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Abstract: One of the striking issues that beset human beings is
how to have the encounter with God, to whom they worship.
Therefore, some of them design a roadmap of spiritual journey to
have the encounter. An Islamic Sufi order, Tarigah Qadiriyyah wa
Nagshabandiyyah (TQN) have done so. This article tries to deal with
the three ways of spiritual journey that will enhance human beings
to arrive (wugil) at God as explained in six books of the TQN.
Besides, using semantic approach, this study also endeavors to
unearth the concept of wugil encapsulated in the three ways of the
spiritual journey. Apart from that, this article takes into account as
well whether the concept of wawi/ in the TQN as a unitive
experience refers to wahdah al-wujnd or wabdah al-shubid. By
comparing the indicators, this article comes to the conclusion that
the concept of wusil in the TQN refers to the wahdah al-shubitd.
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Introduction

HUMAN BEINGS can be considered as homo religiosus or “religious
being” as they have the sensus religiosus or the “religious sense”
or the “sense of the holy.”” Humans have this religious sense
because there exist within their being what is called “cosmic
transcendental sense”  (bassah wmuta‘aliyah kawniyyah), which 1is
variously referred to as “conscience” (‘ayn al-basirah), or “heart”
(al-galb), or “secret” (al-sirr).” While human beings are able to get
the empirical experiences with their five senses, they have the
potential’ to gain the “religious experience” or the “mystical
experience” to get the “encounter with holiness,” or “meeting
with God”’ using the cosmic transcendental sense.

With this consciousness of having the potential to get the
encounter with God, some groups of humans make the effort to
realize the potential. Ninian Smart® stated that the ways to God
has been prescribed in many holy books, including the Qur’an.
There are terms in the Qur’an that literally refer to the
“encounter with God,” such as /liga'u rabbihi (Qs. al-Kahfi/18:
110) and mulagu rabbibim (Qs. al-Bagarah/2: 45). In a more
specific context, the way to have the encounter with God has
been paved in the prophetic tradition. In a hladith qudsi, the
Prophet Muhammad informs that the most beloved activity for
human beings to approach (fagarrub) God is by performing the
obliged orders (fardu) to them; and if they get closer and closer
to Him with the supplement activities (nawafil), God will love

INico Syukur Dister, Pengalaman dan Motivasi Beragama (Y ogyakarta:
Kanisius, 1994), 27.

2Malcolm Luria Diamond, Contemporary Philosophy and Religious Thonght:
an Introduction to the Philosophy of Religion (New York: McGrow-Hill, 1974), 80.

SAbu al-‘Ala’ ‘Afifi, alTasawwuf al-Thawrah  al-Rapiyyah  fi  al-Iskami
(Iskandariyah: Dar al-Ma‘arif, 1963), 20, 2.

4Although all human beings have the potential (b/ alquwwah) to have
this experience, in practice (b7 alfi’/i) not all of them realize this potential to
have the encounter with God. Ibid., 21.

sDiamond, Contemporary Philosophy, 80.

SNinian Smart, Worldviews: Crosscultural Explorations of Human Beliefs (New
Jersey: A Simon and Schuster Company, 1995), 59.

"Diamond, Contemporary Philosophy, 76.

8Smart, Worldviews, 58.
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them; and when God has loved them, He will become their
listening (saz‘a-hs) that they use to listen, their sight (basara-hi)
that they use to see, their hand (yada-hi) that they use to hold,
their foot (r7jla-hi) that they use to walk.”

The above prophetic tradition has inspired the Sufis to
design the roadmap of “the path of love”" to approach to, to
arrive at, and to unite with God. This path of love is classified
into two kinds, “gurb alfard’ dan “qurb al-nawafil”" In its
development, the gurb al-nawafil does not only refer to the
practises of the supplement mentioned in the prophetic
tradition, but undergoes interior and exterior complexity,
particularly since the twelfth century."

Some of the interior and exterior complexities are then
crystallized as the way (farigah) of spiritual journey to arrive at
God. Since then, myriad zarigah (Sufi orders) have emerged and
developed in the Muslim world. Each Sufi order has certain
particular practices known as the spiritual journey (a/-sulnk al-rib)
for its adherents to arrive at God." This article tries to unearth a
well known Sufi order in Indonesia, Tarigah Qadiriyyah wa
Nagshabandiyyah (TQN), pertaining to its roadmap of spiritual
journey to arrive (wuszl) at God. Besides, it will cast as well the
concept of wugzl/ which is encapsulated implicitly in the roadmap
of spiritual journey. In addition, this article will cope with the
concept of wugsil, whether it clings into wapdah al-wwnd or wapdah
al-shubind.

To address the three issues at stake, this article will firstly
provide at glance a historical sketch of TQN, followed by
unfolding the three ways of spiritual journey to arrive at God,
then constructing the concept of wuszl/ encapsulated implicitly in

9Muhammad ibn Ismail al-Bukhati, Sapip al-Bukhari (Beirut: Dar al-
Kutub al-‘Ilmiyyah, 1992), 243.

WWilliam C. Chittick, The Sufi Path of Love: the Spiritual Teachings of Rumi
(New York: SUNY Press, 1983).

Annemarie Schimmel, Mystical Dimensions of Islam (Chapel Hill: The
University of North Carolina Press, 1975), 133.

12Mircea Eliade, A History of Religions Ideas, from Mubammad to the Age of
Reforms (Chicago: the Chicago Press, 1985), 125.

13Muhammad Ahmad Darniqah, atTasawwnf al-Lsiami: al-Tarigah  al-
Nagshabandiyyah wa A'lammuba (Trablus: Jarus Press, 1987), 6.
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the three ways, and finally determining the pendulum of this
concept, whether pointing to wahdah al-wujnd or wahdah al-shubid.

General Picture of the Tarigah Qadiriyyah wa
Nagshabandiyyah (TQN)"

TQN was initially founded in Indonesia by Ahmad Khatib
ibn ‘Abd al-Ghaffar al-Sambasi (1802-1872)." Ahmad Khatib, as
indicated by his last name, al-Sambasi, comes from Sambas, a
city in northern part of Pontianak, West Borneo.” Ahmad
Khatib completed his religious elementary school in his village.
After completing this level, when he was 19 years of age, Ahmad
Khatib left for Mecca to continue his religious study. In Mecca,
Ahmad Khatib studied Sufism under the supervision of some
teachers: Shaykh Dawd ibn ‘Abd Allah ibn Idris al-Fatani (d.
1843), Shaykh Shams al-Din, Shaykh Muhammad Arshad al-
Banjari (d. 1812), and Shaykh ‘Abd al-Samad al-Palimbani (d.
1800)."

It was from Shaykh Shams al-Din that Ahmad Khatib traced
his chain (si/silah) of tarigah mmn‘tabarah, a Sufi order whose chain
is finally connected to the Prophet Muhammad, because Shaykh
Shams al-Din received the teaching from Shaykh Muhammad
Murad, the student of Shaykh ‘Abd al-Fattah, who learned from
Shaykh ‘Uthman, the student of Shaykh ‘Abd al-Rahim, who

“This part of the general picture of the Tarekat Qadirlyya wa
Nagsyabandiyya (TQN) has also been used as the starting point of my
article published in Aris Widodo, "Lata’if Theory in the Tarekat Qadiriyyah
wa Nagsyabandiyyah: With Special Reference to Kyai Muslih al-Maragt’s
Concept," Teosofia: Indonesian Journal of Iskamic Mysticism 1, no. 1 (2012). A
brief history of the TQN is also mentioned as a background in my paper
presented in Annual International Conference of Islamic Studies (AICIS)
XIV (2014), entitled, “Spiritual Impetus in Treating Drugs Abuse: The
Response of the Tarekat Qadiriyyah wa Naqsyabandiyyah (TQN) to Current
Social Crises.”

15Martin van Bruinessen, Tarekat Nagshabandiyah di Indonesia (Bandung:
Mizan, 1996), 89.

16Sri Mulyati, "Tarekat Qadiriyyah wa Nagshabandiyyah," in Mengenal
dan Memahami Tarekat-tarekat Muktabarah di Indonesia, ed. Sti Mulyati (Jakarta:
Kencana, 2011), 253.

