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Abstract
Discourses on Sufism are multifarious. It is being approached from different perspectives and by different scholars of different backgrounds. One of the groups with a vested interest in Sufism is Salafiyyah. The scholars thereof have discussed Sufism extensively with much influence on the Muslims. This paper, therefore, aims at examining the discourses of selected Salafiyyah scholars on Sufism to bring out the similarities and disparities in their submissions. An exegetical method is adopted which availed the opportunity to appraise the submissions of the selected scholars on Sufism from their works and other related works that are critical to achieving the objective of this paper. The findings revealed that the classical and modern Salafiyyah scholars are not on the same page on Sufism. This is because the former examined it (Sufism) on its merits, taking into cognizance every rule of objectivity, including interactions with the Sufis of their times. They expressed pair-views about Sufism, for and against. They accepted what they considered as in tandem with the principles of Qur’an and authentic Sunnah while rejecting what is considered as a strange element or bid‘ah (innovation) therein, especially those that harboured philosophical teachings outside Islam. This is not the case with the modern Salafiyyah scholars. They largely relied on second-hand evidence without any trace of interactions with the Sufis. Their submissions on Sufism are tantamount to throwing the baby away with the bathwater. This paper, therefore, concluded that, unlike the classical scholars, the modern Salafiyyah scholars are not objective in their submissions on Sufism. 
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· Introduction
	Salafiyyah as it exists today has Sufism as one of its core targets in its efforts to return the Muslims to the principles and practices of the Salaf (the first three generations of Muslims).1 The Salafiyyūn consider Sufism as a bid‘ah (innovation) both in principle and in practice which every Muslim is obliged to steer clear of because it has the potential to dislodge them from the fold of Islam.  There are many grounds on which they premised their arguments against Sufism and their efforts are geared towards displacing it from Islam. To achieve this, they did not only branded Sufism as a bid‘ah2 but also tagged the Sufis as Mushrikūn (polytheists) or Kuffār (Infidels).3 
The non-tolerance to Sufism by Salafiyyah scholars stops not at their attempt to refute the legality of Sufism within the Islamic framework, they equally identify many of its doctrines and practices as alien to Islam. To this effect, some of the doctrines and practices of Sufis are attributed to cultural, religious, or ideological movements outside Islam. As-Shubīkī attributes Al-Ḥulūl (spiritual transformation), Fanā’ (annihilation), Jadhb (ecstasy), Waḥadatu ’l-Wujūd (Unity of Existence) to Hinduism. Soul purification (Tazkiyyat ’n-Nafs), and unitive experience are attributed to Greek philosophy, while Shaṭaḥāt (theophatic utterances) is attributed to Persian origin.4  Equally, some were not linked to external sources but some Salafiyyah scholars attempted to discredit and dismantle their basis in Islam. They thereby make them to be of questionable status. This paper, therefore, attempts to appraise some major submissions of some Salafiyyah scholars on Sufism in a comparative manner, to determine the similarities or disparities in their submissions. This will help in making people to properly dissect their views for a better understanding and give their views a wider acceptance.   
· Designation
For effective discussion and a better understanding of the discourse of this paper, it is pertinent to designate or classify Salafiyyah scholars according to the peculiarity of one from the other. To this end, the classification will tow the pattern of classical and modern Salafiyyah. The scholars like Ibn Taymiyyah and Ibn Qayyim Al-Jawziyyah and Ibn CAbdul-Wahhāb are designated as classical scholars, while the scholars like Ibn Bāz, CUthaymīn, Al-Bānī among others that died in the recent time but with an influence that is much pronounced and had printed their feet on the sand of time as far as the campaign of Salafism is concerned, are designated as modern Salafiyysh scholars. 
