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JAFAR AL-SADEQ III. AND
SUFISM

JAFAR AL-SADEQ
iii. And Sufism

With a single exception, that of the NagSbandiya, all the Sufi orders claim
initiatic descent from the Prophet exclusively through ‘Ali b. Abi Taleb, the
first imam of the Ahl al-Bayt (q.v.), and many speak also of a selselat al-dahab
(golden chain), linking them with all of the first eight of the Twelve Imams.
Ja‘'far al-Sadeq, the sixth imam, occupies, however, a position of particular
significance in Sufi tradition. A number of Sufis are said to have associated
with him; he is lauded for his knowledge of the Path in several foundational
works of Sufi literature; and numerous utterances and writings on the topic of
spiritual progress have been attributed to him. What has been asserted
concerning him in these respects is in some cases clearly apocryphal and has
been the subject of dispute, especially on the part of Shi‘ite authors ill-disposed
to Sufism, even in its Shi‘ite manifestations. Thus, Moqaddas Ardabili (d.
993/1585), probable author of Hadiqat al-Si‘a, dismisses the alleged links
between Imam Ja‘far al-Sadeq and Sufism as an attempt on the part of some
early Sufis to gain the authority of the imam for the teachings they began to
elaborate during his lifetime. By way of refutation, Ardabili cited a tradition of
the imam condemning Abu HaSem Kufi, generally regarded as the first person
to be designated as Sufi (quoted in Ma‘sum-‘AliSah, I, p. 190). Given the
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duration of Ja'far al-Sadeq’s imamate and the influence and appeal he exerted
beyond the circle of his specifically Shi‘ite following, it is, however, likely that
he played some role in the gestation of Sufism, even if the nature and extent of
that role were distorted in later tradition.

In the Helyat al-awlia’, one of the earliest hagiographical compendia, the
author Abu No‘aym Esfahani (d. 430/1038) mentions Ja‘'far al-Sadeq
immediately after his father, Imam Mohammad al-Bager, and he lauds him for
his devout concentration on worship, his chaste abstention from the pursuit of
power, and insistence on feeding the poor, even to the detriment of his own
family (IIT, pp. 192-193). JaTar al-Sadeq is the last in the succession of imams of
the Ahl al-Bayt acknowledged by Abu Bakr Kalabadi (d. 380/990), as foremost,
after the companions of the Prophet, in manifesting the truths of Sufism “in
word and deed” (Kalabadi, p. 27). ‘Ali Hojviri (d. ca. 463/1071), author of the
first Persian compendium on Sufism, likewise includes the first six imams
among the forerunners of the Sufis, and he describes Ja‘far al-Sadeq as “the
sword of the Sunna, the beauty of the Path, the interpreter of gnosis, and the
adornment of pure devotion” (sayf-e sonnat wa jamal-e tariqat wa mo‘abber-e
marefat wa mozayyen-e safwat; Hojviri, p. 94). The most eloquent testimony to
the prominence of Ja'far al-Sadeq in the Sufi imagination is provided, however,
by Shaikh Farid-al-Din ‘Attar (d. 618/1221). He invokes him in the very first
section of Tadkerat al-awlia’ as a figure who will bring blessing on his
enterprise and mention of whom will suffice as an indication of the centrality
to the Sufi path of the Prophet, his Companions, and all the Ahl al-Bayt. Ja‘far
al-Sadeq was, moreover, the one “who spoke more than the other imams
concerning the Path (tariqgat),” who “excelled in writing on innermost
mysteries and truths and who was matchless in expounding the subtleties and
secrets of revelation (latayef-e asrar-e tanzil wa tafsir).” Given his own
emphatic loyalty to Sunnism, ‘Attar felt it necessary at the same time to
emphasize that love of the Ahl al-Bayt was not the preserve of Shi‘ites, and he
even claimed that Sunnis are the true devotees of the Prophet’s household (pp.
12-13). This assertion foreshadowed attempts by later Sufis of Sunni bent to
detach Ja‘far al-Sadeq from Shi‘ism entirely and appropriate him in exclusivity
for their own tradition.

