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Arabic is spelled without diacritics apart from titles of books and articles and 
in quotes where the spelling has been maintained as found in the original. All 
non-English words are italicized and plurals end in ‘s’ which is not italicized as 
it is no part of the non-English word. Name of people are spelled according to 
the spelling conventions in use during the time when they lived. 

Please note that the tariqa practices and ways are the same for women and men. 
When I use the pronouns ‘he’/’him’ please note that in the tariqa environment 
both a male and a female disciple may have been intended. 

All Arabic, Sundanese and Indonesian sources I translated myself apart from 
verses of the Qur’an which follow the translations in Abdullah Yusuf Ali’s The 
Holy Qur’an, (Hertfordshire: Wordsworth Editions Limited 2000).
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chapter 1

INTRODUCTION

(1)
Background

 Tariqa (Arabic sing. tariqah, pl. turuq, I. tarekat) means a path, a road 
--various roads-- and this refers to the traveling path (salak al-tariq) of the 
Sufi orders; a way of life rooted in the service to the human community in the 
name of God. Its goal even exceeds the attainment of being in the presence of 
God, “[…] the raison d’être of the orders is the cultivation of deeper states of 
consciousness […] the cultivation of spiritual life, a central aspect of which is 
achieving altered states of consciousness” (Lizzio, 2007: 1, 3). A tariqa is viewed 
as the Sufi way and is the final organized form of Islamic Mysticism. Around 
1200 AD, Sufism was institutionalized into Sufi orders (tariqa) and became a 
spiritual journey under the guidance of a sheikh to seek the ‘ultimate truth’ 
(haqiqa) by performing practices like dhikr (remembrance), wirid (litanies), 
and spiritual exercises. The rise of the tariqas is also considered “a continuation 
and integration of existing traditions, rather than the intervention of a new 
style of Sufism […] (it) is the formation of identity” (Yoichi, 2007: 5). A tariqa 
should be understood as an immaterial and spiritual entity where people meet 
on their travel on the mystic path. There is no legal document to demonstrate 
its existence. It is an oral agreement between a tariqa sheikh and his disciples. 
It should therefore not be considered a ‘modern organization’ with rules and 
bylaws. This is important to state at the start because some misunderstanding 
may arise because of the name of the tariqa under study, which is the Tariqa 
Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya (TQN PP Suryalaya), 
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which may give rise to the idea that it is indeed a school since a pesantren is 
an Islamic boarding school. This is not the case. Because TQN PP Suryalaya 
originates from Pondok Pesantren Suryalaya, it continues to carry its name but 
it is not confined to this physical place. More about this will follow throughout 
the book.

As a member of a thriving tariqa1, I got the impression that in Western 
scholar’s views, economic growth, enhanced educational levels among larger 
parts of society, and modernity are incompatible with religious devotion in an 
organized tariqa form. I am intrigued that several Western scholars believed 
and even predicted that, along with the increasingly modern world, tariqa 
teachings and practices would become marginalized and mostly confined to 
remote areas, and this is not what I see. In their views, the tariqas would only 
be followed by the elderly, villagers, and less educated and poor people, but I 
see it grow in urban educated society. 

Some Western scholars who shared this view include Arberry (1950), 
Geertz (1960), and Gellner (1984). In his classical work Sufism, an Account 
of the Mystics of Islam, Arthur J. Arberry claimed that in many areas, tariqas 
continued to attract the ‘ignorant masses, but no man of education would 
care to speak in their favor’ (Arberry, 1950: 122). Ernest Gellner in his book 
Muslim Society and Clifford Geertz in his The Religion of Java also predicted 
that economic development and the expansion of modern sectors in Muslim-
majority countries would ‘marginalize’ Sufi orders because of their supposedly 
‘irrational’ devotions and practices such as emotive prayers, the veneration of 
saints and the cultivation of mystical awareness: ‘any surviving Sufi orders would 
be confined to the rural hinterlands amongst its peasant remnants’ (Geertz 
1960: 182-4). About this, John O. Voll (2007) also recorded the following: 

Sufi saints and their devotional paths (tariqas) with their popular followings have 
frequently been identified with the rural, village, and tribal societies, in contrast to 
the religious mode of the literate scholars of the cities. The popular Sufi brotherhoods 
and the saintly figures at their centers have been viewed as basically part of the folk 
religion of the illiterate believers in the ‘Little Tradition’ of rural village societies (Voll, 
2007: 281). 

They drew their conclusions that the tariqas failed in their vitality and 
that their viability was dubious in modernizing Muslim communities after 
having observed Muslim majority societies in North Africa, the Middle East, 
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and Southeast Asia in the post-World War II period. Their ‘judgment’ was also 
influenced by accounts of several ‘religio-political groups’ especially modern 
Muslim reformists in the eighteenth and nineteenth centuries, which, at the 
turn of the twentieth century, had formulated new modes of exegesis to adapt 
Islamic law to modern society, joined Wahhabi2 and other fundamentalist 
reformers such as India’s Ahl-e-Hadith3 and the Salafi movement (Van 
Bruinessen, 2009: 126). Among the earliest to criticize Sufism in the Muslim 
world were Ibn Taymiyya (d 728 H/AD 1328) and Ibn Qayyim al-Jawziyya 
(d. 751 H./AD 1350)4 and much later, criticisms continued with Jamal al-Din 
al-Afghani (d. 1897), Muhammad ‘Abduh (d. 1905), and Muhammad Rashid 
Rida (d. 1935).5 They attacked Sufi teachings and practices because, in their 
view, they expressed a kind of Islam that was against scientific progress and 
modernity and anti-world, and ‘deviated’ from Islam as found in its original 
sources the Qur’an and the Sunna, in short as ‘Islam that is not Islam’6 (Howell, 
Subandi and Nelson, 1998: 278). 

Opposition to tariqa Sufism is not something new as it has been 
going on ever since its inception. Many different points of criticism have been 
levelled against tariqas, and many books and articles have been written on 
the subject. One among them discusses the topic in detail and was written 
by Elizabeth Sirriyeh (1999). It is entitled Sufis and Anti Sufis: The Defence, 
Rethinking and Rejection of Sufism in the Modern World. In Indonesia, 
opposition to tariqa Sufism came from a group that initially acted in the name 
of Muslim-modernist-reformists: they were Muslim Indonesians who were 
influenced by reformation movements. In the twentieth century, especially in 
Java, a wave of criticism against the tariqa, came up and spread throughout 
the rest of Indonesia. It came from reformist modernists who had established 
Islamic social organizations such as the Muhammadiyah (founded in 1912), 
Al-Irsyad (founded in 1913), and Persatuan Islam (founded in 1923) and also 
from nationalist-based groups like the Sarekat Islam (founded in 1912) (Noer, 
1993: 12). The criticisms of these organizations centred on the practices and the 
(Islamic) teachings that were associated with the tariqa tradition which they 
considered to have been contaminated by local culture. They also saw them as 
deviating from the tenets of Islam because they had no basis in the guidelines 
of the Prophet Muhammad. Among the tariqa specific elements we will have 
occasion to see below, these ‘deviations’ also included such things as slametan 
(social gatherings during which wirid readings were held and that ended in a 
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communal meal to thank Allah), muludan (the ceremonial commemoration of 
the birthday of the Prophet Muhammad), and tahlilan (the commemoration of 
the death of a person on the third, seventh, fortieth etc. day with prayers and 
a communal meal). The movements of these organizations became notorious 
when they said they intended to wipe out what they dubbed TBC: Tahayyul 
(superstition), Bid’a (heretical innovation), and Churafat (absurd teachings or 
beliefs) (Beck: 2014: 212).

Since I was brought up in an ‘anti-tariqa’ environment this perception 
did not surprise me. The attack against Sufi understandings and practices in 
the tariqas all over the world and from the past until the present are, among 
others, caused by: First, the disciples are seen to be totally dependent on their 
sheikh or, in other words, totally surrender and submit to him [fana fi al-
shaykh]. The disciples’ total surrender to their sheikh’s doings and attitudes is 
considered a form of blind taqlid and a cult that would eliminate their critical 
way of reasoning which was seen to curb their creativity and ability to make 
innovations in worldly matters. In modernist-liberal-puritanist circles this was 
considered in violation of modernity which highly appreciates the adoption 
of a rational, critical, creative and innovative position. Second, the critics 
accused the disciples of emphasizing individual piety, individual purity and 
individual indulgence in the way they performed the tariqa’s practices because 
they found, and gave in to, spiritual ecstasy (satahat) which uninitiated people 
often find unpalatable and see as violating the general understanding of the 
sharia. Several sheikhs and tariqas focus on guiding their individual members 
in performing the tariqa’s practices to such an extent that they no longer have 
time to take care of their worldly interests and even go so far as to think that 
being engaged in worldly matters may jeopardize their purity. In this way they 
spent all their time practicing their spiritual exercises for their personal purity. 
Third, these accusations are supported by the way the disciples understand and 
execute the tariqa practices which often boils down to self-alienation from the 
factual world because of the large numbers of practices they have to perform 
and the readiness the disciples have to have to execute their ‘heavy’ spiritual 
exercises. In this way, the tariqa practices are interpreted and given meaning 
in an exclusive way and condition the travellers on the mythic path to abandon 
worldly activities because they might blemish their souls and harm their 
spiritual values. These kinds of Sufism were deemed to be the cause of Islam’s 
decline and to have destroyed the established structure of the faith causing 
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the backwardness of the Muslim community. Moreover, tariqa teachings and 
practices were perceived as incompatible with ‘modern’ life.7

Along with the growing criticisms of Sufism and the weakening role 
of Sufis in Islamic history ever since the fifteenth century, especially in the 
Middle East, Gellner made the prediction that the future Islamic discourse 
and practice would be dominated by modern Muslim reformists and that Sufis 
would become increasingly marginalized. To a certain extent, it is true that 
modern Muslim reformists, especially scripturalists --Wahhabis, members 
of the Muslim Brotherhood and, later, Salafis-- succeeded in dominating the 
historical stage and in holding the reins of renewal in twentieth century Islam. 
However, according to Howell (2018: 2) –and I agree with her after having 
studied the tariqa in Indonesia, Gellner first of all downplayed the fact that 
many people in urban and rural areas still engaged in Sufism. Secondly, Gellner 
also ignored the fact that there a significant transformation had taken place 
within the tariqa worlds in the eighteenth and nineteenth centuries on the eve 
of the Muslim world’s engagement with Western modernity. 

*****

A. The rise of tariqa Neo-Sufism

Internal transformation paved the way for a wide array of creative 
responses to twentieth century anti-Sufi reform movements and to the 
challenges of modern life itself. These changes led to what came to be known 
as ‘Neo-Sufism’, a term coined by Fazlur Rahman (Howell, 2012: 1) who, with 
John O. Voll, Nehemia Levtzion, and others called attention to a reformist 
current that came up in eighteenth century North African Sufi Orders. This 
current was inspired by the Moroccan, Ahmad ibn Idris, and spread across the 
Middle East to South and Southeast Asia throughout the eighteenth and into 
the nineteenth century (Howell, 2012: 1-2). John O. Voll illustrates this tariqa 
movement as follows: 

In broader historical terms, many movements of Islamic renewal have played 
important roles in the histories of states and societies across the Muslim world. Many 
such movements are associated with Sufi tariqahs or brotherhoods. Some scholars 
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identified such Sufi organizations in the period of the eighteenth and early nineteenth 
centuries CE as “Neo-Sufism”… Already in the nineteenth century, Western scholars 
examining Muslim activist movements noted the importance of Sufi tariqahs within 
the groups of the most successful renewalist movements. (Voll, 2008: 315-316)

Several facts triggered Neo-Sufi movements. The first were the Sufi 
theological teachings and practices that, over time, had come to be interpreted 
and practiced only for personal spiritual experiences and enjoyment. Sufism had 
morphed into spiritual activities that merely prioritized individual satisfaction 
for individual worldly ecstasy. The second concerns the legal-formalistic 
perspective. Some Sufi teachings and practices did not have a firm basis in or 
were even considered contradictory to the main reference sources of Islamic 
teachings: the Quran and the Sunna. The third was the axiological side. Sufi 
practitioners had widely translated Sufi teachings into daily life only to purify 
their own individual soul by detaching themselves from worldly activities. 
Many Sufis chose to worship and contemplate individually by evading daily 
involvement in society.

As often encountered, excessive emphasis on individual piety in the 
practice of --in Nurcholish Madjid’s words— ‘Old Sufism’ can be seen in the 
teaching and practice of zuhd which had manifested itself in the practice of 
passive and anti-worldly asceticism. Zuhd, as an important element in Sufism, 
was practically interpreted as abhorring the world and only being interested in 
the hereafter. In fact, the highest level of zuhd (zuhd ‘arifin) was interpreted as 
seeing all the pleasures of life in the world as ignoble and despicable. Life was 
to be solely directed towards God and the afterlife. This ‘isolative spiritualism’ 
was considered to be ‘egoistic spiritualism’, which only sought happiness for 
the practitioners themselves (Madjid, 1993: 80). It is these Sufi teachings and 
practices that Neo-Sufism criticized and it promoted the opposite: the practice 
of ‘social spiritualism’. Al-Qusyasyi (1909: 119-120) asserted that being 
engaged in reformed Sufism means not to alienate oneself from society but 
to be active in the midst of life in this world and to improve society’s progress 
and welfare. Reformed-Sufis did not alienate themselves from developments 
in the world and in human civilization, but were instead intensely involved 
in society. The reformed Sufi perspective and lifestyle were expressed in a set 
of teachings and practices that was introduced by Said Ramadlan, one of the 
‘drivers’ behind Neo-Sufism who was based in Geneva, with the expression 
‘social spiritualism’ (ruhaniyya al-ijtima’iya). He criticized the isolated way of 
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life as selfish, cowardly and self-centred. In his book entitled al-Ruhaniya al-
Ijtima’iya fil Islam, he asserted that the right attitude to life is tawazun, a life 
balanced between the world and the afterlife (Ramadlan, 1965: 53, 61).

