad li-I-Tajlid, 1406/1986, pp. 446.

887 See full details in Riidiger Seesemann, “The Takfir Debate...Part I, pp. 57-70.
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own, firmly standing behind his denunciation of his Nigerian opponent,®® who, he calimed, had
allegedly objected to an authentic saying by the Tijani master. This, by implication, meant for Sidi
that Salih had made an objection to the Prophet as well, since the reward of salat al-fatih had been
conveyed to al- Tijant by the Prophet in a daylight communication between the two.

In all of his subsequent writings, Sid1 attacks his Nigerian opponent in harsh terms, alleging him
to have consolidated a Wahhabi accusation and adopted a Wahhabi strategy, thus misleading the
ordinary followers of the order.%®® He even compares Salih with Taqi al-Din al-Hilali, the
Moroccan former Tijani who had denounced the brotherhood and joined the Salafiyya.
Approximately ten years prior to the publication of al-Takfir, al-Hilalt had also encouraged Tijanis
to weigh the teachings of their master in the scales of the shart ‘a.5%° He, at least, Sidi argues, had
been brave enough to announce his departure, whereas the Nigerian, who had adopted the same
strategy, had not had the guts to make his departure public.%®? Salih is advised to spare his efforts
toward purging the Jawahir of alien elements, which Sidi argues he would never be able to
accomplish with the little knowledge he possesses. Moreover, Sidi argues, senior nineteenth-
century scholars of the order such as ‘Ali Harazim, al-Hajj ‘Umar al-Futi, al-‘Arabi b. al-Sa’ih,
Muhammad al-Saghir and as well as scholars of the twentieth century such as Sukayrij, Niyas and
al-Hafiz, had already scrutinized Jawahir and confirmed the authenticity of its contents. Any
attempt at further examination thus deserved harsh condemnation, he argues; let alone its being

conducted by someone whose knowledge should itself be a subject of scrutiny. “We do not believe

888 These rejoinders consist of Sabil al-salam ila huda khayr al-anam by a Tijani committee in the region of al-
Geneina, Ibrahim Daf‘ Allah’s Tanbih sibab al-ahsrafila "lladhi minhu al-mu’min yakhdaf, Ibrahim b. Abt 1-
Qasim’s al-Tiryag, Abu ‘Arakib. ‘Abd al-Qadir’s al-Sarim al-khagtas ‘ala raqim al-Summ al-zu ‘af. Tbrahim Sidi
struck back with his al-Hidaya al-hadiya li-Muhammad Taqt al-Din takshif kawn sahib al-Takfir Ibrahim Salih min
al-wahhabiyyin (January1985), al-Najm al-thaqib al-Tijant bi’l-burhan al-qati’ min zawal al-hira li-Sukayrij al- ‘arif
al-rabbani yubaddid turrahat sahib al-Takfir al-jant (Jun-Julay 1985), al-Nafir li-shann al-ghara ‘ala fulil jaysh al-
Takfir (April 1985) and al-Sahm al-sa 'ib al-muwajjah ila I-mad ‘aw Jidda al-kadhib (June 1986). His other writings
remained in the form of manuscripts. A detailed discussion is provided in Riidiger Seesemann, “The Takfir Debate
Part 11, pp. 75-107.

889 [brahtm Sidi, al-Futuhat al-nahiya, p. 119.

89 Al-Hilalt had argued that the application of the shari ‘a scales to the teachings of the founding figure of the
Tijaniyya would prove his innocence and restore his reputation. See: al-Hilali, al-Hadiyya al-adiya, pp. 37-38.

891 Ibrahim Sidi, al-Hidaya al-hadiya li-Muhammad Tagqi al-Din takshif kawn sahib al-Takfir Ibrahim Salih min al-
Wahhabiyyin, (completed on 18 Rabi* al-Thani 1405/10 January 1985 and published together with al-Summ al-zu ‘af
and an-Najm al-thagib), n.p, n.d, p.19. For full details of al-Hilali’s break up with the Tijaniyya, See al-Hilal, al-
Hadiyya al-hadiya, pp. 12-22.
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that you are even a scholar; how could we be sure of your scrutinizing the contents of Tijani sources

in the lights of the Qur’an and the Sunna [?]7%%? Sidi admonishes his opponent.

Sidi’s understanding of the matter of shari ‘a scales may be seen to have evolved. At first, he was
of the opinion that his Nigerian adversary had misunderstood the issue, as by advocating the
application of shari ‘a scales, Sidi stated, the supreme master of the brotherhood had not meant to
give permission for his own authentic sayings, as reported in Jawahir as well as other sources, to
be laid open to scrutiny and discussion. Rather, he had cautioned his followers about inauthentic
sayings, reported on his behalf, which might oppose his true teachings. Such sayings should be
evaluated in the light of the authentic statements of his that were contained in Jawahir and other
books, sources whose contents correspond, in value and authenticity, to mutawatir (a report
documented on the authority of crowds or groups that leave no place for any kind of doubt); unlike
statements that might have been reported as having been made by him outside of these sources,
and which whether narrated by Tijanis or otherwise, correspond to khabar al-gharib (a report
based on a single narration). Thus, argued Sidi, Ahmad al-Tijani’s advice to weigh his sayings was
directed toward reports resembling khabar al-gharib. This was what he meant by the scales of
shari‘a.?® Elsewhere, Sidi claimed that the intended recipients of this instruction were the
brotherhood’s opponents, rather than Tijanis. A Tijani disciple should understand that the supreme
master’s intention of the supreme leader in uttering such a phrase was to present a bitter deterrent

to their enemies.

He was telling the [brotherhood’s]enemies that “All my sayings are based
on the Qur’an and the Sunna of the Prophet. If you understand any of my
instructions otherwise, this is a result of your lack of knowledge and the
deficiency of your status... As far as | am concerned, | have no shaykh other
than the sublime book of God and the Sunna of His Prophet”.®%

892 Tbrahim Sidi, al-Hidaya al-hadiya li-Muhammad Tagqt al-Din takshif kawn sahib al-takfir Ibrahim Salik min al-
wahhabiyyin, p. 18.

893 Ibrahtm Sidi, al-Summ al-zu ‘af, p. 5; Ibrahim Sidi, al-Nadhir al- ‘uryan li-1-hadhr min dasa’is sahib al-takfir fi
tariqa al-Tijan (completed on the first Friday of Ramadan 1405/24 May 1985), n.p [Khartoum], n.d, [c. 1996], p. 8;
Ibrahim Sidi, al-Irshadat al-ahmadiyya fi sham ra’iha al-khatmiyya wa-I-katmiyya, (completed late October 1995),
n.p [Khartoum], 1995, p. 39.

89 Ibrahtm Sidi, al-Kitab al-karim fi bayan ahmiyya shuritt tariqa al-Shaykh al-Tijant al-karim, as quoted in al-
Futahat al-nahiya ‘an al-munkar wa-l-ghayy fi tawdih ma ‘na qawl sayyidina al-shaykh Ahmad al-Tijant radiya
Allahu ‘anhu: Idha sami ‘tum ‘anni shay’ (completed in August 1997 and published together with other writings of
Ibrahim SidT in volume II by Muhammad al-Sadiq Ahmad al-Maht al-Tijani pp. 96-135), n.p. [al-Fashir], n.d., p.
123.
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Simultaneously to this, and in contradiction to his initial explanation, he admitted that the intended
recipients of the shart ‘a scales instruction were indeed Tijanis, but that the sayings of the supreme
master’s that he had insisted should be evaluated in the light of shari‘a were those related to the
affairs of the religion, rather than his spiritual teachings. Thus, said Sidi, Tijanis should only apply

the scales to statements that concerns religious affairs.

If you hear me saying anything about the matters of the shari ‘a... pertaining

to manners ( ‘adat) or acts of worship ( ibadat) whether they be obligatory

(fara’id), or stemming from the traditions of the Prophet (sunan), or

supererogatory (fada’il), and etc., you may weigh [what you have heard

from me in these matters] with the scales of shari‘a. See whether my

sayings are in compliance with the Qur’an and the Sunna, because, for me,

only these possess a binding nature.””%%®
In a subsequent treatise, written in August 1997 CE, Sidi tried to bring his previous comments
together. The supreme master’s shar ‘a scales instruction now had two faces: it was at once an
address to the beloved one (akbab), and to the enemies of the brotherhood (li-I-a ‘da’ ahl al-i tirad
wa-l-inkar). As an address to Tijanis, Sidi stated, it was directed to a small circle of disciples who
had achieved the goal of illumination (ba ‘d al-kummal li-ahl al-fat’); they alone should evaluate
the statements ascribed to the master that were contained in Jawahir and other sources in the light
of his instructions. But, he added, even those statements reported as the master’s that do not comply
with the authentic sayings contained in Jawahir and other sources should not be rejected out of
hand. Thus one may easily see that towards the end of his life, Sidi had developed a much more
radical stance on the issue, wherein even while he reserved the right to apply the shari ‘a scales for
a small group of qualified Tijanis, he was nonetheless not ready to accept the outright rejection of
any of the sayings that had been ascribed to the brotherhood’s supreme master. Rather, for Sidi, if
Tijanis, even the most qualified among them, failed to find a logical, shari‘a-compliant
explanation for a particular saying, they should keep quiet and leave the matter to others who may
yet succeed in settling it.% As far the Tijani’s enemies are concerned, they are invited to approach
the teachings of the master from a shari ‘a-centric perspective; from which, Sidi insists, they will

fail to find any contradiction between Tijani tenets and the shari ‘a, but only if they succeed in

89 Tbrahim Sidi, al-Kitab al-karim, as quoted in, al-Futiihat al-nahiya, p. 123.
8% For the full discussion, see: Ibrahim Sidi, al-Futihat al-nahiya, pp. 128-131.
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suppressing their animosity—otherwise, he warns, they will continue to fail to see the

interconnectivity that exists between sharT a rules and the statements of the Tijani master.5®’

Sidi’s critique was not restricted to Salih alone: Muhammad al-Hafiz and Ibrahim Niyas each
received their own share of it, despite the fact that during the 1980s (CE), Sidi had been a staunch
propagator and defender of the teachings of Niyas, incidentally turning him into a target of
criticism for other Tijanis, who understood Niyas’s spiritual education (tarbiya) to be an
innovation introduced to the Tijaniyya.®®® Indeed, in his al-Summ al-zu ‘af, Sidi repeatedly praises
both shaykhs—on one occasion, ironically, for their comments on Jawahir.%*® During the 1990s
(CE), however, their views on the printed version of the book were no longer tolerable for the
Sudanese; it was their compromising approach that had served as the point of departure for his
Nigerian adversary. Tijanis are thus cautioned, by Sidi, against the positions taken by these two
authorities on certain issues, even though their intention had been to defend the brotherhood
against its opponents and win their hearts. For Sidi, however, the attempt to win over the opponents
of the brotherhood was a miscalculation, one which only led to the accommodation of their
accusations, eventually culminating in the rejection of authentic statements by the supreme master.
Salih’s departure from the traditional stance of the brotherhood, he said, was nothing but a result

of this miscalculated soft strategy.’®

Sidi notably had the support of Ahmad al-Tijani’s descendants from Ain Madhi, Fez, Nouakchott
and Dakar. This, however, neither dissuaded the Nigerian Salih from insisting on the necessary
purification of Tijani sources, nor stopped his followers from discrediting the Sudanese, nor
succeeded in saving the recognition which previously had been Sidi’s as one of the leading

representatives of the Tijaniyya in Sudan.”®* Salih was obsessed with the accusations directed at

897 Tbrahim Sidi, al-Futihat al-nahiya, pp. 132-133.

6% Riidiger Seesemann, “The writings of the Sudanese Tijani shaykh Ibrahim Sidi”, p. 113. Sidi wrote quite a few
treatises in defence of Niyas’s spiritual education (tarbiya): al-Hujaj al-damigha (1981), al-Nusus al-wadiha (1982)
and al-Ifada al-rabbaniyya (1992) are some of them. See Riidiger Seesemann, “The writings of the Sudanese Tijani
Shaykh Ibrahim Sidi”, pp. 118 and 121.

89 Ibrahtm Sidi, al-Summ al-zu ‘af, passim. On p. 18, Niyas and al-Hafiz are praised for keeping their decorum with
regard to Jawahir.

%0 See details in Mohammad Ajmal Hanif, “An Evolution in Tijaniyya Perception of Jawdahir al-ma ‘ani”’
(forthcoming).

01 Rudiger Seesemann, The Writings of the Sudanese Tijani Shaykh Ibrahim Sidi, p. 114. Here Seesemann relates
his conversation with ‘Alf Haydara, a descendant of Ahmad al-Tijani residing near Dakar, over the dispute between
the Nigerian Salih and the Sudanese Sidi. Haydara seems to have, at least, tacitly supported the Sudanese, stating
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him, to the extent that he could not stop attacking his opponent, even years after his death. In al-
Kafi fi ‘ilm al-tazkiya (The Adequate Instructions Regarding the Science of the Purification of
Heart),”%? published in 2004 CE, he refers to Sidi on many occasions, opening on how “This
ignorant Sudanese (al-Sudani al-jahiil)”’® had failed to comprehend the intention and scholarly
arguments of al-Takfir. Sidi is compared with opponents of the brotherhood such as Ibn Mayaba,
al-Bakka’'1 al-Kunti, al-Ifriqi, al-Marziqgi and al-Hilali, and his extremism is portrayed as more
detrimental to the brotherhood than the attacks of the above-mentioned adversaries. “If one looks
at the enthusiasm of the author of the falsehood (a reference to Sidi and his book al-Sum al-zu ‘af)

he would assume him to believe in something other than the religion of Islam”,’%* argues Salih.

For textual support in favour of the initial argument he makes in al-Takfir, the Nigerian has
recourse to the comments on Jawahir and its author ‘Ali Harazim made by Ibrahim al-Riyahi in
his Mibrad al-sawarim wa-l-asinna discussing them in detail. According to al-Riyahi, not
everything documented in Jawahir is precisely equivalent to the exact statements of Ahmad al-
Tijani. Al-Riyaht goes on to argue that the confusion observed in word choices and the linguistic
flaws in the book prove that ‘Alf Harazim’s documentation was based on his own understanding
of the events, stating: “All these are proofs of the fact that these statements do not reflect the exact
wordings pronounced by the shaykh”.’® Thus, Salih attempts to give the impression that the
rejection of certain passages, whether in that book or any other Tijani source, should not be
understood as a rejection of the book itself—or the supreme master. As example, Salih recalls that
Ahmad Sukayrij had denounced two treatises, written in praise of the supreme master by certain

of his followers, that had contained unsustainable lofty claims.”®

From Sidi’s perspective, all of the direct disciples of Ahmad al-Tijant were trustworthy (thigat),
and, by the same token, all of their reports of statements made by the supreme master were valid

that the Nigerian had not immersed himself in Sufism, while the Sudanese had not immersed himself in
jurisprudence. Riidiger Seesemann, “Three Ibrahims”, p. 332.

702 Based on his conversations with Salih’s followers, Riidiger Seesemann suggests that “the book is about to
achieve the status of Salih’s magnum opus”. Riidiger Seesemann, “Three Ibrahims”, p. 321.

793 Ibrahtm Salih, al-Kafi fi ilm al-tazkiya, vol. IV, Cairo: al-Nahar 1i-I-Tab‘ wa-I-Nashr wa-I-Tawzi‘, 2004, p. 134.
% Ibrahtm Salih, al-Kafi fi ‘ilm al-tazkiya, p. 193.

7% Ibrahtm al-Riyahi, Mibrad al-sawarim wa-l-asinna, pp. 205-206.

706 One of the treatises is al-Kanz al-madfiin and the other is Ya ‘ sitb al-sir al-rabbani fi manaqib al-Tijani. Sukayrij
relates that both sources contain additions which proves the deficiency of their authors. Al-Tijani, he argues,
disowns such excessive claims on his behalf. Ya ‘ sab al-sir was even burned, by either by Muhammad al-Habib, the
son of al-Tijani, or Muhammad al-Bashir, his grand-son, when it was presented to them. See: Ahmad Sukayrij,
Turuq al-manfi ‘a, as reported in Ibrahim Salih, al-Kafi fi ‘ilm al-tazkiya, p. 207.
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and true. Furthermore, he argued, the command to apply the scales of the skar7 ‘a was not a general
command, intended to surpass all of the Tijani sources. Salih accepted that the disciples of the
supreme master were undoubtedly trust-worthy; nevertheless, he said, this could not be a hindrance
to the weighing of their reports with the scales of the shari a. As for excluding Jawahir from such
assaying, it would mean nothing but the rejection of a crystal-clear instruction by the founding
figure of the brotherhood. Furthermore, the same assaying had constituted a point of departure for
Alfa Hashim, who, when adebating al-Hilali, had made it very clear that the content of the Tijant
sources should be considered in the light of the Qur’an and Sunna (as has been observed in chapter

two).7%7

This approach seems to have attracted more acceptance in Tijanis circles with the passing of
time—we have already referred above to ‘Umar Mas ‘tid’s recent stance on the issue of comparison
between the rewards of salat al-fatih and the divine eternal speech. According to his son Haytham
b. ‘Umar, his father’s line of argumentation is a continuation of the strategy established by the

Nigerian Salih."%®
4.5 Jawharat al-Kamal and the Condition of Ritual Cleanliness

Another problematic issue to which al-Ifrigi attracts the attention of his interlocutors is the
requirement of achieving the condition of ritual cleanliness using water (tahara ma’iyya) before
the recitation of another famous Tijani litany, the name of which can be translated as “the pearl of
perfection” (jawharat al-kamal).”®® Jawahir postulates that such ritual cleanliness is a prerequisite
for its recitation, stating: “Jawharat al-kamal cannot be read without ablution [being first]

undertaken with water”.”'% Almost all of the antagonists of the order have taken serious issue with

707 Alfa Hashim made these statements in a letter addressed to Muhammad al-Kabir, a grand-son of al-Tijant’s,
informing him of a debate that had occurred between himself and al-Hilali in Medina in the late 1920s CE. For Alfa
Hashim’s statement, see: Ibrahim Salih, al-Kafi fi ‘ilm al-tazkiya, p. 211. The whole of Alfa Hashim’s letter is
published as an appendix to Muhammad al-Hafiz’s Radd akadhib al-muftarin ‘ald ahl al-yaqin, as mentioned in
chapter two.

%8 Details available in online (Facebook) correspondence between Haytham b. ‘Umar al-Tijani and his interlocutor
from the Hijaz, Ghassan b. Salim al-TtnisI. (This part of the correspondence has been preserved and can be made
available if necessary).

%9 For the text of Jawharat al-kamal, the conditions for its recitation during journeys and normal residence, and its
merits, see: ‘Umar al-Fiti, Rimah hizb al-Rahim, vol. 1, p. 229; vol. 11, pp. 81-82; ‘Abd al-Rahman Hamza, Figh al-
tariga al-Tijaniyya, n.p, 1420/2000, p. 49; al-Nazifi, al-Durra al-kharida, vol. 111, pp. 201-202.

710 Tijanis believe that during the recitation of Jawharat al-kamal, the Prophet attends the session; thus, its recitation
without full ritual cleanliness achieved with water is not allowed at all. See: ‘All Harazim, Jawahir al-ma ‘ant, vol. 1,
pp. 124-125; ‘Umar al-Fati, Rimah hizb al-Rakim, vol. 1, p. 229. According to the Tijani doctrine, the condition of

196


https://en.wikipedia.org/wiki/Visarga

this condition, which is not deemed necessary for the recitation of the Qur’an,”** implying the
superiority of the pearl of perfection over the divine eternal speech. Thus, al-Ifriqt: “I say this is
the book of Allah, whose recitation is permissible with or without ritual cleanliness, since the
Prophet and his companions were reciting it without ablution (wudiz )”."*2 The impermissibility of
the recitation of the pearl of perfection without full ritual cleanliness is regarded by antagonists of
the brotherhood as a sort of attempt on the part of the Tijanis to create new legislation (tashri
Jjadid), an accusation also directed at the followers of the brotherhood by al-Ifriqi, who claimed
that neither Allah nor His Prophet would approve of such a thing. The obvious unsoundness of this
Tijani tenet, according to him, frees one from the necessity of further elaboration on the issue. Al-
Hilalt would reiterate the same argument decades later, stating that the religion of Islam equates
ritual cleanliness obtained using soil with that obtained using water. Furthermore, he said, the
Prophet had depicted earth as a source of ritual cleanliness in the absence of water, no matter low
long this absence may extend. Therefore, differentiating between the two types of cleanliness is
claimed to be a correction of Allah and His Prophet (istidrak ‘ala Allahi wa-rasilih). The reason
behind this absurd idea, al-Hilali claimed, was the attempted self-establishment of Tijani
ascendancy over their fellow Muslims. “Tijanis wanted to elevate the status of this formula in the
praise of the Prophet in order to establish their own status whereas with their lack of knowledge
they excommunicated themselves from shari‘a and from the religion of Islam”.”*® According to
Tijan1 tenets, if the necessary condition of ritual cleanliness is missing the pearl of perfection
should be replaced with salat al-fatih during daily wazifa™* (a set of litanies recited by Tijanis on
a daily basis).”™ This, according to Al-Hilal1, constituted another deficiency of the Tijani tenets,

since salat al-fatih, a formula which was reportedly considered by them to be superior to the

ritual cleanliness achieved with water is required for the recitation of the Fatika (the first chapter of the Qur’an) and
al-yaguta al-farida if they are recited with the intention of the greatest divine name (al-ism al-a ‘zam). See: ‘Abd al-
Rahman Hamza, Figh al-tariga al-Tijaniyya, p. 66.

11 See for example al-Hilali’s objection to the merit and necessity of this precondition for reciting Jawharat al-
kamal. He condemns the claim that the condition of ritual cleanliness is prerequisite for its recitation as “a new
religion” (tahri’ jadid). Al-Hilali, al-Hadiyya al-hadiya, p. 112.

"2 Al-Ifriqi, al-dnwar al-rahmaniyya, p. 25.

"3 Al-Hilali, al-Hadiyya al-kadiya, p. 112. Another Salafi opponent of the Tijaniyya accuses followers of the order
of the elevation of their invented litany over the Qur’an and obligatory ritual prayer, both of which may be
performed with the ritual cleanliness of tayammum, while the brotherhood requires that the pearl of perfection must
be recited with full ritual cleanliness, performed with water. See: ‘Abd al-Rahman ‘Abd al-Khaliq, al-Fikr al-sifi fi
daw’ al-kitab wa-1-sunna, Kuwait: Maktabat Ibn Taymiyya, 1984, p. p. 364.

"4 For details on wazifz and its conditions, see: Al-Nazifi, al-Durra al-kharida, vol. I11, pp. 204-206; Abd al-
Rahman Hamza, Figh al-fariqa al-Tijaniyya, pp. 49-55.

715 See for instance: ‘Abd al-Rahman Hamza, Figh al-tariga al-Tijaniyya, p. 50.
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Qur’an, and which is certainly more eloguent, in terms of its words and meaning than the pearl of
perfection, is here depicted to be of lesser status and value then the jawharat al-kamal: for, if
twelve recitations of the pearl of perfection are the required number in daily wazifa, which, in case
of the absence of the required ritual cleanliness should be replaced with twenty recitations of salat
al-fatih, then given the proportion of twelve to twenty, one recitation of the latter is equated to less

than one recitation of the former.”16

The protagonists of the brotherhood have failed to develop a convincing line of argumentation
regarding the issue of why, without ritual cleanliness, the recitation of the inferior (jawharat al-
kamal) is prohibited, while the recitation of the superior (Qur’an) is allowed. Muhammad Al-Hafiz
attempts to explain the issue via the argument of “the vow” (nadhr), asking: “What is wrong if one
vows to remember Allah with full ritual cleanliness?”’” He goes on to reason that if one vows to
recite any dhikr formula with full ritual cleanliness and does so, one’s commitment to doing so
should be regarded as a fulfilment of that vow, instead of its being accused of being an unlawful
act.”® It is neither, he argues, a new piece of legislation (tashri‘ jadid), nor does it entail the
supremacy of the litany of the pearl of perfection (al-dhikr al-mandhir, as he calls it) over the
Qur’an. Nor, he says, had any single Tijani reportedly presumed the pearl of perfection to be
superior to many other formulas of dhikr, let alone to the divine eternal speech. What’s more, the
scholars of the legal schools have unanimously agreed on the meritorious (mandib) status of
ablution for the recitation of any formula of divine remembrance. Moreover, Muhajir b. Qanfadh
is said to have greeted the Prophet with sa/am while the latter was answering the call of nature
(vabul). The Prophet delayed the response until he had performed ablution afterwards, and
apologized for the obligatory delay since he did not want to recite a divine name without being in

a state of full ritual cleanliness.”t®

16 “Abd al-Rahman Hamza, Figh al-tariga al-Tijaniyya, p. 112.

"7 Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 42.

18 In a subsequent text, ‘Ulama’ tazkiyat al-nafs, he extends this argument to all TijanT litanies. Contrary to the
conventional explanation often provided by Tijani, he labels all of the litanies of the brotherhood to be vows by the
disciple himself. Muhammmad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, p. 14. The vow argument is also used by a great
grandson of Ahmad al-Tijani’s, Mahmud b. Bensalim, with regard to jawharat al-kamal. The pearl of perfection, he
says, is recited with full ritual cleanliness because it is thus vowed. Mahmud b. Bensalim, al-Tariqa al-Tijaniyya
bayn al-intiqgad wa al-i‘tigad, p. 156.

"% Muhammad al-Hafiz, Radd akadhib al-muftarin, p. 27.

198



This argument is further expanded by ‘Umar Mas ‘id, according to whom, this delay was not due
to the call of the nature, as some scholars like Imam al-Tirmidht have understood it; rather, it was
the absence of ritual cleanliness which caused the delay. Otherwise, the Prophet would have
returned the greeting of Muhajir b. Qanfadh as soon as he was done with answering the call of the
nature. This is reportedly consolidated by another incident in which the Prophet was greeted in the
same way, but no response was to be heard on his part until he had performed tayammum (ritual
cleansing with soil). ‘Umar Mas ‘td evokes the authority of Salafi shaykhs such as Nasir al-Din al-
Albani and Ahmad Shakir. According to the former, known for his expertise in the field of
Prophetic traditions, since the Prophet hated to recite the divine name of al-sa/am without ablution,
it is not permitted to issue unconditional fatawa concerning the permissibility of the Qur’an’s
recitation without full ritual cleanliness, as many Salafis would do.”?® The latter emphasizes the
superiority of ritual cleanliness for performing dhikr, particularly for invocation (du ‘a°). Engaging
a number of sources, ‘Umar Mas ‘ad highlights the fact that some highly renowned authorities of
the sciences of hadith, such as Imam Malik and Imam al-Bukhari, had been praised by fellow
scholars for their rigorous attention to performing ritual cleanliness before the collection and
teaching of Prophetic traditions. If their attitude was appreciated by Muslims, he asks, “Why would

it harm Tijanis to praise the Prophet after performing ablution?”"?

A careful examination of both the critique raised by their antagonists and the responses provided
by protagonists of the Tijaniyya reveal that Tijani scholars are at pains to shift the attention of the
reader to a whole new aspect of the issue. While the explanation offered by al-Hafiz is based on
the permissibility of a vow (nadhr) to attach certain conditions to the recitation of a specific prayer
formula, ‘Umar Mas ‘tGd provides a rather vague explanation, however that it may be a masterly,
organized one. Through focusing on certain Prophetic traditions, which do not enforce the
necessity of ritual cleanliness as a requirement for either dhikr or the recitation of the Qur’an, he
manages to avoid the core of the criticism. The point with which their opponents had taken issue
was the Tijani tenet of the impermissibility of the recitation of the pearl of perfection without

ablution, while the superior Qur’an was allowed to be recited without it; whereas ‘Umar Mas ad

720 ‘Umar Mas‘td, al-Radd ‘ala I-Ifiigi, p. 20-21.
2L ‘Umar Mas‘td, al-Radd ‘ala I-Ifrigi, p. 23.
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elaborates on the virtues of ritual ablution and on how, in certain circumstances, the Prophet and

scholars of hadith had paid special attention to ritual cleanliness.

Furthermore, the precondition of ritual cleanliness is not the only Tijani requirement for the
recitation of the pearl of perfection, nor is the above-mentioned criticism the only problematic
point their opponents have raised in relation to the litany. According to the Tijanis, there are a
number of other preconditions attached to its recitation as well. First, they spread out a clean piece
of white cloth of a size adequate to serve six persons during their daily wazifa sessions, originally
due to the belief that the Prophet and his four caliphs were expected to attend the session.’?? Here
it should be noted that this conviction is, not maintained by later generations of Tijanis: Mahmud
b. Bensalim, a grandson of the founding figure, for instance, rejects it, although he does preserve
and continue the custom of cloth-spreading, which, according to him, is done rather to protect the
form of the circle (kalaga) by creating a space between the attendees to correctly separate them
from each other.”?® According to al-Hafiz, the reason for the cloth is to create distance between the

breath (anfas) of each of the performers in the circle, which should not mix.’?*

Another precondition for its recitation, as well as for any other Tijani litany, is that of proper
permission being issued by an authorized Tijani mugaddam, without which the recitation is not
entitled to the promised reward.”? This, in other words, means that affiliation to the brotherhood
is a precondition for accessing the reward. The traditional justification for this conviction is based
on the daylight encounters of the founding figure with the Prophet, during which, it is claimed, it
was the Prophet himself who attached such preconditions to certain Tijani litanies. Thus, when
Ahmad al-Tijant was asked by one of his followers for the justification for the requirement of ritual

cleanliness for the recitation of jawharat al-kamal, his response was a clear one: Tijanis should

22 Al-Nazifi, al-Durra al-kharida, vol. 111, pp. 199-200.

22 Mahmiid b. Bensalim, al-7ariqa al-Tijaniyya bayn al-intigad wa-\- ‘itigad, p. 153.

724 Muhammad al-Hafiz, I lan al-hujja ‘ald a‘da’ al-tariga al-Tijaniyya, p. 86.

725 The author of Rimah enumerates some of the merits associated with recitation of the pearl of perfection. The
Prophet and the rightly guided caliphs reportedly attend the session of wazifa with the seventh recitation of jawharat
al-kamal and stay as long as the recitations continue. Its daily recitation on a regular basis paves the way to the rank
of sainthood and Prophetic love of a special kind (mukabba khassa). Seven recitations of it before going to bed
guarantee a dream vision of the Prophet, provided it has been recited with proper ritual cleanliness, in addition to the
cleanness of the bed. Twelve recitations made while ascribing its reward as a gift to the Prophet are held to be equal
not only to the reward of visiting the Prophet at his shrine, but also to the reward of visiting all of the divine saints,
from the beginning of the world until the time of its recitation. ‘Umar al-Fiti, Rimah hizb al-Rahim, vol. II, pp. 81-
82.
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follow Prophetic orders and not ask for explanations or justifications, lest they risk disobedience
to the Prophet.’?® As we have seen above al-Hafiz’s explanation of the issue in terms of a vow
(nadhr), deviates from this traditional explanation of the brotherhood’s, a fact of which some of
the Tijaniyya’s antagonists are aware as well. Dakhil Allah informs us that the Egyptian’s
reference to a vow was his own innovation;’?’ Tijanis, he argues, do not abide by the conditions
of their litanies because they have vowed to so, but rather because their supreme master was

informed by the Prophet that it should be s0.”%

As far as the content of jawharat al-kamal is concerned, antagonists of the Tijaniyya take issue
with the litany due to the presence in it of the allegedly prosaic words (alfaz rakika) of the ill (al-
asgam) and talismanic (muzalsam), as they dismiss the attribution of such problematic words to
the Prophet. “He who truly knows the language of Arabs”, argues al-Hilali, “would not believe
that this prosaic speech was uttered by a member of the Arab community”.”?® The term al-asgam
is claimed by al-Hilali to be an abusive term that could neither be used in relation to the Prophet,
nor to define the word siras (“path”, here meaning shari ‘a), for which it is meant to function as an
adjective. He goes on to state that while nineteenth-century antagonists of the brotherhood such as
al-Kumlayl1,”®® had objected to the usage of such problematic terms, they had failed to discover
the reason behind it. The reason for their usage, according to al-Hilali, was due to a certain
Muhammad b. al-‘Arabi al-Tazi, whom Tijanis considered to have been the greatest channel of
communication (al-wasiza al-mu‘azzam) between their supreme master and the Prophet prior to
the commencement of daylight communications between the two. Ahmad Sukayrij had reportedly
informed al-Hilal1 that jawharat al-kamal was first communicated al-Tazi, who then passed it to
the supreme master. Therefore, the appearance of the prosaic al-asqam, which may be translated
as agwam (straight) in the vernacular Arabic of the Maghrib, owes its existence to the illiterate

Moroccan al-Tazi.”*! The same is reportedly the case with muzalsam, used as an adjective for the

726 Al-Nazifi, al-Durra al-kharida, vol. 111, p. 200.

727 For his criticism of the avowal argument, see: Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 243.

728 Al Harazim argues that his master was informed by the Prophet that quitting the recitation of TijanT litanies
would cause serious destruction and bring punishment upon he who does so. ‘Alt Harazim, Jawahir al-ma ‘ant, vo. |,
p. 123.

29 Al-Hilali, al-Hadiyya al-hadiya, p. 110.

730 On al-Kumlayli, see: Ahmad b. al-Amin al-Shinqiti, al-Wasit fi tarajim udaba’ Shingit, Matba‘a al-Madant:
Cairo, 1409/1989, pp. 268-372.

31 Another argument advanced by al-Hilalf is that since “agwam” had already been used as adjective for the phrase
“‘ayn al-ma ‘arif” in the same formula, in order to prevent its repetition and to preserve the desired assonance

201



Prophet. In fact, the whole formula, according to al-Hilali, provides enough clues of its being far
from the speech of an eloquent Arab, let alone that of the Prophet. Ahmad b. al-Amin (d.
1331/1913),”? the author of al-Wasit fi tardajim udaba’ Shingit (The Mediator Pertaining to the
Life Stories of the Scholars of Shingit), who had written to justify al-asqam as being the superlative
of the word mustagim (straight), allegedly repented towards the end of his life, and relinquished

his ties with the Tijaniyya.”3

‘Abd al-Rahman ‘Abd al-Khaliq (b. 1939 CE), a contemporary leading Salafi figure, accuses
Tijanis of the defamation of the Prophet (sabb li-l-rasil) due to the existence of such problematic
terms in the litany.”** In his response on behalf of the brotherhood, ‘Umar Mas‘ad is clearly at
pains to dismiss the accusation. He embarks on a long linguistic discussion in an attempt to prove
that the usage of asqgam and mugalsam does occur in the language of Arabs.”®® He further argues
that the same litany consists of numerous terms of eulogy which, apparently, the accuser did not
see. If Tijanis were to defame the Prophet, he argues, they would not have used such terms in
relation to him. In addition to the conventional line of argumentation made by ‘Umar Mas‘id,
Mahmtd b. Bensalim, a descendant of the Tijani master, suggests a strange metaphorical
interpretation of the term al-asgam, which, according to him, does indeed mean deficient and
imperfect; likewise, he argues, the term sirat for which it is used as an adjective is itself imperfect
and deficient not in itself, but rather because of its subjection to human deficiency. It may earn

perfection, with divine mercy.”®

5. Conclusion

Al-Ifriq1’s criticism of the Tijani tenets came at a time when the anti-Tijaniyya sentiments, on the

African continent and elsewhere, were already effectively stimulated by Ibn Mayaba’s virulent

(saja”), al-Tazi find no other solution than to use “al-asqam” in relation to the term “sirar”. Al-Hilali, al-Hadiyya al-
hadiya, p. 110.

732 Best known for his expertise in the Arabic language, Ahmad b. al-Amin was born in Shingit and passed away in
Cairo. See: al-Zirikli, al-4 ‘lam, vol. 1, p. 101; ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 1, p. 108; MuhyT al-
Din al-Ta'mi, Tabaga't al-Tijaniyya, pp. 163-162.

33 Al-Hilali, al-Hadiyya al-kadiya pp. 109-111. Ahmad b. al-Amin al-Shingit’s book in defence of the presence of
the term “al-asgam” in the pearl of perfection is al-Radd al-mukkam fi sihhat al-asqam. Protagonists of the
Tijaniyya have written a great deal in defence of the jawharat al-kamal.

734 “Abd al-Rahman ‘Abd al-Khaliq, al-Fikr al-sifi, p. 364.

735 See details in: ‘Umar Mas ‘Gd, al-Tijaniyya wa-kKhusiamuhum, pp. 11-16.

736 See: Mahmiid b. Bensalim, al-Tijaniyya bayn al-intigad wa-\-i‘tigad, pp. 174-176.
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attack on the brotherhood. Campaigns against the followers of the order were unleashed by Salafis
in North Africa as well as in Egypt.”®’ The criticism of the young Malian (al-Ifriqi) was, however,
not a direct onslaught; it came into existence in Hijaz, as part of the da ‘wa activities he undertook
to proselytize for the brand of Islam he perceived to be the truest. In fact, was it not for the written
demand of his Tijani interlocutors, he may not have composed his critique into a written form.
Unlike his predecessor Ibn Mayaba, he chose to pin down his thoughts in a short but highly
effective style. It was due to this factor that the Saudi establishment decided to print and distribute
his treatise among African pilgrims visiting the holy lands for religious purposes. His approach to
Tijani doctrines is not a puristic one, solely based on religious texts. He repeatedly referred to
reason and intellect as offering effective assistance to one’s reading of religious texts, in order to
distinguish the logical from the illogical and the common sense from nonsense. Nevertheless, his
critique is not flawless; on at least two occasions, following in the footsteps of Ibn Mayaba, he

makes claims that have no actual basis in Tijani sources.”®

Throughout the treatise, his general attitude towards the protagonists of the Tijaniyya is friendly.
He calls his Tijani interlocutors brothers (ikhwan), clear proof of the fact that Salafism was and is
not as entirely unfriendly as some would like to claim. His Tijani respondents, on the other hand,
failed to display the same attitude. Both al-Hafiz and his Sudanese disciple ‘Umar Mas Gd not only
rejected the scholarly credentials of their Malian adversary but portrayed him as a liar, whereas
Ibn Mayaba, who had even excommunicated followers of the Tijaniyya, ironically appeared, in al-

Hafiz’s account as a master and the ultimate scholar (al-ustadh al- allama).

Both respondents exploit and elaborate on the weaknesses and false allegations made in al-Anwar-.
Another common feature is their avoidance, as much as possible, of quoting the so-called illusive
and problematic statements identified by their opponents in Tijani sources. The tone of the
response in Radd akadhib al-muftarin is less aggressive and well-ordered than that of al-Radd ‘ala
al-Ifrigz, which came to prominence for its combative nature and vigorous tone. This was perhaps
the result of the successful anti-Sufi campaigns of the Ansar al-Sunna al-Muhammadiyya in both

Egypt and Sudan. The more Tijants felt threatened, the more aggressive their tone, the fiercer their

737 For a detaild information of anti-Tijaniyya campaign in North Africa and Egypt, see: Jamil Abun-Nasr, The
Tijaniyya: a Sufi Order in the Modern World, pp. 163-185.
738 See above the discussion of kitman in relation to the Tijant wird.
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tongues became. While Tijanis often reiterated the same arguments in refutation of their
opponents, al-Hafiz was able to come up with innovations to distinguish his treatise.”® ‘Umar
Ma‘std, on the other hand, attempted to discredit his opponent in the eyes of his Tijant readership
by concentrating on his adversary’s alleged deficiency in the Islamic sciences, particularly in the
field of Prophetic traditions. To highlight this alleged deficiency, he quoted the then contemporary
Salafi authorities like al-Albani and Ahmad Shakir, a characteristic not seen in the response of his

Egyptian master al-Hafiz.

One of the inevitable components of the anti-Tijani discourse in al-Anwar concerns the doctrine
of salat al-fatih in its various aspects. It was not easy for Tijanis to defend the litany while staying
faithful to the conventional strategy of the order. In the first half of the twentieth century, this
matter was only debated between Tijanis and those they regarded as deniers (munkirin). In the
second half of the century, however, the issue of the gigantic reward attached to this tiny formula
for remembering God became a source of internal contention between Tijanis themselves. Ibrahim
Salih of Nigeria rejected the authenticity of a phrase in Jawahir which equates the reward for one
recitation of the litany with that of six thousand recitations of the divine eternal speech, the holy
Qur’an. Though his position has been praised by one researcher as flexible, and as taking the wind
out of the sails of his opponents, it failed to convince the established authorities of the Tijaniyya,
and Ibrahim Sidi of Sudan went so far to excommunicate his Nigerian counterpart Salih from the
brotherhood, and a prolonged controversy was generated between the two sides. Though Salih
unwillingly gave up, in the face of the back-breaking criticism contained in the ensuing rebuttals,
the repercussions of his discourse can still be seen among the young generations of Tijanis in
Nigeria and Sudan. ‘Umar Mas‘td’s recent remarks in a hidden Saudi zawiya is a vivid instance
which may prove to serve as an indicator of a shift—perhaps an evolution—in the polemical

strategy of the Tijaniyya, and probably also in its beliefs, which can be observed in certain circles.

CHAPTER FIVE: AI-HADIYYA AL-HADIYA AND THE TIJANI RESPONSES

739 See for example his reply of avowal (nadhr) in relation to the attachment of certain conditions to the recitation of
Tijani litanies.
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In this chapter | will discuss al-Hilali’s critique of the Tijaniyya, and how proponents of the
brotherhood dealt with it.

1. Al-Hadiyya al-Hdadiya ila |-Ta fa al-Tijaniyya

While al-Hilali’s written critique of the Tijaniyya brotherhood only appeared at the beginning of
the 1970s (CE), his altercations with Sufis in general, and Tijants in particular, had begun as early
as the 1920s (CE). Till then, he had been a faithful believer in the Tijaniyya, one for whom leaving
the brotherhood was equivalent to committing heresy and turning one’s back on the religion of
Islam, by his own account. He could not then have imagined that he would one day relinquish his
own ties with Sufism. As mentioned in chapter two, however, he had nonetheless started to
entertain doubts regarding the authenticity of his beliefs as early as his first visit to Algeria, when,
while facing some difficulties during that journey, he had invoked the madad (support, help) of
his master Ahmad al-Tijani, only to experience repeated disappointment. Regardless, his actual
departure from the brotherhood only began when ‘Abd al-Hayy al-Kattani, the official master of
the Kattaniyya’® and an ardent enemy of the Tijaniyya (‘adiw li-I-tariga al-Tijaniyya),”** paid a
visit to Ahmad Sukayrij, the chief judge of the city of Oujda at the time. Al-Hilali, who happened
to be in the company of the chief judge, greeted the esteemed visitor with a piece of poetry in his
praise. To his surprise, the guest was impressed and insisted that al-Hilali should pay him a visit,

740 Based on the information made available to him by followers of the Kattaniyya brotherhood, particularly by a
certain Shaykh ‘Abdallah b. Sa‘id al-Salawf, al-Hilalt relates that the French authorities had assigned the leadership
of that brotherhood to ‘Abd al-Hayy al-Kattani in the aftermath of the death of his older brother Muhammad b. ‘Abd
al-Kabir al-Kattani, the founding figure of the order. Due to his animosity toward his older brother, the order’s
founder, al-Hilali states that he was then allegedly rejected by the overwhelming majority of Kattaniyyin. Al-Hilalt
further relates that the fact that ‘Abdallah al-Salawi’s detestation of ‘Abd al-Hayy al-Kattani was reflected in
Shaykh al-SalawT’s use of abusive language when discussing the French-imposed master. Al-Hilali avoids
mentioning the background of the alleged animosity between the Kattani brothers. See: al-Hilali, al-Hadiyya al-
hadiya, p. 12. This piece of information should be handled with a great deal of care, since, prior to the invasion of
Morocco by France, ‘Abd al-Hayy al-Kattani was perceived to be among the most ardent adversaries of that colonial
power. He is known to have supported the 1908 Hafiziyya uprising of the sultan ‘Abd al-Hafiz against his brother
‘Abd al-‘Aziz, for his weak position toward French’s increasing intervention in Morocco including the
bombardment of Casablanca in 1907, and to have written a revolutionary political book, known for short as
Mufakaha. It is thus hard to imagine any such close relationship between him and the French. See details in Sahar
Bazzaz, “Printing and the Tariqa Kattaniyya: ‘Abd al-Hayy al-Kattani’s Mufakahat dhii [-nubl wa-l-ijada hadrat
mudir jaridat al-Sa ‘dda,” in Rachida Chih, Catherine Mayeur-Jaouen and Riidiger Seesemann (eds.), Sufism,
Literary Production, and Printing in the Nineteenth Century, Wirzburg: Ergon, 2015, pp. 437-452.

741 This description reflects the true character of ‘Abd al-Hayy al-Kattani’s anti-Tijanism. He would later emerge as
an important player in an anti-Tijani campaign in Morocco that was inaugurated by Salafis in the mid 1920s (CE).
On his efforts as a member of The Council of the Learned Men of Qarawiyyin, see Jamil Abun-Nasr, The Tijaniyya:
a Sufi Order in the Modern World, p. 176.
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if ever he were to go to Fez one day. Al-Hilali’s visit to Fez coincided with Rabi‘ al-Awwal
1340/1921-1922. Upon his arrival in the city, he went to see the Kattani shaykh straight away,
finding the latter to be joyful over the arrival of his new-born son. The guest was asked to compose
a poem in celebration of the beloved new family member, which he did. On the seventh day, as is
traditional, a huge party was thrown to celebrate the birth. At the end of the party, al-Kattani and
his followers proceeded to perform their dhikr rituals, to which the host was also invited. The latter
hesitated, for a sincere Tijani was not supposed to participate in the rituals of other Sufi
brotherhoods. The Bughyat al-mustafid, according to al-Hilali, relates a dreadful event in which a
certain Tijani was subjected to divine punishment due to his participation in a non-Tijani
congregation.”*? Despite his initial refusal, the TijanT guest decided to join the ritual circle after
all, only to find it remarkably ugly, irritating and meaningless.’*® This was the first time he found
himself entertaining real doubts pertaining to the legitimacy of a Sufi ritual. Indeed, he found it
difficult to believe that such a thing could be considered an act of worship to God. Then again, as

the Tijani rituals were of almost the same nature, he tried to get rid of these thoughts.

During that “ugly” congregation, al-Hilalt reports that the Kattani master started criticizing the
Tijaniyya as not worthy of one’s affiliation. A decent man, he said, would never join such a
brotherhood. As any sincere Tijani would do, the guest felt obliged to defend his order and question
the legitimacy of the Kattaniyya—where upon the Kattani master submitted that all Sufi orders
were scams, established to enslave gullible people and exploit them for their property. When al-
Hilalt asked him to justify this allegation, the host pointed to statements by the founding figures
of the Tijaniyya and Kattaniyya brotherhoods as evidence for his claim. The supreme masters of
both brotherhoods believed that the Prophet attended their dhikr sessions, which belief, from his
perspective, besides being the utmost disrespect to the Prophet, was not only impossible but
illogical as well. He went on to inform his Tijani guest about the accusations of plagiarism

surrounding Jawdahir,”** the most authoritative source of the Tijaniyya, which Tijanis believe to

742 |t seems that the reference point here is a certain fagih from Meknes, who is said to have failed to stand by the
conditions of the Tijani wird. This led to his punishment by al-Tijani. For further information, see: Al-‘Arabi b. al-
Sa’ih, Bughyat al-mustafid, pp. 307-308.

743 The congregation, according to al-Hilalt, ranged from young kids to old people, all chanting meaningless
utterances. On the purportedly ugly utterances which so irritated him, see: al-Hilali, al-Hadiyya al-iadiya, p. 13.
744 The plagiarism affair is one of those issues that is constantly referred to by the opponents of the Tijanis, as an
accusation to which Tijanis could offer no convincing reply. Tijant authorities of the twentieth century such as
Ahmad Sukayrij and Muhammad al-Hafiz, had no option but to admit ‘Alf Harazim’s literary theft from al-Magsad
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have been dictated by the Prophet himself to their supreme master Ahmad al-Tijan1.”*® The host
said he had personally compared Jawahir with al-Magsad al-azmad by Muhammad b. ‘Abdallah,
only to find that the first volume of the former was a thoroughly verbatim copy of the latter.”*

Being unaware of this matter, the guest was unable to defend his beloved order and its book.

Still, the final nail of doubt was yet to be hammered into the coffin of his Tijaniyya affiliation. A
few days later, al-Hilalt visited a friend of his called ‘Umar b. al-Khayyat, a bookseller who was
based near Qarawiyyin. The latter encouraged him to pay a visit to Muhammad b. al-‘Arabi al-
‘Alawi (1384/1964),”%" allegedly the best scholar in Fez and the owner of a huge library. Al-‘Alawi
was once a faithful follower of the Tijaniyya, but in the aftermath of a debate with the famous
Salafi of Maghrib Ab@i Shu‘ayb al-Dukkali (d. 1356/1937),7*8 he reportedly came to realize the

absurdities of the Tijani teachings, resulting in his departure from the order to become one of its

al-ahmad. Nevertheless, they insisted that it was not a plagiarism but an established practice among scholars. See
among others: Dakhil Allah, Dirdasa li-ahamm ‘aqa’id al-Tijaniyya, p. 59; Ahmad Sukayrij, Jindyat al-muntasib al-
‘ani fima nasabahu bi-1-kidhb li-1-Shaykh al-Tijant, vol. 11, p. 53; Muhammad al-Hafiz, | lan al-hujja ‘ala a 'da’ al-
rartqa al-Tijaniyya, pp. 88-89.

745 Tijanis hold that Jawahir was dictated by Ahmad al-Tijani to his confidant ‘Alf Harazim. (seeAll Harazim,
Jawahir al-ma ‘ant, vol. 11, pp. 285-86). Upon its completion the latter read it back to Ahmad al-Tijani, who then
approved it on 3 January 1802 CE. (see Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 240).
Ultimately, the supreme master of the Tijaniyya even attributed Jawahir to the Prophet himself, claiming on the
basis of a daylight encounter that the Prophet had referred to it as his own book. See Ahmad Sukayrij, Kashf al-
hijab, p. 62; Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp. 24-25.

746 Research on the topic reveals that it was ‘Abd al-Hayy al-Kattani and Muhammad b. al-Arabi al-‘ Alawi who
first discovered the literary theft in Jawahir, shortly after its first printing in 1927. The two scholars had little in
common except for their hostility to the Tijaniyya, in 1932 CE, for this common cause, they printed al-Magsad al-
ahmad and thus made the fraud known. See Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp.
24-25.

747 Muhammad b. al-*Arabi al-*Alaw1 was a prominent figure in the religious landscape of Fez in the 1920s CE. He
had studied in Qarawiyyin and had been a student of Abai Shu‘ayb al-Dukkali’s, a graduate of al-Azhar who is often
referred to as “the ‘Abduh of Morocco”, and by whom Muhammad b. al-*Arabi al-‘ Alawi was exposed to modernist
Salafiyya. After an unsuccessful armed struggle against French colonialism, Muhammad b. al- Arabi al-* Alawl
came to realize that the best way to fight the foreign occupation was to educate the younger generation and arm
them with “the guns of knowledge”. His teaching job in Qarawiyyin from 1912 CE onwards, in addition to his
profession as a judge, should be viewed in this light. See: Henri Lauziére, “The Evolution of Salafiyya in the
Twentieth Century”, pp. 95-97. His life story and anti-colonial struggle have been the subject of many books in the
Arab world. See: Hammad al-Qabbaj, Hayat Shaykh al-Isiam Muhammad b. al- ‘Arabi al- ‘Alawrt al- ‘alim al-
mufakkir wa-I-muslim al-munadil; ‘Abd al-Rahim al-Wardighi, al-Munadil Shaykh al-Islam Muhammad b. al- ‘Arabr
al- ‘Alawt, 1996 and ‘Abd al-Qadir al-Sahrawi, Shaykh al-Islam Muhammad b.

al- ‘Arabi al- ‘Alawr, 1965, among others.

748 Abi Shu‘ayb al-Dukkali has attracted enormous attention on the part of researchers. Among others, see: ‘Abd al-
Hakim Barkash, Al-Shaykh Abii Shu ‘ayb al-Dukkalr: Akadimiyya ‘ilmiyya tasir ‘ala rijlayha wa-tughayyir ma ‘aha
majra al-tarikh, Rabat: Matba‘at al-Ma‘arif al-Jadida, 1989; Muhammad Riyad, Shaykh al-Islam Abi Shu ‘ayb al-
Dukkalt al-Siddiqi wa-juhuduhu fi I- ‘Im wa-l-islah wa-1-waganiyya ma ‘a dhikr thulla min talamidhihi wa-atharih,
Casablanca: Matba‘a al-Najah al-Jadida,1426/2005 and ‘Abd al-Ghani b. al-Mu’adhdhin, Safahat min hayat al-
‘Allama Abt Shu ‘ayb al-Dukkalt al-Maghribi, n.p, Markaz Salaf li-1-Buhiith wa-I-Dirasat, n.d.
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ardent opponents. He is credited with the development of adoption by the ruling elite (makhzan)
in Morocco of the Salafiyya as an effective instrument in the struggle against the increasing
influence of Sufi brotherhoods, and evolving from a mere ideological movement with a strong
Wahhabi character, to a liberating force fighting shoulder to shoulder with nationalists against
colonial oppression.”® Though al-Hilali entertained some doubts at first, he later decided to take
up his friend’s suggestion, and went to visit al-‘Alawi on 12 Rabi" al-Awwal. He was impressed
by the warmth of his host’s greeting and the hospitality that he was shown by him. The first session
of their conversation was confined to intellectual issues, in which he found his host was indeed as
valuable as he had been portrayed to be by ‘Umar b. al-Khayyat. However, when new visitors
joined the congregation after the maghrib ritual prayer, the discussion extended to Sufism and
Sufis. The Kattaniyya and its rituals were fiercely denigrated; their host spoke about the absurdities
embedded in the order, claiming that a young man seemingly affiliated to the order had visited him
with the intention of repenting of Sufism. When al-‘Alawi1 asked him for the reason for this, the
young man had had a strange story to tell. He had once drunk wine and committed adultery, leading
to his negligence of the compulsory ritual prayers of ‘asr, maghrib and ‘isha ‘. Under the effect of
the wine, he said, he had found himself in the zawiya of the Kattaniyya order where Muhammad
b. ‘Abd al-Kabir (d. 1327/1909)"° and his disciples were busy performing the ritual of rags (a Sufi
ritual of dance). When the ritual was over, Muhammad al-Kabir had kissed him on the mouth,
claiming that he saw the Prophet doing so. At that point, said al-‘ Alawi, the young man had realized
the absurdity of Sufi orders, and decided to visit al-* Alawi and repent. When the discussion hosted
by al-*Alawi shifted on to the Tijaniyya, al-Hilali could no longer bear to be present. According to
the Tijani teachings, being in the company of denigrators was a legitimate cause of clamities both
here and in the hereafter. He thus left the assembly, but due to the curfew then imposed on the city
by the French colonial authorities, he was not able to leave the house. This situation did not escape
the attention of his host, al-* Alawi, who asked the reason for his discomfort. The guest replied that,

since he himself was a Tijani, he was not pleased with the course the discussion had taken. The

749 Muhammad al-‘Abid al-Jabiri, al-Maghrib al-mu ‘asir: al-khusiisiyya wa-1-huwiyya...al-hadatha wa-l-tanmiyya,
Casablanca: al-Markaz al-Thaqafi al-* Arabi, 1988. pp. 24-25.

