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Abstract

In the studies on Islam, Sufism is an unavoidable topic, so is with Chinese Islam. This paper focuses on Chinese Islamic Sufi
orders and sectarianism. Since the length of the paper is quite long, it is divided into two parts, under slightly different titles.
The first title is above stated, while the second will be “Sufi Orders and Sectarians: The Shattering Chinese Muslims Unity”. It
is intended by this paper to provide the reader a fuller and clearer picture on Chinese Sufism and sectarianism, whose
introduction into the country since beginning stirred up disputes and conflicts within Muslim community, later spilled out the
community, and escalated to common rebellion against Qing government (1644-1911) from 1862 to 1878. In this first part, the
author traces the fountain sources of those orders and sectarians, often to Arab nations and Central Asia, even Muslim India. In
the discussion, the author redivides those orders and sectarians into three categories: one traditional school (Qedim sect), three
movements (Xidaotang, Ikhwan, and Salafiyya), and four Sufi orders (Jehriyya, Khufiyya, Qadiriyya, Kubrawiyya). Based on
the existing materials, mainly Ma Tong’s field research work, which provides the firsthand information on Chinese Sufi orders
and sectarianism, the author delineates the formation of those Sufi orders and sectarians, so to lay a solid foundation for further
discussion of their later development, analyzing the causes and reasons of later disputes and conflict. This paper does not claim
to be creative and all-inclusive but try to provide the reader a fuller contour of Chinese Islam. It best can be complementary to
the existing body of similar research.

Keywords

Chinese Islam, Sufi Orders, Origin, Formation, Early-stage Development

1. Introduction

Whenever researchers have put their endeavors into the
field of Chinese Islam in the late middle age and early mod-
ern time, no matter in general or specified way, they cannot
avoid mentioning the fame of Chinese Sufi orders. From
earlier orientalist researchers like Palladii (d. 1878), Marshall
Broomhall (d. 1937), Samuel M. Zwemer (d. 1952), Issac
Masson (d. 1939), Joseph F. Fletcher (d. 1984), Barbara

Pillsbury (d. 2012), Donald D. Leslie (d. 2020), Dru Gladney
(d. 2022), Jonathan Lipman, Michael Dillon, Raphael Israeli,
Andrew Forbes, among others, to young emerging research-
ers like Kristian Peterson, Zvi Ben-Dor Benite, James
Frankel, and more, all have dedicated in their prominent
works at least a paragraph, or a section or even a whole
chapter on those Sufi orders in China. Very recently, the
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articles on Sufi orders in China also are uploaded in various
websites, e.g. my article “Sufi Orders in China” (2024), a
very brief and general discussion on Sufi orders in China.!
Another article bearing the same title by Mozafar Bakhtyar is
also published in Quarterly Journal of the Pakistan Histori-
cal Society,? in which the author focuses especially on Per-
sian influence on Chinese Sufism. In addition, biographical
accounts also appeared in recent scholarly journals like the
Journal of the Royal Asiatic Society,® De Gruyter,* and
more. All in all, the research works on the topic under dis-
cussion here are already done by the researchers mentioned
above, but all in very general approach. It is very necessary
now to provide the readers a full contour of Chinese Sufism.
This paper serves to that end.

Islamic Sufism teachings spread to China long time ago,
long since rapid rise of Sufi orders in the heartland of Islamic
world, the Middle East and Central Asia in the wake of
Mongol conquest of Central Asia and Baghdad in thirteenth
century, corresponding to Mongol Yuan dynasty
(1279-1368). Since then, Sufi literature already appeared in
the syllabus of mosque education in Chinese mosques. Those
books were brought by scholars (imams) who travelled along
with the caravan of merchants travelling frequently via the
so-called silk road by land between China and Muslim heart
land of Central Asia and the Middle East. Political envoys
also carried with them the books of diverse fields of sciences,
such as medicine, astronomy, astrology, mathematics, among
others. Thereby the books such as Qanun fi al-Tibb (Canon
of Medicine) by Ibn Sina (d. 1037), Euclid by Euclid (lived
around 300 BC), Almagest by Ptolemy (d. 170 AD), and as-
tronomical instruments, like “dhatu al-halagi (armillary
sphere), dhat al-shubatai (azimuth), kura-i-sama (celestial
globe), kura-i-ard (globe), al-ustarlab (astrolabe),
rukhmah-i-muwaja (equinox sundial), rukhmah-i-mustawiya
(solstice sundial),” [1] among others, were well documented
in Yuanshi [Annal of Yuan dynasty (1279-1368)]. Sufi liter-
ature, of course, was read and studied in the mosques con-
structed in earlier time or newly constructed nationwide. The
case Galandariyah group, who was already active in Iran,
Syria, Egypt and Baghdad since the thirteenth century, was
already mentioned by Ma Zhu (d. 1710) in his work
Qingzhen Zhinan (Guide to Islam) to be active in Yunnan
Muslim communities during Kangxi reign (r. 1662-1723) of
early Qing dynasty (1644-1911).[2] Zhang Zhong, a prolific
and pioneer writer on Chinese Islam in late Ming dynasty

! See

http://www.scribd.com/document/751460166/20-OMAR-KE-QIN-SUFI-ORDER
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2 See Mozafar Bakhtyar, “The Sufi Orders in China”, in Quarterly Journal of the
Pakistan Historical Society, Vol. XLV1II, No. 3, (July-September 2000), pp. 37-44.
% See Rian Thum, “The Nagshibandiyya Mujaddiyya in China”, in the Journal of
the Royal Asiatic Society, 34 (2), April 2024, pp. 1-32. Doi:
10.1017/S1356186322000773.

# See Florian Sobieroj, “The Chinese Sufi Wigayatullah Ma Mingxin and the
Construction of His Sanctity in Kitab al-Jahri”, in DE GRUYTER, Asia 2016; 70
(1): 133-169. Doi: 10.1515/asia-2016-0006.
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(1367-1644), mentioned in his book Guizhen Zongyi (Gen-
eral Meaning of Returning to God), which was completed in
1640/1641, that a Sufi sheikh named ‘Ashiq ® from India,
who had travelled in various regions of China for ten years
by 1638, and who already spoke Chinese language, became
the teacher to Zhang Zhong and some other students, and
taught them about the profound meaning of “Iman Mujmal”
(General Creed of Islam) and “Kalimah” (Islamic Confession)
from Qadiriyyah Sufi perspective, which late became the
above-mentioned title and Kelimo Jie (Decoding the Islamic
Confession) respectively.[3] Recent investigations also show
that during Chenghua reign (r. 465-1488) of Ming dynasty
(1368-1644), there was a Sufi sheikh, unknown name,
looked as at his 40s, frequented the Mosque of Yuhuatai
South (in Nanjing), speaking Chinese language, claimed that
he was already at his sixties, who daily took only a few dates,
without taking any other food, frequently perform meditation
inside a small room containing only himself, reciting the
verses of the Qur’an and dhikr (remembrance), secluding
himself sometimes for a month even months, only his dim
voice of chanting dhikr could be heard by others.[4] Ibn
Battuta (d. 1369), the famous Muslim traveler who visited
China under Mongol rule of Yuan dynasty (1267-1368) at
the last days of the dynasty, mentioned a venerable sheikh,
most probably a Shi‘ai Sufi, who claimed he has lived for
two hundred years at the time of their meeting, and “who
neither ate nor drank nor excreted nor had intercourse with
women, though his powers were intact, and that he lived in a
cave outside of the city, giving himself to devotion.” [5]
Such and such, many more cases of Sufi sheikhs can be
found in the passages of Chinese writers from Yuan on till
Qing dynasty (1644-1911), when only the institutionalized
Sufi orders were formally established and active in Chinese
Muslim communities, especially in the northwestern region,
e.g. Xinjiang, Gansu, Qinghai, Ningxia and Shaanxi prov-
inces.