As mentioned above, Fazlur Rahman was the first to employ the term 
Neo-Sufism to catch the tendency towards ‘Sufism reformed on orthodox lines 
and interpreted in an activist sense’ (Rahman, 1979: 254). It was characterized 
by the rejection of the ecstatic and metaphysical side of Sufism in favour of 
strict adherence to the sharia and by a striving for union with the spirit of 
the Prophet rather than union with God (Van Bruinessen, 1994: 15). Rahman 
(1970: 637) explains that this new ‘type’ of Sufism stressed and renewed 
Sufism’s original moral aspect and puritanical self-control at the expense of the 
extravagant features of popular unorthodox Sufism. Neo-Sufism focused on 
the moral reconstruction of Muslim society, as contrasted with earlier Sufism, 
which primarily emphasised the individual. 

According to Rahman (1970: 637), the pioneer of the Neo-Sufi 
movements was Ibn Taymiyya (d 728 H/AD 1328)8 and his student, Ibn 
Qayyim al-Jawziyya (d. 751 H./AD 1350). He illustrates the movement of Ibn 
Taymiyya and his followers as follows: “They bring into the centre of attention 
the socio-moral reconstruction of Muslim society, as against Sufism, which 
had stressed primarily the individual and not the society.” Ahmad (1993: 341-
359) observed that from the late eighteenth century, a significant change had 
occurred in Sufi thoughts and methods that were partly a response to Sufism’s 
corrupt authoritarianism and partly a reaction to anticolonial resistance 
and modernism. In other parts, the scepticism toward tariqa Sufi teachings 
and practices was also caused by the mentality Muslims acquired as a result 
of practicing the tariqa which often led them to care only for matters of the 
hereafter and to abandon their duties in this world; many of them also had a 
strong tendency to believe in superstitions or resort to shamanism in order to 
settle their problems which are considered to deviate from Islam (Nasution, 
1986: 187).

J. Spencer Trimingham as well as H.A.R. Gibb evaluated reformist Sufi 
trends that showed a similar pattern. Trimingham (1971), one of the prominent 
scholars on North African Sufism, noted the development of reformative, 
activist Sufi movements in the late eighteenth and early nineteenth century. 
He devoted a chapter ‘Nineteenth-Century Revival Movements’ on this 
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in his book. Gibb (1953: 130-31) also observed the presence of Sufi revival 
movements in the nineteenth century across the Muslim world from India to 
Central Asia and to most of the outlying Muslim lands and “the most striking 
of these newer developments was the formation of reformist missionary 
congregations on a strict orthodox basis, but organized on the lines of the Sufi 
tariqas.” Furthermore, Voll (1982: 55) noted:

It is important, in the context of such analysis, not to lose sight of the antecedents of the 
neo-Sufi orders of the eighteenth and specially the nineteenth century. They did not 
represent a sudden emergence of a new form of Islamic organization so much as they 
appear to be a stage in the long evolution of various styles of Islamic organizations. 
In the emerging eighteenth-century organizations, there is a combination of themes 
that provides a basis for at least some revivalist spirit and action.

In his article “Neo-Sufism: Reconsidered Again”, Voll (2013: 316) 
also argued that the works written by Western scholars in the late nineteenth 
century, such as those by Louis Rinn and A. Le Chatelier, and the co-authored 
volume by Octave Dupont and Xavier Coppolani, examined several important 
activist styles of Sufi brotherhoods whom they identified as adherents to pan-
Islamism. These pan-Islamist Sufi movements were later identified as ‘Neo-Sufi’. 
He also refers to Lothrop Stoddard’s work to show the historical link between 
pan-Islamic thoughts and Neo-Sufism. Voll concluded that Stoddard identified 
‘Pan-Islamism’ as an important element in world affairs in the 1920s, when the 
major movements opposed to European imperialism were being defined. In 
his view, ‘Pan-Islamism’ had been uncoordinated during the early nineteenth 
century, but the ‘beginning of self-conscious, systematic Pan-Islamism dated 
from about the middle of the nineteenth century’ when the movement was 
shaped by the effective organization of major Sufi brotherhoods, especially the 
Sanusiyya, which was one of the most visible orders at the time because of its 
resistance to Italian imperialism in Libya.9 

On the basis of this shift, the term ‘Neo-Sufism’ was devised to 
differentiate it from traditional classical Sufism and to denote its revivalist 
and socially activist networks and communities, which were more organised 
than those of the earlier Sufi orders and which became one of Neo-Sufism’s 
salient features. Fazlur Rahman (1979: 206) explained some of the common 
characteristics of this new phenomenon.10 He observed that during the 
eighteenth and nineteenth centuries, Sufi reform movements resembled 
orthodox puritanical movements but that their reform programs were 
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primarily based on turning towards the primary sources of Islam, the Qur’an 
and the Sunna, and on stripping away the reprehensible innovations and 
heresies from the Orders. This common feature was illustrated by the term 
‘Thariqah Muhammadiyah’.11

A number of other reform movements also used the term Thariqah 
Muhammadiyah for the expansion of their reform programs. For instance, 
the anti-Sufi Wahhabis and the Sayyid Ahmad Baraylawi movement in India 
adopted it for their missions,12 and the renowned Sufi, Ahmad Ibn Idris 
(1760-1837) who founded his tariqa in Arabia, also used the term Thariqah 
Muhammadiyah. Rahman also asserts that Thariqah Muhammadiyah was the 
most prominent feature of Islamic revivalism during that period. To vindicate 
his argument Rahman gives the example of Ahmad Ibn Idris (d. 1837) and his 
followers, whose mystical orientation differed from that of medieval Sufism, 
and to some extent was analogous to the anti-Sufi Wahhabi movement. Ahmad 
ibn Idris’s teachings lived on in several related but distinct orders, of which the 
Sanusiyya, established by his student Muhammad ibn `Ali al-Sanusi, became 
the most renowned. Other lines of affiliation use the names of Ahmadiyya, 
Idrisiyya or Khidriyya. Through Ibn Idris’s Meccan khalifa, Ibrahim al-Rashid 
(d. 1874) and his successor Muhammad ibn `Ali al-Dandarawi (d. 1909), this 
Sufi tradition spread to Southeast Asia (Van Bruinessen, 1994: 16). On the 
basis of their differences from traditional Sufism, they were named ‘Neo-Sufis’ 
and Rahman claims that Ibn Idris “rejected the idea of a union with God and 
postulated instead a union with the spirit of the Prophet Muhammad as the 
only possible and legitimate goal for the Sufi.” (Rahman, 1979: 206). He further 
argues that this reformative impulse brought orthodox-Sufi movements on the 
scene in nineteenth century North Africa and India.

Besides the changes wrought in the doctrine and practices of the old established Sufi 
orders through this new development, certain new brotherhoods with an entirely 
fresh orientation came to be formed in the nineteenth century, such as the Sanusiya 
in North Africa and the Muhammadiya in India, which were strictly orthodox in 
spirit and practice and differed radically from the traditional objectives of the old 
orders (Rahman, 1979: 202).

It can therefore be concluded that puritanical reformism was a pervasive 
and common phenomenon in Islamic movements in the eighteenth and 
nineteenth centuries. Rahman further argues that the change in Sufi methods 
represented a response to orthodox pressure and criticism:
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The reform of Sufism under orthodox pressure –both from within and from outside 
Sufism – resulted in a phenomenon wherein Sufism was largely stripped of its 
ecstatic and metaphysical character and content, which were replaced by a content 
which was nothing else than the postulates of the orthodox religion. This fact can’t 
be overemphasized, since through it Sufism was made to serve the activist impulse 
of orthodox Islam and is a ubiquitous fact in all the major forms of pre-Modernist 
reform movements. (Rahman, 1979: 205)

In his article ‘Neo-Sufism: Reconsidered Again’, Voll (2013: 320) 
presents the following controversy about the novelty of Neo-Sufism: 

The first basic objection to “Neo-Sufism” was terminological –“Neo-Sufism” means 
that there was “new” Sufism. The argument has been that the characteristics discussed 
in the “consensus scholarship” involve many things that are elements of continuity 
and are not “new” to Sufism at the end of the eighteen century. The critiques of the 
so-called consensus, as presented by scholars like O’Fahey and Radtke in their article, 
maintained that Neo-Sufism was not “new” at all.

The critics also claimed that many of the allegedly ‘new’ ideas in Neo-
Sufism could already be found with the earliest Sufi authors, and that certain 
aspects of ‘Neo-Sufism’ (such as the shift from efforts to achieve unity with 
God to imitation of the Prophet) appeared to exist mostly in the imagination 
of observers (Van Bruinessen, 1994: 14). The label ‘Neo-Sufis’ was, moreover, 
applied to a wide range of Sufis and Sufi movements that had little in common 
with one another, and the traits attributed to it usually did not appear in 
combination. 

Different from Neo-Sufism that should rest on orthodoxy, from the 
beginning of its growth until the first half of the 11th century (6th century H.) 
Sufism was more philosophically inclined and involved in a heated conflict 
with fuqaha (fiqh experts) represented literalists. In the latter half of the 11th 
century AD, there was a re-approach between Islam’s spiritual (esoteric) and 
sharia (exoteric) tendencies in Islamic fiqh’s narrow sense. At the time, there 
was a change of attitude among the fuqaha who now fully accepted Sufism 
in the embrace of orthodox or Sunni Sufism. The orthodox Sufi movement 
culminated in the works of Imam al-Ghazali (d. 505 H.). This movement 
primarily aimed to stem the growing invasion of Sufi theology which in 
the orthodox Muslims’ view could harm the principles of tawhid (Islamic 
monotheism).13

O’Fahey and Radtke (1993: 55) evaluated the concept, development 
and usage of the term Neo-Sufism. They criticised Rahman’s understanding of 
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Neo-Sufism and how it can be applied to, in this case, the Sanusiyya Order. They 
agree with Rahman that there were significant innovations in the Neo-Sufi’s 
organizational structure, but they disagree with his assumptions regarding the 
doctrinal modification in Neo-Sufism. They affirm Rahman’s claim that al-
Sanusi had organised “in Cyrenaica a network of institutions which in design 
and function were totally new to the society in which they were implanted” 
(O’Fahey, and Radtke: 1993: 76, 79). One member of O’Fahey’s academic 
circle, Knut Vikør (1995: 144), also states that “al-Sanusi set out from Mecca 
to realize an organizational ideal; although the spiritual contents of the ideal 
were to spread the teachings of Ibn Idris, not his own, he was looking for 
geographical space to establish something new in terms of institutions.” As far 
as modifications in Sufi teaching are concerned, such as the rejection of Ibn 
al-Arabi’s wahdat al-wujud (the unity of being) and the shift to union with the 
Prophet, they criticise him and argue that “the idea that Ibn Idris substituted 
union with the Prophet for union with God is nonsense. For him, as for Sufism 
since its inception, the imitation of Muhammad was a means, a way to the 
union of God --not a substitute” (O’Fahey, and Radtke: 1993: 70). Vikør also 
clarifies that al-Sanusi’s works do not propose any special union with the 
Prophet (Vikør, 1995: 234).

Above all, with regards to the question of Neo-Sufism’s novelty, 
Levtzion (2002: 114) continued to argue for the novelty of the developing 
organizations as he had done in his early discussion of Neo-Sufism. He argues: 
“In the eighteenth century, brotherhoods transformed from old patterns of 
decentralized diffusive affiliations to larger-scale organizations, more coherent 
and centralized.” Van Bruinessen (2009: 133) states that the debate on Neo-
Sufism helped to break through the simplistic generalizations and repetition 
of untested assumptions about Neo-Sufism, but even those who criticize it 
most strongly admit that there is something very specific, especially to the new 
North African orders. “The debate has also drawn attention to the complex 
relationship between Sufism and puritan reformism and has shown that these 
are not so incompatible as had long been assumed” (Van Bruinessen, 2009: 
133). 

Voll (2013: 330) thinks that the debate over the validity of the concept 
of “Neo-Sufism” is important for understanding the dynamics of the Muslim 
world as it was in the eighteenth and nineteenth centuries. However, at the 
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start of the twenty-first century, it is useful to return to this debate. Such a 
revisiting, he further asserts, may provide ideas for ways to comprehend the 
new movements of Muslim activism. “It reminds us, at a minimum, that 
simplistic generalizations need to be continually reconsidered in the light of 
new research and new understandings of the meaning of ‘renewal’” (Voll, 2013: 
330). Beyond that, he argues, the discussion about Neo-Sufism stresses the 
importance of looking at the actual modes of organization and the intellectual 
content of renewal movements, regardless whether they are in the eighteenth 
or the twenty-first century. 