7Ibid., 254.
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received the teaching from Shaykh Abu Bakr, the student of
Shaykh Yahya, who learned from Shaykh Hisham al-Din, who
received the teaching from Shaykh Waliy al-Din, the student of
Shaykh Nur al-Din, who learned under the supervision of
Shaykh Sharif al-Din, the student of Shaykh Shams al-Din, who
received the teaching from Shaykh Muhammad al-Hattak, the
student of Shaykh ‘Abd al-‘Azis, who learned from Shaykh ‘Abd
al-Qadir al-Jilani, the student of Shaykh Abu Sa‘id al-Mahzumi,
who received the teaching from Shaykh Abu Hasan ‘Al al-
Hakari, who learned under the supervision of Shaykh ‘Abd al-
Faraj al-Tartusi, the student of Shaykh ‘Abd al-Wahid al-
Tamimi, who received the teaching from Shaykh Abu Bakr al-
Shibli, the student of Shaykh Abu al-Qasim Junayd al-Bagdadi,
who learned under the supervision of Shaykh Sari al-Saqati, the
student of Shaykh Ma‘ruf al-Karkhi, who received the teaching
from Shaykh Abu al-Hasan ‘All ibn Mausa al-Rida, the student of
Imam Musa al-Kazim, who received the teaching from Imam
Ja‘far al-Sadiq, the student of Imam Muhammad al-Bagir, who
received the teaching from Imam Zayn al-‘Abidin, who got the
teaching from Imam Husayn ibn ‘Ali, from Imam ‘Ali ibn Abi
Talib, who received the teaching from the Prophet Muhammad,
who received the revelation from Gabriel, one of the Angels of
God.”

After receiving the spiritual teaching from Shaykh Shams al-
Din, a murshid of Qadiriyya Sufi order,” Ahmad Khatib al-
Sambasi then founded the TQN, and it was through his students
and kbalifah that the TQN in turn spread to some parts of
Indonesia, and even to Malaysia. In the context of Malaysia, the
TQON spread to Sabah through Mansur ibn Salih; spread to
Sarawak through Mohammad Trang Isa; spread to Kedah
through Mohammad Zuki ibn Shafie; and spread to Trengganu
through M. Otsman ibn Abdul Latif—all of whom are the
khalifah of Abah Anom, who received the spiritual teaching from
Abah Sepuh, the &halifah of Shaykh Tholhah Cirebon, who

8Bruinessen, Tarekat Nagshabandiyah, 90-1.
1]bid.
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received the spiritual teaching from Shaykh ‘Abd al-Karim
Banten.”

In the context of Indonesia, TQN spread to some parts of
the country through some &balifah of Ahmad Khatib Sambas:
Haji Ahmad spread the TQN in Lampung; Muhammad Ma‘raf
ibn Abdullah Khatib spread the TQN in Palembang; Shaykh
Yasin spread the TQN in Mempawah, West Borneo;
Muhammad Ismail ibn ‘Abd al-Rahim spread the TQN in Bali.”
TON spread to Java through a &halifah of Ahmad Khatib, that
is, Shaykh ‘Abd al-Karim Banten, from whom sprang, directly or
indirectly, some prominent figures, such al-Shaykh Kholil from
Madura, East Java; Kyai Tamim from Jombang, East Java; Kyai
Asnawi from Banten, West Java; Kyai Shohibul Wafa’ Tadjul
‘Arifin (Abah Anom) from Suryalaya, West Java; Kyai Thohir
Falak from Bogor, West Java; Kyai Muslih from Mranggen,
Central Java.”

From the above &balifah TQN become one of the biggest
Sufi order in Indonesia, especially in Java.” In Java there are
three main centers of TQN, 74 est, TQN Suryalaya in West Java,
TOQN Mranggen, Demak in Central Java, and TQN Rejoso,
Jombang in East Java.” In these three centers, emerged some
kitab commenting upon the founder’s Kitab, Fath al-‘Arifin of
Ahmad Khatib Sambas.” These Kitab include Miftah al-Sudir by
Abah Anom from TQN Suryalaya; Kitab ‘Umdah al-Salik fi Khayr
al-Masalik, al-Futuhat al-Rabbaniyyah, and Risalah Tuntunan Tarekat
Qadiriyah  wa Nagsyabandiyah by Kyai Muslih from TOQN
Mranggen, Demak; and Kitab Thamrah al-Fikriyyah by Kyai
Ramli Tamim from Rejoso, Jombang. It is the three ways of the
spiritual journey explained in these Kizibs that will be discussed
below.

20Mulyati, "Tarekat Qaditiyyah," 258-64, 90.

21Tbid., 286, 8.

2Tbid., 259, 61, 63, 89.

2Jahja, "Tarekat Qadiriyyah wa Nagshabandiyyah," in Tarekat Qadiriyyab
Nagshabandiyyah: S ¢jarab, Asal-usnl, dan Perkembangannya, ed. Harun Nasution
(Tasikmalaya: IAILM, 1990), 57.

2Mulyati, "Tarekat Qadiriyyah," 259.

5Tbid., 258.

Copyright © 2016_UluMuna_this publication is licensed under a CC BY-SA



Aris Widodo, The Spiritual Journey and the Unitive Experience. ..

The Three Ways to Arrive (Wausiz)) at God in the Six Kizab

Before exposing the three ways of the spiritual journey, it
will be exposed briefly about the six Kitabs:* (1) Fath al-‘Arifin,
(2) Miftal al-Sudnr, (3) Umdah al-Salik fi Kbayr al-Masalik, (4) al-
Futithat al-Rabbaniyyah, (5) Risalah Tuntunan Tarekat Qadiriyah wa
Nagsyabandiyah, and (6) Thamrah al-Fikriyyah.

The Six Kitab in TON

The first Kitab, Fath al-‘Arifin, is the work of Ahmad Khatib
Sambas, consisting of 12 folio-pages. This work explains in
general  bay‘ab  dhikr wa  alsilsilab  al-Qadiriyyah  wa  al-
Nagshabandiyyah (chanting of allegiance and the genealogy of
TQN). Written in Arabic script, and using Malay language, it
starts with muqaddimah that explains the way (kayfiyyah) of talgin
and bay‘ab. This muqgaddimab is followed by explanation on 5
points: (1) explanation on ten /ata)f in humang being; (2)
explanation on the way of performing dhikr Qadiriyab; (3)
explanation on the way of performing dhikr Nagshabandiyah; (4)
explanation on the way to arrive at God; and (5) explanation on
twenty muragabab.

After explaining the five things, Fa#h al-‘Arifin gives the
chain of Tarekat Qadiriyah wa Nagsyabandiyah, followed by the
khatam of Qadiriyah order. This Kizab is closed by a statement
that the person who writes it is Muhammad Ismail ibn
Abdurrahim al-Bali. Nonetheless, the author of the Kitab is
associated to al-‘alim al-‘allamab wa al-habr al-fabhamab mawlana al-
Shaykh Ahmad Khatib ibn al-Marhum ‘Abd al-Gaffar Sambas al-
Jawi, who dictates the content of the Kitzzh to Muhammad
Isma‘l in a place in Makkah called a/-1a’f al-Ma’nus. The writing
of this Kitab is finished in the month of Rajab, 1295 H.”

2%6General description on Kyai Muslih’s kitabs (number 3, 4, 5) has also
been used in my article published in Teosofia, Indonesian Jounrnal of Isiamic
Mysticism, vol. 1, no 1 (2012), entitled “Latha’if Theory in the Tarekat
Qadiriyya wa Nagqsyabandiyya: with Special Reference to Kyai Muslih al-
Maraqi’s Concept,” since these three kitabs also contain Kyai Muslih’s
theory of /latha’if: _

ZAhmad Khatib Sambas, Fath al-‘Arifin (Surabaya: Syirkah Bungkul
Indah, nd.), 11.
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The second Kitab, Miftalh al-Sudsir, is the work of Shohibul
Wafa® Tadjul ‘Arifin, well known as Abah Anom. The Kizab
whose complete title is Miftah al-Sudir li al-Tabarruk fi Tarig al-
Rabb al-Gafir, al-Majmu* min Kalam al-Ulama’ al-Kibar consists of
two volumes. The first volume comprises mugaddimah and four
chapters. In the wmugaddimah, Abah Anom emphasizes the
significance of dhikr as the way to connect human and divine
worlds. Besides, Abah Anom also states that this Kizab is a
compilation (al5jam’) of some Kitab, including Sirr al-Asrar, al-
Gunyah li Talibi Tariq al-Haqq, Jami‘ Usil al-Awliya’, Khazinah al-
Asrar, Qala’id al-Jawabhir, Fath al-‘Arifin, Tanwir al-Qulib, al-Fuyidat
al-Rabbaniyah, and Minah al-Saniyyab.

After mugaddimah, Abah Anom gives explanation on four
issues in four chapters: the first chapter explains dhikr nafy-itbat
(fi bayani mabiyati al-nafy wa al-ithai); the second chapter explains
the way of dhbikr jahr (explanation of the ways of sound
chanting); the third chapter explains ‘Zalgin  dan  bay‘ah
(explanation on the origin of #lgin and allegiance); the fourth
chapter explains the obligation to mention the sanad (chain) of
Sufi order. This volume is closed with the explanation on daily
dbikr and kbatam Qadiriyah wa Nagsyabandiyah (fi bayani kayfiyati al-
yaumiyah wa kbatm al-Qadiriyyah wa al-Nagshabandiyyah).