0 For an account of his life, see: Muhammad al-Bagir b. Muhammad b. ‘Abd al-Kabir al-Kattani, Tarjamat al-
Shaykh Mu/zammad al-Katani al-Shahid al-musammat: Asharaf al-amani bitarjama al-Shaykh Sidr Musammad al-
Kattani, edi. Nur al-Huda ‘Abd al-Rahman al-Kattani, Beirut: Dar Ibn Hazm, 1426/2005; Zaki Muhammad Mujahid,
al-4 ‘lam al-sharqiyya fi mi’a al-arba ‘a ‘ashara al-hijriyya, vol. II, Beirut: Dar al-Gharb al-Islami, 1994, pp. 593-
94,
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host then assured him that there would be no further discussion related to the Tijaniyya—unless,
however, the guest wished to find out the truth, in which case he was welcome to engage in a
debate, under one condition: that if he were to lose, he would have to quit the Tijaniyya, whereas,
if he were to win, the host would announce his own re-affiliation to the brotherhood. It would have
been shameful for a staunch Tijani like al-Hilali to retreated from defending his fariga: thus, he
accepted the challenge out of chivalry (al-nakhwa). Furthermore, he did want to find out the truth
for himself: by his own account, he could not consent to sticking with the brotherhood out of

ignorance.”™?

1.1.The Debate and Denunciation of Sufism?°2

The debate was confined to a single point, namely the alleged daylight communications between
the supreme master of the Tijaniyya and the Prophet, and his receipt of instructions from him.
This, for Tijanis, constitutes the backbone and basis of their brotherhood. They take the purported
daylight encounters to have been a sign of favour from the Prophet to their master, and by extension
toward them as well. It is precisely for this reason that they refer to their brotherhood as al-fariga
al-mukammadiyya—the order of the Prophet.”? This being the case, al-‘Alawi knew that if he was
able to shake the firm belief of his guest in these daylight encounters, he would easily convince
him of the falsehood of the rest of his convictions. Thus, he deliberately meant to confine the
discussion to this point. The debate started with a discussion of the first dispute that occurred
between Muslims over the issue of succession after the death of the Prophet. Both parties in the
dispute, the Muhajirs and the Ansars, had claimed the right to succeed the Prophet in his capacity
as the leader of the Muslim state. The dispute had lasted for three days and delayed the burial

ceremony of the Prophet as well. Thus, the host asked:

If the Prophet was to communicate to someone after his death, he would
have talked to his companions and reconcile them. This was certainly more
important than his appearance to Shaykh al-Tijani after a period of one

1 Al-Hilali, al-Hadiyya al-hadiya, pp. 12-17.

752 Al-Hilali’s own oral account of this debate is partially available as audio:
http://www.4shared.com/audio/jZVq8RE6/html

753 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp. 37-38. Tijanis give a number of other
reasons for their order being called al-zariga muszammadiyya. For further information, see: Muhammad al-* Arabi b.
al-Sa’ih, Bughyat al-mustafid, pp. 79-81.
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thousand and two hundred years. After all, why would the Prophet appear
to him?7%*

The young Tijani could offer no convincing reply. He had recourse to a statement by the founding
figure of the Tijaniyya, often recited by proponents of the brotherhood as a response to similar
questions, in which he had claimed that the Prophet, during his lifetime, had conveyed general
ordinances (akkam ‘amme) to all Muslims, and ordinances of a special nature (azkam khassa) to
some of the elites of his umma. This first type had ceased to be issued with his demise, while the
second had continued.”® Therefore, what the Tijani master had received during his daylight
communications with the Prophet, he said, was of this type. This argument was dismissed by al-
‘Alawi, who stated that there were no general and special ordinances in the shari ‘a: such categories
had never existed. Furthermore, as demonstrated by a Prophetic tradition that he had quoted as
textual support, even the people of the Prophet’s household (ahl I-bayt) were not singled out to
receive these so-called special ordinances. Religious ordinances (akkam al-shar ), said al-*Alawi,
were of five types, by which he meant the five categories of al-wdajib (compulsory), al-mustazabb
(supererogatory), al-mubah (permissible), al-makrizh (disliked) and al-karam (forbidden). Since
Tijant litanies are loaded with huge rewards, he said, they must surely belong to the first two
categories of the wajib or mustakab, only this could not be true, as the Prophet had explained all

compulsory and supererogatory ordinances before his departure from this world.”

Another important event that occurred in the time of the companions was the dispute between the
first caliph, Abt Bakr (r. 11-13/632-634), and the daughter of the Prophet, Fatima (d. 11/632),
over the issue of the estate of the Prophet. While Fatima demanded her share, Abi Bakr turned
down her request on the authority of a Prophetic tradition that denied the possibility of inheriting
from the prophets. To him, what the Prophet had left behind was charity, not inheritance. Thus, if
the Prophet was to manifest himself to anyone after his death, asserted al- Alawi, he would either
have appeared to Abu Bakr, telling him to give Fatima her share of the estate, or to Fatima, advising
her to listen to the caliph. In the same vein, during the reign of the fourth caliph, ‘Ali b. Abi Talib
(r. 35-40/656-661), discord had occurred between the caliph and the beloved wife of the Prophet,
‘A’isha (d. 58/678), who was supported by preeminent companions, the likes of Talha (d. 36/656)

54 Al-Hilali, al-Hadiyya al-hadiya, p. 18.
55 “ Alf Harazim, Jawdhir al-ma ‘ant, vol. 1, pp. 140-41.
56 Al-Hilali, al-Hadiyya al-hadiya, p. 18.
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and Zubayr (d. 36/656). This discord had resulted in the regrettable war of Camel in Basra, leading
to the murder of countless companions on both sides. The Prophet, according to al-‘Alawi, could
have prevented the war with a single statement, if he were to have appeared to make one to
someone. How could he have consented to this bloodshed between his beloved companions? he
asked al-Hilali. The later apparently had no response except to reiterate his master’s statement, as
mentioned above. Al-‘Alawi then brought the attention of his guest to a further two examples of
bloody discord drawn from the early period of Islam. In the first example, political altercations
between ‘Ali and Mu‘awiyya b. Abi Sufyan (r. 40-60/661-680) had culminated in the battle of
Siffin,”®" where innocent companions were killed on both sides including ‘Ammar b. Yasir (d.
37/657)"8. The second example concerned the rebellion of Khawarij,”® which, posing a serious
threat to the existence of the Muslim state, forced ‘Ali to destroy them in the battle of al-
Nahrawan.”®® Thus, asked al-‘Alawt:

Why would the Prophet not appear to [his companions,] the best of the
people after him, when this would bear much greater interest, such as the
hindrance of bloodshed, the reunification of Muslims and the melioration
of their affairs...why would he appear to Shaykh al-Tijani, much later and
for a purpose of less importance?’5!

Al-Hilali was stunned and could not respond. He was thus advised to think about it while the
continuation of the debate was delayed until a later time. In the following days, further sessions
took place, starting in the evening and continuing until late at night. The young Tijant finally came

7 For information on the battle of Siffin, see: Qahtan Qudiiri Muhjam, “al-Hasan b. ‘Ali, mawaqifuhu wa-
khilafatuhu” al-Ustadh, 201, 1433/2012, pp. 351-384, (pp.363-365).

758 For an account of his life, and his death in the battle of Siffin, see: Mehmet Nadir Ozdemir, Isldm Tarihinde Ilk
Ihtilaflarin Ocaginda Bir Isim: Ammar b. Yasir, Toplum Bilimleri Dergisi, 7 (14), pp. 311-343.

59 Khawarij (Kharijites) is the name of a splinter group which broke away from the army of Caliph ‘Ali b. Abi Talib
after the battle of Siffin in 657 CE. They turned their backs on “Alf due to his agreement to enter arbitration and
make a peace deal with Mu‘awiya, and declared both ‘Ali and Mu‘awiya to be unbelievers. The group became a
source of danger to the state, assassinating ordinary Muslims who happened to pass through the territory where a
military camp of theirs had been established. Thus, ‘Al had no choice but to eradicate the danger in a battle near
Nahrawan in 659 CE. A year later, the remnants of Khawarij succeeded in assassinating ‘Alf, while failing to kill
Mu‘awiya and ‘Amr b. al-‘As. In the following decades, history was to witness several Kharijite attempts to seize
political power in different parts of Muslim world. Their thought and mentality is perceived by some to have made
its way into the present time. For a detailed account of their history and conflict with ‘All, see: Ghalib b. ‘Al
‘Awaji, Firaq mu‘asira tantasib ila I-Islam wa-bayan mawqif al-Islam minha, vol. 1, Jeddah: al-Maktaba al-‘Asriyya
al-Dhahabiyya,1422/2001, pp. 225-297.

760 The battle of al-Nahrawan occurred in 38/659. For details, see: Qahtan Qudiiri Muhjam, “al-Hasan b. ‘Alf,
mawagqifuhu wa-khilafatuhu”, pp. 366-367.

61 Al-Hilali, al-Hadiyya al-hadiya, pp. 19-20.
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to realize that he was on the wrong side of the disputation: “And then” he says, “I came to realize

that | was in manifest error”.”%2

When he sought to know whether or not other scholars of the Maghrib shared the conviction of his
host, the respose he received was shocking: Shaykh al-Fatimi al-Sharadi, known as the leading
TijanT mugaddam in Morocco at the time, was said to entertain the same conviction. He thus went
straight to see the shaykh and learn the truth for himself. The old shaykh informed him that his
own adventure with Sufism had started with the Qadiriyya, continued with the Wazaniyya, and
finally resulted with his initiation into the Tijaniyya, which had earned him the fame of being the
leading Tijani mugaddam of his time. However, when he found out the absurdities of the Sufi
orders, the old shaykh said, he repented and relinquished his ties with all of them. Al-Hilali was
now fully convinced of the truth of al-*Alaw1’s convictions. “Thus, my certainty of the validity of
the result of the debate | had with shaykh al-* Alawi increased”.”® Twenty years later in 1360/1940,
al-Hilalt would encounter a certain‘Abd al-*Aziz b. 1drTs, a disciple of al-Fatim1 al-Sharadi’, and
hear a similar version of the old shaykh’s disdain for Sufi orders. Upon his graduation from the
University of al-Qarawiyyin, ‘Abd al-*Aziz had wanted to be initiated into the Tijaniyya. Having
arrived in the presence of the old shaykh with such a wish, he found himself instead being
reprimanded for not contenting himself with the knowledge of the religious sciences and the holy
book of the Qur’an, which he had mastered by heart. The knowledge of the Tijaniyya, said the old
shaykh, was not of benefit at all. This story would further reassure al-Hilali of his departure from
the Tijaniyya, something he never would have thought of in his earlier days. By his own account,
it was dialectical reasoning (al-burhan al-‘aqli) that had forced him to do so. In Henri Lauziere’s
words, this “rational awakening” not only changed his religious orientation but forced him to a
total rejection of the esoteric sciences as a source of religious knowledge.”®* It was not “mere”
enumeration of the Qur’anic passages or Prophetic traditions that caused his turnabout. Rather, it
was dialectical reasoning, as a basis for the explanation of religious beliefs—or, to be more precise,
an irrefutable mixture of both—that struck the young al-Hilali in the heart and brought about a
huge change in his following career. His denunciation of the order thus debunks Jamil Abun-Nasr’s

762 Al-Hilali, al-Hadiyya al-kadiya, p. 20. According to al-Hilali, he wrote a separate book on his encounter with
Muhammad b. al-‘Arabi al-*Alawi and his subsequent denunciation of the Tijaniyya. The book, which I do not have
in my possession, is named Fikak al-asir al-*ant al-makbil bi-1-kabil al-Tijani.

763 Al-Hilali, al-Hadiyya al-kadiya, p. 20.

764 Henri Lauziére, “The Evolution of Salafiyya in the Twentieth Century”, p. 112.
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thesis that no Tijanis “have ever been persuaded to relinquish their doctrines by the criticism which
were directed against them”,’®® arguing that other factors were responsible for any act of

denunciation if any such had ever happened.

Al-Hilali initially thought that these arguments had originated with the Salafi Aba Shu‘ayb al-
Dukkali, who in a similar debate, had successfully persuaded al-*Alaw to break with the Tijaniyya.
However, he would later find out that these arguments were first developed by the famous Syrian
Salaft Mahmud al-Shukrt al-Altst (d. 1342/1924), in his Ghayat al-amani fr I-radd ‘ala |-Nabhant
(The Desired Aspirations in Refuting al-Nabhani),’®® a book he had written in refutation of the
Palestinian Sufi scholar Yasufb. Isma ‘1l al-Nabhani’s Shawahid al-kaqq fi |-istighatha bi-1-sayyid
al-khalq (Divine Proofs Regarding the Invocation of the Master of the Creation for Help).’®’

During his long career, many confrontations would take place between al-Hilali and proponents of
his previous brotherhood. However, due to his busy life and constant travels, he would not succeed
in articulating his own critique in a written form until the early 1970s (CE), a period of time in
which he was teaching Islamic sciences and the Arabic language at the Islamic University of
Medina, where he seems to have constantly confronted students affiliated to the Tijaniyya
brotherhood. He took the issue to Shaykh ‘Abd al-‘Aziz b. ‘Abdallah b. Baz, the chairman of the
university, informing him of the purported innovations of the brotherhood. By his own account,
the shaykh encouraged him to write a book in refutation of the order, which, he said, would not
only help in containing the spread of the order but would also enlighten its followers as to the
absurdities it countenanced. The chairman of the University further assured al-Hilalt that he would

provide the necessary financial support for the publication and circulation of this book, a gesture

765 Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 185.

766 Al-Hilal1, al-Hadiyya al-kadiya, pp. 20-22. Born to a religious family in Baghdad, towards the end of Ottoman
empire, Mahmiid ShukrT al-AlfisT was a strong defender of the Salafi creed, which caused him trouble with the ruling
elite of Baghdad. During the first world war, he was delegated by Ottoman Empire to go to Hijaz and gain the
support of ‘Abd al-‘Aziz b. Su‘ud against the British, who had launched a campaign to invade Iraq. For further
information on his life account, see: Muhammad Bahjat al-Athari, 4 ‘lam al-Iraq, Cairo: al-Matbaat al-Salafiyya,
1345 AH, pp. 86-242; al-Zirikli, al-4 ‘lam, vol. VII, pp. 172-173; ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol.
I11, pp. 810-811. His book, which was held in high esteem by Rashid Rida, was first printed in Cairo by a certain
Faraj Allah al-Kurdi. The printing was financed by two Salaft scholars namely Muhammad Nasif and ‘Abd al-Qadir
al-Tilimsani. See: Mahmiid Shukii al-Allist, Ghayat al-amani fi I-radd ‘ala I-Nabhant, vol. |, Riyadh: Matabi‘ Najd
al-Tijariyya, n. d, pp. 8-9. | refer to the copy financed by ‘Abd al-*Aziz and Muhammad ‘Abdallah al-Jumayh

767 On al-Nabhani see: Kahala, Mu jam al-mu allifin, vol. IV, p. 145. On his book Shawahid al-haqq, see: al-AliisT,
Ghayat al-amani fi I-radd ‘ala I-Nabhant, pp. 3, 8.
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frankly acknowledged by the author. Another who helped the author during the process of

publication was Muhammad al-* Abudi, the general secretary of the university at the time.”%®

Al-Hilal’s al-Hadiyya al-hadiya contains three chapters, in addition to a prologue and an epilogue.
The three chapters are respectively concerned with the purported merits of Ahmad al-Tijani, his
disciples and followers, and the litanies he had allegedly received from the Prophet during their
daylight communications. Some Tijani tenets are discussed in the epilogue, while the prologue is
dedicated to a detailed account of the author’s own experiences with the Tijaniyya and subsequent
denunciation of the order. One important feature of the book is its loose structure, in comparison
to other of the sources subjected to investigation in this study. Information pertaining to any given
subject is scattered all over the book. The book’s repetitive nature may also cause confusion for a
novice reader. This partly stems from the sense of urgency felt by the author upon receiving Ibn
Baz’s instruction to produce a written refutation of the Tijaniyya. Another indication of the haste
in which the book was published is its concentration on only two Tijani sources, Jawahir and
Rimah,"® albeit the two most authoritative ones. Even though other Tijani sources, such as al-
Jami * by Muhammad al-Mishri, al-Ifada al-ahmdaiyya by al-Tayyib al-Sufyani and Bughyat al-
mustafid by al-‘Arabi b. al-Sa’ih, are mentioned at the beginning of the first chapter,’’ they are
never quoted for textual support. Given his knowledge and command of the sources of the
brotherhood, one would have liked to have seen his objections grounded in a wider variety of
Tijant sources, instead of sticking to the two above mentioned. Then again, perhaps this was done
on purpose: he may have wanted to strike where it hurt the most, in which case one could say that
it was perhaps the reverence these two sources enjoyed among the Tijanis which compelled al-
Hilali to quote exclusively from them.””* This could well have been intended to force followers of
the brotherhood to reflect critically on the doctrines of their order, and thus find their way to

enlightenment as he, the author of al-Hadiyya al-kadiya himself had done, back in the old days.

1.2.Al-Hilali’s Approach to Refutating the Tijaniyya

788 For details, see: al-Hilali, al-Hadiyya al-kadiya, pp. 5-6.

8 For an analysis of the sources of Rimah, see: Bernd Radtke, “Studies on the Sources of the Kitab Rimah hizb al-
rahim of Al-Hajj ‘Umar”, Sudanic Africa, vol. 6, (1995), pp. 73-113.

10 For his introduction of these sources: Al-Hilali, al-Hadiyya al-hadiya, pp. 23-24.

11 Al-Hilali, al-Hadiyya al-hadiya, p. 24.
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Al-Hilali’s critique of the Tijaniyya seems to have been part of much larger project, namely, the
struggle to spread the “true” Salafi convictions and annihilate the purported innovations which had
been introduced within the Muslim communities. Among other factors, he perceived Sufism in
general to have been responsible for this, the struggle against which was one of his main goals.
His life story provides abundant proofs of his undertaking of this huge and ambitious mission. The
reason behind his choosing the Tijaniyya in particular as the subject of a written critique lay partly
in the fact of his own prior affiliation to the order, which, according to his own account, had
enabled him to have a comprehensive knowledge of its doctrines; and partly in the fact that the
brotherhood had such a significant following in black African countries. He seems to have assumed
this second fact, in particular, as his main motive in writing his treatise. At the time, the Tijaniyya,
reportedly enjoyed a following of twelve million people in Nigeria alone. In Senegal, its following
was estimated to have been around two million, while at least one third of the population in Chad
was affiliated to the brotherhood, based on information provided to al-Hilali by one of his students
at the Islamic University of Medina. Despite the crucial setbacks faced by the brotherhood in the
Arab countries of the Northern Africa, the birthplace of the Tijaniyya,’’? it had continued on its
merry way in West Africa, from whence the strength of the brotherhood had thus come to stem,
both in terms of population and literary production.””® Another factor which should not be
overlooked in this regard is the visibility of Tijan1 students in the educational institutions of Saudi
Arabia, which had forced al-Hilali to focus his thoughts on the order, more than half a century
after his first clash with the protagonists of Tijani Sufism. After he had been invited to join the
teaching staff at the Islamic University,”’* by the celebrated shaykh ‘Abd al-‘Aziz b. Baz, praised

by the Moroccan Salafi himself as “the reviver of the Sunna and eraser of bid ‘a”,”” al-Hilali seems

72 Al-Hilali, al-Hadiyya al-kadiya, p. 139.

73 On the numerical strength of the Tijaniyya in West Africa, see: Andrea Brigaglia, in his outstanding analysis of
the literary production of the Niyassiya Tijaniyya in Northern Nigeria (despite the late penetration of the
brotherhood into that country) provides a glimpse of the vast literary production of the order in West Africa. See:
Andrea Brigaglia, “Sufi Revival and Islamic Literacy: Tijani Writings in Twentieth-Century Nigeria”, The Annual
Review of Islam in Africa, Issue No. 12/1, (2013-2014), pp. 102-111.

7 The Islamic University of Medina was founded in 1961, upon a proposal by Sayyid Abii 1-*Ala Mawdudi, a
Pakistani ideologue, to produce a new cadre of scholars who, unlike traditional scholars, would withstand the
encroachment of the West. Abdulai Iddrisu, Contesting Islam in Africa, p. 132.

7" The reverence shown to Ibn Baz is a sign of al-Hilal"’s close relationship with the former, about whom he wrote a
poetical piece in which he is raised above both the Sufi Ibrahim b. Adham and the well-known Arab philanthropist
Hatem al-TaT (d. 605 CE), respectively, for his asceticism and generosity respectively. Upon its publication, Ibn
Baz, in a great show of modesty, criticized the excessive reverence of his beloved friend. For a full account of the
story, see: Muhammad Miisa al-Musa and Muhammad b. Ibrahim al-Hamd, al-Rasa il al-mutabadala bayn I-Shaykh
Ibn Baz wa I- ‘Ulama’, Riyadh: Dar Ibn Khuzayma, 1428/2007, pp. 334-343.
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to have perceived there to be a considerable Tijani presence at the university, an institution at
which “denunciations of Sufism are widespread”.”’® After an initial investigation of the issue,”’’
as we have seen, he had informed the university’s chairman about the Tijani doctrine, and
encouraged him to find a solution to the matter.””® As a first step, the shaykh had instructed him to
bring together his thoughts on Tijan1 doctrine in written form, for the purpose of its circulation
within the university. This was meant to function both to rescue those who had already established
their own affiliation with the Tijaniyya, and to prevent its possible spread among the other students.
Al-Hilal1 did so with a great pleasure. It is for this reason that his book is entitled The Guiding Gift
for the Tijaniyya Group,’” and probably out of the same concern to win the hearts of the Tijanis
that he meticulously spares the leader of the Tijaniyya in his objections, a fact which distinguishes

his book from previous doctrinal attacks by anti-Tijans.

Al-Hilal1’s criticism of the brotherhood is a mixture of polemics and da ‘wa; in other words, it is a
plea for unity amongst the Muslim umma, as feasible only through a return to the authoritative
sources of Islam, namely the Qur’an and the Sunna. His critique is neither as sharp as Ibn Mayaba’s
Mushtaha al-kharif, which launches a direct attack upon the founder of the Tijaniyya,’® nor as
soft as al-Ifriqi’s al-Anwar al-rahmaniyya, the only motive for which was his da ‘wa mission to
spread the true doctrine of Islam. Al-Hilali not only abstains from directing any criticism toward
Ahmad al-Tijani, the founder of the Tijaniyya, but even praises him for his learning in the Islamic
sciences. Furthermore, he condemns al-Tijani’s followers for besmirching his good name through
their conduct of un-Islamic practices. This strategy was prevalent within the polemical world of
the Salafiyya at the time: Abta Bakr Gumi of Nigeria adopted the same line of argumentation

against his own Sufi opponents, the Tijaniyya and Qadiriyya brotherhoods. In his al- ‘Aqida al-

778 Alexander Thurston, “Polyvalent, Transnational Religious Authority: The Tijaniyya Sufi Order and Al-Azhar
University”, p. 15.

"7 The sources that al-HilalT used in this matter were the students themselves.

78 A similar attitude was displayed much earlier by al-Hilali, when he was appointed as the person in charge of the
teaching staff in the mosque of the Prophet. Upon his arrival in Medina he complained to the chief judge about Alfa
Hashim, the celebrated Tijani authority and mugaddam in Hijaz, and encouraged him to take action against Tijanis
residing in the city. This resulted in a bitter debate in which both sides claimed to have gained the upper hand. For
details, see chapter two.

7 For further information, see: al-Hilali, al-Hadiyya al-kadiya, pp. 5-6.

78 [bn Mayaba had called Ahmad al-TijanT among others as the criminal (al-jani), liar (affak), sinner (athim),
slanderer against the Prophet (al-muftarz "ala I-Nabyy), he who subscribed his fabricated religion to the Prophet (al-
mukhtalaq ‘ala I-Nabyy shari atahu) slanderer (muftarz) founder of a new religion (musharri’), and he who claimed
prohethood but could not disclose it out of fear. See Ibn Mayaba, Mushtaha al-kharif al-jant, pp, 1, 32, 213, 61, 146,
156, 162, 215, 224, 257, 521, 530, 538, 541, 543, 553 and passim.
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sahtha—a “programmatic treatise”, in Loimeier’s words, first published in Arabic in 1972 CE,
followed by the publicaiton of English and Hausa versions in 1976 CE and 1978 CE respectively—
Gumi exempted the founding figures of both the Tijaniyya and Qadiriyya from criticism, rather
attacking their successors for corruption and the dissemination of dogmatic deviations in their
names.’8! According to al-Hilali, the only way to restore the reputation of the supreme master of
the Tijaniyya brotherhhod was for contemporary Tijanis to denounce the innovations that had been
attributed to their founder. The Moroccan Salafi, thus, aligns his critique of the Tijaniyya with
Ahmad al-TijanT’s own statement,’®? which serves as “the drawn sword upon the necks of the
people of innovations” (huwa sayf masliil ‘ala rigab al-mubtadi In). This is a reference to the
Tijanis, who are said to bear the responsibility for defaming their own master, whose instructions
regarding his legacy are argued to have left no doubt that he had disowned in advance the

innovations that were later associated with him.’8?

Al-Hilalr’s refutation may seem to have been a simple reappearance of polemical altercations
between the opponents and proponent of the Tijaniyya. However, such a reading of his treatise
would obscure the particular relevance of his attack on the Tijanis. His previous affiliation to the
order, his command over Tijani sources and his familiarity with the fundamental Tijani tenets, in
addition to his personal contact with some of the most esteemed Tijant authorities such as Ahmad
Sukayrij,”® arguably gain him, in my view, the title of the most qualified critic of the brotherhood.

Furthermore, his critique is not the mere quotation and enumeration of citations from old sources.

81 Roman Loimeier, Islamic Reform and Political Change in Northern Nigeria, p. 196.

782 The founding figure of the Tijaniyya is believed to have said that his sayings should be judged in the light of
shart ‘a. He disconnects himself from those of his sayings that contradict the rules of shari ‘a, no matter whether they
were really said by him or were reported as such on his behalf. He further instructed Tijanis to see the issue from
this angle. Al-Hilalt uses this as a point of departure for his criticism of the order. By weighing Tijani tenets on the
scales of shari‘a, he argues, he is in reality fulfilling the advice and wishes of the Tijani master. See al-Hilali, al-
Hadiyya al-hadiya, p. 38.

783 On al-TijanT’s disconnection from the absurdities (batil) associated with him, see: al-Hilali, al-Hadiyya al-
hadiya, p. 101.

784 By al-Hilal’s own account, right after his denouncing the Tijaniyya, having been persuaded by Muhammad al-
‘Arabi al-*Alawi to do so, he had the opportunity of coming together with Ahmad Sukayrij to have a discussion with
him. The discussion seems to have been very tense. Ahmad Sukayrij was stricken with disappointment and sadness;
he gathered together other of the Tijant shaykhs of Oujda to debate with al-Hilali, of which debate al-Hilalt emerged
the sole winner, if we rely on his version of the events. They are said to have raged in anger threatening al-Hilalt
with the retribution of Ahmad al-Tijani for renouncing his order after having been affiliated with it, which,
according to the doctrines of the brotherhood, causes misfortune in the here and hereafter. Denunciation of the order
itself is held by Tijanis to cause one to die a disbeliever. Al-Hilali, Sabil al-rashad fi huda khayr al- ib ‘ad, vol. Il,
pp. 118-1109.
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His personal experiences before and after his affiliation, interspersed in the book, give it a unique
flavour, which one hardly finds in other anti-Tijani texts. Besides being a mighty scholar, he was
also an accomplished poet. His ability to not only target Tijant teachings, but also to decipher them
in the simplest way possible further qualify him as the most accomplished opponent of the
Tijaniyya. Indeed, he is perceived by the Tijanis themselves as “the greatest enemy of the Tijanis”

(akbar ‘adiw li-l-tijaniyym).’8®

The intention lying beneath al-Hilali’s critical engagement with Tijani doctrine was not to
humiliate those who adhered to it. Rather, as aptly articulated in its title, the intention of al-Hadiyya
al-hadiya ila 1-ra’ifa al-Tijaniyya was to rescue Tijanis from the dangers he understood to be
embedded in the teachings of the brotherhood.’8® He even argues on one occasion that Tijanis had
exposed themselves to the greatest polytheism (al-shirk al-akbar). Moreover, he argues, the
prevalence of such polytheism is not restricted to the ordinary Tijani masses: learned followers of
the brotherhood are also engaged in it, by their attribution of divine distinctions to Ahmad al-
Tijani. Here the Moroccan Salafi quotes a poetical piece from Baar al-kamil by Muhammad
Guennoun,’®” one of the leading Tijant scholars of the time, as a textual support for his argument,
as Guennoun seems to have attributed divine distinctions to the supreme master of the order, not
to mention instructing his follow Tijanis to pay such tribute to the master if they too desired to
attain high spiritual ranks. The master is presented in the poem as the succour of the human kind
(ghawth al-wara’), capable of providing relief and remedy against all sorts of calamities and

mischief. The following is an excerpt from the poem as it is presented by al-Hilali:
“When privation touches you, call upon him [Ahmad al-Tijani],

supplicating [for his help], he will rescue you from insolvency;
invoke him, entreating and saying,

I came to your door o Abii I-Abbas;

85 “Umar Mas ‘ad, al-Tijaniyya wa-kKhusiimuhum wa-1-qawl al-haqg, p. 5.
786 This is reiterated on many occasions. Among others, see: al-Hilali, al-Hadiyya al-hadiya, p. 114.
787 On the life of Muhammad al-Radi Guennoun, see: http://www.atijania-online.com/vb/showthread.php?t=641.
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rescue the one drowning in the sea of his sins,
grant him your favour oh benevolent one;
o lord of lords, o succour of humankind
95 788

cure my rigid heart with your mercy”.

From al-Hilali’s view point, these are obvious signs of the widespread polytheism among Tijani
elites. Nonetheless, he avoids calling his opponents polytheists (mushrikin) or disbelievers (kuffar)
as some Sufi and Salafi adversaries of Tijanis had done.”® He also draws the attention of the reader
to another piece from baar al-rijz, which, in his Tijani days, he used to recite with his fellow

Tijants after the performance of wazifa. The poem invokes the help of the supreme master. It reads:
“0 Ahmad al-Tijani, o light of hearts,
do not you see the sorrows surrounding us;
do not you see the injustice that has touched us,
while you are the succour, who still responds to invocations;
hurry up hurry up in relieving [our agonies],

0 by whom all sublimity is inherited”.”®

788 The poem was brought to al-Hilali’s attention by Muhammad b. al-‘Arabi al-‘Alawi, the man responsible for his
conversion to Salafiyya. In it, the epithet of the succour of humanity associated with al-Tijani is repeated many
times. For a complete version of the poem, see: al-Hilali, al-Hadiyya al-hadiya, p. 140.

78 Ibn Mayaba, a Qadiri Sufi, for instance, attempted to humiliate and dehumanise Tijanis, repeatedly calling them
polytheists and disbelievers. See Ibn Mayaba, Mushtaha al-kharif al-jant, passim. ‘Abd al-Rahman ‘Abd al-Khaliq,
a Salafi anti-Tijani, labels the founding figure of the Tijaniyya as “the ultimate liar” (kadhdhab) and “a heretic”
(zindiq). See: “Abd al-Rahman ‘Abd al-Khaliq, al-Fikr al-sifi, pp. 356, 358.

190 «ya Ahmad al-Tijani ya niir al-qulib. Ama tara ma nahn fihi min kurub. Ama tara al-daym alladhi asaba. Wa-
anta ghawth lam tazal mujaba. Al- ‘ajal al- ‘ajal bi-l1-ighdtha. Ya man lahu kul al- ‘ula wiratha.” The word mujab,
used in the fourth line, should normally be translated as “one whose invocations are heard and responded to by
God”. However, the context does not support such a rendering; here, on the contrary, it implies that it is the supreme
master of the Tijaniyya who responds to invocations directed to him for his help. Thus, we have preferred to render
it as “who still responds to invocation”. See al-Hilali, al-Hadiyya al-hadiya, p. 140.
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2. Al-Tijaniyya wa-Khusiamuhum wa-1-Qawl al-Haqq

Like his earlier reply to al-Ifrigi, ‘Umar Mas ‘@d’s publication al-Tijaniyya wa-khusiamuhum wa-I-
gawl al-kaqq (Tijanis and their Opponents and the Truth) is undated; it was probably written in
Atbara, Sudan in the 1990s (CE),”®* and comprises three main chapters, in addition to a prologue
and an epilogue; forty-three pages in total. It is of interest to note that the treatise is an indirect
refutation of al-Hilali. By ‘Umar Mas‘aid’s own account, a fellow Tijani requested that he should
give his opinion on al-Fikr al-sufi fi daw’ al-kitab wa-1-sunna (The Sufi Philosophy in the Light
of the Qur’an and the Sunna), a book written by the Kuwait-based Egyptian Salafi scholar ‘Abd
al-Rahman ‘Abd al-Khaliq, currently the leading advocate of non-violent political Salafism in
Kuwait,”®? in which the Tijaniyya was attacked, among other Sufi orders. This fellow Tijani of
‘Umar Mas‘ud’s was Hamza ‘Abd al-Mun‘im; he had a copy of the above-mentioned book
delivered to ‘Umar Mas ‘tid by Nasir al-Din al-Tahir to ‘Umar Mas‘ad. Initially ‘Umar Mas ‘id had
no intention of offering a reply, but since his views were insistently demanded, he decided to
articulate his thoughts in this pamphlet. In it, the writer of al-Fikr al-saf7 is presented as “a savage

author” who does not fear God. The following is an excerpt:

| read what this savage author [al-katib al-ja’ir] has written, though | had
already noticed the book years ago and ignored it. Was it not for the
information | received from brother Nasir al-Din al-Tahir regarding your
demand for my views on what [he, ‘Abd al-Rahman] has written, | would
not have wasted my time responding to this author, who neither fears Allah
nor is afraid of bringing disgrace on himself”.”%

‘Abd al-Rahman ‘Abd al-Khaliq is further accused of lying, of using abusive language, and of

displaying a harsh attitude, not to mention of having been strongly inspired by the Moroccan al-

%1 To consult a copy, see: http://www.cheikh-skiredj.com/tijaniya-negateurs.pdf

792 * Abd al-Rahman ‘Abd al-Khaliq is a graduate of the Islamic University of Medina. He is identfied with the
activities of Jam ‘Tyya Ihya al-Turath al-Islam1 (Association for Reviving the Islamic Heritage), and also known as an
ideologue of Salafi non-violent political activism in Kuwait. The kind of political activism he advocates is often
referred to as “the organized Salafism” (al-Salafiyya al-tanzimiyya). See: Bernard Haykel, “On the Nature of Salafi
Thought and Action”, in Roel Meijer (ed.), Global Salafism: Islam’s New Religious Movement, London: Hurst &
Company, pp. 33-57, (p. 48).

%8 “Umar Mas ‘ad, al-Tijaniyya wa-kKhusiimuhum wa-1-qawl al-haqq, p. 2.
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Hilali. “The author of this book, the so-called ‘Abd al-Rahman ‘Abd al-Khaliq, has inherited

fighting divine saints from al-Hilali”,"%* states ‘Umar Mas ‘id.

One of the strategies applied in Tijani polemical texts is that of ridiculing and mocking the
opponent, in addition to rejecting their scholarly credentials. We have already noted ‘Umar
Mas‘td’s application of this strategy against the Malian al-1friqi. The same strategy is applied here
to the Moroccan al-Hilali, a highly advanced scholar in comparison to al-Ifrigi. Al-Hilalt is
introduced as a leader of Salafis and the greatest enemy of the Tijanis (kabir al-salafiyin wa-akbar
‘aduw’ li-l-tijaniyin). The Moroccan Salafi is said to have provided Tijanis with three testimonies
(thalatha shahadat)™ that discredit not only himself but other munkirmn of the berotherhood as
well. By al-Hilali’s own account, Sufism prevailed in the region where he was born and received
his initial education, and, regardless of their social rank, all of the people were affiliated to one or
other of the competing Sufi brotherhoods, all of which are presented as belonging to one of the
two categories: that of those to which the scholars and the elite of the region were mainly affiliated,
and that of those which attracted the attention of commoners. Along the Dargawiyya and the
Kattaniyya, the Tijaniyya, he said, belonged to the first category.”®® For ‘Umar Mas‘Gd, this
description, offered by the allegedly greatest enemy of the Tijanis himself, disproves ‘Abd al-
Rahman ‘Abd al-Khaliq’s claims about the Tijaniyya, the latter having called Tijani tenets
“nonsense that even children and demented persons would recognize [as such]”.”®” This
description, according to the Sudanese Tijani, is a clear distraction of the scholars and elite persons
who, as reported by al-Hilali, were affiliated to the Tijaniyya. “Glory be to Allah—glory be to
Allah—the scholars and the elite amongst al-Hilali’s nation are less credible than children and
demented persons. What might be the situation of ordinary people, who were affiliated to other
orders?!1”7% the Sudanese states sarcastically.

Al-Hilali is accused of being insufficiently knowledgeable in the Islamic sciences. ‘Umar Mas td
directs the attention of his readers to two alleged confessions made by the Moroccan Salaft: one
in his debate with Muhammad b. al-*Arabt al-*Alawi, and the other in a subsequent meeting with

9% ‘Umar Mas‘ud, al-Tijaniyya wa-kKhusiamuhum. pp. 1-2.

% ‘Umar Mas‘ud, al-Tijaniyya wa-kKhusiamuhum. p. 5.

% Al-Hilali, al-Hadiyya al-hadiya, p. 8.

97 For details, see: ‘Abd al-Rahmian ‘Abd al-Khaliq, al-Fikr al-sifi, p. 358.
%8 “Umar Mas‘ad, al-Tijaniyya wa-kKhusiimuhum. p. 6.
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al-Fatim1 al-Sharadi. In the first instance, al-‘Alawi had suggested that, despite their short-
sightedness and lack of knowledge, they should evaluate each and every issue, whether it belongs
to the principles of the religion or is of secondary value, in the light of the holy Qur’an and the
Sunna of the Prophet, accepting only that which conforms to them and rejecting that which fails
to comply with them, even if it was uttered by Imam Malik or Ahmad al-Tijani.”*® When, in the
aftermath of the debate, al-Hilali had asked al-Sharadi for his own take on the issue, the response
he received from the old shaykh was: “Know that all that Sidi Muhammad b. al-Arabi al-Alaw1
told you is the truth beyond any doubt”.8% ‘Umar Mas ‘Tid attempts to present these conversations
as constituting a confession by al-Hilali of his lack of knowledge, particularly in the Islamic
sciences, which al-Hilali reportedly saw as the yardstick for truth. “We ask, is this [al-Hilali’s
setting up his lack of knowledge as the yardstick for truth] not the nonsense that even children and
demented persons would recognize?!”®" the Sudanese cynically asks. A similar view regarding
the Moroccan Salafi is put forward by Mahmad b. Bensalim b. Muhammad al-Kabir, a great-
grandson of the founding figure of the Tijaniyya, who, when asked by an anonymous opponent

about al-Hilalr’s and Adam Hamid’s®% departures from the brotherhood after having discovered

799 In Arabic, the statement reads “anna kulla mas’ala fi I- ‘aqd’id aw fi I-furu ‘ yajib ann nariduha ma ‘a qasr ba ‘ind
wa-qillat ittild ‘ind ‘ala I-kitab wa-sunnat al-rasul salla Allah ‘alayhi wa-sallam, fa-ma zahara la-na annhu muwafiq
lahuma gabilnahu wa-ma zahara la-na annahu mukhalif radadnah... wa-qal bihi al-Imam Malik aw [-Shaykh
Ahmad al-Tijani”. See: al-Hilali, al-Hadiyya al-zadiya, p. 20; ‘Abd al-Rahman ‘Abd al-Khaliq, al-Fikr al-stff, pp.
453, 54.

800 ““fy ‘lam anna kulla ma gala laka Sidi Muhammad b. al- ‘Arabi al- ‘Alawt huma-\-haqq alladhi la shakka fih”. See:
al-Hilali, al-Hadiyya al-hadiya, p. 21.

801 ‘Umar Mas‘ud, al-Tijaniyya wa-kKhusimuhum. p. 7.

802 Hamid b. Adam Miisa was a Sudanese shaykh of the Tijaniyya who, like al-Hilali, went on to denounce the order
and convert to Salafiyya. Prior to his denunciation, he claims to have been one of the four known qugbs with a great
deal of command over magic and sorcery. His confessions, made during a series of lectures, are available on
YouTube. The first lecture is entitled kayfa ta ‘al/lamna al-sihr (how did we learn magic?), See:
https://www.youtube.com/watch?v=CrwYPBWAbvkc. The second lecture is delivered under the title rukzaniyya al-
dhikr, (the spiritual side of remembering God). See: https://www.youtube.com/watch?v=bx7IXQSIQWc. For the
third one, entitled tajarib al- ‘amaliyya (practical experiences), see:
https://www.youtube.com/watch?v=nHwCegtO6Ho. For the fourth, entitled mahiyya haqgiqat al-Aujubat-al-tama’'im
(what is the reality of talismans and amulets), see: https://www.youtube.com/watch?v=2H4iLOsKn6k. For the fifth
one, entitled kayf yasharanak (how do they spell magic on you), see:
https://www.youtube.com/watch?v=0zVJIxFdTIlew. For the sixth one, entitled kayf kunna na lam al-ghayb (how did
we know the Unseen), see: https://www.youtube.com/watch?v=KrCKstlynZc. For the seventh one, entitled min
‘alamat al-sahir (the signs of a magician), see: https://www.youtube.com/watch?v=5EM4-pzKHdQ. For the eighth
one, entitled khagrat al- ‘Ayn ‘ala I-fard wa-l-mujtama * (the danger of the eye to individual and society), see:
https://www.youtube.com/watch?v=WR_yMHsru. A short written record of the lectures is available at:
http://www.ahlalhdeeth.com/vb/showthread.php?t=332601. In a live interview with a Saudi channel in 2014, he
confessed that he had practiced magic for seventeen years without realizing the danger inherent in it. See:
http://www.almowaten.net/2014/05/%D8%B3%D8%A7%D8%AD%D8%B1-
%D8%B3%D9%88%D8%AF%D8%A7%D9%86%D9%8A-
%D8%AA%D8%BI%D8%AT7%D9%85%D9%84%D8%AA-%D9I%85%D8%B9-286-
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http://www.almowaten.net/2014/05/%D8%B3%D8%A7%D8%AD%D8%B1-%D8%B3%D9%88%D8%AF%D8%A7%D9%86%D9%8A-%D8%AA%D8%B9%D8%A7%D9%85%D9%84%D8%AA-%D9%85%D8%B9-286-%D8%AC%D9%86%D9%8A%D8%A7%D9%8B-%D9%88%D8%AA%D8%A8%D8%AA-%D8%A8%D8%B3%D8%A8%D8%A8/
http://www.almowaten.net/2014/05/%D8%B3%D8%A7%D8%AD%D8%B1-%D8%B3%D9%88%D8%AF%D8%A7%D9%86%D9%8A-%D8%AA%D8%B9%D8%A7%D9%85%D9%84%D8%AA-%D9%85%D8%B9-286-%D8%AC%D9%86%D9%8A%D8%A7%D9%8B-%D9%88%D8%AA%D8%A8%D8%AA-%D8%A8%D8%B3%D8%A8%D8%A8/

the purported decadence in its doctrines, said that their knowledge of the Tijani doctrines was not
only insufficient but also misleading. This, he said, was what had eventually led them to

denunciation and denial 8%

Another confession by the Moroccan Salafi, which is claimed by ‘Umar Mas‘ad to discredit anti-
Tijanis relates to his first contact with al-*Alawi prior to their debate. The latter was known for his
anti-Tijant sentiments, and as such al-Hilali had only agreed to visit him upon the persistence of
his close friend, ‘Umar al-Khayyat. The latter, seemingly a fan of al-*Alaw1’s, introduced him as
not only the city’s judge but also the city’s greatest scholar, with a huge library of books. Their
first attempt to pay him a visit was unsuccessful, due to the judge’s being in a meeting with the
French authorities that was set to last from noon to late evening. On the second attempt, when al-
Hilali finally succeeded in meeting him, he noted that some of the people of the congregation were
playing chess, without any sort of expression of disapproval being made on the part of this judge,
allegedly the greatest scholar in the city. “I said to my self that this was evidence of the fact that
al-‘Alaw1 belonged to those scholars who do not act in compliance with their knowledge.
Therefore, one could expect him to denounce divine saints,”8% relates al-Hilali. ‘Umar Mas‘td
moreover accuses al-Hilalt of following a figure who collaborated with the invaders and neglected
obligatory ritual prayers due to his meeting with the French authorities, noting that “the objector
[al-Hilali] did not tell us where did his master, the rejecter of the Tijani tenets, performed the noon
and afternoon obligatory ritual prayers.”® This is an attempt on the part of the Sudanese to turn
the tables on the antagonists of the brotherhood, who frequently criticize Tijanis for their
collaboration with French colonialism. This is an indicative example of a Tijani failing to abstain
from defaming his opponent at any cost, as, if relations with French authorities were to be taken
as proof of one’s unreliability, and could be a valid reason for one’s abnegation, one must wonder

what ‘Umar Mas ‘td’s stance would be on those of the leading Tijani figures, including the supreme

%D8%AC%D9%86%D9%8A%D8Y%A7%DI%8B-%D9%88%D8%AA%D8%A8%D8%AA-
%D8%A8%D8%B3%D8%A8%D8%A8/.

803 “fla hum ‘an ‘ilmin wa-tadabburin i ‘tanaquha wald hum ‘an basiratin wa-ma ‘rifatin tarakuha” (they had neither
embraced the order due to their knowledge and contemplation nor had they denounced it due to clear-sightedness
from having obtained true information) says the Tijani hafid. See: Mahmud b. Bensalim b. Muhammad al-Kabir, al-
Tariqa al-Tijaniyya bayn I-i 'tiqad wa-\-intigad, p. 21.

804 Al-Hilali, al-Hadiyya al-kadiya, p. 15.

805 “Umar Mas‘ad, al-Tijaniyya wa-kKhusiimuhum, p. 7.
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master of the Tijaniyya himself, who maintained close contact and cooperation with the French

colonial powers throughout the whole of North and West Africa.

3. Shams al-Dalil li-1tf@’ al-Qindil wa-Muhigq ma li-1-Dakhil wa-I-Hilalt min Turrahat
wa-Abatil

One of the few Tijani responses to the Moroccan Salafi(’s) is Shams al-dalil, written by the
Mauritanian Tijani Ahmad b. al-Hadf, initially written in refutation of al-Qind/?% by Hashim al-
Husayn Rajab, but also containing responses to Dakhil Allah and al-Hilali. The book, published in
2006 CE, is divided into three main chapters, each of which deals with one of the above-mentioned
opponents. In the first chapter, the author of al-Qindil is attacked in harsh terms. Indeed, he is
treated in an unprecedentedly harsh manner, being depicted as the worst of the three, who
reportedly opens his mouth to speak “the dirtiest, filthiest and ugliest swear words”.2" He is
likewise accused of creating rifts among the ranks of Muslims. His portrayal of the Tijanis is said
to be a description of himself, rather, and he is threatened with receiving bitter treatment in

response.

The last chapter, named Turrahat al-Hilalr (The Nonsense of al-Hilali), is dedicated to the
refutation of the objections raised by the Moroccan. This chapter is a short one, no more than ten
pages; one must wonder why such a short reply is provided to a critique that exceeds one hundred
and forty pages. By way of explanation, the Mauritanian Ahmad b. al-Hadi, asserts that he has
already responded to most of the objections made by al-Hilali in his rebuttals of the other two
opponents. This claim remains unconvincing when one finds that most of the critique produced by
the Moroccan has gone unanswered. Nevertheless, Ahmad b. al-Hadi misses no opportunity to

underestimate his opponent al-Hilali and put his scholarly credentials into question.

In the prologue, the Moroccan Salafi is accused of having tolerated blasphemy while visiting a

certain Sufi shaykh in the city of Asla. By al-Hilali’s own account, the shaykh had used abusive

808 It was written as a response to the polemical debates and disputes between Tijanis and Ansar al-Sunna al-
Muhammadiyya in the city of Atbara in the River Nile State of Sudan. By the account of the author, one among the
leaders of the Tijaniyya wrote a book to approve the alleged capability of intervening in the universe (tasarruf) on
behalf of the dead, in addition to the mockery and disrespect of Salafis who deny this. Hashim Husayn Rajab, al-
Qandil li-kashf ma fi kutub al-Tijaniyya min l-zay* wa l-abatil, Riyadh: Maktabat al-Fawa’id, 1419/1999, p. 3.

807 Ahmad b. al-Hadi, Shams al-dalil, p. 5.
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language towards God during congregational ritual prayers, causing the Moroccan to feel a great
deal of amazement, whereas the people of the congregation, they had no doubts of the shaykh’s
saintly status. Al-Hilali’s narration of this situation is, rather astonishingly, held by the Mauritanian
Tijant to be a testimony:

[to the] stupidity of al-Hilali’s [own] mind, the fragility of his religion and
the overabundance of his hyper-foolishness to the extent that he did not
know the fact that a committer of blasphemy cannot get away with it even
if it is committed in the state of intoxication, let alone in a state of
sobriety.808

The shaykh who committed the blasphemy is said to have been in the presence of Satan, a situation
al-Hilal1 had allegedly failed to recognize. Ahmad b. al-Hadt claims that what had happened to
him would not happen to any but an ignorant heretic who had no clue of faith (iman). Furthermore,
the Moroccan is accused of tolerating the blasphemy he had witnessed in return for the food and
service he had received from the Sufi shaykh: “Maybe... what you experienced in the form of

atrophy of insight was a result of your need for the food provided by the shaykh” 8%

The same line of argumentation is maintained in the epilogue, where the Mauritanian provides his
readers with a letter he had received from his master Muhammad Fal Abba, a renowned Tijant
shaykh and the author of Rashq al-sikam. The letter was written due to Ahmad b. al-Hadi’s
persistence in demanding Abba’s opinion on al-Hadiyya al-hadiya®® of al-Hilali. In it the
Moroccan Salafi is described as having been an extremist Tijani prior to his denunciation of the
brotherhood, who had received constant warnings from his masters advising him to quit extremism
and adopt the middle ground with regard to Tijani doctrines. While Abba does not provide us with
any clue as to how to differentiate an extremist Tijani from a moderate one, the charge may
nevertheless be viewed as a confession of the existence of extremism in Tijani circles. The alleged
extremism of the Moroccan is supposed to have manifested itself in the form of his accepting al-
‘Alawi’s challenge out of chivalry (nakhwa), despite the fact that he was not reportedly equipped
with the required scholarly credentials to enter into a debate. This is said to be the precise reason

808 “Qissatuhu allatt tashhad alayhi bi-sakhafat aqlihi wa-riqqat diniht wa-fart jahalatiht hatta jahila anna-\-sab la
yu ‘dhar bi-1-sakr fa-kayfa bi-I-saaw”. See: Ahmad b. al-Hadi, Shams al-dalil, p. 8.

80% “wa-la ‘ala... ma shahidta bihi ‘ald nafsika min fams al-basira hdjatuka ild ta ‘amih”. See: Ahmad b. al-Hadr,
Shams al-dalil, p. 8.

810 Ahmad b. al-Hadi, Shams al-dalil, p. 251.
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for his defeat.?!! The Moroccan, who had stayed for quite some time in Germany, is further accused
of spying for that country against Arab lands. This, according to Abba, had forced King ‘Abd al-
‘Aziz b. Sa‘ud to expel the Moroccan from Medina during the second world war.?'? Such charges
seem to be a further example of the Tijani habit of accusing their opponents with unsubstantiated
allegations. As we have seen (in chapter two) al-Hilali used his stay in Germany as an opportunity
to help the freedom fighters of North Africa in their struggle against the European colonial powers.
Moreover, | know of no evidence of a journey being made by al-Hilali to the holy lands during the
second world war, let alone his being expelled from Medina under the accusation of espionage for
Germany. As for his scholarly credentials, unlike the Sudanese Tijani ‘Umar Mas‘ad and the
Mauritanian Tijani Ahmad b. al-Had1, Abba at least acknowledges al-Hilali’s expertise in Arabic
literature and the Hebrew language. He informs the reader of his encounter with the Moroccan in
Rabat, where the latter was purportedly teaching the Hebrew language at Rabat University, in
which profession he would reportedly later continue at the Islamic University of Medina.
Nonetheless, his credentials in the field of the Islamic sciences are severely questioned. His book
wirtten in refutation of the Tijaniyya is viewed as an attempt to excommunicate tens of millions
of Muslims from Islam, an attempt Abba sees as a probable preliminary to the shedding of their
blood and the confiscation of their property, rather than an effort to exercise the right of

criticism.813

The dispute between the Tijanis and their adversaries, in the eyes of Abba, is a superficial (lafzz)
controversy rather than a real one. The whole reason for it, according to him, is the usage of Tijani
terminology in the sources of the brotherhood. He is nonetheless quick to acquit Tijanis for such
usage, saying that they should not be blamed for putting forward their thoughts within the

framework of their own peculiar parlance. The following is an excerpt:

The core of the matter is that there are certain issues in some [of the] Tijani
sources [that have been] written by their authors in compliance with a
peculiar terminology of their own...while their opponents perceive these
issues as contradictions of the noble shari‘a, Tijanis themselves interpret
them in way that reconciles them with the shari ‘a. Therefore, the dispute is
a superficial one (lafzz)...scholars [unanimously] state that [further] dispute

811 Ahmad b. al-Hadi, Shams al-dalil, p. 251.
812 Ahmad b. al-Hadi, Shams al-dalil, p. 252.
813 Ahmad b. al-Hadi, Shams al-dalil, p. 252.
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over alfaz (words, terms, concepts), after agreement [has been reached] on
their meanings is not characteristic of true researchers.8#

A thorough examination of Abba’s discourse suggests that a sort of anorexia had spread among
Tijanis, so unwilling were they to engage in doctrinal confrontations with their adversaries. This
is caused partly by the heavy campaigns undertaken by Salafis throughout the African continent,
and partly by a gradual evolution among the leading thinkers of the Tijani world, who were now
calling for the sources of the brotherhood to be purified of alien components.?'® He divides the
criticisms raised by the Moroccan into three categories, and treats them as follows: a) some of the
objections are claimed to be pure lies, attributed to the Tijanis; b) in other cases, the purported
deficiency in the knowledge of al-Hilali prevented him from understanding certain tenets which
he interpreted in the worst way possible. His deficient intelligence should not be taken as evidence
against the brotherhood.®® This situation, according to Abba, is a result of the prevailing tendency
of people nowadays to write before acquiring sufficient knowledge. If Tijanis wish to refute their
opponents in writing, he says, they may end up replying to an either ignorant or highly ill-equipped
opponent who needs to seek further knowledge. If Tijanis ignore them, he continues, they might
be accused of fearing intellectual confrontation.®!” Abba’s third category for al-Hilal’s criticisms
are ¢) those which are seen to be directed toward the miraculous credentials of the supreme master
of the brotherhood. Where these are unanimously accepted as heralded utterances that function as
fountains of joy for believers, Abba claims that the knowledge and high degree of piety displayed
by Sufi masters should be understood to be legitimating sources for such credentials, in the face
of which, neither shar7 ‘a nor logic would be grounds to reject them. If one nonetheless persists in
rejecting them, he says, his rejection would need to be grounded on solid evidence, a task

categorically impossible to achieve .88

814 Ahmad b. al-Hadi, Shams al-dalil, p. 252.

815 A number of leading Tijani scholars of the twentieth century have emphasized the need to purify Tijani sources
of alien components. Among others, see for instance the stances of the Senegalese Ibrahim Niyas, the Egyptian
Muhammad al-Hafiz and the Nigerian Ibrahim Salih on the pollution of TijanT sources, including the most
authoritative, Jawahir al-ma ‘ani. For details, see: Riidiger Seesemann, “The Takfir Debate Part I and 117;
Mohammad Ajmal Hanif, “An Evolution in Tijaniyya Perception of Jawahir al-ma ‘ani” (fortcoming).