In the history of Islam, the development of Sufi orders
might be divided to three stage: the stage of theoretical for-
mation of Sufism from seventh to ninth centuries, symbol-
ized by individual Sufi’s writings, like, to name a few, Ja ‘far
Sadig (702-765), Hasan al-Basry (642-728), Rabi‘ah
al-  Adawiyyah (d. 752), among others; and the anthology of
famed Sufis’ words, deeds, and karamat (miracle workings),
like Tabagat al-Sufiyyah (Hagiography of Sufis) by
Al-Sulamy (d. 1034), Tadhkirat al-Awliya’ (Memorial of
God’s Friends) by Farid al-Din Attar (d. 1221), among others.
The stage of formation of Sufi theories and inception of var-
ious Sufi orders from tenth to twelfth centuries, characterized
by writings of Hujwiry’s Kashfu al-Mahjub (Discovering the
Hidden) (printed in eleventh century), and Qushayri’s Risalat
al-Qushayri (Epistles of Qushayri) (printed in 1045/6), and
formation of small zawiyas in individual Sufi’s household, or

® NAshiq is most probably not his real name, but an honorific name of the Sufi
sheikh. His real name still remains uncertain to this day.
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attached to a mosque. And the stage of establishment of for-
mal institutions from thirteenth century onwards, dedicated
to specific Sufi orders, like Qadiriyah, Shadhliyyah,
Nagshibandiyyah, Kubrawiyyah, among others, character-
ized by devotion to prayers, meditation, chanting dhikr, noc-
turnal prayer, reading and memorizing the Qur’an, living in
poverty, traveling to other places, among others. Evidence
from historical annals and travelogues show that the institu-
tionalized Sufi orders appeared and rapidly creased from
thirteenth century of Islamic history. It is recorded that at the
end of Mamluk rule (1250-1517), there were “22 big
khangahs, 12 ribats and 27 smaller zawiyahs besides nu-
merous tombs” in Cairo alone. [6, 7] The similar or a greater
number of Sufi establishments rapidly emerged in Syria,
Central Asia, and India.

Chinese Muslims were not immune from this cultural
trend, individual Sufi sheikhs travelled together with the
caravan of traders, with intent of spreading their orders to
that vast land. Miserably no institutionalized Sufi order had
taken place until the mid-seventeenth century, then only var-
ied Sufi orders were formed one by one rapidly in Chinese
Muslim communities, of especially northwest region, the
area concentrated with Muslim population. This paper deals
not with the mystery of why Sufi orders did not form in
China in the time of their rapid formation in Muslim heart-
land in the thirteenth century, but formed in seventeenth
century, almost five centuries later. It however, deals with
the origins of sectarians and Sufi orders initially formed in
China, and its early-stage development, including earlier
sub-orders derived or developed.

Generally, we can divide all sectarians and Sufi orders in
China as one tradition (Qedim sect), four Sufi orders (Ku-
brawiyya, Qadiriyya, Jehriyya, Khufiyya), and three reform
movements (Xidaotang, Ikhwan, and Salafiyya).®

A few words must be said on terms in Chinese, which are
frequently used in the text, because there are no very equiva-
lent found in English, thus employed them in their original
form. The first is “menhuan”, which denotes both a title and
a system of practice or teaching, including its foundation and
organization and hierarchical leadership. All menhuan under
discussion here are exonyms rather than self-given, em-
ployed initially by researchers in their research of this field.
Some sects till today do not call their sects the names given
by those scholars. The second term is “tang”, which origi-
nally denotes a religious foundation, or a place dedicated to
worship various gods especially ancestors in Chinese tradi-
tion. In the case of Chinese Islam, it is employed by some
Sufi sects, e.g. Lingmingtang for a similar purpose. Another
term is “men”, which is closely related to menhuan, the two

6 My division here defers from Ma Tong’s, who divides it to “three schools of
Islamic teachings™ (Qedim, Ikhwan, and Xidaotang) and four Sufi orders (Qa-
diriyya, Kubrawiyya, Khufiyya, and Jehriyya), for the reasons that lkhwan,
Salafiyya and Xidaotang are actually Islamic movement with clear aims, while
Qedim is just old tradition formed in long history of Islam in China, tinted with
some Chinese characteristics.
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terms to some extend are overlapping in usage. It is normally
associated with founder’s surname, or in a sense related to
the founder, such as Qimen, Humen, Zhangmen, among oth-
ers. Still another is “ahong”, a Sinicized Persian term akhiind
(2 351), employed by Chinese Muslims for imams working in
mosques. There is nowadays a tendency in its usage to in-
clude those students who are still studying Islam in mosques.

2. Chinese Traditional Islam: Qedimu
Sect

Qedimu Sect is the oldest sect, as reflected by very word
“gedim”, an Arabic word in Chinese pronunciation, denoting
a sense of old or traditional, the primordial sect standing in
China since the outset of Islam in the country in early decade
of Tang dynasty (618-960). This sect has not evolved any
offshoot, its adherents claim to be the orthodox of Chinese
Islam. They attached since very beginning to Hanafi school of
sunni tradition. The adherents live around local mosques.
Numerically it is the largest sect, following the oldest Islamic
doctrine most popular among Chinese Muslim communities,
the most common school of Islam among Hui Muslims. [8,
9]

Qadim (or Gedimu in Chinese) is the earliest sect of Islam
in China. It got the first stand in China since 651, the year
normally accepted by many scholars as commence year of
Islam in China. It began in Chang’an (modern Xi’an), the
beginning point of the famous silk road via land, and
Guangzhou in the south of China, an international commer-
cial center via sea route since long in ancient Chinese history,
and other commercial center like Suzhou, Yangzhou, in the
inner part of the country. In Guangzhou and Xi’an still stand
today mosques named “The Mosque of Memorial of the
Prophet” (Huaishengsi), and The Great Mosque (Xi’an
Qingzhedasi) respectively. The Mosque of Memorial of the
Prophet, as research testifies, was the first mosque built out-
side of the Arab Peninsula. Islam also got stand in Zaiton
(Nowadays Quanzhou). With rise of Mongol powers in 13"
century, after defeating Muslims of Abbasid dynasty and
Central Asia sultanate, hundreds of thousand Muslim cap-
tives, according to research, as many as two million Muslims
(including militaries) were forced to leave their home coun-
try, and traveled to the north of China; thence helped Mon-
gols conquer the Southern Song dynasty (1127-1279), in the
aftermath became residents in deferent part of China. They
practiced Qedim Islam and handed it down throughout his-
tory up to the modern time. So, Qedim adherents claim the
authenticity and orthodoxy of their practices. They do not
severely criticize Sufi orders and other sects but go against
bid ‘ah (innovation). They follow the Hanefi school of Is-
lamic jurisprudence. It is a peaceful sect. Qedim Muslims
lived in peace with non-Muslim Chinese side by side for
nearly a millennium without any serious conflict. The ad-
herents of this sect although respect Sufi sheikh, but they


http://www.sciencepg.com/journal/hss
http://en.wikipedia.org/wiki/Hanafi
http://en.wikipedia.org/wiki/Sunni

Humanities and Social Sciences

http://www.sciencepg.com/journal/hss

prioritized shar7 ‘ah to tatigat while most of Sufi adherents
practice the opposite. In the month of Sha‘ban, before
Ramadan of Islamic calendar, the Qedim Muslims perform
“repentance” (bara't), on the fourteenth day of Ramadan
celebrate birthday of Fatimah, the daughter of the Prophet,
they also celebrate Ashiira’ day. They wear white cloth like
Chinese for a relative who passed away, and chant dhikr for
the dead on the first seventh day, the second seventh day, the
third seventh day, the fortieth day, the hundredth day, anni-
versary, and third year anniversary, which are clearly adopt-
ed from Chinese tradition of mourning the deceased; which
became a ready target of criticism by lkhwan imams later.
They lost many adherents when Sufi orders established one
after another in the seventeenth century onwards. [9]

3. The Sufi Orders: Origin, Formation of
Sub-Orders and Their Early-stage
Development

Muslim communities in China, since inception of Islam in
China during the Tang Dynasty (618-907), through the Song
Dynasties (960-1276), and early Ming Dynasty (1368-1644)
had not split to groups. A Chinese Muslim scholar Feng
Jin-yuan said the split of Chinese Muslim communities oc-
curred not long ago; it is only in recent 300 years when var-
ious institutionalized Sufi orders were openly formed in
China one after another in the mid-seventeenth century and
early eighteenth century, [10] corresponding to the end of the
Ming and early Qing Dynasties. The introduction of those Sufi
orders into the Muslim communities marked a turning point
for the peaceful living of Chinese Muslims in their history,
turning their peaceful life they have enjoyed for nearly eight
centuries into internal disputes, terrible bloodshed, occasion-
al fighting among themselves and sometimes against
non-Muslims, which later led to general rebellion against
oppressive Qing in the second half of the nineteenth century.

Those orders were of course not introduced into the coun-
try at one time, it begun in the mid-seventeenth century and
continued until present time. Here in this section, I will
briefly discuss the approximate time of the introduction of
each order into the country, normally begins with a main
branch, followed by inevitable separation and establishment
of subdivisions and sub-subdivisions.