Submissions of Classical Salafiyyah Scholars on Sufism
            The selected classical Salafiyyah scholars have discussed the subject of Sufism in their various works. Since all of them or every submission of each of these scholars cannot be covered here, the central themes with far-reaching implications on the modern Salafiyyah scholars shall be selected. It is pertinent to remark that generally, most of these scholars are presented to people by modern Salafiyyah scholars as anti-Ṣūfīs, who rejected the principles and practices of Sufism outrightly. They emphasize the submissions of the classical scholars that are seemingly contradictory to the general position of the core Ṣūfīs. Therefore, what will be essentially done here is to emphasize more on their pro- Ṣūfī submissions before comparing it with other views as they may be relevant to the subject matters of this paper. 
Ibn Taymiyyah (d.728AH/1328CE) 
Ibn Taymiyyah is one of the most venerated scholars by Salafiyyah scholars in modern times. His teachings have greatly influenced the submissions and judgments of many modern Salafīyyah scholars. He is a key-figure vis-à-vis Sufism and Sharicah. His personality has attracted a mixed reaction from both the Salafīyyah and Sufi Scholars. To the former, he is seen as their leader in anti-Sufi propaganda and campaigns, while in the views and submissions of the latter, his favorable disposition to Sufism and Sufis is unequal. They substantiate their proposition with his admiration for some notable Sufis like Shaykh cAbdul Qādir, the founder of Qādiriyyah Sufi order, Abū-Qasim Al-Junayd and Sufyān Athawrī among others. 
A cursory study of Ibn Taymiyyah’s work and those written about him revealed that he has an inalienable link with Sufism. This is because there are many proofs from those works which seem to have established his (Ibn Taymiyyah) connection to some Sufi and Sufi orders like Qādiriyyah. Firstly, his admiration for Shaykh CAbdu ’l-Qadir, the founder of the Qādiriyyah Order as reflected in his writings is unequal compared to other scholars of his time. Often, he addresses him as As-Shaykh (the scholar) which has been proved to be referring to Shaykh CAbdu ’l-Qadir, Shaykhuna (Our scholar or teacher), Sayyidi (My master),5 he (Ibn Taymiyyah) runs a commentary on the famous Futuh ’l-Ghayb of cAbdu ’l-Qadir and wore the Khirkah (clock) of Shaykhood of Qādiriyyah as submitted by George Madkishi and Yūsuf Abdul-Hādī a contemporary of Ibn Taymiyyah who wrote an autobiography on him (Ibn Taymiyyah).6	
Also, some of Ibn Taymiyyah’s teachers like Abῡ cUmar Ibn Qudāma Al-Maqdasī (d.607AH), Muwaffaq al-Din ibn Qudāma (d.620AH) and Ibn Abi cUmar ibn Qudāma al-Maqdasī are Sufis of Qadiriyyah Order from whom he got initiated into the Order.7 It is claimed that he often boasts of the fact that he had just only three personalities between him and Shaykh cAbdu ’l-Qādir.8  In many places in his works, especially Majmū ’l-Fatāwā and according to Yūsuf Abdul-Hādī, he is often being addressed as Quṭb (pole), Ghawth (Succor), Farīd ’z-Zamān9 among other titles which are predominantly used in the Ṣūfi circle. And to cap it up, he was buried among the Ṣūfi in Damascus after his demise.10
The position of Ibn Taymiyyah on the Islamic origin of Sufism and its presence in the days of Salaf is very clear in his submissions. He writes that Abū Sulaymān Ad-Darrānī (d.205AH/830CE), Sufyān ath-Thawrī (716CE/161AH) and Ḥasan Al-Baṣrī (d.110AH/728CE) were foremost Sufis among the Salaf, though they were neither known nor referred to as such but much later.11 He points out that they lived an ascetic (Zuhd) life which later metamorphosed to Sufism as it is known today.12 He equally agrees that Sufi as a name comes from the dress of its adherents but it is best understood from their attitudes to life and its (life) contents.13 