Both Abu No‘aym and °‘Attar narrate several encounters between Ja‘far al-
Sadeq and Sufis (or, to be more precise, proto-Sufis) with whom he was
contemporary. Thus according to Abu No‘aym, Sofyan Tawri (d 161/776),
celebrated both as a jurist and as an ascetic, met with him at least twice. On
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the first occasion, the imam bestowed threefold pious counsel on Sofyan at his
request; he responded gratefully by seizing his hand in a gesture implying
submission and loyalty (Abu No‘aym, III, p. 193). Later, however, Sofyan
permitted himself to reproach the imam for the silken raiment he found him
to be wearing, only for him to reveal beneath it a modest white woolen cloak
and to explain that the finery is for men to behold and the woolen cloak for
God; he therefore displays the former and conceals the latter (Abu No‘aym, III,
p- 193). A similar account is given by ‘Attar (p. 15), except that the hidden garb
is of coarse linen, not of wool, and the visitor beholding the duality of dress is
left unnamed. (Given the reprehensibility of silken clothing for men, it is
remarkable that Shi‘ite tradition similarly reports that Ja'far al-Sadeq could be
seen wearing a silk cloak at the Prophet’s Mosque in Medina; Majlesi, XLVII, p.
17). ‘Attar also speaks of an occasion when Sof-yan suggested to Jafar al-Sadeq
that he should emerge from his self-imposed isolation in order to benefit men
with his utterances. The imam replied that the nature of the times necessitated
such isolation, and he proceeded to recite two lines of verse to the effect that
the hearts of men had become full of scorpions (‘Attar, p. 15).

Another proto-Sufi, Da'ud Ta’i (d. 160/775), is said to have heard Ja‘far al-Sadeq
express fear that his ancestor, the Prophet, would reproach him in the
hereafter for not sufficiently following (motaba‘at) his model, for—said the
imam—it was not lineage that mattered, but deeds (Attar, p. 14). Belittling as it
does one of the central values of Shi‘ism, that is, descent from the Prophet, this
utterance seems of dubious authenticity. Two further stalwarts of early
Sufism, Malek-e Dinar (d. 131/748) and Ebrahim b. Adham (d. 261/875) are said
by a Shi‘ite author, Abu Ja’far Mohammad Tusi (d. 460/1067), to have been the
servants (gelman) of Ja‘far al-Sadeq (Tusi, al-Amali, cited in Ebn Sahrasub, IV,
p- 248); the case of the former is undocumented, and that of the second
involves a chronological impossibility. Probably apocryphal, also for reasons
of dating, is the story of an encounter between Ja‘far al-Sadeq and Saqiq Balki
(d. 194/810). To the imam’s request for a definition of fotowwat (spiritual
chivalry), Saqiq replied that if sustenance came his way, he would give thanks,
and if it did not, he would be patient. The imam retorted that even the dogs of
Medina comported themselves thus; true fotowwat was not only to be patient
when lacking sustenance, but also to dispense it freely when having it at one’s
disposal (AfSar and Omidsalar, eds., fol. 36b).

The most widespread but also least plausible tradition is that linking Imam
Ja‘far al-Sadeq to Bayazid Bestami (q.v.), for the Sufi in question was born not
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earlier than 234/848, that is eighty-six years after the death of the imam. ‘Attar
recounts nonetheless that Ja'far al-Sadeq was the culminating figure among
the one hundred and thirteen elders from whose company Bayazid benefited.
One day the imam instructed him to fetch a book from a nearby shelf, to which
Bayazid responded, “what shelf?” indicating that he had been absorbed in the
presence of the imam to the exclusion of all else. Ja'far al-Sadeq thereupon
pronounced his training complete and sent him home to Bestam (‘Attar, pp.
161-62). Haydar Amoli (d. after 787/1385), a proponent of the absolute identity
of true Sufism and true Shi‘ism, elaborated on the theme by having Bayazid
function as the gatekeeper, water carrier, and confidant of the imam during a
sojourn in Baghdad (Amoli, p. 224); according to a certain Abu ‘Abd-Allah
Mohaddet, Bayazid was in his service for precisely thirteen years (cited in Ebn
Sahrasub, IV, p. 248). Nur-al-Din Ja‘far Badaksi (fl. 8th/14th cent.), a Kobrawi
author, repeats the anecdote of the shelf and attributes to Bes-tami the
confession: “if I had not met al-Sadeq, I would have died an unbeliever;” and
he claims that he was persuaded to join the circle of the imam by a
consideration of two of the key textual proofs of Shi‘ism: Qur’an, 42:23 (“I ask
for this no reward save love of my kinsfolk”), and the hadit al-taqalayn, which
links the imams to the Qur’an as guarantors for the correct practice of Islam
(cited by Nur-Allah Sustari, I, p. 21).