The stories pertaining to the founders of the orders are
mainly from Brief History of China Islamic Sects and Sufi
Institutions (Zhongguo Yisilanjiaopai yu Menhuanzhidu
Shilue [ A/ 20 == 0k 55 1] 6 il B2 5 &) (hereinbelow
Brief History) by Ma Tong. It should be clearly noted that
these Sufi orders and sects under discussion here are not in-
cluded by J. Spencer Trinmingham in his prominent work the
Sufi Order in Islam (1971) (hereinbelow the Sufi Order), [11]
most probably due to shortage of scholarly information. This
study can sufficiently fill that gap.
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3.1. Qadiriyya Order

Qadiriyya order is a famous Sufi order established since
the middle age of Islamic history, and still active today.
Founded in Central Asia following its founder’s name Abdul
al-Qadir al-Jailani (or al-Jilani) (1078-1166) in about 12"
century and spread to China in 1674 through its sheikhs’
untiring endeavor in preaching it throughout the Muslim
world. Much research on its history and development and
spread throughout Muslim world have been put forward.
Trinmingham’s abovementioned work is one of them one
must read. [11] Although founded in 12" century and well
established in Central Asia and the Middle East and spread to
almost all centers of Islamic learning in the Muslim world, it
did not spread to China until the mid-seventeenth century, at
the time of dynasty transit from Ming (1368-1644) to Qing
(1644-1911), which was five hundred years late. Why is this
gap so huge? There must be sociopolitical reasons for this,
but so far, no research has dealt with this topic.

Spread of Qadiriyya order to China is associated with a
Sufi sheikh named Khwaja Abdullah (d. 1689), whose biog-
raphy not very clear, who claimed to be 29" generation off-
spring of the Prophet. According to Brief Biography of Pio-
neer Saint of Dagongbei (Dagongbei Xianxian Shilue)
(hereinbelow Biography), [9] he was born in Madinah (date
unknown), studied Islamic sciences, philosophy, medicine,
astronomy among others, in Egypt, Baghdad, Tehran, and
Jerusalem and other places. He was already a respected
scholar famous in Baghdad and Medinah. He taught and
practiced Qadiriayya Sufi order in the places he worked.
However, he longed for China and decided to preach his Qa-
diriyya to China. He, together with other adepts, departed
Mecca, so tells in the biography, in 1673 [12" year of Kang-
xi reign (r. 1662-1723)], after three months, arrived in
Guangzhou port. He at beginning preached at Hunan, Hubei,
Yunnan and Guizhou, then in June, the next year 1674 came
to Hezhou (now Linxia), whereby he took Qi Jing-yi as his
murid (adept), who later founded Qimen (Dagongbei). In his
16 years preaching in various places in China, Khwaja Ab-
dullah not only learned Chinese, but also learned Chinese
classics of Confucianism, Buddhism, and Daoism. He also
took a fancy to Chinese poems and paintings. He accepted
several murids who later became the founders of different
orders. Besides aforementioned Qi Jin-yi, his other murids
were Xian Mei-zhen, the founder of Xianmen, Ma Shangren
from Changsha, who did not form any independent order,
Yunnan Ma (whose name unclear), from whom stemmed
Houzihe order of Qinghai and Jiucaiping order (also Yang-
men) of Haiyuan, Ningxia. [12]

Thus, from this Qadiriyya order stemmed in its early stage
three suborders: Qimen, Xianmen, and Mamen (Yunnan Ma),
which were formed in the mid seventeenth century, from
which later stemmed other sub-suborders with deferent fea-
tures. Of those sub-orders some, like Xiangyuantang were
formed in eighteenth century; some others, like Houzihe,
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Lingmingtang, Wenquantang, Amen and Qimen were
formed in nineteenth century. This does not mean that all
later formed orders are derived from the earlier orders. Some
of them, like Lingmingtang, Amen, Qimen, Xiangyuantang,
and Wenquantang, among others, though formed in nine-
teenth century, their formation, however, directly connected
with their sheikhs from outside of the country. [9]

Qimen (Dagongbei), namely Qi’s order. Gongbei is a
transliteration of Arabic “qubbat ¥ to Chinese, denoting
especially in Chinese Islamic literary milieu domes built over
tombs of Sufi sheikhs for venerating them. This order was
founded by Qi Jing-yi (d. 1719), honorific name Hilal al-Din,
in 1674. The name of Dagongbei was used instead of Qimen
(Qi’s Order) by the sixth murshid Qi Dao-he and Ma Dao-jin
and seventh murshid La Yong-gui due to that the dome built
for the founder Qi Jing-yi was the biggest and most gorgeous
in contrast to the domes erected for honoring other sheikhs.
This order was and still is famous in building domes for their
“monks” (chujiaren).” In 1674 [13" year of Kangxi reign (r.
1662-1723)], Khwaja Abdullah (d. 1689), as already men-
tioned above, came to Hezhou (now Linxia) for preaching
his Qadiriyya Sufi order, Qi went to visit him, and expressed
his willingness to learn the teaching of the order. Qi was
accepted, was told that Qadiriyya order is unique, he must
leave family and practice it in seclusion. Abided by all re-
quirements, Qi set to seclusion, with meditation and chanting
dhikr and performing prayers in a secluded room of Yang
Tuo’s house, later moved to Beisi (North Mosque) of
Xixiang County, Shaanxi, whereat he stayed in seclusion for
three years. Later, he moved to Dishuiya, 60 miles away
from Xixiang, for another 3 years in seclusion. One day,
Khwaja Abdullah came to Beisi to monitor his meditation.
The sheikh, upon questioning Qi, was not satisfied, saying
that Qi’s worldly desires were still not totally cut off, thereby
ordering Qi to go to Caijialing (not far from Xixiang) for
another 40 days of meditation, to which Qi was fully dedi-
cated and focused. Throughout those years, Qi performed 36
long meditations, and 27 short meditations. Aftermath, Qi
was highly praised by the sheikh, saying, “My order spread
to the east now.” “My order is yours now,” [9] thereby
taught him all teachings of Qadiriyya order. Qi’s experience
later became standard of Dagongbei, followed by all chu-
jiaren of later generations. Exemplified by Qi, all chujiaren
do not marry, stay away from home, and seclude themselves
during hard meditation. Those chujiaren who are recognized
by the authority of Dagongbei, all their expenses are provid-
ed by Dagongbei, they have no worries of their lives, pro-
vided they must comply with those regulations set by Qi
Jing-yi, the founder of the order. Khwaja Abdullah died in
1689 (28" year of Kangxi reign) in Langzhong County, Si-
chuan. On hearing this, Qi Jing-yi rushed to Langzhong day
and night, for his funeral. Soon they erected the dome for the

" The word “chujiaren” in Chinese is also used for Buddhist monks, who live a
calibre and secluded life.
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sheikh, named it Jiuzhaoting (Forever Illuminating Pavilion),
and appointed Qi’s student Ma Chun-yi to look after the
dome and administrate the religious activities therein. Af-
termath, Qi travelled between Langzhong and Xixiang, left
the traces of his steps in many places of Sichuan, Gansu and
Shaaxi provinces. 1719 (58" year of Kangxi reign), he died
at Luling Mosque of Xixiang, one year later his Linxia fol-
lowers moved his remains to Hezhou, his native place,
whereat they erected dome for him, together with a cluster of
buildings, of a mosque, a meditation room, gardens and a
school. Thus, Qi Jing-yi has two domes, one in Luling
mosque, and another in Hezhou, the former is only a ceno-
taph. The most famous students trained by Qi were six,
among them two were outstanding, Ma Ru-heng (d. 1744)
and Ma Teng-yi (d. 1758), who owned dome for their rights.
The dome erected for the former was named Dataiye Gong-
bei (Grand Master Dome), and for latter named Taizi Gong-
bei (Taizi Dome). This order, from the outset, developed
strict rules for meditation as well as for leadership. For med-
itation they claim that beside Qur’an and Hadith being prac-
ticed, seclusion (dhikr) and meditation are also essential for
knowing God and getting close to God. This seclusion and
meditation must be done in secluded areas, with calmness
and loneliness, staying far away from family and living a
celibate life. For the lay adherents, some of them just pray to
Qi’s dome and other murshid’s dome, who are intercessors
between them and God, instead of praying directly to God in
their mosques, because that job is done by murshid on behalf
of them. This practice was later severely criticized by espe-
cially Ikhwan imams. [9]

Xianmen (who later turned to khufiyya), was founded by
Xian Mei-zhen (d. 1739), honorable name Arif Fakhr, who
was guided by both Khwaja Abdullah, 29" generation of
Prophet’s offspring and Hidayatullah, 25" generation of
Prophet’s offspring. He started teaching his Qadiriyya Sufi
order in Xining area, Qinghai province, and won over many
followers. In his late years, he put forward some work which
unfortunately could not survive to this day. His followers
erected a dome for him and named it Fushoutang (Blessing
and Longevity Hall). When he passed away, he did not ap-
point any successor, but his sons made it a hereditary system.
Thus, his elder son made himself the murshid, which was,
after him betrothed to Xian Cheng-de, then Xian Xiang-hui,
Xian Lin-bo, Xian Yu-zhen, among others.