816 Ahmad b. al-Hadi, Shams al-dalil, p. 253.

817 Ahmad b. al-Hadi. Shams al-dalil, p. 254.

818 Ahmad b. al-Hadi, Shams al-dalil, p. 255.
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4. The Themes

In the following subsections, | will discuss ten objections raised by the Moroccan, and the
responses provided by Tijanis, starting with the crucial theme of the supreme master’s daylight

encounters with the Prophet that serve as the back bone of the Tijaniyya Sufi path.

4.1.Daylight Communications and al-Adilla al-Khamsa

The dispute between protagonists of the Tijaniyya and their adversaries over the alleged daylight
encounters between the founder of the order and the Prophet is one of the oldest themes, that has
repeatedly appeared, and continues to appear, in the polemical writings of both parties. Here, we
should also note that Tijanis are not the only Sufis who have argued in favour of the alleged
daylight encounters of their supreme master with the Prophet, upon which they have established a
better part of their tenets.®?® The antagonists of the Tijaniyya refer to scholars who entirely reject
the occurrence of such encounters, arguing in their onslaughts, that no textual evidence whatsoever
exists to support Sufi claims of daylight encounters with the Prophet, in either the Qur’an or the
Sunna.8?° Tijanis, on the other hand, attempt to establish the fact of their master’s daylight
communication with the Prophet on the authority of scholars, mostly Sufis, who refer to certain

Prophetic traditions as legitimating proofs.

In the canonical body of Islamic scripture, textual evidence in favour of such daylight encounters

seems to be scarce: There is one Prophetic tradition that reads “He who has seen me in dream will

819 For some of the statements that are claimed to prove the Tijanis’ belief in these daylight communications, see:
‘Ali Harazim, Jawahir al-ma‘ani, vol. |, pp. 30-31, 129; vol. I1, p. 228; ‘Umar al-Fafti, Rimah hizb al-Rahim, vol. I,
p. 199; al-*Arabi b. al-Sa’ih, Bughyat al-mustafid, p. 80. Muslim scholars prior to the establishment of the Tijaniyya
were also divided over the issue of daylight encounters per se; on the one hand, there were scholars like Jalal al-Din
Al-Suyiitt and Muhammad b. Abi Jamra, who spearheaded the camp of those who defended the fundamental reality
of such daylight encounters, while on the other hand, there were scholars like Ibn Hajar al-* Asqalani and al-Qurtub,
their opponents, who rejected daylight visions altogether. In between these, there were, scholars who either claimed
daylight visions of the Prophet to be visions of an image, rather than an essential apparition, or interpreted claims of
daylight communication to have taken place in a state not exactly like the state of wakefulness. Al-Ghazali al-Qarafi
and Qadi Abti Bakr b. al-*ArabT and a certain Shaykh Muslim, master of the Muslimiyya brotherhood.

820 [bn Mayaba, for instance, argues that neither a Prophetic account, nor any statement on the part of the
companions has ever been reported in favour of daylight visions of the Prophet. According to him, even fervent
defenders of such visions, like Al-Suyti, have failed to provide any such evidence. See: Ibn Mayaba, Mushtaha al-
kharif al-jant, p. 91. See also al-Zamzami, [ ‘lam al-muslimin bima fi kalam al-Tijani min l-awham wa [-aghlat, pp.
3-4; Dakhil Allah, Dirasa li-ahamm ‘aqad’id al-Tijaniyya, pp. 122-123.
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see me in daylight”.82! Experts in the science of hadith have suggested seven different
interpretations of this Prophetic account, only one of which really holds it to be possible that a
daylight encounter with the Prophet could happen, due to as correlation with a prior dream vision.
While protagonists of the Tijaniyya attempt to present this interpretation as textual proof 2?2 it does
not possess any value for antagonists of the brotherhood: a possibility, they say, cannot be treated
as evidence. The same goes for the testimonies of certain authoritative Sufi figures, among them
widely recognized scholars such as al-Suyuti, who claimed to have experienced daylight visions of
the Prophet.8® Since the outward meanings of their statements entail a number of problematic
points, these are often interpreted allegorically, and understood as metaphors for subaltern

realities.8?*

Al-Hilal1 follows a whole different strategy in his own objections to such daylight encounters.
Instead of elaborating on the arguments of previous scholars, as discussed earlier in this chapter
and in chapter two, he narrates the sequence of events that made him change his mind about
Sufism. A detailed account of what would come to be called al-adilla al-khamsa (the five pieces
of evidence/arguments), referring to five cases of discord during the early history of Islam, in the
aftermath of the death of the Prophet—is presented as evidence against the possibility of daylight
encounters with the Prophet, since none had occurred in any of these cases, despite pressing need.
These arguments were effectively used by Muhammad b. al-Arabi al-*Alawi to convince al-Hilali,
eventually leading to his departure from the Tijaniyya and complete denunciation of Sufism as a

821 This Prophetic tradition has been narrated in different versions. See: Muhammad b. Idris al-Bukhari, Sakih al-
Bukhari (printed together with its commentary Fath al-bari of Ibn Hajar al-Asqalani), vol. 12, Cairo: al-Maktabat al-
Salafiyya, n.d., p. 383; Muslim b. al-Hallaj al-Naysaburi, Sakii Muslim (printed together with its commentary
Sharh al-Nawawi), vol. 15, Cairo: al-Matba ‘a al-Misriyya, 1349/1930, p. 26; Aba Da’ad Sulayman b. al-Ash‘ath al-
Sijistant, Sunan Abr dawud (printed together with its commentary ‘Awn al-ma ‘biid of Shams al-Haqq al-Azimabadi),
vol. 13, Beirut: Dar Ibn Hazm, 1426/2005, p. 366.

822 See for instance: ‘Umar al-Fati, Rimah hizb al-Rakim, vol. |, p. 205; Muhammad Fal Abba, Rash al-siham, pp. 4-
26; Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, p. 28-30; Muhammad al-Hafiz, Radd akadhib al-mufiarin, p. 25;
Ahmad b. al-Hadi, Muntaha sayl al-jarif, pp. 50-64; Ahmad b. al-Hadi, Shams al-dalil, pp. 196-197; ‘Umar Mas‘ad,
Radd ‘ala Al-Ifrigt, p. 25.

823 Tijanis claim that certain Sufi authorities, such as Abu Madyan al-Maghribi, ‘Abd al-Rahim al-Qanawi, Miisa al-
Zawawi, Abi 1-°Abbas al-Mursi, Abti 1-Su’ud b. Abi al-*Asha’ir, Ibrahim al-Matbtli and Jalal al-Din Al-Suyti have
experienced daylight visions of the Prophet. Some of them are said to have repeatedly experienced them. See ‘Umar
al-Fati, Rimah hizb al-Rahim, vol. 1, p. 199.

824 Tbn Mayaba, Mushtahd al-kharif al-jant, p. 95; al-Zamzami, I lam al-muslimin, pp. 4-7; Dakhil Allah, Dirasa li-
ahamm ‘aqa’id al-Tijaniyya, pp. 123-125.
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whole.8% This simple but highly effective strategy has inspired later Salafi adversaries of the
brotherhood, such as ‘Abd al-Rahman ‘Abd al-Khaliq®?® and Dakhil Allah.8?” On the other hand,
‘Umar Mas ‘Gd is the only Tijani to have developed a full response to al-adilla al-khamsa.??® He is
of the opinion that the “five pieces of evidence” were infact one argument divided into five by al-
‘Alawi, allegedly the best scholar of Fez, so as to turn each example of a dispute contained therein
into a separate piece of standalone evidence. By doing so, Umar Mas‘ad argues, al-‘Alawi had
provided his opponents with ample evidence against himself. “He was not the best scholar of the

Fez. On the contrary, he was one of the commoners” .82

From ‘Umar MasGd’s perspective, the purported five pieces of evidence are not sufficient to prove
the illegitimacy of daylight encounters. He further claims that al-Hilali knew this, but had hidden
his knowledge, and would thus bear that sin.8% ‘Umar Mas ‘iid means by this to accuse al-Hilali of
keeping quiet about the refutations of al-adilla al-khamsa which he surely must have seen in
Ghayat al-amanf fi I-radd ‘ala I-Nabhani by Mahmad Shukri al-Alast (d. 1342/1924), whose
grandfather Shihab al-Din al-Alust had developed no less then six counter arguments (sitta
tawjrhat), all of which were mentioned in his book by Mahmuad Shukri. The Moroccan al-Hilalf,

the Sudanese Tijani argues, must have ignored them on purpose.®! Infact, while Shihab al-Din al-

825 Protagonists of the Tijaniyya severely criticize both al-Hilalt and al-°Alawi, claiming that it was the former’s
short-sightedness and the insufficiency of his knowledge which enabled him to put up with the latter. “Indeed al-
Hilali failed. [It was so] because he relied on his short sight and lack of knowledge. He did not have recourse to
scholars of the Tijaniyya to learn how to refute this nonsense which is [falsely] called evidence... if the story, which
he related, is true and is not a product of his imagination”. ‘Umar Mas ud, al-Tijaniyya wa-khusiamuhum, p. 29. As
for Muhammad al-*Arabi al-*Alawi, ‘Umar Mas ‘@id harshly criticizes him as well; he is claimed to be neither the
best scholar of Fez nor the possessor of the huge library which ‘Umar al-Khayyat informed al-Hilali about. His
library, says ‘Umar Mas‘ud, is either a poor one or a mere collection of books brought together out of a desire to
satisfy his hobby, as according to ‘Umar Mas‘Gid, he did not have the slightest clue about the contents of his own
allegedly huge library. At this point ‘Umar Mas ‘@id mentions at least ten sources which could have supplied him
with enough accurate information on the issue of daylight encounters with the Prophet. The so-called best scholar in
Fez, ‘Umar Mas‘td argues, was certainly not superior to all of the scholars who have approved the issue of daylight
encounters. ‘Umar Mas‘td, al-Tijaniyya wa-khusiamuhum, p. 30.

82 He discusses the narration in its entirety in one of his writings. See: ‘Abd al-Rahman ‘Abd al-Khalig, al-Fikr al-
suft, pp. 438-456.

827 He, however, refers to the narration in less detail. See: Dakhil Allah, Dirasa li-ahamm ‘aqad’id al-Tijaniyya, pp.
130-131.

828 This does not, however, mean that no Tijanis before him had touched upon the issue. Muhammad al-Hafiz, for
one, provided a partial response to the question of why the Prophet did not appear to the companions when the latter
had disagreements over the issue of succession. See Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, pp. 23-25.

829 ‘Umar Mas‘ud, al-Tijaniyya wa-kKhusimuhum, p. 30.

830 “Umar Mas‘ad, al-Tijaniyya wa-kKhusiimuhum, p. 31.

81 ‘Umar Mas‘id’s accusation of kitman to al-Hilali seems to be baseless. It is true that al-Hilal1 did not refer to the
so-called six counterarguments while speaking of al-adilla al-khamsa, but he did so not because he wanted to keep
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Alusi (d. 1270/1854) did mention these six counter-arguments in his own Ru/ al-ma ‘ani fi tafsir
al-Quran al- ‘azim wa-sab * al-mathant (The Spirit of Meanings in Interpretation of the Great
Qur’an and the Seven Oft-Repeated Verses), he drew but a fragmented picture of the issue at stake.
On the one hand, he rejected the existence of any single report that could prove the Prophet’s
posthumous daylight communications with his household or companions, despite the bloody
disputes motivated by struggle for political power and dominance. On the other hand, he did not
dare to deny Sufi testimonies of daylight visions of the Prophet. The reason for this, by his own
account, was the abundance of such claims by highly revered Sufi authorities. “It would not be
pleasant”, he stated, “if | [were] to assert that each and every testimony reported on behalf of Sufis
is a baseless lie. For a huge number of exalted Sufi authorities [have] laid claim to it”.8%? Thus, he
attempted to find a reasonable explanation for such testimonies. It was in this context that he made
mention of the so-called six counter-arguments (tawjihat al-sitta). He also tried to answer the
question of why the Prophet did not thus appear to his companions, despite the urgent needs that

surfaced from time to time, offering the following six possible reasons for this:

1) Due to the divine wisdom of putting the companions to the test (li-zikmat al-ibtila’);

2) To prevent the generation of further discord among the community of believers (aw li-
khawf al-fitna);

3) It was not necessary since certain companions were perceived by the community to be the
mirror of the Prophet;

4) Due to the fact that Muslims had instead to turn to the authoritative sources of the religion
which would eventually lead to the consolidation and spread of the religion (fa-yattasi ‘ bab
al-ijtihad wa-tantashir al-shari a);

5) That the Prophet may in fact have appeared to some of his companions, but it was kept

undisclosed for a greater benefit (maslaza);

them disclosed, it was rather because Mahmiid Shukrf al-AldsT refuted his grandfather’s counterarguments to al-
adilla al-khamsa. This will be discussed later in the section.

832 Al-Aluist, Ghayat al-amani fi I-radd ‘ala I-Nabhani, vol. 1, p. 22; ‘Umar Mas ‘d, al-Tijaniyya wa-kKhusiimuhum,
p. 32.
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6) Or, that the Prophet may have appeared to some, but in an indirect way, like the incident
of the companion who witnessed the image of the Prophet instead of his own when he was

given the Prophet’s mirror by Maymiina, the mother of believers.8%

As one may easily observe, these so-called counterarguments suggest the possibility of daylight
encounters, rather than proving it. Due to the complexity of the issue, Shihab al-Din al-Altis1
recommended that his readers should find out the truth for themselves. This line of argumentation
is, however, rejected by his grandson Mahmuad Shukri, for whom such daylight visions have no
basis in the authoritative sources of the religion, the Qur’an and the Sunna. From his viewpoint,
therefore, the testimonies of certain Sufi masters may not be treated as legitimating evidence for
daylight encounters with the Prophet, since the human senses may easily be deceived.
Furthermore, he argues, if the best of the Muslim community did not achieve daylight
communications with the Prophet, the rest would certainly not succeed to do so. Unlike for his
grandfather, for him the issue is not complicated at all: posthumous daylight communication with

the Prophet presupposes many impossibilities.83*

Mahmud Shukri’s proclamation has not gone unchallenged. Sufis such as ‘Umar Mas‘td reject the
possibility for the human senses to be deceived as a sound basis for the denial of the possibility of
daylight encounters, precisely because, he says, a possibility cannot be taken as valid evidence. He
goes on to argue that this might be the reason why, of the Salafis who came after Mahmiid Shukr,
such as al-Hilali, his master al-‘Alawi, al-Dukkali and al-Sharadi, none of them had referred to
this argument of Mahmiid Shuki’s,®® even while raising their voices in favour of the
improbability of daylight communications. Here it seems that ‘Umar Mas ‘Gd might have forgotten
the fact that what he calls the sitta tawjihat of Shihab al-Din al-Alusi are also possibilities and

probabilities; one wonders how would he justify his stance if confronted with the same argument.

Instead, ‘Umar Mas‘ad approaches the issue from a different angle of counterargumentation,

stating that, if the argument that the Prophet did not appear to his companions after his death was

833 Al-Altst, Ghayat al-amani fi I-radd ‘ald I-Nabhant, vol. 1. p. 226.

84 For a detailed analysis of Mahmiid Shukri’s argument concerning the problems he raises in relation to the
possibility of daylight communication with the Prophet, see: al-Aliist, Ghayat al-amani fi I-radd ‘ald I-Nabhani, vol.
I, pp. 227-228.

835 “Umar Mas‘ad, al-Tijaniyya wa-khusiimuhum, p. 31.
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to be treated as evidence against the general possibility of daylight visions of the Prophet, the same
argument could be developed against the possibility of dream visions of the Prophet—the “five
arguments” made by Muhammad b. al-*Arabit al-*Alawt to al-Hilalt contain no proof of any dream

vision of the Prophet either. Thus, he argues:

We have the right to ask the deniers of daylight visions why the companions
didn’t experience dream visions of the Prophet, who could have solved their
disagreements and put an end to their disputes in this way....thus, if daylight
visions may be dismissed by the likes of these [five] arguments, then by
counterargument, dream visions could also be dismissed in the same way.8%

Another counterargument which ‘Umar Mas td develops is related to divine inspiration (ilham),
an issue upon which both parties, Sufis and Salafis, are united. Those of the companions who were
involved in disputes with each other did not experience the divine inspiration which would
certainly have provided fair solutions to their disagreements, any more than they had daylight
visions of the Prophet (which they did not). Thus, ‘Umar Mas‘ad asks: “Would you deny the
possibility of divine inspiration, as you have rejected that of daylight visions of the Prophet, on the
basis of al-adilla al-knamsa?’®’ The same strategy was used against an anonymous opponent by
Mahmud b. Bensalim, who, when he was asked why the Prophet had not appeared to his
companions, replied with an anecdote, reported in a Prophetic account. It tells of a man who
wanted to visit one of his brothers who lived far away. On the way there, he was asked the reason
for his journey by an angel in the guise of a fellow traveller. The reason the man gave was that he
was seeking to gain divine satisfaction by making the visit. Upon hearing this, the angel revealed
his true identity and granted him the desired divine satisfaction. Thus Mahmid b. Bensalim asks
his interlocutor why Allah had not sent this angel to solve the disputes of the companions, upon
the demise of the Prophet? Was granting this man divine satisfaction more important in the eye of

Allah than extinguishing the fire of discord (fitna) among the umma of the Prophet?8%

‘Umar Mas‘ad proceeds to highlight many Prophetic traditions and statements by the

companions®® which he alleges not only foresaw the occurrence of disputes in the Muslim

8% ‘Umar Mas‘ud, al-Tijaniyya wa-kKhusimuhum, p. 33.

837 ‘Umar Mas‘ud, al-Tijaniyya wa-kKhusimuhum, p. 33.

838 Mahmiid b. Bensalim, al-Tijaniyya bayn I-i tigad wa-l-intigad, pp. 124-125.

83 For details on these Prophetic traditions and statements by the companions, see: ‘Umar Mas ‘Gd, al-Tijaniyya wa-
khusiamuhum, pp. 34-37.
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community but also pointed to the righteous party in them. In light of this, he argues that a close
investigation of al-adilla al-khamsa would enable one to conclude why the Prophet did not appear
to solve these disagreements: because the companions had already been informed about what
would take place after his demise. Thus, he says, the objection that the Prophet did not appear to
the companions automitically loses its relevance. The issue of succession which came to constitute
a bone of contention between the muhajiriin and the ansar had already been addressed during the
life time of the Prophet.3%° As far as the disagreement between Abii Bakr and Fatima over the issue
of inheritance was concerned, the Prophet had declared his property to be exempt from the rules
of inheritance.®*! In the remaining cases of the struggles for power between the fourth caliph and
his challengers, the Prophet is said to have referred to “Ali as the man who would follow the true
path. Likewise, Hudhayfa b. al-Yaman (d. 36/656), a companion who was entrusted with crucial
secrets by the Prophet’s, is reported to have urged people to side with “Ali during his disputes with
‘A’isha, Zubayr and Talha.8*? The dispute between ‘Ali and Mu‘awiya was also addressed by the
Prophet, putting ‘Al being on the right side of the disputation.®*® As for ‘Ali’s dispute with
Khawarij, ‘Umar Mas ‘td argues, one needs no evidence to disqualify the latter: they were the dogs
of hellfire (kilab al-nar).8*

This line of argumentation seems to have been borrowed from his master Muhammad al-Hafiz,

who had partially developed this strategy in ‘Ulama’ tazkiyat al-nafs (Masters of the Purification

840 One Prophetic account allocated succession to Quraysh (though the authenticity of this account is highly
contested), another account refers to Aba Bakr, ‘Umar and ‘Alf as each suitable to undertake the burden of
government. [bn ‘Umar claims that during the time of the Prophet the general view was in favour of Abii Bakr,
‘Umar and ‘Uthman’s succession respectively. For further information, see: ‘Umar Mas td, al-Tijaniyya wa-
khusimuhum, p. 35.

841 One Prophetic account argues that belongings of the prophets are sadaga. The rules of inheritance may not be
applied to such property. See ‘Umar Mas‘ud, al-Tijaniyya wa-khusazmuhum, p. 35.

842 No single companion is said to have sided with them. The Prophet is reported to have said this on one occasion
(referring to “Ali [al-haqqu ma ‘a hadha]) though it does not necessarily refer to the latter’s struggle with the mother
of believers ‘A’isha and fellow companions at the battle of Camel.

843 One Prophetic account argues that one of the companions would fight for the sake of the interpretation of Qur’an
(‘ala tawil al-Qur’an) as the Prophet had fought for the sake of its revelation ( ‘a/a tanzilik). Upon this Abu Bakr and
‘Umar asked the Prophet whether one of them would be that companion. The Prophet in his reply, described him as
the repairer of the sandals while “Alf at the moment was repairing sandals. Khuzayma b. Thabit, a companion of the
Prophet, is said to have abstained from participating in the battle between ‘Al and Mu‘awiya until the saw the death
of ‘Ammar b. Yasir, whose death according to the Prophet was going to occur at the hands of rebels. See: ‘Umar
Mas‘ud, al-Tijaniyya wa-khusiamuhum, p. 36-37.

844 The Prophet is reported to have revealed his wish to fight Khawarij if he were to find them. Moreover, the group
who would fight them is mentioned as the closest of the two parties to the truth. The Prophet likewise has blessed
those who would kill and be killed by Khawarij. See: ‘Umar Mas‘ad, al-Tijaniyya wa-khusamuhum, p. 36.
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of the Heart), in relation to the issue of the dispute over succession after the Prophet.34® While his
Sudanese disciple extends the argument to apply to the rest of al-adilla al-khamsa, he differentiates
himself from his master in his conclusion, as follows: For al-Hafiz, daylight encounters with the
Prophet do not differ from dream visions, either in form or result. Both reportedly take place when
a human being does not have full control over his senses, as while dream visions occur in dream,
daylight visions take place in the domain of the spiritual world (amr rukani barzakhi ba ‘id ‘an |-
madda). The instructions received in both cases should be checked in the light of the shar7 ‘a, and
only those that conform with the established rules should be put into practice, as they possess no
value if they do not.34¢ Such proclamations earned Muhammad al-Hafiz severe criticism from
some of his fellow Tijanis, such as the Sudanese Ibrahim Sidi, for example, for whom this stance
on the issue of daylight communication is absolutely unacceptable. He accuses al-Hafiz and his
disciples of the accommodation of Wahhabi sentiments regarding certain Tijani tenets, including

and especially those concerning the issue at hand.34

For his part, ‘Umar Mas ‘td holds that some of the companions had indeed had daylight encounters
with the Prophet, claiming that the Salafi denial of the possibility of daylight encounters is a
negative assertion (shahada ‘ala |-nafi), which has no legitimacy in the science of jurisprudence.
For textual support, he refers to the example of Damra b. Tha‘alaba, one of the Prophet’s
companions, who, during a battle with unbelievers, saw the image of the Prophet appearing to him,
once in the ranks of the Muslims, and once behind the ranks of their enemies.®*® Although this
example clearly constitutes the appearance of an image, rather than a physical appearance, the
Sudanese Tijani treats it as undeniable proof of the possibility of daylight communication with the
Prophet. As for the Prophetic tradition mentioned above, for which experts in the sciences of hadith
have suggested no less than seven interpretations, it is presented by ‘Umar Mas ‘td as the final say
on the issue at hand. In it, he says, the word yagza is used as the opposite of the word manam,
referring to the state of wakefulness. While different interpretations of the word have been
proposed by scholars, some arguing in favour of its first meaning (kaqiga) and some in favour of

a secondary meaning (majaz), on the authority of the twelfth-century Hanbali mystic Ibn Qudama

845 Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, pp. 23-25.

846 Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, pp. 26, 30.

847 Tbrahim Sidi, al-Irshadat al-ahmadiyya fi shamm ra’ihat al-khatmiyya wa-1-katmiyya, p. 29.

848 “Umar Mas‘ad, al-Tijaniyya wa-kKhusiimuhum, p. 38. See also Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, p.
27.
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al-Maqdisi (d. 620/1223), the Sudanese Tijani argues that when one has to decide between aword’s
first and secondary meaning, the former has priority.8* He then reiterates his previous appeal®®
to the order’s opponents to accept the first, apparent meaning of that Prophetic tradition, which
supports the possibility of daylight encounters. He further rejects all of the other possibilities
suggested by experts in the sciences of adith. One of these concerns daylight encounters with the
Prophet on the Day of Judgement. Here he evokes the authority of al-Suyuti, and the twelfth-
century Maliki scholar Qadi Abu Bakr b. al-‘Arabi (d. 543/1148),%%! both of whom hold that
Prophetic traditions do not restrict the possibility of having a vision of the Prophet on the Day of
Judgement to those who have experienced a dream vision in the world. They both dismiss this
notion as showing a preference, without offering any legitimate clue as to why this should be so
(takhszs bi-la mukhassis). Even those who have lapsed from following in the footsteps of the
Prophet, they argue, will have the possibility of seeing him. The same argument is brought forth
by the sixteenth-century Shafi‘T mystic lbn Hajar al-Haytami (d. 973/1566)%?2 and the thirteenth-
century Maliki scholar Ibn Abi Jamra, both of whom hold that, for those who have experienced a
dream vision of the Prophet, that constitutes a Prophetic promise that they will have a daylight
encounter with the Prophet in this world.®>3

‘Umar Mas‘td’s line of argumentation is followed by the Mauritanian Tijant Ahmad b. al-Had;,
who quotes extensively from the Sudanese in his response to Dakhil Allah on the issue. Salafi
reliance on the so-called five pieces of evidence is claimed to have been forcefully dismissed.®>*
Deniers of daylight encounters are reprimanded for ignoring the outward sense (kagiga) of the
above-mentioned Prophetic tradition that purportedly validates both dream visions and daylight

communications. Leaving aside the apparent meaning to prioritize the secondary one (majaz) is

849 “Umar Mas‘d, al-Tijaniyya wa-kKhusiimuhum, p. 40.

80 In his refutation of Al-Ifriqi, he mentions the same Prophetic tradition and calls upon his opponents to take the
apparent connotation of the word as the basis for their hpractice. For further details, see: ‘Umar Mas‘td, al-Radd
‘ala I-Ifrigt, pp. 24-25.

81 For an account of his life and writings see the introduction to his book al- ‘Awasim min-l-gawdasim, Mahmid
Mahdi al-Istanbuli, Muhib al-D1in al-Khatib (eds.), Cairo: Maktaba al-Sunna, 1421/1192, pp. 13-29.

82 For an account of the life of Ibn Hajar al-Haytami, see: ‘Abd al-Hayy b. Ahmad al-* Akar al-Dimashq,
Shadharat al-dhahab fi akhbar man dhahab, vol. VIII, ed. ‘Abd al-Qadir al-Arnawt and Mahmad al-Arnawt (eds.),
Damascus and Beirut: Dar Ibn Kathir, 1406/1986, pp. 387-389.

853 For further details, see: ‘Umar Mas‘td, al-Tijaniyya wa-khusiamuhum, pp. 41-42.

854 Ahmad b. al-Hadi’s response to Dakhil Allah on the issue of daylight communications is depended on the stance
of ‘Umar Mas‘ud’s al-Tijaniyya wa-khusiamuhum, and on Muhammad Fall Abba’s Rashq al-sikam. For his lengthy
quotation from al-Tijaniyya wa-khusamuhum, see: Ahmad b. al-Hadi, Shams al-dalil, pp. 205-213.
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claimed to be inconsistent and contradictory.® In addition to this, in a previous treatise meant to
be a refutation of Ibn Mayaba, the Mauritanian places strong emphasis on the countless stories and
anecdotes of Sufi masters who laid claims to daylight encounters with the Prophet. These reports
are presented as legitimate proofs of the issue at stake.®®

4.2.The Feet on the Necks of Divine Saints

Rivalry and claims of supremacy began among Sufi shaykhs with the appearance of Sufi orders in
the twelfth and thirteenth centuries CE. The revered founder of the Qadiriyya ‘Abd al-Qadir al-
Jilani (d. 561/1166)%% is reported to have consolidated his high spiritual status by metaphorically
placing his foot on the necks of divine saints. In the same vein, the followers of Ahmad b. Al al-
Rifa‘1 (d. 578/1182),%%8 the eponymous founder of the Rufa‘iyya order, call him “the seal of the
saints and the possessor of the attributes of the Prophet Muhammad”.®%® These claims are
undermined by the supreme master of the Tijaniyya, in order to emphasize his own allegedly lofty
status. An idea of his supposed supremacy over other saints can be obtained from a conversation
that occurred between Muhammad al-Ghalt (d. 1244/1828-1829),%%° one of his immediate
disciples, who would later assume the task of proselytizing the order in Hijaz, and al-Hajj ‘Umar,
when the latter paid al-Ghali a visit while being in Medina. Al-Ghali informed al-Hajj ‘Umar that
he had been once summoned by the supreme leader of the Tijaniyya, upon his arrival, the master
pointed out to his feet, claiming that they were upon the necks of divine saints. At this, al-Ghali
wondered whether his master was in a state of sobriety and subsistence (baga’), or annihilation
and extinction (fana’). The founding figure of the Tijaniyya, however, informed him that he was
in full control of his senses, whereupon al-Ghali asked him about the similar claim made by al-
Jilani, (as mentioned above) who for that reason was accepted by many as the occupant of the

highest rank in the Sufi hierarchy. The supreme master of the Tijaniyya responded that al-Jilani’s

85 Ahmad b. al-Hadi, Shams al-dalil, p. 197.

856 Ahmad b. al-Hadi argues on the authority of Ibn Mayaba’s brother Muhammad al-‘Aqib b. Mayaba that Shaykh
Ma’ al-*Aynayn was constantly accompanied by the Prophet. The Prophet was said to have been so consistently in
the company of the shaykh that even when the shaykh was eating, his hand was in the hand of the Prophet, and the
same when his disciples were kissing his hand. Ahmad b. al-Hadi, Muntaha sayl al-jarif, pp. 56-57.

87 On his life, sprititual authority, books, and spiritual path see: Jamil Abun-Nasr, Muslim Communities of Grace,
pp. 86-96.

88 For al-Rifa‘T’s life account, see: Majid Hamid al-Bayati, al-fmam Ahmad al-Rifa T: Stratuhu wa-akhbaruhu,
Baghdad: Dar al-Kawthar, 1439/2018; N. Hanif, Encyclopaedia of Sufis, pp. 137-141.

89 See details in Fritz Meier, “The Mystic Path”, p. 125.

80 On the life of Muhammad al-Ghali see: Ahmad Sukayrij, Kashf al-#ijab, pp. 262-268
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statement was confined to the saints of his own era, whereas his own statement was applicable to
all saints, from the time of Adam till the Day of Judgement.®®! This seems to be a corollary of his
alleged ascendancy over other saints, as the occupant of the elevated rank of the pole of the poles
(quzb al-aqrab) and the seal of the Muhammadan sainthood (khatm al-walaya al-muhammadiyya),
which rank the Prophet had purportedly bestowed upon him in a daylight encounter. As for his
elevated status on the Day of Judgement, by on his own account, no divine saint’s would ever
approach it, be he one of the ordinary saints, or the higher-ranking poles (aqg¢ab).2%? From al-
Hilalt’s viewpoint, such exaggerated claims are nothing but signs of arrogance and cockiness, for
which Tijanis bear the blame; the supreme master of the Tijaniyya himself is spared his criticism.
Al-Hilal1’s takes the position that it is his followers who have crossed the line and gone so far as
to attribute such statements to him. It is not logical, he states, that any such claim would be made
by a Sufi saint, let alone by one of the calibre of Ahmad al-Tijant:

Isn’t it contempt, and an insult? How can it be due to a Sufi [a reference to
al-Tijan1] who has fought his lower soul, succeeding to discipline it until it
found its way to God, or so he thinks, and has been purified from all
lameness, stains and dirt, to step upon the people’s necks with his feet? We
were used to Sufis, for example the Shadhilis, who would define themselves
as the soil beneath the feet of the peoples of Allah. Then came the Tijans,
with a totally opposite claim. Was it not enough for them to assert that their
master was the seal of Muhammadan sainthood, the leader of the cognizant
and their sustainer, that they had to lay all the righteous divine saints in front
of him, for him to step on their necks with his feet? By God, whom there is
no deity apart from, how far the arrogance of his followers took them.82

Such a claim, from al-Hilali’s perspective, not only contradicts the Qur’an’s injunctions but also
is irreconcilable with the early Muslim tradition. The holy Qur’an accentuates the fact that Paradise
will be granted only to those who are humble, and do not desire exaltedness over others.84 Ion
Mulayke (d. 117/735), a highly esteemed follower of the companions (¢abi 7) and responsible for
narration of numerous Prophetic traditions, is said to have met thirty of the Prophet’s companions

all of whom feared that they may have been guilty of some act of hypocrisy (rifaq). Hasan al-Basri

81 For the conversation between Muhammad al-Ghali and lal-Tijani, see: ‘Umar al-Fiit, Rimah hizb al-Rahim, vol.
I1, pp. 14-15; Jamil Abun-Nasr, The Tijaniyya: a Sufi Order in the Modern World, pp. 38-39.

862 “Umar al-Fuit, Rimah hizb al-Rahim, vol. 11, p. 29; ‘Ali Harazim, Jawdhir al-ma ‘ant, vol. 11, p. 176.

83 Al-Hilali, al-Hadiyya al-kadiya, p. 57.

864 Al-Qasas/83.
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(d. 110/728), another tabi 7 and the revered master of Basra, is reported to have said that only a
believer fears nifaq, and only a hypocrite would not fear it. These were clear examples, for the
Moroccan Salafi, of the fact that these pious predecessors were humble people. They used to
question their own souls, carrying in their chests an immense fear of hypocrisy; whereas Tijanis
are firmly convinced that they are the beloved friends of God, who will be granted Paradise without
undergoing any reckoning or punishment. Even the less humble and less decent among the
Muslims, the Moroccan states, would not agree to put their feet upon the feet of their fellow

Muslims, let alone their necks.86°

The possibility of a similar statement having been uttered by al-Jilant is dismissed by al-Hilali.
How could a Hanbali scholar of pure faith, an expert in the science of hadith and jurisprudence
and one of the elite among divine saints, have uttered such nonsense?®®® Furthermore, the account
of his life that appears in the biographical dictionary covering Hanbali scholars, Tabagat al-
hanabila (History of the Hanbalites), neither contains the above-mentioned statement, nor any
indication of his having harboured a sense of his own superiority over other people. Even if, for
the sake of the argument, it is supposed that he did perceive himself superior to other saints, he
was not infallible, and any such claim is null and void. The only person whose statements are
exempt from subjection to scrutiny and are to be accepted unconditionally is the Prophet himself,

states al-Hilalf; the statements of all others must abide by the shari ‘.8’

Tijanis may be seen to have gone to great pains to defend the lofty claims of their master. The
exculpation of al-Jilant by al-Hilali on the authority of Tabagat al-hanabila is severely criticized
by Ahmad b. al-Hadi, who accuses his opponent of ill behaviour, founded in sectarian politics. Al-
Hilal’s disavowal of the founding figure of the Qadiriyya, due to the latter’s affiliation to Hanbal
legal school, is designated as a clear indication of al-Hilali’s bias against other legal schools—Iet
alone the fact that Tabagat al-hanabila still contains the satetment in question by al-Jilani.®% The

Moroccan is thus accused of distorting facts that are contained in a published source. Starting the

85 Al-Hilali, al-Hadiyya al-hadiya, p. 57.

86 Respect for the higher learning of al-Jilani is widespread in Salafi circles. Even Muhammad b. ‘Abd al-Wahhab,
the founder of the Wahhabiyya movement, exempted him from any kind of criticism and instead directed the arrow
of his criticism toward others, for their excessive veneration of him. See: Esther Peskes, “The Wahhabiyya and
Sufism in the Eighteenth Century”, p. 151.

87 Al-Hilali, al-Hadiyya al-hadiya, p. 58.

868 Ahmad b. al-Hadi, Shams al-dalil, p. 242.
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discussion with this point is a strategic move by Ahmad b. al-Hadsi, as the attention of the readers
(most likely the Tijani readers) is thus directed to the point at which the scholarship of his
Moroccan opponent is shown to lack reliability—and therefore to the fact that his critique should
not be taken seriously. “Neither shame (haya’) nor faith (iman) could hold him back from lying
about the contents of a published book”.2% Such is all that the Mauritanian Tijani has to offer to
his readership; he skilfully avoids addressing the core of the criticism, raised by many others apart
from the Moroccan Salafi. This has to do with his firm conviction of the spiritual status of Ahmad
al-Tijan1 as being at the top of the Sufi hierarchy, the overt reiteration of which could have proved
counterproductive, attracting further critique at a time when some of his fellow Tijanis were trying
very hard to find a logical, and, perhaps, convincing interpretation for this statement that elevates
the status of their own master at the expense of undermining the spiritual status of the supreme

master of the Qadiriyya.

Prior to the Mauritanian’s attempt, other proponents of the Tijaniyya had suggested a metaphorical
reading of the statement. The great Moroccan polemicist of the first half of the twentieth century
Ahmad Sukayrij had argued in one of his polemical writings, al-man al-sahth,2’° that the term
qadamaya (my two feet) used in the statement was either a reference to shari‘a and haqiga (lit.,
truth, reality; here a reference to the Sufi spiritual path) or to khatmiyya and katmiyya (two
exclusive spiritual distinctions claimed by the supreme master of the Tijaniyya which mean that
he was the hidden and the most meritorious saint of all times), rather than his own actual feet.®"*
Sukayrij preferred other interpretations as well. In another polemical writing, al-Sirat al-
mustagim,®’2 he asserted that the statement in question was either uttered by the Prophet himself,
and if so then Ahmad al-Tijant had acted only as a means through which the Prophet had spoken;
or, that the term gadamaya was a reference to hadra mukammadiyya and hadra akmadiyya, two

merits that are preserved for the Tijani master in the hereafter. In the latter case, the statement

89 The doctrine of the Tijaniyya holds one’s affiliation to the brotherhood to be a promise that must be kept, any
breach of which would invite severe punishment, both here and in the hereafter. See Muhammad b. Muhammad al-
Saghir, Jaysh al-kafil, p. 135.

870 This book was written in refutation of Ibn Badis, an opponent of the Tijanis from Algeria. For details, see chapter
one.

871 He asserts this to be the case since the founding figure of the brotherhood did not say rijlaya, which refers to
actual, physical feet, but had rather preferred to say qadamaya, a reference, he says, to either shari‘a and hagiqa, or
to khatmiyya and katmiyya. See details in Ahmad Sukayrij, al-lman al-sahih, p. 94.

872 This three-volume book was written in response to the Egyptian Makhliif’s attack on the brotherhood. For further
information, see chapter one.
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should be perceived as an ecstatic utterance which was pronounced in a moment of joy, in which
he saw the merits that were to be bestowed on him in the hereafter.8”® For Sukayrij’s Egyptian
contemporary Muhammad al-Hafiz, the term mentioned by the supreme master, was a
simultaneous reference to his own spiritual way and status, and to the Tijaniyya and its merits.
Thus, not only was his tariga, the Tijaniyya, with all of its divine merits, a respectable brotherhood
for all Sufi saints, but he himself was also the occupant of the highest rank, above all other saints.8’*
These metaphorical and semi-metaphorical readings were apparently known to Ahmad b. al-Had;,
who nonetheless, did not refer to any of them. This in itself could be interpreted as indicative of

his disagreement with such metaphorical readings of the statement in question.

Mahmud b. Bensalim, a Moroccan great-grandson of the Tijaniyya’s founding figure, prefers to
read the term “feet” as meaning shari ‘a and tariga: from his perspective, the supreme master had
referred to nothing else but these, whose resemblance to feet he claims to lie in the fact of their
taking one to one’s destination. Just as feet are assets of mobility, without which one’s arrival at
one’s destination is impossible, one’s arrival at divine reality is not possible without #agiga and
shari‘a. To make his argument convincing, he even denies the occurrence of the word of iatan
(these two, a reference to the physical feet) which appears in the statement immediately after the
word gadamaya. In his version of the statement, rather than his actual, physical feet, Ahmad al-
Tijant had placed his metaphorical feet upon the necks of divine saints. He would have formulated
his statement in a much more clear and comprehensible manner, says his great-grandson, if he had
known that it would be misread after his death.®”®> His great-grandson also puts a tremendous
amount of blame on those of his fellow Tijanis who had committed the mistake of spreading such
statements by the founder among the wider public, claiming that they were meant to be for the
elites; such Tijanis had failed to foresee the dangerous repercussions entailed in disclosing them
to ordinary people.®”® This reading of the statement in question seems to be something of a

distortion of the narrative as reported by ‘Alf Harazim, who records that when Ahmad al-Tijant

873 Ahmad Sukayrij, al-Sirat al-mustagim, p. 668.

874 Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, p. 15.

875 Mahmid b. Bensalim, al-Tijaniyya bayn I-i ‘tigad wa--intigad, p. 140. Other Tijani sources explicitly report that
the supreme master had indeed said that “these two feet of mine [meaning his actual feet] are upon the neck of each
divine saint until the Day of Judgement”; the author of Rimah even mentions this statement twice. See: ‘Umar al-
Futi, Rimah hizb al-Rahim, vol. Il, pp. 15, 16. For further clarification see also: Muhammad al-Tayyib al-Sufyani,
al-Ifada al-ahmadiyya, p. 130.

876 See details in Mahmiid b. Bensalim, al-Tijaniyya bayn al-i tigad wa al-intigad, pp. 140-144.
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was asked by his confidant Muhammad al-Ghali whether he had meant what he had just said
(regarding his own supremacy over all other divine saints), or whether it was a mere ecstatic
utterance, uttered in a state of ecstasy and absorption, the supreme master of the brotherhood
replied that he was fully sober and had meant what he had said. This part of the narrative has been
wholly ignored in Mahmud b. Bensalim’s treatment of the issue. Apart from this fact, his account
also implies that the Tijani master had failed to phrase his intended meaning in a comprehensible
manner, which is what had led to misreadings by Tijanis and their opponents alike. He thus directs
a tacit accusation of a lack of knowledge at the overwhelming majority of his fellow Tijanis,
including the likes of Ahmad b. al-Hadi, the author of Shams al-Dalil, who insist on the exoteric
reading of such statements, and perceive any search for their esoteric meanings as a serious blow

to the alleged supremacy of their supreme master.

4.3.The Hluminated Pole (Quzb) and the Unilluminated Companion

Another matter with which the Moroccan Salafi takes issue is a conversation which took place
between the founding figure of the Tijaniyya and his confidant ‘Ali Harazim comparing the status
of one of the Prophet’s companions, who was yet to acquire spiritual illumination (al-sahabi
alladht lam yuftah ‘alayh), with that of a Sufi quzb (pole) who had attained spiritual illumination.
‘Ali Harazim, who documented the discussion, apparently did not know which one of them was
superior, so he had recourse to the opinion of his master. Sufis, responded Ahmad al-Tijani, were
divided over this issue: some held the unilluminated companion to be superior to the pole and
some believed the opposite to be the case. His personal opinion was that the unilluminated
companion was superior. Since the superiority of the companions was grounded in Prophetic
traditions, he said, their supremacy over all of the spiritual elite except for divinely selected
messengers and prophets, should be admitted. Furthermore, he said, the Prophet had warned
Muslims not to use abusive language against his companions. The people of later generations,
could not reach half of the companions’ spiritual degree, even if they were to give, in charity, an
amount of gold as big as Mount Uhud. In addition to this, the master said, the generation of the
companions takes its place among the first three generations of the Muslim umma, that is, the

generation of the Prophet and his companions, followed by the generation of their followers
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(tabi un), and the generation of the followers of the followers and (tabi‘a al-tabi ‘in), declared by

the Prophet to be khayr al-qurin (the best of the generations).®”’

From al-Hilali’s point of view, the whole conversation was nonsense. Not only did he qualify the
question as such as fasid (corrupt and decayed), but the answer as afsad minha (even more corrupt
and more decayed). The conversation, he says, is indicative of the Sufi mindset which would dare
to compare ordinary people with the towering companions of the Prophet. How could the
companions, who fought for the cause of the Prophet and supported him unconditionally, have
failed to acquire a level of illumination which ordinary people like Sufis would claim for
themselves? “What really is this illumination of which the companions are deprived and another
has attained?”8”® asks the Moroccan, when the holy Qur’an promises the companions the best of
rewards in the hereafter.8”° For him, this discussion promotes two execrable convictions: a) that of
the ability of a Sufi saint to achieve spiritual illumination, even though neither his own status and
stature, nor his generation could come anywhere close to those of the companions’; b) that of the
inability of a companion to achieve this illumination, despite the fact that his superiority over Sufi
saints is beyond question. Not only is his reward in the hereafter embedded in the holy scriptures,
but his generation is also glorified by none other than the Prophet himself. The following is an

excerpt:

The conviction that a companion... may not acquire spiritual illumination
which a qusb might be bestowed with, in the era after that of the
companions...an era condemned by the Prophet, who does not speak from
his own inclination, is itself defamation of the companions and an insult to
them. | wonder what this illumination might be? If it is the knowledge of
God, attaining the lofty ranks of worshipping God in due manner (i/san)88°
and the sublime stations of observation (muragaba), then how can one
reconcile such a statement with the issue of respect to companions[?]%8!

877 For a detailed account of the conversation that took place between ‘AlT Harazim and his beloved master al-Tijani,
see: ‘Ali Harazim, Jawahir al-ma ‘ani, vol. 11, p. 158; ‘Umar al-Futi, Rimah hizb al-Rahim, vol. 11, p. 10.

878 Al-Hilali, al-Hadiyya al-hadiya, pp. 58-59.

878 Al-Hadid 57:10.

80 The notion of iksan is explained by the Prophet in the hadith of Gabriel which contains a detailed treatment of
the notions of iman and Islam as well. 14san is declared by the Prophet as to “worship God as if you see Him, for
even if you do not see Him, He sees you”. For the hadith of Gabriel, see: Sachiko Murata and William C. Chittick,
The Vision of Islam, New York: Paragon House, 1994, pp.18-20.

81 Al-Hilali, al-Hadiyya al-hadiya, p. 59.
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The very possibility of the existence of a form of divine spiritual illumination out of reach of the
companions is unacceptable for Muslims, says al-Hilali. From the Moroccan’s perspective, any
such illumination could be nothing but satanic inspiration, delusion and deviation from the true
path of Islam, with serious consequences: only heretics could believe it. The author of al-Hadiyya
thus thanks God that he has relinquished his former ties with a brotherhood that subjugates its
followers to the entertainment of such absurd convictions. For him, the following line of poetry,
best defines the situation in which followers of the Tijaniyya find themselves: “These are affairs

which fools laugh over; and the wise one cries over the consequences”.882

The Mauritanian Tijan1 Ahmad b. al-Hadi’s response to this critique of al-Hilali’s is a short but
well-organized one. In it, he differentiates between the issue of superiority and the issue of
illumination, claiming that the latter does not necessarily entail the former. It is a well-known fact,
he argues, that each of the companions had displayed a different level of knowledge in legal issues.
Only some of them were known experts in legal matters (fugaha’), thus their narrations and
opinions on such matters are given preference over those of non-fugaha’ companions. Likewise,
the founding figures of the legal schools of jurisprudence were much more advanced in their
knowledge of legal matters in comparison with the majority of the companions, yet no one would
tie this fact to the issue of their relative superiority. The Moroccan Salafi is thus condemned for
considering the spiritual illumination of a divinely elected saint to be identical with his superiority
over an unilluminated companion. He is further asked to provide evidence of the alleged absurdity
of the conversation that took place between ‘Al Harazim and his beloved master. For the
Mauritanian Tijani, it was ignorance that had sealed the eyes of al-Hilali who had defined the
question asked by ‘Al Harazim as fasid, and the response provided by the supreme master of the

Tijaniyya as afsad.8®3

Here it should be noted that, whereas the objection raised by the Moroccan is grounded in the
context of spiritual illumination—nhere depicted as fat/, a distinction Sufis often claim to be beyond
one’s personal endeavour, and by whom it is perceived solely as an indication of God’s grace and
an essential mark of the supremacy of its holders over others—the refutation provided by the

Mauritanian is advanced in the context of discursive knowledge, obtained as a result of personal

82 Al-Hilali, al-Hadiyya al-hadiya, p. 59.
83 Ahmad b. al-Hadi, Shams al-dalil, p. 243.
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endeavour and private enterprise. The Moroccan’s objection, in other words, hinges on the
question of how a saint, who is obviously inferior to a companion in status and stature, could be
endowed with spiritual illumination, if that is to be defined in terms of divine knowledge (ma rifat
Allah), and the stages of righteousness (maratib al-ihsan)? There is certainly no indication
whatsoever that he denies either that different levels of legal knowledge had existed among the
companions, or that a plethora of discursive knowledge had been accumulated by certain experts
in legal matters, compared to that held by some of the companions. But, even though the
Mauritanian is perfectly aware of the nature of his opponent’s critique and the context in which it
has been realised, he nevertheless guides the attention of the reader to a whole different issue, in a
subtle shift from a mystical context to a discursive one which enables him to provide a seemingly

reasonable reply to his adversary.

4.4.The Tijaniyya, the Sufi Denominations and the Issue of Supremacy

In the early history of Islamic mysticism, each Sufi novice possessed the freedom to transition
from one Sufi denomination to another, and/or to become affiliated to as many as he would wished
to. The Egyptian Shadhili Sufi ‘Abd al-Wahhab al-Sha ‘rani (d. 973/1565),% for instance, is said
to have gained affiliation to no less than twenty-six orders.®® The situation had changed, however,
as increasing competition between orders arose in the following centuries. Sidi al-Mukhtar al-
Kunti, the eminent Qadirt intellectual of the eighteenth century, is quoted to have said that while
the Qadir litany (wird) could replace other litanies, no other wird could replace it. His
contemporary, the QadirT and also the founder of the Sokoto Caliphate ‘Uthman b. Fadi (d.
1232/1817), better known as Usman dan Fodio, had forbidden his followers to leave that
brotherhood and join others.® As for the founder of the Tijaniyya, Ahmad al-Tijani, who had
himself been a member of quite a few Sufi denominations prior to the establishment of his own
one, went a step further and forbade the denunciation of his order in favour of others, declaring it

to be a cause of divine wrath and subsequent punishment. This assertion seems to be a natural

84 For an account of the life of ‘Abd al-Wahhab al-Sha‘rani, his writings and thoughts, see; Tawfiq al-Tawil, Al-
Tasawwuf al-islami wa-1-imam al-Sha ‘rant, Cairo: Dar Nahda Masr, 1969.

85 Another thirteenth-century Persian Sufi in is claimed to have collected a hundred and twenty-six patched frocks
(signifying affiliation with different Sufi orders), a hundred and thirteen of which were still among his belongings at
his death. See: Fritz Meier, The Sufi Path, p. 124.

86 Muhammad Sani Umar, Sufism and its Opponents in Nigeria: the Doctrinal and Intellectual Aspects, pp. 361-
363.
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correlate of his claim to be the seal of the saints, and a clear declaration of the perceived supremacy
of his brotherhood over other Sufi denominations. In the same way in which the religion of Islam
had abrogated other divine religions, the Tijaniyya, from his point of view, had already abrogated
all other Sufi orders, whereas none of them would ever be able to abrogate the Tijaniyya.®®” As a
result, he declared that any who denounced his previous brotherhood in favour of the Tijaniyya
would be guarded against any type of malignity and wickedness he might fear from his previous
master, be he dead or alive. Likewise, he would also be guarded against any punishment by the
Prophet, and should have no fear of divine punishment either. On the other hand, he said, if, after
having received the Tijant litanies, a Tijant disciple were to cut his ties and affiliate himself with
another Sufi denomination, misfortunes would befall him in the here and the hereafter, and he
would never succeed.® According to al-Hajj ‘Umar, the great Tijani warrior of West Africa, this
power of immunity and abrogation belonging to the Tijaniyya, stems precisely from the lofty status
of the founding figure of the order as a sustainer and provider of spiritual sustenance to other divine
saints. Thus, for a Tijani disciple to relinquish ties with the source of sustenance (mumidd, a
reference to Ahmad al-Tijani) for ties with he who receives sustenance (mustamidd, a reference to
other saints) is blameworthy, unlike in the reverse scenario.®®® Al-Hajj ‘Umar’s North African
contemporary Ibn al-Sa’ih, the author of the influential Bughyat al-mustafid, goes so far as to argue
that denunciation of the brotherhood is tantamount to denunciation of the Prophet, since it was the

Prophet who had assigned the Tijaniyya to its supreme leader.8%

Al-Hilal1 takes this conviction as a clear sign of deviation from the true path, evidencing the
production of innovations in the religion of Islam. From his point of view, there are many
problematic issues here. The claimed abrogation of other Sufi denominations by the Tijaniyya not
only defames those other orders but also constitutes an unjustified claim of superiority on the part

of the Tijanis. Furthermore, he states, the elaboration of this conviction indicates that the Tijanis

887 |n fact, the author of Rimah even claims that no further Sufi denomination (tariga) will ever be established after
the Tijaniyya. Towards the end of the time, he states, all Sufi brotherhoods are expected to join the Tijaniyya; it is
claimed that even the expected Mahdi will become affiliated to it. ‘Umar al-Futi, Rimah hizb al-Rahim, vol. 11, p.
146. See also, al-*Arabi b. al-Sa’ih Bughyat al-mustafid, p. 82. The conviction that no further Sufi denominations
will appear after the Tijaniyya has been ignored by later Tijani authors, due to its unsustainibility. See Jamil Abun-
Nasr, The Tijaniyya: a Sufi Order in the Modern World, p. 33.