To sum up, the neo-Sufi movement began to make internal changes 
in the tariqa world. In the first place, it strengthened the tariqa concept 
and practice with arguments from the Qur’an and the Sunna, the canonical 
narratives of the Prophet’s life and sayings. Also, aspects of the sharia (Islamic 
teachings’ outer knowledge) were seriously considered to ‘perfect’ their haqiqa 
(inner knowledge) aspect. In the second place, the tariqas actualized their 
practices into political activism against colonialism, and in social activism like 
empowerment and organizing communities. Changes were also made in the 
relations between the sheikhs and their disciples, which became looser and 
the sheikhs became more easily accessible and more communicative. In the 
twentieth and twenty-first century, some tariqas also made gradual changes 
to improve their social functions in modern Muslim society.14 Because of their 
ability to adapt, response to challenges and solve problems, these tariqas began 
to gain attention and even attracted educated circles, urban communities, and 
the upper middle class, apart from their usual fellowship among the grassroots, 
which also continued to grow. In other words, rather than becoming weakened 
and disappearing, tariqas have not only been surviving, but have been 
flourishing. Johns (1987: 351) firmly states that “rumours of their impending 
death (of the tariqas), however, are very much exaggerated.” Scholars now see 
that Sufism is a valid form of Islamic doctrine15 and that tariqas show signs of 
a resurgence.

In present-day Indonesia, the increasing interest in Sufism of middle-
class Muslims, educated circles, and urban Muslim groups does not always mean 
Sufism with a tariqa movement but with Sufism outside tariqa movements. 
Indeed, most contemporary Sufis in Indonesia adhere to Sufism outside a 
tariqa. They even claim to be, or have been declared, members of the Neo-Sufi 
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movement. As Howell (2012: 3) observes, Neo-Sufism à la the Sufi orders in 
Africa --as illustrated earlier-- were seen differently and given other meanings 
in Indonesia. In her study of these movements, she further states that the term 
Neo-Sufism was associated with Sufi movements outside Sufi Orders: 

This was anticipated in the ‘neo-Sufi reform movement within the Sufi orders (A. 
tariqa; I. tarekat) like the Naqsyabandiyyah prior to the twentieth century and 
becoming better known as a feature of certain contemporary Sufi movements in Asia 
Minor and South Asia. However, it is little known in Indonesia, and then only in 
connection with certain tariqa. Popular Sufi spirituality outside the tariqa in the later 
twentieth and early twenty-first centuries is instead known for its liberal and eclectic 
coloration and for the criticism it has attracted from Salafis and other scripturalist 
modernists. (Howell, 2010: 1030).

Before the movement and the term Neo-Sufism outside the tariqa 
emerged in Indonesia, efforts had already been made to accommodate the 
development of modern Sufi understanding and practice to modernist-
puritanical movements that rejected virtually anything that was in any way 
linked to Sufism while correcting all practices that were considered incompatible 
with the sharia. These efforts were led by the prominent Southeast Asian thinker 
on Sufism in the Malay World, Haji ‘Abd al-Malik bin ‘Abd al-Karim Amrullah 
(1908-1981), who is well-known as Hamka, which he specified in his book 
Tasawuf Modern (‘Modern Sufism’). Although his ancestors were proponents 
of Sufi teachings and practices and subscribed to the Naqshbandi Sufi Order, 
he and his father rejected tariqa Sufism. Together with other figures such as 
Sheikh ‘Abdullah Ahmad, Mohammad Djamil Djambek, and Sheikh Thasib 
Umar, Hamka’s father, ‘Abd al-Karim Amrullah was “an ardent opponent of 
Sufistic tendencies and one of the leading proponents of Islamic modernism 
in modern Indonesia… [it] formed a formidable anti-Sufi faction that invited 
strong reactions from Sumatra’s traditionalist Muslim leaders.” (Aljunied, 
2016: 67-68). Hamka, who was also a leader of the Muhammadiyah since 
the 1930s, witnessed how Islam in the Malay world went through a period of 
cultural mixing which, in his view, could undermine the purity of the Islamic 
main teachings and this mixing was sponsored by tariqa Sufi circles which he 
also rejected.

The steps Hamka took to correct this situation were not as strong 
as those taken by his father and other contemporaneous modernist-
puritanical figures. He continued to take the middle way, “Hamka wanted 
to build a conduit between the Sufis and the anti-Sufis, a conduit based on 
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what Hamka termed ‘reorienting Sufism’ (mengembalikan dan memurnikan 
tasauf).” (Aljunied, 2016: 68-69). Also, “Unlike most of his associates in the 
Muhammadiyah, who regarded taşawwuf as a late and corrupting foreign 
intrusion into proper Islamic practice, Hamka saw taşawwuf as part, indeed the 
core (inti), of authentic Islam with its roots in the devotional life of the Prophet 
himself.” (Howell, 2010: 1033). Hamka (1967: 56 as cited in Aljunied, 2016: 
69) continued that “true Sufism does not enjoin the fleeing of man from the 
realities of life. True Sufism serves as a guide for one to meet the challenges of 
life. True Sufism does not encourage the flight to forests other than to immerse 
in the heart of society. Because society needs spiritual guidance.” Hamka 
passionately emphasized what he saw as Sufism’s ultimate objective and what 
scholars call ‘Ethical Sufism’ based on the desire to reach the highest ethical 
standards (akhlaq al-karima). (Aljunied, 2016: 76) This desire is the reflection 
of the self-awareness of being near God and of the belief in the eternal afterlife. 
In order to attain this level, a person had to go through a series of rituals such 
as performing the five obligatory daily prayers, remembrance (dhikr), litanies 
(wirid), fasting, and meditation while at the same time trying to discover these 
rituals’ spiritual meaning.16 Hamza’s way of appreciating Sufism matched that 
of the organization he led, as in Beck’s words (2014: 219), “Throughout its 
history, the Muhammadiyah has accepted Sufism in its ‘Ihsān form’ but Sufism 
and ‘tarekat’ teaching containing ‘heretical’ aspects were always repudiated.” 

A person did not have to be a member of a tariqa to live the life of 
a Sufi. “Hamka advocated the idea of tasawuf tanpa tariqa (Sufism without 
tariqa), a version of Sufism that is unprecedented in the history of Sufism in 
the Malay World.” (Aljunied, 2016: 80). Sufism in the Malay world, according 
to Hamka, was full of legends and myths it should get rid of and replace 
with intellectualism and reason. According to Hamka, Sufism was full of 
‘nonsensical’ elements because it was guided by “…sheikhs of tariqas with 
their special flags; filled with superstition and wayward beliefs. And not at least 
are the many layers of trickery [that come with them]. Not least also are the 
shamans, the soothsayers, the sorcerers, and the fortune tellers.” (Hamka, 1967: 
33 in Aljunied, 2016: 83). Modernist-reformist circles thought that Hamka 
should develop Sufism outside tariqa and that it would only flourish after it 
would have been introduced among the neo-Modernists who supported the 
Neo-Sufi movement. 
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…some members of Indonesia’s Muslim intelligentsia have actually promoted their 
programmes for a modern, Sufi-infected Islam as Neo-Sufism. However their Neo-
Sufism is but part of the spectrum of revitalized Sufism in Southeast Asia today, 
and one that, in the main, discourages participation in Sufi Orders (which were the 
carriers of the late pre-modern Sufi reform movement dubbed ‘Neo-Sufi’. (Howell, 
2015: 3)

A leading pioneer who supported, and was associated with, this Neo-
Sufi movement in Indonesia was the intellectual Muslim, Nurcholish Madjid 
(1938-2005) (Howell, 2012: 5). Next to Madjid’s Sufism outside tariqa in the 
perspective of the Modernists-Reformists, another movement came up under 
the name Tasawuf Positif. One of its promoters was the Muslim intellectual 
leader, Haidar Bagir, who collaborated with the Muhammadiyah intellectual 
activist, Ahmad Najib Burhani, who published a book in 2002 entitled 
Manusia Modern Mendamba Allah (Modern People Long for Allah). Although 
in a different package. Tasawuf Positif was still a Sufi movement that could 
be categorized as belonging to Sufisme Baru dan Sufisme Lama (New Sufism 
and Old Sufism) à la Nurcholish Madjid (Howell, 2012: 11). This ‘neo-Sufi 
movement’ mainly targets the Muslim urban middle class. It offers spiritual 
teaching sessions in luxurious hotels with prices the middle class can afford 
and, surprisingly enough, the middle class loves it. Whenever a series of 
spiritual lessons was organized under the name Klub Kajian Agama (KAA/
Religious Study Club), they were always fully attended.17 Other Sufisme Baru 
movements outside tariqa targeted the Muslim grassroots and the lower class. 
They connected in Majelis Shalawat and Majelis Dzikir under the guidance of 
descendants of the Prophet Muhammad (habaibs). Ones that spring to the eye 
and that resonate nationally are those guided by Ustadz Arifin Ilham and K.H. 
Abdullah Gymnastiar (AA Gym) who both lead the way in da’wa from below 
and who specialize in Sufism. In the end, these groups were booming because 
of their radio and television shows and their use of social media. With their 
special and accurate packagings, both succeeded in attracting Muslims who 
were keen to immerse themselves in Sufi teachings. Apart from phenomena 
like Ustadz Arifin Ilham and AA Gym, there is now the new phenomenon of 
‘Neo-Sufism’ outside tariqa under the banner and the term Hijrah (Ar., hijra, 
migration/shift) or Pemuda Hijrah. Some of its figures include Ustadz Abdul 
Shomad, Ustadz Adi Hidayat, Ustadz Felix Siao, and Ustadz Hanan Attaki. 
Their activities not only target Indonesian Muslim grassroots but also middle-
class urban Muslims including celebrities. 
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When the term Neo-Sufism was first used, it was obviously very 
much related to the reform movement in the inner tariqa world in response 
to the modern era. Neo-Sufism was a movement to revitalize the teachings 
and practices of Sufi tariqas to enable them to address contemporary social 
problems, and also a critical rejection of some of the teachings and practices 
of traditional tariqas. Neo-Sufism was like an alternative Sufi movement with 
the aim that tariqas exist and hake a role in the modern world. Therefore, 
referring to the term Neo-Sufism, this movement refers to tariqas that have 
reformed their teachings and practices, causing them to become tariqas that 
are favoured by the middle class and educated and urban Muslims.

B. Neo-Sufism à la TQN PP Suryalaya 

One of the tariqas that has taken this route is TQN PP Suryalaya. The 
findings below show that rather than being traditional, old-fashioned, and an 
expression of some sort  of folk religion, TQN PP Suryalaya nowadays plays 
a significant role in modern Indonesian society, bombard the internet with 
websites and social media to broadcast dhikr (literally remembrance of God) 
sessions and deliver sermons to admonish present and potential members. 
In Indonesia, tariqa leaders, especially those from TQN PP Suryalaya, define 
the tariqas’ proper place within the wider context not only of the Indonesian 
nation-state but also in the world at large. At the same time, they respond to 
the challenges posed by state-sponsored modernization and economic growth. 

Indeed, I think that, looking at TQN PP Suryalaya teachings and 
practices, it has been and is implementing the spirit of modernism while 
taking up its position as part of the teachings of the Neo-Sufi movement. I will 
start my argument below by sharing a story I was told by one of my sources to 
explain what happened in relation to TQN PP Suryalaya’s ‘political activism’ in 
Indonesia’s modernization era. The story was told to me by Abah Aos, TQN 
PP Suryalaya’s present sheikh and, as he is the murshid, the truth of his story 
within his following cannot be questioned and it is widely believed in the tariqa. 
Whether or not the story is true is less important, the fact that it is believed, 
however, is. It shows that with this story, Abah Aos wanted to indicate how 
important the tariqa is in past and present-day Indonesia. Accepting Soeharto, 
the highest person in the country, as a member at an early stage enhances the 
tariqa’s status, and that is precisely what is at stake. As part of the new Neo-Sufi 
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current he wanted to establish, he looked at the most powerful person to boost 
the reputation of his tariqa. My research found that in order to survive and 
expand as a new Neo-Sufi movement, TQN PP Suryalaya’s sheikh murshids, 
and especially Abah Aos, tried to present their tariqa to a wide range of social 
groups in modern Indonesia to disseminate the idea what it means to be a 
‘modern’ Muslim. In the way they present their tariqa, they make every effort 
to show Islam’s new, modern face.

In what follows below, I present many instances of incomprehensible 
actions done by the three murshid’s of TQN PP Suryalaya which may give rise 
to the idea that the work is hagiographic. This would be a wrong assumption 
because this is not the case. The stories below --true or not-- intend to show that 
TQN PP Suryalaya members believe these stories and that they are narrated to 
demonstrate how special the TQN PP Suryalaya’s leadership was and still is. It 
is part of the branding of the tariqa that is at stake here. Below follows what is 
important to understand in order to comprehend why the TQN PP Suryalaya 
has a special position as a, what may perhaps best be called, new Neo-Sufi 
movement.

