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‘ALI HAMADANI

‘ALI B. SEHAB-AL-DIN B. MOHAMMAD HAMADANI, MIR SAYYED, surnamed
‘Ali-e Tani, Sah-e Hamadan, and Amir-e Kabir, major 8th/14th century Sufi
saint. He was born at Hamadan on Rajab 714/22 October 1314 into an
influential family claiming descent from Imam Hosayn. He was initiated into
Sufi practices by Mahmud Mazdaqani (d. 766/1365) and ‘All Dostl (d. 734/1334),
disciples of the Kobrawil shaikh ‘Ala’-al-dawla Semnani (d. 736/1336).
Hamadani led the life of an itinerant Sufi, traveling extensively in the Asian
parts of the Islamic world (Hejaz, Syria, Anatolia, Iraq, Iran, Kvarazm, and
Transoxiana), where he allegedly met 1,400 Sufi saints (obtaining the ejaza
from some thirty of them) before he reached the climax of his career in
BadaksSan and Kashmir. Setting out in 734/1334, he journeyed for
approximately twenty years, for a time in the company of ASraf Jahangir
Semnani (d. 808/1405). In 754/1353 he married, settled down at Hamadan, and
reorganized Mazdaqant’s kanaqah. Possibly fearing for his life at Balk when
Timuar conquered Khorasan (772/1370), Hamadani migrated to Kottalan in
Badaksan, where his son Mohammad was born in 774/1372 and Ja‘far Badaks1
became his disciple in 774/1373. Although Hamadanl may have visited
Kashmir as early as 774/1373 during the reign of the Sahmiri sultan Sehab-al-
din (760-80/1359-78; cf. C. E. Bosworth, The Islamic Dynasties, Edinburgh, 1967,
pp. 196-98), it was only in 781/1379 during the reign of Sultan Qotb-al-din
(780-96/1378-94) that he came to settle at Srinagar. In 784/1383 he traveled to
Turkestan and Khatay, returning to Kashmir in 785/1384. He died near Kanar
on Du’l-hejja 786/19 January 1385, while on a journey. His body was
transported to Kottalan (Kuliab in Soviet Tajikestan), where his shrine is still
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extant.

Hamadan1’s influence greatly contributed to the spread of Islam in Kashmir
under his followers, known as the Hamadaniya. Their main centers were the
kanaqah-e maymiin at Kottalan and the kanaqah-e mo'alla at Srinagar (built in
798/1395, destroyed by fire but rebuilt in 885/1480); they had minor kanaqahs
at Rostabazar, Tral, Vachi, and Matan. Hamadan?’s chief disciples were Nur-al-
din Ja‘far Badaksi, his biographer, who negotiated with Timar’s camp in
801/1398 as emissary of Sekandar BotSekan, sultan of Kashmir
(796-819/1394-1416); his son Mir Mohammad Hamadani (d. 854/1450 in
Kottalan), who settled in Srinagar about 805/1402 and wielded considerable
influence during Sekandar’s reign before leaving Kashmir in 817/1414; his son-
in-law Eshaq Kottalani (executed in 826/1423 by order of Sahrok), whose
disciples split into the followers of Sayyed Mohammad Nurbaks (d. 869/1464),
the later NurbakSiya, and the followers of ‘Abdallah Barzisabadi (d. 872/1468),
the later Dahabilya; Qawam-al-din Badaksi, his companion on the journey to
Kashmir; and, according to Qossasi (al-Semt al-majid, Hyderabad, 1327/1909, p.
77), ‘Abdallah Sattari (d. 832/1428-29), the founder of the SatAjtari selsela.
Hamadanr’s biography, Kolasat al-manaqeb, was compiled immediately after
his death in 787/1385 by Ja‘far Badaks$i, while a biography based on it,
Mangqabat-e jawaher (also known as Masturat), was written in Kashmir in the
middle of the 9th/15th century by the Shi‘ite Haydar Badaksi, who had
belonged to the Sattari selsela before becoming a disciple of Barzisabadi.