888 “ Alf Harazim, Jawdhir al-ma ‘ant, vol, |, pp. 123-24; ‘Umar al-Fiti, Rimah hizb al-Rahim, vol. 11, pp.16,146; al-
‘Arabi b. al-Sa’ih, Bughyat al-mustafid, p. 82; Muhammad al-Tayyib al-Sufyani, al-Ifada al-ahmadiyya, p. 98.

89 “Umar al-Fut1, Rimah hizb al-Rakim, vol. Il, p.16.

8%0 Al-‘Arabi b. al-Sa’ih, Bughyat al-mustafid, p. 82.
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firmly believe in the Prophet’s ability to bring one benefit or harm, a divine prerogative which
should not be attributed to anyone other than God: The holy Qur’an, during its transmission, had
negated the notion that any such distinction belonged to the Prophet and ordered him to let the
public know that he was no more than a mere messenger,%! whose mission consisted of warning
people of divine wrath (nadhir), and delivering good tidings to believers (bashir). As such, asserts
the Moroccan, “fearing him [the Prophet] makes no sense. He who [has] denounced the Tijaniyya,
does not need to fear him, for the Prophet neither affiliated him to the Tijaniyya nor obliged him
to stay faithful to it”.8%2 The same applies to the master who is “betrayed” by his disciple’s
conversion to the Tijaniyya: regardless of his being alive or dead, he possesses ho command over
beneficence and evil. Thus, he is neither capable of harming his previous disciple, as neither is the
master of the Tijaniyya, and nor it would behove him to do so. He states: “it is not due to a Sufi
shaykh who invites people to [join] an innovative and misguiding order to punish them and get his
revenge when they leave his denomination and turn in repentance to Allah [even should we

perceive that] the Sufi master is capable of punishment and revenge”.8%

As far as the fear of divine retribution in the case of one’s denouncing the Tijaniyya is concerned,
the Moroccan states that entertaining such a conviction “is an effrontery against Allah. From where
did the Tijanis get this? From the Qur’an or the Sunna? Or it is a revelation on the part of Satan?”8%
In the section that follows, he draws a comparison between affiliating oneself to Sufi
denominations and committing cardinal sins, claiming that following any brotherhood is worse
than breaching religious commands. The sinner at least fears Allah, he says, for he is aware of the
consequences of the transgression he has committed, unlike one who has committed reprehensible
innovation, who is unaware of the consequences of the same. The Moroccan Salafi wonders how
the Tijants came to know that denouncing their brotherhood would cause calamities in both worlds.
On the contrary, he argues, their denomination itself is a religious innovation, consisting of serious

deviations and intrusions, some of which even amount to disbelief.8%

891 Al-A‘raf 7:188.

892 Al-Hilali, al-Hadiyya al-hadiya, p. 64.

893 Al-Hilali, al-Hadiyya al-hadiya, p. 64.

8% Al-Hilali, al-Hadiyya al-hadiya, p. 64.

8% Al-Hilali, al-Hadiyya al-kadiya, p. 64. In considering Sufi brotherhoods as innovation al-Hilali’s argument is in
line with that of the Al-IfiiqT, who likewise dismissed all Sufi denominations as blameworthy and reprehensible
innovations. See for details the relevant section in discussion of al-4dnwar al-rahmaniyya above.
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It has never been easy for protagonists of the Tijaniyya to address this issue of the abrogation of
other Sufi denominations by their brotherhood. It is for this reason that Ahmad b. al-Hadi points
to his opponent’s argument in a vague manner, making it very hard for the reader to differentiate
between the objection raised and the response provided.2%® Without being familiar with al-Hadiyya
by al-Hilali, the reader cannot really understand what the Moroccan Salafi has objected to, and
what the Mauritanian Tijani is attempting to refute. The latter avoids the issue of abrogation and
the consequent injustice, calling the Moroccan’s objection a claim without substance. By contrast,
his Egyptian predecessor Muhammad al-Hafiz, one of the leading defenders of the Tijaniyya in
the twentieth century, instead suggested a metaphorical interpretation of the statement in question,
made by the founder of the brotherhood, whose intention in making the statement, he says, was to
emphasize the completeness and perfection of the Tijaniyya in comparison to other Sufi
denominations, rather than claim its actual abrogation of them—this because it was initiated by

the Prophet himself, and therefore included the spiritual values of all other brotherhoods.®%

Notwithstanding the inclination of Muhammad al-Hafiz to find metaphorical justifications for the
problematic statements in Tijani sources, he has little to say on the threat of divine retribution for
the disciple who leaves the brotherhood for another denomination. For him, doing so, means one
is withdrawing from a covenant made with God, in itself sufficient reason for divine
punishment.8%® Ahmad b. al-Hadi, offers a few additional justifications: from his perspective,
quiting the Tijaniyya amounts to breeding animosity towards the supreme master of the
brotherhood. Thus, he asks: “Why would Allah not punish he who breeds animosity towards one,
who called people to piety and devotion, istighfar and salat ‘ala I-nabiyy?®%° Affiliation to the
Tijaniyya reportedly truly means a life time covenant, a breach of which invokes calamities in both
the here and the hereafter; such an act of irredeemable damage that may be compensated for only
through one’s reaffiliation or divine mercy.® This argument may seem illogical and even absurd

to outsiders, who may not see the link between quitting the brotherhood and breeding animosity

8% This strategy is best displayed in Ahmad b. al-Had’s Muntaha sayl al-jarif min tanaquzat mushtaha al-kharif, a
refutation to Ibn Mayaba ’s well-known criticism of the Tijaniyya Mushtaha al-kharif. On many occasions, the
author of Muntaha sayl al-jarif seems to have deliberately mixed his own arguments with quotations from Ibn
Mayaba, which makes it extremely difficult for the reader to trace the argument and determine its owner.

897 See for details: Muhammad al-Hafiz, | lan al-hujja ‘ala a’da al-tariga, pp. 80-82.

8% Muhammad al-Hafiz, I lan al-hujja ‘ald a’da al-tariga, p. 84.

8% Ahmad b. al-Hadi, Shams al-dalil, p. 245.

90 Ahmad b. al-Hadi, Shams al-dalil, p. 246.
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towards its founder, and further wonder why breeding animosity toward a human being should
inevitably result in divine retribution. But for insiders, it has an inner logic that is that rejection of
the supreme master is, by extension, the rejection of the Prophet himself, as the only spiritual
master of Ahmad al-Tijani. In what follows, the Mauritanian, surprisingly, accuses his adversary
of having defined the founding figure of the Tijaniyya as being of a malevolent and vengeful
nature.®®! In fact, however, a thorough examination of the argument developed by the Moroccan
reveals the opposite: the supreme master of the brotherhood is neither accused of malevolency,
nor may even a tiny hint of disrespect be found in his argument. On the contrary, as we have seen
earlier, the founding figure of the Tijaniyya is not only repeatedly praised as shaykh®°? (lit. master,
a title of respect) by al-Hilali, but also his followers are also called upon to abstain from making

unsustainable claims which are detrimental to his scholarly and spiritual reputation.®®

4.5.Sab ‘ al-Mathant and the Divine Sciences

Tijani sources are filled with statements made by the founding figure of brotherhood regarding his
purportedly unique and unmatchedly high spiritual status. He is reported to have claimed, on the
authority of a daylight encounter with the Prophet, that the latter had bestowed him with sciences
which, besides the two of them, only God knew.** On another occasion he is even said to have
claimed that God Himself had given him sab * al-mathani,®® along with sciences to which only the
prophets were entitled.®® While Tijanis accept these claims based on the trust they have in their

master, non-Tijant Muslims find them hard to believe.

Al-Hilali raises a number of objections touching upon various aspects of the issue at hand. The
first claim, he states, entails that some of the sciences that the Prophet had received from God,
were kept hidden during his lifetime, and even from the rightly guided caliphs, and up until his
alleged communications with the Tijani master in the twelfth century AH. This conflicts with the

divine instructions in the holy Qur’an which strictly prohibited the concealment of the revelations,

91 Ahmad b. al-Hadi, Shams al-dalil, p. 245.

92 Al-Hilali, al-Hadiyya al-hadiya, pp. 38, 61.

93 Al-Hilali, al-Hadiyya al-hadiya, p. 101.

904 “Umar al-Futi, Rimah hizb al-Rakim, vol, 11, p. 14.

95 Sab  al-mathdant according to Muslims refer to the opening chapter of the Qur’an (al-fatiha). As a matter of fact,
it is one among numerous names of the al-fatika.

906 “Umar al-Fuitt, Rimah hizb al-Rakim, vol, 11, p. 28.
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requiring the Prophet to make a complete and punctual delivery.®®” The interpretation of this
command contained in Tafsir al-jalalayn, one of the prestigious commentaries on the Qur’an that
was composed in fifteenth century, argues that the Prophet was obliged to perform the complete
delivery of the knowledge he had received, without the option of withholding any of it. For al-
Hilali, this Tijani tenet contains a further problematic aspect: if the purported Tijant sciences were
of any significance and benefit for Muslims, how could the Prophet deprive the umma (the
universal Muslim nation) of them for centuries until his encounters with the Tijant master? The
Prophet had certainly achieved his divine mission by delivering to the umma all that was of a
beneficial nature and warning against that which was malignant in nature, holds the Moroccan. A
Prophetic tradition documented by al-Bukhari, is further quoted to support this argument—as
asserted by ‘A’isha, the beloved wife of the Prophet and mother of the believers: “Whoever tells
you that the Prophet concealed anything of what Allah sent down upon him, he is a liar”. The
Moroccan therefore challenges his Tijani opponents to reveal the sciences in question, if their

claims are to be taken seriously. The following is an excerpt:

One may ask what are these sciences with which the Prophet singled out
Ahmad al-Tijani? Did the shaykh teach them to his disciples and followers,
or did he keep them undisclosed? If he did disclose them, then you should
explain them to us as well. If he did not, then what is the benefit of such
sciences? As the Prophet once said: “O my lord! | seek refuge with you...
from useless knowledge.®%

In the following section, the author of al-Hadiyya points to another problematic aspect of the issue.
If the divine sciences revealed to the Tijant master with sab ‘al-mathani were of a beneficial nature,
he must have disclosed them to his followers as well, for in that case to do so would be a religious
obligation. Thus, if the proponents of the brotherhood were to claim the opposite (that is that he
had not), they would be invoking divine retribution upon their master, since the concealment of
beneficial sciences constitutes an evil act which deserves bitter punishment. The holy Qur’an
places a divine curse, together with that of the angels and the whole of mankind, on the concealer
of the beneficial knowledge.®® The Prophet had determined that the kind of punishment the

concealer deserves is to be bridled with fire, on the Day of Judgement, as retribution for hiding his

%07 Al-Ma’ida 5:67.
98 Al-Hilali, al-Hadiyya al-kadiya, p. 61.
99 Al-Bagara 2:159.
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knowledge.?? On the other hand, states the Moroccan, if the sciences claimed to have been
bestowed on the supreme master of the Tijaniyya, were either malignant or neutral in nature, the
Tijanis should indeed keep quiet, since the concealment of such sciences would be much more

useful than their revelation.®!

In their refutation of such critique, protagonists of the brotherhood have often referred to the cases
of Abi Hurayra and Hudhayfa b. al-Yaman, two of the companions who were believed to have
been entrusted with secrets and a certain amount of special knowledge by the Prophet. According
to the Moroccan Salafi, however, neither of these two cases, constitute legitimate evidence for the
Tijanis’ convictions. Hudhayfa, who was entrusted with the names of the hypocrites (munafigin)
living within the Muslim community of Medina, was supposed to keep this knowledge
undisclosed, for special reasons. Nonetheless, prior to his death, he had disclosed it to some of the
elites among the Muslim community, as may be seen in a conversation he is reported to have had
with ‘Umarb. al-Khattab. When the latter asked whether his name was on the list or not, Hudhayfa
responded in the negative. As for as Aba Hurayra, he was entrusted with information relating to
unpleasant events (fitan) that were going to occur after the death of the Prophet. Based on his own
statements, he was entrusted with two categories of knowledge. The disclosure of one of these
categories of knowledge was unproblematic, and he did disclose it, while, due to possible life-
threatening dangers, he largely remained silent about the other category—most of the time.
Sporadic hints provided by him nonetheless prove that he, too, did reveal his knowledge, at least

to the elite of the society.®*?

Ahmad b. al-Hadi offers a rather short and partial treatment of the issue in response. He has no
doubt regarding the legitimacy of the claims made by his master: divine saints are, no doubt,
bestowed with special knowledge; as a kind of light placed in the heart, he states, as explained by

Imam Malik, the celebrated founder of the Maliki legal school. Furthermore, they do not have to

%10 Tbn Mayaba mentions a number of Prophetic traditions which warns against concealment of knowledge and
mentions the severe punishment of concealment. See: Ibn Mayaba, Mushtaha al-kharif al-jant, pp. 14-15.

911 For details, see: al-Hilali, al-Hadiyya al-hadiya, p. 72.

912 Abu Hurayra is reported to have sought refuge with Allah from seeing the community being ruled by children
and likewise from seeing the decade of sixties AH (a‘idhu billahi min hudiid al-sittin wa-amarat al-sibyan). This
invocation is often understood as the period of Yazid b. Mu‘awiya. For al-Hilalt they are sufficient hints of the fact
that Abu Hurayra did indeed reveal his knowledge to some among the elite of the community. See: al-Hilali, al-
Hadiyya al-hadiya, p. 62. See also: Ibn Mayaba, Mushtaha al-kharif al-jant, pp. 27-28.
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disclose it to the public. Thus, the argument that the concealment of knowledge causes one
detrimental consequences in the hereafter is dismissed by the Mauritanian as “new religion”,
unknown to the scholars of the Muslim umma. For textual evidence, he quotes a statement of “Alt
b. Abi Talib’s, who, pointing to his bosom, had declaimed: “Here is a trove of sciences, | wish |
could find someone with the ability to bear it”.°*® For the Mauritanian, this statement serves as
decisive proof that the fourth caliph of Islam did not disclose all his knowledge. In light of this, al-
Hilal’s objection to concealment is made to look like an objection to the conduct of ‘Al b. Abt
Talib as well. Thorough scrutiny of the issue, however, reveals that the Mauritanian had
completely ignored the fact that the statement of the fourth caliph in fact hints at his search for
someone to whom he could transmit his knowledge; no indication whatsoever is embedded in the

statement that the caliph intended to keep his knowledge to himself.

Although the Mauritanian avoids the question of why the Prophet would hide such sciences from
the elites of the Muslim umma (namely his companions) and disclose it centuries later to
purportedly ordinary human beings like Ahmad al-Tijani, a possible response to this question is to
be found in his refutation of Ibn Mayaba. When the latter claimed that the Prophet, during his
lifetime, had disclosed all that was of benefit to his umma in both the here and the hereafter—
meaning that not a single thing which might have been of utility to the umma had been
concealed®*—Ahmad b. al-Hadi responded with a Sufi tenet that divides the knowledge of the
Prophet into three categories: a) that which contained the like of Qur’an and the religious duties
(akkam) which the Prophet had to convey; b) that which the Prophet had to keep for himself, like
the knowledge of the unseen (ghayb) that which was given to him and which was of no utility
whatsoever for the umma; and c) that for which he was given permission for both its concealment
and/or its disclosure, and which was of a kind realted to the knowledge of the unseen from which
the umma could benefit. The reward of the Tijani litany of salat al-fatih, he stated, for example,
belonged to this third category.®*® Since perhaps this Sufi conviction was not expected to prove

convincing in polemics with Salafis, it was not mentioned by the author of Shams al-dalil in

913 Tbn Mayaba, Mushtahd al-kharif al-jant, pp. 242-243.
914 For a complete account of the argument, see: Ibn Mayaba, Mushtaha al-kharif al-jant, pp. 32-39.
915 Ahmad b. al-Hadi, Muntaha sayl al-jarif, pp. 34-35.
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response to the Salafi al-Hilali, whereas in Muntaha sayl al-jarif, his reply to the Sufi Ibn Mayaba,

this argument was developed, and at quite some length indeed.

4.6.The Claim of Intercession

Another statement by the supreme master of the Tijaniyya, which testifies to his sense of
superiority is his claim to have been interceding (shafa ‘a), on the Day of Judgement, for the people
of his era, from the time of his birth until his death,%'® and in such a way that on the Day of
Judgement all those who were alive during his lifetime will enter paradise without any sort of
divine reckoning or punishment. Given the fact that the Tijani master was born in 1150 AH and
died in 1230 AH, his life spanned a total of eighty years; ‘Ali Harazim then adds an additional
twenty years to the period of his intercession, thus extending the scope of his master’s claim to
cover a full century.®*” This claim of intercession is another issue al-Hilali could not condone. He
notes that neither the Jawahir nor the Rimah, the two sources which contain this lofty claim,
mention being Muslim as a condition for benefitting from this intercession, adding that it would
nonetheless be a wild stretch of imagination to include non-Muslims within the scope of the
statement, as well as a clear breach of the skari‘a. And even if the vaunted intercession were to be
restricted to Muslims, he says, the claim would still be unacceptable, as even “the Prophet who,
beyond any doubt, is the leader of the intercessors (sayyid al-shufa ‘a’) was not bestowed with such
a merit”.%!8 The Prophet had once passed by two graves, the inhabitants of which were said to be
suffering bitter punishments; one for deliberate negligence in the observation of the rules of
hygiene and cleanliness, and the other for tale-bearing. The Prophet broke a tree branch in two and
placed one stick on each grave, which is believed to have eased their punishment for the time it
took the sticks to dry out. Other versions quite convincingly narrate the fact that those occupying
the graves were newly buried Muslims. From al-Hilali’s perspective, this event is clear evidence
of the fact that not even the Prophet himself was rewarded with the merit of performing absolute
intercession for the people of his era, not even for a day, let alone a month, a year or a century. For
further textual support, he recalls another Prophetic tradition in which Fatima, the beloved

daughter of the Prophet, is kindly advised by her father that she would have to save herself from

916 “Umar al-Fuit1, Rimah hizb al-Rakim, vol. 11, p. 28.
917 “Umar al-Fiit, Rimah hizb al-Rakim, vol. Il, p. 28
%18 Al-Hilali, al-Hadiyya al-kadiya, p. 73.
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hellfire, for even her father, in his capacity as divine messenger, would not be able to help her.
Thus, the Moroccan concludes that “This [Tijani] claim (of intercession) constitutes a clear breach
of shart a, in addition to its being a bold declaration against the will of God and a sign of not
fearing him. No one prior to the Tijanis had ever claimed such a thing”.%°

This seems to have stimulated the anger of Ahmad b. al-Hadi, the author of Sahm al-dalil, who
therein accuses al-Hilalt of ignorance and disrespect to divine messengers and saintly figures. He
further states that the issue of intercession should be understood as occurring by the grace of God,
which He bestows upon whom He wills. As such, he questions what logical or religious obstacle
could possibly serve to refute his master’s claim to intercession, as, in his own words: “Tell me,
what kind of religious and logical obstacle could hinder the divine grace of intercession being
given to a friend of God?°% In support of his argument, he refers to a Prophetic tradition in which
the third caliph of Islam, ‘Uthman b. ‘Affan, is said to interced in the hereafter for a large number
of people equal to the tribes of Mudar and Rabi‘a.%?* For the Mauritanian, this case is no different
from the claimed ability of the supreme master of the Tijaniyya to perform intercession, and in full
compliance with principles of Islam. The Moroccan Salafi’s critique is then presented by the
Mauritanian Tijani as a direct attack against divine saints and the concept of sainthood in general,
rather than against the particular power of intercession that Tijani sources lay claim to on behalf

of their master.

Once again, the actual bone of contention that has been raised by al-Hilali is avoided by the
Mauritanian’s shifting the focus of discussion to a very different aspect of the issue. His opponent
had neither rejected intercession itself, as a religious notion, nor the right of certain human beings
to perform it. By quoting the above Prophetic traditions, all that the Mauritanian achieves is to
prove the right of certain of the companions to perform intercession on the authority of the Prophet;
whereas the core of the Moroccan’s critique is directed toward Ahmad al-Tijani’s claim to be
performing an elevated kind of shafa ‘a for the people of the era in which he lived, a form of merit
that the Prophet himself could not claim to enjoy. Another characteristic of the Mauritanian

919 Al-Hilali, al-Hadiyya al-hadiya, p. 73.

920 Ahmad b. al-Hadi, Shams al-dalil, p. 246.

91 In another Prophetic tradition, the right to perform intercession is granted to an unnamed person who would
intercede for a group of people greater in number than the tribe of Tamim. This person seems to have been either
“Uthman or Uways al-Qarani. See: Ahmad b. al-Hadi, Shams al-dalil, p. 246.

254



Tijan1’s discourse which should be noted is his obsession with asking for evidence whenever it is

seemingly impossible to develop a convincing refutation.

4.7.The Door of Salvation

Another purported distinction of the Tijani master’s, which is criticized by the author of al-
Hadiyya is his claim to be “the door of salvation” for each and every sinner who knocks at his
door. The author of Rimah reports a supposed daylight communication between the supreme
master of the Tijaniyya and the Prophet, in which he was instructed to undertake the mission of
proselytizing for the Prophet’s tariga. Not content with the spiritual merits he had been granted,
however, Ahmad al-Tijani abstained from doing so; he had determined that he was not going to
fulfil the Prophetic command unless he was granted the concession of being the door of salvation
for every disobedient human being who, though deserving of punishment for trespassing against
the divine order, turned to him (the Tijani master) to ask for his favour (baban li-najat kulli ‘asin
musrifin ‘ala nafsihi ta ‘allaga bi). This stipulation is said to have been approved by the Prophet;
once granted this merit of salvation, the TijanT master, is then said to have embarked on the

required mission of proselytization, but only after his demand had been accepted.®??

This tenet is criticized by the author of al-Hadiyya in harsh words. According to the Moroccan,
the very claim that a human being could function as a door of salvation for all disobedient deviants
is itself a reprehensible innovation (as well as a rejection of the divine instructions)®® which
contains a number of absurdities. First, there is only one door of salvation in Islam, and that is the
door of repentance (bab al-tawba). As described in Prophetic traditions, this door needs neither a
janitor (bawwab) or guard (haris); it is wide open until the Day of Judgement, when the sun will
rise from the West. There is a specific passage in the Qur’an, he argues, that unequivocally declares
the door of repentance to be open to all.*** One only needs to fulfil the necessary conditions for
repentance, namely sincerity, submission to God, and following the instructions laid out in binding
religious scriptures. He is, further, of the opinion that a simple comparison between the Tijani

master and the Prophet proves the absurdity of the claim reported in Rimah, as despite being the

922 “Umar al-Fuit, Rimah hizb al-Rakim, vol. I1, pp. 29, 44.
923 Al-Hilali, al-Hadiyya al-hadiya, p. 75.
924 Al-Zumar 39:53-55.
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best of the divine creation (afdal khalq Allah), the Prophet himself could not function as the door
of salvation, even for his beloved uncle Abu Talib. Historical sources bear witness to the fact that
Abi Talib loved his nephew more than his own children, and went through unbearable hardships
for his sake. Nevertheless, when he failed to surrender to Islam and subscribe to the notion of
absolute monotheism (tawiid), his beloved nephew could not rescue him from divine torment.
When Abu Talib died, the Prophet sought forgiveness on his behalf, invoking serious divine
reproach for doing s0.9%° The Prophet was reminded of his mission, consisting solely of inviting
people to the right path, while the issue of guidance was an exclusively divine prerogative.®?

Aside from this, asserts the Moroccan, the Prophet had already issued a general authorization
enabling each and every individual of the umma to proselytize for the religion. There was no need
for a new authorization to be issued, as that would ben ta/sil al-hasil (the conduct of something
that has already been done). In what follows, the attention of the reader is directed to what, for al-
Hilali, is another equally important aspect of the issue at stake: Followers of the brotherhood are
accused of destroying the reputation of their master, who, he says, had probably never engaged in
bargaining with the Prophet. To the Moroccan, the way in which the alleged conversation is
reported in Tijani sources smells of disobedience and pure arrogance, not to mention that the
stipulation he is supposed to have put forward therein surpasses the capacity of the Prophet, being
a merit that he, the Prophet himself, did not possess. The absurdity of the story thus speaks for
itself, for al-Hilali. In his own words:

How can we imagine the Prophet ordering a Muslim [like Ahmad al-Tijani],
loyal to his faith, with the utmost respect and reverence for the Prophet, to
conduct something, [and him] saying: | will do it but only on one condition.
[And] this is when the stipulation is a valid one, whereas the stipulation [in
question] demolishes the principles of Islam. Moreover, this is rude
behaviour from which an ordinary believer would certainly abstain, let
alone the supreme leader of the saints, as you Tijanis would call him.%%’

For Ahmad b. al-Hadi, however, there is no contradiction between tawba and the Tijani master
being the door of salvation. For him, in fact, one’s affiliation to the Tijaniyya pushes one towards

925 Al-Tawba 9:113.
9% Al-Hilali, al-Hadiyya al-kadiya, p. 75.
927 Al-Hilali, al-Hadiyya al-hdadiya, p. 76.
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repentance from sin, for tawba comes into existence through seeking the forgiveness of God
(istighfar), an essential element of the litanies of the order. As for the matter of the authorization
of proselytization, the author of Shams al-dalil distinguishes between two types of Prophetic
authorization: the general (‘amm) and the special (khass), before going on to argue that the
authorization issued by the Prophet to the supreme master of the Tijaniyya was of a special nature,
whereas that which was issued to companions and subsequently to all Muslims was of a general
nature. The Moroccan Salafi is claimed to lack the capacity to understand the difference between
the two types. As for the stipulation allegedly made by the Tijant master in his daylight encounter
with the Prophet, the Mauritanian is of the opinion that it was a petition and supplication (su’a/
isti zaf), rather than a stipulation, which would normally give rise to negative consequences if
rejected. The master’s intention, he says, in laying down the so-called stipulation, was to acquire
as much mercy and grace from the Prophet as possible, on behalf of the umma.®® The Salafi
opponent is then accused of lying in his claim that the Prophet could not grant such a stipulation
to the Tijani master, a claim which is said by the Mauritanian to be unsubstantiated and devoid of
any evidence. “How” he asks, “did al-Hilalt [come to] understand that Allah did not grant His

Prophet such a merit?%%°

Here it seems that the deep-rooted Tijani conviction that their master received his teachings
directly from the Prophet serves as a legitimate basis for the verification of all reported statements
by the supreme master of the brotherhood, for the Mauritanian Tijani. Any attempt at their
contestation, is thus necessarily declared by him as null and void. The underlying assumption is
that divinely elected saints possess reliable religious authority, and thus whatever they claim—
particularly on the authority of their direct access to the Prophet, as in the case of the Tijani
master—should be accepted, no matter how odd it might look to some. Direct access to the Prophet

is a kind of divine grace, that can untangle any problem.

4.8.Da’irat al-1hatra, a Gift from the Prophet

The sources of the brotherhood contain a number of controversial notions, that stress the unique

status of the TijanT master and his relationship with the Prophet. One among these is surely the so-

928 For further details see: Ahmad b. al-Hadz, Shams al-dalil, pp. 47-49
929 Ahmad b. al-Hadi, Shams al-dalil, p. 49.
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called circle of surrender or surrendering circle (dairat al-ihata), a special Prophetic prerogative
disclosed and granted to the supreme master of the Tijaniyya. Therein, the latter is believed to have
received, inter alia, the hidden treasure (al-kanz al-muzalsam),®® the priceless pearl (al-kharida
al-farida), and the authority to entrust the litanies of the order, including the greatest divine name
(al-ism al-a zam), to whomsoever he desires, as well as to withhold them from whomever he might
choose. The author of Rimah describes al-kanz al-muzalsam as a divine name with which only a
quzb could be entrusted, so high in value that nothing in the holy Qur’an or any previous divine
book can match it.*3* Al-Hilal1 dismisses this notion, emphasizing the role of the Prophet as a
human being whose mission solely consisted of the deliverance of divine instructions, which he
had achieved, in the best manner. His elevation to a divine status, as one with the power of
bestowing humanity with gifts the like of which are not disclosed by God himself, could bear
profound consequences, he warns. Futhermore, according to the Moroccan, the terms mentioned
in Rimah, are names devoid of substance that are used for achieving certain goals, such as the
intimidation of ignorant followers, ordinary people who worship and bow in respect to their
masters, due to these imaginary titles and epithets, whereas truly divine names are dependent on
the confirmation of authoritative religious scriptures (tawqifiyya). This requires believers to
abstain from ascribing names to God which are not mentioned in the Qur’an and the Sunna. The
attention of the reader is next directed by the Moroccan Salafi to the alleged absurdity of the Tijant
conviction of al-kanz al-muralsam being the greatest divine name, who then informs the reader
that in a manuscript composed by Shaykh Mukhtar al-Kunti, the celebrated eighteenth-century
intellectual and Qadiri master of West Africa, he had once seen “two inexplicable, elusive words”
“kalimatayn khanfasharatayn”®? defined as the greatest divine name. Shortly afterwards, and
much to his amusement, the same pair of words were entrusted to him by Ahmad Sukayrij as the
greatest name of God. Thus, he discovered that the illusive and peculiar words he had seen in the
manuscript were circulating in all Sufi milieus. These words were, apparently, held in high esteem,
and were supposed to be kept out of the reach of ordinary people, to the extent that when al-Hilalt

broke with the Tijaniyya, some followers of the brotherhood had interpreted his conversion to

930 Tijants translate al-kanz al-muzalsam as “the hidden treasure” while opponents have a different take on the issue,
as | will discuss in the following sections.

91 For the complete account in Rimah, see: ‘Umar al-Fiti, Rimah hizb al-Rahim, vol. 1, pp. 30-31.

932 Unfortunately, al-Hilali fails to disclose the actual words themselves or provide any further information with
regard to their meanings; instead, he chooses to refer to them as kalimatayn khanfasharatayn (two inexplicable,
elusive words).
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Salafism as the side effects of his having been undeservedly entrusted with a divine name. This,
for the Moroccan, constituted another sign testifying to the ignorance that prevailed in Sufi circles.

He relates:

When 1 left the fariga Tijaniyya, some Tijanis were of the opinion that as
Shaykh Sukayrij had disclosed the greatest divine name to me with the
stipulation of a daily recitation that should not extend beyond a certain
number, yet nonetheless, | did not observe the stipulation and my recitation
of the greatest name exceeded the number determined by the shaykh, it was
for this reason that | was [punished by being] stripped of the fariga. To this
extent were they dominated by ignorance.®

The alleged greatest divine name disclosed by Sukayrij is not actually made public, by the
Moroccan. As a placeholder, he refers to it as kalimatayn khanfasharatayn, and claims the
impermissibility of its attribution to God. In exposition of the meaning of khanfasharatayn, he
relates a strange anecdote, in which a community of learned men is once said to have been visited
by a liar asserting himself to be a man of knowledge. If asked, the man would provide useless
lengthy replies on any given topic. Fed up with his babbling, the community decided to put his
knowledge to the test in a strange way. Each member of the community picked out a random letter,
the collection of which brought the word khanfashar into existence. When the self-proclaimed
scholar was asked about its meaning, he started chattering, as usual, without any hesitation.
Khanfashar, he claimed, was a plant of an elbow’s length, with round leaves generating a white
liquid which, due to its distinctive flavour and attractive scent, some people mixed with milk. The
man even cited a poem®3* in praise of the plant, asserting that it had numerous medical benefits
documented by Greek physicians. When he went to quote a Prophetic tradition in support of his
claims, a member of the audience extended his hand, shutting the mouth of this stuffed shirt, for
whom it was not enough to lie on behalf of the scholars of language, poets and physicians, but he
further wanted to attribute lies to the Prophet. The people thus came to call every vague and
meaningless word khanfashariyya. The word which the Tijanis claimed to be the greatest name of
God was in no way different from khanfashar, asserts the Moroccan Salafi, before claiming that

the above-mentioned Tijani conviction contains a further technical error: if da'irat al-ikara was

933 Al-Hilali, al-Hadiyya al-kadiya, p, p. 77.
934 1t goes: “Your love has permeated my heart, as khanfashar enriches the milk with a good taste”. See al-Hilali, al-
Hadiyya al-hadiya, p. 78.
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peculiar to the Prophet, then how could it have been revealed to the Tijani master? The following

is an excerpt:

How could the Prophet reveal and grant a distinction of his own to the Tijant
master? if so, it would be a distinction of him no more. For distinctions
(khasa'is) of the Prophet cannot be ascribed to others... Their particularity
would perish if they are attributed to others. The Tijanis, however, think
that their [allegedly God-given] sciences fall outside of the domain of
reason (‘agl). Therefore, he who intends to understand their sayings should
leave his reason behind, and whoever will believe them should throw the
Book of Allah and the Sunna of His messenger behind his back. We seek
refuge with Allah from such deviation.%%

Tijanis, on the other hand, seem convinced of this Prophetic gift to their master. The author of
Shams al-dalil therefore accuses his opponent of spreading lies on behalf of great scholars and
divinely selected saints, arguing that “if al-Hilalt knew the high status of these two spiritual leaders
[al-Kunti and Sukayrij] he would not have dared to lie against them”.%*® The Moroccan is further
reproached for denying the Prophet’s merit as a source of beneficence for humankind. The Prophet,
he argues, could grant favours to humanity: the greatest intercession (al-skafa ‘a al- ‘uzma), the
entreaty of the prophet ‘Isa while crossing the bridge (siraf),*’ the promise of a house in Paradise
made to the buyer of the well of Aruma (bi’r Arama), and the promises made to certain
companions, such as Hudhayfa b. al-Yaman and Rabi‘a b. Kalb al-Aslami that they would be
neighbours to the Prophet in paradise, are only a few of the examples to which the Mauritanian
Tijan1 directs the reader’s attention, and which he claims to be clear proofs of the Prophet’s
capability of providing humankind with favour. According to him, the “circle of surrender” granted
to the supreme master of the brotherhood by way of inspiration (ilham) is no different from these
other above-mentioned instances of favour granted by the Prophet, and should be perceieved as
such. For the Mauritanian, the negation of the tenet entails a negation of the notion of ilham,
leading inexorably to the rejection of outstanding religious authorities such as the founding figure
of the Hanbali legal school Ahmad b. Hanbal, the celebrated Maliki scholar Abt Ishaq al-Shatibi,

95 Al-Hilali, al-Hadiyya al-hadiya, p. 78.

936 Ahmad b. al-Hadi, Shams al-dalil, p. 244

97 According to the Islamic faith, sirat is the name of a bridge over hell that functions as a divine test for humanity.
Believers pass over it easily while unbelievers face severe problems. For further details, see: Muhammad b. Ibrahim
al-Na‘im, Kayfa tanji min kurab al-Sirat, n.p. n.d.

http://madrasatomohammed.com/ar_Kif tanjo_min_Krb_Alsrat.pdf
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Ibn Qayyim, one of the foremost authoritative figures of the Salafi tradition, all of whom

unanimously approved ilham.%%®

A through scrutiny of the critique raised by al-Hilali and the response to it provided by the
Mauritanian Tijani reveals the fact that, once again, the core of the objection raised by the
Moroccan Salafi has been deflected. Instead of addressing the issue of the legitimacy of da irat
al-ihara, the focus of Ahmad b. al-Hadi’s discourse is rather directed towards establishing a
connection between the so-called “circle of surrender” and the whole notion of inspiration (ilham).
The rejection of the former by the Moroccan is portrayed as a rejection of the latter, a mistake al-
Hilalt would never have committed, since like his predecessor Ibn Qayyim, he believed in ilham
as a legitimate divine institution. As for the promises, given to certain individuals by the Prophet,
like those mentioned by Ahmad b. al-Hadi, the overwhelming majority of Muslims perceive them
as signs of the divine knowledge entrusted to the Prophet, rather than of his own capability to grant

human beings their wishes, as the Mauritanian tries to present them as.

4.9.Saints and Ecstatic Utterances

The making of bizarre claims by Sufi saints, often interpreted by followers as proofs of their high
spiritual status, is a well-known phenomenon. Abt Yazid al-Bistami (d. 261/874-875 or 234/848—
849),%° for example, is reported to have laid claim to a higher status than that of the divine
messengers. He even claimed to have experienced (fana’), that is, a state of complete annihilation
in the divine essence. Mansir al-Hallaj (d. 309/922)%° is another famous mystic who referred to
himself as the manifestation of God. His Persian master Sahl al-Tustar (d. 283/896)%! and the

938 Ahmad b. al-Hadi, Shams al-dalil, pp. 243-244.

9% For more on him, see: ‘Abd al-Rahman al-Badawi, Sharahdt al-Sifiyya, Kuwait: Wakalat al-Matbtat, n.d; N.
Hanif, Biographical Encyclopaedia of Sufis, pp. 13-19.

940 Husayn b. Mansiir al-Hallaj was born in the Persian province of Fars, and visited important centres of knowledge
such as Basra, Kufa and Mecca. His mystic teachings, and in particular his controversial claim to divinity—I am
the truth/God”—caused great agitation among his opponents, but earned him the respect of many as well. Some,
hold that unorthodox claims such as this one were the reason for his dramatic execution in Baghdad in 922 (others
find the reason for his death to lie in politics of the time). On his life, teachings and death, see the voluminous work
of: Louis Massignon, The Passion of al-Hallaj: Mystic and Martyr of Islam, (translated by Herbert Mason),
Princeton: Princeton University Press, 1982. Herbert W. Mason, Al-Hallaj, Richmond, Surry: Curzon Press, 1995.
Herbert Mason, The Death of al-Hallaj: A Dramatic Narrative, Notre Dame, Notre Dame Press, 1991.

%1 Born in the city of Tustar in south-west Iran he travelled and visited places like Basra, Kufa, Mecca and Egypt,
where he may have come together with the Egyptian saint Dhu’l-Niin (d. 245/860). Marked by the desire to get
closer to God, most of his life is said to have been spent in his native town, in seclusion, introspection, austere
asceticism and systematic fasting with continous recollection of God. On him see: Ahmet T. Karamustafa, Sufism:
The Formative Period, pp. 38-43.
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celebrated Egyptian poet lbn al-Farid (d. 632/1234)%2 also composed poems that were loaded with
similar claims. Like Sufis of other denominations, Tijanis entertain a great deal of reverence for
people such as these who are prone to ecstatic utterances (shasahat).®*® The sources of the
brotherhood portray ecstatic utterances as products of a special spiritual state known as
annihilation (fana’) in God, a state in which human existence is claimed to perish and the Sufi to
be stripped of his human attributes, including that of reason (‘agl), seeing nothing but the divine
essence (dhat al-haqq). At this point, he loses control over his tongue; he may be heard to utter
statements such as “How exalted am | and there is no deity but me”, or “My majesty is high and
my glory is high”, for which he bears no responsibility. It is reportedly God Himself who then
speaks through the tongue of the Sufi, upon whom divine secrets are poured, and who thus speaks
of the divine existence (dhat al-kaqq) rather than his own. Statements like “Glory be to me, how
exalted is my affair”, made by al-Bistami, and “l am the Truth” and “There is nothing in my robe
but Allah”, made by al-Hallaj are all said to have been uttered in this state. For the same reason,
says the Mauritanian, statements such as al-Jilani’s “O groups of prophets, you are given the title;
we are bestowed with things that are not given to you”, and al-Bistam1’s “We swim in an ocean
on the shores of which the prophets stand”, are ecstatic utterances and should not be interpreted as
claims of superiority over the prophets. They are said, rather, to be divine secrets bestowed on
Sufis in a state beyond the capabilities of humans to describe. Al-Tustari, for example, once made
the statements that “I am the one who desires and the desired one is I”, and “I look a strange thing
to he who sees me. | am the lover (mu/ibb) and the loved one (ma/kbib), there is no second one”,
and the rapturous utterances of lbn al-Farid are of a similar nature. According to the Tijant sources,
one’s openness to such divine transfigurations is completely dependent on one’s spiritual taste
(dhawq) rather than one’s discursive knowledge or the suspicious faculties of intellect. God

manifests Himself in various ways to human beings, due to their capabilities.®**

%2 ‘Umar b. ‘Al b. al-Farid, an Egyptian of Syrian descent, was born in Cairo and spent fifteen years in Mecca upon
his initial enlightenment being caused by a coincidental encounter with a greengrocer in front of the madrasa he was
enrolled in. He is well-known for his controversial mystic poetry and ecstasies lasting sometimes for up to ten days
without eating, drinking, listening and hearing outside noises. For a complete account of his life account see: Th.
Emil Homerin, From Arab Poet to Muslim Saint: 1bn al-Farid, His Verse, and His Shrine, Cairo: American
University of Cairo Press, 2001; N. Hanif, Biographical Encyclopaedia of Sufis, pp. 35-36.

93 For an account of the ecstatic utterances of Sufi mystics, see: Carl W. Ernst, Words of Ecstasy in Sufism, Albany:
State University of New York State, 1985.

94 For further details of the issue, see: ‘All Harazim, Jawahir al-ma ‘ani, vol. 1. pp. 71-74. As one should excuse the
great receivers of the divine knowledge (akabir al- ‘arifin) for their ecstatic utterances, they shouldn’t be held
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“Each one of these ecstatic utterances is clear infidelity (kufr sarih)** argues al-Hilali, who finds
them as problematic as the Tijani obsession with producing excuses for them. The simultaneous
production of excuses on behalf of those who have made these ecstatic utterances, who are often
defined as great receivers of divine knowledge, and the great veneration displayed towards them
is said by him to constitute a self-contradictory approach—which attitude, he says, could prove
detrimental. The Moroccan thus warns his adversaries of committing such huge mistakes that may
even lead to disbelief, asking: “How could Tijanis codify the absurd statements made by these
people, particularly utterances that contain obvious disbelief, revering them for such heretical
nonsense...?”” Despite excusing their controversial utterances by attributing them to a state of

annihilation in which the human intellect allegedly ceases to function, he says:

The Tijanis would never admit that these people were demented (majanin).
On the contrary, they are presented as people of great knowledge, sainthood,
piety and high rank... So, if they were in a stable state of mind [while
uttering such statements] they have, there is no doubt, committed heresy.
But if they were struck with delirium [while uttering such statements], they
possess no meritorious status (fa-la fadla lahum). He among the sane who
codifies such heretical utterances and reveres their utterers for making such
statements is indeed a disbeliever like them.%4

responsible for sins they might commit for the purpose of concealing themselves from ordinary people. According to
an account provided in Jawahir the founding figure of the Tijaniyya was once asked about the reality of Sufi masters
who could guide aspirants to the mystical knowledge of God (al-shaykh al-wasil). In his response, al-Tijani depicted
al-shaykh al-wasil as someone who is rewarded with the vision of God causing a full obliteration of all veils that
shield human beings from arrival in the divine presence. This could also be described as fana’ al-fana’, where the
distinction between the arrived one (mawsi/) and one who has arrived (wasil) perishes. The Sufi master,
nevertheless, is expected to proceed to the next level where he is able to fully distinguish between divine existence
and his own—via a comprehensive knowledge of divine characteristics and secrets. This stage is said to be the last
of several stages on the mystical path to God.*** The one of such calibre is rewarded with the concession of guiding
people to God. This is the master one should search for. Tijani parlance defines such Sufis as the great ones
(kubara’). Aspirants should fall into his hands as a dead body in the hands of the washer. The moral deviations of
the ordinary masses, nonetheless, forced them to protect themselves through hiding their true identities. From time
to time the danger of disclosure arises to which the great ones may react in odd ways. In order to stay underground
the receivers of the divine knowledge ( ‘arifiin) may have recourse to cardinal sins such as murder, adultery, drinking
alcohol and telling lies. These actions, however, are used as instruments of identity concealment only; they manifest
themselves to have committed these things whereas in reality they have not. The commoners are deceived by their
senses of seeing images without reality. This is said to be a divine merit granted to al-shaykh al-wasil. For complete
description of the al-shaykh al-wasil according to Tijani doctrine see: ‘Ali Harazim, Jawahir al-ma ‘ani, vol. 1, pp.
161-162.

%5 Al-Hilali, al-Hadiyya al-kadiya, p. 121.

%46 Al-Hilali, al-Hadiyya al-kadiya, p. 121.
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From the Moroccan’s perspective, blind trust in the master is an essential component of the Sufi
tradition, to the extent that even his disbelief and infidelity may be interpreted as a sign of his
elevation in the sight of God. To enlighten the reader, he recalls a personal experience that took
place in the city of Asla, located in the north of present-day Algeria. During his Tijaniyya days, a
time he defines as a dark era of deviation (zaman al-dalal), he had used to visit a certain Sufi
master who would ask al-Hilali to lead the people, on his behalf, during the congregational ritual
prayer. During the prayer, the Sufi master would start to use extremely abusive language towards
God. Much to the amazement of the Moroccan, the people would interpret this extreme
intemperance as an indication of the allegedly lofty spiritual rank of the Sufi master, who was
perceived to be in the divine presence as the time. As soon as the prayer was done, the people
would compete with each other to reach out and kiss the hand of the master, in anticipation of
blessings. This ignorant attitude, states the Moroccan, was nothing but a result of their blind trust
in Sufi masters, a fact he discovered when he left the Tijaniyya and came to know the true doctrine
of tawhid. During his Tijani days, he claims, his eyes too had been blinded by his affiliation to
Sufism. In what follows, the attention of the reader is drawn to another of his own experiences,
this time made in the district of Abt Samghiin, where the first daylight encounter between Ahmad
al-Tijan1 and the Prophet is purported to have taken place. During one of his visits to the city, al-
Hilali had happened to meet a visitor from ‘Ayn Madi (Ain Madhi),**’ the birth place of the Tijani
master, who informed him that descendants of the founding figure of the brotherhood were
importing wine and prostitutes from Laghouat into the district, for their own personal use. Even
though the visitor swore that he was relating what he had just witnessed in Ain Madhi, without
intending any of disrespect to the supreme master of the brotherhood or his descendants, the
Moroccan refused to believe him and accused him of lying.%*8 At that time, for the young al-Hilali,
a purported daylight communication between the Tijan1 master and the Prophet, in which the latter

had allegedly guaranteed the sainthood of each and every adult descendant of the former was

%7 Atn Madhi is a town in the Laghouat province of Algeria.

%8 His immediate response was in fact very harsh. “You are lying, I told him” relates al-Hilali. When the visitor
asked what made him so sure that he was lying, al-Hilali pointed to the Prophetic guaranty that al-Tijani claimed to
have been granted, and went on to say that he must either reject the testimony of the visitor or the statement of his
master, which he could and/or would not. Such is the extent of the ignorance which one sees in the people of the
Sufi brotherhoods, according to al-Hilali. For full details of this incident, and a previous one that al-Hilalt
experienced in the city of Asla, see: al-Hilali, al-Hadiyya al-hadiya, pp. 121-122.
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enough to reject the testimony of an eye witness and reproach him for relating the truth. This, he

says, is the extent of blind trust that gullible Sufi disciples have in their masters.®4°

In reply, Ahmad b. al-Hadi accuses his opponent of double standards. While threatening Tijanis
with labels of heresy and disbelief for the codification of ecstatic utterances and veneration of their
utterers, he claims the Moroccan to have displayed a different attitude towards Ibn Taymiyya and
his disciple Ibn Qayyim, who had not only codified certain ecstatic utterances by divine saints, but
had also praised their owners as well: yet they are spared of any criticism by al-Hilali. The
Mauritanian then reproaches his opponent for using the term of heretic (zindiq) for the utterers of
ecstatic utterances, identified by him as the great Sufi masters and the chosen elite of the umma
(safwat hadhihi al-umma wa-khiyariha).®° It is of interest to note that the Mauritanian does not
mention which ecstatic utterances are praised by Ibn Qayyim and his master, as while it is true that
they might have condoned certain enthusiastic outpourings, these were definitely not the like of

those mentioned above.

Sufis often accuse their opponents of being ignorant of Sufi terminology, and the Mauritanian
takes the same attitude here, arguing that people with little knowledge of Sufi terminology
misunderstand the shasakat of the Sufi which harbour esoteric hidden meanings, quite unlike their
outward, superficial connotations, that are very difficult for outsiders to perceive. People who are
unfamiliar with the parlance and writing styles of great Sufi shaykhs like Ibn al-Farid, Ibn “Afif
al-Tilimsani, Sadr al-Din Qunawi, Ibn Hiid, Ibn Sab‘in,%! al-Shushtari, Ibn al-Muzaffar and al-
Saffar should therefore not engage in studying their books until they have obtained a
comprehensive knowledge of the true connotations of the concepts and terminology used by Sufis.
According to the Mauritanian, this lack of knowledge was the reason behind the excommunication
of the above-mentioned Sufi authorities by certain scholars, while others were fully convinced of
their meritorious saintly status.®>? Upon an attentive reading of Futithat al-makiyya and Fusiis al-
hikam, continues Ahmad b. al-Hadi, Shawkani, who had once excommunicated Ibn ‘Arabi, had
changed his mind and came to understand that 7« 'wil (the interpretation of Sufi concepts in a way

that conforms with the principles of the religion) should be a decisive factor in interpreting Ibn

99 al-Hilali, al-Hadiyya al-hadiya, p. 122.

90 Ahmad b. al-Hadi, Shams al-dalil, p. 250.

%1 On Ibn Sab‘In, see: N. Hanif, Biographical Encyclopaedia of Sufis, pp. 77-79.
92 Ahmad b. al-Hadi, Shams al-dalil, p. 250.

265



‘Arabi’s Sufi discourse. Regretful of his error of excluding a fellow Muslim, Shawkani had
composed al-Badr al-fali - (The Rising Full Moon) announcing his repentance no less than forty
years after writing his al-Risala, in which the allegedly greatest Sufi master was denigrated and

excommunicated.®*®

4.10. The Prophet and Poetry

Tijani sources speak of a certain Abi ‘Abdallah Muhammad b. al-‘Arabi al-Tazi, known also as
al-Damrawi (d. 1204/1789-1790),%4 who is said to have had regular daylight communications with
the Prophet and delivered the instructions he received to Ahmad al-Tijani, prior to the alleged
establishment of the latter’s own direct contact with the Prophet. Al-Tazi, a disciple of the Tijant
master, is therefore perceived by followers of the brotherhood to have been the link (wasita)
between the Prophet and the supreme master of the Tijaniyya.**® He is said to have been taught
certain lines of poetry (abyat)®®, in a dream vision, the meaning and interpretation of which would
be disclosed to him by the Prophet in a subsequent daylight encounter; and to have been instructed
to pass it on to al-Tijani. Tijanis assert that it was the love (makabba) al-Tazi’s heart for the

93 Ahmad b. al-Hadi, Shams al-dalil, pp. 250-251. While Shawkani may have changed his opinion on Ibn ‘Arabi,
the latter was nonetheless condemned and excommunicated by a number of scholars, including the leading figures of
various Islamic sciences at the time. For a detailed account of the issue, see: Daghash b. Shabib al-‘Ajami, Ibn
‘Arabi: ‘Aqidatuhu wa-mawqif al- ‘ulama’ al-muslimin minhu min I-qarn al-sadis ila al-qarn al-thalith ‘ashar,
Kuwait: Maktaba Ahl al-Athar, 1432/2011.

94 For an account of his life, see: Ahmad Sukayrij, Kashf al-4ijab, pp. 97-126. Muhammad b. Muhammad al-Hajij,
Ithaf ahl al-maratib, vol. |, p. 451.

95 Al-Taz1’s spiritual status, according to the Tijanis, is consolidated by the special Prophetic love for him. The
Prophet is claimed to have instructed al-Tijani of taking special care of him. Therefore, he was visited by the
supreme master of the Tijaniyya many times, not only during his life time but also after his demise. He is said to
have been acted as intermediary between the Prophet and the TijanT master, particularly in matters about which the
latter did not dare to directly ask the Prophet. He was also the khalifa of the supreme master of the brotherhood, a
post that was occupied by ‘Ali Harazim after his death in 1214 AH. See: Ahmad Sukayrij, Kashf al-%ijab, pp. 98-99.
Muhammad al-‘Arabi b. al-Sa’ih descreibes him as the greatest link (al-wasiza al-mu ‘azzam). See: Al-‘Arabi b. al-
Sa’ih, Bughyat al-mustafid, p. 255.