The second volume, consisting of two chapters (V and VI),
is the continuation of the first volume. In chapter V, Abah
Anom explains dhikr and its effect on spiritual education,
whereas in chapter VI, he explains on the effect of dhikr on the
omission of devil. Therefore, if combined, two volumes of Abah
Anom’s work comprise mugaddimah and six chapters.

The third Kitab, Umdabh al-Salik, is the work of Kyai Muslih.
The writing of ‘Umdah al-Salik is divided into two parts: the
main part is above the margin, and another part, is a sort of
commentary, below the margin. The main part contains a letter
or message (risalah) in Arabic language, with Javanese

translation. This part, according to Muslih, includes quotations
from Ahmad Khatib Sambas’ work, Fath al-‘Arifin, and also
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following the sayings of guided masters.” In another part, below
the margin, Muslih writes the commentary under the title “the
geneology of the TQN”. Although the title in this part is in
Arabic, the rest of the text uses Javanese language with Arabic
script (Arab pegon). In the cover of this work, Muslih gives the
reason why he writes commentary below the margin, that is to
give more benefit for the readers. This 172-page work starts
with sermon (khutbah al-Kitab) and introduction (muqaddimah al-
Kitab). In the first part, Muslih explains what he writes in this
work, that is explaining initiation or pledge of allegiance (bay ‘ah)
of chanting and the chain of the TQN.” While in the
muqaddimah of this work, Muslih explains the genealogy and
chain of the TQN, starting from Allah through the angel
Gabriel to the prophet Muhammad, down finally to Muslih.”

After giving the sermon and introduction, this work sets
forth seven main chapters: (1) mechanism of Zalgin dan bay‘ab;
(2) procedure of performing the Tarigah Qadiriyyab; (3)
procedure of performing the Tarigah Nagshabandiyyab; (4) sayings
of Sufi masters; (5) on contemplation (mugarabah); (6) on the
chain of this Sufi order; and (7) on daily wirid (recollection).”
Between these seven main chapters, this work is also enriched
by some explanations: on the tradition of falgin dhikr; on the
notion of rabitah; on the place where a Shaykh (master) initiates a
new member; and on the prayer of soft and kind (/i) heart.”
This work is closed with a fagariz (comments) from ‘Utsman ibn
‘Abd al-Rahman Mranggen, Muhammad ‘Abd al-Rahman
Kendal, and Muhammad Nawawi al-Burjani Purworejo and
Table of Content.” Although there is no complete explanation
when this work was exactly finished, the fagadriz on this Kitab was
written in 1376 H/1956 M.

BMuslih, Umdab al-Salik fi Kbayr al-Masalik (Purworejo: Syirkah at-
Tijarah Burjan, n.d.), 6.

»Ibid., 5.

30Ibid., 20-36.

s1lbid., 37-163.

32Ibid., 164.

33]bid., 31-6, 83-5, 97-8, 164, 9-72.
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The fourth Kitab, Al-Futihat al-Rabbaniyyah, is another work
of Kyai Muslih. Although the title is in Arabic, this 90-page
work is in Javanese language with Arabic script.” Nonetheless,
this work starts with a prolog with one full page using Arabic
language, under a title quoting the Qut’an, chapter 72/al-Jinn:
16.” After the prolog, Muslih begins with mugaddimah, in which
he deals with “mabadi ‘imi al-tarigah al-mu‘tabarah kang sepulub”
(ten principles of mu‘tabarah Sufi order) including: (1) “arane
tarekat” (name of the Sufi order), (2) “pelanggerane ilmn tarekat”
(guidelines of the knowledge of the Sufi order), (3)
“mawdi’/ sumeleh-¢ ilmu tarekat” (topics of the knowledge of the
Sufi order), (4) “thamrab-e ilmu tarekaf’ (the result of the
knowledge of the Sufi order), (5) “hukume ilmn tarekar” (the
ruling of the knowledge of the Sufi order), (6) “Wwamane ilmu
tarekat” (the privilege of the knowledge of the Sufi order), (7)
“nishat-e ilmun tarekat maring liya-liyane” (the relationship between
the knowledge of the Sufi order and other knowledges), (8)
“wadlie/wong kang nyelehake ilmn tarekat” (the founder of the
knowledge of the Sufi otrder), (9) ‘“Ustimdal-e/ methil-e ilmu tarekat”
(the basis of the knowledge of the Sufi order), and (10) “masa’il-
¢/ masalah-masalab ilmu tarekat” (problems in the knowledge of the
Sufi order).”

The next part of the Kitab deals with chapters on practicing
tarekat, starting with a chapter on the benefit of recollection
(dbifer);”" then a chapter on the regulation of a murid (disciple) to
his Sufi master;”® followed by a chapter on the silsilah of the
TQN, which is explained twice, in general,” and in detail;* then
a chapter on practicing the dhikr of the TQN;" followed by a
chapter on the path to God;"” then a chapter on muragabah;” and

MMuslh, al-Futipat al-Rabbaniyyah fi  al-Tarigah al-Qadiriyyah wa  al-
Nagshabandjyyah (Semarang: Thaha Putera, n.d.), 3.

335lbid., 2.

36Ibid., 4-19.

37Ibid., 20-1.

38lbid., 27-33.

»Ibid., 34.

“0Ibid., 62.

4]bid., 37-43.

“Ibid., 44.
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a chapter on the &hataman of the TQN." Between the chapters,
Muslih sometimes discussed other things, such as questions and
answers concerning ‘farekat,” some explanations regarding the
bay‘ah,* special advice and guidance, and an advice started with
an imperative “/%an” or “be aware”),” as well as the benefits of
certain prayers, such as sa/awat to enrich the wealth and upgrade
the character, prayers after dhikr of the TQN, prayers after
reading /a ilaha illa Allah 70.000 times (‘afagab sugra), prayers to
solve problems (a/faraj), and prayers to husn al-khatimah.” This
al-Futihat al-Rabbaniyyah is also accompanied by comments and
approvals (fagariz) in the front pages (2 pages) and in the back
part before the table of content (one page). The fagariz come
from 16 figures from the TQN.” Besides, this Kitib is also
completed with the date of the completion, Monday, 27 Rajab
1382 H/25 December 1962 M.

The fifth Kitab, Risalah Tuntunan Tarekat, is also the work of
Kyai Muslih. As the al-Futithat al-Rabbaniyyah, the Risalah
Tuntunan Tarekat is also written in Javanese language, with
Arabic script (Arab pegon). This Risalah Tuntunan Tarekat consists
of two volumes. In the first volume, this 62-page Kitab starts
with comments and approvals (fagrizal) in Arabic language from
four figures: Kyai Arwani Kudus, Kyai ‘Adlan Jombang, Kyai

#Ibid., 45-7.

#Ibid., 76-83.

#Ibid., 10-9.

#Ibid., 56-61.

YAfter the terms fanbih and iam, Muslih sometimes followed them
with an imperative expression “weruho sird” (please know...). Ibid., 22-6, 306,
05.

#Ibid., 84-8.

#“They are : (1) ‘Utsman ibn ‘Abd al-Rahman Mranggen, (2) Ahmad
Muthahhar ibn ‘Abd al-Rahman Mranggen, (3) Masruhan Thsan Mranggen,
(4) Zubair ibn ‘Umar Salatiga, (5) ibn Marto Wikromo Parakan, (6) Nawawi
Ihsan Parakan, (7) Midhan ‘Abd al-Mannan Purwodadi, (8) Shafwan
Purwodadi, (9) Sayyid Shalih ibn ‘Abd al-Rahman al-Habsyi Pemalang, (10)
‘Abd al-Halim Majalengka, (11) ‘Abd al-Rahman al-Husain Kendal, (12)
Zain al-‘Abidin Dimyati Pekalongan, (13) Ahmad ibn ‘Abd al-Mannan al-
Husni Malang, (14) Menur Singaraja Bali, (15) Ibrahim Khalil Semarang, and
(16) Basti ‘Abd asy-Syukur Salatiga. Ibid., 89.

50Ibid., 88.
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Masruhan Mranggen, and Kyai Muradi Mranggen; followed by
an Introduction in Javanese language by Kyai Arwani Kudus;
then a mugaddimah al-Kitib from the author.”

After the muqgaddimalh al-Kitab, in Javanese language, from the
author, the Risalah Tuntunan Tarekat discussed some chapters
and  questions-and-answers. The chapters include: the
characteristics of true believers; on practicing the TQN, on dhikr
bifz al-anfas; and on the obligation of the masses to seek the
knowledge (ngaji) about farekat” 'The questions and answers
include: the notion of zarigah mu‘tabarah; on totally submission to
a sufi master; on the reason why chapter 72/ al-Jinn: 16 becomes
the basis of practicing farekat; on the reason why during
performing the dhikr, the head should be shaken (digedhek-
gedhekake) to the left and right; on the reason why performing
dbikr nafy-ithat started with shaking head from the left to the
right.” Among the questions and answers, Muslih also added
some explanations regarding ten /afa’7f that exist in human
being.” The first volume is closed by a table of content.”