From the 8th/14th century onwards, the main initiatic line of the NagSbandiya
places JaTar al-Sadeq intermediate between his maternal grandfather, Qasem
b. Abi Mohammad b. Abi Bakr (d. 101/719-20 or 102/720-21), and Bayazid. The
assertion that Qasem had been the spiritual preceptor of Jafar al-Sadeq was
not new, having already been made by Abu Mohammad Taleb Makki (d.
386/996) in his Qut al-qolub. The imam may well have studied with Qasem,
who attained renown in Sunni tradition as one of “the seven jurists” (fogaha-ye
sab‘a) of Medina, and he definitely transmitted Hadith from him. Qasem is not
numbered, however, among the proto-Sufis, and the attribution to him of a
preceptorial function seems therefore fanciful. As for the supposed initiatic
relation between Ja‘far al-Sadeq and Bestami, NagSbandis were aware from
the outset of the chronological problem and therefore affirmed that the
imam’s training of Bayazid took place inwardly by means of his spiritual being
(ruh-aniyat), not outwardly through the meeting of their bodily forms (Parsa,
pp, 12-13; Kasefi, I, pp. 11-12). The same was asserted by Sufis of the ‘ESqiya, a
Central Asian order, and its Indian derivative, the Sattariya, who similarly
included Ja'far al-Sadeq and Bayazid Bestami in the ancestry to which they
laid claim (Ma‘'sum-‘Alisah, II, p. 151; Rizvi, II, p. 151; Trimingham, pp. 97-98).
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Others sought to solve the problem posed by the occurrence of Ja'far al-Sadeq’s
demise before the birth of Bayazid by positing the existence of two Bayazid
Bestamis, elder and younger. Describing his visit to Bestam, Yaqut Hamawi (d.
626/1229) mentions two personages with remarkably similar names: the
celebrated Sufi, Abu Yazid (i.e., Bayazid) Tayfur b. Tsa b. SoruSan Zahed
Bestami, whose tomb he records having seen, and the far less well-known Abu
Yazid (i.e., Bayazid) Tayfur b. Tsa b. Adam b. Tsa b. ‘Ali Zahed Bestami al-Asgar
(the younger; Yaqut, I, p. 421). Nur-Allah Sustari (d. 1019/1610) therefore
hypothesizes that tradition may have confused the elder Bayazid with the
younger, thereby disqualifying the Sufi from being a contemporary of the
imam; if the chronology be corrected, it remains possible that Bayazid indeed
kept the company of Ja‘far al-Sadeq (Nur-Allah Sustari, II, p. 24). He also
suggests, somewhat contradictorily, that Bayazid’s link to the imam consisted
simply of a turn to Shi‘ism at a certain point in his life; this, he claims, is the
sense of Sarif ‘Ali b. Mohammad Jorjani’s statement in his Sarh al-Mawagef (a
commentary on ‘Azod-al-Din Iji’s Ketab al-mawagef fi Im al-kalam) that the Sufi
benefited spiritually (estefaza) from the spiritual being of the imam. Jorjani’s
statement reflects his Nagsbandi and, therefore, Sunni affiliation, but, in
accordance with his own standard procedure, Sustari imposes a Shi‘i identity
on Jorjani (d. 816/1413) himself so that his formulation of the matter can be
interpreted as an exercise in taqiya (prudential dissimulation). With a single
deft maneuver, Nur-Allah Sustari thus claims both Jorjani and Bayazid
Bestami for Shi‘ism (Nur-Allah Sustari, II, p- 22).

The supposed link between Ja’far al-Sadeq and Bayazid has also received
architectural expression. It is said that when Bayazid returned to Bestam, he
was accompanied by one of the imam’s sons, Mohammad by name; he
predeceased Bayazid, who was wont to spend much time in meditation at his
tomb. Centuries later, a descendant of Bayazid successfully petitioned the
Oljaytu (Oljeitii) the Il-khanid for funds to construct a dome over the tomb,
making it the nucleus of a shrine that was repeatedly restored and expanded
in Safavid and Qajar times (Nur-Allah Sustari, 11, pp. 23-24; see BESTAM). As
for the tomb of Bayazid himself, it has remained to this day a modest affair,
standing in the courtyard of the shrine of Mohammad b. Ja'far al-Sadeq and
surmounted by nothing more than an iron grille, as if acknowledging the
subordination of the Sufi to the Ahl al-Bayt.