96 “Fa-bi-1 majd wa-l-tahmid bihi tanjali dhatuhu. Wa-bi-1 qasd kan al-man ‘ li wahdi. Wa-bi-haqq al-haqq bi-I-
haqqi turd haqiqatuhu. Wa-bi-1-haqq la bi-1-haqqi ihtajaba ‘anni zindi. Wa-fi tadbir amrihi aharat qudratuhu. Wa-
bi-1-qasdi la bi-1-qasdi ihtajaba ‘anhum akhdhi. Fa-ghriq fi bakr al-wahdati tara wahdatahu. Tartafi* ‘ank al-
hujubu hatta tara al-aswada bi-I-diddi.” (With his glory and praise manifests his essence. The intentional prevention
belongs to me alone. | swear by truth that with truth one can witness his reality. By truth, not with truth, disappeared
my support. In the management of his affairs lies his strength. On purpose and intentionaly they lost my reception.
Sink in the ocean of unity you to witness his unity. The veils will disappear till you see the black as it opposite.) ‘Al
Harazim, Jawahir al-ma ‘ani, vol. 11, p. 153.
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supreme master that had enabled him to have dream visions and daylight communications with the

Prophet, which he would otherwise never have achieved.*’

The possibility of receiving abyat from the Prophet is something which has never been approved
by opponents of the brotherhood, who unanimously argue that the holy book of Islam itself negates
the possibility of the Prophet’s involvement in any sort of knowledge related to poetry.**® Claiming
otherwise, they say, would simply be an act of defaming the Prophet.®*® The author of al-Hadiyya,
once a vehement defender of the Tijani doctrines, admits that he had had great difficulty accepting
the lines of poetry attributed to the Prophet, even prior to his break with the brotherhood, finding
them to be loaded with signs of their falsehood (rawa ‘i al-kidhb). He argues that the composition
of the verses, against the accepted rules of prosody for Arabic poetry, coupled with the banality of
their meanings, renders it impossible for them to have been uttered by the Prophet, who is
documented, in a Prophetic tradition to have possessed an elevated level of eloquence. Thus, he
argues no contemporary of the Prophet’s, let alone the Prophet himself, would have uttered the so-

called abyat which Tijanis believe to have been dictated by him to al-Tazi. He says:

These verses were stifling my life and besmirching my clarity when | was
still affiliated to the brotherhood. The smell of lies was coming from them
for many reasons that could not stay hidden from he who possesses even a
slight knowledge of Arabic: the aridity of the words being one of them.
Thus, he who knows something of Arabic language would realize of these
verses [that it is] impossible for them to have been uttered by
contemporaries of the Prophet, or even by those who lived in the following
generations [when] the Arabic language was practiced in its true, pure and
eloquent form.%%°

This is a tacit accusation directed at ‘Ali Harazim, who that had reported the story in Jawahir al-
ma ‘ant, of their fabrication. According to the Moroccan Salafi, the deficiency embedded in the
contentious abyat bespeaks the fact that the author of Jawahir, despite his acquisition of a certain

level of literacy in Arabic, had lacked the required competency for error-free eloquent speech.®6*

97 For further details, see: ‘All Harazim, Jawahir al-ma ‘ani, vol. 11, pp. 153-157.
98 Yasin 36:69.

99 See for examples Al-Ifriqi, al-Anwdr al-rahmaniyya, p. 25.

90 Al-Hilali, al-Hadiyya al-kadiya, p. 139.

%1 For the full discussion see: al-Hilali, al-Hadiyya al-zadiya, pp. 138-139.
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Some proponents of the Tijaniyya vehemently reject the accusation of having attributed poetry to
the Prophet at all, and yet are at pains to defend the legitimacy of the lines in question, as well as
their interpretation as reported in Jawahir. In his response to al-Ifrigi, for example, Muhammad
al-Hafiz, argues that he has taken a close look at what has been defined by the opponents of the
brotherhood as poetry and found it rather unmeasured (ghyr mawzin), non-rhyming (ghayr
mugqaffa), and assonant (saja‘). In raising such nonsensical objections, the adversaries of the
Tijaniyya are therefore suggested by him to have been driven either by ignorance or a deliberate
agenda. “Do they not understand poetry? or did they intend to invent lies?” asks the Egyptian
Tijan1.%® This is quite at odds with Ahmad Sukayrij’s definition of the lines as poetry (al-nazm).%?
Al-Hafiz’s Mauritanian successor Ahmad b. al-Hadi nonetheless follows the same line of
argumentation in his reply to al-Hilali, stating that its lack of obedience to the rules of prosody is
in accordance with the Qur’anic passage which negates the possibility that knowledge in poetry
form could have issued from the Prophet.®®* He therefore reprimands the Moroccan Salafi for
rejecting al-Taz1’s dream vision of the Prophet on the basis of the verses’ alleged lack of eloquence,
arguing that such lack of the eloquence could not endanger the legitimacy of a dream vision. As
far as the alleged banality of their meaning is concerned, this, he argues, is dependent on the words’
interpretation, the real connotation of which may only be deciphered by Sufis. The Moroccan is
thus disqualified, for Ahmad b. al-Hadi; his discourse is presented as chattering nonsense
(hadhayan), indicative of his mindset. “Such a tasteless and scandalous critique would not be heard
from someone who possesses a tiny bit of intellect”,°®° the Mauritanian concludes.

The replies provided by al-Hafiz and Ahmad b. al-Hadi are substantially different. While the
Egyptian carefully avoids remarking on the issue of eloquence, rather stressing that the followers
of the brotherhood had never attributed poetry to the Prophet, the Mauritanian does admit the lack
of eloquence, which, however, he deems unnecessary for the dream vision to be found to be
legitimate. His response overlooks the fact that the Prophet was granted the meritorious faculty of

Jjawami“ al-kalim (conciseness of speech), %€ which surely entails that words which even the

%2 Al-Hafiz, Radd akadhib al-muftarin, p. 45.

93 Ahmad Sukayrij, Kashf al-hijab, p. 100.

94 Yasin/69.

%5 Ahmad b. al-Hadi, Shams al-dalil, p. 244.

%6 Jawami ¢ al-kalim is one of the many special divine gifts to the Prophet that are documented in Prophetic
traditions. While a wide range of meanings are suggested for the term, “conciseness of speech” is one of them. For
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Mauritanian Tijan1 himself find to be rigid and bereft of eloquence should not be attributed to him.
This was the core of the objection raised by the Moroccan Salafi, which went unaddressed. The
second point that should taken into consideration is that of the repeated usage of the term abyat
(verses), in Jawahir al-ma ‘ant, in reference to the lines purportedly taught to al-Tazi. This has
encouraged the opponents of the Tijaniyya to think of the verses as a poem, and probably rightfully,
as although certain protagonists of the brotherhood have forcefully rejected this definition, they
have failed to provide any explanation whatsoever as to why they were depicted as abyat in
Jawahir. Instead, such Tijanis have ignored this usage of the term in the most authoritative source

of the brotherhood, as if it had never existed.
5. Conclusion

Al-Hilali is perhaps the most competent opponent that the Tijaniyya have had to contend with. He
likely owed this competence to the combination of his nine years of experience as a zealous
follower of the doctrines of the brotherhood and his vast knowledge of the Tijani sources, coupled
with his familiarity and interactions with some of the most highly revered Tijani authorities then
living, like the North African Ahmad Sukayrij and the West African Alfa Hashim. Another trait
which differentiates him from other antagonists of the Tijaniyya is his deep knowledge of the
sciences of the Prophetic traditions, in pursuit of which he went as far as India to meet the leading
hadith experts of the East.

His own confrontations with the Tijaniyya started as early as the 1920s (CE) when he entered into
a debate with his mentor Ahmad Sukayrij, undisputedly the leading TijanT polemicist of his time.
A few years later in Medina, he unleashed a robust anti-Tijant campaign against Alfa Hashim, the
nephew of al-Hajj ‘Umar, and the brotherhood’s potent respresentative in Hijaz. His first organized
(and probably the only) written criticism, however, only appeared at the beginning of the 1970s
(CE), so, quite late; approximately half a century after his first clash with the followers of the
brotherhood. The reasons for this include the extensive journeys he undertook for educational
purposes, and as well as his other commitments, such as anti-colonial activities, and his

proselytization, by various means, of what he perceived to be the authentic version of Islam. His

further information see: http://www.manyprophetsonemessage.com/2015/04/29/conciseness-of-speech-gods-special-
gift-to-prophet-muhammad-pbuh, last consulted on 22.11.2017.
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written critique of the brotherhood’s doctrines, al-Hadiyya al-iadiya, should therefore also be

understood as a product of his da ‘wa mission, rather than as a purely polemical enterprise.

Unlike the typical onslaughts of the Tijanis’ opponents, al-Hilali’s al-Hadiyya is moderate in tone.
He avoids denigrating the founding figure of the brotherhood, rather holding the latter in high
esteem, in fact, and calls upon Tijanis to hold back from destroying his reputation. Indeed, he
shows none of the same restraint when it comes to the master’s followers, who are accused of
fabrication and the spreading of lies. This feature separates the Moroccan Salafi from his
predecessor ‘Abd al-Rahman al-Ifriqi, whose approach in al-dnwar al-rahmaniyya is the other
way around: while Tijanis are addressed as brothers by al-Ifriqi, the supreme master of the
brotherhood is the target of his critique on a few occasions, though always tacitly and without
specification. Al-Hilali was the first among the Tijanis’ adversaries to make effective use of what
is called al-adilla al-khamsa in his negation of the possibility of daylight encounters with the
Prophet incarnate. The eloquent presentation of his debate with Muhammad b. al-‘Arabi al-*Alaw1

at the beginning of al-Hadiyya is a sui generis feature of the book.

The refutations of his book written by protagonists of the brotherhood are any thing but reverential.
In addition to bestowing its author with the title of the biggest enemy of the Tijanis (akbar ‘adiw
li-1-zijaniym), they disqualify his critique on the grounds of his lacking the necessary credentials
of a religious scholar. This is claimed to be one of the reasons, among others, that had cost him his
affiliation to the brotherhood. For all this, it appears that confrontations with him were not found
to be easy, and that Tijanis attempted to avoid them. Was it not for al-Hilali’s disciple ‘Abd al-
Rahman ‘Abd al-Khaliq’s critical interrogation of the Tijani teachings, for example, the Sudanese
‘Umar Mas‘td would never have mentioned al-Hilali in his al-Tijaniyya wa-khusimuhum.
Likewise, the Mauritanian Muhammad Fal Abba would have preferred to have stayed silent if his

opinion had not been insistently demanded by his own disciple Ahmad b. al-Hadi.

A thorough examination of these responses by the followers of the brotherhood reveals not only
the lack of unity in Tijant circles but also the difficult situation in which they found themselves.
The first to respond in detail to his al-adilla al-khamsa argument was ‘Umar Mas‘id, drawing
inspiration from his Egyptian master Muhammad al-Hafiz; however, the latter’s stance on daylight

communication and its equation with the dream vision was harshly criticized by certain of his
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fellow Tijanis: Ibrahim Sidi of Sudan, for example, accused him of having failed to stand firmly

in the face of what he called Wahhabism.

Ahmad al-Tijani’s claim to have his feet on the necks of other saints was another issue over which
Tijanis presented a disunited stance. While Ahmad b. al-Hadi defended it as a proper distinction
(al-martaba fi l-khayr) of Ahmad al-Tijani’s, in line with the traditional strategy of the
brotherhood, the supreme master’s descendant Mahmud b. Bensalim took a different stance,
instead suggesting a metaphorical interpretation. The term feet, he claimed, was in fact a reference
to the two authoritative sources of the religion, the Qur’an and the Sunna, rather than to his own
physical feet. Thus, while the Tijanis of North Africa (Morocco) felt the need to develop a new
line of argumentation, the Tijanis of West Africa (Mauritania) and Egypt,%’ were at pains to
maintain the traditional strategy of the Brotherhood. These instances of internal conflict show the
extent of the effectiveness of the Salafi campaign, conducted against Sufism in general and the
Tijaniyya in particular, that has been conducted in the late twentieth and early twenty-first

centuries.

The responses of the author of Shams al-dalil Ahmad b. al-Hadi, which attract the attention for
their author’s brevity, denigration of his opponents, and deflection of the main points of the critique
to which he is responding, prove Seesemann’s pertinent observation that the polemical literature
of the brotherhood has been “primarily written to reassure their own constituency”,%® rather than
a sincere attempt to refute their critics. Nothing could better display this trait than Ahmad b. al-
Hadi’s constant denigration of his opponent’s scholarly credentials, and attempts to disqualify him
on the basis of his alleged lack of knowledge.

97 Muhamamd al-Hafiz for instance maintains that the term “feet” refers to the high status of Ahmad al-Tijani. See
details in Muhammad al-Tayyib al-Sufyani, al-Ifada al-ahmadiyya li-murid al-sa ‘ada al-abadiyya, ed. Muhamamd
al-Hafiz, Cairo: al-Matba‘at al-*Alamiyya, 1391/1971, p. 139.

98 Riidiger Seesemann, “Three Ibrahims” p. 309.
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CHAPTER SIX: AL-TIJANIYYA: DIRASA LI-AHAMM ‘AQA’ID Al- TIJANIYYA AND
THE TIJANI RESPONSES

In this chapter, a detailed account will be provided of the allegations made against the Tijaniyya
brotherhood by the Saudi Salafi Dakhil Allah, and the responses of the Mauritanian Tijani Ahmad
b. al-Hadi1. The chapter will begin with a brief introduction of the methods, strategies and structures

of their works, and selected themes of their debate.

1. Al-Tijaniyya: Dirasa li-Ahamm ‘Aga’id al-Tijaniyya fi Daw’ al-Kitab wa-1-Sunna — its
Method and Structure

Dakhil Allah’s Dirdasa li-ahamm ‘aga’id al-Tijaniyya (A Study of the Principal Tijani Beliefs) is

one of the few anti-Tijani polemical books®®°

written with a clear methodology and structure. It
consists of a preface (mugaddima), an introduction (tamhid), and two lengthy chapters, followed
by a conclusion (khatima). In the preamble, the author mentions a number of the reasons that had
persuaded him to investigate and write a refutation of the Tijani doctrine. He claims that Muslims
have been struck by their enemies from both the outside and the inside; in the second category, he
includes those deviant Sufis who he claims not only to have polluted the pure Sufism of the first
generations, but also to have had an unexpectedly bad influence on the Muslim world. It was Sufis,
for example, he says, who had opened the way for colonialism in Africa, and the Tijaniyya
brotherhood is considered to have been one among the many Sufi denominations that were
responsible for this malevolent outcome. Thus, according to the author, purifying the Muslim
world on the inside is as important as closing ranks against its enemies on the outside: Muslims
will never be able to withstand their external enemies so long as their castles are not sturdy from

within.%70

He then posits his refutation of the Tijaniyya is effectively a refutation of all Sufi denominations,
since, after all, he states, the Tijaniyya is only a continuation of the basic Sufi philosophy with

small nuances added, not to mention what he perceives to be the omnipresence of Tijant malice in

99 The other example is Muhammad al-Tahir Mayghar’s al-Shaykh Ibrahim Nivas al-Sinighali, hayatuhu wa-

‘ara’ uhu wa-ta“alimuhu. As mentioned previously, this book was initially written in fulfilment of the requirements
for a master’s degree at the Department of Islamic Studies in Bayero University, Kano, and later published in Beirut
with the financial support of the Islamic University of Medina.

90 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 5-6.
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various parts of the African continent whose inhabitants would ask for the opinion of the Dar al-
Ifta” (The House of Fatwa) from time to time. Another of the author’s cited reasons for writing
Dirasa li-aham ‘aqa’id al-Tijaniyya is that of fulfilling the duty assinged to each and every Muslim
in the Qur’an and the Sunna of encouraging the good and forbidding the evil. His aim is therefore
to prove the falsehood embedded in Tijani doctrine to its followers, who he claims have been
deceived in one way or another and persuaded to put their goods and property at the disposal of
charlatans-like Sufis. The author then quotes a passage from Tijani sources which encourages the
disciple to share all his worldly advantages with his master.®"*

Next, the author elaborates on the methods and structure of the argumentation he is going to apply,
as well as the challenges he faced in the initial stage of the research—the field work he conducted
in Saudi Arabia, Egypt and Morocco. He claims to have first searched for Tijani sources in Riyadh,
where he occupied a teaching post at the Al-Imam Mohammad Ibn Saud Islamic University; he
then travelled to Mecca and Medina to collect further material, visiting a number of libraries and
scholars there such as Shaykh Hammad b. Muhammad al-Ansar (d. 1418/1997), a Salafi hadith
expert originally from present-day Mali, who, in the aftermath of the French invasion of that
country, had migrated to Hijaz.’? As a next step, he travelled to visit the library of Muhammad al-
Hafiz in Cairo, where he was well-received by Muhammad Ahmad al-Hafiz (d. 1438/2017), who
had taken over the leadership of the Tijaniyya in Egypt after the demise of his father in 1978 CE.
From Cairo, he travelled to Morocco and visited the cities of Casablanca, Rabat, Meknes and Fez,
where he was able to collect valuable sources for his research. He reports having been denied entry
to the library (khizana) of the Tijani zawiya of Fez, which is purportedly to be opened by the
awaited Mahd1.°”® He was able to meet with al-Hilal1 in the city of Meknes, however, and discuss
the Tijant doctrines with him. During his one-week stay at the house of al-Hilali, the latter is said

to have provided a total of twenty-eight signed pages of responses given to the twenty questions

971 The author of al-Durra al-kharida defines this as the decorum of the disciple towards his master. A certain Sufi
master, namely Yusuf al- ‘Ajami, is said to have ordered the gate keeper of his zawiya only to open the door for
visitors when they had brought something edible with them. Otherwise, they were not worthy of his time. See Al-
Nazifi, al-Durra al-kharida, vol. 11, p. 93; Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 7.

972 On Hammad b. Muhammad al-Ansari see: ‘Abd al-Awwal b. Hammad al-Ansari, al-Majmu * fi tarjama al-
‘allama al-muhaddith al-shaykh Hammad b. Muhammad al-Ansari wa-siratihi wa-aqwalihi wa-rihlatih, Medina:
[probably by the Islamic University of Medina],1422/2002; Muhammad al-Majdhtib, ‘Ulama’ wa-mafakkirin
‘araftuhum, vol. |, pp. 49-62.

973 The author claims it on the authority of Tijani sources.
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raised by the author.®”* In addition to the gratitude he expresses towards the Moroccan Salaff and
the authorities of various of the faculties at Al-Imam Mohammad Ibn Saud Islamic University, the
author states his indebtedness to ‘Abdallah b. ‘Abd al-Rahman al-Ghadyan (d. 1431/2010) and
Isma ‘1l b. Muhammad al-Ansart (d. 1417/1997) for their valuable help during the project.®"

By Dakhil Allah’s own account, he has chosen a limited number of topics for discussion in his
book because a detailed elaboration of each and every Tijani tenet would have required much more
extensive research. He then goes on to state that the topics that are presented to the reader are all
somehow related to the issue of faith (‘agida), while those he has left out are either closely
connected to the ones that are mentioned, or are so absurd that, so far as the author is concerned,
they need no refutation.®’® The topics in the book are arranged in a manner that is inline with the
sequence of the pillars of faith (arkan al-iman) in the Muslim creed. Those of the Tijani tenets that
are claimed to concern faith in God ( ‘agidatuhum /i Allah) are followed by those related to faith
in the Qur’an (‘agidatuhum f7 1-Qur ‘an), the Prophet (wa-fi I-rasaul) and the last day (wa-I-yawm
al-akhir). The author’s discussions of each are opened with numerous quotations from Tijant
sources dating from different periods of Tijani history, with the aim of showing that the tenet in
question has been shared and maintained by Tijanis across different time periods and contexts.
These are followed with the author’s refutation of the evidences that has been provided by
protagonists of the brotherhood for each particular tenet; the author ends these discussions with
what he calls “the conviction of the ahl al-sunna wa-l-jama‘a” with relevance to that particular
Tijani tenet, often drawing on the writings of Ibn Taymiyya and other Salafi authorities.®’” These
discussions are further enriched by the author’s provision in the footnotes of short biographies of
the most important actors and scholars in each case, as well as specifying the sources of the
Prophetic traditions quoted. This is a particular hallmark of the Dirasa li-ahamm ‘aga’id al-
Tijaniyya that distinguishes it among the critical works produced by what Tijanis like to call the

rejecters, or deniers (munkirin).

974 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 12-13.

97 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 15.

976 The author provides a few examples of such tenets, that, he says, are obvious nonsense. See Dakhil Allah, Dirasa
li-ahamm ‘aqa’id al-Tijaniyya, pp. 8-10.

97 Dakhil Allah, Dirasa li-ahamm ‘aga’id al-Tijaniyya, pp. 12-13.
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The Tijani sources most regularly quoted by author, are Jawahir al-ma ‘ani, Rimah hizb al-Rakim,
Bughyat al-musta/id and al-Durra al-kharida, each of which belongs to a different period of time
in the history of the Tijaniyya brotherhood: the first two belong to the formative period, the last
one to a relatively late period, and Bughyat al-mustafid belongs to the period in between. These
are not the only sources to which the author refers; he also claims to have consulted more than
fifty Tijani sources during his research, in addition to the critical polemical writings by earlier
opponents of the brotherhood, like Ibn Mayaba’s Mushtaha al-kharif, al-Ifriqi’s al-Anwar al-
rahmaniyya and al-Hilalt’s al-Hadiyya al-hadiya, as well as some more indirectly critical works

that refute Sufism in general.®’8

The author asserts that his own book is not of a polemical nature; rather, he says, its main goal and
that of his research, has been to conduct the mission of da ‘wa and to express the true Islamic faith.
In keeping with this declaration, he says, he has maintained a soft unobtrusive approach throughout
his discussions; and since his wish is to abstain from hurting the feeling of his opponents, no hurtful
phrases are used. Nonetheless, this initially stated goal does not stop him from using indirectly
vitriolic statements from time to time.®”® This enables us to place him between al-Ifriqi and al-
Hilali, in terms of his approach. The former is so soft and sincere as to call his opponents “brothers”
(ikhwan); the latter, while generous towards the founder of the brotherhood, strongly condemns
his followers for allegedly destroying the reputation of their master. For his part, Dakhil Allah tries
to stand on neutral ground as much as he can do; he abstains from expressing his thinking on the
Tijanis or their master, but can nonetheless be harsh towards the tenet which constitutes the subject

of a particular discussion.

The introduction is dedicated to the elaboration of two concepts, namely that of the reprehensible
innovation (bid ‘a), and that of Sufism (tasawwuf) itself. The definition of, types of, reasons for,
and legal status of bid ‘a are given in a systematical manner. Likewise, the attention of the reader
is directed towards Sufism, its definition, formation and early history, and the different types and
denominations of Sufis that exist in the Muslim world. In the first chapter, a detailed account of

the life of the founder of the Tijaniyya is given, in addition to its formation, history and various

978 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 13-14.

979 At the end of each discussion, for example, he says that whoever believes in a particular tenet believes in a
deviant conviction that comprises disbelief (kufr) or polytheism (shirk) or sin (ma ‘siya). See Dakhil Allah, Dirasa li-
ahamm ‘aqad’id al-Tijaniyya, pp. 11-12.
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factors that have played a crucial role in the expansion of the brotherhood in certain contexts. This
is followed with a discussion of certain famous Tijani authorities, including the direct disciples of
Ahmad al-Tijan1 and their works.%® It takes the author more than eighty pages to arrive at the
discussion of the Tijani tenets that he deems important, and this he does in the second and longest

chapter of the book.

2. Shams al-Dalil li-1¢fa’ al-Qindil wa-Muhiqq ma li-1-Dakhil wa-|-Hilalt min Turrahat
wa-Abaril®8!

2.1.The Admonition of Dakhil Allah

In this book’s epilogue, its author, Ahmad b. al-Hadi, shows a great deal of amazement towards
the title of Dirasa li-ahamm ‘aqga’id al-Tijaniyya fi daw’ al-kitab wa-I-sunna, as a name that, he
says, does not fulfil its promises. Instead of an evaluation of the Tijani tenets in the lights of the
Qur’an and the Sunna, its author Dakhil Allah is said to have filled it with empty words that can
only impress the foolish. His research “is devoid of scientific investigation and honesty. He relied
instead on the fantasies of his imagination”,%? claims Ahmad b. al-Hadi. Dakhil Allah is further
said to have relied heavily on the literary analysis of the religious texts, in addition to making a
psychological study of the Tijanis, and he is admonished for his contact with al-Hilali and for
asking him about Tijani tenets: if he really wanted to know about the reality of the doctrines of the
brotherhood, argues Ahmad b. al-Hadi, he would instead have contacted its followers, rather than
their enemies. While the allegations raised by Dakhil Allah are claimed to be less hurtful than
those made by al-Hilali, he is nonetheless admonished for following in the foot steps of the

Moroccan Salafi, as follows:

Why would you avoid asking followers of the brotherhood, while at the
same time you claim that the intention behind your journeys to Egypt and
Morocco was to get to know the Tijanis? Yet nothing in your book shows
that you have ever discussed with a single Tijani the tenets you attribute to
them, as you discussed them with al-Hilali, to [meet] whom you travelled
all the way to the city of Meknes, and resided there for a week, and asked
him twenty questions which resulted in twenty-eight pages of responses

980 For details, see: Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 47-84.

%1 Shams al-dalil is not the only response to Dakhil Allah. ‘Abd al-Rahman al-Talib wrote his al-Sayf al-saqil fi I-
radd ‘an I-Dakhil in refutation of him.

%2 Ahmad b. al-Hadi, Shams al-dalil, p. 6.
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decorated with the signature of al-Hilali.... What prevented you from
staying instead with a Tijani for a week or even less than that and directing
the twenty questions [of yours] to him, in order to find the truth about the
conviction of the follower of the Tijaniyya...[?] Do you think that Tijanis
are bound by the pages signed by al-Hilali?... or by your own pages in
which you followed in his footsteps, though your style of argumentation is
better than his and you are less abusive in comparison to him.%3

2.2.Refutation of the Allegations

As observed in the previous chapter, Ahmad b. al-Hadi maintains the very unusual and vague
strategy of not providing his reader with a full picture. While discussing the quotations from Tijani
sources that have been made by his opponent, for example, he intentionally omits the important
parts, referring to them only in passing, then following that up with long responses that make it
very hard for the reader to understand just what it was to which his opponent had objected, and
what he is thus trying to refute. If the reader is not familiar with Dakhil Allah’s book, he cannot
easily ascertain where the Saudi Salafi stops and Ahmad b. al-Hadi begins. Arguments and
counterarguments are given in a complicated mixture, which makes them very hard to understand.
A close examination reveals that this is not just a vague discourse, however, but rather a selective
approach: of the numerous quotations that are cited by the Saudi Salafi, Ahmad b. al-Hadi
discusses only two, and then in a distorted manner, offering one or two objections, without
providing tangible replies; beyond that, all he really does is to deny the legitimacy of his

opponent’s criticisms.
3. The Themes

In this section, | will elaborate on four important tenets to which the Saudi Salafi had objected and

his Mauritanian adversary tries to defend.

93 Ahmad b. al-Hadi, Shams al-dalil, p. 7.
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3.1.Wahdat al-wujiid—the Unity of Being, or the Unity of Existence

Wardat al-wujid, meaning the unity of being, or the unity of existence, is a technical Sufi term
coined later by al-Sha‘rant but the substance of which was introduced to the world of Sufism by
the Andalusian Sufi-philosopher Ibn ‘Arabi (d. 637/1240).%8* While Dakhil Allah is not the only
opponent of the Tijaniyya to have raised the issue of wakdat al-wujiid while critiquing the
brotherhood,*® he is, as far as we know, the first anti-Tijani to have opened his critique with this
issue and dedicated a lengthy discussion to it. In the case of Dakhil Allah this is partly due to the
fact that the notion is directly linked to the issue of faith in God, a matter which would always
come first for a Wahhabi-Salafi like him; and partially due to his astonishment at discovering such
a notion in Tijani sources. For him, the deviation and invalidity embedded in the notion of wa/dat
al-wujiid is so obvious that he could not have anticipated the Tijant belief in such a doctrine, since
the religion neither approves it, nor is it logical or in keeping with the pure nature (fifra) with
which human beings are created. In relation to the tenet of wakdat al-wujiid, he states that Tijanis
may be categorized into three groups, the first group consisting mostly of the earlier Tijani shaykhs
who believe in the unity of being, the second group consisting of those later generations of Tijan1
scholars who reject wakdat al-wujiid, and exclude those who adhere to it from the community of
Muslims, and the third group consisting of ordinary Tijanis, those who just imitate their shaykhs.
For the author of Dirasa li-ahamm ‘aga’id al-Tijaniyya, this is sufficient proof of the fact that
belief in the unity of being is not and has not been restricted to ordinary followers of the
brotherhood; it is and has been held by their scholars as well.%®

It was after a close interrogation of the Tijani sources, according to Dakhil Allah, that he came to
discover that the conviction of wakdat al-wujiid was held among Tijanis. Extensive quotations
form Tijani sources, including Jawahir al-ma ‘ani, the most authoritative of them all, are presented
to back up his argument. The supreme master of the order is reported to have divided people into

two kinds: the cognizant (al- ‘arifin), being those who possess knowledge of the divine reality, and

%4 For an account of the unity of existence as it appears in the work of Ibn ‘Arabi, see: William Chittick, “Between
the Yes and the No. Ibn al-*Arabi on Wujud and the Innate Capacity”, in: Robert K.C. Forman (ed.), The Innate
Capacity. Mysticism, Psychology and Philosophy, New York and Oxford: Oxford University Press, pp. 95-110.

985 Al-Hilali, for instance, raises the issue of wakdat al-wujid in his al-Hadiyya al-hdadiya, but only in passing, when
he discusses the Tijani perception of the tenet of al-wali al-wasil. For details, see: al-Hilali, al-Hadiyya al-kadiya,
pp. 127-128.

96 Dakhil Allah, Dirasa li-ahamm ‘aqd’id al-Tijaniyya, p. 86.
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those who are veiled from it (ashab al-hijab), who cannot see beyond the outward, exoteric
appearance of creation. Creation is perceived to be essentially one: the variety of its manifestations
makes no difference. Its multiplicity (kathra) and unity (wakda) are one and the same thing, in the
sight of the cognizant, they who are capable of envisioning the unity of creation in its multiplicity
and vice versa, because they have truly tasted the real unity which is impossible to define in words.
The cognizant are aware of the unity and separation (al-wasl wa-I-fasl) in creation;*®’ to them there
is nothing in creation which does not contain the divine existence. Indeed, it is the divine existence,
manifested in the image of creation. While the outward, exoteric appearance of created things
(zahir al-wujud) belongs to them (al-ghayr wa-l-ghayriyya), the inner, esoteric aspect belongs to
the divine existence and its attributes. The cognizant can see the reality of creation, while the veiled
ones (ashab al-hujub) are prevented from seeing the divine existence in things by their outward
appearances.®® Elsewhere, the author of Jawahir, takes the doctrine of wakdat al-wujiid to a whole
new level, claiming that each act of worship and prostration performed in front of others is in fact
made to Allah Himself, due to his manifestation in a variety of shapes and forms. On the authority
of the supreme master of the order, ‘Ali Harazim argues that if Allah ceased to exist in these forms,
all of them would instantly disappear, and further that it is the divine ardour (ghira) which prevents
the attribution of the station of divinity to others. He then presents a Qur’anic verse in which the

prophet Moses is instructed to worship Allah alone®®®

as textual evidence in favour of the argument
that no other God who may have been worshipped really existed. Therefore, even he who

worshipped idols is said to have worshipped none but Allah Himself %%

Dakhil Allah then gives a quotation from another Tijani source, Sidi ‘Ubayda b. Muhammad al-
Saghir b. Anbija al-Shinqiti (d. 1284/1867-1868)’s Maydan al-fadl wa-I-ifdal fi shamm ra’ihat
jawharat al-kamal (The Arena of Grace and Favour to Smell the Odor of the Pearl of Perfection),
to shed light on the perception of the tenet of wa/dat al-wujiid among followers of the brotherhood.
The author of the book sets forth a complicated and contradictory discourse in his attempt to
differentiate between wafkdat al-wujizd and the Tijani tenet of the unity of being, in which he
depicts the latter as a true religious belief approved by sound reason (al- ‘agl al-sa/im), and as the

987 “ Alf Harazim, Jawahir al-ma ‘ant, vol. 11, p. 92.

988 “ Alf Harazim, Jawdhir al-ma ‘ant, vol. |, p. 259.

989 Taha 20:14.

990 “ Alf Harazim, Jawdhir al-ma ‘ant, vol. 1, pp. 184-185.
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result of divine emanation (al-fayd al-raimani), even if the human intellectual faculties fail to
realize it. Belief in wahkdat al-wujid is claimed to be the most perfect form of faith, while
objections to it are dismissed as signs of deficient faith. The author draws a correlation between
belief in wakdat al-wujiid and the possession of true taste (al-dhawq al-sakih), sharp perception
(al-kashf al-sarzh) and an all-encompassing confirmation (al-tasdig al-jami’). It is the people of
this nature who perceive the absolute divine existence (al-wujizd al-muglaq) in creation.®®* Divine
existence (wyjaduhu ta ‘ala), which has neither shape nor form itself, is claimed to have the
capability of manifesting in any created form. Thus, ‘Ubayda al-Shinqiti argues, one can realize
that the existence (wujud) within these apparently different creatures is the very existence of Allah,

although their shapes and forms do not belong to Him.®%2

Protagonists of the Tijaniyya often refer to a Prophetic tradition, collected by Bukhari and Muslim,
in which the Prophet is reported to have said that on the last day Allah will come to believers in
an image that is unfamiliar to them, and will declare Himself their lord. They will reject the claim,
and seek divine forgiveness for associating anyone with their lord. Thereupon, Allah will manifest
Himself in the form familiar to them, a form in which the believers have already seen Him. This
time they will recognize their lord and approve His claim to lordship. ‘Ubeya al-Shinqiti also
makes mention of this Prophetic tradition as textual evidence for wajidat al-wujiid without
clarifying that this incident is going to take place on the Day of Judgement. In his response, Dakhil
Allah, therefore points out the fact that this conversation between Allah and His servants will occur
on the last day; the Prophetic tradition itself claims it to be so. According to him, however, it
contains no indication whatsoever of the truth of the transfiguration of the divine into the forms of
the creatures of this world, as Tijanis tend to claim. Dakhil Allah invokes the authority of Ibn
Taymiyya, who in his Majmu ‘ al-farawa, condemns the Sufi conviction of wahadt al-wujiid as
infidelity, and those who believe in it as infidels (malakida). He is of the opinion that the
aforementioned Prophetic tradition entails the necessity of belief in a divine vision on the last day,
when Allah will manifest Himself to His servants in a form that befits His dignity and majesty. As
far the Sufi claim that each and every existing thing is a divine transfiguration is concerned, he

draws on the rational faculty, using dialectical reasoning to refute it. If we supposedly believe in

91 “‘Ubayda al-Shingttt, Maydan al-fadl wa-I-1fdal, Cairo: Maktaba Madbili al-Saqhir, 1421/2000, pp. 93-94.
992 “Ubayda al-Shingttt, Maydan al-fadl wa-I-1fdal, pp. 96-97.
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the notion of wakdat al-wujiid, he argues, then both the rejecter (munkir) and the one rejected
(munkar) in the Prophetic tradition above would be one and the same being. In order to point out
the rational deficiency of this conviction, he describes a conversation that took place between a
Sufi and his interlocutor, who was probably an opponent. The Sufi said: “Whoever tells you that
there are others in the universe apart from Allah, he indeed tells you a lie”. His interlocutor is quick

to point out the absurdity of the statement, asking: “Who is the one who tells the lie?”%%

The author of Jawahir, ‘Ali Harazim reports a statement of his master’s in which the notion of
wahdat al-wujiid is claimed to be rationally justifiable. The founding figure of the brotherhood
likens the world to a human body, the components of which, despite their differences—blood,
meat, bone, hair and brain, each with their different functions—appear to be essentially united.
This is said to be the same as the unity of being in wakdat al-wujiid, in which the unifying and
unified remains one, despite the differences observed in the functions and natures of its
components. Therefore, the objection which supposes it to be a unity of the superior (sharif) with
the inferior (wadr”), as of the two opposites (ijzima * al-mutanafiyayn), is claimed to be null and
void. The supreme master of the Tijaniyya proceeds to use another metaphor to further explain his
point: According to him, the unity of creation can be understood via the metaphor of ink (midad)
and the different words and meanings in which it may culminate. As a result of the flow of ink,
different letters, words and connotations come into existence. This visible variety in form, shape
and function does not contest the idea of their being united in essence (that of ink), even while
different in shape and function. Creation, he argues, should be taken in the same way: united in

essence, as the subject of divine overflow, while nevertheless differently manifested.%*

Dakhil Allah responds to the first argument, in which creation is held to resemble the human body,
in terms of “giyas ma‘a I-farig”, a technical jurisprudential term for comparing two
incommensurable things with each other. The human body is comprised of different parts with
different functions, he agrees, yet all of them are tied to each other, in essence (muttaZzidun
ittizadan dhatiyyan), because they do not accept separation from one another. These components

find their meaning in their unity. In creation, however, he argues, each one stands alone. Two

993 |bn Taymiyya, Majmii  al-fatawa shaykh al-Islam Ahmad b. Taymiyya, vol. II, collected by ‘Abd al-Rahman b.
Muhammad b. Qasim and Muhammad b. ‘Abd al-Rahman, Medina: Majma" al-Malik Fahd li-I-Taba‘a al-Mushaf al-
Sharif,1425/2004, p. 342 and vol. X VI, pp. 423-424; Dakhil Allah, Dirasa li-ahamm ‘aqa id al-Tijaniyya, pp. 88-89.
994 For details, see: ‘AlT Harazim, Jawahir al-ma ‘ant, vol. 11, pp. 98-99.
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human beings are not united bodily; their existences continue separately from each other, a contrast
(tabayun) that cannot be seen in the case of one body consisting of many components. Thus, he
argues, if the unity of two human beings in one body is not possible, how can the creator and his
creature be united in one entity? As for the second argument, concerning ink and its manifestation
in the form of words and connotations, Dakhil Allah rejects the idea that there is any internal union
(ittikad dhati) between them. While it is true that words are united in origin, being made from ink,
he argues that each word is different from each other in shape and meaning. Human beings are not
different from words in this sense. They are united in origin, being created first from earth and

later from sperms and eggs, as the holy Qur’an®®

clearly states; they are also united in terms of
their composition, comprising different components and body parts that function in the same way,
and yet they are different from each other, due to their lack of internal union: each individual stands
on their own. The author of Dirdasa li-ahamm ‘aga’id al-Tijaniyya thus holds the Tijan1 perception
of wahdat al-wujiid to contradict the reality on the ground. He proceeds to recall the argument
made by the famous twelfth century theologian and philosopher Fakhr al-Din al-Razi (d.
606/1210),%% concerning the complete contrast between the creator and his creation. The union of
both is impossible, he claims, because if one supposedly assumes a status of union between them,
one would have to deal with the following problems: in an imaginary state of union, both creator
and the creature are either existent (maw;jizdayn) or absent (ma ‘dizmayn). In the first case, the two
entities exist separately while in the second case no both of them are absent. Thus, in either case,
no union has taken place. Likewise, if one of the two continues to exist and the other perishes, the
union is once again disrupted, since no union between the present and absent is logically

possible.%’

Dakhil Allah is of the opinion that the claim of wakdat al-wujid is not only logically invalid, but

also opposite to both human nature (fizra) and the religion of Islam as well. He goes on to present

995 Al-Ghafir 40:67.

9% Al-Razi was born in Rey (present-day Iran) and died in Herat (present-day Afghanistan). He had close contact
with Khawarazmian Ghrids, the rulers of central and southeast Asia. He was known for his expertise in many
branches of Islamic science, particularly, exegeses, and his full command of the Arabic and Persian languages,
writing poerty in both. For further details of his writings, see: al-Zirikli, al-A‘1am, vol. VI, p. 313; Kahala, Mu jam
la-mu allifin, vol. 111, pp. 558-560.

97 See al-Razi, Muhassal afkar al-mutaqaddimin wa-\-muta’akhkhirin min I- ‘ulama’ wa-\-hukama’ wa-I-
mutakallimin, al-Matba‘a al-Husayniyya al-Misriyya, 1323/1905, p. 112; al-Razi, Muhassal afkar al-mutaqaddimin
wa-l-muta akhkhirin, ed. Taha ‘Abd al-Raaf Sa‘ad, Cairo: Maktaba al-Kulliyat al-Azhariyya, n.d, p. 156.
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many problematic scenarios that would result as a conclusion of such a claim. For him wakdat al-
wujiad, is nothing short of a fantasy (takiayyulat), an illusion (awham). If the creator and the
creature were one one entity, then religious instructions such as “dos and don’ts” would lose their
meaning, he argues, due to the unity of the one who issues the orders (a@mir) with the one to whom
they are issued (ma mar). If both creator and creature were considered to be one and the same
thing, the attributes of the creator as creator would have to be rejected: since a thing cannot bring
itself to existence, it would be impossible for the creator to create Himself, not to mention that the
holy Qur’an®® denies the possibility of self-creation. Belief in wakdat al-wujiid, he argues, thus
forces its owner to reject divine attributes of God such as God being the lord of the creatures (rab
al- ‘alamin) and the owner of the Day of Judgement (malik yawm al-din), for on the Day of
Judgement there would be nothing except Him, and He cannot be the owner and the one owned
(malik wa-mamlik) at once. Likewise, he says, wakdat al-wujid entails rejection of the divine
attributions of sustenance (al-raziq), instruction (al-mu ‘allim), and guidance (al-hadi), and also
entails that the one who fasts (yasizm), the one who performs the ritual prayer (yagim wa-yarka *
wa-yasjud), the one who dies, the one who suffers from illness, and the one who falls victim to
their enemies is God Himself. In fact, all shortages and deficiencies (nags wa- ‘ayb) could be
attributed to Him. It would also entail that idol worshippers have worshipped none other than Him.
He who bows in front of Satan would have to be considered to have obeyed Allah; furthermore, it
would prove the claims of divinity on the part of Pharaoh and Dajjal, he who is expected to appear
towards the end of time (al-Dajjal al-muntazar);**® whereas the prophet Ibrahim pleaded with his
idol-worshipping father to stop listening to Satan. Allah, moreover, reminds humankind, in the
holy Qur’an of His covenant with them not to worship Satan by obeying him as he is their avowed
enemy. Dakhil Allah concludes by stating that belief in wakdat al-wujiid necessitates belief in the
divinity of all dogs, donkeys and swines, for it is Allah that exists and nothing else.'® The Saudi
Salafi sees no difference between the notion of wakdat al-wujiid and the Christian conviction of
the divinity of Jesus. “Those among Charistians who claim divinity for Jesus are declared by Allah

to be disbelievers. For Allah says: “They have certainly disbelieved who asserted: Allah is the

998 Al-Tur 52:35.

99 For a detailed account see: Ibn Taymiyya, Majmii * al-rasa il wa-1-masa’il, vol. IV, Rashid Rida (ed.), Beirut: Dar
al-Kutub al-Tlmiyya, n.d, pp. 94-102.

1000 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 90-94.
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Messiah, the son of Mary”.1%! Thus, he continues: “What would be the status of those who assert

that Allah is united with all of His creation?”1%%

In what follows, Dakhil Allah quotes a variety of scholars, including famous Sufis, all of whom
have rejected the idea of the unity of the creator and His creation. ‘Abdallah b. Muhammad al-
Niir1 (d. 591/1195),19% the author of Mi ‘yar al-muridin (The Standard for Disciples), holds wakdat
al-wujiid to be a fabrication of extremists (ghullat) among the Sufis, which has nothing to do with
true Sufism, bearing rather, a resemblance to Christianity. Aba I|-Hasan al-Mawardi (d.
450/1058),19%4 another of the scholars quoted, finds the contrast between Islam and the notion of
unity with God (ittizad) to be so fundamental that he excommunicates adherents of ittizad from
the community of Muslims. Dakhil Allah quotes Kamal al-Din al-Maraghi, who reports an
encounter of him with Shaykh Abii I-‘Abbas al-Mursi (d. 686/1287),1%% a student of the famous
Sufi Abii I-Hasan al-Shadhili (d. 656/1258),19% in which al-MursT bitterly rejected the notion of
unity with God claiming the impossibility of any unity between the creation and the creator.%%’
The Saudi Salafi further quotes Ibn Taymiyya, who also warned against the dangers embedded in
the notion of unity with God, and who even excommunicated those who entertained doubts as to

the disbelief of the protagonists of union with God.*%®

In his response to Dakhil Allah, Ahmad b. al-Hadi rejects the partition of Tijanis into three
categories in relation to the notion of the wakdat al-wujiid. The Saudi Salafi is further accused of
putting words into the mouth of Tijanis: along with al-Hilali, he is claimed to have failed to

separate wakdat al-wujiid from the Indian notion of the unity of God with the universe. The former,

1001 Al-Ma’ida/72.

1002 Dakhil Allah, Dirasa li-ahamm ‘aga’id al-Tijaniyya, p. 94.

1003 AI-Niiri was a Sufi scholar who followed the Shafiite school in jurisprudence. He was born in Isfahan and
travelled to Damascus. See: ‘Umar Rida Kahhala, Mu jam la-mu’allifin, vol. ll, p. 274.

1004 On him see: al-Ziriklx, al-4 ‘Iam, vol. V, p. 146.

1005 Al-Murst was a Shadhili Sufi master with expertise in Sufism and jurisprudence who was born in Mursiya,
Andalus and lived in Alexandria, Egypt.. He met the founding figure of the Shadhiliyya brotherhood, Abti 1-Hasan
al-Shadhili, in Tunisia and accompanied him there for quite some time. See: Al-Zirikli, al-4 ‘lam, vol. |, p. 179. For
further details, see: ‘Umar Rida Kahhala, Mu jam al-mu alllifin, vol. |1, pp. 467-468.

1006 Al-Shadhilt was the founder of the Shadhiliyya brotherhood. Born in Morocco, he studied and established his
own order in Tunisia, and later settled in Alexandria, Egypt. For details of his life and writings, see: al-Zirikli, al-
A ‘lam, vol. IV, p. 304; ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. I, pp. 467-468; Ma‘'miin Gharib, Abi I-
Hasan al-Shadhilt: Hayatuhu, tasawwufuhu, talamidhuhu wa-awldduhu, Cairo: Dar Gharib, 2000.

1007 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 95-96.

1008 For further details, see: Ibn Taymiyya, Majmu * al-fatawa, vol. 11, p. 368.
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according to Ahmad b. al-Hadji, is a legitimate Sufi tenet; it is a taste (dhawq) and observation of
the divine (mushahada), one’s arrival at which is a result of divine emanation (fatk ilahi). As he

states here:

Wardat al-wujiid in the sight of cognizant is mushahada and dhawq which can
only be realized by divine emanation. Only he who has tasted it understands it;
it is beyond words. There is no way of understanding it through logical
reasoning... as far as the fusion (hulil) of the created (kadith) and the uncreated
(gadim) or their unity is concerned, neither stands to reason... None of the
Tijanis, neither those of earlier nor later generations, praise be to Allah, believe
in either hulil or ittikad. Moreover, like the rest of Muslims, Tijanis
excommunicate believers in Aulil and ittihad. 1%

This is a typical attempt at putting an end to the discussion by declaring the issue to be a question
of Sufi taste and divine emanation which the more mundane human faculties (such as logic and
reasoning) are insufficient to comprehend. However, the force of his opponent’s criticism
nonetheless compels the author of Shams al-dalil to discuss it in some detail. He ironically
dedicates twenty-five pages to an issue that he considers to be beyond the reach of ordinary human
comprehension but accessible to a distinctively Sufi understanding. He argues that Dakhil Allah’s
attribution of belief in ittizad and hulil to the Tijanis is a slander, further claiming that the latter
had made a methodological mistake in asking an enemy of the Tijanis about the doctrine of the
Tijaniyya—this, he says, is a sign of malevolence in itself. “If he really had the purpose of
rehabilitation (islak) in mind, as he claims”, asks the Mauritanian, “why would he not turn to the
Tijanis and asked them, instead of their enemy al-Hilali, about their belief concerning wakdat al-
wujid?”°1% This was not the only mistake which, he says, was committed by Dakhil Allah: he is
said to have committed even a greater mistake by attributing the notion of divine unity with the
universe to the Tijanis, as well as their categorization into three groups in relation to this tenet, as,
according to Ahmad b. al-Hadi, even the Tijani quotations cited by Dakhil Allah in support of his
argumentation serve to disprove him. “The textual excerpts that you presented as evidence and

into which you interpolated alien material (dallasta) disprove you”.1°'* Here it should be noted

1009 Ahmad b. al-Hadi, Shams al-dalil, p. 148. On the rejection of kulil and ittihad within Sufism in general and the
Tijaniyya in particular, see: Ibrahim Salih, al-Kafi fi ‘ilm al-tazkiyya, vol. IV, Cairo: al-Nahar li-I-Tab“ wa-I-Nshar
wa-I-Tawzi', 2004. pp. 134-144; ‘Abd al-Qadir Aba ‘Araki, Shams al-takqgiq fi dala’il al-tarig, pp. 62-63.

1010 Ahmad b. al-Hadi, Shams al-dalil, p. 148.

1011 Ahmad b. al-Hadi, Shams al-dalil, p. 148.
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that the accusation of radlis (interpolation) remains unsubstantiated by Ahmad b. al-Hadi, as he

fails to specify which parts are the alleged interpolations.

Through invoking the authorities of some well-known Tijani masters such as Muhammad b.
Ahmad al-Kanstisi, Ahmad Sukayrij and Muhammad al-Hafiz, the author of Shams al-dalil
attempts to differentiate between the Sufi doctrine of wakdat al-wujid and the Hindu conviction
of union with God. Al-Kansiisi, in his al-Hilal al-zanjafiiriyya (The Zanjafurian Solution),t?
declares wakdat al-wujiid to be a sign of real tawhid ([the] Islamic monotheism)*® which
indicates the high rank of the cognizant one who happens to taste it, and which may be understood
only through divine illumination (fath ilahi). Al-Kansiist further claims that wakdat al-wujiid
possesses no reality outside the imagination (fi I-kharij) of the Sufi, and yet it is perceived to be
real beyond any shred of doubt, taking place in the sight of the cognizant one due to his annihilation
in the unity of God.*®** In his work Ahl al-haqq al- ‘arifun billah (People of the Truth Who Possess
Divine Knowledge), Muhammad al-Hafiz differentiates between the Sufi perception of wakdat al-
wujiid and the Hindu perception of unity known as nirvana. Hindus are said to considere a specific
kind of light to be the source of creation, of which every creature, including human beings, is a
part. For them, according to al-Hafiz, when a human being reaches the peak of perfection, they
reunite with the original source and perishes in it. In an attempt to make this more understandable,
he uses the metaphor of a plant growing out of soil, which, that after some time, returns to the soil
which is its origin, through a process of transformation. Thus, he says, the concepts of separation
(infisal), mixture (imtizaj) and partition (tajziya) are central to this type of union, whereas the Sufi
perception of wahdat al-wujiid is quite distinct, having nothing to do with these three concepts;

rather, he says, it negates the existence of anything but Allah, as follows:

The reality of wakdat al-wujid, which Sufis relate in their prose as well as their
poetry is [that] existence (wujiid) belongs to the truth and the self-sufficient one,

1012 The full title of the book is al-Hilal al-zanjafiiriyya fi |-as 'ila al-tayfiiriyya. It was written as a response to the
questions of a fellow Tijani, Hasan b. Tayfur, who is said to have directed these questions to al-KansisT after
reading Jawahir al-ma ‘ani. See Muhammad b. Ahmad al-Kanstsi, al-Hilal al-zanjafiriyya fi 1-as’ila al-tayfiriyya,
n.p, n.d. p. 2.

013 Contemporary TijanTs often reiterate the same argument concerning wakdat al-wujiid. Among others, see:
Ibrahim Salih, al-Kafi fi ‘ilm al-tazkiyya, p. 146, who also advises Sufis to restrain from using erroneous statements
that might give rise to the notion of God’s unity with his creation. Many intruders into Sufism, he says, have used
problematic statements to besmirch Sufis. As for the problematic phrases of Sufis like Ibn ‘Arabi and others, he
says, they should not be taken at face value. See: Ibrahim Salih, al-Kafi fi ‘ilm al-tazkiyya, p. 147-148.

1014 Al-Kansusi, al-Hilal al-zanjafiriyya, pp. 20-22; Ahmad b. al-Hadi, Shams al-da/il, pp. 148-150.
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Allah almighty alone. All others are dependent upon His help. If a Sufi says:
“There is no existence apart from that of Allah”, he means that divine existence
alone is the true existence, which comes from itself [and] not from any other
source outside Him, whereas the existence of other things is a result of the
divine existence. Their existence comes not from their essence, since they did
not bring themselves into reality; rather, Allah brought them into reality
(awjadahu)... Therefore, their existence is from Allah, with Allah and for Allah
(min Allah bi-Allah li-Allah). 10

Ahmad b. al-Had1’s attempt to prove the negation of the existence of creation—that is, that nothing
exists except the divine—can be interpreted in two different ways: First, that every creature needs
a creator, who has created different kinds of existence. Thus, these different sorts of existence are
united in their trait of being created by one creator. Second, that every creature is an appearance
of the creator, through which He has made Himself manifest. This second interpretation would
mean that the form of the creature belongs to the creature, but the substance which takes that form
belongs to the creator Himself. Dakhil Allah ’s objection is directed at the second interpretation, a
position that, he claims, that Tijani sources are prone to take.?'® Ahmad b. al-Hadi keeps his own
narrative vague, however; not attempting to draw a distinction between the two types, he instead
confines himself to the negation of his opponent’s criticism, and reproaches him for being
intolerant of Tijanis. A Muslim, he argues, should adopt an attitude of zusn al-zann (trust) in his
fellow Muslims, and try to interpret their statements in a way reconcilable with the religion, even
if they have uttered concepts like ittizad, since the word ittizad has both negative and positive
connotations. While its negative connotations imply hulil, which is disbelief, the positive
connotations of ittizad imply the station of fana’ in the Sufi tradition. Ahmad b. al-Hadi thus holds
that one cannot be condemned for one’s terminology, as long as one refers to its true
connotations.'*” From his point of view, al-Hilali should have followed the example of al-Suyiiti,

who had attempted to exculpate al-Bistami and Ibn ‘Arabi for their problematic utterances,'%® by

1015 Muhammad al-Hafiz, Ahl al-haqq al- ‘arifun billah, n.p. 1368/1949, p. 38.

1018 For a complete account of his argumentation see the relevant section above.

1017 Ahmad b. al-Hadi, Shams al-dalil, p. 154.

1018 Ecstatic utterances by al-Bistami and Ibn ‘Arabi are generally interpreted as signs of hulil and ittizrad. Al-
Suytti, based on the principle of zusn al-zann attempts to view the problematic utterances as products of a special
Sufi spiritual state of mind. For details Ahmad b. al-Hadi, Shams al-dalil, p. 154. See also Al-Suyuti, Nazm al-
‘igyan T a ‘yan al-a ‘yan, edit: Philipp K. Hitti, New York: Syrian-American Press, 1927, p. 99 and Al-Suyti, al-
Hawi li-I-fatawa fi I-figh wa-l-tafsir wa-1-hadith wa-l-usil wa-l-nahw wa-l-irab wa-sa’ir al-funin, vol. 11, Beirut:
Dar al-Kutub al-‘1lmiyya, 1421/2000, pp. 126-127.
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extending Ausn al-zann towards his fellow Muslims. Even lbn Taymiyya, he says, the standard
reference for the Salafiyya, had excused Sufis for those of their ecstatic utterances that occurr in
the state of annihilation, provided that, after returning to their senses, the Sufis realize the mistakes,
they have made during fana —this in contrast with ittizad and hulil that he declared to be

disbelief.?%® The Mauritanian Tijani gives the further example of Ion Qayyim, who exculpated
‘Abdallah b. Muhammad al-Hirawi (d. 481/1089)12° for statements of his that implied /ulil and
ittihad. 2%

Next, Ahmad b. al-Hadi turns to reinterpreting his opponent’s quotations from Tijani sources, even
while, as usual, he maintains a vague strategy in response. The reader is never provided with a full
and clear picture. Instead, he proceeds with extremely complicated and cleverly twisted sentences,
and of the numerous passages from Tijani sources discussed by his opponent, Ahmad b. al-Had1
addresses only two of them, both in this distorted manner, and without providing tangible replies
to his opponent’s points. Throughout his discussion of the quotations, he intentionally omits
important parts of them, mentioning them only in passing, followed by a long, tiresome, and often
repetitive response. This makes it very hard for the reader to understand what his opponent had

actually objected to, in each quotation, and thus what he, Ahmad b. al-Hadi, is trying to refute.