From this order stemmed Mingdetang order, the founder
Liu Bo-yang (d. 1737) was a student to Xian Mei-zhen. Liu
might have separated from Xianmen during lifetime of his
teacher Xian Mei-zhen. His dome was erected upon his death
by his follower at Xijinggiao, Lanzhou, which was named
Mindetang. [9]

Mamen, the founder Yunnan Ma, whose life and actual
name unclear, was an adept to Khwaja Abudullah, in other
words, a contemporary of Xian Mei-zhen and Qi Jing-yi.
According to the saying of Houzihe order, the chain of
transmission of this order is: Khwaja Abudullah, Yunnan Ma,


http://www.sciencepg.com/journal/hss

Humanities and Social Sciences

http://www.sciencepg.com/journal/hss

whose dome erected at Baiyatou, Yunnan, the third murshid
Zhou (unclear of his name) from Gongchang, whose dome
erected therein, the fourth murshid Ma (unclear of his name)
from Guangdemen of Xi’an, the fifth murshid Feng (also
unclear of his name) from Gedashan, Shaanxi, whose dome
was moved from Gedashan to Jiucaiping, the sixth Murshid
An Yu-he from Beijiyuan, Shaanxi, the seventh murshid
Yang Bao-yuan (d. 1873) from Houzihe, Qinghai, the
founder of Houzihe sub-order. [12]

Thus, from Mamen stemmed Houzihe sub-order and
Jiucaiping sub-order, the former locates at Qinghai while the
latter locates at Haiyuan, Ningxia.

Above mentioned are Qadiriyya order and its sub-orders
developed in the mid-seventeenth century. In the mid of the
next century, Xiangyuantang developed, which was also
named Haimen or Shamen (Hai’s Order or Sha’s Order),
after the name of its founder, Hai Kuo (whose life unclear), a
native of Lanzhou, who was an officer in the prison of
Gaolan County, when the captive Babaye (Baba Grandfa-
ther). This Babaye was no less than a figure of Sufi sheikh,
who imparted Hai Kuo all his Sufi teachings, and soon after
Hai Kuo started teaching others and established Xiang-
yuantang.

Its suborders developed in the nineteenth century were
Lingmingtang, from which stemmed Mingyuetang; Wen-
quantang, from which stemmed Tonggui, Yatou (from it
Gaozhaojia derived), Salaer sect, and Jiang Yu-ru sect, Amen
sect, and Qimen sect, among others.

Of all those orders, Houzihe, Yatou, Jiucaiping and
Tonggui are named after their location, Dagongbei, Ling-
mingtang, Mingyuetang, Wenquantang, Xiangyuantang and
Mingdetang are named after foundation’s name, and
Gaozhaojia, Samaer sect, Amen sect, Qimen sect and Xian-
men are named after the founder’s name. [9]

3.2. Kubrawiyya Order

Kubrawiyya Order was the first Sufi order introduced to
China in the mid-seventeenth century by an Arab Sufi shaikh
named Muhyudin lbn Arabi,® of uncertain extraction, who
came to China for preaching his Sufi order Kubrawiyya.® No
concrete evidence shows when this Sufi sheikh came to Chi-
na. The hearsays from members of this order tell that he
came to China three times for preaching his teaching. On the
first trip he went on to the southern provinces of Guangdong
and Guangxi, which yielded no fruit. The second time he
went on to the eastern provinces Hunan and Hubei, also
yielded no fruits. In the third time he succeeded when he
went to the northwestern provinces of Xinjiang, Gansu,
Ningxia and Qinghai, in founding a firm stand for his Sufi
teachings at the time of dynasty transit from Ming to Qing.

& Obviously, this Ibn Arabi is a namesake of the author of Futuhat al-Makkiyyah
and Fusus al-Hikmah, who passed away in Damascus in 1240.

® The Sufi order of Kubrawiyya was named after the name of Najm al-Din Kubra
(d. 1221) from Khiva (Khwarism) of Central Asia (Trimingham, 1971; pp. 55-58).
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He then settled in Dawantou of Dongxiang County of Linxia
prefecture, Gansu province. He later took a Chinese surname
‘Zhang’ for himself and his family, following the local ma-
jority villagers’ surname. He named himself Zhang
Yu-huang, self-appellation as Puji. His offspring lived there
up to this time. The order founded by him was named after
his surname Zhang and called by other people Zhangmen
(Zhang’s teaching or Zhang’s order). The Zhang’s resided at
Dawantou were originally Han (non-Muslims), lived in two
villages, Yinwa and Yangwa. Under Muhyuddin’s hard
preaching and smooth persuasion, Yinwa villagers converted
to his teaching, e.g. Muhuyuddin’s Kubrawiyya order. When
he passed away, Yangwa villagers were still not Muslims.
He was succeeded by his son Ahmad Kabir al-Baghdad who
was born in Arabia, came to China together with his father
Muhyuddin. Under his leadership and preaching, Yangwa
villagers also gradually converted to Kubrawiyya order. This
conversion led to enmity of some people who disliked Islam,
thus, sued Ahamd to local officials, who sent him to prison.
Soon Ahmad died in prison. His five sons were all exiled to
various places. Among them the fourth son Abu Osman was
imprisoned in Xi’an and released later. This Abu Osman
succeeded his father as the third leader of this Kubrawiyya
order. This order betrothed within Muhyuddin’s family until
now for 14 generations.

Unlike other Sufi orders, this order did not split into
sub-sects. [9]

In this order, the murshid, the highest authority, normally
perform meditation in an isolated location, or a cave. Besides
the servant who brings food to him, he does not meet any
other people. He wakes up every day at 3 o’clock in the
morning, takes ablution, and starts meditation, chanting dhikr,
reciting Qur’ an, etc. until 12 o’clock mid-night, for 40 days,
70 days or even 120 days. He eats once a day, and takes only
7 dates, and few cups of water. In occasions of religious fes-
tivals, they also chant Maulid and Mada ’ih beside reciting
the verses from Quran. [9]

3.3. Khufiyya Order

Khufiyya order is the second Sufi order introduced into the
country, khufiyya or khafiyya is an Arabic word denoting
silence or hiding. In Sufi terminology it implies charting
dhikr silently, opposite to loudly. It follows the Hanafi
School of teaching. This order, after getting firm stand in
China, evolved many sub-orders even sub-sub-orders, but
among most of them there are no direct relations. Although
most of them claim that they attach to Khufiyya order, yet
some sub-orders were not direct offshoots of the earlier main
orders but spread to China through different link from out-
side of the country or from Xinjiang, e.g. Xiyu (Western
Region) in Chinese historical annals. The founders were also
different, hailing from various parts of Muslim world. Khu-
fiyya order alone has evolved more than ten sub-orders, in-
cluding sub-sub-orders. No hierarchical relations developed
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between them besides their claims of that they attach in their
practices to Khufiyya order.

Huasi order, the founder Ma Lai-chi (Muslim name Abd
al-Halim) (1681-1766) was an intelligent student, who stud-
ied Islam in the mosque of Milagou village in Minhe county,
Qinghai province, at about eight of his age. Later moved to
Wangsi (Wang Mosque), whereat Tai Baba was the imam.
Concentrated on his learning for ten years, he got the core of
Islamic teachings. As a beloved student Tai Baba married his
daughter to him (Ma Lai-chi), thence recommended him to
be an imam (ahong) in a mosque of neighboring village. He
worked there and thence in Sanjiaji of Guanghe County as an
imam for nearly thirty years. In 1728, at about 47 of his age,
he, accompanied by four people, one of them was an Arab
preacher named Sheikh Abu Jebel, boarded on a ship in
Guangzhou port. After two months sail, they arrived at Aden
of Yemen, whereby visited some mosques and sheikhs be-
fore they set off to Macca for performing hajj of the year. In
the aftermath, he stayed another three years for learning
Khufiyah Sufi order under sheikh Muhammad Jibni Ahmad
Agli. Then he travelled to Baghdad, Damascus and Cairo to
further his studies. He learned in sequence Nagshibandiyya,
Gadiriyya and Suhrawardiyya Sufi orders. Maulana Mah-
dumi also taught him some Sufi traditions, gave him a title
Abu Futuh and presented him, upon his returning to China,
eight gifts: a sword, a chop with Arabic inscription, the book
“Mishal”, and “Maulid”, other 80 books, a prayer mat made
of the skin of date palm trees, a white coarse coat and a piece
of cover cloth from Ka‘bah. In 1734, after 5 years hard
learning, at 54 of his age, he returned by sea route to Hong
Kong thence Guangzhou of China. Rested there for about a
month, he returned to the northwest region, where he firstly
preached in Xunhua, wherein his followers built a mosque
for him to disseminate his knowledge of Khufiyya Sufi order.
Meanwhile, he travelled to Yunnan, Henan, and Shaanxi for
preaching, won over hundreds of thousand followers, he be-
came a very famous Muslim ‘4/im. He even converted some
Buddhist Tibetans in Kaligang region to Islam. He worked
very hard to preach his order nationwide for three decades
and passed away in Hezhou (nowadays Linxia) at about 86.
By then his Huasi order was firmly established and well
known amongst Muslim populace nationwide. He won over
200 thousand more followers. Upon his death, he passed the
leadership to his third son Ma Guo-bao (d. 1773), who was
called by the followers “the third master”, hence the leader-
ship of this order became hereditary, of which ten years later
was criticized by the founder of another Sufi order, Jehriyya.
Ma Guo-bao passed the leadership to Ma Guang-zong (d.
1826), who passed down to his elder son Suddiq (d. 1842),
who passed to Nuruddin (d. 1861), then to Ma Gui-yuan (d.
1874), to Ma Zhen-yuan (Ibrahim) (d. 1897), whose succes-
sors were later involved in fighting between and rebellion
against Qing government. [9]