	Ibn Taymiyyah further submits that Sufism is to Basrah just as Fiqh is to Kufa,14 and rejects the proposition of the non-Sufi scholars who declare Sufism as an innovation. He was also of the view that the Sufis who categorise themselves as the most pious after the Prophets have gone into extreme. He states that both positions are two farthest and are condemnable. This is because he has set out his maxim, which puts him in the middle course. He neither displaced Sufism from Islam absolutely nor accepted it completely without checks and cautions. He equates Sufis to the Jurists (Fuqahā’u)who is liable to mistakes, but will get a reward in either case. 15
Ibn Taymiyyah did not however ignore the presence of rots in Sufism due to activities of some pseudo-Sufis. He divides Sufism into two. These are righteous (Ṣābiq and or Muqtaṣid) who can be emulated. The other one is the group of non-righteous Sufis (Zālimūn) and submits that one should reject them in their entirety. He, therefore, places Qur’an and Sunnah as the yardsticks for determination of each of them.16 Elsewhere, in another form of classifications, Ibn Taymiyyah categorises Sufism into three. These are: Ṣūfīyyah al-Ḥaqā’iq (the real Sufis), Ṣūfīyyah al-Arzāq (the aspiring Sufis) and Ṣūfīyyah ar-Razm (the fake Sufis).17
Those who belong to the first class of Sufis are the foremost (Sābiqūn) Sufis. They are otherwise referred to by Ibn Taymiyyah as Mushā’ikhu ’l-Islam (scholars of Islam), A’imatu al-Hudā (the righteous leaders), Mashā’ikhu ’l-Kitābi wa ’s-Sunnah (scholars of Qur’an and Sunnah).18 He describes them as those who practice Sufism within the purview of the Qur’ān and Sunnah. They never got intoxicated despite their experiences.19 They include Shaykh Abdul-Qadir (d.561AH/1166CE), Ibrahim Ibn Adham (d.160AH/777CE), Al-Junayed (d.297AH/909CE), Fudayl Ibn Iyad (d.187AH/803CE) among others.
The second class consists of those who are moderate in their dealings while struggling to attain perfection. They demonstrate their total compliance with the principles of Sharicah, like steadfastness in observance of obligatory acts and avoidance of forbidden ones. They politely imitate the attitudes of the Sufis at all times and Purge themselves of worldliness.20 At times, they get intoxicated (Sukr) as a result of Fanā’ (annihilation) but later became sober (Sahw). During this period, their utterances are regarded as Shaṭahāt (theophanic locution). Ibn Taymiyyah explains that these are strange words that must not be taken in their phrasal sense, because the Sufis who uttered them are acting under the spiritual influences and they must not be blamed.21 Abu Yazid Al-Bistami is particularly noted by Ibn Taymiyyah in this regard. 
The third category, Sufiyyah Ar-Rasm, is the class of pseudo-Sufis who imitate the real Sufis in talking and dressing just to mislead people. Some of them, in the opinion of Ibn Taymiyyah, are Philosophers who combine their thoughts with Sufism. They expressed theories and principles that contradict the Sharicah like Wahdatu ’l-Wujud (Unity of Existence) and Al-Hulul (incarnation) among others. They are ignorant of religion and Sufism they claim to belong.22 They include Ibn Arabi (d.638AH/1240CE), Abu-Masur Al-Hallaj (d.309AH/922CE), Abubakar As-Shibli (d.334AH/946CE) among others.
	Furthermore, Ibn Taymiyyah dispels gullibility in the adoption and practice of Sufism. He, therefore, sets a golden rule and perimeter to propel mystical activities. He writes:
صِنْفٌ يُقِرُّ بِحَقِّهَا وَبَاطِلِهَا وَصِنْفٌ يُنْكِرُ حَقَّهَا وَبَاطِلَهَا ... وَالصَّوَابُ إنَّمَا هُوَ الْإِقْرَارُ بِمَا فِيهَا وَفِي غَيْرِهَا مِنْ مُوَافَقَةِ الْكِتَابِ وَالسُّنَّةِ وَالْإِنْكَارِ لِمَا فِيهَا وَفِي غَيْرِهَا مِنْ مُخَالَفَةِ الْكِتَابِ وَالسُّنَّةِ23                                                
Some group of people accept Sufism in totality, both the good and bad aspects of it while some other group reject it in its entirety. The right attitude is to accept whatever in it that is in line with Qur’an and Sunnah and to rejects anything that contradicts them. 