Holding that Jawahir al-ma ‘ant refers to wakdat al-wujiid as a matter of taste for the cognizant,
rather than defining it as a belief, Ahmad b. al-Hadi therefore argues that Dakhil Allah has
committed a huge mistake in depicting it as a Tijani belief (i #igad),'°? and, further, that neither
of the quotations he has provided really supports his position. This is the kind of rather rhetorical
approach that one comes to expect from protagonists of the brotherhood. In fact, there is one
particular passage in Jawahir which is quoted by Dakhil Allah in Dirdsa li-ahamm ‘aga’id al-
Tijaniyya, but which seems to be deliberately ignored by the author of Shams al-da/il, Ahmad b.

al-Hadi. The quotation concerns how, according to Jawahir, every form of worship ( ibada) and

1019 Ahmad b. al-Hadi, Shams al-dalil, p. 155.

1020 Al-Hirawi was a Sufi Hanbali scholar born in Qandahar (present-day Afghanistan) with an ancestry going back
to Aba Ayytb al-Ansari, the host of the Prophet in Medina. He was known for his expertise in the Arabic language
and in the sciences of hadith, and his bitter struggle against reprehensible innovations (bid ‘a). This is probably the
reason for Ibn Qayyim’s exculpating him from having made problematic ecstatic utterances. He lived and died in
Herat. See al-Zirikli, al-4 lam, vol. 1V, p. 122; ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 11, p. 288.

1021 Ahmad b. al-Hadi, Shams al-dalil, p. 156.

1022 Ahmad b. al-Hadi, Shams al-dalil, pp. 156-158.
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prostration (sajda) performed in glorification of others (ghayr Allah) is actually made to Allah, for
he who is manifest in such a form is none other than Allah. As such, every idol worshipper who
bows in front of stones and wooden objects they regard as gods is indeed worshipping Allah.192
It appears that Ahmad b. al-Hadi had deliberately ignored this quotation in his response, as the
citation of such a pertinent and compelling passage in the most authoritative text of his order is
unlikely to have escaped his attention. In fact, on the basis of this particular passage, one can
conclude that the type of wakdat al-wujiid that is approved in Jawahir, and it is of a type which
blurs the distinction and boundaries between the creator and his creation—precisely the type which
Ahmad b. al-Hadi had not only defined as hu/izl and ittikad, and condemned his opponent for
presenting as the kind Tijanis believe in, but which he had also declared to be disbelief and equated
with Hindu Nirvana. The type of wahdat al-wujid that he had defended was rather that of the
annihilation of the Sufi cognizant in divine unity. In light of this quotation which Ahmad b. al-
Hadi had omitted to mention, Dakhil Allah’s argument that wakdat al-wujiid does mean unification
of creation with the creator in TijanT sources therefore seems accurate, and this belief is in no way
reconcilable with the principles of Islam. This is indeed the type of wakdat al-wujid that endorses
Pharaoh’s claim of divinity.1%%* It is therefore no surprise that Ahmad b. al-Had1 ignored the
relevant quotation by his opponent of Jawahir, a trait which may be shown to be common place
in Tijant polemical literature. The contemporary Tijani scholar (and a member of the family of the
brotherhood’s founder), Mahmtid b. Bensalim, for example, allocates no less than twenty-five
pages of his book al-Tariga al-Tijaniyya bayn al-intigad wa-l-i ‘tigad (The Tijaniyya Brotherhood
Between Criticism and Belief) to the discussion of the topic of wakdat al-wujiid. He strongly
denies any unity between the creator and creation,%?® dividing the existent (wu;jiid) into that which
is dependent on itself and that which is dependent on others. The first form of existence belongs
to the divine, and the second to creation.’%?® Beyond this, he persistently avoids discussing any
passage that imply such a unity, and the only passage to which he does refer is quoted partially

and deficiently.0?

1023 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 87.

1024 For details on how wahdat al-wujiid, thus defined, would strengthen the claim of Pharaoh’s divinity, see the
relevant section above.

1025 Mahmid b. Bensalim, al-Tariga al-Tijaniyya bayn al-intigad wa-1-i tigad, pp. 36, 38, 46.

1026 Mahmiid b. Bensalim, al-Tariga al-Tijaniyya bayn al-intigad wa-l-i tigad, pp. 37-38.

1027 Based on a statement by the supreme master of the brotherhood as reported by ‘Ali Harazim, the creator was
said to manifest Himself in creation with His names and attributes—manifestations which outwardly belong to
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3.2.Wahdat al-Shuhid—Arrival at God’s Presence and, Finally, Annihilation in Him

Wahdat al-shuhiid, also referred to as annihilation (fana ) in Tijani doctrine, refers to a stage where
the servant arrives in the presence of God and is finally annihilated in Him. According to the author
of Jawahir, the supreme master of the Tijaniyya was once asked about the state of a Sufi master
upon being granted the merit of arrival in the divine presence (al-shaykh al-wasil). In response,
Al-Tijani depicted it as the disappearance of veils that block one’s vision of reality, and described
it as happening in four phases: In the first phase, one witnesses reality but from behind a thick veil,
this is the phase of mukadara. In the second phase, the veil becomes thinner; this is the phase of
mukashafa. In the third phase, the veil perishes, and one witnesses reality unveiled; this is called
mushahada. Finally comes the last phase of mu ‘ayana where no other or otherness exists any
longer; one loses one’s own existence and becomes annihilated in divine reality. This is also
described as annihilation in annihilation (fana’ fi |-fana’), wherein nothing except Allah remains,
and the servant is united with the lord. This is the witnessing of “the real in the real for the real
with the real” (mu ‘ayanat al-kaqq f7 1-haqq li-I-haqq bi-l1-haqq).°® On another occasion, the
supreme master of the brotherhood is reported to have depicted this phase as the stage where one
obtains divine knowledge and attains illumination (magam al-fath).1%%° Elsewhere, he describes
why one loses one’s own existence when arriving in the presence of reality, of the lord: it is because
the divine presence is the highest possible level of purity, and does not accepting any pollution
whatsoever, that when one enters it, one’s existence necessarily perishes. Nothing remains but pure
divinity; even the soul of the servant perishes, and he is no longer in possession of speech, reason,
motion or even knowledge; in short, all of his human attributions are gone. If he intended to speak,
he would probably say: “There is no deity but I. How exalted am I. How high is my majesty!”,

because at this stage, he would only be translating divine speech.0%

creation but inwardly and essentially belong to Him. Ordinary people, the veiled ones (ashab al-hujub) fail to
observe and see the divine in creation: to them it is blocked by the outward (exoteric) forms of things. See: ‘Al1
Harazim, Jawahir al-ma ‘ant, vol. 1, p. 259. Mahmiid b. Bensalim, solely concerns himself with the first part,
claiming that it is the divine attributes and names which are available to observation in different forms, and not God
in his essence, but ignores the second part, where al-Tijani says that only ordinary people fail to observe the divine
in the different forms in the universe. Mahmiud b. Bensalim, al-Tariga al-Tijaniyya bayn al-intigad wa-\-i ‘tigad, pp.
35-36.

1028 “ AI1 Harazim, Jawdhir al-ma ‘ant, vol. |, p. 160.

1029 “ Al1 Harazim, Jawdhir al-ma ‘ani, vol. |, p. 191. See also vol. Il, p. 6.

1030 “ AI1 Harazim, Jawdhir al-ma ‘ant, vol. 1, p. 19-20.
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The author of Jawahir cites a Prophetic tradition in support of this idea of annihilation in God,
wherein one is stripped of one’s human attributes and overwhelmed by (those of) the divine, and
of one’s sustenance (baga’), following the annihilation. The Prophetic tradition in question is one
that was transmitted by al-Bukhari on the authority of Aba Hurayra, in which the Prophet is

reported to have said:

Verily, Allah almighty says: “Whoever shows animosity to a friend of mine,
| declare war against him. My servant does not draw near to Me with
anything more beloved to me than the religious duties with which I have
obligated him. And My servant continues to draw near to Me with
supererogatory deeds until 1 love him. When 1 love him, | become his
hearing with which he hears and his sight with which he sees and his hand
with which he strikes and his foot with which he walks.1%3!

A literal and exoteric interpretation of this Prophetic statement would uphold the Tijani notion of
wahdat al-shuhiid, thus, Dakhil Allah invokes the authority of well-known hadith experts such as
al-Hafiz b. Hajar al-‘Asqalani (d. 852/1449)!%%? and Ibn Taymiyya in his refutation of this
seemingly unacceptable interpretation, both of whom also rejected the understanding of this
Prophetic tradition in terms of union with, and annihilation in God. According to Ibn Hajar, this
interpretation belongs to the people of deviation (ahl al-zaygh). Furthermore, he claims that the
subsequent part of the tradition in question—“Were he to ask [any thing] from Me, | will surely
give it to him; and were he to seek refuge with me, I will surely grant him refuge” —refutes the
union and annihilation based interpretation, since it decisively separates the human being (as the
seeker of refuge) and God (the provider of refuge) from one another. For Ibn Taymiyya, this
Prophetic tradition speaks of no internal union between Allah and humankind, and he claims that
any such interpretation would undoubtedly lead to infidelity, he claims as there is no difference
between this understanding and the claims of Christians regarding the prophet Jesus. Following
Ibn Taymiyya, Dakhil Allah proposes a metaphorical understanding in which the hadith is claimed

to describe a stage where the friend of Allah unites with his creator in cultivating love for good

1031 “ AlT Harazim, Jawahir al-ma ‘ant, vol. 1, p. 118. See also vol. I1. pp. 6-15.

1032 Born in Cairo with roots going back to ‘Asqalan of Palestine, ‘AlT b. Muhammad lbn Hajar al- ‘Asqalant
belonged to the Shafi‘1 school of thought. Known for his expertise in history, the sciences of hadith, exegesis and
jurisprudence, along with his excellent command of language and poetry, his writings are regarded as crucial and are
still in circulation among Muslims. He travelled to Yemen and Hijaz to obtain his knowledge of hadith, and died in
Cairo. See al-Zirikli, al-4 ‘lam, vol. |, pp. 178-179; al-Sakhawi, al-Jawahir wa-I-durar fi tarjama shaykh al-Islam
ibn Hajar, edi: Ibrahim Bajis ‘Abd al-Majid, Beirut: Dar Ibn Hazm, 1419/1999.
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things and hate for bad things. What is dear to Allah becomes dear to him, and what is detestable
to Allah become detestable to him. And even if the Prophetic statement were to be taken in an
uncritical literal sense, he says, it does not support the notion of annihilation: the hadith specifically
mentions four points (as hearing, seeing, hand and foot) at which a union may occur, whereas the

protagonists of annihilation argue for one’s total union with, and annihilation in Allah,0%3

Another piece of evidence provided by Tijanis in favour of wahdat al-shuhiid is a purported
Prophetic statement reported by ‘Ali Harazim, according to whom, when the cognizant reaches the
stage of annihilation, he sinks into the oceans of unity, or oneness (bizar al-tawhid). He no longer
performs dhikr, nor displays any motion. This is the stage depicted by the Prophet in his purported
saying: “He who arrives at the real knowledge of Allah, his tongue no longer utters [any thing]”.
For Dakhil Allah, however, this statement has no binding nature; he declares it baseless, due to the
fact that experts in the sciences of hadith have described it as a fabrication attributed to the Prophet.
He goes on to say that even if it were perceived to be a legitimate Prophetic statement, it would
not prove the annihilation of the cognizant in Allah; rather, he says, it describes, a stage where one
realises that, no matter how hard one tries to persevere in God’s remembrance, one will not be able
to do it justice. Albeit fabricated, this, statement, he says, should be interpreted in the lights of
other Prophetic traditions in which the Prophet admits his insufficiency to glorify Allah as befits
Him. Dakhil Allah ’s argument is further supported by earlier Sufi authorities like Abt Nasr al-
Sarraj (d. 378/988)!%%* and al-HujwirT (d. 465/1072-1073)1%% who both denied that the notion of
fana’ meant annihilation in God. Abu Nasr al-Sarraj states that some ignorant and deviant ones
understood fana’ as the annihilation of human nature, as a means of access to divine attributes,
which led them to abstain from eating and drinking in an attempt to achieve such access, without
having noted the difference between human nature and human codes of conduct (akklaq). While

1033 Dakhil Allah, Dirdasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 98-99.

1034 “ Abdallah b. ‘AlT al-Tiis1, known as Abii Nasr al-Sarraj, was a well-known Sunni Sufi from Khurasan (present-
day Iran). He is considered to have been one of the earliest Sufi masters to have written on Sufism (al-Lama ). Some
of the earliest famous Sufi authorities, such as al-Hujwiri (the author of Kashf al-ma#hjiib) and Abt ‘Abd al-Rahman
al-Sulamf (the author of Tabagat al-sufiyya and master of al-Qushyiri), are said to have been his disciples. See: al-
Zirikli, al-A‘lam, vol. IV, p. 104; ‘Umar Rida Kahale, Mu jjam al-muallifin, vol, 11, p. 261; al-Mawsi‘a al-‘arabiyya
al-muyassara, Beirut: al-Maktaba al-Asriyya, vol. 4, 1431/2010, pp. 1826-1827.

1035 “AlT b. ‘Uthman al-Hujwiri, one of the earliest Sufi masters, known for his book (written in Persian) Kashf al-
mahjib, was born in Ghazni (present-day Afghanistan) and died in Lahore (present-day Pakistan). His mausoleum,
called Datta Ganj Bakhsh, attracts many visitors in present-day Paksitan. See, Umar Rida Kahhala, Mu jam al-

mu allifin, vol. I1, p. 475 and Shams al-Din Chishti, Sirat-i hazret-i dataa ganj bakhs, Lahore: Akbar Book Salers,
2005.
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the former is as inseparable from humans as the blackness of black is (which clearly cannot be
separated from him), the latter (human codes of conduct) are changeable if exposed to divine
lights.193¢ Al-Hujwiri pointes to a misunderstanding regarding the terms fana’ and baga’, claiming
that fana’ is not the disappearance of the essence (fugdan al-dhat) and not is baga’ the adoption
of divine existence by human existence (an yalkaga baga’ al-haqq bi-I- ‘abd). Both of these, he
says, are impossible: to claim to have experienced annihilation in these terms, as understood by

some ignorant persons, is said to be nothing but arrogance.1%%’

Dakhil Allah concludes the section by drawing attention to the differences between various
connotations of wakdat al-shukiid and fana . The latter, he says, is neither to be found in the Qur’an
nor the Sunna of the Prophet; nor in the statements of his companions, their followers, nor even in
the discourse of first-generation Sufi authorities. Therefore, both its outright rejection and
acceptance seem unfair; one first needs to find out what is really meant by the term. Fana’, in the
sense of the total allocation of one’s worship to Allah almighty, he says, is the very essence of the
religion of Islam. Fana ' in the sense of one’s annihilation in God, also depicted through the use of
the term union (ittizad), is, however, an infidelity which resembles the Christian notion of
elevating a human being to divine status, and, furthermore, one which the Sufi authorities of earlier
generations rejected, as mentioned above.%®® If, on the other hand, fana’ is understood to mean
one’s losing the capability of distinguishing and observing other existences, due to the intense
experience of divine love and ecstasy, then it resembles the state of intoxication and absence (al-
sakr wa-l-ghayba). The legal status of this last kind of fana’ is dependent on the action and
intention of the human being themselves. Any deliberate attempt on their part to experience
annihilation is inexcusable, since it may lead to the perpetration of a number of irreparable errors
such as delaying one’s obligatory ritual prayers, not to mention the problematic statements that are
very likely to be made during a state of ecstasy. But if annihilation prevails over one against one’s
will, one is not to be condemned for it. Dakhil Allah further notes that since fana’, in the sense of
intoxication and absence, never happened to the Prophet or any of his companions, it follows that
the state of baga’ is superior to it. He then quotes Ibn Qayyim, who, in his Madarij al-salikin,

1036 See, Abii Nasr al-Sarraj, al-Lama‘, Mahmid, ‘Adb al-Halim.; Suriir, Taha ‘Abd al-Baqf. (ed.), Cairo: Dar al-
Kutub al-Hadith, Baghdad: Maktaba al-Muthanna, 1960, p. 543.

1037 Al-Hujwiri, Kashf al-mahjiib, vol. I1. (trans. Is‘ad ‘Abd al-Hadi Qindil), Cairo: al-Majlis al-A‘la li-I-Thagafa,
2007, pp. 482-483.

1038 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 101-102.
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compares fana’ and baga’ and declares the latter to be superior to the former, for a number of

reasons.103°

Tijani protagonists of the notion of wahkdat al-shuhiid and fana’ display an inconsistent and
contradictory approach to the issue at hand. Ahmad b. al-Hadi invokes the authority of Muhammad
al-Hafiz to provide an explanation of the Tijani conception of fana’, giving a four-page long
quotation in which fana '’ is said to be the “domination of the divine over his servant, to the extent
that the servant is prevented from seeing anything else, even his own existence”.1%° For al-Hafiz,
fana’ begins with divine remembrance (dhikr Allah) and gradually ends up as a state wherein the
servant sees that his remembrance of God is from God, for God. This is what Sufis define as God’s
remembrance of Himself, by Himself in His servant (inna al-kaqga dhakara nafsahu bi-nafsihi fi
I-‘abd).1%*! This is basically another way of interpreting the way fana’ is said by the founding
figure of the brotherhood to occur in the four stages of muhkadara, mukashafa, mushahada and
mu ‘ayana.'®* Fana’, for Muhammad al-Hafiz, is a corollary of the servant’s love for the divine,
which deactivates all kinds of rational processes in human being. This is a love which, at its peak,
ends in the extinction of the human being: the servant sees nothing but the presence of his lord in
everything. It is not the return of the part (juz°) to the origin (kul), but the prevalence of divine love
over the servant of the divine, causing a momentary deactivation of his human characteristics. As
such, there is no contradiction between fana’ and religious principles for al-Hafiz, since fana’ does
not mean losing one’s human attributes and obtaining divine ones. Thus, he asks: “What kind of
contradiction can be found here? Where is ittizad and huliil? Where is the Indian creed in it?”1943
Elsewhere, however, he uses problematic phrases in relation to the different stages leading to fana
wherein fana’ is depicted as a state of alliance with the divine (jam ), at which the human soul
arrives after leaving aside its human aspects and entering the divine light.1%** These statements

1039 1hbn Qayyim argues that baga’ in dhikr is more perfect than annihilation (al-ghayba bihi). On the basis of its
name, fana’ is annihilation, while baga’ entails immortality. Fana’ is desired for reasons other than itself, whereas
baga’ is wished for in itself. Fana’ is an attribute of the servant (al- ‘abd) while baqga is the attribute of the lord (al-
Rab). Fana' is extinction while baga is existence. Fana is negation while baga is vindication. Wayfaring on the
path of fana’ is dangerous, wrapped in adventure and risk, while wayfaring on the path of baga is secure, because it
is the path of great ones, guides and watchmen. See: Ibn Qayyim, Madarij al-salikin, vol. Il, Beirut: Dar al-Kutub
al-*Arabi, 1392/1972, p. 437.

1040 Muhammad al-Hafiz, Ahl al-kaqq al- ‘arifiun billah, p. 101.

1041 For details, see: Muhammad al-Hafiz, Ahl al-haqq al- ‘arifin billah, p. 102.

1042 Muhammad al-Hafiz, Ahl al-haqq al- ‘Grifun billah, p. 104.

1043 Ahmad b. al-Hadi, Shams al-dalil, p. 163.

1044 Muhammad al-Hafiz, Ahl al-haqq al- ‘Grifin billah, p. 99.
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seem to stand in sharp contrast to what he describes as fana’ in the preceding description. On the
basis of a reference to al-Hujwiri, he denies that there is any kind of annihilation of the human
existence (wujid al- ‘abd) in the divine (wujizd Allah); rather, he says, it is the annihilation of the
human will in that of the divine. He finds the following metaphor of fire and iron to express the

situation most clearly:

Fana’ is annihilation of the will of the servant in that of Allah, not
annihilation of the servant’s existence in the existence of Allah...like iron
being melted by fire, verily fire exercises its influence upon the traits of
iron, without obliterating the essence of iron” 104

Al-Hafiz further compares the situation of wakdat al-shuhiid with the state of intoxication, in
which one may see things contrary to their realities:

So wahdat al-shuhid is a state like that of he who is intoxicated from
vinegar; he sees himself to have filled the house [whereas in reality] he is
as he was. He has filled the house in his imagination in the state of
intoxication. When the intoxication perishes, he realizes the reality is the
contrary of what he was thinking.04

It is interesting to note that here the Egyptian considers the state of wakdat al-shuhiid to be
somehow unreal, or at least tacitly questions its reality, as a rejection of the reality of fana’; could
have serious consequences: after all, the founding figure of the Tijaniyya himself considered it to
be the station of illumination (magam al-fath).1°*” Nonetheless, in the quotation above, wakdat al-
shuhiid appears to have been reduced to a mere state of the imagination of the servant who is
dominated and overwhelmed by divine love.%* As we have observed, the Tijani polemical texts

cited above deny any connotation of fana’ which might reverberate with Auliil in the essence of

1045 Muhammad al-Hafiz, Ahl al-khaqq al- ‘Grifin billah, p. 104.

1046 Muhammad al-Hafiz, Ahl al-haqq al- ‘Grifin billah, p. 106; Ahmad b. al-Hadt, Shams al-dalil, p. 165.

1047 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 97.

1048 In an anecdote related on the authority of Muhyt al-Din b. ‘Arabi, the situation is further illuminated. The latter
is said to have gone to meet with prophet Hartin (Aaron) in the realm of spirits to ask him about his statement to the
prophet Miisa (Moses): “So let not the enemies rejoice over me”. The context of this was that after spending some
time away to receive a new revelation from God, Miisa returned back to his people to see they had lapsed from the
true path and strayed into the worship of a calf idol. He was angry with Hartin, who he had left behind to undertake
the responsibility for them in his absence. Ibn ‘Arabi allegedly asked Harlin who were “the enemies”, since as a
prophet he was required to see nothing but Allah. Hartin agreed with Ibn ‘Arabi and confirmed the Sufi notion of
wakdat al-shuhiid. Nevertheless, he added that the observation of the divine in universe does means the extinction of
the other’s existence in reality. For a full account of the conversation, see: Muhammad al-Hafiz, Ahl al-kaqq al-
‘arifin billah, pp. 106-107.
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God. However, elsewhere, in the same text, and in contradiction of himself, Ahmad b. al-Hadi has
something different to say: Refuting Dakhil Allah ’s argument that annihilation in the divine

essence (fana’ fi dhat Allah) is rejected by scholars, the Mauritanian states the following:

How could you say that fana’ in divine essence is rejected by scholars and
pious predecessors? You should provide [at least] a single piece of evidence
[but] you could not... which ‘alim rejects that he who has the love of the
divine essence poured into his heart is not annihilated in it? Who among
Sufis has rejected it? In fact, all have unanimously agreed upon it, [both]
the early generations and those who followed them.04°

Also, while he is quick to deny the annihilation of the human body in the divine essence, he
nonetheless fails to describe what he means by annihilation in the essence of God. Such
inconsistency in discourse is not restricted to him alone; Muhammad al-Hafiz, the authority to
whom he refers, makes a similar mistake, as while, as, we have seen at the beginning of the
discussion he initially attributes ecstatic utterances made in the state of fana’ to Allah and not to
human beings, for the obvious reason of the obliteration, in that state, of human reason and
intellect; later in the same text he appears to attribute such utterances to human beings after all,

and goes on to provide excuses for them:

Indeed, Sufi masters have unanimously agreed that whatever has been
uttered in a state like this (fana’) can not be taken seriously in the Sufi
tradition. The Sufi is excused [for what he might have said], as he is
dominated and overwhelmed. Likewise, he himself will disown each and
every phrase he has uttered which does not comply with reality when he
returns back to his ordinary state; because in such a state he can forget the
universe and even his own self, and perceive nothing but Allah, exalted is
He_lOSO

The questions that must now arise in the mind of the reader, are as follows: if it is God who speaks
in the servant, as initially claimed, why would the servant apologize for divine utterances which
are actually true and do not deserve to be apologized for? And if, on the other hand, it is the servant
by whom the ecstatic utterances are made, as the last excerpt from al-Hafiz suggests, then how
should we understand the previous claim that the utterances are made by God through his servant

1049 Ahmad b. al-Hadi, Shams al-dalil, p. 170.
1050 Muhammad al-Hafiz, Ahl al-kaqq al- ‘Grifin billah, p. 106; Ahmad b. al-Hadi, Shams al-dalil, p. 164.
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in the state of fana ? Furthermore, if one must disown the utterances one has made in the state of
fana’, and deeming an apology to be necessary, then how can we consider this state to be the
station of illumination (magam al-fath) that the supreme master of the brotherhood claimed it to
be? Was not al-Hilali correct in his argument that they who have made such statements neither
deserve our praise, nor should their ecstatic utterances be assumed to be indications of their high
rank, particularly if they are products of a state of annihilation in which one loses control over
one’s senses and reason (‘agl)?1%! In the face of such questions, all that Tijanis can do is to recall
the authority of scholars like Ibn Taymiyya and his disciple Ibn Qayyim, both of whom have
excused certain Sufis for their otherwise unacceptable statements made in the state of annihilation.
Muhammad al-Hafiz is in favour of the excommunication (takfir) of those who make such
problematic statements, if they are recalled in a state of sobriety in which the speaker has full
control over his ‘agl. This, Ahmad b. al-Had1 attempts to use not only as justification for ecstatic
utterances made in the state of fana’, but also as an instrument to silence the opponents. He thus
addresses Dakhil Allah as follows:

You have heard Shaykh Muhammad al-Hafiz’s excommunication of he

who [dares] to say that he is the truth [implying that he is God] or any thing

which implies this, [when] in a state of full control over his human senses.

Indeed, he [Muhammad al-Hafiz] is more knowledgeable than you and al-

Hilal1.10%2
Protagonists of the Tijant doctrine of fana’ accuse their adversaries of imposing their own terms
on the Tijanis. Fana’, they claim, was never a question of one’s immersion in divine; rather, it
remains a matter of the divine domination of—and as observable in—God’s servant. According to
the contemporary Tijani scholar and great-grandson of Ahmad al-Tijani, Mahmud b. Bensalim of
Morocco, the Tijani doctrine of fana’ implies the domination of the human will by that of the
divine, to the extent that divine will obliterates that of the servant. The soul of such a person is
referred to in the Qur’an as “the satisfied soul” (al-nafs al-musma’inna).'®2 However, a closer
look at Ahmad al-Tijani’s own statement on the state of fana’ reveals that the kind of fana’ he
describes is not identical with that described by the Tijani defenders of the order. According to the

1051 For details of al-Hilal’s objections, see: al-Hilali, al-Hadiyya al-hadiya, pp. 120-121.
1052 Ahmad b. al-Hadi, Shams al-dalil, p. 166.
1053 Mahmiid b. Bensalim, al-Tijaniyya bayn al-i tigad wa-l-intigad, p. 47, 49.
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founding figure of the brotherhood, when the cognizant is accepted into the divine presence, his

human aspect perishes, nothing apart from the divine remains,1%4

and divine characteristics (awsaf
rabbihi) appear in him.1%° These statements suggest a completely different interpretation of fana’
from that which later Tijani polemicists tend to present in their texts. Despite these explicit
statements by the supreme leader of the Tijaniyya, Muhmud b. Bensalim, for example, claims the
annihilation of human attributes and the appearance of divine attributes in the human being to be
a Hindu and Chinese doctrine.%® And even while the statements of the supreme master of the
Tijaniyya do point towards an annihilating unity between the divine and the human, Ahmad b. al-
Hadi, nonetheless defends his master’s position against his adversary Dakhil Allah, claiming that
it is the incompetent mind of the objector (muntaqid) that has understood the statements of al-
Tijani to mean Aulil and ittikad, whereas the supreme master really meant the domination of the

servant through overwhelming divine beauty.%’

3.3.Prophets and Shaykhs and the Knowledge of the Unseen ( ilm al-ghayb)

Tijant sources from Jawahir to al-Durra al-kharida unanimously agree that both the Prophet and
Sufi masters have access to knowledge of the unseen (al-ghayb). In fact, it constitutes an integral
component of Tijani doctrine. Jawahir describes access to the unseen as a sign of the perfection
of the brotherhood’s founding figure Ahmad al-Tijani. He reportedly had an all-encompassing
knowledge of the activities and the sins committed by his followers, and due to his divine foresight
(basiratihi al-rabbaniyya), is said not only have known the conditions of his disciples (ahwal al-
ashab) in general, but also to have reported events yet to happen (ikhbar bi-l1-mughibat), and to
have possessed the knowledge of what their consequences would be.'%® Bughyat al-mustafid
depicts this mukashafa, meaning the ability to foresee events that are yet to take place, as a merit
of the supreme master’s. During his lifetime, al-Tijani is said to have forecasted uncountable

events, either explicitly or implicitly, all of which actually occurred after his demise.%>° According

1054 For further details, see: ‘All Harazim, Jawahir al-ma ‘ani, vol. |1, pp. 19-20; Dakhil Allah, Dirasa li-ahamm
‘aqa’id al-Tijaniyya, p. 97.

1055 A details account could be found ‘All Harazim, Jawahir al-ma ‘ani, vol. 1, p. 118-119; vol. 11, pp. 6-14; Dakhil
Allah, Dirdasa li-ahamm ‘aqa’id al-Tijaniyya, p. 98.

1056 Mahmid b. Bensalim, al-Tijaniyya bayn al-i ‘tigad wa-l-intigad, p. 46.

1057 For more information, see: Ahmad b. al-Hadi, Shams al-dalil, p. 166.

1058 See details in: ‘Alf Harazim, Jawdahir al-ma ‘ant, vol. |, pp. 63-64.

1059 For a detailed account of the events forecasted by al-Tijani, see: al-‘Arabi b. al-Sa’ih, Bughyat al-mustafid, pp.
246-47.
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to Rimah, the spiritual capabilities of the master, in terms of his possessing the knowledge of the
unseen, is a doctrine in which disciples should believe. The Sufi master reportedly possesses a
comprehensive knowledge of the conditions of his disciples and followers. Their inner state is as
obvious to the master as things seen from behind glass.!%° Al-Durra al-kharida claims that Allah
discloses knowledge of the unseen to some of his beloved ones (ba‘d asfiya'ihi), and presents
particular passages in the Qur’an,*%®! as textual support in support for this claim. While the
passages in question restrict such merit to prophets—and only when Allah wills it so—the author
of al-Durra al-kharida includes divinely elected saints within the scope of the passages. He further
holds that the Prophet Muhammad was endowed with the keys to the unseen (mafatih al-ghayb)

before his death, and that some of the elites of his umma had inherited this privilege from him.1062

Certain Tijani sources invoke the authority of Aba I-'Abbas al-Mursi, the famous Andalusian
Shadhili Sufi, regarding the inclusion of divine saints within the scope of the term “messenger”
(rasul) mentioned in the Qur’anic verse (al-Jin:27). ‘Al Harazim, for his part, reports a
conversation he himself had with the founding figure of the Tijaniyya in which the latter gives his
own interpretation of the above mentioned Qur’anic passage. In it, he clarifies that the kind of
knowledge of the unseen that is denied to human beings is the kind of knowledge which it might
be imagined, may (but in fact may not) be gained through the mean of senses (hawas), hearing
(sam ) and imagination/thought (fikr) (but which in fact may not). In contrast, the God-given
knowledge of the unseen ( ilm al-ladunni), that is inserted directly into the heart of a human being
by Allah without the mediation of any intellectual endeavour on their part, is not, and has never
been denied to humans. The Prophet Muhammad had the knowledge of the unseen in his

possession, and this spiritual merit was left to Sufis as part of their Prophetical heritage.1%3

1080 “Umar al-Fiitt, Rimah hizb al-Rakim, vol. 1, p. 23. Muhammad al-Hafiz, another well-known Tijant shaykh, held
the same conviction with regard to Ahmad al-Tijani, claiming, during one of his visits to Sudan: “Our shaykh knows
his disciples even if they are in the wombs of their mothers”. Al-Fatih al-Nir, who claims to have hosted the shaykh,
relates this in his al-Tijaniyya wa-1-mustagbal. Muhammad al-Tahir al-Saniis1, another Sufi shaykh, claimed that the
supreme master of the Tijaniyya knew his followers before they born, and trained them while they were yet to come
into this world. For further information, see: Al-Fatih al-Nur, al-Tijanivya wa-lI-mustagbal, p. 209.

1061 3]-Jin 72:26-27.

1062 Mahammad b. ‘Abd al-Wahid al-Nazifi, al-Durra al-kharida fi sharh al-al-yaqiita al-farida, Cairo: Maktaba
Mustafa al-Babi al-Halabi, 1392/1972, vol. 1, p. 219.

1063 “ AI1 Harazim, Jawdhir al-ma ‘ant, vol. 1, p. 218; Al-Nazifi, al-Durra al-kharida, vol. 1, p. 219.
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From Dakhil Allah ’s point of view, Al-Mursi’s interpretation, (even if it truly belongs to him) is
not binding in nature.'%* After all, the Saudi Salafi argues, it is the “messenger” (rasil) who is
mentioned in the Qur’anic verse, not the walr. Furthermore, early classical interpretations, such as
those of Ibn ‘Abbas, (a companion), Qatada, (a tabi 7), Qurtubi, and lbn Hajar al-*Asqalani, all
restrict the scope of the verse to the prophets. None of them left any room for walis or Sufis.19°
Al-Qurtubt argues that only divine messengers are privileged with the merit of receiving partial
knowledge of the unseen from God, claiming that a further Qur’anic passage!®®® excludes all others
from this divine merit.}%” Ibn Hajar al-‘Asqalani describes the verse (al-Jin:27) as a divine
rejection of any claim to the knowledge of the unseen except on the part of the prophets.1®
Prophets are said be given instructions and guidelines for life which were part of the unseen prior
to their revelation. Thus, Dakhil Allah argues, the verse itself denies the Tijan1 notion of who may
have access to knowledge of the unseen, and he goes on to claim that whosoever lay claims to it,

apart from the divine messengers, is a liar.19°

In Dirasa li-ahamm ‘aqa’id al-Tijaniyya, Dakhil Allah provides a comprehensive discussion of
the issue at stake, in the light of the Qur’an and the Sunna. Several passages from the Qur’an®™
are quoted in which it is explicitly stated that only Allah possesses the knowledge of the unseen.
One particular versel®! is an address to the Prophet Muhammad, instructing him to inform his
companions and others that he possesses neither knowledge of al-ghayb, nor divine treasures.
Another verse'®’? predicts a conversation that would take place in the hereafter between the prophet
‘Isa (Jesus) and God, in which the prophet Jesus would explicitly attribute the knowledge of the
al-ghayb to Allah, denying such merit for himself. Dakhil Allah also recalls that ‘A’isha, the

beloved wife and confidante of the Prophet, had once stated that “Whoever tells you that the

1064 Dakhil Allah is not the only anti-Tijani polemicist to have raised objections regarding the issue at hand. Al-

Hilalt before him also drew the attention of his reader to the fact that Tijanis believe in the disclosure of the
knowledge of the mafarih al-ghayb to prophets and walis. For details, see: al-Hilali, al-Hadiyya al-kadiya, p. 137.
1085 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp.104-105.

1066 Ali‘Imran 3:179.

1067 Muhammad b. Ahmad al-Qurtubi, al-Jami‘ li-akkam al-Qur’ an wa-I-mubayyin li-ma tadamman min al-aunna
wa-a/zkam al-furgan, vol. XXI, ed. ‘Abdallah b. ‘Abd al-Muhsin al-Turki, Beirut: Muassisat al-Risala, 1427/2006, p.
308.

10688 Ahmad b. ‘Alf al-*Asgalani, Fath al-bari sharh Sahih al-Bukhart, vol. XIII, Cairo: al-Maktabat al-Salafiyya, n.d.,
pp. 364-365.

1069 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 105.

1070 yiinus 10:20; Hiid 11:123; al-Nahl 16:77; al-Kahf 18:26; Fatir 35:38; Ali‘Imran 3:179.

1071 al-An‘am 6:50.

1072 3l-Ma’ida 5:116.
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Prophet knows the unseen is indeed a liar, for Allah says: “Only Allah knows the unseen” 07
From the perspective of the Saudi Salafi, this statement of ‘A’isha’s, constitutes a perfect rejection
of the Tijani claim, expressed in al-Durra al-kharida, that the Prophet had obtained the keys to the
unseen (mafatih al-ghayb) prior to his death, and that these had allegedly passed to his Sufi heirs
after his demise. For Dakhil Allah, “Such a conviction needs no refutation due to its clear nullity
(wadih al-buglan), and its contradiction of the Qur’an and the Sunna”.'’* According to Ibn
Mas‘tid, a prominent scholar among the companions, the Prophet was privileged with every merit
apart from the keys to the unseen. In a Prophetic tradition reported by al-Bukhari on the authority
of Ibn ‘Umar, the Prophet provides a description of the keys of the unseen and attributes the

knowledge of it to Allah.

Dakhil Allah argues that ahl al-Sunna wa-I-Jama‘a (the people of the Sunna and the community),
divided the unseen (al-ghayb) into two categories: the absolute unseen (muglaq) and the restricted
unseen (mugayyad). While the latter may come to be known by certain human beings via
technological means such as mathematics, and computers, and other contemporary discoveries,
the former is the monopoly of God, any claim to which is regarded as disbelief. 1°”® Tijanis are said
to have laid claim to this kind of knowledge of al-ghayb, which, he argues, may be easily detected
from the statements made in the aforementioned sources of the brotherhood: “The unseen of which
Tijanis claim their spiritual master have knowledge is the real unseen (ghayb al-%agiqi), which is
not known to anyone apart from Allah... This is evident in their aforementioned scriptures”.107

In his response to this accusation, Ahmad b. al-Hadi seems to be outraged, levelling some serious
charges against his opponent, including those of lying, sectarianism, craftiness, deception, slander,
gossip, the mockery of scholars, the distortion of texts and, most gravely of all, of having involved
himself in belittling the friends of God and breeding animosity towards them (idhaya awliya’ Allah

wa-mu ‘adatihim).°”” Dakhil Allah is reproached for expending his energy to fight against the

107 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 107.

1074 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 107.

1075 For details, see: Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 109-111.

1076 Dakhil Allah once again repeats some of the quotations in which the supreme master of the Tijaniyya is said to
have forecast events that were yet to happen, and to have been able to know and see the inner states of his disciples
as one may see physical objects through glass. See: Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 108.
1077 A complete list of the charges could be found in Ahmad b. al-Hadi, Shams al-dalil, p. 180.
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people of dhikr, whom Allah had praised on many occasions in the holy Qur’an, when he could

have made much better use of it. Ahmad b. al-Hadi then condescendingly addresses him as follows:

If you had dedicated your study instead to the unity of Muslims and to the
promotion of solidarity between them, to struggle for the divine cause, to
fight against usury, toward the establishment of shari‘a and the divine
instructions, toward the encouragement of the Islamic code of conduct and
the discouragement of bad deeds, both explicit and implicit, you would have
done the right thing.1%"8

At the beginning of the discussion, Ahmad b. al-Hadi gives the impression that Tijanis had never
believed in the availability of the knowledge of the unseen to human beings; their alleged
distinction in this regard, in contrast to ahl al-Sunna wa-I-Jama‘a is said to have been concocted
as a result of an intrigue by their adversaries. “Tijanis believe naught but what other groups of the
ahl al-Sunna believe, not what the intruder (Dakhil) ascribed to them, that some prophets and
shaykhs know the unseen... we will debate each other in front of He from whom nothing is hidden.
He will judge us”.1%"° This statement clearly implies a total rejection of Dakhil Allah s accusation,
but, as we will see, in the course of discussion in the book, this claim is not sustained. Ahmad b.
al-Hadi further accuses his opponent of misunderstanding and misquotation with regard to the
Qur’ anic passages 72:26-27. Caiming that these passages do not imply that the knowledge of the
unseen is restricted to certain prophets, % he insists that wa/is and Sufi masters be included within
the scope of the term “messenger” (rasul) that appears in these verses. Furthermore, according to
Ahmad b. al-Hadi, al-Qurtubi, who Dakhil Allah claims to have excluded walis from the term
“messenger”, had in fact excluded sorcerers and fortune tellers alone. In his own words: “Al-
Qurtubi, in his commentary of the verses [even] if he did not approve the [availability of the]
knowledge of the unseen to walis, did not deny it to them either. He excluded practitioners of
astrology and their like”.1%8 In the same vein, Ahmad b. al-Hadi goes on to argue that whereas lbn
Hajar had denied that the knowledge of al-ghayb was accessible to fortune tellers and astrologers,
Dakhil Allah had attempted to present him as having stated that, in the Qur’anic passages in
question, walis were excluded from having it. The Saudi Salaff is accused of accommodating the

1078 Ahmad b. al-Hadi, Shams al-dalil, p. 181.
107 Ahmad b. al-Hadi, Shams al-dalil, p. 180.
1080 see for details Ahmad b. al-Hadi, Shams al-dalil, p. 182.
1081 Ahmad b. al-Hadi, Shams al-dalil, p. 183.
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view of al-Zamakhshari (d. 538/1144),1%2 the famous tafsir expert and diehard defender of the
Mu‘tazilt doctrine, who had used the same Qur’anic passages to deny the possibility of saintly
miracles (karamat). Furthermore, Ahmad b. al-Hadi argues that although the knowledge of the
unseen is discussed in the relevant passages as a divine prerogative which may be disclosed to
some among the prophets, the scope of this statement should not be understood as absolute; rather,
he says, it relates to the knowledge of the end of the world and the occurrence of the Day of
Judgement. He invokes the authority of scholars like Fakhr al-Din al-Razi in support of his

argument, 1083

According to Ahmad b. al-Hadi, certain highly revered Sufi authorities, such as al-Ghazali and Ibn
‘Arabi, had approved al-Murs1’s inclusion of divine saints within the scope of the term
“messenger” (rasul) that is used in the verse in question with reference to those to whom the
knowledge of the unseen may be disclosed. They had arrived at this position, he said, through the
logical comparison of God with a king and his prophets with (his) viziers, reasoning that if a king
wished to meet with one of his viziers, it does not follow that the entourage of the vizier would be
excluded from the meeting. Therefore, they reasoned, the absence of the term walr in verses 72:26—
27 does not absolutely exclude walis from having access to the knowledge of unseen. It is possible
that Allah might disclose al-ghayb to a walr as he does so to a prophet. The bestowal of such a
merit upon the wali should therefore be perceived as owing to that prophet’s own merit. Since the
walr sees thus in the light of that prophet, the miracle of a walr (in this case of access to the
knowledge of the unseen) should likewise be perceived to belong to his prophet.’%®* In addition to
this, several Prophetic traditions, anecdotes from the life stories of the companions and Muslim
scholars are quoted by Ahmad b. al-Hadi for further textual support. Ironically, while, the
Prophetic traditions in question relate to the notion of the discernment (firasa) of the believer, they

1082 Al-Zumakhsharf (also called Jarullah/the neighbour of God) was a medieval Mu tazili scholar who was born and
died in Khawarizmia, in Central Asia, but travelled to important learning centres, including making a pilgrimage to
Hijaz. He is best known for his exegesis al-Kasshaf fi tafsir al-Qur’an. Al-Zirikli, al-4 ‘lam, vol. VII, p. 178; ‘Umar
Rida Kahhala, Mu jam al-mu allifin, vol. 111, pp. 822-823.

1083 This is said to have been so reported from Fakhr al-Din al-Razi in 1bn Hajar’s commentary on Bukhari Fat/ al-
bar7 and in Tafsir al-khazin. See for details Ahmad b. al-Hadi, Shams al-dal/il, pp. 183-184.

1084 Ahmad b. al-Had1 quotes this from Diya’ al-ta 'wil. See: Ahmad b. al-Hadi, Shams al-dalil, p. 185. This
argument seems to have been maintained by contemporary Tijanis. Muhammad b. Sa‘id b. Bidsi, for instance, claims
that according to the relevant Qur’anic passages, the reason why the knowledge of the unseen is disclosed to certain
human beings is that of the divine satisfaction and gratification with those human being. He further argues that the
reason the terms “wal?”” and “siddig” are in those passages is that this gratification is at its peak in case of prophets.
For details, see: Muhammad b. Sa‘1d, Husn al-tagadr, p. 314.
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are presented as further evidence in favour of walis’ access to the knowledge of the unseen. In fact,
however, firasa may not be interpreted in terms of access to the unseen; nor do Salafis reject it,
and nor do the quotations from Tijant sources made by Dakhil Allah speak of firasat. In the same
vein, in Shams al-dalil Ahmad b. al-Hadi quotes extensively from Ibn Qayyim’s Madarij al-
salikin, in which some miraculous incidents that occurred during the life of lbn Taymiyya are
discussed. Ibn Taymiyya is said to have possessed such a tremendous ability to know the inner
state of his disciples that it caused a great deal of wonder and astonishment on the part of his
followers, who classified this as a sign of his firgsa.l% For the author of Shams al-dalil, this
constitutes a perfect justification of the issue at hand. Spiritual masters have access to al-ghayb
through which they can see the inner state of their disciples. Dakhil Allah is therefore reproached
by the Mauritanian Tijani for not giving the same verdict concerning Ibn Taymiyya which he gave

with regard to Tijants, as follows:

Ibn Qayyim reports that his master (Ibn Taymiyya) on one occasion
disclosed to him many of his private affairs not known to others... how is it
that Ibn Taymiyya informed him of these hidden personal matters and yet
you insist on rejecting the belief of master’s ability to see the inner state of
the disciple as things may be seen in the mirror? Why would you not deny
Ibn Qayyim and Ibn Taymiyya and declare this a corrupt belief.0

Here it should be noted that Dakhil Allah had neither approved the anecdotes reported in relation
to Ibn Taymiyya, nor mentioned them at all. One should also take into consideration the fact that
the life stories of walis and scholars cannot be treated as religious evidence, particularly when clear
evidence from the Qur’an and the Sunna is at one’s disposal. It was on precisely such grounds that
he objected to the conviction held by Muhammad Fatha b. ‘Abd al-Wahid al-Nazifi, the author of
al-Durra al-kharida, that the knowledge of the keys to the unseen (mafatih al-ghayb) had been
granted to the Prophet before his death, which merit was said to have been inherited by certain
Sufi masters after the Prophet’s demise. This, Dakhil Allah had dismissed on the basis of numerous
Qur’anic references and Prophetic traditions.'®” Ahmad b. al-Hadi would, nevertheless, ignore

these clear-cut passages of the Qur’an and insist that the Prophet had been bestowed with the

1085 For a further account of Ibn Taymiyya’s saintly miracles, see: Ibn Qayyim, Madarij al-salikin, vol. 11, p. 489-
490.

1085 Ahmad b. al-Hadi, Shams al-dalil, p. 191.

1087 See the relevant section above.
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knowledge of literally everything that was going to happen in future, including the hereafter. As
textual support, he refers to certain Prophetic traditions that indicate the disclosure of the
knowledge of certain events to the Prophet. This was not something to which Dakhil Allah
objected; he agreed that knowledge of the unseen could be bestowed on prophets, as mentioned in
the Qur’an. The point to which he did object was the matter of whether or not the Prophet possessed
the knowledge of the keys of the unseen, and none of the Prophetic statements quoted in Shams
al-dalil by Ahmad b. al-Hadi really imply that the Prophet had access to al-ghayb (the unseen), let
alone to the keys of the unseen (mafatih al-ghayb).1%% Nonetheless, he presents them as evidence
for the Prophet having held an all-encompassing knowledge, extending to affairs relating to the
hereafter. His Salafi opponent is then reprimanded, accused of ignorance, and said to have failed
to substantiate his argument with textual support, except for one account reported on the authority
of Ibn Mas‘ud, that denies that the knowledge of the keys of the unseen was held by the Prophet.

The following is an excerpt:

Consult the books of the Prophetic traditions; you will come to know that
the Prophet knew all the signs of the last day, the small ones as well as the
medium-sized and big ones. [He knew] the conditions of the Day of
Judgement and its various phases; the conditions of paradise, hellfire and
every tiny detail of these two. He obtained the knowledge of the conditions
of the celestial realms in the night of ascension (mi 7aj). He knew the world
of the divine throne (‘arsh), its lamps, its pillars, its shadows, its treasures
and its carriers. 108

Not all Tijanis would share Ahmad b. al-Hadi’s view on this topic, however. Al-Tijani’s great-
grandson Mahmud b. Bensalim, for one, divides the knowledge of the unseen into two categories:
the restricted (mugayyad) and the absolute (murlag). In discussing the adventure of Khidr and
Moses, in which the latter had failed to keep up with the former, he denies that absolute knowledge
of the unseen may be held by prophets, asserting that nothing of the mutlaq unseen could be
accessible to any human being.'°®® While we do not know what kind of explanation the great-

grandson of the supreme master would provide for the relevant passages in Tijani sources, this

1088 For details, see: Ahmad b. al-Had1, Shams al-dalil, p. 193.

1089 Ahmad b. al-Hadi, Shams al-dalil, p. 193. On the prophetic merits which are presented as his having access to
the knowledge of the unseen, see: Ahmad b. al-Hadi, Shams al-dalil, pp. 193-194.

10% Mahmiid b. Bensalim, al-Tijaniyya bayn al-i tigad wa-\-intigad, p. 86.
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stance seems to be almost equivocal with that of Dakhil Allah. He even refers to a Prophetic
tradition that denies the Prophet’s knowledge of the unseen.'* While Ahmad b. al-Hadi turns a
blind eye to the Prophetic accounts and the Qur’anic passages cited by his opponent that allocate
the knowledge of al-ghayb to Allah alone,'9? he nonetheless denies that the supreme master of the
Tijaniyya had approved the idea that the Prophet held the knowledge of the keys of the unseen,
attributing this claim, rather, to his fourth-generation disciple; that is a reference to al-Nazifi, the
author of al-Durra al-kharida,'** who had attempted not only to attribute the knowledge of the
mafatth al-ghayb to the Prophet but also to some of his so-called inheritors.1%®* On the basis of the
research conducted here, this argument seems to have no basis, since the founding figure of the
Tijaniyya had argued in a different direction. According to him, a human being could claim
knowledge of the unseen, as well as of mafatih al-ghayb, as a correlation of ilm ladunnt (God-

given knowledge) bestowed on him by God.%%

3.4.Tijanis and Tawassul Via the Prophet and Other Righteous Ones

Tijan1 sources are full of passages that legitimize supplication and invocation of divine help
(tawassul) via human beings. As one might expect from a Salafi opponent of the brotherhood, this
belief is criticized by Dakhil Allah, who quotes passages from Rimah and al-Durra al-kharida that
endorse tawassul via the Prophet and other righteous ones (al-salikin) in order to refute them.
Rimah explains, in detail, how to supplicate via the status and stature of the Prophet and the

supreme master of the Tijaniyya;'%% whereas al-Durra al-kharida forbids visiting Sufi masters

1091 «“If | knew the treasures of the unseen I would have collected them all for myself”, says the Prophet on one
occasion. See: Mahmiud b. Bensalim, al-Tijaniyya bayn al-i ‘tigad wa al-intigad, p. 81.

1092 Other contemporary Tijanis, however, argue that the knowledge of the unseen that is denied to human beings in
the aforementioned Qur’anic passages is of a particular type ( ‘ilm al-dhati); that knowledge of the ghayb of this type
is a divine prerogative, while a second type (ilm al-mustafad min [-ghayr/that which is a result of the divine
education) may be claimed by human beings who are prophets and walis. This argument seems very similar to that
of Mahmud b. Bensalim, discussed above. For details, see: Muhammad b. Sa‘id, Husn al-tagadr, pp. 314-316.

10% On al-Nazifi, see: ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 111, p. 582; Muhy1 al-Din al-Ta‘mi, Tabaqd 't
al-Tijaniyya, p. 91.

1094 Ahmad b. al-Hadi, Shams al-dalil, p. 194.

109 The supreme master of the Tijaniyya makes this argument in a conversation with his confidant ‘AlT Harazim,
when the latter asks him about the knowledge of the mafatih al-ghayb that is denied to human beings in the Qur’an.
For details, see: ‘Ali Harazim, Jawahir al-ma ‘ant, vol. 1, p. 218.

109 According to ‘Umar al-Fiiti, the author of Rimah, in case of any desire or need (haja), be it related to this world
or the other, a Tijan should recite salat al-fatih one hundred times and dedicate its reward to the Prophet, with the
intention of the desire being fulfilled. As a second step, he should ask Allah no less than one hundered times, via the
status and stature of the Prophet, to fulfil his desire. As a third step, he should repeat his supplication to Allah
through the status and stature of Ahmad al-Tijani, this time specifying his desire no less then ten times. see ‘Umar
al-Fati, Rimah hizb al-Rahim, vol. 1, p. 265.
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other than al-Tijani for the purpose of invoking their help and supplicating through them, whether
they are dead or alive. Any such act, which purportedly culminates in the excommunication of the
Tijani disciple from the brotherhood, is depicted by the book’s author al-Nazift via the metaphor
of the separation of the egg from the chicken, or of the skin from a sheep, when it is slaughtered. %%

Tijants have attempted to provide a number of pieces of evidence in favour of supplication via the
Prophet and awliya’. ‘Ali Harazim, for example, reports a statement of his master’s concerning the
interpretation of a Qur’anic verse which instructs believers to fear Allah and seek the means to
achieve nearness to Him.1® While the standard interpretation of this verse refers to righteous
deeds (al-salihat) as the means to achieve nearness (wasila) to Allah, Ahmad al-Tijani adds the
means of supplication via the Prophet and the perfect shaykh (al-shaykh al-kamil) to those of the
righteous deeds. ‘Ali Harazim claims this interpretation to have been extracted from the verse by
implication (bi-farig al-ishara).'®® Dakhil Allah takes issue with this implication-based
interpretation of the verse, however, arguing that the word wasila in the verse is unanimously
understood by zafsir experts to mean the righteous deeds and obedience to Allah. Not a single
mufassir, he argues, has translated it to mean supplicaiton via the Prophet or a perfect shaykh.
Thus, from the point of view of the Saudi Salafi, this Tijan interpretation of the verse collides with
the consensus of mufassirin, and cannot claim any binding nature.’% Mahmiid Shukri al-AliisT,
the author of Rah al-ma ‘ani, one of the most famous sources of tasfir, rejects any link between
this respective Qur’anic statement and the notion of considering the righteous ones (al-salikin) to
be means of achieving nearness, or as intermediaries (wasila) between Allah and his creation, or

that of calling upon them for help (istighatha), as some people may do.1%

Another piece of Tijan evidence in favour of such supplication is a Prophetic statement quoted by
the author of Bughyat al-mustayid, in which the Prophet is said to have instructed his companions

to supplicate via his status and stature: “Seek the means of nearness to Allah via my status and

1097 For details see: Al-Nazifi, al-Durra al-kharida, vol. 111, p. 144,

1098 gl-Ma’ida 5:35.

109 * Al1 Harazim, Jawdahir al-ma ‘ant, vol. |, p. 217.

1100 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 151-152.