The second volume of this work starts with a prolog (called
by the author as a/-Asas) in Javanese language.” After the prolog,
Muslih gives an introduction regarding the method of sitting
during performing dhikr, and also preparation before performing
the dbikr”" This part is closed with an advice, that those who
want to perform dhikr must be in pure condition.” After the
muqaddimah, Muslih discusses in detail 20 kinds of muragabah
(contemplation).” The next part deals with the benefits of
reading certain prayers, such as galawat tawsi‘ al-arzag (to enrich
the wealth), du'‘a’ al-faraj (to overcome the problems), daf* al-a‘da’
(to defeat the enemies), al-najah ‘an al-musibah (to get rid off

SIMuslih, Risalah Tuntunan Tarekat Qadiriyyah wa Nagshabandiyyah, vol. 1
(Kudus: Menara, n.d.), 3-4.

52]bid., 7-39.

53]bid., 40-53, 5-61.

s41bid., 54-5.

55]bid., 62.

56Ibid., 1.

57Ibid., 2-29.

58]bid., 30.

59Ibid., 31-59.

Copyright © 2016_UluMuna_this publication is licensed under a CC BY-SA



Aris Widodo, The Spiritual Journey and the Unitive Experience ... QI

accidents), tasi/ sakarat al-mawt (to easily face the death), and
sayyid al-istigfar (the grand asking for forgiveness).” This work is
closed with a table of content,” without an explanation on when
this work was completed.

The sixth Kitab, Thamrah al-Fikriyyah, is the work of Kyai
Ramli Tamim. The complete title of it is Thamrah al-Fikriyyah: al-
Risalah fi Silsilati al-Tarigatayn al-Qadiriyyah wa al-Nagshabandiyyah
(Fruitfull Thought: Treatise on the Genealogy of Two Sufi
Orders Qadariyya and Nagshabandiyya). Kyai Ramli starts this
work with introductory sermon (&huthah al-Kitab), which explains
the combination of the chain of Qadiriyyah and Nagshabandiyah
order. After this, the work discusses thirteen chapters, including:
(1) the way of zalgin and bay‘ah of Qadiriyyah and Nagshabandiyah
order), (2) the way of performing Qadiriyyah order, (3) the way of
performing Nagsyabandiyyah order, (4) the way to arrive at God,
(5) muragabah, (6) silsilah tarigah Qadiriyyah wa Nagshabandiyyah, (7)
the way of vperforming &hatam Tarigah ~Qadiriyyah  wa
Nagshabandiyyah, (8) the minimum number of dhikr Qadiriyah and
Nagshabandiyah order), (9) the advantage of dhikr, (10) tafakknr,
(11) the levels of tafakknr, (12) pillars of iman, and (13) pillars of
Islam.

After the explanation on the thirteen chapters, this work
ends with Kyai Ramli’s explanation on the wa'‘rifah, shari‘ah,
tarigah, and hagiqah.” This 48-page Kitih which is originally in
Javanese language, with Arabic script, is then translated into
Indonesian language with two versions: the first version is
published by Kyai Dimyati Ramli’s group, entitled Thamrah al-
Fikriyyah: Risalah Silsilah Tarekat Qadiriyah dan Nagsyabandiyab,
whereas the second verson is published by Kyai Mujib Musta’in
Ramli’s group, entitled Terjemah Kitab Thamratul Fikriyah.

After describing briefly the six Kitabs in the TQN, the
section below will explain the three ways of spiritual journey to
arrive at God.

s0Ibid., 60-75.

s1Ibid., 76-8.

2Romly Tamim, Thamrah al-Fikriyyah: al-Risilab fi Silsilati al-Tarigatayn al-
Qadiriyyah wa al-Nagshabandjyyah (Jombang: TQN Rejoso, Peterongan n.d.),
44-7.
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Three Ways to Arrive (Wugil) at God®

According to the Kizabs of TQN discussed above, there are
three ways that will enhance a spiritual journey to God. The
three ways are are: 1) dbikr khafi, 2) muragabah, and 3) tawajjub or
rabitah with the Shaykh.” Dhikr khafi is the activity “to empty and
to fill,” that is, to empty the heart from things except Allah, and
to fill it only with Him. While muragabah refers to the
contemplation on God, by focusing the heart and mind to Allah,
and waiting the emanation of the infinite endowment from Him,
just like a cat totally focusing on its target, that is a mouse in a
certain hole. Tawajjub or rabitah is imagining the image of Shaykh.
The more detailed substantiation on the three ways is set forth
below.

a. Dhikr Khafi

The practice of dhikr in the TQN is divided into two
consecutive parts: the first part is performing dhikr according to
Qadiriyyab; then the second part is performing dhikr according to
Nagshabandiyah. Therefore, TQN practises two types of dhikr,
that is, dhikr jahr and dbikr kbafi. The former dhikr is, apart from
concentrating heart to God, also uttering verbally dhikr nafy-ithat
(la ilaba illa Allah), while the latter dbikr is concentrating heart to
God without pronouncing it verbally. This latter dhikr is also
called dhikr lata’if, because directing the recollection of dhikr ism

63As the raw material for the discussion on Kyai Muslih’s theory of
latha’ff, the first two ways of this spiritual journey that especially refers to
Kyai Muslih’s &i#abs has also been addressed in my article, “Latha’if Theory
in the Tarekat Qadiriyyah wa Nagqsyabandiyyah: with Special Reference to
Kyai Muslih al-Maraqi’s Concept,” Teosofia, Indonesian Journal of Islanic
Mysticism, vol. 1,no 1, 2012, 19-50, and also appear as a starting point for my
paper entitled, “Spiritual Wisdom to Terminate Religious Terrorism:
Promoting Kyai Muslih al-Maraqi’s Concept of Latha'if for a Harmonious
Life,” presented in Annual International Conference on Islamic Studies
(AICIS) XII (2012).

¢Sambas, Fath al-‘Arifin, 5-6. Muslih, al-Futihat al-Rabbaniyyah, 44.
Muslih, Umdah al-Salik, 79, 81, 3. Tamim, Thamrab al-Fikriyyah, 9. Shohibul
Wafta’ Tadjul ‘Arifin, Miftah al-Sudsir: Kunci Pembuka Dada, vol. 1 (n.pp.: n.p.,
1970), 24, 36-7. Shohibul Wafa’ Tadjul ‘Arifin, Miftah al-Sudsir: Kunci Pentbuka
Dada, vol. 11 (n.pp.: n.p., 1975), 33-4.
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al-dhat (Allah) to seven spiritual subtle centers (/aza’zf) in human
beings. The procedure of dhikr lati’if is as follows.”

Before starting dhikr, alfatihah (the first chapter of the
Qur’an) must be read and sent to the Prophet Muhammad, to
the Sufi masters of the TQN, and to the believers, both those
still alive and dead. The next step include reading istzgfar (asking
forgiveness) and salawat (praise to the Prophet), with the heart
full of hope for God’s mercy and blessing in the form of perfect
love and gnosis to God, with the medium of Sufi masters. The
person who perfoms dhikr then imagines the face (fawajjub) of
his/her master who performs the zalgin of dhikr. After that, dhikr
can be started with uttering dhikr ism al-dhat (the names of God)
while the mind is directed firstly to the /lafifah al-galb.” 1f the
effect of the dhikr can be felt in the /latifah al-galb, the next dhikr
ism al-dbat can be directed to the second /atifah, al-rih. Next, if
the effect of the dhikr can be felt in the /latifah al-rib, the dhikr of
sm al-dhat can be directed to the third /latifah, al-sirr. Dhikr of ism
al-dhat for the rest of the Jatifah, the fourth (al-khafi), the fifth (a/-
akhfa), the sixth (al-nafs), and the seventh (al-galab) follow the
same procedure.”

Next, Muslih explained the effect of dhzkr which is directed
upon /ata’if, that is, “the heating of all parts of body so that the
defect part of the body will be substituted by the normal part of
the body, and will illuminate with the light of /afz aljalalah all

- 99 68

parts of lata’if”.

$sSambas, Fath al-‘Arifin, 3-5. Muslih, Umdah al-Salik, 40-5. Shohibul
Wata’ Tajul ‘Arifing Miftah al-Sudir, li al-Tabarruk fi Tarig al-Rabb al-Gafiir, vol.
I (Tasikmalaya: n.p., 1990), 274-5. Tamim, Thamrah al-Fikriyyah, 7-8.

sDuring practicing dhikr ism al-zat, the performer must attach the tip of
his/her tongue to the roof of his/her mouth (nemoake ilat-e maring cethak-e),
while closing his/her eyes (ngeremake meripat loro) and bowing his/her head
(ndbengklnake sirah-¢). See Muslih, al-Futipat al-Rabbaniyyah, 40-2.