*****

The story Abah Aos told is the following. One day in 1970, Mr. 
Moedjono, the Chief of the Household of the State Palace of the Republic of 
Indonesia, arrived at Pondok Pesantren Suryalaya in Tasikmalaya, West Java, 
to meet Sheikh Ahmad Shohibul Wafa Tajul Arifin, more generally known 
as Abah Anom.18 Abah Anom was TQN PP Suryalaya’s 37th sheikh. After 
having been with Abah Anom some time, Mr. Moedjono suddenly asked 
him, “Abah, what did you do to our President when you met him for the first 
time in the State Palace?” “Well,” answered Abah Anom, “What do you think 
may have happened?” Mr. Moedjono continued, “Immediately after you left 
the President in his private chambers, he ordered every Muslim staff member 
who worked in the Palace to uphold the performance of the five daily prayers 
from that time onwards.” “Ever since,” Mr. Moedjono continued, “If there was 
nothing on the agenda, Mr. President would stay in his room between Maghrib 
and Isha prayers.” “And now,” Mr. Moedjono said, “I have come here with my 
family to ask you if you would please also do to us whatever it was you did to 
the President.” In response to this request, Abah Anom asked Mr. Moedjono 
and his family to take the ablution (wudu), after which Abah Anom and his 
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visitors performed the talqin dhikr, the ritual oath ceremony needed to become 
a disciple of the TQN PP Suryalaya.

Illustration 1. President Soeharto (left) and Abah Anom (right) at the State Palace 
after Abah Anom received his Kalpataru reward from the President in 1970.19 This 
photograph is collection Pondok Pesantren Suryalaya and was previously used by 
Harun Nasution (ed.) Thoriqot Qodiriyyah Naqsyabandiyyah: Sejarah, asal-usul, 
dan perkembangannya. Tasikmalaya: Institut Agama Islam Latifah Mubarokiyyah 
(IALM), p. iii.

Soeharto’s meeting with Abah Anom in the story told above is claimed 
to have been their first encounter. Abah Anom was invited to State Palace 
because he was one of the pesantren leaders who received the Kalpataru award 
from Soeharto for his contribution in the irrigation of the land in the region 
where the pesantren is located. The interesting thing is that Abah Anom 
received this award in 1980 rather than in 1970 as in the story. It is also said 
that Abah Anom either went to Jakarta in his own car or someone from the 
State Palace would come to pick him up and take him to Soeharto’s residence. 
Abah Anom once even described his relationship with Soeharto, as follows. 
“We were like father and son. He treated me as if I were his father. Every time 
we had a meeting and had a cup of tea, Pak Harto himself would pour the tea 
into my cup. Whenever the time was up, and I was about to return home, he 
always escorted me to my car, opened the door for me, made sure I was seated 
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comfortably and then closed the door of the car.”20 Because of the discrepancy 
between the years 1970 and 1980, which are important to the topic of this 
book, to double check the information about these meetings, I interviewed 
one of Abah Anom’s sons on 8 March 2018. He had apparently frequently 
accompanied his father, Abah Anom, to Jakarta to meet with Soeharto but he 
never was present at the meetings. This information was confirmed by Abah 
Anom’s personal chauffeur, H. Sahidin who I interviewed on New Year’s Day, 
2019. This 70-year-old man had been Abah Anom’s driver from 1980 to 2011. 
He said that from 1980, approximately once a month he drove Abah Anom to 
Soeharto’s residence in Jalan Cendana. This means that we can only be sure 
that Abah Anom indeed went to Soeharto’s home starting in 1980. For the 
claim that Soeharto had sat the talqin with Abah Anom in 1970 and meetings 
between him and Abah Anom before 1980, there is no proof.21

Illustration 2. Abah Anom (left) paying a visit to President Suharto’s residence in 
1983. Abah Anom came to ask for permission to visit the tomb of the Qadiriyya 
Sheikh, Sheikh ‘Abd al-Qadir al-Jailani in Baghdad, Iraq. This photograph is collection 
Pondok Pesantren Suryalaya and was previously used by Harun Nasution (ed.) 
Thoriqot Qodiriyyah Naqsyabandiyyah: Sejarah, asal-usul, dan perkembangannya. 
Tasikmalaya: Institut Agama Islam Latifah Mubarokiyyah (IALM), p. 125.
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To this day, this story circulates among TQN PP Suryalaya members 
and they believe it to be true. The story offers at least two pieces of information. 
First, the second President of Indonesia --and thus the most powerful person 
in the country at the time-- had taken TQN PP Suryalaya’s ritual oath with 
Abah Anom in 1970 and that he was thus considered to have been a TQN PP 
Suryalaya disciple ever since. Secondly, there were ‘personal’ ties between Abah 
Anom and Soeharto which we may conclude from their regular meetings at 
Soeharto’s private residence in Jalan Cendana in Central Jakarta. Harmoko, 
who is known to have been one of the politicians nearest to Soeharto and a 
member of Soeharto’s inner circle, confirmed the close relationship between 
the two and that they often had private meetings.22 Van Bruinessen saw their 
proximity as follows: “At moments of crisis, such as at the death of his wife in 
1996, Abah Anom allegedly was the only one of Soeharto’s spiritual advisors 
whose presence he requested” (Van Bruinessen, 2000: 376). Harmoko admitted 
that also he himself often visited Abah Anom in Pondok Pesantren Suryalaya 
and not only in his position of cabinet minister but also as his disciple. He 
called Abah Anom his spiritual guru who gave him –in his term—gizi ruhani 
(spiritual nutrition). said that several members of the New Order elite often 
paid Abah Anom a visit which will be discussed in Chapter Three.
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Illustration 3. [1] The visit of the Information Minister of the New Order regime 
of President Soeharto (1983-1997) Harmoko (left) to Abah Anom (right) in his 
madrasah in the mid-1980s. Collection: Pondok Pesantren Suryalaya.[2] Harmoko 
(left)  and me (right) during interview. Collection: Hakim.

In itself, the story is amazing enough and runs counter against the 
usual stories about Soeharto’s personal and spiritual life, especially after 1970. 
Indeed, the story tells the opposite of the common perception at the time, not 
only of ordinary people but also of many observers of President Soeharto’s 
religious side, and of the prediction that the tariqa would be unable to attract 
members of the ‘modern-middle class’. As far as I have been able to discover, no 
historian has ever specifically researched or written about Soeharto’s ‘Sufi side’ 
in the early period of his rule. On the contrary, most Indonesian historians 
and observers23 portrayed him and most of the members of his apparatus in 
the early and mid-period of his power as predominantly ‘heretic’24 and closer 
to Kebatinan (Javanese esotericism) than to orthodox Islam.25 Most of them 
believe that President Soeharto only started to lean openly and heavily towards 
–and practice—Islam, and frequently joined Islamic-based events as late as 
the early 1990s. Almost without exception, scholarly works also contend that 
the inclination towards Sufism among Indonesian elite society --or what 
was dubbed ‘the rise of urban Sufism’-- started to emerge in the same period 
and thus sometime in the early 1990s.26 Although the majority of scholars 
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believe that in the first two decades of his rule, Soeharto was an adherent of 
Kebatinan, like a number of his advisors, this does not mean that he could not 
have had regular encounters with Abah Anom and apparently become more 
interested in Islamic matters. A number of stories that circulate within TQN 
PP Suryalaya’s inner circle are supported by documents –to be discussed in 
Chapter Three-- which indicates that there were close ties between the two and 
relate how this relationship grew, developed, and expanded to other people in 
Soeharto’s power circle. 

My observations make me believe that aside from studying the public 
exposure portrayed above, it is interesting to study the efforts tariqa leaders 
such as those of TQN PP Suryalaya made to introduce and implement their 
tariqa’s teachings and practices in Indonesia’s historical and contemporary 
context. The fact that Soeharto and some of his top officials were attracted 
to TQN PP Suryalaya is interesting because the popular image of tariqas at 
the time of his presidency was that it was old-fashioned and unsophisticated 
and this image contributed significantly to the general scholarly perception 
that tariqa teachings would fail to attract modern Indonesian Muslims. The 
fact that the mass media documented various of Pondok Pesantren Suryalaya’s 
activities during this period, especially those in relation to the visits of very 
important persons (VIPs) who came to see Abah Anom in Suryalaya already 
proved otherwise.27 The current relationship between members of the state 
apparatus and TQN PP Suryalaya’s present sheikh has remained virtually the 
same. It is a relationship based on a shared interest in the tariqa’s teachings, 
how to put them in practice, and why being tariqa disciples in contemporary 
Indonesia is important. These issues will be a focus of this study. However, 
before further discussing TQN PP Suryalaya, it is important to briefly review 
some previous studies on the Order and tariqas in general. 

(2)
Previous Studies

Much literature on Muslim societies identify tariqas with the rural 
parts of society and illiterate people. In this view, tariqas represent a waning 
‘traditional’ component in the modern socio-religious order. This image 
continues to influence general public opinion and scholarship in the Muslim 
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World as well as the West. Encounters between tariqas and modernity are 
important but they are regrettably under-studied, especially with regard 
to the Sufi Orders’ resurgence among urban society, ‘the best educated and 
most modern segments of the middle class’, as stated by Van Bruinessen and 
Howell (2007: viii) in the Introduction to their book Sufism and the ‘Modern’ in 
Islam. Also in 2007, John O. Voll noted the same, “The dynamism and vitality 
of Sufi brotherhoods continues to receive little attention and to surprise the 
many who have expected otherwise. Scholars whose work is still influenced in 
some way by secularist expectations continue to view the orders as residues of 
‘traditional’ popular folk religion.” (Voll, 2007: 283). 

Much research has been done on TQN PP Suryalaya by both 
Indonesian and Western scholars. This tariqa seems to have become of 
particular interest, because it changed its overall outlook dramatically in 1956 
when Abah Anom (Sheikh Ahmad Shohibul Wafa Tajul Arifin) took over the 
tariqa’s reins from his predecessor, Abah Sepuh (Sheikh Abdullah Mubarak 
bin Nur Muhammad). After 1956, TQN PP Suryalaya expanded remarkably 
and became an innovative, progressive, respected and, interestingly, highly 
visible movement. Under Abah Anom, TQN PP Suryalaya continued to adopt 
a ‘modern outlook’ and no longer only catered for the spiritual needs of its 
disciples by insisting they do sets of ‘time-consuming’ practices, but rather 
became directly involved in such matters as health care, social development, 
and the development of the Indonesian nation, both locally and nationally. It 
has, for example, seen the installation of healthcare centres in pesantren to cure 
especially drug addicts and it became actively involved in other pioneering 
programs for the development of the nation. For TQN PP Suryalaya members, 
these involvements are manifestations of the actualization of what it means to 
be a TQN PP Suryalaya disciple. Even though some tariqa members refused 
to accept the fact that Sheikh Muhammad Abdul Gaos (Abah Aos) took over 
as the tariqa’s leader after Abah Anom passed away in 2011, he continued to 
develop the modern style of TQN PP Suryalaya much like his predecessor.28 

Van Bruinessen’s work on the Tariqa Qadiriyya and the Tariqa 
Qadiriyya wa Naqshabandiyya proved very helpful to understand the context 
of its foundation and its rapid development in Indonesia. Howell’s articles in 
several journals provided me with an over-all picture of Sufi orders’ encounters 
with modernity and the Sufi orders’ resurgence in Indonesia. Her survey of 
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Sufism in her articles ‘Sufism in the Modern World’ (2018), ‘Modernity and 
Islamic spirituality in Indonesia’s new Sufi network’ (2007), and ‘Sufism and the 
Indonesian Islamic Revival’ (2001) offer an overall picture of contemporary Sufi 
trends in Indonesia.

A specific and rather detailed study of the tariqas and their present 
and future roles was done by Howell, Subandi, and Nelson. They notably 
refuted Geertz’s and Gellner’s prediction and those of others about the tariqas’ 
marginalization. They also systematically collected data on TQN PP Suryalaya 
membership numbers and their demographic composition. They conducted 
two surveys in two different years but in the same places and published their 
findings in two articles: ‘Indonesian Sufism: Sign of Resurgence’ and ‘New 
Faces of Indonesian Sufism: A Demographic Profile of Tarekat Qadiriyya 
Naqshabandiyya, Pesantren Suryalaya, in the 1990s.’ They concluded that 
TQN PP Suryalaya had expanded in the last years of the New Order Regime 
and was expanding in urban areas in which Geertz had expected the tariqas 
to disappear (Howell, Subandi, and Nelson, 1998: 281-5). They conducted 
their surveys on TQN PP Suryalaya membership in its Javanese branches in 
the Special District of Yogyakarta in Central Java and the Regency of Tegal on 
Java’s north coast. Yogyakarta is often seen as the less strict Islamic ‘Javanist’ 
(kejawen) heartland while Tegal is located in the historically stricter Islamic 
pasisir region on Java’s north coast (Howell, Subandi, and Nelson, 2001: 38). 
They demonstrated membership increases after comparing the membership 
data from the 1990 and 1997 surveys done in the same regions. Both surveys 
revealed the tariqa’s definite appeal in urban areas and the significant increase 
in the proportion of membership numbers of those who were affiliated with 
urban branches (Howell, Subandi, and Nelson, 2001: 40).