With respect to Jafar al-Sadeq and NagSbandi tradition, it may finally be noted
that a late source, the Kazinat al-asfia’ of Golam Sarvar Lahuri, ascribes to
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Baha’-al-Din Nagsband, the eponym of the order, genealogical as well as
spiritual descent from the imam (I, p. 545); and that once the Sunni identity of
the NagSbandiya received new emphasis by way of reaction to the Safavid
promotion of Shi‘ism in Persia, at least one Naqsbandi, Sayyed Moham-mad
Badamyari, sought to deny all connection of Ja‘far al-Sadeq to Shi‘ism and
claimed him, however incongruously, for Sunni Islam (Qazvini, fol. 19b). A
similar assertion had earlier been made by the Kobrawi, Nur-al-Din Esfara’eni
(d. 717/1317); Ja'far al-Sadeq would be repelled, he claimed, by the doctrines
put forth in his name by the Shi‘ites (Landolt, introd. to his ed. of Esfara’eni,
pp. 18-19). Like Bayazid at the hands of Sustari, the imam thus became an
object of sectarian appropriation and debate.

The Bektasiya (q.v.), an order professing a Shi‘ism of a certain type and
therefore utterly different from the emphatically Sunni NaqsSbandiya, also
invoked the authority of Jafar al-Sadeq for various aspects of its doctrines and
practices. It thus attributed to him the origin of its fourfold scheme of the
ascending stages of religion (Sari‘at, tariqat, marefat, haqiqat), as well as the
initiatic belt known as the tigbent girded on by the neophyte (Birge, pp. 106,
234). The initiatic ceremony included the recognition of the madhab of Ja'far
al-Sadeq as true and correct, although this rarely resulted in any substantial
knowledge or practice of Shi‘i jurisprudence on the part of the Bektasis,
notoriously lax as they were in the fulfillment of canonical duties (Sertoglu, p.
263). Of particular interest is the patently false attribution to JaTar al-Sadeq of
one of the few prose texts to which Bektasis have traditionally referred, the
Buyruk (Command). Circulating in different recensions, the book includes
doctrinal elements reminiscent of early Safavid Shi‘ism as well as several
evocations of Kata’'i, the pen-name of Shah Esma‘il I Safawi (q.v.), features
which suggest an early 16th century origin for the text (Mélikoff, pp. 135-36).
The purpose behind its original composition may indeed have been to recruit
Bektasis for the Safavid cause, but the book contains much that is distinctively
Bektasi: rites of initiation (ikrar dyini) for males and females (Ja'far al-Sadeq
[attrib. to], 1989, pp. 85-88); prayers and proclamations known as giilbank
(Pers. golbang) to be recited on various occasions (ibid., pp. 281-85); and the
fantastic legend of the Prophet’s dealings with the kirklar, a forty-man
conclave of the saintly who, initially reluctant to admit him to their midst,
ultimately consented to drink wine with him out of a luminous bowl brought
from paradise by Salman Farsi (ibid., pp. 9-17). Much of this material is
attributed to Ja'far al-Sadeq, a circumstance difficult to explain. Given his
status as eponym of the Ja'fari madhab, perhaps it was thought appropriate to
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invoke his authority additionally for the rites and doctrines of the Bektasiya.
Alternatively, elements of extremist (golat, q.v.) teaching that had claimed to
enjoy Ja‘far al-Sadeq’s approval, despite his best efforts to disown them
throughout his life, may have found their way to Anatolia, by routes unknown,
some time during or before the gestation there of the Bektasi order.