The above quotation, therefore, shows Ibn Taymiyyah’s attitudes to Sufism and every Islamic matter, his yardsticks for judgments and submissions, and his condemnation of gullibility of any sort.  
Ibn Qayyim Al-Jawziyyah  (d.757AH/1349CE)
Ibn Qayyim Al-Jawziyyah is another prominent classical Salafiyyah scholar who has printed an indelible mark in the historical account of Salafism.  He has equally contributed in no small measures to the discussion on Sufism and Salafism. Generally, the position of Ibn Qayyim is not different from that of his teacher (Ibn Taymiyyah) but he attempted to step further by building on the foundation laid by him (Ibn Taymiyyah). In light of this, his works and submissions are essentially complementary to those of his teacher.  This however should not be taken as a sign of his gullibility or credulity. It is observed that there is no noticeable disagreement between him and his teacher in the aspect of Jurisprudence, but not in the discourse on Sufism. The instances are bound in his submissions on Fanā’ 24  and Waḥdatu ’l-Wujūd25 where his absolute alignment with the theories and explanations of the Sufis is vehemently at variance with those of Ibn Taymiyyah.
If one is in doubt on the real stand of Ibn Taymiyyah vis-a-vis Sufism, the position of his students like Ibn Qayyim vindicates it. This is because he (Ibn Qayyim) did not leave anyone in doubt in his pro-Sufi stance. Hence, modern Salafiyyah scholars in their discourse to present Ibn Taymiyyah as an anti- Sufi personality, make little or no reference to Ibn Qayyim. This is an obvious pretentious tactic for people to ordinarily assume that both of them shared the same views. Ibn Qayyim writes extensively on Sufism and did not only demonstrate his admiration for some Sufi scholars but also present himself as a Sufi.26 
Vindicatorily, Birgit Krawietz and Ovamir Anjum write separate articles on Ibn Qayyim wherein he is described as one of the  CUlamā’ ’l-Qulūb (scholars of the science of hearts), CĀlim ’s-Sulūk (master of spiritual sciences) and Sufi–Hanbali.27 This is not unconnected to his demonstration of a high sense of concern for deeds of heart, its states and treatment of its deceases (spiritual). Each of these is undoubtedly the science of spirituality which is the subject matter of Sufism. His Kitāb ’r-Rūḥ is one of the outstanding works on science of the heart and strengthens the assertion that he has an unparalleled commitment to ahwāl ’l-Qulūb (states of the human heart).28  
As stated earlier, in order not to duplicate his teacher (Ibn Taymiyyah) and to demonstrate his intent to build on his submissions, he did not concern himself with origin and legitimacy of Sufism which have been elucidated upon by his teacher, he centers his discourses majorly on Sulūk (spiritual journey), Ilhām (intuition) and attainment of perfection among others.29 Each of these is detailed in his famous work, Madāriju ’s-Sālikīn, which is a commentary on the work of an eminent Ḥanabilah scholar, Abū  IsmāCīl Al-Anṣārī Al-Harawī’s, Kitābu ’t-Tawābīn. It is a work written to explain the spiritual stations and states. Other works of his on Sufism are Ighāthāt ’l-Lahfān which centers on sins and other anti-spiritual progress elements. Ṭarīq ’l-Hijratayn is a work that is geared towards maintaining a balance between the world and the hereafter. Al-Fawā’id, Bada’i ‘l- Fawā’id are both ritualistic characters, Rawḍat ’l-Muḥibīn specifically deals with station of the mystical path, especially the station of love (Mahabbah) and many more.