7Ahmad Khatib Sambas, Fath al-‘Arifin, 4-5; Muhammad Ramli ibn
Tamim, Thamratul Fikriyyah, 7-8; Ahmad Shahib al-Wafa’ Taj al-‘Arifin,
Miftah ash-Sbhudnr, vol. 1, 274-275; Muslih, a/-Futubat al-Rabbaniyyah, 42-43.

8Muslih, Uwmdah al-Salik, 48. To the best of my knowledge, among the
six kitabs of TQN, only this kztab of Muslih that mention the effect of dhikr
latha’if.
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b. Muragabah

The second way to arrive at God is muragabah.” Muragabah is
the practice of contemplation (ngimjen-injen)” directed towards 20
different levels. The practice of muragabah of 20 levels is
explained below.”

The first smuragabah, called abadiyyah, is contemplating
(nginjen-injen) that Allah is one (ahad) in his entitiy (dbad),
characteristic (s/fa#), and action (af'a/), and contemplating the
perfectness (kamal) of Allah’s characteristic, the impossibility of
his imperfectness (nagis), and contemplating 20 necessary
characteristics of Allah, and his 20 impossible characteristics.
This first murigabah is based on the Qut’an chapter 112/a/-
Ikhlas: 1. The effect of muragabah ahadiyyah is the emanation (a/-
fayd) of God’s mercy (fadl) from six directions: above, below,
front, back, left, and right.”

The second  mmuragabah is called  ma‘tyyah, that is
contemplating  togetherness  (barenge) with God, in the
connotative (wa‘nawi) sense (“ora kena dikawernbi tingkah-e oleh-e
bareng7”: cannot be described the way of the togetherness), in all
of our condition. This mwuragabah is based on the Qur’an chapter
57/al-Hadid: 4. The effect of the murigabah ma'iyyah is also the
emanation of God’s mercy from six directions (alyjihat al-sit?).”

The third muragabah is called agrabiyyah, that is contemplating
that Allah is closer, in the connotative sense, to us than our
closeness to our jugular vein, to our hearing, to our sight, to our
sense of smell, to our sense of taste to our mind (pikirane ati).

This muragabah is based on the Qut’an chapter 50/ Qaf: 16. The

©Sambas, Fath al-‘Arifin, 6-7. Tamim, Thamrah al-Fikriyyah, 10. Muslih,
al-Futithat al-Rabbaniyyah, 45.

"Literally, ““nginjen-injen” means “to keep an eye on”. Muslih meant
mragabah as ““nginjen-injen,” that is being focused on a target, as a cat keeps
an eye on a mouse (ygijen-injen-e kucing ing tikus). Muslih, Umdah al-S alik, 44.

7ISambas, Fath al-‘Arifin, 6-9. Muslih, al-Futithat al-Rabbaniyyah, 45-57.
Tamim, Thamrah al-Fikriyyah, 11-23. To the best of my knowledge, Abah
Anom in Miftah ash-Shudur does not give the detailed exposition on
muraqabah.

72Sambas, Fath al-‘Arifin, 6. Muslih, al-Futithit al-Rabbaniyyah, 45-6.
Tamim, Thamrab al-Fikriyyah, 11.

BTamim, Thamrabh al-Fikriyyah, 44-7.
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effect of the muragabah agrabiyyah is the emanation of God’s
mercy to latifah al-nafs and fiwe lata’if in the ‘alam al-'amr. al-galb
(heart), al-rih (spitit), al~sirr (sectet), al-khafi (silence/empty), and
al-akhfa (more silence).”

The fourth muragabah is called al-mahabbah fi al-da’irah al-ula,
that is contemplating the love of Allah to us and our love to
Allah in the first level, and contemplating 99 al-Asma’ al-Husna
(the 99 names of God).” Next, the fifth wuragabah is called al-
mahabbah i al-da’irah al-thaniyah, that is contemplating the love of
Allah to us and our love to Allah in the second level, and
contemplating the characteristics of mwa'ani and ma‘nawiyyah of
Allah.7¢ The sixth muragabah is called al-mahabbab fi da’irah al-
gaws, that is contemplating the love of Allah to us and our love
to Allah in the nearer level, associated as long as an arrow (gadar
sak gendbewa). The last three muragababs are based on the Qur’an
chapter 5/al-M2’idah: 54, and the effect of the three muragabahs
are the emanation of God’s mercy in the /latifah al-nafs.”’

The seventh wmmuragabah is called wilayah al-‘ulya, that is
contemplating Allah who has created the sainthood (wilayah) of
the angels. This muragabah is based on the Qut’an chapter 57/al-
Hadid: 3, that stated that Allah is the first (a/-Awwal ), the last (a/-
Akhir), the Manifest (a/-Zabir), and the Hidden (a/-Batin); and is
also based on the chapter 7/al-A‘raf: 206, that stated that the
angels are not reluctant and arrogant (fakabbur) to do the
obedience to Allah; so that human being must imitate
(ngumpamani) the angelic (malakaniyyah) attitude in the obedience
to Allah. The effect of this muragabah wilayah al-'nlya is the
emanation of God’s mercy to three elements of latifah al-qalab:
water, fire, and air.”®

1“Sambas, Fat) al-‘Arifin, 6. Muslh, al-Futipit al-Rabbaniyyah, 47-8.
Tamim, Thamrah al-Fikriyyah, 12.

5Sambas, Fat)h al-‘Arifin, 7. Muslh, al-Futipit al-Rabbaniyyah, 48-9.
Tamim, Thamrah al-Fikriyyah, 14.

16Sambas, Fath al-‘Arifin, 7. Muslih, al-Futithat al-Rabbaniyyah, 49. Tamim,
Thamrah al-Fikriyyah, 15.

7"Tamim, Thamrah al-Fikriyyah, 15.

8Sambas, Fath al-‘Arifin, 7. Muslih, al-Futithat al-Rabbaniyyah, 50. Tamim,
Thamrah al-Fikriyyah, 15.
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The eighth muragabah is called kamalat al-nubuwwah, that is
contemplating Allah who has made the perfectness of
prophethood. This muragababh is based on the chapter 17/ al-Isra*
55, that stated that Allah made the ranking among the prophets.
The eftect of this mwurigabah is the emanation of God’s mercy to
one element of latifah al-qalab: clay (‘unsur at-turab).”

The ninth muragabah is called famalat al-risalah, that is
contemplating Allah who has made the prophethood
characteristics. This muragabah is based on the chapter 21/al-
Anbiya’: 107. The eftect of this muragabah kamalat al-risalah is the
emanation of God’s mercy to hay’'ah al-wahdaniyyah, that is all ten
lata’if® The tenth muraqabah 1is called uli  al-‘azm, that is
contemplating Allah who has appointed the prophets with the
status of i al-‘azw (Noah, Abraham, Moses, Jesus, and
Muhammad). This murigabah is based on the chapter 46/ al-
Abgaf. 35. The eftect of this muragabah 'uli al-‘azm is also the
emanation of God’s mercy to bay’'ah al-wahdaniyyah, that is all ten
lata’if 8!

The eleventh muragabah is called al-mababbah fi da’irah al-
khullah, wa hiya hagigah ibrabim a.s, that is contemplating Allah
who has appointed Abraham as the &bali/ (beloved) of Allah.
This muragabah is based on the chapter 4/a/-Nisa* 125. The
effect of this muragabah is also the emanation of God’s mercy to
hay’ab al-wabdaniyyah, that is all ten /lata’7f.82 The twelveth
muraqabah is called da’irab al-mababbab al-sirfab, wa hiya hagiqah
Musa a.s, that is contemplating Allah who has appointed Moses
as the kalim (to who God has spoken) of Allah. This murigabah
is based on the chapter 20/Thaha: 39. The effect of this
muragabah is also the emanation of God’s mercy to hay'ah al-
wahdantyyah, that is all ten /ata’f.83

1Sambas, Fath al-‘Arifin, 7. Muslih, al-Futithat al-Rabbaniyyah, 51. Tamim,
Thamrah al-Fikriyyah, 16.

80Tamim, Thamrabh al-Fikriyyah, 16.

81Sambas, Fath al-‘Arifin, 7. Muslih, al-Futipat al-Rabbaniyyah, 51-2.
Tamim, Thamrabh al-Fikriyyah, 17.

82Sambas, Fath al- ‘A_rﬁﬂ, 7. Muslih, ai-Futipat al-Rabbaniyyab, 52. Tamim,
Thamrah al-Fikriyyah, 18.