Mufti order, the founder of Mufti sect Ma Shou-zhen
(1633-1722), Muslim name Hadrah Bushra al-Rabbani, was
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from Lintao county of Gansu province. He since youth
farmed land to make a living for his family, meanwhile also
involved in small-scale business, transporting goods from
Lintao to other places and vice versa. In 1673, a famous Sufi
Sheikh al-Afaqi from Central Asia came to Qinghai to dis-
seminate his Khufiyya Sufi order therein, on hearing this,
many ahongs, student of Islam and even ‘4lim from Gansu,
also run to him for getting his blessings and Sufi knowledge.
Ma Shou-zhen was one of them. When he met the sheikh, his
appearance attracted the sheikh’s attention. The sheikh liked
him very much, taught him his knowledge of Khufiyya order
and the way of chanting dhikr. The sheikh named this order
as Mufty order and granted him the authority to disseminate
it in China, together with other eight gifts including a bunch
of tashiha, a piece of turban and a few books, as the solid
proof of his authority. [12] Apart from this, the sheikh intro-
duced Ma to another two Khufiyya Sufi scholars, Li Taibaba
(1632-1709) and Tong Taibaba (1672-1735) for improving
his knowledge in Arabic, Islam and Sufi knowledge. After
some time, Ma returned to his native Lintao, resumed his old
job, farming. At the same time, he revised his books and
chanted dhikr. A few years passed before he started preach-
ing his order publicly in 1685. He built a mosque (daotang)
especially dedicated to this purpose. Ma was an honest, sim-
ple and hard-working man, respected by all people, Muslims
and non-Muslims alike, around his village. Largely due to
this virtue, his teaching was also welcomed by many people.
He preached for about 50 years; his teachings spread to
nearby regions and Qinghai province; won over 50-60 thou-
sand followers. He died in 1722, at the age of 89. His suc-
cessors were not so successful in further developing his sect.
The sixth successor Ma Xian-zhong (1741-1797) was an able
man, who was influenced by local Han culture, advocated to
establish Chinese style schools for Muslim children, and
encouraged his followers to learn Chinese language and cul-
ture, thus improved his relations with local non-Muslim
community. His deeds were praised by local government,
who appointed him as the leader of all Muslims in the region.

From this order, stemmed Lintao order, the founder Ma
Yu-huan was brother to Ma Jin-huan, the elder son of the
fifth murshid, who at his deathbed chose the elder son Ma
Jin-huan as inheritor of his leadership. To this choice, Ma
Yu-huan disagreed. He then accompanied by some followers
moved from Beixiang of Lintao to Wayaobao of Linxia,
thereby separated from Mufti order, and named his order as
Lintao menhuan (Lintao Order). As one can see, this separa-
tion was not caused by any new teaching but dispute over
leadership. [9]

Bijiachang order, founded by Ma Zong-sheng, Muslim
name Abd al-Rahman, born in 1639 (the end of Ming dynas-
ty), passed away in 1719 (of Qing dynasty). By one record,
his ancestor was from Persia, in 661, Tang army pacified
Central Asia till Persia, and founded Persia prefecture, as-
signed Fairus (Beilusi in Chinese) as the governor of the
prefecture. This Fairus travelled, on a mission, to Chang’an
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(modern Xi’an), the capital of Tang dynasty, soon passed
away there. Ma Zong-sheng claimed to be a descendant of
this Fairus. He in youth attended mosque education in Dax-
uexixiang Mosque (the Great Mosque), till the age of 25,
when he was elected an imam therein. From which he de-
clined, on the pretext of that he was still young, lack of
knowledge of being the imam. In the aftermath, he decided
to go to perform his hajj, departed Xi’an, passed by Hezhou
(now Linxia), whereby he stopped his journey, quartering at
Beisi (North Mosque), wherein he later became the imam.

1672, a Sufi named Khwaja Hidayat Allah Afag Mashhur
(also known as Afaq Khoja), acclaimed 25" generation of
Prophet’s offspring, who came, via Xinjiang, to Fenghuang-
shan (Phoenix Mount) of Huangzhong county, Qinghai, to
preach his orders. On hearing this news, Ma Zong-sheng,
together with other two imams, Tai Baba (an Arab man)
from Shang’ershe Mosque of Bafang, and Qi Jing-yi from Qi
Mosque, and a businessman named Ma Shi-wan, went to
Huangzhong for meeting Afaq Khoja. The latter was very
pleasant, accepted them and answered all questions posed by
them individually. Meanwhile when Afag saw Qi Jing-vi,
advised the latter to meet another sheikh, saying “your
sheikh is coming from the east, you must go to meet him as
soon as possible.” Afaq inculcated Ma Zong-shen, and Tai
Baba, and Hadrah Liu (A source says he was adopted son of
Ma Zong-sheng) the teachings of Khufiyya order, the way of
chanting dhikr, and granted them authority to impart this
order in the places they reside and work. Ma Zong-sheng, as
mentioned, was already an imam, he had all advantages to
pass this new knowledge to his adherents in Beisi (North
Mosque) of Bafang. He taught his people of that: they must
worship God, follow the prophetic tradition, be loyal to the
ruler and nation wherein they reside, and sincerely observe
all human relations, like filial to parents, love their brothers
and sisters, and relatives and neighbours. He encouraged
them firstly to sincerely practice five pillars of Islam, then
embark on tarigat (Sufi moral cultivation), no other way
round. He also advocated that they practice their own way,
avoiding criticism of the practices of other Muslims, and
never trying to win adherents from other sects or Sufi orders
over their side. By virtue of these pronouncements, Bijia-
chang maintained since beginning good relations with other
Sufi orders, especially Gedim sect. This order adopted a sys-
tem of hereditary for their murshid (the supreme leader), the
founder Ma Zong-sheng betrothed his leadership to his fifth
son, Ma Yi-ging (honorific name Mahammad Kabir) (d.
1750), with a stamp engraved with his Arabic name Abdu
al-Rahman, the proof of the leadership, who in turn betrothed
to his elder son Ma Dawude (Ma Dawud) (d. 1773), then
Abdullah (d. 1795), Ibrahim (d. 1816), Idris (d. 1852), Ma
Fang (d. 1874), Ma Xue-zhong (d. 1902), Ma Husaini (d.
1925), Ma Guo-zhen (d. 1963), Ma Wan-de (d.), and Ma
Guang-ming (current supreme leader). [9]

Qingyuntang order, also Liumen (Liu’s Order), was
founded by Abd al-Qahhar (unclear of his life), his Chinese
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surname as Liu, who was a contemporary of Ma Zong-sheng,
the founder of Bijiachang, both studied with the same teacher,
Hidayatullah, who authorized them to be founders of their
own orders. Their teachings, however, are similar.

The orders who claim to be Khufiyya order and were
formed during eighteenth and nineteenth century are:

Dingmen order, the founder Ding Xiang (d. 1819) was a
native of Lintan, 1766, he and his brother Ding Yun departed
for hajj, passed by a place named Badakhshan in Afghani-
stan, whereat locates a Khufiyya center, whereat they stayed
and studied for some time. It is said that they studied the
teachings of Nagshibandiyya, Qadiriyya, Jehriyya, and
Suhrawardiyya. In the aftermath, they continued the journey
to Mecca for hajj. His brother passed away there. After the
pilgrimage, on the way return, Ding Xiang passed by
Rabaniyya center in Xinjiang, stayed therein for another year,
obtained ijazah (certificate) for preaching Sufi order, thereby
he started preaching of his order, which later named Ding-
men (Ding’s Order).

Humen order, the founder Ma Fu-hai (d. 1812), Muslim
name Abu al-Zarr, was Dongxiang ethnic, a native of
Hongnitan, Hezhou. He began his studies on Islam since
seven in local mosque, 1746 [11™ year of Qianlong reign (r.
1736-1796)], he together with some friends went to Xi’an to
further their studies under Wang Gazui ahong at Chongwen-
xiang Mosque, Xi’an, whereat they stayed for three years.
Ma Fu-hai claimed that in the night of 27" Ramadan 1749,
he met the prophet Khidr, a legendary figure of Islam, who
taught him the knowledge of esoteric Islam, unity of man
with God, and unfathomable subtleties; thus, he started his
teaching, which was later called Humen by others.