In confirming the reality of Sufism as a pillar for Islamic spirituality, Ibn Qayyim writes:
الدين كله خلق فمن زاد عليك في الخلق : زاد عليك في الدين وكذلك التصوف قال الكتاني  التصوف هو الخلق فمن زاد عليك في الخلق  فقد زاد عليك في التصوف30                
Every aspect of religion centres on good conduct. Therefore, whoever supersedes you in good character has superseded you in religion. Likewise, Sufism, according to Al-Kattani, is also a good character and whoever supersedes you in good character has superseded you in Sufism.	
Ibn Qayyim like his teacher has rightly subscribed to legality, inevitability, and veracity of Sufism in achieving the required level of spirituality in Islam. He submits that Sufism is good conducts towards God, fellow beings, and other creatures and that one’s spiritual level is assessed by one’s character. Therefore, the level of one’s attitudes determines the level of spiritual consciousness and development. Whoever has gone ahead of one in attitudinal perfection has indeed superseded one in Sufism. 
Ibn Qayyim in Madārij ’s-Sālikīn which is the most comprehensive of all his works on Sufism, discusses spiritual journey extensively with several issues as they are related thereof. He discusses both Maqamāt (stations) and Aḥwāl (states) in detail. He confirms the stands of many Sufis that stations, states, and experience of the Sufis differ, depending on an individual’s perception, though the former is acquired (Kasbī) through acts of spirituality while the latter is bestowed (Wahbī).31 In pointing out an instance of their differences, he mentions Riḍā (Satisfaction). He states that some Sufis count it as a station while some see it as state.32 Ibn Qayyim discusses every state and station that is contained in Sufi literature. He cites frequently various Sufi works and scholars in driving home his points. 
However, Ibn Qayyim balances his discourse on Sufism by pointing out the areas he considers as excesses of the Sufis, such includes Fanā’ (annihilation), Waḥdatu ’l-Wujūd (Unity of Existence), Al-Ḥulūl (incarnation) and other elements that he calls philosophical tendencies in Sufism. Others are Suqūt ’t-Taklīf (antinomianism), a separation between Ḥaqīqat and Sharicah,  Dhawq (enchantment) and various forms cIbādat (worships) and Adhkār (remembrance of Allah) that are not sanctioned in the glorious Qur’ān or authentic Ḥadīth of the Prophet. Ibn Qayyim equally, describes the righteous Sufi who was commended by Ibn Taymiyyah in the first category above as A’immat ’l-Qawwam (the upright leaders).33  
Ibn CAbdu ’l-Wahhāb (d.1206AH/1792CE)
Shaykh Muhammad Ibn CAbdu ’l-Wahhāb is a prominent figure and personality in the Salafiyyah circle. He could be said to have served as the vehicle that conveyed the teachings of classical Salafiyyah scholars to modern scholars. He played a major role in the crystallization of the concept of Salafism. His ideologies and teachings are the most misrepresented and most misinterpreted by modern Salafiyyah scholars.  Truly, he waged both intellectual and physical war against every practice that he considers as alien to Islam and bidcah as they were prevalent in his days, he did not specifically tackle Sufism but some elements which he considers as being imported into Sufism. His non-particular about Sufism will be discovered if one goes through his most widely read work entitled Kitāb ’t-Tawḥīd.  This may not be unconnected to the fact that the prevalent practices in his days have no direct bearing on Sufism, but Shirk. Considering the level of his activities, he would have shown a special interest in it (Sufism). 