1101 For further information, see: al-Alist, Rith al-ma ‘ani fi tafsir al-Qur ’an al- ‘azim wa-l-sab * al-mathant, vol. VI,
Beirut: Dar Thya al-Turath al-‘Arabi, n.d, pp. 124-125.
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stature, for my status and stature are great in the eye of Allah”.11%2 This narration is dismissed, by

Dakhil Allah, on the authority of certain Salafi hadith experts such as lon Taymiyya''%

and Nasir
al-Din al-Albani, as a lie attributed to the Prophet.!%* Furthermore, he claims, an overwhelming
majority of scholars had banned supplication via the status and stature of the Prophet, with the
exception of al-‘Iz b. ‘Abd al-Salam, who had argued in favour of supplication via the Prophet on
the basis of a Prophetic tradition in which the Prophet was asked by a blind man to invoke Allah
on his behalf, for his recovery. In this case, Dakhil Allah asserts that the kadith in question does
not imply the legitimacy of tawassul, neither through the essence (dhat) of the Prophet nor his
stature (jah). He bases this assertion on the context of the conversation between the Prophet and
his blind companion, which, he says, reveals that the latter’s request refers to invocation (du ‘a’)
and not tawassul;*% for if it had been tawassul, he argues, the blind companion would have not
gone to see the Prophet, as he could have performed it wherever he was. Moreover, he observes,
from the content of the hadith itself that, in this case the Prophet was asked during his lifetime to
invoke Allah for the recovery of this blind companion. How then, asks Dakhil Allah, should one

consider this to be evidence for invoking dead people and calling upon them for help?11%

Another piece of Tijani evidence that is dismissed by Dakhil Allah is the reasoning presented by
the author of al-Durra al-kharida, al-Nazifi, in which he compares tawassul to God through the
means of certain righteous human beings with communicating with a king through intermediaries.
He argues that, just as people must communicate with kings through their intermediaries, they
must communicate with God through certain of his beloved ones, for the ordinary people do not
know how to communicate with God with decorum.'%” Dakhil Allah dismisses this analogy,
reasoning, on the contrary, that the comparison of Allah to a king is null and void, due to the huge
differences between the two. In the case of a king, the need for intermediaries arises from his

1102 Tijanis even consider tawassul made via the Tijaniyya brotherhood to be tawassul through the grandeur of the
Prophet. For further details, see: al-*Arabi b. al-Sa’ih, Bughyat al-mustafid, p. 125.

103 |bn Taymiyya, Qa ‘ida jalila fi I-tawassul wa-l-wasila, ed. ‘Abd al-Qadir al-Arnawt, Riyadh: al-Idara al-‘Amma
li-I-Tab‘, 1999, p. 197.

1104 Al-Albani, Silsilat al-akadith al-da ‘ifa wa-1-mawdii ‘a wa-atharuha al-sayy:’ fi I-umma, vol. I, Riyadh: Maktaba
al-Ma‘arif, 1992.

1105 The blind companion explicitly asks the Prophet to pray on his behalf (“pray to Allah for the healing of my
illness”); the Prophet replies “If you want I will pray for you, but if you stick to patience it would be better for you”.
see: Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, p. 153.

1108 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 153-155.

1107 Al-Nazifi, al-Durra al-kharida, vol. 1V, p. 80.

308



incapability to have an all-encompassing knowledge of his kingdom. He thus needs intermediaries
to solve the problems of his followers, as, in this case, communication through intermediaries is
certainly more effective than any direct form of communication. As such, drawing a comparison
between God and a king would be tantamount to accusing God of ignorance and weakness, a severe
violation of the divine attributes. On this basis, Tijanis are accused of insolence and disrespect
towards God. Why would they compare God to an ignorant, weak king who needs intermediaries
to meet the needs of his followers, while they could compare Him to a king who is capable of
doing this without intermediaries? Furthermore, Dakhil Allah dismisses this Tijani claim that
people do not know the proper way to communicate with God, and their alleged ignorance of the
decorum with which to address Him. The process of communicating with God through invocation,

including its prerequisites, he says, has been properly explained in religious texts. 118

In the following sections of Dirasa li-ahamm ‘aqd’id al-Tijaniyya, Dakhil Allah elaborates in
detail on the respective meaning, usage, and linguistic connotations of the term tawassul in the
Qur’an, the Sunna of the Prophet, and the sayings of the companions respectively. In Arabic,
tawassul means nearness, location and degree. In perception of the Qur’an, it means nearness
(qurba); in the Sunna, it is used to refer to the Prophet’s special location in paradise (manzila),
while in the sayings of the companions, it is used to refer to their demands for the Prophet’s
intercession (shafa ‘a) and his invocation (du ‘@) during his lifetime. On the basis of Salafi sources,
particularly those of Ibn Taymiyya Dakhil Allah divides tawassul into the permissible (mashrii )
and the impermissible, prohibited kind (mukarram mamnii 9). Supplication through the means of
the beautiful names of Allah (asma’ Allah al-husna), through righteous deeds (al-a ‘mal al-saliha),
and through the invocation of the Prophet (du ‘@’ al-nabiyy) are all considered to be within the
category of permissible types of tawassul, whereas supplication through the essence of a human
being (dhat al-shakhs al-mutawassal bihi), whether the Prophet or someone else; supplication
through the status and stature of a human being (jah al-shakhs al-mutawassal bihi), whether the
Prophet or someone else; and supplication through the means of administering an oath to Allah for
the statue and stature of someone else (al-’igsam ‘ala Allah bi-lI-mutawassal bihi), are all

considered to be impermissible and prohibited types of tawassul. The discussion is enriched with

1108 For details of Dakhil Allah’s argumentation concerning and the prerequisites of communication with God
(du‘a’), see: Dakhil Allah, Diras
a li-ahamm ‘aqa’id al-Tijaniyya, pp. 155-156.
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the quotation of a number of Qur’anic passages and Prophetic statements, offered as textual

evidence for his argumentation.'1%®

Ahmad b. al-Hadi dedicates no no less than twenty pages of Shams al-dalil to his response to the
author of Dirasa li-ahamm ‘aga’id al-Tijaniyya on this matter. Some of the late generations’
scholars (rawa’if muta’akhkhira), he argues, rejected explicit religious evidence indicating the
permissibility of tawassul and istighatha by referring to some Qur’anic passages that are actually
concern idol worshippers and polytheists. The antagonists of the Tijaniyya are claimed to resemble
to the forth Umayyad ruler Marwan b. Hakam (r. 62-65/683-685),1*1% who admonished Abii Ayyiib
al-Ansari (d. 52/672)! (an eminent companion of the Prophet, known for his hospitality toward
the Prophet when the latter migrated to Medina) for putting his forehead on the grave of the
Prophet. Marwan asked him whether he was aware of what he was actually doing; Abu Ayyiib’s
response was simple and clear. He came to pay a visit to the Prophet in full consciousness; as for
putting his forehead on the stone of the grave, it was by no means whatsoever a sign of respect for
the stone.!!*2 This comparison contains a powerful message, implying that while Tijanis have been
accused by their adversaries of behaving in contradiction to the requirements of the religion, in
reality the adversaries themselves are following in the footsteps of the less knowledgeable
Marwan, a highly controversial figure in the history of Islam.!'!3 Ahmad b. al-Hadi, thus seems to
be outraged by what he considers to be an equation of Muslims with idol worshippers, arguing that
the Qur’anic verses that forbid invocation (du ‘a°) and supplication to others apart from Allah, such
as al-Jin 8, al-Ahqaf 5 and al-Hajj 73, all refer to supplication in terms of worship ( ibada), whereas
du ‘a’ has different forms and one should not take every form for worship. He thus subjugates the
Prophetic tradition in which du‘a’ is depicted as worship (“du‘a’ is indeed worship”) to this
distinction, and then he puts forward a surprising contradiction, as follows. He is of the opinion

1109 For further details, see: Dakhil Allah, Dirdsa li-ahamm ‘aqa’id al-Tijaniyya, pp. 157-163, Ibn Taymiyya, Qd ‘ida
Jjalila fi I-tawassul wa-l-wasila, (in particular the second and third chapters) pp. 83-232; Ibn Taymiyya, Majmi ‘ al-
Jfatawa, vol. |, pp. 121-126.

1110 Marwan ascended to power after Mu‘awiye b. Yezid stepped down in 684. However, he ruled for a short period
of less than a year, between 684 and 685. See: al-Zirikli, al-4 ‘lam, vol. VI, p. 207.

1111 He died during the Umayyad blockade of Istanbul (then Constantinople/Qustuntuniyya). See al-Zirikl1, al-A ‘lam,
vol. 11, pp. 295-296.

1112 Ahmad b. al-Hadi, Shams al-dalil, p. 102.

1113 Despite being a companion himself, Marwan b. Hakam is responsible for killing Talha b. ‘Ubayd Allah (656), an
eminent companion and one of the first eight persons to embrace Islam, also one of the ten companions who were
promised paradise during their lives. The Shi‘a tradition denies the companionship of Marwan and he is accused of
apostasy, as are many others.
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that when a Muslim performs tawassul and istighatha through prophets and the righteous servants
of God, he is certainly aware of the fact that they, prophets and the righteous servants of God, do
not possess the capability to cause harm or favour, as these are the prerogative of God alone. They
are, however, the heirs of high rank in the sight of God. Thus, the Muslim in question is
pragmatically using them as mediums and means (asbab wa-wasa 'il) to achieve his goals. The call
for help is directed to Allah, while the Prophet, due to his high status in the sight of Allah, is a
mere means in the process.!* “It is not fair”, he argues, “that we place a Muslim who performs
tawassul and istighatha on the same footing with an idol worshipping polytheist”.}1*® Elsewhere
in the book, however, and in direct contradiction to this, he explicitly states that the Prophet has
been granted the capability to cause harm to, or to benefit persons. Likewise, he claims the soul
(ruh) of the supreme master of the Tijaniyya to possess the power to provide sustenance to other

saints.1116

A number of Qur’anic passages are presented as evidence of tawassul through human beings, even
while none of them are really related to the issue, and nor do they mention the word tawassul.
Ahmad b. al-Had1’s attempt to connect them with the issue at hand requires a notable stretch of
imagination.!**” A fair number of Prophetic traditions and the practices of the companions are also
quoted in an attempt to prove the legitimacy of tawassul through the Prophet; however, a thorough
reading of them reveals a few important points. Most of them refer either to the intercession
(shafa‘a) of the Prophet, or supplication through his high rank; none of them depict direct
supplication through the person of the Prophet, or asking for his help in a moment of need.!*® |t
seems that Ahmad b. al-Had1 willingly refrains from distinguishing between different types of

tawassul and istighatha, presenting all of them as similar and valid, and claiming that the

1114 Ahmad b. al-Hadi, Shams al-dalil, p. 103.

1115 For instance, he refers to al-Qasas:15 in which the prophet Miisa was once asked for help by one of his fellow
tribesmen, against a tyrannical mutual enemy belonging to the tribe of Pharaoh. Miisa did indeed provide the help
demanded. If asking for a prophet’s help was not legitimate, according toAhmad b. al-Hadi, Misa would have not
responded in the affirmative. Ironically enough, however, he leaves the issue of different types of istighatha
untouched; this is ironic because that described here in the case of the prophet Misa is of a different nature: it is
asking a living present human being for help, whereas the bone of contention between Tijanis and their opponents is
the notion of calling upon an absent or dead human being for help. For details of the Qur’anic passages presented by
Ahmad b. al-Hadi in favour of his argument, see: Ahmad b. al-Had1, Shams al-da/i/, pp. 103-104.

1118 For more information, see: Ahmad b. al-Hadi, Shams al-dalil, pp. 176-177.

117 For further details, see: Ahmad b. al-Hadi, Shams al-dalil, pp. 104-106.

1118 A detailed account of the Prophetic tradition concerning tawassul may be found in Ahmad b. al-Hadz, Shams al-
dalil, pp. 107-110.
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companions of the Prophet had performed all of them. He further asserts that ‘Umar b. Khattab
had recourse to the help of ‘Abbas b. ‘Abd al-Muttalib, the uncle of the Prophet, in supplicating
for rain at a time when Medina was stricken with by drought. This incident is considered as a proof
of tawassul through the persons of human beings.!!'® Dakhil Allah on the other hand, takes a
different and, 1 would assert, more reasonable approach to the case of ‘Umar, claiming that he
would have supplicated through the person of the Prophet rather than his uncle, if supplication
through the person of human beings was allowed, as the same account mentions that the
companions used to ask the Prophet for du‘a’ in such conditions during his lifetime, while after

his death they chose ‘Abbas for the same purpose.*?°

Another point which should be taken into consideration is that most of the evidences provided by
Ahmad b. al-Hadi stem not from the six most respected sources of hadith, to which are attached a
great deal of significance, but rather from sources of less value, often with problematic chains of
transmission (sanad/isnad). If one considers issues of tawassul and istighatha to be an issue of
faith, as is the tendency among the protagonists of the Salafi movement, then Prophetic traditions
that are less than mutawatir and sakik*'?* cannot be cited as evidence. Another equally important
question is that, as all these accounts are related to the personality of the Prophet, how may one
appropriate them as evidence for tawassul and seeking help of (istighatha) of other righteous
servants of God? Towards the end of his discussion of this matter in Shams al-dalil, Ahmad b. al-
Hadi presents certain Prophetic accounts that approve calling unseen servants of God for help in
case of need, and in times of misfortune, while in an unknown land.'*?? These are perhaps the only
proofs concerning istighatha given by Ahmad b. al-Hadi which might serve as evidence; however,
his reading of these accounts not only contradicts Qur’anic instructions with the utmost severity,
but also contradicts his own admission that the source of benefit is Allah alone.!?® To give an

example, Ahmad b. al-Hadi cites the story of Ahmad b. Hanbal, one of the standard authorities of

1119 Ahmad b. al-Hadi, Shams al-dalil, p. 110.

1120 Dakhil Allah, Dirasa li-ahamm ‘aga’id al-Tijaniyya, p. 159.

121 Mutawatir is a technical term in the sciences of hadith. A Prophetic tradition can only be called mutawatir when
it was reported by a huge group of transmitters, such that reason denies their agreement on a lie. For further details,
see: Muhammad b. Salih al-‘Uthaymin, Muszalah al-Hadith, p. 6.

1122 Ahmad b. al-Hadi, Shams al-dalil, p. 110.

1123 Salafis have a different interpretation of these accounts. According to them, people who are called upon are
either djinns or angels and not absent and dead human beings as Sufis would argue. Furthermore, these accounts are
classified either as weak (da f) or as being affected by other factors which reduce their credibility. See:
https://Islamqa.info/ar/132642
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reference for Salafis, who is said to have called upon the unseen servants of Allah for their help
upon losing his way during one of his pilgrimage journeys (although without giving the source),
and then admonishes his opponents for not following in the footsteps of their own leader (imam).
If Salafis excommunicate people for calling upon dead human beings for their help, he says, they

should start with their own masters, and Ahmad b. Hanbal in particular.*?4

Towards the end of the discussion, Ahmad b. al-Had1 attempts to defend two pieces of Tijant
evidence that were refuted by Dakhil Allah, namely the Tijani interpretation of wasila in al-Ma’ida
35 as tawassul through the Prophet and the perfect guide (shaykh al-kamil) by the supreme master
of the brotherhood, and the Prophet’s instruction to the companions to perform tawassul through
his status and stature. Dakhil Allah ’s refutation consists of the claim that the interpretation of
wasila as tawassul through the Prophet and the Sufi master has no basis in authoritative tafsir
sources, and his declaration that the Prophetic instruction was a lie that had been ascribed to him
(mawdii ).11%> Ahmad b. al-Hadi, for his part, holds that the passage in question approves tawassul
in its entirety; thus tawassul through righteous humand beings is equal to tawassul through
righteous deeds. He then relates that ‘Umar b. al-Khattab is said to have appealed to Muslims to
take ‘Abbas b. ‘Abd al-Muttalib as their wasila to God.''?® As for the alleged Prophetic tradition
having been declared mawdi ‘, he takes restrained approach, arguing to the effect that, even if the
authenticity of the account concerned is severely contested, and even if it is not reported by
scholars of hadith, its connotation is still true and valid. The following is an excerpt:

The Prophet has supplicated through his own status and stature (bijahihi).
The prophet Adam supplicated through the Prophet’s jah in order to undo
his mistake, and [some of the] companions supplicated through his jah... the
greatness of the Prophet’s status and stature in the sight of Allah is so
eminent that it needs no evidence, whether you accept it or not.**?’

Those arguing against the legitimacy of tawassul and istighatha are accused of failing to deliver
evidence for their claims. According to Ahmad b. al-Hadi, all four school of jurisprudence have

unanimously approved tawassul and istighatha through prophets and walis, both during their

1124 Ahmad b. al-Hadi, Shams al-dalil, p. 111.
1125 See the relevant section above; also, Dakhil Allah, Dirdasa li-ahamm ‘aqd’id al-Tijaniyya, p. 153.
1126 Ahmad b. al-Hadi, Shams al-dalil, p. 122.
1127 Ahmad b. al-Hadi, Shams al-dalil, p. 122.
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lifetimes as well as after their demise. Among other texts, he refers to al-Tadhkira fi ziyarat al-
Mustafa wa-I-tawassul bihi (A Remembrance of Visiting the Chosen Prophet and Supplicating
Via His Stature) by Aba I-Wafa “‘Ali b. “Aqil (d. 513/1119), an Iragi Hanbali scholar; Misbah al-
zalam fi l-mustaghithin bi-khayr al-anam (A Lamp in Darkness for Those who Invoke the Help of
the Best Human Being) by Aba ‘Abdallah Muhammad b. Masa (d. 683/1284), a Moroccan Malik1
Sufi scholar; al-Jawahir wa-1-durar fi tarjama shaykh al-Islam ibn Hajar (The Jewels and Pearls
Concerning the Life Story of Shaykh al-Islam Ibn Hajar’) by Shams al-Din Muhammad b. ‘Abd
al-Rahman al-Sakhaw1 (d. 902/1497),1128 an Egyptian Shafi‘T scholar; and al-Mawahib al-
laduniyya (The God-Given Talents) by Shahab al-Din al-Qastalani (d. 923/1517), another
Egyptian Shafi‘1, giving lengthy citations. However, one should note that the quotations he offers
from these sources mostly reflect personal understandings of the issue, and recount personal
experiences, without offering solid religious proofs. Al-Sakhawi, for instance, reports a dream
vision in which a certain Abai I-Mawahib, known also as lbn Zughdan,''?° is said to have heard a
voice telling him to perform tawassul via Ibn Hajar if he was in need, and that any tawassul
performed three times via Ibn Hajar would receive divine acceptance.!'® The issue of tawassul,
holds Ahmad b. al-Hadi, was made a source of contention in the seventh century, after the
migration of the Prophet; prior to this no one had contested its legitimacy.'!3! Here the author of
Shams al-dalil is indirectly referring to the era of Ibn Taymiyya, without explicitly mentioning his
name, as Ibn Taymiyya persistently emphasized the fact that tawassul through the person of human
beings is prohibited. While his writings constitute a point of reference for Dakhil Allah , on certain
occasions he is also quoted by the Ahmad b. al-Hadi as well; thus one can understand why he is

not mentioned by name here.

It is important to note that Tijants are not united on the issue of tawassul. Some, like Ahmad b. al-
Hadi approve tawassul through the person of the Prophet or righteous servants of God, while
others, like Muhammad al-Hafiz, have different understandings of the issue. For the latter, the term

wasila as it appears in al-Ma’ida 35 refers to righteous deeds (al- ‘amal al-salik), whereas, as we

1128 On al-Sakhawi, see: ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 111, p. 399.

1129 On Ibn Zughdan, see: ‘Umar Rida Kahhala, Mu jam al-mu allifin, vol. 111, p. 100.

1130 Shams al-Din Muhammad b. ‘Abd al-Rahman al-Shakhawi, al-Jawahir wa-l-durar fi tarjama shaykh al-Islam
ibn Hajar, vol. I1l. p. 988.

1131 For details of, and quotations from the sources which Ahmad b. al-Hadr alleges approve tawassul and istigahtha,
see: Ahmad b. al-Hadi, Shams al-dalil, pp. 111-17.
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have seen above, Ahmad b. al-Hadi understands it to mean tawassul through the person of the
Prophet and those of walis. From al-Hafiz’s point of view, love (makabba) of the Prophet is a kind
of righteous deed and it is thus that Sufis perform tawassul.***? This can therefore be understood
not only as a rejection of the legitimacy of tawassul performed through the persons of human

beings, but as an accomodation of the argument developed by antagonists of the brotherhood.
4. Conclusion

Dakhil Allah is one of the few anti-Tijani polemicists to have applied a different method and style
of refuting the Tijant doctrine, distinct when compared to the classical ways in which others have
criticized the brotherhood. The initial reason for his undertaking the task of researching the
Tijaniyya was his personal curiosity, stirred by an abundance of requests from the African
continent asking for the legal opinions of the Saudi Dar al-1fta’ (The House of Legal Opinions)
about the Tijaniyya brotherhood. He therefore began to conduct fieldwork in a number of different
geographical settings, such as Saudi Arabia, Egypt and Morocco, to collect as much research
material as he could, applying a methodological approach which sets him a part from his
predecessors. Instead of opening his book Dirasa li-ahamm ‘aqad’id al-Tijaniyya with either a
criticism, or a foreword to criticism, as per the tradition of the antagonists of Tijan1 Sufism, he
provides a great deal of information pertaining to the history of Sufism in general and that of the
Tijaniyya in particular. The reader is informed about different stages in the formation and
development of tasawwuf, as well as the formation of the Tijaniyya brotherhood and subsequent
developments in its history, in addition to the life stories of its founding figure and some of his
leading disciples. All of this is accomplished in the introduction and first chapter of the book, while

his criticism of the Tijaniyya is reserved for the second and longest chapter.

As for the strategy of his critique, he avoids making a frontal attack on the brotherhood. Neither
Tijanis nor their supreme master is disrespected or defamed by him.1133 By his own account, his

critique was undertaken in compliance with the mission of da ‘wa, and conducted for the purposes

1132 Muhammad al-Hafiz, Ahl al-kaqq al-‘arifian billah, p. 131; For more on tawassul through the masabba (love)
of the Prophet, see: Muhammad al-Hafiz, Ahzab wa-awrad al-quib al-rabbant wa-1- ‘arif al-samadant sayyiduna
Ahmad al-Tijani al-sharif al-hasant, Cairo: al-Zawiya al-Tijaniyya al-Kubra, 1427/2006, pp. 144-150.

1133 This point is even acknowledged by his opponent Ahmad b. al-Hadi. He is said to have been respectful,
compared to al-Hilali in his discussions of the Tijani tenets. See: Ahmad b. al-Hadi, Shams al-dalil, p. 7.
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of liberating Tijanis from the trap they have fallen into, and of expressing reality, for those who
seek the truth. This does not mean that he is soft in his critique of the doctrine itself; a fair number

of Tijani tenets are harshly labelled by him as either disbelief (kufr) or polytheism (shirk).

Another difference that sets him apart from his predecessors is his selection and quotation of
authoritative Tijani sources produced in different periods of the history of the brotherhood. The
majority of his quotations are made from Jawahir al-ma ‘ani of * Alt Harazim, Rimah hizb al-Rakim
of al-Hajj ‘Umar, Bughyat al-mustafid of Ibn al-Sa’ih and al-Durra al-kharida of al-Nazifi, the
first two of which, by his own account, are products of the formative period of the Tijaniyya. The
last of them, al-Durra al-kharida, was written at the end of the period in which the most
authoritative sources were written, while Bughyat al-mustafid was written in between. This range
of sources were chosen to emphasize one of his main arguments, that certain Tijani tenets had been
maintained throughout the history of the brotherhood, and had continued to be advocated by Tijant

sources throughout those different periods.

Although his book seems to have been known to a wide range of Tijani circles, as far as we know,
Ahmad b. al-Hadi is one of the just two Tijani protagonists of the brotherhood to have responded
to Dakhil Allah.1*3* Much to the disappointment of the reader, however, he adopts a rather different
code of conduct than his opponent. Instead of engaging deeply with the topics at hand, his
responses focus more on the discussion of the scholarly credentials and ethics of the opponents.
Furthermore, he applies a vague strategy in refutation of Dakhil Allah’s allegations, which blurs
the picture for the reader. For one unfamiliar with Dakhil Allah’s objections, it would often be
extremely hard to differentiate between Dakhil Allah’s objections and Ahmad b. al-Hadt’s
refutations of them when reading Shams al-dalil, as the arguments and counterarguments are given
as a mixture. This complicates the picture still further, as perhaps was the intention all along,

because the audience he addresses is clearly Tijani.

1134 The other of these Tijani protagonis is ‘Abd al-Rahman Talib (d. 1437/2016) of Algeria with his al-Sayf al-saqil
li-qat * /isan al-Dakhil (The Sharp Sword to Cut the Tongue of the Intruder). The manuscript treatise is unfortunately
yet to be printed. On Talib’s life and writings, see:
https://ar.wikipedia.org/wiki/%D8%B9%D8%A8%D8%AF_%D8%A7%D9%84%D8%B1%D8%AD%D9%85%D
9%86_%D8%B7%D8%A7%D9%84%D8%AS.
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In addition to its loosely organised presentation, the author of Shams al-dalil also applies a
selective approach in which not all of Dakhil Allah ’s objections are taken into consideration, and
some of the quotations he makes from Tijan1 sources are either partially or totally ignored. To take
a typical example, Dakhil Allah claims on the authority of Jawahir that Tijanis accommodate
polytheism, due to their conviction in the tenet of wakdat al-wujid.'** The quotation from
Jawahir he gives as evidence of this is ignored by Ahmad b. al-Hadi, as if it had never existed in
the most authoritative source of the brotherhood.!*® This appears to be at odds with the author’s
own assertion that the notion of the unity of creation with the creator is not a part of Tijant doctrine,
and his claim that this interpretation of wakdat al-wujiid is a fabrication of Dakhil Allah’s that he
has attributed to the sources of the brotherhood. Insead, Ahmad b. al-Hadi claims that Tijani
sources are concerned with a different type of wakdat al-wujizd in which the Sufi is annihilated in
divine unity. This claim by the Mauritanian seems to be based more on strategic considerations,
as it is not backed up by Tijani sources. The passage of Jawahir that he ignores in Shams al-dalil,
for example, clearly defines the type of wakdat al-wujiid with which it is concerned. It is for this
reason that Ahmad b. al-Hadi struggles to present the notion of wakdat al-wujiid as a matter of
taste (dhawq) which may not be understood without one’s being subject to divine emanation (fayd
al-ilahi). A similar attempt to evade the criticism can be observed in the issue of wakdat al-shuhiid,
a notion refuted by Dakhil Allah precisely on the understanding of it as the annihilation of a human
being in God. Despite the fact that the statements of the supreme master of the Tijaniyya himself
are prone to suggest that he held such an understanding of the issue, however, later protagonists
of the brotherhood suggest a different interpretation. They prefer to describe waidat al-shudid
and fana’ in terms of the divine will dominating the will of the human being, rather than the
extinction of their human attributes in such a state, an interpretation which has been shown here to
lack consistency. Muhammad al-Hafiz, for example, simultaneously attributes the ecstatic
utterances made in the state of fana’ to both God and the human being, claiming on the one hand,

that it is God who speaks through his servant in the state of annihilation, while on the other hand,

1135 The author of Jawahir al-ma ‘ant claims on the authority of his master that Allah appears to his worshippers in
different forms and transfigurations. Thus, he claims, no matter whom one had worshipped he had worshipped none
but Allah Himself. Even polytheists who had worshispped idols are claimed to have seen Allah in their idols, and
therefore should not be condemned for doing so. See: ‘Ali Harazim, Jawahir al-ma ‘ant, vol. 1, pp. 184-185.

1138 Other protagonists of the brotherhood have also ignored this crucial passage in their discussion of wahdat la-
wujud. Mahmid b. Bensalim, a grandson of Ahmad al-Tijani’s, for example, turns a blind eye to the passage,
although he dedicates twenty pages to the the discussion of the topic. See: Mahmad b. Bensalim, al-Tariga al-
Tijaniyya bayn al-intigad wa-l-i tigad, pp. 32-57.
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he nevertheless feels the need to force the servant to disown what he utteres in such a state. This
raises a number of questions in the mind of the reader. If it is the divine who speaks through the
human, how can those utterances be attributed to the human at the same time? And why should
the human being disown those utterances if they belong to the divine? Similarly, in Shams al-dalil,
Ahmad b. al-Hadi first denies fana’ to be annihilation in the essence of God, but later claimes the

opposite, without further elaboration on what he means by annihilation in the essence of God.

Another example that reveals some inconsistency is the issue of the accessibility of the knowledge
of the unseen (al-ghayb) to Sufi masters. At the beginning of his reply to Dakhil Allah on this
point, the author of Shams al-dalil gives the impression that Tijanis deny the accessibility of the
knowledge of the unseen to human beings, but in subsequent sections he argues for the opposite.
While Dakhil Allah presents evidence from the Qur’an and the Sunna to dismiss human access to
any sort of al-ghayb, in Dirdasa, in Shams al-dalil Ahmad b. al-Hadi ignores it all, and insists on
the accuracy of the Tijani tenet in question. He does this on the basis of an interpretation of a
particular passage of the Qur’an, namely al-Jinn 27, provided by the supreme master of the
brotherhood. This passage asserts that certain knowledge of the unseen may be disclosed to a
divine messenger if God wishes it to be so, and Ahmad b. al-Hadi insists that walis be included
within the scope of the term messenger (rasil) as it appears in this passage. This view is not shared
by other Tijanis; Mahmud b. Bensalim, for example, argues against any human being having
access to absolute (murlaq) knowledge of the unseen, even in the case of a divine messenger.*3’
Nevertheless, he too remains silent on certain sections of authoritative sources of the brotherhood,
which, according to Dakhil Allah, allege the Sufi master to have access to absolute knowledge of
the al-ghayb.113®

Ahmad b. al-Hadi also maintains a pattern of inconsistency in the matter of tawassul via the
Prophet and other righteous servants of God. This is dismissed by his opponent Dakhil Allah as
impermissible and forbidden, with three exceptions: tawassul conducted through the beautiful
divine names (al-asma’ al-husna), tawassul conducted through righteous deeds, and through

supplication (du ‘@’) of the Prophet. For Ahmad b. al-Had1, however, the conduct of tawassul via

187 Mahmid b. Bensalim, al-Tijaniyya bayn al-i ‘tigad wa--intigad, p. 86.

1138 According to the author of Rimah, for example, Sufi masters possess the ability to see the inner condtions of
their disciples as one may see things through glass; moreover, he obliges their disciples to believe so. See ‘Umar al-
Futi, Rimah hizb al-Rahim, vol. |, p. 23.
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the essence, status and stature of the Prophet was standard practice until the seventh century, in
which scholars such as Ibn Taymiyya challenged its legitimacy. In support of this argument and
in line with certain Sufi sources, albeit against the opinions of scholars of zafsir, he interprets the
term wasila in al-Ma’ida 35 to mean, tawassul through the person of the Prophet and through the
person of shaykh al-kamil (the perfect guide). Here, too, however, he fails to refrain from
exhibiting inconsistency and contradictory behaviour, as at the beginning of his discussion, the
righteous servants of God are stripped of their purported capability to cause benefit or harm to
humanity, which is said to be a solely divine prerogative. Towards the end of the discussion,
however, he defines the righteous servants of God as being in possession of certain extraordinary
powers of interference in the affairs of other people, such that their help may be sought when other
means are exhausted and one is in despair. Calling upon righteous servants of God for help, is then
said by him not only to have been approved by certain Prophetic accounts,!**® but also to have
been put into practice by Ahmad b. Hanbal, a scholar of immense importance for Salafis. As for
Tijanis in general, they have not developed a united stance pertaining to the issue of tawassul. As
discussed above, Ahmad b. al-Had1’s understanding of the issue is not shared by other Tijant
authorities, and, for example, Muhammad al-Hafiz’s understanding of tawassul is not much

different from that of the opponents of the brotherhood.*!4°

1139 Salafis have a different interpretation of these accounts. According to them, the people who are called upon are
either djinns or angels and as such they are assumed to be present (and thus not absent, dead human beings) as Sufis
would argue. Furthermore, these accounts are either classified as weak (da %) or as affected by other factors that
reduces their credibility. See: https://Islamqa.info/ar/132642

1140 Unlike the author of Shams al-dali/, Muhammad al-Hafiz dose not interpret the term wasila in al-Ma’ida 35 as
tawassul through the person of the Prophet; rather, he argues it means tawassul throuhg muzabba (love) of the
Prophet, which could be considered as a kind of righteous deed. See: Muhammad al-Hafiz, Ahl al-kaqq al-arifin
billah, p. 131.
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GENERAL CONCLUSION

Polemical exchanges between the antagonists and protagonists of the Tijaniyya began as soon as
the brotherhood was established. The Qadiri-Tijani altercations of the nineteenth and twentieth
centuries were primarily shaped by politics, as well as by the competition for followers and
dominance between these brotherhoods. The same could be said for the Tijani-Salafi altercations
that took place in North Africa in the first half of the twentieth century. As Jamil Abun-Nasr has
observed, while North African Salafis initially detested Tijanis for their purported collaboration
with French colonialism, the anti-Tijani campaign they unleashed was grounded in theological
arguments, and subsequent clashes were primarily motivated by theology. All three of the Salaft
case studies subjected to scrutiny in this dissertation demonstrate that da ‘wa and taw/id mission
were the main motivations that shaped their authors’ ani-Tijani efforts. The Tijani authors, on the
other hand, have been shown to have perceived the defence of their brotherhood and its founding
figure as an active service to Ahmad al-Tijani, which would not only draw one nearer to the
shaykh, but also entitle one to divine grace. It would be no exaggeration to state that the production
of polemical literature in defence of the brotherhood was thought by them to contain an element
of worship, in addition to its being considered as compulsory service and reverence to the supreme

master of the Tijaniyya.

In addition to the above-mentioned observation, the field of theological debates is an arena where
both protagonists and antagonists of the brotherhood can flex their muscles and construct their
own authority. Tijani shaykhs who are involved in theological wars with their opponents appear
as heroic scholars to their constituencies. The Egyptian Muhammad al-Hafiz, his Sudanese disciple
‘Umar Mas td and the Mauritanian Ahmad b. al-Hadi are all revered by Tijanis as loyal soldiers
who defended the Tijaniyya against the munkirim. They therefore make use of the criticism directed
towards their order and its supreme shaykh, by opposing it, as a means to promoting their
recognition and increasing their following within Tijani circles. Furthermore, as observed in the
preceding chapters, Tijanis have tended to avoid full engagement with the details of their
opponents’ criticisms in debates. In most cases, they provide partial responses to the allegations
directed at them, often ignoring the core of the criticism. This has further encouraged Salafis to
repeat their critique on every possible occasion. The latter may also be seen to follow their own

personal ambitions: attacking Sufis is a means of enhancing one’s personal recognition and social
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acceptance in Salaft circles as well. All three of the Salafi opponents of the Tijaniyya that are
studied here may be seen to have reaped the benefits of their anti-Tijant campaigns. Not least, each
of their works have become standard sources of reference for Salafis in online social networks on
the internet. This trait of polemical exchanges, perceived as a source for enhancing one’s personal
recognition, seems to guarantee the ongoing, and the repetitive nature of such debates for the time

to come.

A thorough scrutiny of the history of the polemics between Tijanis and their opponents reveals a
gradual change in the perception of certain Tijani tenets among the followers of the brotherhood.
This is best illustrated by the changing perception of the extraordinary reward that the book
Jawahir al-ma‘ant led Tijanis to believe would result from the recitation of salat al-fatih, in
comparison to that resulting from the recitation of the holy divine speech, the Qur’an.
Traditionally, Tijanis have unconditionally accepted the phrase in this, the most authoritative
source of the brotherhood, which equates the reward for one single recitation of this short phrase
of saying blessings on the Prophet with six thousand recitations of the whole Qur’an. However,
the constant criticism of their opponents regarding this point may be seen to have forced some
Tijanis towards expressing an alternative view. The Nigerian Ibrahim Salih was the first to deny
the equation of the reward for one recitation of salat al-fatih with that for six thousand recitations
of the Qur’an, announcing it to have been an addition to Jawahir, made by the enemies of the
brotherhood. This happened in the early 1980s (CE), when, due to the severe critique that ensued
from his fellow Tijanis, both within and outside of his country, no other Tijant authority dared to
repeat any such bold declaration. However, more recent remarks made by the Sudanese ‘Umar
Mas‘ad in 2017 CE in ‘Ars al-Zawaya, in reply to a question pertaining to the comparison of one
recitation of this formula with six thousand recitations of the Qur’an, seem to have expressed the
thoughts of other Tijanis who had hesitated to share them in public. Just as his Nigerian
predecessor had done, the Sudanese Tijant has declared the particular phrase that claims the litany
to merit this enormous reward as inauthentic and dismissed any such comparison between the
rewards for reciting the Divine speech and non-Qur’anic prayer formulas. However, when, in
return, his remarks were questioned by other Tijanis, his own son Haytham b. ‘Umar al-Tijant

made sure to interpret the remarks of his father in line with the traditional perception of the

321



brotherhood.*#* All the same time, this trajectory shows a gradual shift in the Tijani perception of
Jawahir, which previously was actually perceived to have been composed by the Prophet himself.
Now, printed versions of the book are suspected of containing additions, accusations that are hard

to qualify.

Present indications appear to favour the spread of this new (and for the majority of the
brotherhood’s followers, still unacceptable) strategy within Tijani circles, which might gain
strength in future. For the time being, however, while the younger generations are attracted by this
shari ‘a-centric argumentation,'42 the majority of Tijanis still follow the traditional strategy of the
brotherhood. They are neither ready to accept that any addition has been made to Jawahir, nor to
make any compromise in relation to the extraordinary reward that it claims to be due for the
recitation of salat al-fatih. Despite the uncompromising majority, individual voices from here and
there seem to be determined to clean up the Tijaniyya, ridding it of those tenets that are seen as
deviations from, and contradictions of, shari ‘a. Indeed, in doing so, they may even claim to be
acting in line with a command of Ahmad al-Tijant’s, who urged his followers to restrict their
obedience to even his own teachings to those conforming with the instructions of the shar7a. In
this, too, they seem to have hearkened to the appeals of those of their opponents who have
reminded Tijanis of their master’s command, and invited them to get rid of those tenets that not
only contradict the religion of Islam but also pollute the reputation of their supreme master, Ahmad
al-Tijan1.*** Many others, however, such as the Sudanese Ibrahim Sidi, would strictly object to

applying the scales of the shari ‘a to the Sufi teachings of the brotherhood’s founder.

1141 During the extended online discussions, Haytham b. ‘Umar al-Tijani said he was entirely sure of the fact that no
functioning mind could equate the reward for one recitation of salat al-fatih to that for six thousand recitations of the
divine speech, and thus that, if there is such a phrase in Jawahir, it must have been an addition to the book. Online
conversation with Haytham b. “‘Umar al-Tijani on 17.5.2017.

1142 Roman Loimeier argues that the Nigerian Ibrahim Salih has taken this flexible strategy because it not only
worked relatively well against the criticism of Izala, his Salafi opponents in Nigeria, but also gained him
considerable recognition and publicity in Nigeria. During a rally of a Council of ‘Ulama’ in Kano on March 3, 1988,
Loimeier notes, he was the only Tijani shaykh whose talk was not only welcomed, but received the applause of the
delegates of the Muslim Students Society (MSS), while other well-known shaykhs of the brotherhood (including
Dahiru Bauchi and Isma ‘7l Khalifa) failed to attract such a reception. Roman Loimeier, Islamic Reform and Political
Change in Northern Nigeria, pp. 275-276.

1143 Muhammad Hasanayn Makhlaf, al-Manhaj al-gawim, pp. 14-15, 109. In addition to revering Ahmad al-Tijant
for encouraging his followers to stick with siart ‘a, the Moroccan Salafi al-Hilali, himself once a Tijani, invites
Tijanis to do so. Furthermore, he sees his own critique of the Tijaniyya as an application of the Tijani master’s own
instruction. See: al-Hilali, al-Hadiyya al-hadiya, pp. 38,101. The Nigerian Aba Bakr Gumi glorifies both Ahmad al-
Tijani and ‘Ab al-Qadir al-Jilani, and blames their followers for attributing certain reprehensible innovations to
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Another example which demonstrates a drastic change in the Tijan1 perception of the supreme
leader of the brotherhood is the issue of how to understand Ahmad al-Tijani’s statement that he
had his feet on the necks of other awliya’ (divine saints). The traditional perception of the
brotherhood has been to understand this as an indication of his undoubted supremacy over all other
friends of God. One of the master’s Moroccan great-grandsons, Mahmiid b. Bensalim, however,
proposes a different, metaphorical interpretation of the term “feet”, which, according to him, refers
to shari‘a and the hagiqa, rather than the actual feet of the founding figure of the Tijaniyya.''**
This interpretation posits the supremacy of the religion of Islam, and the Sufi spiritual
understanding of it, to be embedded in the statement of Ahmad al-Tijani, rather than taking it to

be a declaration of his personal supremacy over other divine saints.14

In line with the changing perceptions of certain tenets, a gradual change in the tone of Tijani
responses to their opponents may be observed. This trend is certainly connected to the public
appearance and spread of Salafism in previously Tijani-dominated arenas: the more public
recognition gained by Salafis, the more they made their presence felt, the harder and sharper the
tone of the Tijani responses may be seen to have become. Considering the three Tijani treatises
studied in this thesis in chronological order, the softest in tone of the three is also the chronological
first: Muhammad al-Hafiz’s response to Hasanayn Makhlif, and, indirectly, to al-Ifriqi. With the
exception of some derogatory remarks regarding al-Ifriqi’s origin and scholarly credentials, the
treatise is an attempt to preserve polemical decorum and observe the etiquette of responding to
one’s opponents. In fact, Makhlaf, to whom the threatise is a reply in the first place, is never
referred to by name. The chronological second of the three treatises, ‘Umar Mas‘td’s treatise in
refutation of al-Ifriqi, does not, however, observe the same decorum. Al-Ifrigi is not only
mentioned by name, but also mocked on every possible occasion: in fact, a whole chapter is
dedicated to this end, in addition to the denial of his scholarly credentials. The belittling of al-Ifriqt
undertaken by Muhammad al-Hafiz may thus be seen to have reached a new level in ‘Umar

Mas‘ad’s treatise. This seems to have to do with the success of the Ansar al-Sunna al-

them. Since neither of the shaykhs wrote these innovations themselves, they are said to carry no responsibility for
them. See: Abu Bakar Gumi, al-'Agida al-sahiha bi-muwafagat al-shari’a, Beirut: Dar al-*Arabiyya li-I-Taba‘a wa-
[-Nashr wa-I-Tawzi‘, 1392/1972, pp. 25-26.

1144 For further details, see: Mahmid b. Bensalim, al-Tijaniyya bayn al-i ‘tigad wa al-intigad, pp. 140-144

1145 A similar understanding to that of Mahmiid b. Bensalim had previously been proposed by the Egyptian
Muhammad al-Hafiz, but his was not as clear-cut as that of the Moroccan great-grand son of the supreme master.
For Muhammad al-Hafiz’s remarks on the issue, see: Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs, p. 15.
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Muhammadiyya movement in both Egypt and Sudan towards the end of the twentieth century, and
the role that al-Ifrigi’s short and effective treatise, al-Anwar al-rahmaniyya, played in the Ansar’s
anti-Sufi (and anti-Tijan1) campagin. The chronological third and last of these three Tijant treatises,
the Mauritanian Ahmad b. al-Hadi’s response to al-Hilali, Dakhil Allah and a Sudanese Salafi
Hashim al-Husayn Rajab, is the sharpest in tone of all three, and the most uncompromising in
style. Nearly every page (if not all of them) contains derogatory remarks, in belittling the author’s
opponent; in particular, the replies to the Sudanese Rajab show no respect for the etiquette of
polemical altercations. This trait may also be discerned in Ahmad b. al-Had1’s refutation of Ibn
Mayaba, to whom a number of Tijanis accross the African continent had responded; but none using

such a derogatory tone, blended with personal mockery, as the Mauritanian.

In comparison with their Tijani respondents, the authors of Salafi onslaughts against the
brotherhood have avoided ad hominem attacks and stuck to a more moderate polemical style—
even though there judgement was usually outspoken and sometimes harsh. Of the three Salafi
treatises studied in this thesis, al-Ifriqi’s critique of the Tijaniyya al-dnwar al-rahmaniyya is,
chronologically, the first of the three; in it, he repeatedly refers to his opponents as brothers, and
it contains no derogatory personal remarks whatsoever. A part from one or two indirect references
to Ahmad al-Tijani, no direct criticism is levelled at the founding figure of the brotherhood. In the
treatise al-Hadiyya al-hadiya, chronologically, the second of the three, al-Hilali displays the
utmost reverence for the Tijani master, while blaming his followers for the reprehensible
innovations al-Hilali alleges them to have attributed to him. The Moroccan Salafi makes no
recourse to derogatory remarks. The softest and chronological last of the three Salafi treatises is
Dakhil Allah ’s critique Dirdsa li-ahamm ‘aga’id al-Tijaniyya, which contains no reference to
Ahmad al-Tijani or his followers; in it, he tries to stick to research ethics whereby his critique
remains on an academic level. Despite the sober tone taken by their Salafi opponents, however,
the protagonists of the Tijaniyya that have been studied in this thesis often appear to have felt it
necessary to employ the sharpest possible manner, blended with derogatory personal comments,
at the expense of the etiquette and decorum of polemical debates. They even appear to neglect the
instructions of their supreme master Ahmad al-Tijani, who explicitly ordered them to abstain from
engaging in polemical altercations with outsiders. This raises the question of why Sufis (Tijanis in

this case), who are normally considered more soft-natured than their Salafi counterparts, would
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embrace a range of attitudes that do not comply with Sufism as defined by the Sufis themselves,
as “polishing the mirror of the heart”? It seems that some Sufis abandoned, perhaps reluctantly,
their spiritual ethics at least while responding to their opponents. This renders the colonial
portrayal of Sufis as “moderate”, and Salafis as “harsh” and “rigid” Muslims, questionable, at least
in the arena of polemical altercations. This is not to say that all Salafis have observed the same
high decorum in their attacks on Tijaniyya: there have certainly been exceptions. The Salafis of
Dogondoutchi town in Niger, for instance, did not hesitate to use derogatory labels in their
altercations with the Tijanis of the town. Adeline Masquelier has observed that the level of mutual
distaste in that town, between the followers of Izala and those of Sufi brotherhoods had reached
the level of their dehumanizing each other, calling each other by the names of “donkeys” and

“dogsaa 1146

Ahmad al-Tijani, as a quzb with the purported merits of ‘isma or Aifz, is and always has been seen
by his followers as a perfect embodiment of the religion of Islam. After all, they believe that he
had daylight communications with the Prophet, and a direct channel of access to the emanations
coming down from the Prophet down into the world. As such, it is easy to see how any sort of
critique directed at him could be seen by them as critique directed towards the Prophet himself,
and how, for his followers, no contradiction could be imagined between his genuine teachings and
the doctrines of the religion. Thus, for his followers, it follows that he should not be treated just
like any other scholar, whose opinions and views may be subjected to scrutiny and investigation.
If there is any statement of his which might imply a contradiction of the shari ‘a, it can only be so
in its outward meaning, while the inward meaning is nothing but the shar7 ‘a itself.1*4” As such, it
is the duty of the interpreter to find the true meaning of the statement and eliminate the seemingly
contradictory situation. The rejection of Ahmad al-Tijant or any of his sayings would culminate in

1148 For details, see: Adeline Masquelier, “Identity, alterity and ambiguity in a Nigerien community: Competing
definitions of 'true' Islam”, in Werbner, Richard. Ranger, Terence. (eds.), Postcolonial Identities in Africa, London:
Zed Books, 1996, pp. 222-244.

1147 When 1 asked some Tijanis about the reason for their holding the supreme master of the Tijaniyya in such high
reverence, one of his followers explained to me that “Despite that fact that Ahmad al-Tijan1 was not a Prophet
himself, he had drunk from the ocean of prophecy. Thus, his statements are and should be considered as true and
correct. Only the veiled ones would not understand the inherent value embedded in them”. Online discussion with
Amina Javar, a Mauritanian Tijani, on 24.10.2017.

325



disastrous results, both here and in the hereafter—or so his followers believe.!**® In particular, it
is this perception of the founding figure of the Tijaniyya which is viewed by Salafi opponents of
the brotherhood as the source of the whole problem. From their prespective, treating a human being
in this manner is nothing but pure worship (‘ibada);''*° it is naive, credulous and perverse
(dalal),*™° an unjustified exaggeration (ghulaw) that leads inevitably to polytheism and the
exaltation of the shaykh at the level of God.''®! For Tijanis themselves, however, their attitude
toward their supreme master has nothing to do with polytheism or a deviated form of worship.
Rather, it is the necessary respect for the supreme saint of all time, who was kept hidden (al-quzb
al-maktiim) by God, even from the angels. For Tijanis, it is their adversaries’ lack, of not only
esoteric, spiritual knowledge, but also exoteric, outward knowledge that is the main reason for

their denial (inkar) of the greatest saint of all time. 152

1148 Amina Javar warned me that quitting the brotherhood after affiliation would be considered an insult to the Tijani
master and a rejection of him, the punishment for which is dying in the state of disbelief (kufr). Online discussion
with Amina Javar on 24.10.2017.

1149 A-Ifriqi argues that the unconditional submission of Sufis to their master and their uncritical acceptance of his
teachings culminates in the act of worshipping (‘ibada) him and placing him on the same footing as God. This, he
said, was a characteristic of Jews and Christians in their submission to the religious authority of rabbis (abar) and
monks (ruhban) that the Qur’an declared was tantamount to worshipping them. When “Adi b. Hatam, one of the
Prophet’s companions who previously had been a Christian, heard the passage he denied having worshipped rabbis
and monks; thereupon the Prophet delineated what the Qur’anic passage was talking about. It was the unconditional
submission to rabbis and monks and uncritical acceptance of their sayings that was being called as ‘ibada. Al-1friqi,
al-Anwar al-rahmaniyya, p. 19.

1150 Al-Hilali relates how, during his Tijaniyya days, he used to visit a certain Sufi master in the city of Asla in
Algeria, who would use abusive language towards Allah during compulsory congregational ritual prayers.
Remarkably, the people would take this as indicative of his high rank, and would reach out and kiss his hand for
blessings. He relates, furthermore, that during one of his visits to Boussemghoun, a village where Ahmad al-Tijani is
believed to have experienced his first daylight communication with the Prophet, he met a visitor coming from ‘Ayn
Madi (Ain Madhi), the birth place of the Tijani master. The visitor informed him of the descendants of al-Tijant
importing wine and prostitutes from Laghouat to ‘Ayn Magdi for their personal usage. Even though the visitor had
related what he had just witnessed without any intention of disrespecting the supreme master or his descendants, al-
Hilali not had only refused to believe but had also accused his interlocutor of lying. “You are lying, I told him”,
relates al-Hilali. When the visitor asked what made him so sure, al-Hilali pointed to a Prophetic guaranty that had
purportedly been communicated to Ahmad al-Tijani during one of the latter’s daylight encounters with the Prophet,
in which the sainthood of each and every descendant of Ahmad al-Tijani was guaranteed upon their reaching the age
of puberty. Blind trust, uncritical acceptance and unconditional submission to the master, says he, drives one to find
oneself in such pathetic situations as the two instances above. For full details, see: al-Hilali, al-Hadiyya al-kadiya,
pp. 121-22.

1151 Dakhil Allah, Dirasa li-ahamm ‘aqa’id al-Tijaniyya, pp. 164-165.

1152 Discrediting one’s opponent based on their alleged lack of knowledge is a wide spread phenomenon in Tijani
polemical literature. Examples include the description of al-Ifriqi as “shuwaykh” by Muhammad al-Hafiz, and his
belittling of Muhammad Hasanayn Makhlaf for the latter’s criticism of Shaykh Marztgq. In the same vein, the
religious scholarly credentials of al-Hilalt are denied by Muhammad Fal Abba, who describes his opponent as a
mere linguist and nothing else. All three of the Tijant works subjected to scrutiny in this study consolidate the case
for this being a Tijani trait.
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http://www.ansaralsonna.com/web/pageother-659.html.

http://www.atijania-online.com/upload/books/Mohammed-Hafez-Tijani/book/011.pdf

http://www.aTijania-online.com/vb/showthread.php?t=637.

http://www.atijania-online.com/vb/showthread.php?t=641 .

http://www.cheikh-skiredj.com/.
http://www.dd-sunnah.net/forum/showthread.php?t=16320.

http://www.manyprophetsonemessage.com/2015/04/29/conciseness-of-speech-gods-special-gift-
to-prophet-muhammad-pbuh.

http://www.nafahat7.net/index.php?page=education spirituelle 2.

http://www.saaid.net/ferag/mthahb/8.htm.

http://www.saaid.net/ferag/mthahb/8.htm.

http://www.tawtheegonline.com/vb/showthread.php?t=16442.

http://www.sudaress.com/sudaneseonline/12658.

http://www.tidjania.fr/articles/613-mostakbal.
http://www.tidjania.fr/fhome/34-latest-nwes/658--2014.
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https://www.sahab.net/forums/index.php?app=forums&module=forums&controller=topic&id=4
7535.

https://www.youtube.com/watch?v=2H4iL OsKn6k.

https://www.youtube.com/watch?v=5EM4-pzKHdQ.
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https://www.youtube.com/watch?v=nHwCegtO6Ho.

https://www.youtube.com/watch?v=0zVJIxFdTlew.

https://www.youtube.com/watch?v=WR yMHSsru Y.

www.cheikh-skiredj.com/defendre-Tijaniyya-africain.pdf.
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Informants

‘Al b. Muhammad Dakhil Allah : He provided me with information on his life account through
online correspondence (e-mail).

Prof. Muhammad Yahya Wuld Babah: is a universtiy professor in Mauritania. | had many
conversations with him in our prolonged meetings during his visits as a DAAD fellow to
Bayreuth.

Haytham b. ‘Umar Mas‘td al-Tijant: eldest son of ‘Umar Mas td al-Tijani, residing in Sudan. |
conducted a series of online conversations with him. He provided me with a number of
sources including his own writings on his father’s life account. | even received an audio
copy of a lecture given by ‘Umar Mas‘ad in ‘aris al-zawaya, Saudi Arabia on the virtues
of salat al-fatih and its comparison with the holy Qur’an.

Ghassan b. Salim: A Tijani disciple of ‘Umar Mas‘td residing in Saudi Arabia. | had a number of
online convesations with him during which he provided me with information on ‘Umar
Mas‘ad as well as Ahmad b. al-Hadi.

Fakhruddin Owaysi: A Tijani mugaddam from South Africa well connected with other Tijani
shaykhs.

Khalid Muhammad ‘Abd al-Rahman: A disciple of ‘Umar Mas ‘ad residing in Sudan. He provided
me with useful information in our online conversations on different dates.