8Sambas, Fath al-‘Arifin, 8. Muslih, al-Futithat al-Rabbaniyyah, 52. Tamim,
Thamrah al-Fikriyyah, 19.
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The thirteenth muragabab is called al-dbatiyyah al-mumtazijah bi
al-mahabbah, wa  hiya  hagigah  al-mubammadiyyah, that is
contemplating Allah who has made the reality of the Prophet
Muhammad as the lover and the beloved. The effect of the
muraqabah which is based on the chapter 3/ Ak Tmram: 144 is
the emanation of God’s mercy to hbay’ah al-wahdaniyyah, that is all
ten /lata’if.84

The fourteenth muragabah is called al-mabbubiyyah al-sirfah, wa
hiya hagiqah al-abmadiyyah, that is contemplating Allah who has
made the reality of the Prophet Ahmad as the sincerely beloved.
The effect of the muragabah that is based on the chapter 61/ a/-
Saff: 6 is also the emanation of God’s mercy to hay'ab al-
wahdantyyah, that is all ten /lata’if.8> Next, the fifteenth muragabah is
called al-hubb al-sirf, is contemplating Allah who has sincerely
loved the believers who love Allah, the angels, the prophets, the
messengers, the scholars, and their brothers in Islam. The effect
of the muragabah that is based on the chapter 2/ al-Bagarah: 165 is
the emanation of God’s mercy to bay’ah al-wahdaniyyah, that is all
ten lata’if.8¢

The sixteenth muragabah is called la  fa'yin, that is
contemplating Allah who cannot be determined his real entity,
cither by his angels, messengers, prophets, nor his other
creatures. The effect of the muraqgabah that is based on chapter
42/ al-Shira: 11 ini is the emanation of God’s mercy to hay’ah al-
wahdaniyyah, that is all ten /Jata’sf¥ Next, the seventeenth
muragabah is called hagigah al-ka‘bab, that is contemplating Allah
who has made the Kabah as the direction to prostrate before
him. The effect of the muragabah which is based on the chapter
2/ al-Bagarah: 144 is also the emanation of God’s mercy to hay’ab

$4Sambas, Fath al-‘Arifin, 8. Muslih, al-Futithat al-Rabbaniyyah, 53. Tamim,
Thamrah al-Fikriyyah, 19.

858ambas, Fath al-‘Arifin, 8. Muslih, al-Futapat al-Rabbaniyyah, 53. Tamim,
Thamrabh al-Fikriyyah, 20.

86Sambas, Fath al- ‘A_rﬁﬂ, 8. Muslih, a~-Futipat al-Rabbaniyyab, 54. Tamim,
Thamrah al-Fikriyyah, 20.

8Sambas, Fath al-‘Arifin, 9. Muslih, al-Futithat al-Rabbaniyyah, 54. Tamim,
Thamralh al-Fikriyyah, 21.
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al-wahdaniyyah, that is all ten /Jafa’if® Next, the -eighteenth
muragabah is hagigah al-Qur'an, that is contemplating Allah who
has revealed the Qur’an to the Prophet Muhammad. The effect
of the muragabah which is based on the chapter 2/ al-Bagarah: 23
is the emanation of God’s mercy to hay’'ah al-wabdaniyyah, that is
all ten Jata’if®

The nineteenth muragabah is  hagigah — al-salah, that is
contemplating Allah who has obliged prayers to his servants.
The effect of the muragabah which is based on the chapter 4/al-
Nisa> 103 the emanation of God’s mercy to hay'ah al-
wahdaniyyab, that is all ten Jata’if.%° The last muragabab is da’irah al-
ma‘budiyyah  al-sirfah, that is contemplating Allah who has the
right to be obeyed with sincere obedience. This muragabah is
based on the chapter 51/ a/-Dhariyat. 56.1

¢. Tawaginh or Rabitah

According to Shaykh Sambas, Kyai Romli Tamim, Abul
Wafa” Tadjul ‘Arifin, dan Muslih,” the third way to arrive at God
is by the practice of zawajjub or rabitah. To the best of my
knowledge, the first three murshid do not give an explicit
definition as to what fawajjub or rabitah is. Whereas according to
Muslih,” tawajjub ot rabitah is “barah ‘an hifdzy al-sdlik  surab
Shaykh-ibi fi mudraki-hi an fi qalbi-hi au yatasawwar surata-hu bi anna-
ha surah Shaykhi-hi (expression on a disciple in maintaining the
image of his/her shaykh (master) in his/her heart or imagination,
or imagining the image in accordance with the real master).

Imagining the master must be based on the belief that the
master is the &balifah of the Prophet Muhammad in terms of “a/-
fayd > (emanation) and “al-imdad”’ (the increase of help), and that

88Sambas, Fath al-‘Arifin, 9. Muslih, al-Futithit al-Rabbaniyyah, 54-5.
Tamim, Thamrah al-Fikriyyah, 21-2.

89Sambas, Fath al-‘Arifin, 9. Muslih, al-Futipat al-Rabbaniyyah, 55. Tamim,
Thamrah al-Fikriyyah, 22.

9Sambas, Fath al-‘Arifin, 9. Muslih, al-Futapat al-Rabbaniyyah, 56. Tamim,
Thamrabh al-Fikriyyah, 23.

NTamim, Thamrah al-Fikriyyah, 23.

92Sambas, Fath al-‘Arifin, 5-6. Muslh, al-Futihit al-Rabbaniyyah, 44.
Tamim, Thamrab al-Fikriyyah, 10. ‘Aritin, Miftah al-S udsir, 36-7.

SMuslih, Unedah al-Salik, 83.
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the master is the “#a’2b” (successor) of the prophet in educating
and guiding the self (alirshad).” This belief is based upon the
Qur’an, Chapter 3: 200.

Besides, the practice of fawajjub or rabitah will attract the
disciple of sufi order to the approachment and muragabah to
God (/i anna dhalika yajurru-hii ila muragabah rabbi-hi).” Apart from
that, fawajjuh atau rabitah will function to prevent from doing
sins. This is based on the story of the Prophet Joseph who does
not perform sins because of seeing the “burhan” from God, that
is the image of his father.”

While according to Abah Anom,”” the image of the master is
of significance because “the master is the farigah or the way to
Allah, and the guide to the sophisticated way to Him.” The
master is “the last door that will bring the sa/ik to enter the way
to arrive at God.” By imagining the image of washayikh and
relying upon their chain, the #Zgjalliyat and barakat will be
uncovered for the salik.”

The Concept of Wusi/ in the TQN

Wusul or arriving at God comes under the category of
religious or mystical experience.” In this regard, this study refers
to Bernard Spilka’s"™ theory of four levels of religious or
mystical experience: (1) raw experience, (2) reflexive experience,
(3) incorporated experience, and (4) attributed experience. The
raw experience signifies a living fresh religious or mystical
experience. When this living fresh religious or mystical
experience is then “frozen” in a report, it becomes a reflexive
experience. When the report of the religious or mystical
experience is interpreted, it becomes incorporated experience.
Finally, when the interpretation on the reflexive religious or

%Ibid., 53.

9Ibid., 83.

96Ibid.

9 Arifin, Miftah al-Sndir, 37.

%8Ibid.

Afifi, al-Tasannuf, 199.

10Bernard Spilka, et al., The Psychology of Religion: An Empirical Approach
(New Jersey: Prentice Hall, 1985), 181.
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mystical experience is commented upon in accordance with
certain doctrines, it becomes attributed experience. This study
refers to the third and fourth religious or mystical experience of
arriving at God as interpreted and commented upon in six Kitabs
of the TQN.

The exposition on the three ways of spiritual journey (a/-
sulnike al-rihi) to arrive at God as explained in the section above
actually also explains implicitly the concept of wusil itself. This
section will make the implicit concept of wugil in six Kitabs of
TOQN become explicit. To make explicit the concept of wusil,
this study benefits from the semantic approach. According to
the theory of semantics, a concept or semantic field consists of a
word-focus and the keywords surrounding the word-focus.” In
this case, the word-focus is the word wuil itself, and the
keywords are the words that will explain the concept of wugil.
So, this section will unfold the keywords that can be taken from
the three ways of spiritual journey: dhikr khafi, muragabah, and
tawajjnh ot rabitab.

Keywords from the First Way: Dhikr Khafi

From the first way to arrive (wusul) at God, that is dhikr
khaf, can be mentioned the following keywords: (1) the work of
dhikt (myata labete/ usik-¢), (2) negation of nafs madhmimah and
affirmation of nafs mapmidab, (3) al-fayd, (4) al-fadl, (5) mahabbah
(love), (6) ma'‘rifah, (7) al-ittisal al-rihi/ ittisal al-kabruba’ bi asliha,
(8) yatanawwarn bi nir aljalalah, (9) lata’if/ latifah, (10) hararah, (11)
al-ajza’al-fasidab, (12) al-ajza’al-salihah.