In their first study, by examining the answers to the question about the 
length of the respondents’ membership in TQN PP Suryalaya, they managed 
to infer the increase in TQN Suryalaya membership in the 1980s through an 
analysis of the changes that had taken place in membership in 1990. By making 
a ‘snapshot’ of the organization at a single moment in time, they managed to 
establish that growth indeed had occurred (Howell, Subandi, and Nelson, 1998). 
From the findings of their second survey in 1997, it became clear that in terms 
of membership, “the data show a total 1997 membership of 1422, in comparison 
to a 1990 membership of 480, amounting to a nearly three-fold increase in 
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size” (Howell, Subandi, and Nelson, 2001: 40). Their findings also show that 
the devotionalism of a traditionally constituted tariqa had the potential to 
appeal across the demographic spectrum of contemporary Indonesian society. 
“Numbers in the TQN PP Suryalaya branches surveyed grew not just amongst 
villagers but amongst a type of people most tightly implicated in the social 
life of a modernizing economy (well-educated professional and managerial 
people)” (Howell, Subandi, and Nelson, 2001: 48).

Another study on the TQN PP Suryalaya is Millie’s Splashed by the 
Saint: Ritual Reading and Islamic Sanctity in West Java (2009). He presents 
the findings of his anthropological research on the ritual reading of the story 
of Sheikh ‘Abd al-Qadir al-Jaylani29 in tariqa traditions including that of TQN 
PP Suryalaya. The reading of this sacred story is embedded in the Sundanese 
culture of West Java, and its participants are not confined to any specific 
social, economic or political background. His research captured the different 
understandings the participants brought to the event when it was held in a 
variety of different venues like pesantren and private homes (Millie, 2009: 19). 
One of his research topics was the ritual reading of the Manaqib Sheikh ‘Abd 
al-Qadir al-Jaylani in TQN PP Suryalaya. He chose to study TQN PP Suryalaya 
because he had noted its increasing popularity over the past decades and that 
it gathered more and more followers, especially in West Java. He notes that a 
manaqiban akbar (grand manaqiban) --not manaqiban besar, as in Millie-- is 
a public event of the public reading of the manaqib of Sheikh ‘Abd al-Qadir 
al-Jaylani for which thousands of people from diverse backgrounds flock 
to Pondok Pesantren Suryalaya (Millie, 2009: 139-158). He conducted his 
research for one year, and he succeeded in revealing not only its ritual meaning 
for those who read and listen to the reading of the sacred text but also the belief 
system behind it that convinces people that a sheikh may offer them benefit 
in this world as well as in the next. However, as Millie himself acknowledged, 
his research mainly focused on the recitation of the karama stories during 
TQN PP Suryalaya reading ritual and less on other aspects of the set TQN PP 
Suryalaya’s teachings and practices of which the manaqiban is only one part, 
and by so doing I fear he has taken it out of context.

There are also many Indonesian scholars who study the TQN PP 
Suryalaya. Several books and published and unpublished articles can be 
mentioned here such as Unang Sunardjo’s research in 1995 which was the first 
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to produce a work on the development of the TQN PP Suryalaya: Naskah Buku 
Pesantren Suryalaya Dalam Perjalanan Sejarahnya.30 Another book on TQN 
PP Suryalaya was written and edited by Prof Harun Nasution and published 
in 1990. It is entitled “Thoriqot Qodiriyyah Naqshabandiyyah: Sejarah, Asal 
Usul dan Perkembangannya.” In this book, Nasution and his colleagues try to 
capture TQN PP Suryalaya’s fundamental teachings and practices of portray 
its early development up until the late 1980s. However, since this book consists 
of articles written by different scholars, the discussion lacks a clear flow as 
each article independently gives its picture according to its own perspective. 
Another study is Sri Mulyati’s work. In her dissertation, The Educational 
Role of the Tariqa Qodiriya Naqsyabandiyah with Special Reference to Pondok 
Pesantren Suryalaya, she tried to answer questions related to the foundation 
of the Tariqa Qadiriyya wa Naqshabandiyya and the TQN PP Suryalaya, the 
tariqa’s essential teaching, and what factors contributed to the rapid increase in 
tariqa membership especially during Abah Anom’s leadership. She specifically 
studied the tariqa’s educational system and concluded that the tariqa had 
succeeded in transforming its teachings and practices such as the dhikr to 
help rehabilitate people with mental problems caused by drug abuse and 
delinquency. Her work was done in the late 1990s.

There are numbers of undergraduate and graduate (master and 
doctoral) theses that studied the TQN PP Suryalaya. Most of them revolve 
around two topics: First, the educational system in Pondok Pesantren 
Suryalaya and the impact it has on those who perform all the tariqa practices; 
Second, the role two leaders of the TQN PP Suryalaya (Abah Sepuh and Abah 
Anom) had in shaping the image of Islam, especially in West Java. I did not, 
however, find any research that explicitly looked at TQN PP Suryalaya reform 
actions in the context of the Neo-Sufi movement in the modern world and in 
contemporary society. My research will thus focus on this topic. Two articles 
that discuss Neo-Sufism encouraged me to take a ‘Neo-Sufism’ perspective in 
understanding the revitalized Sufi tariqa: First, an article by O’Fahey & Radtke 
(1993), ‘Neo-Sufism Reconsidered’ and the second, an article by Voll (2013), 
‘Neo-Sufism Reconsidered Again’. Both articles offer a scholarly discussion of 
the context of Neo-Sufi movements and how the term has stirred scholarly 
debate throughout the history of the study of Sufism. In her articles, ‘Indonesia’s 
Salafist Sufis’ (2010) and ‘Sufism and Neo-Sufism in Indonesia Today’ (2012), 
Howell specifically shed light on Neo-Sufi movements in Indonesia and how 
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this term has evolved out of the context when it was first used. Her articles 
enabled me to understand the reform movements TQN PP Suryalaya carried 
out as examples of the import of the Neo-Sufi movement. The Neo-Sufi 
framework associated with the reform of TQN PP Suryalaya’s teachings and 
practices will be discussed in the next section.

(3)
Focus, aims, and question of the research

My study will focus on the Tariqa Qadiriyya Naqshabandiyya Pondok 
Pesantren Suryalaya (TQN PP Suryalaya) as a ‘reformist’ offshoot of the Tariqa 
Qadiriyya wa Naqshabandiyya in particular and as a representative of the 
tariqa world in general: to understand the actualization of, and the changes 
that took place in, the Indonesian tariqa world, and more specifically within 
TQN PP Suryalaya, in contemporary Indonesia. The name Pondok Pesantren 
Suryalaya (PP Suryalaya) needed to be added to the name Tariqa Qadiriyya 
wa Naqshabandiyya because, after Sheikh Sambas’s death, as will be discussed 
below, the Tariqa Qadiriyya wa Naqshabandiyya consisted of several strands. 
The discussion in this book focuses on this particular Tariqa Qadiriyya wa 
Naqshabandiyya strand because its development is phenomenal compared to 
others. Also, of late the tariqa’s present leader, Abah Aos, has indeed changed 
the name into Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya 
which is now the tariqa’s complete name and as such is included in the Tanbih 
(on which more below) and other texts of the tariqa practices. He agreed to 
omit the word ‘wa’ (meaning ‘and’) between Qadiriyya and Naqshabandiyya 
because, as was taught by his teacher Abah Anom, the tariqa does not consist 
of two tariqas, side by side, but since its followers practice both at the same 
time it is one independent tariqa with its own set of teachings and practices.31

I want to explore the changes that took place in the tariqa to ensure 
that it remains contextually relevant in modern Indonesia in the light of Neo-
Sufism. Especially, I look at the changes in the teachings --from ‘exclusive’ and 
old-fashioned to inclusive and fashionable; its practices --from secluded to 
open to a wider public; and its membership structure --from the marginalized 
segments of society to the urban, educated middle class. This study aims to 
reveal the manifestation of the tariqa in the modern world and the role its 
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leaders play to promote readjustments in the tariqa’s teachings, its practices 
and its actualization especially in anticipating modernity, globalization, and 
social changes. It also aims to counter criticism against Sufism by highlighting 
the special features of the TQN PP Suryalaya and its place in the Neo-Sufi 
framework. 

As mentioned above, Fazlur Rahman was the first to employ the term 
Neo-Sufism to portray a reform of Sufism under orthodox pressure: heterodox 
Sufism primarily substituted its ecstatic and metaphysical character and 
content with a content that was nothing other than the postulates of orthodox 
Islam (Rahman, 1979: 205-6). New ‘Reformist’ Sufi orders came up in the 
eighteenth and nineteenth centuries (Trimingham, 1971: 106-7). Rahman 
(1970: 637) explains that this new ‘type’ of Sufism emphasized and renewed 
Sufism’s original morality and puritanical self-control at the expense of the 
extravagant features of popular unorthodox Sufism. Now, Neo-Sufism focused 
on the moral reconstruction of Muslim society, as contrasted with the earlier 
Sufism, which primarily stressed the individual rather than society. 

O’Fahey and Radtke (1993) further explain the Neo-Sufi movements’ 
main characteristics which, they argue, not necessarily in order of importance, 
were:

(a) Rejection of “popular” ecstatic Sufi teachings and practices, e.g. dancing, the 
“noisy” dhikr, saint worship and the visiting of saints’ tombs. (b) Rejection of Ibn 
al-‘Arabi’s teachings, especially his doctrine of waḥdat al-wujūd. (c) Rejection of 
the murshid/murīd relationship and the hierarchical mystical Way leading to fatḥ 
or “illumination”; emphasis on moral and social teaching. (d) “Union” with the 
spirit of the Prophet, with a general emphasis on “The Muhammadan Way”, țarīqa 
Muḥammadiyya. (e) Legitimation of the position of the order’s founder through his 
having received prayers, litanies and his authority generally directly from the Prophet. 
(f) Creation of mass organizations hierarchically-structured under the authority of 
the founder and his family; “Whereas earlier teachings of taṣawwuf meant passing 
on a devotional tradition, in the eighteenth century in the new-style orders it implied 
initiation into a social organization”. (g) Renewed emphasis on Ḥadīth studies, 
especially, “The importance of studying the earliest possible texts of hadith rather 
than the later standard collections”. (h) Rejection of taqlīd and the assertion of the 
right to exercise ijtihād. (i) The will to take political and military measures in defence 
of Islam. On these points there is much that can be said; here we shall concentrate 
on just a few.

From the explanation of the many characteristics of Neo-Sufism as 
outlined above, Rahman (1979: 194) concludes that Neo-Sufism overall has 
only two characteristics: puritanical and activist.
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…they tried, in their methodology, to incorporate as much of the ṣūfi legacy as could 
be reconciled with orthodox Islam and could be made to yield a positive contribution 
towards it. First, the moral motive of Sufism was emphasized and some of its technique 
of dzikr or murāqaba, “spiritual concentration,” adopted. But the object and content 
of this concentration were identified with orthodox doctrine and the goal redefined 
as the strengthening of faith in dogmatic tenets and the moral purity of the spirit. 
This type of Neo-Sufism, as one may call it, tended to regenerate orthodox activism 
and reinculcate a positive attitude to this world. (Rahman, 1979: 195)

The Neo-Sufi tariqa trend had some serious implications for the 
progress of the tariqas themselves. Rahman (1979: 202) mentions, for instance, 
the Sanusiyya in North Africa and the Thariqah Muhammadiyah in nineteenth 
century India, which were strictly orthodox in spirit and practice and differed 
radically from the traditional objectives of the old orders. In conducting this 
study, I will use the framework of Neo-Sufism to examine TQN PP Suryalaya. 
The reformed tariqa teachings, its practices, and its actualizations that all 
fall under the authority of the sheikhs of the tariqa will be examined. In this 
study, I examine TQN PP Suryalaya in the leadership periods of its three 
murshids: Abah Sepuh (1935-1956), Abah Anom (1956-2011), and Abah Aos 
(2011-present).32 Some of the questions that will be addressed for all three 
periods are: What was/is the socio-political context of each murshid, the style 
of their teachings and practice in the tariqa, what reforms in the teachings and 
practices have they made in the tariqa which can be considered as expressions 
of “Neo-Sufism”; and how, through socio and political activism, did they 
actualize the tariqa in each different period in terms of “Neo-Sufism” also with 
respect to Neo-Sufi orthodoxy? Other issues touched upon in the book include 
the strategies behind the changes in the tariqa’s leadership in the past and in 
present-day Indonesia and how the tariqa disseminates its teachings and put 
them in practice in the modern world? Although the term “Neo-Sufism” is 
still a matter of debate among scholars, it seems to have been widely accepted 
enough to differentiate it from traditional and revitalized Sufi tariqas in the 
context of the Modern era. I therefore will use this term for the study TQN PP 
Suryalaya in this context.
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(4)
Methodological notes and sources

I did my fieldwork for this study in three periods, from March to May 
2016, November-December 2016, and March-April 2017. I did one additional 
fieldwork to rework the thesis from June to August 2018 but when I had the 
occasion to interview informants outside these periods I, of course, used it. 
During these periods, I held interviews with TQN PP Suryalaya disciples,33 
talqin deputies, and tariqa leaders especially the current TQN PP Suryalaya 
sheikh, Abah Aos.34 With regard to my interviews with tariqa leaders, I remind 
the reader of the fact that H.A.R. Gibb emphasized that it is important to have a 
thorough knowledge of a leader’s views if we wish to understand the dynamics 
and changes in society. He said that: “...it is not the masses but to the leaders 
that we must look if we are to judge the present tendencies in religious thought” 
(as quoted in Boland, 1971: 3). This is especially so in the tariqa world where 
everything is done ‘exactly’ according to the sheikh’s wishes.