Hamadani was the author of some 100 works, most of them brief Sufi treatises,
written chiefly in Persian but occasionally in Arabic. Many of them still exist
only in manuscript form (Brockelmann, GAL II, p. 221, S. II, p. 311; Storey, I,
pp- 36, 946ff.). His best known works are: Dakirat al-molik (Amritsar,
1321/1903, Lahore, 1323/1905; Urdu tr. Golam Qader, Nahi al-soliik, Lahore,
1333/1915), an ethical code in Persian on personal and political conduct, which
was translated several times into Turkish with commentary for the benefit of
Ottoman rulers during the 10th-11th/16th-17th centuries; Cehel asrar
(Amritsar, 1303/1886, 1333/1915; ed. S. A. Bokari, Tehran, 1388/1968), a Persian
divan on mystical themes also known as Gazliyat, employing the takallos of ‘All
or ‘Ala’1 (in deference to ‘Ala’-al-dawla Semnani; Awrad-e fathiya (Lahore,
1289/1872, Cawnpore, 1300/1882, Lucknow, 1293/1876 with a commentary by
Mohammad-Ja‘far Ja‘farl; Urdu tr. Hakim Mohammad Eshaq, Karachi,
1389/1969), a popular Arabic collection of Sufi invocatory prayers; and al-
Mawadda fi’l-qoraba’ (Bombay, 1310/1892-93, Lucknow, 1370/1950; cf. J. N.
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Hollister, The Shi‘a of India, London, 1953, p. 143), an Arabic collection of
Hadiths in praise of the Prophet’s family.

Less well-known, yet crucial for Hamadan?’s Sufi doctrine, are his short
treatises, a number of which have been published in little-known journals and
collections: Resala-ye dah qa‘eda (ed. M. Molé, FIZ 6, Tehran, 1337 $./1958, pp.
38-66); a Persian translation of al-Osul al-as‘ara by Najm-al-din Kobra (cf. F.
Meier, Der Islam 24, 1937, pp. 15-19); Resala-ye fortuwatiya (ed. Molé, Sarkiyat
Mecmuasi 4, 1961, pp. 33-72), according to which Mohammad b. Ahmad
Adkani (d. 778/1376) was the master and Akl Tutl ‘AliSah1 Kottalani the pupil of
Hamadani in fotiiwa; two succinct professions of faith, al-Resalat al-e‘teqadiya
(ed. M. Molé, Bulletin d’études orientales 17, 1961-62, pp. 138-49), an Arabic
epitome of the principles of Islamic theology and the nature of faith, and
Resala-ye bayan-e e‘teqad (ibid., pp. 150-83), a Persian treatise on the
metaphysical qualities of God and Moslem religious practice; Rasala-ye
darvistya (= faqirtya; included in Ahmad b. Mohammad Karim Tabrizi, Awsaf
al-moqarrabin, Shiraz, 1338/1920), a tract on questions of mystical
anthropology; Resala-ye manamilya, on the interpretation of dreams according
to a theory of emanation (cf. German tr. by F. Meier in Eranos Jahrbuch 18,
1950, pp. 143-72); Ketab asrar al-noqta (in the margin of, and wrongly ascribed
to, Molla Sadra Sirazi, al-Mabda’ wa’l-ma‘ad, Tehran, 1314/1896-97, pp. 153-83),
a fine Arabic treatise expounding a monist mysticism through the symbolic
interpretation of the point, on which BarziSabadi wrote a commentary (Riaz
al-awlia’, discussed in V. Ivanov, Catalogue of the Persian Manuscripts in the
Curzon Collection, Asiatic Society of Bengal, Calcutta, 1926, no. 704); al-Waredat
al-gaybtya wa’l-lata’ef al-qodstya (Delhi, 1333/1915), a compendium modeled on
the Monajat of Kvaja ‘Abdallah Ansari (d. 481/1089); Resala-ye dekriya
(included in Hasan b. Hamza Palasi Sirazi, Tadkera-ye Sayk Mohammad b.
Seddiq Kojoji, Tehran, 1367/1948, pp. 53-66), on mystical union inspired by the
sayings of Jonayd (d. 297/910); and Resala-ye qoddiisiya, also known as Resala-
ye ‘aqabat (ibid., pp. 71-78) on four principal flaws of character, addressed to
the ruler of Kashmir. There are also two pamphlets, Resala-ye cehel magam-e
stfiya (ibid., pp. 67-70; also attributed to Abu Sa‘ld b. Abi’l-Kayr; cf. S. H. Nasr,
Sufi Essays, London, 1972, pp. 77-82, where the work is translated; F. Meier,
Abtui Sald-i Abu Hayr, Leiden, 1976, pp. 36-37) on the stages of the Sufi path,
and Menhaj al-‘arefin (appendix to Dakirat al-moliik, Amritsar, 1321/1903,
reprinted in Hosam-al-din RaSedi, Tadkera-ye So‘ara-ye Kasmir, Karachi,
1387/1968, 11, pp. 915-17), an enumeration of the guidelines of good counsel.
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Hamadan?’s personality and thought are marked by a harmony of contrast
that permeates his religious practice and his Sufi outlook. Although he
considered himself a scion of sayyed stock, accorded ‘All an exceptional
position in his Arabic Hadith collections, and was later surnamed ‘Ali-e Tani by
his followers, he nonetheless professed a typically Sunni creed and
successively belonged to two Sunni madhabs: He began as a Hanafl but
changed to the SafeT school after dream visitations by Imam Safe‘l and the
Prophet Mohammad (cf. M. Molé, “Les Kubrawiya entre Sunnisme et Shiisme
aux huitiéme et neuvieme siecles de I’hégire,” REI 29, 1961, p. 114). By
investiture with the garment of fotiiwa and the mantle of tasawwof, he was
initiated into two parallel lines of affiliation (selsela) that had previously
converged in Najm-al-din Kobra (d. 618/1221; cf. F. Meier, Die Fawa'ih al-gamal
wa-fawatih al-galal des Nagm ad-din al-Kubra, Wiesbaden, 1957, p. 34).
Hamadan1 adopted Kobra’s fundamental principles of the Sufi path (dah
qa‘eda), followed the Khorasanian tradition of Sufism and compiled Resala-ye
manazel al-salekin in emulation of Ansarl’s Manazel al-sa’erin (ed. S. Laugier
de Beaurecueil, Cairo, 1382/1962). In his mystical philosophy Hamadani was
influenced by Ebn al-‘Arabi (d. 638/1240); he summarized Fosus al-hekam in a
Persian abstract, Hall-e fostuis. In addition, he wrote a Persian commentary,
Resala-ye masareb al-adwag, on thirty-two verses of the famous Qasida mimiya
kamriya by ‘Omar b. Farez (d. 632/1235) (ed. M. Riaz, FIZ 20, 1353 S./1974, pp.
266-315; cf. R. A. Nicholson, Studies in Islamic Mysticism, Cambridge, 1921, pp.
183-88).