Beizhuang order, founder Ma Bao-zhen (1772-1826), born
to a farmer family of Beizhuang village, Dongxiang County,
was an intelligent student, studied in Laowangsi (Old Wang
Mosque), distinguished himself by learning, and attached to
Huasi order. In 1800 (5" year of Jiaging reign), at age of 28,
upon hearing a sheikh named Uniya, who claimed to be 28"
generation of Prophet’s offspring, hailed from Badakhshan
of Afghanistan came to Yarkant (Shache in Chinese), Xin-
jiang, to preach his Khufiyya order, Ma, together with the
blind man (Xiataiye in Chinese), travelled to Yarkant to meet
him, unfortunately, they failed, since the sheikh travelled to
Afghanistan. Twelve years later, in 1812 [17" years of Jia-
ging reign (r. 1796-1821)], at the age of 40, Ma and the blind
man travelled to Yarkant again for meeting Prophet’s off-
spring, this time succeeded, met the sheikh, who, on hearing
their aspiration, accepted them as adepts (murid), and taught
them the teaching of Khufiyya order for one year. The sheikh
saw Ma’s performance outstripped his friend, thereby grant-
ed him the status of murshid, who had permission to dissem-
inate his teaching of Khufiyya order. In addition, the sheikh
granted Ma a certificate (a transmission chain of the Khu-
fiyya order at Yarkant in the Arabic language) for preaching
his order, thus, Ma started his Khufiyya teaching in
Beizhuang, his hometown, and thereby named it Beizhuang
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order.

Famen order, the founder Fa Zhen (d. 1957) ahong, was a
native of Hezhou, was an imam in several mosques around
Hezhou, during this tenure he learned the teachings of Khu-
fiyya order. The feature of this order is self-cultivation by
meditation and chanting dhikr, void of preaching to others.

Hongmen order, the founder Hong Shou-lin (d. 1937), one
of the four adepts to Ma Dong (d. 1898), the sheikh of Khu-
fiyya order who betrothed his leadership to Hong Shou-lin,
thus, the latter started his teaching of Khufiyya order and
became the founder of his order.

Of the above-mentioned Khufiyya orders, Huasi is named
after its mosque’s name, “hua” in Chinese denotes ‘flower-
ing decoration’, while Bijiachang, Lintao, and Beizhuang all
are named after orders’ location, and Hongmen, Famen,
Qingyuntang (also Liumen) and Dingmen are named after its
founder’s name. [9]

3.4. Jehriyya Order

Jehriyya is also an Arabic word denoting “manifestation”
or “showing”, extended to imply charting dhikr loudly, op-
posite of silently. Just like the Khufiyya order, it is also fol-
lowing the hanafi School of Islamic jurisprudence. The ad-
herents to this order claim that they follow the practices of
Nagshibandiyya order.

Jahriyya order was founded by Ma Ming-xin £ .0»
(1719-1781) in 1760. The founder was a very intelligent man,
who began his studies of Islam at 6 of his age in Xiguan
mosque of Linxia, Gansu, under his uncle’s guardianship.
His own father passed away before he was born. In 1728, at
about 9, his uncle decided to perform hajj, brought him along.
Partially sponsored by local Muslims, they made their way to
Mecca on their feet. There were two ways for Chinese Mus-
lim to perform their hajj. One was the sea route, which began
from Guangzhou, whereat a traveler takes a ship; the other
was desert land route going through Xinjiang, Afghanistan,
Iran, Iraq then Mecca, which normally in those days took the
traveler a year more. Two men took the latter route. The
hardship and suffering they experienced was unimaginable.
Anyhow they managed arriving Yemen in the next year. But
an unfortunate sandstorm set them apart. One source tells
that his uncle died there, left the 10 years boy behind alone.
Very fortunately, the boy met an old Arab man, who pitied
him and took him home. Knowing Ma’s pious intension, the
old man sponsored him and sent him to the sheikh of the
Shadhliyya Sufi order. The sheikh’s name was Muhammad
ibn Zain, who found the boy very intelligent and hardwork-
ing, hence liked him very much, and taught all his
knowledge of Islam and the Sufi order to him. The sheikh
also supported him perform hajj. The boy felt lucky and ap-
preciated the precious chance for study and stayed therein on
till he grown to an adult handsome man, thereby his sheikh
ordered him to go back to China for disseminating his Sufi
teachings therein. Upon his departure, the sheikh presented
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him the books related to his order, “the History of Shadhliya
Sufi Order”, “Maulid”, “al-Qur ‘an”, “Mada ‘i’ and
“Mukhammes”, in addition to a bunch of tasbih, a piece of
prayer mat, a walking stick, a bowl and a sword, together
with 100 small sand stones, 10 bigger sand stones for the
purpose of counting numbers of chanting dhikr. The sheikh
ordered him to chant the dhikr loudly and named it Jehriyya
Sufi order. In 1744, the young man set on his way on foot
northward to Iraq, then turned eastward to Bukhara, Afghan-
istan, entered Hash and Yarkant of Xinjiang, then to Xunhua
of Qinghai, his native place. He spent 16 years for this trip
and lastly returned home with full knowledge of Jehriyya
order. The young man was ambitious in disseminating the
new order, meanwhile he promulgated a reform program to
the practices already common among Muslims in the region.
This reform program includes: (1) Shortening Jum ‘a prayers
from sixteen raka ‘at to ten. (2) Encouraging ahongs (imams)
to distribute the alms they received from others to help poor
Muslims, instead of keeping it for themselves alone. (3) In
choosing a successor, he preferred a good and pious man to
his own son. (4) Advocating not to spend so much in con-
structing gorgeous mosques. (5) Simplifying works for at-
taining fagiga stage. (6) In chanting dhikr and charting
mawlid, they do it in congregation and loud voices, combin-
ing solemnity with the passion of delight, sorrow, anger, and
anxiety. His teaching and reform program won a strong sup-
port from a fraction of Xunhua Muslim community, includ-
ing two ahongs, He Maluhu ahong and Su Sishisan ahong.
Some followers of Huasi order changed to Jehriyyah order.
This trend agitated the leader of Huasi order, Ma Guo-bao,
the elder son of Ma Lai-chi. A fierce dispute which later
turned to open conflict erupted between the adherents of
Huasi and Jehriyya order. [9] This conflict will be treated in
separate articles.

This order, since the time of the foundation, was deeply
involved in internal disputes which later escalated to open
rebellion of Qing government, which resulted in brutal mas-
sacre of Muslims by Qing’s well-trained army.

Among Sufi orders, Jehriyya order was the youngest, be-
gan in the mid-eighteenth century, by then other orders al-
ready got strong stand amongst Chinese Muslim; thus,
Jehriyyas claimed that they carried forward the true teaching,
insinuating that other orders are not true, hence deviated
from the true teaching. They kneel and shake their heads
when doing dhikr, thus they were called by Huasi adherents
“head shaking religion.” They pray to God, follow prophetic
tradition, advocate shari ‘a should take priority to fariga;
shari ‘a as foundation for furiga should be established on the
solid foundation of shari ‘a observance. Jariga cultivation is
only limited to elected few while sharT ‘a should be observed
by all adherents.

Unlike other orders, whose organization is very loose,
Jehriyya order is a highly centralized order, the leaders of
offshoots also pledge their allegiance to their murshid, the
general leader. From the outset of preaching in 1745 to the
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end of Qing, the leadership transmitted eight generations;
they are by sequence, Ma Ming-xin (d. 1782), Mu
Xian-zhang (d. 1812), Ma Da-tian (d. 1817), Ma Yi-de (d.
1849), Ma Hua-long (d. 1872), Ma Jin-cheng (d. 1889), Ma
Yuan-zhang (d. 1920), and Ma Zhen-wu (d. 1961). Among
them, only Ma Yi-de died a natural death, others all died as
martyrs (shahid).