Because of my involvement in the tariqa, I may be seen as an insider 
researcher. However, because much that will be shown below derives from 
literary sources I think the distinction between insider and outsider researcher 
does not have to be quite as important as some scholars like to claim. In 
general, I think that outside scholars put their sets of values on the community 
or groups they study rather than try to understand what the workings of their 
target study really are. It is not my intention to go into this subject very deep 
here because it takes attention away from the core subject which is the tariqa.35

Without wishing to become involved in this particular issue, some 
remarks may be useful: the underlying danger of being an insider researcher 
is that the researcher may be too subjective and lose his objectivity (aware or 
unaware). The insider researcher may be biased because he may lose track 
of what is essential and what not in order to explain his position and what 
he is studying. For instance, a possible misunderstanding may arise in this 
context. It may seem that I am a fan of President Soeharto because of the way I 
describe his role in the tariqa’s development. However, I am not. My only aim 
in my description of Soeharto in this book is as it is presented and appreciated 
in the tariqa I study here.36 It may also be that the problem is not with the 
insider scholar but with the expectations of the readers of the insider scholar’s 
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work and it is the reader who make any bias rather than the researcher. To 
deal with this issue, I forced myself to remain aware of my position and kept 
my distance as much as possible. Aside the above reminder of the ‘problems’ 
insider researchers have to contend with, many scholars have argued that the 
insider-outsider dichotomy is a false one (Greene 2014; Banks, 1998; Chavez, 
2008; Merton, 1972; Naples, 2003); it has even been suggested that the role 
of the researcher be conceptualized on a continuum, rather than seen as 
an either-or dichotomy (Breen, 2007; Trowler, 2011). Most of the time, the 
boundaries between the insider/outsider status can be blurred; “[I]nsiderness 
or outsiderness are not fixed or static positions, rather they are ever-shifting and 
permeable social locations…” (Naples, 1996: 140). Based on this perspective, 
Chavez (2008) advises that neither the insider nor the outsider has “a monopoly 
on advantage or objectivity” (Chavez, 2008: 476). 

As an insider researcher I found I had the same three advantages 
as identified by Bonner and Tolhurst (2002): One, I found I had a greater 
understanding of the culture I studied; two, I did not alter the flow of social 
interaction unnaturally; and three, I had an established intimacy which 
promoted both the telling and the judging of the truth, or –in Chavez’s 
words—I could access the field “more quickly and intimately” which has also 
been referred to as “expediency of access” (Chavez, 2008: 482). In addition, 
insider-researchers know the nature of the organization and not only the 
formal hierarchy but rather how it “really works” and how best to approach the 
members of the tariqa. Indeed, I have a great deal of knowledge, which takes 
an outsider, as most Western scholars have experienced, a long time to acquire 
(Smyth & Holian, 2008: 49).

My educational background, as well as my prior involvement in 
Persatuan Islam37 (which means I used to be anti-tariqa) in some way, has 
helped me to ‘detach’ myself and thus sharpen my lens as an ‘outsider’, and 
made me aware of the kinds of scepticism that often comes up in relation to the 
tariqa world in general. This condition was facilitated by the present sheikh too 
because he allowed me to interview him and use the information he offered. 
He was also aware of the insider-outsider researcher problem and made sure 
that I could ask questions about whatever I wanted to know, and he urged me 
not to restrict myself to ask questions I may have initially thought he might 
find appropriate. Abah Aos also publicly announced to his disciples that I was 
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conducting research on the TQN PP Suryalaya for my doctoral degree and 
in addition to that, he not only made himself available to questions but also 
gave me access to primary sources in his possession such as old archives –that 
may be considered confidential and not to be divulged to just any outsider. 
He introduced me to key persons (senior disciples) and other members of 
his tariqa network. Ethically, it is impossible for a disciple of a tariqa, such as 
me, to question the tariqa’s teachings because a disciple is considered to have 
failed if he or she dares to question the sheikh’s sayings. However, Abah Aos 
allowed me to do so regardless since he believes that theologically the TQN 
PP Suryalaya is a spiritual path to Allah but sociologically it is also a religious 
phenomenon that must be open for study. 

In this qualitative study, I also rely on literary sources. I had access 
to primary sources written by TQN PP Suryalaya’s three murshids because of 
my ‘insider role’ in this research. For an exposition of Abah Sepuh’s time, I 
studied his manuscript, entitled Insan Kamil (the Perfect Man) and his last 
injunction (wasiat) he directed to his disciples in his Tanbih (written last will, 
see Chapter Two). It is important to state that there are relatively few sources 
related to TQN PP Suryalaya in its early stage under Abah Sepuh and his 
sheikh. The first study in relation to TQN PP Suryalaya in its early period is 
a book written by R.H. Unang Sunardjo (1995), Sejarah Pondok Pesantren 
Suryalaya (The History of Pondok Pesantren Suryalaya).38 It is a book that, 
according to Millie, was not meant as a scholarly work, “Sunardjo did not set 
out to create a work on academic principles, but one which would express 
his respect for the founding family of the pesantren. It appears to contain a 
number of pious embellishments” (Millie, 2009: 39). I agree with Millie, but 
the book is still important as it is an early source and I used it as ‘raw’ material 
which I checked with my informants apart from other sources I consulted. I 
was not the first to do so. Achmad Sanusi39 (1990) in his article “Abah Sepuh 
dan Pembentukan TQN Pondok Pesantren Suryalaya” (Abah Sepuh and the 
Formation of TQN PP Suryalaya) also used Sunardjo’s work as the main source 
for his construction of TQN PP Suryalaya in the early period. Zulkifli (2002) 
in Sufism in Java: The role of the Pesantren in the maintenance of Sufism in 
Java40, quoted extensively from a book that was written by Masduki in 1990)41 
who, himself, derived his story of Abah Sepuh and TQN PP Suryalaya from 
Sunardjo’s work.42 Two other books present the life-stories of Abah Sepuh and 
his sheikh, Sheikh Thalhah, which I treat in a way similar to the way I used 
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Sunardjo’s book. The first was written by one of Abah Sepuh’s daughters, Didah 
Rasidah Mubarrak, 1986, Riwayat Abah Sepuh (Syaikh Abdullah Mubarak bin 
Noor Muhammad), Bandung: Wahana Karya Grafika. The second was written 
by Sahid Arifin, a descendant of one of Abah Sepuh’s trusted disciples (Sheikh 
Muhammad Abu Bakar Faqih). It is entitled Macan Suryalaya: Perjalanan dan 
Pengabdiannya (The Tiger of Suryalaya: His Journey and Dedication), Batam: 
Penerbit Synergi Tharada 2009. Both books are also not scholarly works, but 
they helped me to synchronize some data about TQN PP Suryalaya during 
Abah Sepuh’s time and I consulted them and combined their data with those I 
obtained from my interviews with my informants. I had many interviews with 
family members of Sheikh Thalhah and of Abah Sepuh, and several senior 
TQN PP Suryalaya followers.

For a description of Abah Anom’s time, I studied his book Miftah al-
Shudur (The Key to Open the Chest) and the religious lectures (kuliah shubuh) I 
selected from his Mimbar Pondok Pesantren Suryalaya (The Podium of Pondok 
Pesantren Suryalaya) and 20 Wejangan Guru Murshid (20 Guidelines of the 
Murshid). For my study of the present murshid, Abah Aos, I went through his 
intellectual work and collections of his lectures,43 and I used the many talks 
and discussions I had with him over the years. As mentioned earlier, many 
scholarly books studied the TQN Suryalaya under Abah Anom and I selected 
those works that were credible and relevant to this study. I did my research 
by using the participant-observation technique: I engaged in and indeed was 
part of the tariqa. I conducted interviews with several of the present TQN PP 
Suryalaya khalifas in Jakarta and West Java, and with murshids of other Tariqa 
Qadiriyya wa Naqshabandiyya strands in Mranggen, Central Java and Jombang 
in East Java. This technique proved instrumental especially when one works on 
a case study for which primary and secondary sources are exceedingly rare 
or even unavailable. Respondents provided me with documents and archival 
materials that are unavailable in any library or other venue. The informants 
were approached in such in a way that I did not violate their code of cultural 
and religious ethics and customs. 
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(5)
Organization of the book

The book consists of five chapters. The present chapter is the introduction 
to the book and explains this study’s objectives and methodological approach. 
Chapter Two will briefly present the origins of the Tariqa Qadiriyya wa 
Naqshabandiyya, and its development in Indonesia. Its set of teachings and 
practices will also be highlighted in this chapter. I also elaborate the era when 
TQN PP Suryalaya was under the leadership of Abah Sepuh or Sheikh Abdullah 
Mubarak bin Nur Muhammad, the founder of Pondok Pesantren Suryalaya, 
during colonial times and in the transition to independent Indonesia. Since the 
early twentieth century, Pondok Pesantren Suryalaya has officially embraced 
and popularized the Tariqa Qadiriyya wa Naqshabandiyya. Tariqa Qadiriyya 
Naqshabandiyya Pondok Pesantren Suryalaya (TQN PP Suryalaya) is a later, 
more or less separate, branch which, by adding the name Pondok Pesantren 
Suryalaya clearly states that it follows the strand of this particular pesantren, 
that is, that of Abah Anom and Abah Sepuh and the sheikhs before them. In this 
chapter, I will describe TQN PP Suryalaya and the circumstances surrounding 
its activities.44 This chapter examines the tariqa’s teachings and practices in 
its pioneering years which was ecstatic and metaphysical. Some of TQN PP 
Suryalaya’s basic teachings and practices are described, including Abah Sepuh’s 
initial efforts to revitalize the tariqa when it started its encounter with early 
modern Indonesia. After Abah Sepuh passed away, his successor, Abah Anom, 
continued TQN PP Suryalaya’s leadership and this will be the topic of Chapter 
Three. Abah Anom is a very prominent sheikh of TQN PP Suryalaya whose 
disciples and followers have different narratives of the blessings they received. 
He was the sheikh of the tariqa from 1956 to 2011, and he established TQN PP 
Suryalaya’s significance in contemporary politics and society under the New 
Order Regime. In this chapter, the understanding, the form, the practice and 
actualization in real life of the Neo-Sufi style of the tariqa in modern Indonesia 
will be highlighted. Abah Anom continued to reform some of the tariqa’s 
teachings and practices and all the riyadas (spiritual exercises) to make them 
suitable to the modern era of Indonesia. The new principles and interpretations 
of TQN PP Suryalaya’s core teachings were established during his time. He 
took the initiative to transform tariqa practice into actualization by engaging 
in social development to improve the quality of life not only of his disciples 
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but also of society as a whole. He showed by example what it really means to 
be someone who performs the tariqa practices and who lives according to its 
teachings.

Abah Anom passed away in 2011. His confidant, Sheikh Muhammad 
Abdul Gaos Saefulloh Maslul, popularly known as Abah Aos, obtained the 
support of a number of Abah Anom’s followers, enabling him to succeed him as 
murshid despite objections having being raised by others such as the majority 
of Abah Anom’s talqin deputies and family members. In this Chapter, I will 
discuss questions such as what were these objections to Abah Aos? Who were 
the people who objected, and with what arguments? How did he nonetheless 
succeed in convincing part of the tariqa’s following that he was the most 
appropriate successor? Over time, and this will be Chapter Four, support for 
Abah Aos’s leadership increased as evidenced among others by the attendance 
of a wide range of TQN PP Suryalaya followers to the monthly manaqiban 
festivals held under his direction in either state-owned mosques or in private 
residences since 2005.45 He continued the tariqa’s modernization in the context 
of the globalization era and in the framework of “Neo-Sufism”. He also took 
the initiative for the contextualization and adaptation of the tariqa’s teachings 
and practices to make them more ‘user-friendly’ in a society that increasingly 
becomes more digital. He appointed talqin deputies in many regions and even 
other countries as one of his efforts to make the tariqa go ‘trans-national.’ 
Chapter five contains the conclusion.
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Endnotes

1   I did the talqin of the TQN PP Suryalaya in 2012. Instead of using the common term 
bay’a, TQN PP Suryalaya uses the term talqin (to spiritually guide disciples how to 
perform the dhikr of the tariqa for the ritual oath of the tariqa). It is the first ritual people 
must perform before they can join the tariqa as disciples. An ablution is obligatory 
before someone may sit the talqin dhikr. Since then I have slowly and gradually been 
practicing the TQN PP Suryalaya and joined all of its events.

2   The Wahhabis or Wahhabiya are associated with eighteenth-century ‘radical Islam’ 
or a ‘puritanical revivalist movement', first led by Muhammad ibn ‘Abd al-Wahhab 
(1703-1792). As written in his documentary work entitled The Ten Nullifiers of Islam, 
Muhammad ibn ‘Abd al-Wahhab thought that the presence of intercessors in Sufism 
should be categorized as shirk, or ‘polytheism,’ which is a ‘grave sin,’ while he also 
classified many other Sufi teachings and practices not only as major sins but also as ‘the 
pollution of historic faith’ (Miller, 1986: 6; Cook, 2015: 9).