Hamadan1’s metaphysical speculation, as it emerges from the philosophical
sections of his works that are accessible in print, is marked by a duality of
aspects integrated into a monistic system. God, the necessary being (wajeb al-
wojiid), is one and unique in His eternal and sublime essence (dat-e motaalia).
He is the Omnipotent, the Creator, and the Everlasting Presence. The universe,
from the divine throne to the planet earth, subsists through His majesty and
power; it is at once the subject of His knowledge and the object of His will. All
thought and activity, potential as well as actual, are governed by His statute
and subordinated to His decree. In passing from the world of ideas (ma‘ani)
through spirits and archetypes (metal) to the physical world, indeterminate
being receives its manifold forms and is made articulate in concrete existence.
The microcosm of man, reflecting the macrocosm of the universe, is composed
of subtle, luminous substance (jawhar-e latif-e niirant) and coarse, tenebrous
substance (jawhar-e katif-e zolmani). Man is endowed with an inner scale of
organs of consciousness (nafs, qalb, serr, rih) leading to the innermost core
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(kaft, akfa), where the attributes of the divine presence are made manifest
through the experience of ecstasy. It is at the point of gnosis (ma'refat) that
man discovers his “descent” from the divine presence as the basis of
theosophy (asas-e ‘erfan), at the same time that he realizes his “ascent” to the
divine presence as the scale of certitude (meTraj-e igan). Yet mystic experience
is rooted in a double outward observance: 1. Submission (eslam), i.e., the
practice of purification (tahara) on the basis of the pillars of religion (arkan al-
din); and 2. faith (tman), i.e., profession (eqrar), assent (tasdiq), and works
(‘amal) founded on belief in the eschatological realities of the Qur’an.
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