Ibn CAbdu ’l-Wahhāb is perceived as the most notorious scholar who displays absolute hostility and outright condemnation to Sufism and Sufis.34 Many works have been written on his personality vis-à-vis his disposition to Sufism.  One of those scholars who have written on him is Al-Mālik who presents his (Ibn CAbdu ’l-Wahhāb) pro-Sufi thoughts as contained in his (Ibn CAbdu ’l-Wahhāb) various writings in a manner that reflects his objectivity to Sufism when his search-light was targeted at it. This is because, like Ibn Taymiyyah and Ibn Qayyim, he expresses pair opinions on Sufism and other Islamic affiliates that he considers as unwholesome and alien to pristine Islam. Although there is no clear evidence revealing that he involved himself in Sufism as clearly shown in respect of those two teachers, that does not mean he rejects Sufism. Absence of any work specifically written on Sufism, not even a commentary on any Sufi work seems to have justified this expression.
In demonstrating Ibn CAbdu ’l-Wahhāb’s objectivity to Sufism, having been popularized as an anti- Sufi scholar, the following instances suffice. When he (Ibn CAbdu ’l-Wahhāb) was asked about different aspects of Islamic sciences which were taken from the Prophet’s teachings, as he states in his Fatāwā wa Masā’il, while responding to the question, he identifies Sufism as one of them35 Just as he also counted Sufism as one of the essential sciences that make up Islam.36 He referred to Sufism as Ilm Suluk. From these, it could be inferred that Ibn CAbdul-Wahhāb has an unreserved recourse for Sufism.
The acceptance of Sufism by Ibn Abdul-Wahhāb is shown beyond any reasonable doubt by his counting of CIlm ‘s-Sulūk as one of the essential sciences a Muslim must be acquainted with for prosperous religious duties. By implication, he approves and acknowledges Sufism and confirms that Sufis are one of those people that are blessed with righteous and pious heart. He equally, indicates that he often feels amazed and wonders when he sees a Sufi who is a scholar and gets perturbed if the reverse is the case of some Sufis. The two therefore in his candid opinion must go paripasu.37
	In Mukhtaṣar Zād ’l-MiCād, Ibn CAbdu ’l-Wahhāb observes that piety, purity of heart and its steadfastness in the journey to Allah are attached to Muslim’s journey back to Him. This task can, therefore, be disrupted with excessive indulgence in eating and drinking among other mundane activities.38 He, therefore, identifies ICtikāf (spiritual retreat) and fasting as the essential tool for progressive and less distractive journeys to Him. These will deter one from excessive consumptions and enhance one’s devotion to Allah.39   
His prescription of ICtikāf (spiritual retreat) which is otherwise known as Khalwah (seclusion) in Sufism, is one of the means to seclude one from worldly activities in dedication and devotion of oneself to Allah indicates his subscription to Sufism. Through this according to him, one gains nearness to Allah. In stressing the importance of this retreat, he points out that, Prophet’s practice was to go on retreat in the last ten days of Ramadan annually, but the last one he had lasted for twenty (20) days. In other words, he extended it to the ten (10) days in the month of Shawwal.40 There is another report that depicts how he abandoned Ictikāf during Ramadan and later observed it in the month of Shawwal. The two reports are narrated by Imam Al-Bukhārī in his Ṣaḥīḥ.41 This, therefore, justifies the Sufi practice of embarking on seclusion at a period outside Ramadan. 
Ibn Abdul ’l-Wahhāb discusses Sufism greatly and confirms the origin of Sufism and its legitimacy in Islam contrary to the general propositions of modern Salafiyyah on him. In fact, what is tagged as his rejection or condemnation of Sufism, is what he alluded to during discussions. What matters to him is essentially to ensure the practice of pristine Islam and displace all form of innovations. In a nutshell, as previously indicated, his stands on Sufism are not different from that of Ibn Taymiyyah and Ibn Qayyim Al-Jawziyyah which is essentially a middle course between the two extremes.