This order later evolved five offshoots: Bangiao, Nan-
chuan, Shagou, Beishan, Xindianzi, all of them are named
after their locations of the respective offshoots. Those off-
shoots initially were domes erected for various murshids,
later constructed around the dome mosques, daotang (ad-
ministrative building), and even religious school. Thus,
Xuanhuagang dome (also Beishan dome) is erected for Ma
Hua-long, Ma Yuan-zhang, Ma Jin-cheng, and more, later
evolved to daotang; Nantaizi dome is erected for Mu
Xian-zhang; Chuanchang dome erected for Ma Da-tian;
Hong Yue-fu dome for Ma Yi-de; Shagou dome for Ma Yu-
an-zhang, evolved to menhuan; Bangiao and Nanchuan
domes both erected for Ma Jin-xi, evolved to menhuan. Xin-
dianzi daotang (also Chongdetang) was erected by Ma Yu-
an-zhang, later evolved to one of activity center for Jehriyya,
including cultivation of new generation ahongs for the
Jehriyya order. [9]

4. Islamic Movements

4.1. Ikhwani

Ikhwani or Yiheiwani in some source, is a Hanafi,
non-Sufi school of the Sunni tradition. It is also referred to as
“new sect” or “latest sect”. Of this movement it was already
discussed to some extent in the previous paper “On the Rela-
tionship Between the /khwan Sect in China and the Wahhabi
Movement in the Arabian Peninsula.” It spread mainly in
Qinghai, Ningxia and Gansu, and further spread to Beijing,
Shanghai, Henan, Shandong and Hebei. In the end of the 19"
century, the Dongxiang imam Ma Wan-fu (1849-1934) from
the village of Guoyuan in Hezhou (now the Dongxiang Au-
tonomous County, in Linxia Hui Autonomous Prefecture,
Gansu), has studied in Mecca and was inspired by the Wah-
habi movement, upon his return to Gansu, started the reform
movement together with the so-called ten leading ahongs.
They reject Sufism, claim that the rites and ceremonies
which are not in line with the Qur’anic teaching and the
prophetic tradition should be abolished. This pronouncement
was virtually against grave and murshid worship, which were
very common practices amongst some Sufi orders., which
surely would agitate those murshids and their adherents,
thereby led to tension within Muslim communities, which
later escalated to armed fighting.

4.2. Salafiyya (Wahhabism)

Salafiyya was intensely opposed by Hui Muslims of al-
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most all sects and Sufi orders since its inception in China.
The opposition incurred to itself is so much as that even the
Ikhwani movement, which was initially inspired by the
Wahhabism, reacted with intense hostility to Ma De-bao and
Ma Zheng-ging, who attempted to introduce Wahha-
bism/Salafism as the main form of Islam to the Muslim
communities in China. The Wahhabists were and still are
branded by other Chinese Muslims especially Ikhwani
imams as traitors, and their teachings as heresy.

The founder of Salafiyya in China was Ma De-bao
(1867-1977), from Baizhuang (Bai’s village), of Guanghe
County of Linxia Hui autonomous prefecture, initially a fa-
mous lkhwan ahong. In 1936, he with other four Muslim
gentries, Ma Lin (d. 1945), then the deposed chairman of
Qinghai, Ma Younusi (Yunus Ma), an Islamic scholar, and
Bai Jie-ru and Mao Fu-ting, both rich businessmen in Linxia,
performed hajj. Upon returning they bought some books
promoting salafiyya ideas. When Ma Lin learned on return-
ing ship that those books could stir up disputes even conflict
among Muslims, advised throwing the books into the sea,
Bai Jie-ru and Mao Fu-ting did it, while Me De-bao and Ma
Younusi hided, and brought with them to their native home,
Linxia. Taking advantage of their status as imams in their
respective mosques, they read the books and taught the ideas
to their students and disseminated it through the sermons of
Friday prayers. It was at its outset not welcomed by both
students and audience, adversely received intense criticism
from other lkhwani imams, who denounced the salafiyya
teaching as heresy, opposing the straight path. Although
faced with difficulties, with passage of time, Ma De-bao won
over supporters, attracting to him some audiences. However,
intense pressure from warlords, like Ma Bu-fang (d. 1975),
then the real chairman of Qinghai, Ma Bu-qging (d. 1977),
then general-cum-statesman, among others, caused Ma
De-bao temporarily stop his preaching. In 1949, when the
communist party ascended to political stage of China, free-
dom in religious activity was temporarily assured. Ma
De-bao revived his preaching activities. In June 1950, the
second year of “New China”, Ma De-bao and Yunus Ma
conferred a meeting, invited seventeen most famed Ikhwani
imams to Xinwangsi (New Wang’s Mosque), the headquarter
of Salafiyya, in which they put forward eight theological
questions to Ikhwani imams, questing their concrete answers
to them. (1) God exists or not in this universe. (2) What does
it mean by Mutashabiha (Qur’anic verses that are ambigu-
ous, allegorical and unclear in meaning)? And why do they
become Mutashabiha? (3) How many types of Mutashabah
are there? (4) What are differences between tafsir (exegesis)
and taiwil (allegorical exegesis)? (5) What are the criteria
that define the different madhhabs (Islamic legal schools)? (6)
In Islamic jurisprudence, madhab belongs to which category?
fardh, mubah, or mustahab? (7) In case of contradiction be-
tween Qur’an, hadith and exegesis arise, which shall be fol-
lowed firstly? (8) Should we follow the deviated path men-
tioned in the hadith? Aftermath, dispute between Salafiyya


http://www.sciencepg.com/journal/hss
http://en.wikipedia.org/wiki/Ikhwan
http://en.wikipedia.org/wiki/Yihewani
http://en.wikipedia.org/wiki/Hanafi
http://en.wikipedia.org/wiki/Dongxiang
http://en.wikipedia.org/wiki/Guoyuan
http://en.wikipedia.org/wiki/Hezhou
http://en.wikipedia.org/wiki/Dongxiang
http://en.wikipedia.org/wiki/Linxia_Hui_Autonomous_Prefecture
http://en.wikipedia.org/wiki/Wahabi
http://en.wikipedia.org/wiki/Wahabi
http://en.wikipedia.org/wiki/Ahong
http://en.wikipedia.org/wiki/Hui_people
http://en.wikipedia.org/wiki/Yihewani

Humanities and Social Sciences

http://www.sciencepg.com/journal/hss

and Ikhwani became so acute that they criticized each other
openly in their respective mosque. [9] The dispute between
them will be treated further in a separate article.

4.3. Xidaotang

Xidaotang was founded in 1901 by Ma Qi-xi (1857-1914),
a Chinese Muslim from Lintan County of Gansu province. It
is a purely a Chinese Muslim founded school of thought
based on the special understanding of the founder Ma Qi-xi.
His teaching of Islamic faith is relatively adopted to Chinese
traditional culture.

The founder of Xidaotang Ma Qi-xi (1857-1914), was a
Chinese Muslim xiucai (bachelor), a follower of Beizhuang
order by origin. He had his fundamental studies in local
mosques. At 11, transferred to a Chinese private school
owned by Fan Shen-wu (d.?), wherein he studied Chinese
classics: Four Books and Five Classics. As an intelligent boy,
he passed all exam papers, and obtained the status of xiucai,
which was an admirable title by many of his contemporaries.
He then devoted himself to study the Islamic classics written
in Chinese, so called Han Kitabs, written by famous Muslim
scholars like Wang Dai-yu (d. 1657), Liu Zhi (1660-1739),
Ma Zhu (d. after 1710), Ma De-xin (d. 1874), and more. In
1891, at about 34 of his age, he started teaching others at his
house, of the Chinese classic and especially Liu Zhi’s works.
His teaching was attractive to many people, attended regu-
larly by over hundreds of both Muslims and non-Muslims.
His fame gradually spread out, even to outside of the county.
Seeing the situation was getting out of control, the leader of
Beizhuang order challenged him, and labelled him as heretic,
and his teaching as heresy. Both appealed to provincial au-
thorities separately, who tended to reconcile between the two.
However, Taozhou county authority planned to arrest the
leaders of both sides. Ma Qi-xi got the news and fled with
his three followers to Xinjiang province, thence they wanted
to perform hajj, but one of them died on the way, buried
there. The remaining three cancelled the plan for the hajj and
returned to Taozhou in secret. He resumed his teaching in
secret, and formally named his sect as Xidaotang, pledged
that “Liu Zhi planted the seed, Ma Ming-xin made it blos-
somed, and I would get fruit of it.” [9] He tried to reform the
old practices of the other sects, especially afore-mentioned
Beizhuang order. As to the fundamentals of Islam, he em-
phasized performing the five pillars of Islam at the expense
of other religious obligations, stressing personal moral ethics,
rejecting collection of alms from lay Muslims. In education,
he advocated girls and boys have equal chances in education,
emphasized education in Chinese more than in Islamic works.
He did not put stress on Islamic education to small kids. In
economy, he emphasized agriculture and business, called his
followers to live a collective life, that is to live together in
the organization, Xidaotang. His reform proved to be very
feasible in the context of the social situations of that time.
Xidaotang attracted many poor Muslims of both the local
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and adjacent Muslim areas, but incurred envies of his oppo-
nents, Beizhuang order. Khufiyya leaders called the Xi-
daotang adherent infidels. [9, 13]