The emergence of these keywords can be explained as
follows. The first keyword, the work of dhikr (nyata labet-¢/ usik-e)
is taken from the explanation on the procedure of movement
trom dhikr khafi from one /latifab to the next latifah, that the
performer of dhikr khafi may move from one /afifah to the next
latifah when dhikr of the previous /atifah has worked or effected
upon the /atifah concentrated. How can we know that the effect
of dhikr has impacted upon the /atifah?

Toshihiko Izutsu, God and Man in the Quran: Semantics of the Qur anic
Weltanschanung (Kuala Lumpur: Islamic Book Trust, 2002), 3, 22, 3.
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The answer to this question refers to the second keyword,
that is, “the affirmation of wafs mahmndah (praised) and the
negation of nafs madbmiimah (evil) that dwelft in the /latd’if of
human beings.”'” This keyword is taken from the explanation
that the performer of dhikr kbafi can move, for instance, from
the first /latifah (al-qalb) to the second /latifah (al-rih), when the
effect of dhikr has impacted upon the /afifah concentrated, that
is, “al-nafs al-lawwamah sak balane kalah lan lenyap” (al-nafs al-
lawwamah and its derivatives have been defeated) and, istead,
emerge al-nafs al-mulhamah (inspired) that dwelft in the /latifah al-
rith.

In this point a question arises, “how can nafs mahmidah
(fada’il) be strengthened and nafs madbmimah (radha’tl) can be
weakened?” The answer to this question refers to the third and
fourth keywords, i est, because of “emanation” (fayd, “luber-¢”)
of divine “endowment” (fad)). In what form does the divine
endowment emanate to the performer of dhikr khafi? The
answer to this question refers to the fifth and sixth keywords,
that is, mababbah (love) and ma‘rifah (divine knowledge). These
keywords are taken from the procedure of dhikr khafi, that the
performer of dhikr kbafi should direct his heart while hoping to
the “emanation of Divine endowment” in the form of “the
perfect love and divine knowledge”.

Next, “how come does the divine endowment emanate to
the performer of dhikr £hafi’? The answer to this question refers
to the seventh keyword, that is, because of “spiritual
connection” between the performer and God, which is in Abah
Anom’s Kitab'” analogous with “the connection of electric lamp
to its source”.

Then, what will happen when there exists a connection of
electric lamp to its source (ittisal al-kabruba’ bi asli-ha)? The
answer to this question refers to the eighth keyword, that is, “the
emergence of divine light” (yatanawwarn bi nir aljalilah)."”* This

12A1-Qur’an (al-Anfal/8: 29) mentions “make for you signal for
differentiating [between bagq and bathil” (yaj'al lakum firgan-an).

103°Arifin, Miftah al-Sndir, 324.

104Al-Qur’an chapter 57: 28 reads, “makes for you the light” (ya/a/
lakum nur-an).
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keywords raises a question, where will the divine light
illmuminate?” this question leads to the emergence of the ninth
keyword, that is, “/ata’if” that becomes the locus of divine light
tllumination (mawridu wurid al-fayd) to the performer of dhifkr.

What else that will happen when the divine light illuminate
to the “Jata’if” of the performer of dhikr® This question gives
birth to tenth, eleventh, and twelfth keywords, 7d esz, the
emergence of “heat” (bararah), which will effect upon the healing
of “the defect parts of the body” (al-ajza’ al-fasidah) so that will
be substituted with “the healty parts of the body” (al-ajza’ al-
salibab).

Keywords from the Second Way: Muragabah

Keywords from the second way to arrive at God is actually a
detailed substantiation of the third, fourth and ninth keywords,
that is a/fayd, al-fadl, and lata’if. In other words, the second way
of spiritual journey to arrive at God is a detailed exposition of
the emanation of divine endowment to the /ata'sf of the
performer of dhikr. This second way of spiritual journey explains
in which /aza’if the divine light emanates: with muragabah, the
divine light will emanate, among others, to one /afifah, three
latifabs, six latifabs, and ten latifabs (ot lata’tf).

The emanation of divine light to one /atifah takes place in the
tourth (al-mahabbah fi al-da’irah al-ila), fitth (al-mababbah fi al-
da’irah al-thaniyah), and sixth muragabah (al-mababbab fi da’irah al-
gaws), when the divine light emanates to the /lafifah al-nafs, and
also the ninth muragabah (kamalat al-nubmwwah), when the divine
light emanates to one element of /afifah al-qalab: clay (‘unsur al-
turab).

The emanation of divine light to three /afifabs takes place in
the seventh muragabab (wilayah al-‘nlya), that is, the emanation of
divine light to three elements of /latifah al-qalb: banyn (water), geni
(fire), and angin (air). Whereas the emanation of divine light to
six /Jatifabs happens in the third muragabah (agrabiyyah), which
emanates to the /latifah al-nafs and five lata’if in‘alam al-"amr. al-
qgalb, al-rib, al-sirr, al-kbafi, and al-akhfa. Apart from six latifabs, it
is also mentioned six directions (a/jihah al-sith) from where the
divine light emanates (up, down, front, back, left, and right)
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when we perform the first and the second muragababh: ahadiyyah
and ma ‘%yyab.

Last, the emanation of divine light to bay’ah al-wahdaniyyah ox
ten /atifabs happens to the ninth muragabah (kamalat al-risalah) up
to the twentieth muragababh (da’irah al-ma‘biidiyyah al-sirfab).

Keywords from the Third Way: Tawajjuh or Rabitah

If the second way of spiritual journey to arrive at God gives
detailed exposition on which /aza’if the divine light emanates, the
third way of the spiritual journey (zawajjuh ot rabitah) explain the
modus explicandi of how the divine light emanates to the /aza’if of
the performer of dhikr kbafi and muragabah. This can be
discerned from the relationship between fawajjub or rabitah on
the one hand, and dhikr khafi and muragabah on the other.

On the relationship of zawajjub or rabitah with dhikr kbafi can
be explained that the performer of dhikr may move, with the
permission of master (Jw. kelawan izine Shaykh), from one latifah
to the next /atifah when the performer of dhikr, with the barakah
of tawajjub al-Shaykh, has felt the effect of dhikr to the latifah
concentrated.'” From this explanation, it can be discerned that
the performer of dhikr khafi can feel the work of dhikr on
his/het /latifah thanks to the ftawajjub al-Shaykh. Therefore,
tawajjubh ot rabitah is a sort of conductor that enables the
emanation of divine light on the /latifah.

The following explanation will make this clearer. It is
explained that in performing dhikr khafi or dhikr lata’if, the
petformer of dhikr should direct his/her heart with the
expectation of the emanation of divine light with the medium of
master (wasitah al-mashayikh). So, as mentioned in the previous
paragraph, fawajub al-Shaykh is the medium (wasitah) of the
emanation of divine light to the performer of dhikr khafi or dhikr
latd’if.

On the relationship of zawajjub or rabitah with muragabah can
be explained as follows. It is explained that imagining the image
of master in heart or mind can attract a salkk to the
approachment and muragabah to God (/i anna dhalika yajurru-hi ila

W05Sambas, Fath al-‘Arifin, 5. Muslih, al-Futihat al-Rabbaniyyah, 42-3. Tamim,
Thamrah al-Fikriyyah, 7. ‘Axifin, Miftal al-Sndir, 274.
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muragabah rabbi-hi)." This imagination, according to Muslih,"”
must be based on the belief that the master is the &balifah of the
Prophet Muhammad in terms of “a/fayd” (emanation) and “a/-
imdad’ (the increase of help), and that the master is the “na’b”
(successor) of the prophet pertaining to educating and guiding
self (al-irshad).

Thus, from the third way of spiritual journey to arrive at
God, id est, tawajjub or rabitah, which explains the mwodus explicandi
of how the divine light emanates to the /afa’if of the performer
of dhikr kbafi and muragabah, it can be mentioned six keywords:
(1) wasitah, (2) khalifah, (3) na’ib, (4) al-fayd, (5) al-imdad, (6) al-
zrshad.

In sum, there are seventeen keywords derived from the
three ways of spiritual journey to arrive at God. The seventeen
keywortds are: (1) the work of dhikt (Jw. myata labete/ usik-e), (2)
negation of nafs madhmsnmah and affirmation of nafs mapmidah, (3)
al-fayd, (4) al-fadl, (5) mabhabbah (ove, Jw: dbemen), (6) ma'‘rifah, (7)
al-ittisal al-rihi/ ittisal al-kabruba’ bi asliba, (8) yatanawwarn bi nir al-
Jalalah, (9) lata’if] latifah, (10) hararah, (11) al-ajza’ alfasidah, (12) al-
ajza’ al-salibab, (13) wasitah, (14) khalifah, (15) na’ib, (16) al-imdad,
(17) al-irshad.