The three selected scholars are central to every discourse on Salafiyyah. They are being cited by Salafiyyah scholars with great relish. They rely on them for their arguments and buttress their points with the submissions of these scholars. As it could be inferred from this discourse, none of these scholars out rightly condemn Sufism or Sufis. What is clear and undisputed from their works is that they maintain a middle path between extreme Sufi and non- Sufi adherent scholars. This is not unconnected to their conviction that Sufism is an integral part of Islam and attempted to limit its practice to the confinement of Qur’ān and Sunnah. That they express some reservations regarding some Ṣūfī doctrines, practices and some Sufis does not connote their rejection of it. Even, some of such expressions are equally noted by some key Sufi figure like Al-Ghzālī, Al-Farūqī among others whose works are geared towards correcting some Sufi doctrines and practices.  
· Modern Salafiyyah Scholars 
In modern times, many scholars of Salafiyyah have rendered different submissions on Sufism and had discussed the subject and its men extensively. Taṣawwuf is one of the extensively covered topics in the works of Ibn Bāz, Ibn Al- CUthaymīn and Al-Bānī. Although, unlike Ibn Taymiyyah and Ibn Qayyim,  there is no specific volume, section, or a particular work for Sufism in all their works that were examined by the researcher in this paper,  discourse on it (Sufism) cuts-across the contents and the volumes of their Fatāwā and  Rasā’il. This however is not unconnected to the fact that answers were given to questions as they were asked on different platforms. This will, therefore, make it not possible to separately discuss each of them as it is done in the case of classical scholars.
On a general note, as could be gathered from their various responses to mystical questions posed to them, each of the three scholars rejected Sufism out rightly without any recourse to any of its practices or doctrines nor any of its adherents. Their nullifications and condemnations cover the origin, both etymologically and otherwise.  They assert that Sufism has nothing to do with Islam. They declare unequivocally that Sufism is a bid‘ah (innovation) that found its way into Islam.42 Each issued legal verdicts independently that a Sufi adherent should not be allowed to lead Ṣalāt, except for his likes and if it happens and one gets to know later, one is obliged to repeat the Ṣalāt.43 
Other condemned mystical entities are Turuq (Ṣūfī orders) like, Tijaniyyah, Qadiriyyah, Shadhaliyyah, Rifa‘iyyah and a host of others. They are of the view that the adherents of these orders worship and venerate the founders instead of Allah and His messenger respectively. 44 This, they submit, is an open Shirk (associating partners with Allah) because only Allah deserves the worship of His creation and not any creature. 45 They equally submit that there is no difference between Sufi orders and Shicah, Tabligh, Ikhwān (Brotherhood), and a host of others that they have tagged as deviant groups46 in their works. This indicates that in their understanding, Sufis are equally deviant people in Islam. 
One important observation about the submissions of these scholars on Taṣawwuf is that they did not mince their words in making disparaging references to the early Sufi like Ibn CArabī and Al-Ḥalāj among others who expounded the concept of Waḥdatul Wujūd (Unity of Existence) and Al-Ḥulūl (incarnation)47 with no mentioning of the names of Sufis like Fuḍayl Ibn CIyāḍ, Abū Qāsim Al-Junayd Al-Baghdadi. Sufyān At-Thawrī is mentioned as a Faqihi (Jurist) and a Muḥadīth48 not as a Sufi. It should be noted that these men and many others are held in high esteem by Ibn Taymiyyah, Ibn Qayyim Al-Jawziyyah, and several other early Salafiyun. This suggests that it is either that they did not conduct adequate research on Sufism or they are just trying to address the issues at the phrasal levels, especially to drive home their points and convince people to their side.
Disparities Between the Submissions of Classical and Modern Scholars of Salafiyyah on Sufism
            By nomenclature, there ought not to be a difference in the submissions of Salafiyyah of different generations. This is because modern scholars used to build essentially on the views and submissions of their predecessors. This however is impracticable and unachievable when one reads through the works of each of these scholars on Sufism. There is a wide range of irreconcilable disparities between the scholars of  Salafiyyah of different ages. A cursory study of the works of the selected classical Salafiyyah scholars as could be inferred from above reveals no hostility or outright condemnation of Sufism. It is observed that they attempted to redefine the activities of Sufism and set perimeters, using the Qur’ān and Sunnah as the yardsticks. Hence, they accept whatever they consider to be in compliance with both primary sources of Islam and reject whatever they view as contrary to both, especially in an outer sense. Here are some noticeable areas of discrepancies between the two camps.