More worthy of serious consideration is the contribution that Ja'far al-Sadeq
reputedly made to the Sufi exegesis of the Qur’an. Traditions ascribed to him
are a major component of the Haqa'eq al-tafsir, a compilation of sayings on
various Qur’anic verses assembled by Abu ‘Abd-al-Rahman Mohammad Solami
(d. 412/1021); they have been culled from its text and edited by Paul Nwyia
(1968, pp. 188-230) and ‘Ali Zay‘ur (pp. 73-177). Solami inaugurates his
commentary with Jafar al-Sadeq’s dictum that the Qur’an has four aspects:
ebara, the explicit verbal meaning; esara, implicit or allusive meaning; lata'ef,
subtleties; and haqa’eq, ultimate truths, each aspect being intended for a
separate class of humanity: the ‘awamm (masses), the kawass (elite), the awlia’
(friends of God), and the anbia’ (prophets) respectively. This fourfold scheme is
not, however, implemented anywhere in the body of Solami’s tafsir, where no
more than two levels are ever proposed. He then proceeds to cite a series of
traditions from Ja‘far al-Sadeq analyzing the basmalah, the invocation that
precedes every chapter of the Qur’an but one, in terms of its component
letters; each is treated as the initial of one or more significant words (Nwyia,
1968, pp. 188-89; Zay'ur, pp. 73-74). Insofar as Ja'far al-Sadeq is regarded as the
founder of jafr, the arcane science of the letters, the attribution to him of these
traditions does not entirely lack plausibility. The other material ascribed in
Solami’s commentary to Ja‘far al-Sadeq consists of brief glosses on
miscellaneous verses, mostly interiorizing in nature; nothing reminiscent of
Shi‘ism is to be discerned in them. Ziyadat Haqa'eq al-tafsir, Solami’s addenda
to his tafsir, preserved in an apparently unique manuscript dating from the
13th or 14th century held by the Gazihusrevbegova Library in Sarajevo
(Dobraca, I, p. 139), also contains no fewer than two hundred and forty two
citations from Ja‘far al-Sadeq (index, s.v. Ja'far al-Sadeq, in Solami, 1995). In his
introduction to this later work, Solami cites two further traditions from Ja'far
al-Sadeq bearing on the multiplicity of meanings to be found in the Qur’an:
one to the effect that it has seven principal topics (sab‘at anwa’), and the other
proclaiming it to have nine aspects (tes‘at awjoh; Solami, 1995, p. 2).

Solami may not have been the first Sufi to cite mystically tinged traditions
from Ja‘far al-Sadeq relating to commentary (tafsir) on the Qur'an. He had
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been preceded by Fozayl b. ‘Eyaz (d. 187/803)u and Du’l-Nun Mesri (d. 246/861);
the latter claimed to have heard the traditions in question from Fazl b.
Gonaym Koza‘i, and he in turn narrated them from Malek b. Anas, the imam of
the Maleki madhab, who had heard them from Ja'far al-Sadeq himself. Louis
Massignon, the first Western scholar to draw attention to Solami’s
commentary, dismisses this chain of transmission as improbable, and suggests
instead, without providing much evidence, that the initial compilation was the
work of either Jaber b. Hayyan or Ebn Abi’l-Awja’ (Massignon, pp. 205-6). The
only authority mentioned by Solami himself for his citations from Ja‘far al-
Sadeq is a chain of authorities (esnad) reaching back to the imam by way of
Mansur b. ‘Abd-Allah, Abu’l-Qasem Eskandarani, Abu Ja'far Malati, Imam ‘Ali
al-Reza, and Imam Musa al-Kazem. The identity of the first link in this chain is
uncertain; very little is known of the second; and the third laid no claim to
direct contact with Imam ‘Ali al-Reza (Béwering, 1991, pp. 52-53; idem, 1996,
pp- 44-52). The case is somewhat different with the esnad cited by Solami in
the Ziadat for material from Ja'far al-Sadeq, for the persons comprising it can
be identified with certainty as transmitters of Shi‘ite Hadith; they are: Ahmad
b. Nasr Dare‘ (d. after 365/975), Solami’s immediate source; ‘Abd-Allah b.
Ahmad b. ‘Amer (d. 324/936) and his father, Ahmad b. ‘Amer. Again, however,
there is no direct linkage to Imam °Ali al-Reza and through him to Ja'far al-
Sadeq, for all that Ahmad b. ‘Amer claimed was to be in possession of a written
text attributed to the imam (Bowering, 1996, pp. 52-56). Gerhard Bowering
seems ultimately to have concluded that the material attributed by Solami to
Ja'far al-Sadeq is inauthentic, for in his final pronouncement on the subject,
without providing further argumentation, he speaks of a “pseudo-Ja‘far as-
Sadiq” (Bowering, 2001, p. 135).