Amina Javar: A Mauritanian Tijani, with affiliation to the Niyasiyya brunch of the brotherhood,

residing in Germany. | had online conversations with her.
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Appendix I: List of the Writings of ‘Abd al-Rahman al-Ifriqt

In refutation of the Tijaniyya:
e al-Anwar al-rahmaniyya li-hidayat al-firqa al-Tijaniyya: a critical account of the Tijani
doctrines written in response to a letter sent to him by some members of the brotherhood

from West Africa.
On legal ruglings:

e al-Jawab al- Ifrigt: a collection of fatawa (legal rulings) in response to religious questions
sent to him by Muslims from the Malabar Coast of Indian subcontinent.
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Appendix I1: List of the Writings of Muhammad Taqt al-Din al-Hilalt

On debates and controversies:

al-Hadiyya al-hadiya ila al-ta’ifa al-Tijaniyya: also known as Fikak al-asir al-‘ant al-
makbil bi-1-kabil al-Tijant, this is critique of the Tijaniyya brotherhood.

al-Barahin al-injiliyya ‘ala anna ‘lsa alayhi al-salam dakhil fi I- ‘ubudiyya wa-la hazza
lahu fi [-ulizhiyya: a refutation of Jesus’s divinity which is published by Maktabat al-zahra
1993/1973.

al-Husam al-mahiq li-kulli mushrik wa-munafiq: a refutation of an anonymous treatise
received by a certain Muhammad b. Ibrahim, the imam of a local mosque in Erfoud, about
the Sunna of the Prophet. The imam forwarded the treatise to al-Hilali and the latter
responded with bitter criticism, in writing, which contains a number of legal and dogmatic
issues. Al-Husam was written on 10 Rabi* al-Awwal 1385/9 July 1965 in Meknes.!%3
al-Siraj al-munir fi tanbih Jama ‘at al-tabligh ‘ala akhta’ihim: a critique of certain tenets
that had spread among the Tablighi movement of subcontinent and its leaders particularly
Muhammad Ilyas b. Muhammad Isma‘il Kandihlawi (d. 1363/1944). Al-Hilali takes a
thesis on the movement that was written at the Islamic University of Medina by the
Pakistani student Muhammad Aslam as the point of departure for his own criticism. Al-
Siraj was finished on 3 Shawwal 1398/6 September 1978 in Meknes and published a year
later. 114

Munazaratan bayn rajul sunni wa-imamayn mujtahidayn shi tyayn. Account of two
debates between the author and Shaykh ‘Abd al-Muhsin al-Kazimi in Muhammara and
Shaykh Mahdi al-Qazwini in Basra.!!®®

al-Qadr al- ‘adl fi hukm al-bina’ ‘ala I-qubir: a treatise written in the aftermath of a debate,
concerning building domes on the shrines, with Shaykh Mahdi al-Qazwini who latter
proposed to al-Hilali to act as judge between him and Rashid Rida with regard to the same
issue. Rida had published a writing in refutation of domes over shrines with which al-

Qazwini took issue prior to his debate with al-Hilali. The debate between al-Hilalt and al-

133 T have in my possession a copy published by Dar al-Fath li-I-Taba‘a wa-I-Nashr wa-I-Tawzi* in Sharjah in
1415/1994.

1154 For an online copy, see: http://wagfeya.com/book.php?hid=391

1155 For an online copy, see: http://ia801409.us.archive.org/13/items/monadara/1.pdf
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Qazwini was first published in al-Manar in seven parts, and in 1346/1927 it was published
as al-Qadr al- ‘adl in Cairo by Khayr al-Din al-Zirikl1.11%

e Dawa’ al-shakkin wa-gami ‘ al-mushakkikin fi [-radd ‘ala I-mulhidin: as the title suggests
it seems to be a refutation of atheism.

On the Islamic creed:

e al-llm al-ma’thar wa-I- ‘alam al-mashhar wa-I-liwa’ al-manshir fi bida“ al-qubir: the
treatise contains reprehensible innovations regarding graves.

e Hashiya ‘ala kitab al-tawhid li-1-shaykh al-1slam Muhkammad b. ‘Abd al-Wahhab: this is a
commentary on the famous Kitab al-tawhid of Muhammad b. ‘Abd al-Wahhab, the
founding figure of the Wahhabiyya movement.

o Al al-bayt ma-lahum wa-ma ‘alayhim: as the title suggests it contains an account of the
people of the Prophet’s household from a Sunni perspective.

e Mukhtasar hady al-khalil fi I- ‘aqa’id wa- ‘ibadat al-jalil: written on 24 Jamadi al-Thani
1397 AH in Casablanca, it is an account of the true Islamic creed and worship in the light
of true Prophetic accounts.t®’

On tafsir:

e Interpretation of the Meanings of the Noble Qur’an in the English Language: A
Summarized Version of al-Tabari, al-Qurtubi and Ibn Kathir With Comments from Sahih
al-Bukhari: written together with Muhammad Muhsin Khan.

o al-Ilham wa-l-in ‘am fi-tafsir surat al-an ‘am: a commentary on the chapter of al-An‘am,
6th among the 114 chapters of the Qur’an.

On the sciences of hadith:

e al-Zind al-wari wa-l-badr al-sari fi sharkh Sahih al-bukhart. a commentary on Sahih al-
bukharr, it was planned to be in many columns but the author only succeeded to write the
first volume.

o al-Anwar al-muttaba ‘a fi tahqgiq sunnat al-jum ‘a: as the title suggests, it contains the
Prophetic code of conduct for the Friday.

On the life story of the Prophet:

1156 T have 1n my possession a copy published by by Dar al-Tawhid li-I-Nashr in Riyadh, in 1430/2009, with a
foreword and commentary by Dr. Sadiq b. Salim b. Sadiq.
1157 Al-Hilali, Mukhtasar hady al-khalil fi I- ‘aqad’id wa- ‘ibadat al-jalil, [Cairo], Dar al-Taba‘a al-Haditha, n.d., p. 6.
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Kitab al-siras al-mustagim f7 sifat salat al-nabyy al-karim: seems to provide a description

of the correct way of sending blessings on the Prophet.

On jurisprudence:

al-Isfar ‘an |-haqq fi mas alat al-sufiir wa-1-hijab: written on hijab (head, face, or body
covering worn by Muslim women that conforms to a certain standard of modesty) and
neglecting Islamic rules on veiling (sufiir).

al-Sub# al-safir fi hukm salat al-musafir: contains rulings on ritual prayer during travel.
Ahkam al-khul* fi I-Islam: written on the issue of divorce for money (al-khul ).

Dalil al-hajj fi manasik al-hajj: handbook for rituals of pilgrimage.

Kitab bayan al-fajr al-sadiq: higlights the issue of true dawn (al-fajr al-sadiqg), a condition
for the morning prayer.

Hukm tarik al-salar ‘amdan hatta yakhruj waqtuha: Legal ruling on the one who neglect
the ritual prayer intentionally.

| lam al-khass wa- ‘am bi-buglan al-raka ‘a li-man fatathu al-fatika wa-1-qiyam:

al-Turug al-shar ‘iyya li-hall al-mashakil al-zawjiyya: this book, which highlights solutions

for marital conflicts, was written together with Sulayman b. Muhammmad al-Hamidi.

On poems and poetry:

Fadl al-kabir al-mutta ‘al: a collection of poems.

Al-Hadiyat: four poems from an early period of his life.

On journeys:

Rizla min al-Zubayr ila Jenif: contains his journey from al-Zubayr (a district in the Basra
Governorate of Iraq) to Geneva of Switzerland.

Man yurafiquni ila Berlin bi-qismayha al-sharqt wa-l-gharbr. contains an account of his
journey to Berlin of Germany.

Risla ila Dar ‘a fi al-janub al-shargt min al-Maghrib: contains an account of the journey
to the former region of Dar ‘a in Morocco.

Rizla ila Almanya: an account of the journey to Germany.

On history, language, tales and other topics:

Ma-wadga ‘a fi I-Qur ‘an bi-ghayr lughat al- ‘Arab: is a treatise concerning non-Arabic words
mentioned in the holy book of Islam.
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Tarikh al-lugha al-samiyya: provide a history of the semitic languages.

Al-Sidigat al-thalath:

Madinat al- ‘Arab fi I-Andalus: written on an Arab city in Andalus.

al-Rij ‘iyya wa-I-tagaddum: written on backwardness and progress.

Hawashi shatta ‘ala Injil Matta: contains comments on the Gospel of Matthew.

al- ‘Ugiid al-dariyya fi man * tahdid al-dhariyya:

al-Tamthiliyyat li-Muhammad b. Danyal, ta ‘rif biha wa-bayan muthawayatiha:

Die Einleitung zu al-Birunis Steinbuch (Leipzig: O. Harrassowitz, 1941): his PhD
dissertation in Berlin Germany.

Die Kasten in Arabien, Die Welt des Islams, 22 (1940): 102-110: a paper on casts in the
Arabian Peninsual, published in Die Welt des Islams.

Kitab al-jaysh al-jarrar min akadith al-nabiyy al-Mukhtar fr anna al-ruba 7yya rak ‘atan
fr jamz “ al-asfar, Casablanca: Matba‘a al-Najah al-Jadida, 1402/1981: written on the issue
of shortening ritual prayer (gasr al-salat) for the travelers.

Madanzyyat al-muslimin f7 Isbaniya. 2nd edition. Casablanca: Maktabat al-Ma‘arif
li-I-Nashr wa-1-Tawzi‘, 1985: written on the Islamic civilization of Spain.

Qabsa min anwar al-wahy, Rabat: Maktabat al-Ma‘arif, 1985: written on the lights of
prophetic revelations.

Qurrat al- ‘ayn fi mad/ al-malikayn, n.p., 1979: written in the praise of Muhammad V for

his his religious qualities and anti-colonical achievements.

Journal publications:

a) in Lisan al-Din

Al-‘Aqida al-salafiyya wa-I- ‘agida al-mubtadi a, Lisan al-Din, 1, 6 (December

1946): 1-14: written on true creed of the pious forefathers and the falsh creed of the
people of innovations.

Dam ‘a ‘ala faqid al- ‘uriba wa-l-1slam al-amir Shakib Arslan rahimahu Allah, Lisan al-

Din, 1, 8-9 (March-April 1947): a recall of the memories of Shakib Arslan.
Fa’idat ta ‘allum al-lughat, Lisan al-Din, 4, 1 (January 1950): 7-9: an encouragement for
learning foreign languages.

Hukm al-gira ‘a bi-raf ‘ al-sawt yawm al-jum ‘a wa-I-nas yantaziriina khurij al-imam
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fi madhhab al-malikiyya, Lisan al-Din, 8-9 (March—April 1947): 70-84: written on legal
status of the recitation of Qur’an on Friday while people are waiting for the arrival of imam
to the mosque according to Maliki legal school.

Hugiig al-mar ‘a al-siyasiyya, Lisan al-Din, 6, 10 (October 1952): 7-10: written on political
rights of women.

Hurif Braille li-ta lim al- ummr al-gira’'a wa-l-kitaba, Lisan al-Din, 4, 3 (March 1950):
14-16: written on the tactical written system of Braille used to educate people who are
visually impaired.

al-Jawab ‘an muqtarak wa-su ‘al fadilat Abt [-Samh, Lisan al-Din, 1, 6 (December 1946):
29-32: contains a question directed to Abt 1-Samh and the latter’s response.

Lamia min tarjamat al-ustadh Abt I-Samh imam al-haram al-makki, Lisan al-Din, 1, 6
(December 1946): 15-19: contains a biographica account of Aba 1-Samh.

Lisan al-Din fi Bakistan, Lisan al-Din, 5, 9 (September 1951): 20-24: written on the journal
of Lisan al-Din in Pakistan.

Mas ‘iid al-Nadawi: afdal talamidht al-hindiyyin, Lisan al-Din, 1, 7 (January 1947): 33-38:
written on one of his outstanding Indian disciples Mas‘td al-Nadaw1.

Musab alim bi-wifat akh karim, Lisan al-Din, 1, 8-9 (March-April 1947): 85-87: an
obituary written upon the death of a prominent member of the Salafi community of Upper
Egypt.

Nizam Dar al-Hadith al-Sa ‘idiyya li-takhrij al-murshidin wa-1-du ‘at wa-1-qudat, Lisan al-
Din, 1, 8-9 (March-April 1947): 88-92: written on the graguate regulations of the Saudi
Dar al-Hadith.

b) in Da ‘wat al-Haqq

Dar al-Hadith wa-fadl ‘ilm al-hadith, Da ‘wat al-Haqq, 7, 7 (April 1964): 1-7: written on
the graciousness of the sciences of hadith.

Hal ikhtassat al-imamiyya bi-fath bab al-ijtihad?, Da ‘wat al-Haqq, 4, 1

(October 1960): 25-26.

Hukm al-murtadd fi I-Islam, Da ‘wat al-Haqq, 6, 5 (February 1963): 29-33: contains the
legal status of apostates in Islam.
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al-Islam wa-I-madhahib al-ishtirakiyya, Da ‘wat al-Haqq, 18, 7-8 (August-September
1977): 15-21: contains his opinion on Islam and socialism.

Kalima fi fada il al-1slam algaytuha ‘ala wafd almani, Da ‘wat al-Haqq, 18, 4 (May 1977):
32-34: contains his lecture on Islam to a German delegation.

Mabahith fil-Kitab wa-1-Sunna, Majallat Dar al-Hadith al-Hasaniyya, 1 (1979): 87-113:
contains some discussions on Qur’an and Sunnna of the Prophet.

Ma hiya al-dawa 7 allati tad ‘i amir al-mu 'minin jalalat al-Hasan al-thant

ayyadahu Allah ila nasr al-Sunna al-muhammadiyya wa-nashriha wa-himayatiha, Da ‘wat
al-Haqq, 18, 2 (March 1977): 41-44: an encouragement to Hasan Il for proselytization,
diffusion and protection of Sunna in Morocco.

Ma ‘na da ‘wat al-kaqq, Da ‘wat al-Haqq, 1, 4-5 (November 1957): 19-20: a discussion on
the meaning of calling people to truth (da ‘wat al-kaqq).

Nagd maqal al- Awa’iq al-nafsaniyya li-1-takhtit, Da ‘wat al-Haqq, 10, 2 (December
1966): 38-41.

c) in other journals

al-Qadiyaniyyiin: ba ‘'d ma lahum wa-ma ‘alayhim, in al-Fath: a paper on the Ahmadiyya
community of Pakistan.

al- ‘Urf al-barbari aw ‘izarf’ bayn al-kuttab al-fransiyyin wa-\-kuttab al-muslimin, in al-
Fath, 303 (1933): 9-13.

Min ma ‘athir al-Rasal, in al-Irshad, 1, 1 (June 1967): 17-20: written on some virtues of
the Prophet Muhammad.

Mangiba li-I-malik Faysal gaddasa Allah rizhahu, in Majallat al-Buhuth al-Islamiyya, 11
(1984): 313-318: recalls a virtue of the Saudi king Faysal (d. 1395/1975).

Mugaddima, in Mas‘ad al-Nadawi, Mukammad b. ‘Abd al-Wahhab: muslih mazlim wa-
muftaraa ‘alayhi, translated by ‘Abd al-‘Alim ‘Abd al-‘Azim al-Bastawi, 5-7. Medina:
Idarat al-Thagafa wa-I-Nashr bi-1-Jama‘a, 1984: a preface to Mas‘td al-Nadawi’s book on
Muhammad b. ‘Abd al-Wahhab.
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Appendix I11: List of the Writings of ‘Ali b. Muhammad Dakhil Allah

In refutation of the Tijaniyya:

e Al-Tijaniyya: Dirasa li-ahamm ‘aga’id al-Tijaniyya ‘ala daw’ al-Kitab wa-1-Sunna: a

refutation of the Tijani doctrines and teachings.'*

On the Islamic creed and Muslim theological denominations:

e Al-Sawaiq al-mursala ‘ala al-Jahmiyya wa-I-Mu artala: Dirasa wa tahqiqg: a four-
volume edition and study of Ibn al-Qayyim’s refutation of the Jahmiyya and Mu ‘attala
doctrines. It was produced for the fulfilment of PhD requirements and published in 1408

by the Riyadh-based Saudi publishing house Dar al-‘Asima li-I-Nashr wa-I-Tawzi".

On philosophy and dialectical reasoning:

e Al-Wadih sharh al-sullam al-munawraq fi fann al-manyiq: a commentary on ‘Abd al-
Rahman al-Akhdart’s (d. 953/1546) book al-sullam al-munawraq fi fann al-manyiq,
published by Dar al-Zahra’ li-I-Nashr wa-I-Tawi" in 2015 CE.

e Ru'ya naqdiyya li-nazariyyat Arastalis al-mangigiyya: a critical study of Aristotle’s
dialectical reasoning, published by the above-mentioned publishing house in 2015 CE.

e Arastalis fi-l-mizan: another work focused on Aristotle’s philosophical teachings, also

published in 1436/2015 by the above-mentioned publishing house.

11%8 For further information see chapter six where a detailed account of the book is provided.
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Appendix 1V: List of the Writings of Muhammad al-Hafiz al-Tijani

In defence of the Tijaniyya:

o Asfa manahil al-safa’ fi mashrab khatam al-anbiya’ wa-sayyid al-asfiya . a treatise which
discusses the conditions of affiliation to the Tjianiyya brotherhood, as distinct from certain
general Sufi tenets. Published on 9 Rabi® al-Awwal 1342 / 20 October 1923.

o Fasl al-magal fi-ma yarfa® al-idhn fi [-hal: a small treatise in which the author discusses
three important factors that would suspend one’s affiliation from the Tijaniyya
brotherhood.***® First published in 1347/1927.

e Ahl al-haqq al- ‘arifiin billah al-sadda al-sufiyya: a general defence of Sufism in which the
author presents the convictions of al-QushayrT and Ibn ‘Arabit as particular examples, in
addition to certain Sufi tenets such as shafa ‘a (the intercession of the Prophet) and tawassul
(supplication and invocation of the divine help through him). First published on 25
Ramadan 1368 / 22 July 1949.

e al-Risala al-Thaniya: Tarig ma ‘rifa sir al-wujid: the title suggests that the treatise contains
discussions on Sufi doctrines.

e al-Risala al-thalitha: al-intisaf fi radd al-inkar ‘ala al-tarig: a collection of refutations
written by Egyptian Tijanis in response to criticisms that appeared in various of that
country’s newspapers, such as al-Fath and al-Tagwa. On 6 Dhu I-Hijjah 1352/22 March
1934, Muhib al-Din al-Khatib, the owner of al-Fat#, is said to have publishehd (in issue
388 of that newspaper) a paper by Ibrahim al-Qattan,*'%° a disciple of Ibn Mayaba’s, in
which he criticized the Tijaniyya brotherhood, in response to which, Muhammad al-
Musaylihi Husayn, a Tijani scholar in al-Azhar, wrote a refutation, also for publication in
al-Fat/. However, due to a prior dispute in which al-Khatib had been involved with Tijanis
over the title of Jama ‘at al-Wahda al-Tijaniyya, the refutation did not appear, despite

several efforts on the part of its author. A year earlier, Muhammad al-Musaylihi had written

1159 Muhammad al-Hafiz, Fasl al-magal fi-ma yarfa‘ al-idhn fi I-hal, p. 5.

1180 Thrahtm al-Qattan (1916-1984) met Ibn Mayaba in 1931 and studied Islamic sciences under his supervision until
his death in 1935. Later on he attended the prestigious University of al-Azhar. He was an accomplished poet and
served as judge, minister of education and Jordan’s ambassador to Morocco, Pakistan and Kuwait. In 1977, he was
appointed as the chief judge of Jordan. For details of his life, see: http://www.almoajam.org/poet_details.php?id=72
last consultation on 03.05. 2018. Jordanian ministry of culture has published a book on Ibrahim al-Qattan’s
memories and journys entitled al-Mudhakkirat wa-I-rihiat li-1-shaykh Ibrahim al-Qattan.
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a similar refutation to the allegations published by Jawad Tawfiq in issue 118 of al-Fath
on Sha‘ban 1352/November—December 1933; the allegations, according to Muhammad al-
Hafiz had been made by some Sufis of Arish, the capital of the governorate of North Sinai.
Musaylihi’s response was ignored by the newspaper. Another of the refutations contained
in al-Risala al-thalitha is one that was written by an anonymous Tijani writer (most likely
Muhammad al-Hafiz himself) in response to Rashid Rida’s criticism of the brotherhood.
The last and final one contained therein is Muhammad al-Hafiz’s response to criticism that
appeared in a Palestinian newspaper belonging to Ibn Mayaba’s disciples, and was
probably written by Ibrahim al-Qattan himself.!1® Al-Intisafwas published by Muhammad
al-Hafiz in 1352/1932.

al-Risala al-rabi ‘a: Bara'a al-tariga al-Tijaniyya ‘an kull ma yukhalif al-shart ‘a:
al-Risala al-khamisa: I'lan al-hujja ‘ald a'da’ al-tariga al-Tijaniyya (first part); al-
Tahdhir min I-akhdh bi-zahir al-mushtabah fa-inna al-sariha ya ‘ayyin al-murad minh
(second part): written in response to a criticism by Ibrahim al-Qattan that was published in
the Egyptian newspaper of al-Fatk. Since al-Qattan’s critique had relied heavily on his
master Ibn Mayaba, Muhammad al-Hafiz preferred to provide a systematic refutation of
the allegations levelled against the brotherhood by the Shingiti shaykh himself. The book,
however, is written as a letter to Muhammad Ridwan, a Tijani mugaddam in the
governorate of North Sinai, and to his zawiya in the city of Arish, to provide them with a
true Tijani perspective, against the purportedly baseless criticism that had been published
in al-Fath.1'%? Al-Risala al-khamisa was published in Jamadi al-Thani 1354/September
1935.

al-Risala al-Sadisa: Rijal al-Tariqa alladhina gamu bi-nashriha fi [-qugr al-Misrz: written
in Ramadan/November—December 1936 and divided into two parts: in the first part, a brief
account of the life of the founder of the order is given; in the second part, the focus is placed

on the Tijani authorities who introduced the order to Egypt.

1161 For Musaylihi’s refutation of al-Qattan, and his letters to al-Khatib, see: Muhammad al-Hafiz, al-Risala al-
thalitha: al-intisaf fi radd al-inkar ‘ala al-tarig, pp. 8-13. For Musaylihi’s refutation of Jawad Tawfiq, see pp. 15-
17. For the anonymous Tijani’s refutation to Rashid Rida, see: pp. 19-40 and for Muhammad al-Hafiz’s refutation of
the allegations that appeared in the Palestintian newspaper, see: pp. 41-47.

1162 Muhammad al-Hafiz, I lan al-hujja ‘ald a‘da’ al-tariga al-Tijaniyya (printed together with al-Tazdhir min |-
akhdh bi-zahir al-mushtabah fa-inna al-sartha yu ‘ayyin al-murad minhu in al-Risala al-khamisa) n.p. [Cairo]
1354/1935. pp. 4-7.
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e Ayyam fi zawiya sidi Ahmad al-Tijani: written as a letter to certain Tijanis of Egypt while
the author was still in Fez, giving an account of the author’s journeys, activities and
meetings with fellow Tijanis (among others al-Nazifi and Sukayrij) during a visit to
Morocco in 1937. The letter is dated 21 Ramadan 1356/25 November 1937.

e Radd akadhib al-muftarin ‘ald ahl al-yaqin: a refutation of Muhammad Hasanayn
Makhluf’s criticism of the Tijaniyya through concentrating on Ibn Mayaba and al-Ifriqi.
First published in 1369/1950 by the Tijaniyya zawiya in Mugharbalin, Cairo.

e Jawla fi rubii* al-Sudan: an account of a journey to Sudan in Shawwal 1347/May 1955.
Written as a letter to a certain Ridwan Muhammad, the author not only provides an account
of his activities and meetings during the journey but also gives valuable information on the
history of Sudan and the Tijaniyya in that country.

e Bayn al-Hijaz wa-1-Sham: a narrative of a journey to Mecca, Medina, Beirut and Jerusalem
between 26 Dhii 1-Qa‘dah 1383 and -19 Muharram 1384 / 9 Apriland -31 May 1964. The
author was accompanied on the journey by some renowned Tijani leaders from Sudan.

e Jawla fi rubi‘ Ifrigya: an anonymous account of a prolonged journey to West and North
African countries between 7 Dhii 1-Qa‘da 1387 and -26 Ramadan 1388/6 February and 16
December 1968.

o ‘Ulama’ al-tazkiya hum a ‘lam al-nas bi-1-Kitab wa-1-Sunna: contains three letters by the
author. The first, written in response to a certain lbrahim Mahmid Fath al-‘Alim from
Sudan, is a general defence of Sufis, entitled al-Sadda al-sifiyya hamalat ‘uliim al-shari‘a
Sfrkulli “asr. It was written after the author had received a letter from some Sudanese Tijanis
complaining about opponents of the brotherhood, probably Ansar al-Sunna al-
Mukammadiyya of Sudan.''%® The second and third letters respectively concern spiritual
companionship (al-sukba al-rukiyya) and daylight meetings (al-ijzima * yagazatan) with
the Prophet.

e Qasd al-sabil fi I-tariga al-Tijaniyya: completed on 1 Dh al-Hijja 1348/30 April 1930, the
treatise explains how to get initiated to the Tijaniyya along with discussions on the litanies
of the brotherhood. %4

1163 Muhammad al-Hafiz, ‘Ulama’ tazkiyat al-nafs min a‘lam al-nas bi-l-kitab wa-l-sunna, n.p. [Cairo], n.d. p. 4.
1164 For an online copy of the treatise see: http://www.atijania-online.com/upload/books/Mohammed-Hafez-
Tijani/book/011.pdf
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Ruya’ al-nabyy fi [-yagaza: written on the controvertial doctrine of seeing the Prophet in
daylight.

al-Isra yagazatan bi-lI-ruz wa-l-jasad: depends the notion of Prophet’s journey to
Jerusalem and to his ascension to heavens with both sould and body.

Shurit al-tariga al-Tijaniyya: contains conditions for initiation to the Tijaniyya
brotherhood.

Radd ‘ala ba ‘d al-munkirin al-ashwiya . contains a defence of the Tijaniyya brotherhood.
Ahzab wa-awrad al-queb al-rabbani wa-I- ‘arif al-samadant sayyiduna Ahmad al-Tijani al-
sharif al-Hasanf (edited and interpreted by Muhammad al-Hafiz)

Majmii * al-awrad fi [-tariga al-Tijaniyya: contains a detailed account of the brotherhood’s
litanies.

Tahgiq wa-ta‘liq ‘ala al-Ifada al-ahmadiyya: is a commentary of the al-Mishr’s al-
ahmadiyya.

Tuhkfat al-adhkiya’ fi ziyarat al-awliya’. written on the doctrine of visiting divinely elected
saints.

al-Hajj ‘Umar al-Fati: sultan al-dawla al-Tijaniyya bi-gharb Ifriqgya shay min jihadihi
wa-tarikh hayatihi:**® an account of the life of al-Hajj ‘Umar, collected from several
reliable sources, to provide a Tijani perspective on the struggle of the West African Tijani
Jjihad leader. The book was published in Cairo in 1383.

In refutation of the Qadiyaniyya:

al-Risala al-ula: Radd awham al-Qadiyaniyya:. as the title suggest, the treatise is a

refutation of the Qadiyani creed.

On tawhid:

al-Haqq fi I-haqq wa-I-khalg: published by the Cairo based Shirkat Dar al-Taba“ al-
Masriyya i on 1924 in 106 pages.
al-Hadd al-awsar bayn man-afras wa-man farraz: a rare treatise of the author’s, written in

1347/1928, which brings philosophy and the Islamic doctrine of monotheism together.

1185 For an online copy, see: https://archive.org/details/AlIHagOmarAlFotey.
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e Al-Tarig bayn al-tawa’if al-1slamiyya al-mu ‘asara fi [-usil: the title suggests that the book
contains an account of different view points among contemporary Muslims sect on matters

related to creed.
o Sabil al-kamal: a treatise on Islamic monotheism published in 1924 by the Cairo based

Matba‘a wa-Maktaba al-Funtn al-Jamila. The treatise is translated into German as well.

On figh:

e Risala fi I-hajj wa-l- umra: concerning pilgrimage to the holy lands and realted issues.

On tafsir:
o Tafsir fatihat al-kitab wa-juz’ ‘amma: a commentary on the first chapter and the juz " ‘amma
(last part) of the holy Qur’an.
o Tafsir juz’ tabarak. a commentary on juz’ tabarak (second-to-last part) of the holy Qur’an.
o Tafsir surat al-baqara wa ’al-ajza’ min 25-29 min al-Qar’an al-karim: a commentary of

the second chapter of the holy Qur’an as well as the parts 25-29.

On the sciences of hadith:
e Mugaddima li-kitab al-Kifaya fi- ilm al-riwaya: a preface to the book al-Kifaya fi- ilm al-

riwaya.

Mugaddima li-kitab Jami ‘ al-kabir lil-Hafiz al-Suyitr. a preface to al-Suyiiti’s book Jami *
al-kabir.

Tartib wa-taqrib Musnad al-imam Ahmad b. Hanbal ‘ala huruf al-mu jam:
Tartib Dhakha'ir al-mawarith fi al-dalala ‘ala mawadi ‘ al-hadith li-al-Nabilsr:

Takhrij ahadith Jawahir al-ma ‘ant.
Al-Istidrak ‘ala al-Mustadrak:
Mugaddima ‘Umdat al-qgart sharh Sahih al-bukhart:

o Ma ‘na gawlihi salla Allah ‘alayhi wa-sallam taftariq ummati ‘ala thalath wa-sab ‘in firqa:
a commentary on the Prophetic statement which predicts the partition of the Muslimm

umma into seventy three groups.

Nir al-yaqin fi-takhrij ahadith Thya ‘ulim al-din:
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On the Prophet Muhammad:
e Rasul al-1slam wa-risalatuhu al-Jami ‘a: is a treatise on the Prophet his universal mission.
e Sunnat al-Rasul salla Allah ‘alayhi wa-sallam: written on the examplary charachter of the

Prophet.

On Islam:
e Al-Din al-qayyim wa-qadaya al- ‘asr: Judging by the title, this book most likely highlights
the Islamic solutions for the challenges of the modern world.
(This in addition to countless writings published in Tarig al-haqq as well as other periodicals and

newspapers).
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Appendix V: List of the Writings of ‘Umar Mas ‘ad Muhammad al-Tijani 1166

In defence of the Tijaniyya brotherhood:

al-Radd ‘ala al-Ifrigi difd ‘an ‘an I-tariga al-Tijaniyya : as the name suggests, this is meant
to be a refutation of ‘Abd al-Rahman al-Ifriqi, a Malian Salafi who attacked certain tenets
of the brotherhood in his al-Anwar al-rahmaniyya.

al-Tijaniyya wa-khusamuhum wa-l-qawl al-haqq: another polemical production of the
author’s which was written in refutation of ‘Abd al-Rahman ‘Abd al-Khaliq’s al-Fikr al-
sufi fi daw’ al-Kitab wa-1-Sunna but which also deals with al-Hilali’s criticism of the
brotherhood.

Difa“ ‘an [-Tijaniyyin fi ta ligat ‘ala ra’s al-galam hawl mudhakkira intishar al-Islam
Janiib sahra al-Ifrigiyya: treatise published in 1999 as a corrective to certain information
provided by an anonymous writer in a report called Intishar al-Islam janib al-sahra bi-
wasitat al-turuq al-sifiyya. The particular bone of contention is the early history of the
Tijaniyya and the dispute of Amir ‘Abd al-Qadir al-Jaza’irT with Tianis of his time, for
which ‘Umar Mas ‘Gid blames the QadirT shaykh. 1%

Rid* al-mu ‘tadr ‘ala l-jinab al-Tijant al-ahmadr: a refutation of three papers published in
the newspaper al-Sahafa by a certain al-Tijani, Sa‘id Mahmiid Hasanayn, 18l of which,
according to ‘Umar Mas‘@id, contain criticism of the brotherhood.!6®

al- ‘Arif al-rabbni al-Shaykh Yisuf Ibrahim Bogoy al-Tijani: a two-volume book containing
biographical notes on the life of ‘Umar Mas id’s Sudanese master Yasuf Ibrahim Bogoy.
al-Shaykh Yisuf Ibrahim Bogoy al-Tijani fi [-dhikra al-sanawiyya al- ‘ashira li-intiqaliht
ila al-rafiq al- ‘ala: another biographical account of the authors master Bogoy, written on

the occasion of the tenth anniversary of his death.

1166 Here, the focus is on those of ‘Umar Mas‘iid’s writings that concern the Islamic sciences. For a list of his
writings on economics, the administration and management of companies, see: Haytham b. ‘Umar al-Tijani,
Shadharat min tarjamat shaykhina al-walid, pp. 13-14

187 “Umar Mas‘ud, Difa‘ ‘an I-Tijaniyyin fi ta ligat ‘ala ra’s al-qalam hawl mudhakkira intishar al-Islam janib
sahra al-Ifrigiyya, n.p. [Khartoum], 1999, p. 7.

1188 Al-Tijant Sa‘1d is a Sudanese poet, composer of songs and philosopher, with knowledge of the Islamic sciences.
He studied at the Khartoum campus of Cairo University in the 1970s and published his poetry collection Qasa’id
Birma’iyya in the same decade. For details, see: http://www.tawtheegonline.com/vb/showthread.php?t=16442;
http://www.sudaress.com/sudaneseonline/12658, last consultation May 3, 2018.

1169 “Umar Mas‘@id, Rid * al-mu ‘tadi ‘ald I-jinab al-Tijani al-ahmadi, n.p. [Khartoum], n.d., p. 1.
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Zaytina al-anwar fi madh warith al-nabyy al-mukhtar: a collection of poems written in
praise of the Prophet, the supreme master of the Tijaniyya, and other Tijanis shaykhs such
as Muhammad b. al-Mukhtar, ‘Abdallah Aba Qasisa, Yusuf Ibrahim Bogoy and
Muhammad al-Hafiz. Most of the poems in the collection are written in the popular Sudanic
Arabic dialect.}17°

Yasufiyyat. a manuscript collection of poems written in praise of Yuisuf Ibrahim Bogoy.!*"
Iffa’ al-qandil wa-bayan ma-fihi min [-kidhb wa-l-ghish wa-l-tahrif wa-l-tabdil: a
refutation of the Sudanese Salafi Hashim al-Husayn Rajab’s book entitled al-Qindil li-
kashf ma fi kutub al-Tijaniyya min [-zaygh wa-l-abatil”. 11"

al-Radd ‘ala I-fi a al-ta ‘ina fi [-Adab al-mi a: this treatise is a response to the voluminous
book of Dr. Ghalib ‘Awaji’s, a Saudi salafi, book Firag mu ‘asara tantasib ila I-1slam wa-
bayan mawgqif al-Islam minha by the Saudi Salafi Dr. Ghalib ‘Awaji, in one of the chapters
of which the author uses the Tijaniyya brotherhood as an example of a deviated Islamic
Sufi group. ‘Awajt at th time was teaching at the Islamic University of Medina at the time.
His book was first published in 1993, followed by a second edition in 1996, a third in 1997
and a fourth in 2001.117

Igamat al-hujja bi-anwar al-mahajja ‘ala I-fi’a al-ta ‘ina fi adab al-mi’ a: a further response
to Dr. ‘Awaji’s book by ‘Umar Mas ‘Gd.

Risdla maftitha ila I-Nadwa al- ‘Alamiyya li-|-Shabab al-Islami: an open letter to the Salafi
non-governmental organization al-Nadwa al- ‘Alamiyya li-1-Shabab al-Islami (World
Assembly of Muslim Youth), established in Riyadh, Saudi Arabia, in 1972 CE, as an
umbrella organization for more than five hundred Muslim youth organizations around the
globe. As part of its efforts to spread the true Islamic doctrine, al-Nadwa criticized the
Tijaniyya in an encyclopaedia called al-Mawsii ‘a al-muyassara fi [-adyan wa-l-madhahib

al-mu ‘asira (The Encyclopaedia of Contemporary Religions and Sects).!*’* ‘Umar

1170 Online conversation with Haytham b. ‘Umar al-Tijani, May 21, 2017.

17 Online conversation with Haytham b. ‘Umar al-Tijani, May 21, 2017.

1172 The book was published in in 1999 in Saudi Arabia by Maktaba al-Fawa’id with an introduction and eulogy by
Shaykh Safwat al-Shawadifi (d. 2000), a former vice president of Ansar 4A/-Sunna al-Mukammadiyya in Egypt.

1173 For a copy of Dr. ‘Awaj1’s book, see: http://majles.alukah.net/t31583/.

1174 For an account of al-Nadwa’s criticism, see: Mani‘ b. Hammad al-Juhani, al-Mawsii ‘a al-muyassara fi I-adyan
wa-l-madhahib al-mu ‘asira, vol. |, Dar al-Nadwa al-‘ Alamiyya li-I-Tiba ‘a wa-I-Nashr wa-l-Tawzi', Riyadh:
1999/1420, pp. 281-86. For information on al-Nadwa’s establishment and goals, see:
http://www.wamy.org/beta/%d8%a7%d9%84%d8%hb1%d8%a4%d9%8a%d8%a9-
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Mas ‘1id’s open letter was issued to Mani‘ b. Hammad al-Juhani (b. 1942 CE), the secretary
general of al-Nadwa, under whose supervision the Encyclopaedia was published. The
author charges al-Nadwa with bias against the Tijanis, and urges the organization to
reconsider the information it has presented on the brotherhood.'!"

al-Radd ‘ala I-Tantawi wa-ma nasharahu fi Jarida al-Sharq al-Awsay ‘an al-Tijaniyya: a
treatise written in response to Muhammad ‘Alf al-Tantaw1’s (d. 1420/1999)*76 criticism of
the Tijaniyya brotherhood entitled Fitnat al-Tijaniyya fi [-Sham wa-|-khilaf bayn Jam ‘iyyat
al- ‘Ulama’ wa-Jam ‘iyyat al-Gharra’, published in the newspaper al-Sharq al-Awsaz on 27
February 1986 CE. ‘Umar Mas td immediately wrote a refutation and sent it to al-Tantawi,
demanding a reply, which he never received.*’’

Manzimat adab al-murid ma‘a shaykhihi: shark wa-ta ‘lig. highlights the correct
behaviour of the disciple towards the master in Sufism.

Akhta’ al-Albant wa-awhamuhu fi Kitab al-tawassul: anwa ‘uhu wa-ahkamuhu (khabar
Malik al-Dar): a book written to highlight the failure of the famous Salafi Shaykh Nasir
al-Din al-Albani, who in Kitab al-tawassul: anwa ‘uhu wa-ahkamuhu, had declared a
certain Prophetic tradition, known as khabar Malik al-Dar, to be weak. ‘Umar Mas ‘td
relates that he wrote this book in the aftermath of a debate with a Salafi who had quoted
al-Albani’s evaluation of the Prophetic tradition as evidence. ‘Umar Mas‘id thus felt
himself obliged to highlight the mistakes of the Salafi shaykh, who he claims to have gone
against himself on this particular issue.'’8

al-Dhikra al-sanawiyya al-‘ashira li-l-shaykh Yisuf Bogoy al-Tijani: a collection of
memories written on the occasion of the tenth anniversary of Shaykh Ytasuf Bogoy’s death.
Ru’ya al-nabiyy fi I-yadza: shubuhat wa-rudid: tackles the controversial issue of the
daylight encounters with the Prophet. (as yet unpublished).

%d9%88%d8%a7%d9%84%d8%b1%d8%b3%d8%a7%d9%84%d8%a9-

%d9%88%d8%a7%d9%84%d8%a3%d9%87%d8%af%d8%a7%d9%81/ last consultation 03.05.2018.

1175 The author attempts to provide a Tijani perspective on what the encyclopaedia presents as Tijani beliefs. See:
‘Umar Mas‘0d, Risala mafiiha ila al-Nadwa al- ‘Alamiyya li-1-Shabab al-Islamt, n.p. [Khartoum], n.d, pp. 3-12.
1176 On al-Tantawt see: Muhammad al-Majdhib, ‘Ulama’ wa-mafakkirin ‘araftuhum, vol. 111, pp. 189-232.

177 “Umar Mas ‘@id provides a photostat copy of al-Tantawi’s critique of the Tijaniyya brotherhood at the beginning
of his treatise al-Radd ‘ala I-Tantawt wa-ma nasharahu fi Jarida al-Sharq al-Awsaz ‘an [-Tijaniyya.

178 “Umar Mas‘0id, Akhta’ al-Albani wa-awhamuhu fi Kitab al-tawassul, pp. 5-6.
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e Tarajim al-a ‘lam wa-\-ma ‘alim fi Jawahir al-ma ‘ant. contains accounts of of the lives of
famous persons mentioned in Jawahir al-ma ‘ani. (Yet to be published).

e Haqad'iq yajib an ya ‘rifahd al-nas ‘an l-tariqa al-Tijaniyya: unpublished as yet, this treatise
which discusses certain truths about the Tijaniyya order that, to date, are claimed to have
remained unknown to outsiders.

e Buhiith al-mustashrigin fi |-tarigat al-Tijaniyya: ma-laha wa-ma ‘alayha: unpublished as
yet, a book regarding the apparent perception of the Tijaniyya brotherhood in orientalist
studies, with a focus on the advantages and disadvantages of such studies.

o Dawr al-sifiyya fi mugawamat al-isti ‘mar fi Ifriqgya: a paper written to highlight the roles
played by Sufis in struggles against foreign occupation. In it, ‘Umar Mas ‘Gd presents some
Tijani examples, particularly stressing on the struggles of Ahmad ‘Ammar, a grandson of
Ahmad al-Tijant’s, as well as the anti-colonialism of ‘Izz al-Din al-Qassam and Al-Hajj
‘Umar.!"® This is intended to refute the widespread opinion that Tijanis were collaborators,
particularly with the French colonial powers in North and West Africa.

o al-Jihad fi sabil Allah riuh al-tasawwuf al-Isiami: another text in which the importance of
Sufism as a motivating factor in the fight against foreign occupation is highlighted
(unpublished).

e Hawl mawthigiyya masadir dirasa al-shakhsiyya al-sifiyya: a treatise on Ibn ‘Arabi’s
famous book Fusiis al-hikam, revisiting certain passages of it with the aim of providing a
correct understanding, which in the opinion of the author is often neglected by researchers.
It was initially presented as a paper at the Sufi Studies Conference in Sudan, 28-31
October1995.

e Badhl al-majhud fi bayan qa‘ida ahl 1-kashf wa-I-shuhiid: yet-to-be-published, a treatise
highlighting certain Sufi tenets such as kashf and shuhzd (the disclosure and witnessing of
reality).

persecution of the famous Sufi Husayn b. Manstir known as al-Hallaj.

1178 The paper may be found online at: http://www.atijania-online.com/vb/showthread.php?t=637.
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al-Haraka al-tashihiyya fi [-tasawwuf al-Islami, haraka al-Sarraj al-Tiisi numiidhajan: a
ase study of the Iranian Sufi ‘Abdallah b. ‘Alf al-Sarraj al-Tst (d. 378/988), and the author
of al-Lama’ fi [-tasawwuf, as the authority behind an historical Sufi reform movement.

Badhl al-was * fi al-jawab ‘ala I-mas’il al-#is . written in 1983 the treatise contains nine

queations concerning mystical issues that are directed at the author and his responses.

Treatises and books currently under-authorship:

al-Ziyada ‘ala I-Ifada li-murid al-sa ‘ada: a treatise concerning Sufism.
Dirasa tamhidiyya fi kitab Jawahir al-ma ‘ant. a preliminary study of Jawahir al-ma ‘ant

by ‘Ali Harazim, as the most authoritative source of the brotherhood.

On the scienes of hadith:

Mudhakara fi hadith wafd ‘Abd al-Qays: a treatise regarding a Propehtic tradition known
as “hadith wafd ‘Abd al-Qays”.

Bayan butlan hadith ya-wayha Thalaba: a treatise written to prove the nullity of the so-
called Prophetic tradition ya-wayha Tha laba.

al-Mazid fi muttasil al-asanid: shartuhu wa-hukmuh: a treatise which highlights the legal
status of a certain kind of Prophetic tradition known as “mazid fi muttasil al-asanid”,
(wherein one or more transmitters have been mistakenly added to the chain of
transmission).

Ziyada al-thiga: shartuha wa-hikmatuha: a treatise in which the addition of trustworthy
transmitters to the chains of transmission of Prophetic traditions (ziyada al-thiga) is
discussed.

Maratib al-tajhil wa-ahkamuha ‘ind l-muhaddithin: highlights different ranks of ambiguity
(maratib al-tajhil) pertaining to the transmitters of Prophetic traditions and the attitudes of
experts in the sciences in hadith on the issue.

Mushkilat al-Kutub al-sitta: a manuscript treatise which highlights the issue of problematic
transmissions in the six most authoritative sources of hadith in Sunni Islam.

Al-Kayl wa-l-tatfif fi I-jarh wa-l-ta‘dil wa-l-tashih wa-l-tad‘if; a manuscript which

discusses of several technical terms in the sciences of hadith.
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e Abii Huraryra rawiyyat al-1slam bayn al-tajrih wa-l-tarjih: a manuscript discussing the
status of the famous transmitter of Prophetic traditions Aba Hurayra, from the poin of view
of hadith experts.

o Al-Qasr wa-l-madd fi tawthiqg ‘ala Abt Muhammad: a manuscript pertaining to
biographical evaluation and the science of narration (ilm al-rijal).**&

o Al-Mudakhala al-tafsirtkyya wa-atharuha fi tawjth ma‘'ant mutin al-ahadith al-
nabawiyya: here, the author attempts to prove the validity of a certain commentary by Ibn
Shihab al-Zuhri, reported in Bukhart as part of the Prophetic tradition known as the hadith
or repentance of Ka'b b. Malik.

On figh:
e [jtithath bid'a radd al-mutallaqa thalath: a manuscript in which ‘Umar Mas ‘Gd gives his

view-point on the controversial issue of three divorces in one assembly.

On general/miscellaneous topics:

e al-Dawr wa-I-tasalsul: al-mu‘awwiq al-ra’ist fi bina’ manahij aslamat al-ma‘rifa: a
treatise in which the author discusses certain problematic issues which purportedly
continue to hinder the project of the Islamization of knowledge (aslamat al-ma ‘rifa) from
moving forward. The treatise was first published in the fifth issue of the Sudanese
periodical Tasil, dated April 1997.

e Ghayat al-kamal fi bayan matali  al-jamal: the contents of this treatise are also hard to
determine from its title.

o Kashf al-ghawashi fi tanbihat al-hawamish wa-l-hawashi. again, the title provides no
clue about the contents. (under-athorship)

e Hashim al-mubtazar fi ‘ijala al-muntazar min sha’n al-Khidr: as the title suggests, this

treatise discusses the awaited Mahdi. It is estimated to have been written in the 1970s

(CE).1181

1180 fnformation on the above four manuscripts was provided to me in an online conversation with Haytham b.
‘Umar al-Tijani, May 9, 2017.
1181 Online conversation with Haytham b. ‘Umar al-Tijani, May 9, 2017.
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Al-Qawl al-nadr al-muwajjah I-il-ustadh al-Khidr fi radd abatil al-duktir ‘Abd al-
Mun im al-Nimr: as the title suggests, this is a refutation of ‘Abd al-Mun‘im al-Namr (d.
1991 CE), an Egyptian scholar from al-Azhar (who was also the minister of religious
affairs in 1979 CE), who, in one of his writings, entitled al-/jtihad, purportedly argued in
favour of the common interest (al-maslaka) at the expense of religious texts (nas) and
the consensus of the umma (jjma9).}*®? ‘Umar Mas‘Gd exposes al-Namr’s false
quotations of certain religious authorities in order to establish his own agenda. This
treatise was first written in 1990 as a letter to to the Sudanese parliamentarian ‘Abbas al-
Khidr, also a high-ranking official in the Islamic Movement of Sudan, following a
conversation that the author had with him.'!8 This refutation is also known by the title

Kashf al-mustatar min haqigat ‘Abd al-Mun ‘im al-Namr.

On the refutation of Christianity!8+:

Al-Wahy al-ilaht al-mafqud: an account of the distortion that the author claims to have

taken place in the bible, the holy book of Christianity.

Hadha huwa al-haqq radd ‘ala risalat ‘ayn al-haqq: a refutation of a treatise called ‘Ayn
al-haqq, which is itself a refutation of Islam and a justification of Christianity.

Ta il abatil kitab La din al-Masth lam yunsakh: a systematic refutation of Iskandar Jadid,
a Christian priest who, in his book La din al-Masth lam yunsakh (written in the 1980s and
intended to be circulated among Muslims), maintains that Christianity is still a valid

religion and has not been abrogated by Islam, as Muslims think it has. ‘Umar Mas ‘ad had

just joined the International University of Africa, in 1999, when he was encouraged to write

this treatise by Dr. Hanafi, the dean of the faculty of Islamic studies.!!8°

Lost writings!8:

ql-Tahbir fi tarjama al-shaykh ‘Abd al-Kabir al-Kattani: is a biographical account of
Shaykh “Abd al-Kabir al-Kattani.

1182 “Umar Mas‘id, al-Qawl al-nadr al-muwajjah I-il-ustadh al-Khidr fi radd abatil al-duktir ‘Abd al-Mun ‘im al-
Nimr, n.p. [Khartoum], n.d, p. 2.

1183 Online conversation with Haytham b. ‘Umar al-Tijani, May 21, 2017.

1184 Online conversation with Haytham b. ‘Umar al-Tijani, May 9, 2017.

1185 Online conversation with Haytham b. ‘Umar al-Tijani, May 21, 2017.

1188 Online conversation with Haytham b. ‘Umar al-Tijani, May 9, 2017.
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gl-Amr bi-l-ma ‘raf fi galb al-hurif:

al-Mu ‘tabar fi I-masawwar fi [-suwar:

Lectures and papers presented at international Tijani forums:

al-Mudakhala al-tafsiriyya wa-atharuha fi tawjth ma ‘ant mutin al-ahadith al-nabawiyya,
al-imam Muhammad b. Shihab al-Zuhri numudhajan fi hadith tawba Ka ‘b b. Malik: a paper
presented to Jam ‘iyya al-Imam al-Bukhari li ‘Ulim al-Sunna wa-1-Hadith al-Nabawr (the
Imam BukharT Society for the Sciences of Sunna and Prophetic Traditions) at the Islamic
University of Omdurman.

Hawl mawthiiqiyya masadir dirasa al-shakhsiyya al-sifiyya, Ibn ‘Arabi min khilal kitab
fusis al-hikam: a paper presented at the Mu tamar al-Dirasat al-Sifiyya fi I-Sudan (Sufi
Studies Conference in Sudan), a conference jointly held by the Universities of Khartoum
and Bergen on 28-31 October 1995 in Khartoum.

Qawa ‘id wa-zawabit al-tariga al-Tijaniyya fi tawjih al-qulib wa-l-arwah ila I-hadra al-
rabbaniyya: a video of this lecture is available online (see footnote).*t8’

Zuhiir al-tariga al-Tijaniyya wa-ususuha: a paper on the factors that helped the Tijaniyya
brotherhood to find widespread acceptance among Muslims, presented at the annual
gathering of the Tijaniyya in Fez, Morocco, on 8 October 2009 CE.

Al-tariga al-Tijaniyya wa-l-mustagbal, ru’ya istizla iyya: a paper presented at the Third
International Gathering of the Followers of the Tijaniyya Brotherhood (al-Multaga al-
Duwali al-Thalith li-|-muntasibin li-\-tariga al-Tijaniyya) in Fez, Morocco, in 2014 CE 1188
Al-Bayan al-khitami li-liga’ al-‘ilmi al-thalith li-l-muntasibin li-\-tariga al-Tijaniyya:
concluding remarks made by ‘Umar Mas‘td on 14 May 2014 CE at the closing ceremony

of the Third International Gathering of the Followers of the Tijaniyya Brotherhood. 18

In addition to the publications listed here, the author has had countless papers and writings

published in Sudanese and international newspapers and journals.

1187 See: https://www.youtube.com/watch?v=8dsGa70uBt0.
1188 For video documentation, see: https://www.youtube.com/watch?v=KQcymg-d5PI. For the paper see:
http://www.tidjania.fr/articles/613-mostakbal. For other lecutres from that event, and the delegations that attended

the gathering, see: http://www.tidjania.fr/home/34-latest-nwes/658--2014.
1189 For the video documentation, see: https://www.youtube.com/watch?v=C8D-ZOVftgk. For a written transcript of
his concluding remarks, see: http://tidjania.fr/fes-2014/112-albayan/636-albaian-alkhitami.

372


https://www.youtube.com/watch?v=8dsGa70uBt0
https://www.youtube.com/watch?v=KQcymg-d5PI
http://www.tidjania.fr/articles/613-mostakbal
http://www.tidjania.fr/home/34-latest-nwes/658--2014
https://www.youtube.com/watch?v=C8D-ZOVftgk
http://tidjania.fr/fes-2014/112-albayan/636-albaian-alkhitami

Appendix VI: List of the Writings of Ahmad b. al-Hadi al-‘Alawit

Polemical writings:

e  Muntaha al-sayl al-jarif min tanaqudat Mushtaha al-kharif fi tahamulihi “ala I-imam Sidr
Ahmad al-Tijant al- ‘alim al-rabbani: a refutation of Ibn Mayaba ’s book Mushtaha al-
kharif al-jani fi radd zalaqgat al-Tijant al-jani. Ahmad b. al-Hadi is said to have followed
his master Muhammad Fal Abba in his refutation of Ibn Mayaba. In fact, what happened
was that Muhammad Fal sent him the book by the QadirT master’s book to Ahmad b. al-
Hadi, along with a refutation of it by a certain Shaykh Abu ‘Asira, and then asked him to
compose a further refutation of the book. For this reason, Mauritanians perceive it to be a
book of Muhammad Fal’s, which carries the name of Ahmad b. al-Hadi.***®°

e Shams al-dalil li-itfa’ al-qandil wa-muhiqq ma li-1-Dakhil wa ‘I-Hilalt min turrahat wa-
abatil: this book is a response to three books written in refutation of the brotherhood. These
consist of Hashim Rajab’s al-Qindil, al-Hilali’s al-Hadiyya al-hadiya and Dakhil Allah’s
Dirasa li-ahamm ‘aqa’id al-Tijaniyya. The author is said not to have confronted any of his
three opponents in person, but certain Tijanis nonetheless encouraged him to undertake a
written refutation. Ghassan b. Salim al-TtnisT claims that this book was inspired by ‘Umar
Mas‘ad, with whom the Mauritanian had met in Medina shortly before the writing it.
Ghassan himself was present at their meeting.1*%! Here, particularly as the idea of writing
a refutation is claimed to have come from others in the first instance, one may further argue
that it may also have been the Sudanese’s intention to convince the Mauritanian to write

his refutation of Hashim Rajab in a harsh tone.

1190 Online conversation with Ghassan b. Salim al-TiinisT, August 9, 2017.
1191 Online conversation with Ghassan b. Salim al-TiinisT, August 9, 2017.
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