5. The Similarities and Differences
Between Those Orders

Having discussed various Sufi orders, their origins and
early-stage development, it is instructive to discuss some
shared values and differences between them. Blooding con-
flict notwithstanding, they all uphold the Noble Qur’an as
the highest guide and major sources of Islam and all Sufi
orders. They all arduously and piously practice the five pil-
lars of Islam, e.g. (1) The confession (shahadah) of “There is
no god but Allah, Muhammad is the messenger of Allah”; (2)
to establish five-time prayers (salat); (3) to pay tax (zakat);
(4) to observe fasting (sawm) in Ramadan, and (5) to per-
form the pilgrimage (hajj) if economically capable. They all
believe in the six articles of Islamic beliefs: Allah, His mes-
sengers, angels, scriptures, predestination, and life in hereaf-
ter. They all follow the same madhhab Hahafi, accept other
Muslims as fellow Muslims, and above all they all claim that
they are following the correct teaching of Islam. They all
have their leaders, and respect their leaders, no matter what-
ever name they call their leaders. In addition, they all live
respectively in an environment wherein Muslims are only
tiny minority groups compared to the vast majority of Chi-
nese population, an environment under Qing’s reign, which
was, for the first time in entire Chinese history, antagonist to
the whole Muslim population living in China. Qing Dynasty
(1644-1911) was established mainly by Manchu ethnic, a
minority ethnic from the northeast region of China. To con-
solidate their rule over the vast majority of Chinese, the
Manchu emperors played political tactics wisely. On the one
hand they won support from some Chinese gentries, on the
other they planted hatred between Chinese community and
Muslim community, who have been living in peace and side
by side for more than eight centuries in the country. They
knew clearly that if the two groups were united as before in
history, Manchu could have never succeeded in ruling the
whole China. Thus, Manchu initially planted hatred between
Muslims and Chinese and set it as a basic policy of the Qing
Dynasty. As Chu Wen-Djang put it Manchu’s policy was “to
keep a delicate balance of power between the various peo-
ples so that Manchu could rule them all.” [14] Raphael Israe-
Ii termed it as “a cultural confrontation”, which envisioned
that a mass confrontation between guest minority Chinese
Muslims and the host majority Chinese is inevitable. [15]

Abundant similarities notwithstanding, wide differences
between them set them apart. Muslims, especially their lead-
ers, adored differences as more important than the similari-
ties, they treated particulars as absolute, at the expense of
principle. The same kind of logic has prevailed in contem-
porary Muslim world. Some indulge into trivial matters
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while neglecting Islamic principles. We always hear voices
blaming others but seldom praise others. This madness could
lead to destruction of whole Islamic civilization, just as very
miner conflicts amongst Chinese Muslims led to irreparable
destruction of their hardly established communities, which
had taken them centuries to build.

Moreover, the differences between them were so trivial
that it could damage nothing to their belief or religion if they
had neglected it. But the reality was opposite. The trivial
differences led to physical conflict, later escalating to larger
scale fighting, causing hundreds of casualties. Still worse
was that the hostile government stepped in and interfered in
internal affairs of Muslim communities.

Those sects, Sufi orders and movements existed and still
existing and active in contemporary China. Some of them,
like Jehriyya, Ikhwan, Salafiyya and Xidaotang still have
very strong hold in some places throughout the country, and
some others like Kubrawiyya, Khufiyya and their sub-sects,
and Qadiriyya and its sub-sects, are largely declined com-
pared to the power they have exercised in the seventeenth,
eighteenth and early nineteenth centuries.

Muslim scholar Ma Tong recorded in the year 2000 that the
6,781,500 Hui in China were predominately members of sufi
groups. According to him, 58.2% were Gedimu, 21% Ihwani,
10.9% Jahriyya, 7.2% Khuffiya, 1.4% Qadiriyya, and 0.7% Ku-
brawiyya. [16]

6. Some Aspects of Current Situation of
Chinese Islam amid Sufi Orders and
Sectarianism

In April 1994, my friend and | set on journey to the east-
ern provinces of China, visited Muslim communities in some
selected places. A mosque in Taiyuan city of Shanxi prov-
ince left me a deep impression. The mosque is big, contains
five hundred worshipers, with traditional structure, magnifi-
cent Arabic decoration on its walls and pillars. When we
entered the mosque for our maghrib prayers, we found only a
few old men were waiting for azan (the call of prayers). Up-
on introducing ourselves, one old man responded that
“young Huis from the northwest (of China) are coming to
mosque, whilst our youngsters here never come.” I quite
understand his remark. The young Huis are not Islamically
educated; they are communist rather than Muslims, due to
systematically enforced education by the central government.

As Lin Yi, an associate professor of sociology at Xiamen
University, said in his book Cultural Exclusion in China,
based on extensive original research, “underlying economic
inequality are educational inequality and cultural exclusion.”
[17] A standardized and unified public education is strongly
enforced through public education on all minorities residing
in China. The textbooks and references are exclusively pro-
duced by the ministry of the centralized government. No
single elements of religious materials are permitted to be
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included in those texts. Besides, the kids of minorities who
reach schooling age are not legally allowed to be enrolled at
any religious institutions, though there might be some choic-
es for them to be educated in religious institutions. Muslims
as one of the minorities, comprising only 1.2 percent of the
total population, who are living in this environment, their
future as practical Muslims, is very dull and pessimistic ra-
ther than bright and optimistic. We can reasonably conclude
to that end. Huo Da, a Chinese Muslim novelist, also foretold
her reader through the life story of the figure Jade, that her
future is a totally sinicization, a complete merge into Chinese
population, [18] just like a gold ring buried in the sea of
massive desert sand.

This absorbent general environment compounding with
the internal social problems of Muslims communities, such
as high illiteracy, poor living condition, internal quarrel,
fighting, killing, among others, all kind of malign social dis-
eases, makes general situation of Chinese Muslims look dull.

China’s Muslims are clearly a minority group, who are
supposed to stay united to face challenges posed by majority
Chinese, yet the reality is that Muslims only can best be tools
used by other stronger power to kill each other, even at times
break to wars. What Chinese Muslims can do is only to keep
tradition, which is expressed through their special dietary
custom, which is respected and even lawfully protected by
the government. Maris Boyd has observed this phenomenon
perfectly. “A community of urban Chinese Muslims uses
consumption to position its members more favorably within
the Chinese government’s official paradigm for develop-
ment.” [19] The dietary problem faced by Chinese Muslims
is much similar a situation faced by Muslims in Canada, [20]
in terms of that minority Muslim community is facing over-
whelming majority non-Muslim.

During the years of “Open Door Policy” from 1980 to
2012, the overall trend looks encouraging. Dozens of gov-
ernment owned public universities offered the Islamic stud-
ies, established Islamic institutions or Islamic centers for an
understanding Islam and Muslim nations. Muslim graduates
from overseas are employed to fill those vacancies, to carry
out research on Islam and Muslims, a trend which never have
taken place before. Another new trend is on the plane of
economy. The Chinese companies involving international
business in Muslim World are also employing Muslim
workers and translators, for a simple reason, that Muslims
can facilitate a smoother business transfer than other
non-Muslims. [21]

7. Concluding Remarks

The sects, Sufi orders and Islamic movements presented in
this paper are the main foundations of Chinese Muslim
communities, to which all Chinese Muslims adhere to.
Qedim sect till this day adheres strongly to traditional Islam
tinted to some extent with Chinese culture, while the Sufi
orders like Qadiriyya, Kubrawiyya, Khufiyya, Jehriyya, and
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their sub-orders, all had direct or indirect transmissive rela-
tions with their namesake orders from outside of China, es-
pecially the Middle East countries and Central Asia. Of three
Islamic movements, Ikhwan movement, although inspired by
the Wahhabi movement of Arabia Peninsula, to a large de-
gree was a local Islamic movement, initiated by Chinese
reformist imams like Ma Wan-fu and his like-minded, based
on their understanding of some selected books, aimed to pu-
rifying Islam from un-Islamic practices, especially Chinese
cultures adopted intentionally or unintentionally by Qedim
and all Sufi orders. Closely related to Ikhwan is Salafiyya
movement, also a reformist movement, but the latter is se-
verely antagonized by the former. Judging by their same
stand on purification of Islam from un-Islamic practices, they
are supposed to be friendly partners, however, they are an-
tagonist to each other since Salafiyya’s commence day to this
very day. Xidaotang movement is purely Chinese Muslim’s
religious invention, which upholds a view of that Islam can
be learned and understood from Han Kitab, the books written
by Chinese Muslim scholars, especially Liu Zhi (d. 1739).
The founder of Xidaotang, Ma Qi-xi (d. 1914) made this
point very clear: “Jielian (Liu Zhi’s other name) plants seeds,
I will make it blossom,” [12] evincing his firm commitment
to his reformist movement, and at the same time, foreshad-
owing a storm of sectarianist disputes and conflicts with oth-
er sects and Sufi orders.
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