3   The Ahl-e Hadith is an Islamic movement that came up in Northern India in the 19th 
century. See Daniel W. Brown, 1996, Rethinking Tradition in Modern Islamic Thought: 
Vol. 5 of Cambridge Middle East Studies. Cambridge: Cambridge University Press, p. 
27 and M. Naeem Qureshi, 1999, Pan-Islam in British Indian Politics. Leiden: Brill, p. 
458.

4  They criticized the Sufi belief-system and its practices which deviated from the basic 
norms of ‘aqida (belief system) and tawhid (monotheism) and also questioned a 
number of Sufi key concepts which were understood in a wrong way (Memon, 1976: 
70-71)

5   They believed that the downturn of Islam was due to the dominance of Sufi teachings 
and practices (Nasution, 1973: 178). The weakness of Muslims was seen to have been 
caused by the emergence of certain forms of Sufi piety and was the result of their 
pervasive presence in the Muslim community. At the beginning of the twentieth 
century, Muhammad ‘Abduh identified Sufism as the fundamental and causative 
factor behind the backward social and structural status of the Muslim world (vis-à-vis 
European domination). He and other liberals alleged that Sufis were otherworldly, anti-
technology and passive (from a military point of view) (Cook, 2015: 9).

6   Muslim scholars criticized Sufism and accused it of not originally belonging to Islam 
at all. Those who rejected the term, concept, and practice of Sufism and who disagreed 
with it and disallowed it (read: the tariqas) strongly believed that it was a ‘heretical 
innovation’ (bid’a) caused by influences from other, ‘man-made religious’ traditions. It 
was even deemed to be ‘a blend of various thoughts and philosophies’ (Tabari, 1988: 
5). Zahir (1986: 27) adopted a similar position in his work, Al-Tasawwuf al-Mansha’ 
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wa al-Masadir as did others such as al-Ghumari (1999: 5), al-Biqa’i (2011: 19), and 
Muhammad (2000: 24-25) in their respective works.

7   About this, see also Martin van Bruinessen, 2009, “Sufism, ‘Popular’ Islam and the 
Encounter with Modernity”, in Muhammad Khalid Masud, Armando Salvatore and 
Martin van Bruinessen (ed.), Islam and Modernity Key Issues and Debates, Edinburg: 
Edinburgh University Press, p. 126.

8  Although Ibn Taymiyya strongly opposed the practices of many tariqas, he did respect 
several sheikhs and he himself was even a member of a tariqa, “…Ibn Taymiyyah had 
actually drawn on the teachings of Shaykh ‘Abd al-Qādir al-Jailani, founder of the 
tarīqa Qādiriyya, suggesting that this prototype of neo-Salafi rectitude was himself a 
Sufi (if not an initiate of a Sufi order).” (Howell: 2012: 7).

9  As far as I have been able to discover, members of the Tariqa Qadariyya wa 
Naqshabandiyya were against the Colonial Dutch, see below, but they were not involved 
in or showed any inclination towards Pan-Islamism. 

10   See also Ira M. Lapidus, 1997, “Islamic Revival and Modernity: The Contemporary 
Movements and the Historical Paradigms” in Journal of the Economic and Social History 
of the Orient, 40, pp. 444-460.

11  On the relationship between the Thariqah Muhammadiyah and Neo-Sufism, see G. 
Martin Bredford, 1976. Muslim Brotherhoods in Nineteenth-Century Africa, Cambridge: 
Cambridge University Press, p. 71-72, 106; Bernd Radtke, 1992, “Between Projection 
and Suppression: Some Considerations Concerning the Study of Sufism”; in Frederick 
de Jong (ed.) Shi’a Islam, Sects and Sufism. Utrecht: M.Th. Houtsma Stichting, pp. 70-
82.

12  About this, see M.A. Bari, 1965, “A Nineteenth Century Muslim Reform Movement in 
India” in Arabic and Islamic Studies in Honour of Hamilton A.R. Gibb, ed. G. Makdisi, 
Cambridge, Mass: Harvard University Press, pp. 84-102; Also see Muin-ud-Din 
Ahmad Khan, 1967, “Thariqah Muhammadiyah Movement: An Analytical Study”, 
Islamic Studies, Islamabad: Islamic Research Institute, International Islamic University, 
6, pp. 375-388.

13  See A. Rivay Siregar, 2002, Tasawuf Dari Sufisme Klasik Ke Neo-Sufisme, Jakarta: PT 
RajaGrafindo Persada, p. 314.

14  In 2003, Van Bruinessen and Howell (2007) organized an international conference 
in Indonesia on Sufism to discuss and update the latest developments of the tariqas 
in several countries. One of the outcomes of the seminar was the book Sufism and 
the ‘Modern’ in Islam which includes a selection of articles by scholars who studied 
contemporary trends and movements of tariqas in Egypt, Iran, Turkey, Mali, India, 
Senegal, Morocco, Great Britain, and Indonesia. In the book, the scholars agree that 
in their view there has been a Sufi and tariqa revival in the countries they studied, and 
they thus show that the compatibility of tariqas and the modern world is a global trend. 
Every article in the book refutes the criticism of reformists-modernists, Orientalists and 
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of social scientists that claim that tariqas --which include ethical discipline, devotional 
practices, mystical experience, music and poetry-- are incompatible with modern life. 
Each author shows from different viewpoints and in different contexts that tariqas do 
function in modern settings and that they have adapted to new needs. Tariqas have 
adopted a positive and defensive attitude to modernization, and they even promote 
social participation in matters generally associated with modern individualism and 
universalism. The book shows that tariqas emerge in numerous forms in many parts of 
the world, in urban surroundings and in the most modern and best educated segments 
of the middle classes.

15  In their studies on Sufism, Orientalists such as Reynold Nicholson, Louis Massignon, 
and Henry Corbin rejected their predecessors’ conclusions and they acknowledged 
Islam as the origin of Sufism. This Islamic origin was, above all, the Qur’an and hadith 
(Far and Bozorgi, 2013: 105).

16   As usually found in Sufi studies, Hamka used familiar terminology for these ritual 
processes such as tasfya qulub (the purification of the heart), tazkiya al-nafs (self-
purification), and riyada al-nafs (self-discipline) that have to be done to create a good 
relationship with Allah (habl min Allah) and to forge good relationships with fellow 
human beings (habl min al-Nas). Hamka, like most Sufis, emphasized the importance 
of the exalted spiritual values of zuhd (sobriety), shukr (gratefulness), tawakkul (trust), 
khawf (fear), qana’a (contentment), ikhlaş(sincerity), raja’ (hopefulness), taqwa (piety), 
tafakkur (contemplation) and the summit of it all, according to Hamka, a person would 
become al-Insan al-Kamil (the perfect man) (Aljunied, 2016: 76-77). 

17   Interestingly, although they promoted Sufism outside tariqa, to see Sufi practices in 
real life they went to Pondok Pesantren Suryalaya, of all places, and some of the visitors 
took the talqin with Abah Anom and they also invited Abah Anom to give lectures but 
he sent Ajengan Gaos (the later third sheikh murshid, Abah Aos) to represent him.

18   Abah is the Sundanese word for ‘father’ and is used as an honorific for admired elders.

19   Surprisingly, the exact date of the ceremony proved impossible to find.

20  Interview with Abah Aos, 4 September 2015. He also often told this story to his disciples 
after he took over TQN PP Suryalaya’s leadership in mid-2012.

21  Soeharto also often sent a special car to pick up Abah Anom at Pondok Pesantren 
Suryalaya in Tasikmalaya. However, Abah Anom always refused and used his own car. 
On his way to Jakarta he was often accompanied by special escort vehicles. He was often 
accompanied by one of his sons but only he spoke privately with Soeharto. When asked 
how long these meeting between the two were, he answered: 30 minutes to 1 hour. 
After his meeting with Soeharto, Abah Anom never told details about the conversation. 
He, however, once told me that Soeharto asked him, “What do you need?” and he 
replied, “I don’t need anything”. Soeharto usually offered him accommodation facilities 
at a hotel while he was in Jakarta, but he always turned down the offer and chose to stay 
with one of his students who lived in Jakarta.
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22   I interviewed Harmoko on 6 June 2018 in his office at Pos Kota Daily Newspaper in 
Central Jakarta. He was 80 years old when I interviewed him. He spoke very slowly and 
many times he stopped talking trying hard to remember each moment that was related 
to Soeharto, himself and Abah Anom. Harmoko served for three terms as Information 
Minister in President Soeharto’s New Order Regime from 1983 until 1997. During these 
terms, Soeharto always appointed him as the spokesperson to announce the results 
of cabinet meetings and the decisions of the President on the only television channel 
that was owned by the government. In the early 1990s two private television channels 
appeared that were owned by Soeharto’s children and both had to broadcast whenever 
the government had something to announce. This applied until Soeharto’s fall in 1998. 
From the 1980s until the early and mid-1990s I myself always saw Harmoko’s face on 
Televisi Republik Indonesia (TVRI). After he had served as Information Minister, 
he was appointed Chairman of the People’s Consultative Assembly and the People’s 
Representative Council (1997-1999) and he was the last Chairman of Golongan Karya 
before it became a political party after Soeharto’s fall.

23  Soeharto is believed to have been an adherent of Kebatinan (Contemporary Javanese 
Mystical Sect). Since 1970, Kebatinan has gained more political support especially after 
the Golkar, the ruling organization of the New Order era sponsored the establishment 
of the Badan Kongres Kepercayaan Kejiwaan Kerohanian Kebatinan Indonesia/BK5I 
(Congress Body for Indonesian Faith, Spirituality, and Mysticism) as a working group 
of the movement (Howell, 1982: 833-4; Stange, 1986: 90-91). 

24   Depending on the context, many terms are used to define this ‘heretical’ (Javanese) 
mystical tradition such as Kejawen (Javanism), Kerohanian (from the Arabic root ruh 
meaning ‘spirit’), Kejiwaan (from the word jiwa, a Sankrit word meaning ‘soul’), Aliran 
Kepercayaan (literally meaning ‘belief current’), Kawruh Kasunyatan (knowledge of 
truth), and Kebatinan (from an Arabic word bathin meaning ‘inner spiritual sense of 
human life’, as opposed to dhahir or ‘outer dimension’). About these terms, see Paul 
D. Stange, 1986, “Legitimate’ Mysticism in Indonesia,” Review of Indonesian and 
Malaysian Affairs, 2 (Summer), p. 87. Stange argues that whichever term is used, they 
all refer to the Javanese ‘mystical’ movements that ‘emphasize experiential realization 
of the Absolute within the individual.’

25  About this, M.C. Ricklefs, 2008, A History of Modern Indonesia Since c. 1200, Hampshire: 
Palgrave, p. 356 and Hamish McDonald, 1980, Suharto’s Indonesia, Blackburn, Victoria 
(Australia): Fontana Books. I will also discuss this in Chapter Three.

26  President Soeharto remained in power for 32 years and he was publicly known for 
his agenda to completely modernize Indonesia’s ‘mother-ship’ and turn it into the 
‘secular’ Unitary State of the Republic of Indonesia. When he first came to power in 
1966, he made several political decisions and he took various steps people deemed 
‘unfavourable’ to the Muslim majority of Indonesians. Rather than accommodating the 
idea to reinforce the creation of the Islamic State of Indonesia or of adopting Islam as the 
sole ideology of the state (Asas Tunggal), which had been debated ever since the day of 
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Indonesia’s independence, he chose to continue to enforce the ideology of the Pancasila 
(the five pillars or principles: belief in one God, nationalism, humanity, sovereignty of 
the people, and social justice) as the only ideology (Asas Tunggal) of the modern state 
of Indonesia. He expanded the role of the Pancasila way of life to cover every national 
and individual aspect of the country and thus to force every organization, including 
the many Islamic organizations, to adopt the Pancasila as their sole ideological basis. 
Organizations that refused to abide to this decree were considered illegal and those 
who opposed it were considered ‘rebellious’ and had to face the consequences. The 
Pancasila has remained the marker of the modern state of Indonesia until today. About 
this, see Fachry Ali, 1984, Pancasila dan Pergulatan Politik, Jakarta: Pustaka Antara. 
See also Bachtiar Effendy, 1998, Islam dan Negara: Transformasi Pemikiran dan Praktik 
Politik Islam di Indonesia, Jakarta: Paramadina.

27  See Arief Ichwanie, 1990, “Berbagai Pandangan dan Berita tentang TQN Pondok 
Pesantren Suryalaya”, in: Harun Nasution (ed.) Thoriqot Qodiriyyah Naqsyabandiyyah: 
Sejarah, asal-usul, dan perkembangannya, Tasikmalaya: Institut Agama Islam Latifah 
Mubarokiyyah (IALM), pp. 225-254.

28  This will be discussed further in Chapter 4.

29  Sheikh ‘Abd al-Qadir al-Jaylani’s tomb even today is a popular pilgrimage [ziyara] 
site in Baghdad, Iraq. He is widely considered the most powerful intercessor of all the 
saints of Islam. His ritual supplication takes the form of reading or singing the narrative 
proofs of ‘Abd al-Qadir's saintliness in a ritual context.

30  Several types of research have been conducted from the early 1980s until the late 1990s 
on the TQN PP Suryalaya. Some of the research reports were published as articles or 
books but many of them remain unpublished as university research documents. 