Whatever conclusions may be reached concerning the chains of transmission,
it is highly improbable that all the exegetical utterances attributed to Jafar al-
Sadeq actually stemmed from him. In commenting on the “Light Verse”
(23:35), he is, for example, supposed to have spoken of four terrestrial lights
(i.e., Abu Bakr, ‘Omar b. Kattab, ‘Otman, and ‘Ali) rising up to merge with their
celestial counterparts, the archangels Jebril, Mika’il, Esra-fil, and ‘Azra’il
(Nwyia, 1968, p. 212; Zay‘ur, p. 126). Likewise comprising an endorsement of
the first four caliphs, is the pronouncement elsewhere ascribed to Ja'far al-
Sadeq that on the leaves of each of the four trees of Paradise—the Lote Tree of
the Limit (sedrat al-montaha), Tuba, the Eternal Abode (al-ma'wa), and the
Tree of Immortality (Sajarat al-kold)—is written the name of one of the four,
complete with a laudatory invocation (AfSar and Omid-salar, eds., fol. 76a-b).




Vol. X1V, Fasc. 4, pp. 356-362 @
)

These statements might be interpreted as an exercise in taqiya, were it not that
the concept of the Rightly Guided (rasedun) caliphs, as a harmonious and
normative quartet, in chronologically descending order of merit, had not fully
crystallized even among Sunnis in the time of Ja'far al-Sadeq.

The definitive evaluation of the material in Solami’s two collections is
rendered particularly difficult by the existence of other exegetical works
ascribed to Ja'far al-Sadeq but compiled by Shi‘ite scholars, and all except one
unpublished (Bowering, 1991, p. 54; Ates, 1974, p. 50; Sezgin, I, p. 529). That
exception is a text related by Mo-hammad b. Ebrahim No'mani (d. 360/971), the
last link in a chain of authorities going back to Ja'far al-Sadeq and entirely
different from that invoked by Solami. It constitutes the entire chapter of
Mohammad-Baqer Majlesi’s Behar al-anwar entitled “Traditions concerning
the various types of verse found in the Quran” (“Bab ma wareda fi asnaf ayat
al-Qor’an”; Majlesi, CXIII, pp. 3-97). Although slightly similar in content to the
tradition enumerating the “nine aspects” cited by Solami at the beginning of
his Ziadat, it is not an assemblage of discrete traditions but a separate treatise
(resala mofrada) that deals systematically with categories of Qur’anic verses
such as the abrogating and the abrogated; the general and the specific; the
Meccan and the Medinan; and verses relating to commanding and prohibiting.
In other words, it is in the nature of a general introduction to the contents of
the Qur’an rather than a commentary on its specific verses, and it has much in
common with the prefatory parts of an earlier tafsir, that of ‘Ali b. Ebrahim
Qomi, on which No‘mani may have drawn; alternatively, Qomi and No‘'mani
may have derived their material independently from the same source (Bar-
Asher, pp. 64-67). What is certain is that the text associated with the name of
No‘'mani has little in common with the material attributed to Jafar al-Sadeq by
Solami, and it cannot therefore be taken as even circumstantial evidence for
its authenticity. Even a cursory comparison of the two would invalidate
Massignon’s assertion that there are “remarkable doctrinal coincidences”
between the works in question (Massignon, p. 204), as well as Nwyia’s still
bolder claim that “we are in the presence of one and the same work, having
the same inspiration, the same style, and the same spiritual content” (Nwyia,
1970, pp. 159-60).

However the question of authenticity may be adjudicated by modern
scholarship, the material presented by Solami as emanating from Ja‘far al-
Sadeq was unquestioningly reproduced in a number of other Sufi Qur'an
commentaries, notably the Kasf al-asrar of Abu’l-Fazl Ra$id-al-Din Meybodi (d.
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late 6th/12th century) and the ‘Ara’es al-bayan of Ruzbehan Baqli (d. 606/1209),
with attribution to the imam. The first of these two, however, sometimes
places the citations from Ja‘far al-Sadeq in a Qur’anic context different from
that chosen by Solami (Keeler, p. 22; for a complete listing of the thirty-nine
traditions narrated from the imam by Meybodi, see Sari‘at, p. 923).
Contrastingly but perhaps not surprisingly, Ebn Taymiya (d. 728/1328), who,
despite his reputation was not totally averse to Sufism, rejected the
authenticity of all the material that Solami attributed to Ja'far al-Sadeq (Ebn
Taymiya, I, p. 29).

Another text marked by the emphasis of Sufism and ascribed to Ja'far al-Sadeq
is Mesbah al-Sari‘a wa meftah al-haqiqa, consisting of one hundred brief
homilies on various virtues and devotional practices arranged in no particular
order; the first is humble submission to God and the hundredth, the avoidance
of backbiting. A detailed examination of its contents might reveal
correspondence between certain parts of this work and verified Hadith of the
imam, but the likelihood of the book as a whole having emanated from him is
slim (Sibi, I, p. 210).