One of the areas of noticeable disparities between modern and classical Salafiyyah scholars on Sufism is the aspect of origin and legitimacy of Sufism.   Modern Salafiyyah scholars are vehement in their displacement and declaration of it (Sufism) as bid‘ah because they argued that it lacks credence in Islam, hence they often mentioned Sufism along with deviant and displaced groups in Islam. On the contrary, classical Salafiyyah scholars as mentioned above do not contend or doubt the origin of Sufism within the primary sources of Islam. Many of them have confirmed and even proved the etymological origin of Sufism in Qur’ān.49 They were disposed favourably to Sufism and with Sufis of their time.
Another noticeable disparity between the Salafiyyah scholars of modern time is one-sidedness. A careful study of submissions of the modern scholars reveals that they are grossly one-sided. They largely condemn Sufism and rejected it outrightly. This is not the case when one examines the position of classical scholars. They have both views. They support as well as reject some elements of Sufism and some Sufis whom they considered as deviants. The admirations and adorations of scholars like Ibn Taymiyyah, Ibn Qayyim among others for some Sufis had been stated above. While, neither commendation nor admiration is displayed in the works of Scholars like Ibn Bāz, Al-CUthaymīn and Al-Bānī, and their disciples. 
	Furthermore, it is generally observed that the point of difference between them could be better viewed from the reality perspective. The classical Salafīyyah scholars accept reality by adopting Sufism as an integral part of Islam which concerns itself mainly with its spirituality. It is an undeniable fact that Sufism conceptualises various spiritual teachings contained in both the Qur’ān and Sunnah.50  On the other hand, modern scholars of Salafīyyah reject and deny this reality but attempt to separate spirituality from temporal and reducing Islam to the status of religions that do not demand much from their adherents. This will surely reduce Islam to a secularist and materialistic religion. Islam weaves both spiritual and mundane matters into an integral whole. 
Another important factor that has accounted in no small measures for these disparities is the method or approach adopted by each of the two groups. The classical Salafiyyah scholars in their examinations of Sufism uses Sufis’ works and writings, some even practiced it. This is not the case if one examines the works of modern scholars. They rely not on Sufi works in most cases but their intellects and sometimes quoting Qur’an outside the context of the Sufis understandings. In other words, they take to exotericism (Zāhir) while the Sufis take to esotericism (Bātin).  This is stated by Ibn Qayyim in his Madārij s-Sālikīn as one of the roots of misunderstanding and the cause of wrong accusations of the Sufis.    
· Conclusion  
Efforts have been made in this paper to examine the major submissions of Salafiyyah scholars on Sufism. The paper divides Salafiyyah into two blocs. These are classical and modern scholars and major scholars whose influences are well pronounced from each bloc are selected. The likes of Ibn Taymiyyah, Ibn Qayyim Al-Jawziyyah, Ibn CAbdu ’l-Wahhāb are categorised as Classical while Ibn Bāz, CUthaymīn and Al-Bānī are selected as the modern Salafiyyah scholars. The views and submissions of each on Sufism are juxtaposed with the submissions of one another for better understanding. This paper discovered among other things that Salafiyyah as it exists today is divided over Sufism and there is no clear-cut stand on it as it is in the case of Shicites, Muctazilites, Kharajites among other groups that are tagged as deviants by them collectively. From various issues raised above, this paper concluded that the classical Salafiyyah scholars are objective in their submissions about Sufism because they examined Sufism thoroughly, both in theory and practical, while the modern Scholars do not, hence their rejection of Sufism in its entirety is arbitrarily done without substance. 
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