From the seventeen keywords, the concept of wusil can then
be formulated as follows: “the connection of human being and
God, characterized by the illumination of /lata’if with nur al-
Jjaldlah, which—through the media of tawajjub Shaykh functioning
as the kbalifah or na’th of the prophet Muhammad saw—results
in the emanation (fzyd) of blessing (a/fadl) to the human being,
whose effect in spiritual dimension takes the form of mababbah
and ma‘rifah, as well as istimdad and irshad that strengthen the nafs
mahmndah and weaken the nafs madbmimah, and in material
dimension its effect takes the form of heat (bararah) that enables
to substitute the defect parts of the body (al-ajza’ al-fasidah) with
the healthy parts of the body (al-ajza’al-salihah).”

106Muslih, Umdab al-Salik, 83.
107Ibid., 53. To the best of my knowledge, Syaikh Sambas, Abah Anom,
and Kyai Romli Tamim do not explain this in their &itabs.
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The Pendulum of the Concept of Wausi/ in the TQN:
between Wahdah al-Wujid and Wabdah al-shubid

The main doctrine in Islam is zawhid, or stating and believing
in the one-ness of God. This doctrine of fawhid is expressed in
the Qur’an with various expressions. In chapter 112: 1, for
instance, it runs, “Say, Allah is one (abad),” while in chapter 2:
163, it says “And your God is one (wahid),” while in chapter 40:
84, it reads, “We believe in Allah the one (wahda-hi).”

This various expressions of zawhid in the Qur’an have led to
different viewpoints of Muslim groups pertaining to this
doctrine. Some of them feel sufficient to state that Allah is one
(abad, wabdab, wahid), without immersing in-depth (fa‘ammug) on
“how” the one-ness (abadiyabh, wabdaniyyah, wahidiyyah) of Allah is.
This type of fawhid is held by the majority of Muslim
communities (tawhid jumbsir al-nds)."” Some other groups feel the
need to penetrate beneath the surface of the doctrine and desire
to realize the hagigah (tahagqng) of divine one-ness. In this
regard, they are classified into two groups: first, those who want
to realize the one-ness of God by way of logical reasoning and
belief (tariq al-‘aql wa al-i‘tigad); second, those who want to realize
the one-ness of God by way of feeling (a/-dbawg). The first way
is known as %m at-tawhid, while the second way is called ‘@zn at-
tawhid."”

In the context of Islamic Sufism, according to Ansari,
Muslim Sufis are classified into three groups when they realize
the one-ness of God. First group are those who have the unitive
experience with God, without giving the status of their
experience. Second group are those who have the unitive
experience with God, and giving the status of their experience as
wahdah al-wujid. Third group are those who give their unitive
experience with God as wabdah al-shubud. The second group,
wahdah al-wwnd, want to emphasize the one-ness of wujid Allah

(tawhid wujndi); and the third group, wabdah al-shubud, want to

8 Afifi, al-Taganmuf, 186. Abu al-‘Ala ‘Afifi, At-Tashawwnf, 186.
109 bid.
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emphasize the one-ness of feeling or sensing (mwushahadah) of
God (tawhid shubudi).""

These two schools of thought, wajhdah al-wujid and wahdah al-
shubud, have its own adherents in Islamic Sufi orders. In
Qadiriyyah Sufi order, for instance, there was Hamzah Fansuri
was sald to promulgate the doctrine of wahdah al-wwnd in 17%
century Nusantara.' Whereas in Nagsyabandiyyah Sufi order,
there was Muhammad Baqi Bi Allah who preferred the doctrine
of wahdah al-wujid, while Ahmad Sirhindi promoted the doctrine
of wahdah al-shubid. So, it is also of interest to unfold whether
the Tarigah Qadiriyyah wa Nagshabandiyyah (TQN), as the
combination of Qadiriyyah and Nagsyabandiyyah Sufi orders, tend
to hold the doctrine of wahdah al-wujid or wahdah al-shubiid, by
using the concept of wusi/ as the unitive experience as the
parameter. Before spelling out this issue, it will give firstly the
common features of wapdah al-wujsid and wahdah al-shubid.

According to wahdah al-wujid, the universe, including human
beings, have real existence, because they are appearances
(madbbar and tajalli) of God, while according to wabdah al-shubid,
the universe, including human beings, have not the real
existence, since they are only reflection of God. When God
manifests Himself in the ideal world, His manifestation is
considered by wapdah al-wujid as having stability (#hubut), so that
It is called a%yan thabitah. Yet, according to wahdah al-shubid, His
manifestation is called haqa’iq mumbkinat, since it is only contingent
(possible)."” So, the difference between wapdah al-wwjid and
wahdah al-shubid is as follows: in wapdah al-wujid, God is identical
with universe, whereas in wapdah al-shubid, God is completely
different from universe, because God is real, while universe is

not real (un-real realities)."”

Muhammad Abdul Haq Ansari, Sufism and Sharia: A Study of Syaykh
Abmad Sirbindi’s Effort to Reform Sufism (Leicester: the Islamic Foundation,
1997), 53-5.

iBakhtiar, "Tarekat Qaditiyyah," in Mengenal dan Memahani Tarekat-
tarekat Mufktabarah di Indonesia, ed. Sti Mulyati (Kencana: Kencana, 2011), 51.

"W2Ansari, Sufism and Sharia, 110-4.

113] bid.
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The different outlook on the relationship of God and
universe also effects upon the different standpoint on the
unitive experience (a/jam’) with God. The unitive experience
takes place when the border between human beings and God
(al-in min al-bayn) has been negated, so that there is no border
(tafrigah) between the two, and they both become one (ba/ al-
gam). In this state, there is no longer duality (alithnayniyah)
between human beings and God, since the former melt into
(fana’) the latter."* This unitive experience is viewed differently
by wahdah al-wwid and wahdah al-shubid.

Wahdah — al-wwnd considers this unitive experience as
“becoming one entity” between God and human beings,
whereas wapdah al-shubiid considers that God and human beings
are impossibly “becoming one entity,” since the existence of the
two is in different level: God is real, while human beings are not
real, so that the un-real is not possible to become one with the
real.'"” At this point, the unitive experience is considered by
wahdah al-wwid as al-ittihad and Julil. ittihad is the melting of
human dimension (zas#f) into divine dimension (/ahu?), whereas
bull is the melting of /abut into nasut. According to wabdah al-
shubid, the unitive experience is only shibh al-ittihad, not the real
ittihad.""

From the above exposition, it can now be determined
whether the concept of wugi/ in the TQN tends to wahdah al-
wwjtid ot wahdab al-shubid. 1t can be inferred that the concept of
wusil in the TQN refers to the doctrine of wahdah al-shubsid. This
is clear from the explanation when the divine light emanates on
the /ata’if of a salik, which becomes the sign of wusil, is because
of close to (qurb) or closer to (agrab) or togetherness (ma‘%yyah)
with God. This gurb, aqrab, and ma‘%yyah, according to Kitabs in
the TQN,"" cannot be described in real existence, but only
metaphorical (ma‘nawiyah). This indicates that the concept of

NEASifl, al-Tasammnf, 186-7.

U5Ansari, Sufism and Sharia, 53-5.

16Muhammad Jalal Sharaf, Dirdasab fi al-Tasawwuf al-Isiami: S hakbsiyyah wa
Madpabib (Beirut: Dar al-Nahdah al-‘Arabiyyah, 1984), 339.

WSambas, Fath al-Arifin, 6-9. Muslih, al-Futipat al-Rabbaniyyab, 45-57.
Tamim, Thamrah al-Fikriyyah, 11-23.

Copyright © 2016_UluMuna_this publication is licensed under a CC BY-SA



Ulwmuna, Vol. 20, No. 2 (December) 2016

wusal in the TQN is not to the level of ##ihad and huliul, but only
shibh al-ittibad.

Conclusion

It can be concluded from the above exploration that,
according to six Kitabs of TQN, there are three ways of spiritual
journey to arrive at God, that is, dbikr kbafi, muragababh, and
tawajjuh ot rabitah. These three ways of spiritual journey
encapsulate implicitly the concept of wauyi/ in the TQN, that
using semantic approach, the concept of wugi/ can be made
explicit. From semantic approach, the three ways contain
seventeen keywords that can be used to formulate the concept
of wusil, which is formulated thus, “the connection of human
being and God, characterized by the illumination of /aza’if with
nir aljalalah, which—through the media of ‘tawajub Shaykh
functioning as the &balifah or na’ib of the prophet Muhammad
saw—results in the emanation (fzyd) of endowment (al-fadl) to
the human being, whose effect in spiritual dimension takes the
form of mahabbah and ma'rifab, as well as istimdad and irshad that
strengthen the nafs mahmidah and weaken the nafs madbhmumab,
and in material dimension its effect takes the form of heat
(hararah) that enables to substitute the defect parts of the body
(al-ajza’al-fasidah) with the healthy parts of the body (al-ajza’al-
salihah).” From this concept, it appears that wusz/ in the TQN
points to wahdah al-shubid.
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