The most fully verifiable and certainly the longest lasting connection of Ja‘far
al-Sadeq with Sufism is to be sought in a number of lineages descended from
him both genealogically and, to some degree, spiritually. They all originate
with ‘Ali ‘Orayzi, the youngest offspring of Ja'far al-Sadeq, who was still an
infant when his father died but came to gain a reputation for Hadith
scholarship (Majlesi, XLVIII, p. 258). At some point, either he or one of his
descendants came to settle in Basra, where the family remained until 317/929
when ‘Orayzi’s great-great-grandson, Ahmad b. TIsa b. Mohammad b. ‘Ali “al-
Mohajer,” left for the Hejaz in order to escape an impending Qarmati raid. His
intention was also to perform the Hajj, but he was compelled to tarry a year in
Medina on account of the Qarmati sacking of Mecca that took place not long
after his arrival. In 318/930, he moved on to Yemen, and then, in 340/951, to
the region of Tarim in the Hazramawt in south Arabia. This was the final stage
in his migratory journey, and although previously a stronghold of the Ebazi
sect (an offshoot of the Kharijites), Tarim now became the center from which
various branches of the family went forth to disseminate religious knowledge.
This they did in accordance with the Shafi‘ite madhab, a curious circumstance
which may have originated as a form of taqiya before becoming a permanent
and actual choice of legal rite. The principal clan, descended from Ahmad b.
‘Isa, was that of the Ba ‘Alawi, named after one of his grandsons, ‘Alawi (this
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name, often shortened to ‘Alwi, is not to be confused with the nesba belonging
to Imam ‘Ali; it is evidently the name of “a well-known bird;” Léfgren, “Ba
‘Alaw1,” p. 828).

It is with ‘Alawi’s great-grandson, Mohammad b. ‘Ali b. Mohammad b. ‘Ali b.
‘Alawi (d. 653/1255), known as al-Ostad al-A'zam (the great master), that this
line of descent from Ja'far al-Sadeq acquires a Sufi dimension; from his time
onward, it is possible to speak of an ‘Alawi tariqa, characterized by hereditary
transmission of the leadership. Descended genealogically from the ‘Alawiya
but counting more importantly as an offshoot of the Kobrawiya is the
‘Aydarusiya, the order established by Abu Bakr b. ‘Abd-Allah ‘Aydarus (d.
914/1508), who has been described as the “patron saint” of Aden (Lofgren,
“Aydarius,” p. 781). Several shaikhs of the ‘Aydarusiya bore the complete name
of their distant ancestor, Jafar al-Sadeq, indicating thereby a claim to spiritual
as well as genealogical descent from the sixth imam of the Shi‘ites (Zabidi, fols.
80b-81a). Although the Hazramawt preserved its centrality for both the ‘Alawis
and the ‘Aydarusis, many members of both lineages either visited or settled in
various parts of Southeast Asia, primarily Java, Sumatra, and the Malay
peninsula. Although they participated there in the propagation of Islam, their
spiritual influence on the indigenous population, particularly in the case of the
‘Alawiya, was limited by the consistent exclusion of non-sayyeds from
membership (Attas, p. 32). Some of them, nonetheless, enjoyed great prestige
in a number of Muslim principalities in Pontianak, Sulawesi, and the Sulu
Archipelago, often intermarrying with the ruling families (Atjeh, 1977, pp.
35-37). With respect to these far-flung Sufi descendants of Jafar al-Sadeq, it
may finally be noted that, impressed by the triumph of the 1978-79 Islamic
Revolution in Iran, some have abandoned their affiliation to the Shafi‘ite
school and indeed, to Sunnism as a whole, and embraced Twelver Shi‘ism,
with which their ancestor is, after all, definingly associated (Alatas, pp.
337-39).

Entirely mythical is, by contrast, the purported connection between Ja‘far al-
Sadeq and another distant part of the Muslim world, namely eastern
Turkestan. Traditions circulating there depict him as a warrior who was
martyred while propagating Islam in Khotan and China (Tezkire-i Imam Ja far-i
Sadiq), and a shrine attributed to him to the south of the ancient city of Khotan
remains an object of pious visitation down to the present time (Baumer, p. 69).
Since there is no trace of Shi‘ism in the history of the area, it seems reasonable
to speculate that the legend was first cultivated, and the shrine first built, by
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Sufis who cannot be presently identified.
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