31  There is confusion about this in works written about the TQN and they sometimes use 
‘wa’ and sometimes they do not.

32  In the tariqa tradition, the leadership period of a sheikh is counted from the moment 
of the death of his sheikh until he himself passes away. For example, Abah Anom’s 
leadership started when Abah Sepuh died in 1956 and ended when he died in 2011.

33  It was not easy to find followers of TQN PP Suryalaya who lived during Abah Sepuh 
time. I did, however, interview and obtained manuscripts from, some of Abah Sepuh’s 
disciples. 

34   Since I interviewed Abah Aos very often, I decided not to endnote every occasion I did.

35   This being so, insider research is commonly used in ethnographic and social field 
research (Sikes & Potts, 2008: 6) and two useful articles shed light on the issue of 
insider-outsider researcher (Unluer 2012 and Greene 2014). Scholars define insider 
research among others as: ‘A research that is conducted by a member within an 
organization, culture or social group’ (Greene, 2014: 1) and an insider researcher as 
‘an individual who possesses a priori intimate knowledge of the community and its 
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members’ (Merton, 1972: 38). It has also been defined simply as ‘the study of one’s own 
social group or society’ (Naples, 2003: 46) and therefore ‘insider-researchers are those 
who choose to study a group to which they belong’ (Breen, 2007: 21). Chavez (2008: 
476) made two ‘classifications’ of insider researchers: one, total insiders who share 
multiple identities or profound experiences with the community they are studying, 
and two, partial insiders who share a sole identity with a certain extent of distance or 
detachment from the community they study. Referring to Merton’s definition of insider 
research above, outsider research is ‘research that is undertaken by those who do not 
have a priori knowledge of the community under study, nor its members’ (Merton, 
1972: 38). It is clear from the definition that I engage in some sort of insider research. 
I fully realize that there are several challenges, problems, and disadvantages which 
may be associated with being an insider researcher. First of all there is the danger of 
subjectivity. Many scholars have ‘warned’ that engaging in insider research can lead 
to a loss of ‘objectivity’ and may lead to developing wrong assumptions unconsciously 
and that the research findings are in danger of being deemed biased (DeLyser, 2001; 
Gerrish, 1997; Hewitt-Taylor, 2002). I kept myself aware of this issue and kept my 
distance. Some scholars such as Chavez (2008) advise, and I found it helpful, to make 
a kind of ‘disclaimer’ to participants before interviews start and to talk about the topic 
as if for the first time. Secondly, before and during my research I was afraid that my 
choice to engage in this particular research might cause my findings to be biased 
because I might be considered too close to the culture under study to enable me to 
raise provocative questions (Merriam et al., 2001). My intimacy with my field of study 
might lead to a situation in which I was forced to deal with the fact that I was ‘both 
the researcher and the researched’ (Chavez, 2008). However, I agree with the view of 
scholars such as Aguiler, who state that those who engage in insider research do not 
need to worry about bias. He argued that insider researchers do not have to fear being 
biased, for “the insiders’ biases may be a source of insight as well as error” (Aguiler, 
1981: 26). I took several steps to minimize any possible bias in my research and to keep 
it credible, I always kept this risk in mind, especially during data collection and analysis. 
At each and every stage of my research I was aware that because of my insider role I 
was aware of issues like compliance, coercion and access to privileged information and 
I respected the ethical issues related to the anonymity of the individual participants and 
organization’ (Smyth & Holian, 2008: 39).

36  It is a fact that the tariqa disciples are proud of Soeharto’s role in its development, 
something I accept as a fact (of course). Moreover, Abah Aos calls Soeharto the Wali 
Kesepuluh (Tenth Wali) referring to the famous Wali Songo (Nine Saints) of Java. 
Also President Abdurrahman Wahid has been acknowledged as the tenth Wali and 
this has been explained in detail by George Quinn, 2018, ‘The Tenth Saint and his 
antecedents. Continuity in a Javanese narrative trope, in Yumi Sugahara and Willem 
van der Molen (eds.), Transformation of Religions as reflected in Javanese texts. Tokyo: 
Research Institute for Languages and Cultures of Asia and Africa. Tokyo University of 
Foreign Studies, pp. 142-159. 

37  About Persatuan Islam, see Howard M. Federspiel, 2007, Persatuan Islam: Islamic 
Reform in Twentieth-Century Indonesia, Ithaca: Cornell University Modern 
Indonesia Project.
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38  This book has been published several times and under different titles and in revised 
versions. I believe the first version was published in the mid-1980s. I use the version 
that was published in 1995. 

39  When he wrote his article in 1989, Achmad Sanusi was the Dean of the Graduate School 
of the Bandung Education State Institute (presently, Bandung Education University) in 
West Java. He obtained his Ph.D. in 1963 from Indiana University, Bloomington, USA. 

40  See Zulkifli, 2002, Sufism in Java: The role of the Pesantren in the maintenance of Sufism 
in Java, Jakarta: INIS.

41  H.A.H. Masduki, 1990, Biografi K.H.A. Shohibul Wafa Tadjul Arifin di Propinsi Jawa 
Barat, Jakarta: PUSLITBANG Lektur Agama, Departemen Agama.

42  In 2011, Dr. Ajid Thohir and his team wrote and published an article ‘Pondok Pesantren 
Suryalaya Semasa Abah Sepuh’, which also refers to Sunardjo’s work. See Tim, 2001, 
Tarekat Qodiriyyah Naqshabandiyya Pondok Pesantren Suryalaya Membangun 
Peradaban Dunia, in Ajid Thohir (ed.), Tasikmalaya: Mudawwamah Warohmah Press.

43  The easiest way to consult Abah Aos’s speeches is to download the application in Play 
Store entitled: Abah Aos. His speeches are also disseminated on YouTube for which 
entering “Abah Aos” is required.

44  The history of Pondok Pesantren Suryalaya is described at length in Unang Sunardjo, 
1990, Pesantren Suryalaya Dalam Perjalanan Sejarahnya,Tasikmalaya: Yayasan Serba 
Bakti Pondok Pesantren Suryalaya, and Lubis et al., 2011: 162.

45  Interview with K.H. Muhammad Sholeh Muchtar Hujjatul ‘Arifin, an active member 
of TQN PP Suryalaya, and one of Abah Anom’s Talqin Deputies, Jakarta, 21 December 
2016.



(1)
Introduction

Indonesia is currently the country with the largest Muslim community 
in the world. It has been argued that the history of the spread of Islam in 
Indonesia is simultaneously the history of the vital role of Indonesian Sufi sheiks 
who, since the very start helped to introduce and spread Islam throughout the 
Archipelago (Johns, 1961a: 38). Although there is little evidence to support this 
thesis, the development of Islam in Indonesia after the early period cannot be 
understood without paying due attention to the role Indonesian Sufis played in 
the process (Johns, 1961b: 14; Van Bruinessen, 2000: 361). The Islamization of 
Indonesia started at a time when Sufism was a rather strong current of thought 
in the Islamic world and the ideas of prominent Sufis like Ibn al-‘Arabi and 
Abu Hamid al-Ghazali strongly influenced the writings of the first generations 
of Muslims in Indonesia (Van Bruinessen, 1994: 15). 

The arrival of Islam in Nusantara coincided with the introduction in 
Indonesia of tariqa Sufi teachings and Islam was introduced in a way that 
‘appreciated’ local traditions and accommodated the religion to meet the 
requirements of these traditions.1 Indonesian Islam rested on a strong Sufi and 
‘Nusantara’ tradition which contributed to the expansion and development of 
Islam in the region (Baried, 1994; Mufid, 2006: 2).2 Before the arrival of Islam, 
a large part of the populations of the Archipelago was predominantly Hindu 

chapter 2

NEO-SUFISM OF THE TQN PP SURYALAYA IN THE 
COLONIAL AND EARLY POST-COLONIAL ERA AND 

DURING THE STRUGGLE FOR INDEPENDENCE: 
Its origin, pioneering years, and its struggle for survival
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and Buddhist while other groups adhered to a variety of syncretistic popular 
and animistic religions. Up until four decades ago, Islamic tariqas were seen as 
forms of Islamic mysticism that were predicted to become extinct in modern 
society all over the Muslim world, including Indonesia. 

As mentioned earlier, the image of tariqa Sufism was that it is an 
expression of ‘traditional Islam’ which is anti-world, anti-modernization, and 
anti-scientific progress. The most important accusation leveled against the 
orders is that their teachings, understandings, and charity practices are instable 
and unsuitable for the modern age because they are too focused on religious 
ecstasy and minimalize their roles and responsibilities in the community 
around them. Undeniably, the activities of many orders are indeed what they 
are accused of. Sufi tariqas were also often accused of adhering to teachings 
that spread prohibited religious innovations, and many of the Sufi tariqas’ 
teachings and practices had no base in the core sources of Islam (Noer, 1993: 
300). 

Muslim groups that supported the Modernist-Reformist movement 
had the same views. However, as mentioned earlier, there was a movement 
to reform tariqa Sufi teachings and practices to answer the demands of the 
changing world and to respond to the criticisms of the Modernist-Reformist 
Muslims. Some scholars termed this wave of internal reform the Neo-Sufi 
movement. The Tariqa Qadiriyya wa Naqshabandiyya was one of the tariqas 
that was born during the wave of tariqa reform, as I will discuss in the next 
part. Below I shall shed light on the initiatives made by one of its strands, TQN 
PP Suryalaya, in its efforts to meet modern challenges and describe the way it 
offered solutions to all the problems this entails. Also, the tariqa tried to respond 
to the accusations Western scholars and Modernists-Reformists launched 
against it. Before expanding on the way TQN PP Suryalaya contextualized 
and adapted in order to actualize its teachings in contemporary Indonesia it 
is important to examine the history of this tariqa from the very beginning. By 
getting to know its history, its teachings, and its practices, even though briefly, 
we will learn of TQN PP Suryalaya’s features and understand why it differs 
from many other tariqas in Indonesia. 
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(2)
 Neo-Sufism style of the tariqa “two in one”:

Its teachings, practices, and strands in Indonesia

There are at least three aspects that define a tariqa.3 [1] Each tariqa 
has a distinct spiritual genealogy or silsila;4 [2] Each tariqa has a repertoire of 
techniques and devotions (remembrances, prayers, litanies, spiritual techniques 
and exercises) that constitute its distinct ‘way’5 and which may to some extent 
overlap with those of other tariqas; [3] Every tariqa may show great variety 
over time and space (Van Bruinessen, 2019: 144). Most tariqas are named 
after their founding sheikhs, and their distinctive repertoire of techniques are 
commonly believed to have been handed down from the founder of the tariqa 
along the chain of successors to the current sheikh.6 Each tariqa member is 
thus connected by a chain of teachers to its founder and from him back to 
the Prophet Muhammad. This chain of teachers means that different tariqas 
represent different aspects of Muhammad’s spiritual teachings, and the names 
of the sheikhs in a particular silsila give an indication of the type of spirituality 
the tariqa stands for (Van Bruinessen, 2009: 127)

Furthermore, the central role and position of a sheikh is pivotal in 
the tariqa tradition and many sayings express his central role in a Sufi order.7 
Tariqa Sufis argue that right from the start, in its ‘revelation’, Islam stipulated 
the centrality of the role of a guide or a guardian. Believers believe that ‘the 
angels’ and ‘the messengers’, and ‘reading the sacred scriptures’ --three of the 
six beliefs-- help to bring believers closer to God. “Especially significant here 
is that these three --Angels, Messengers, Scriptures-- represent, respectively, 
beings created above humans, beings chosen by God from among humans, 
and the special system of signs or symbols we call language.” (Masayuki, 2013: 
10) In other words, intermediaries are essential in the religious life of Muslims. 
Saints, Masayuki continues to argue, function as intermediaries to draw God, 
“an extraordinary and transcendental being, into the realm of the ordinary.” 
(Masayuki, 2013: 10)

Tariqa Sufis believe that although God declared in the Qur’an that 
the Prophet Muhammad is the seal of the Prophets (khatim al-anbiya’), his 
prophetic duties continue until the end of the world, and this duty is carried by 
Sufi sheikhs (Arifin, 2005: 65, 73).8 In other words, Sufis believe that the cycle 
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of prophecy (da’ira al-nubuwwa) is closed, but that this does not mean that 
God subsequently left His people without direction on their way onto Himself.9 
For the majority of Muslims, the ‘guide’ to God was and is the revealed Law 
(sharia) and ulamas are and have always been the Prophet’s successors as the 
guardians and interpreters of the Law (Trimingham, 1971: 133). However, for 
tariqa Sufis, the guide on the journey to the Divine is and has always been a 
sheikh. It is he who inherited and possesses the ‘inner knowledge’ (‘llm al-
ladduni),10 the ‘knowledge of the heart’, and ‘the esoteric realm of the Islamic 
revelation.’ This ‘knowledge’ was handed down to the Prophet from whom it 
was passed on to the elect amongst his companions and has continued to be 
passed on from Sufi teachers to their students throughout the centuries through 
a spiritual lineage (silsila). Every sheikh is his own sheikh’s disciple (murid), 
and he remains continuously under his sheikh’s guidance and he reaches 
his sheikh’s spiritual level through the mechanism of ‘initiatic’ transmission. 
When his sheikh passes away he ‘officially’ becomes his sheikh’s successor and 
thus part of the chain of transmission (silsila) in which the inner knowledge of 
the tariqa is passed on from one generation to the next after a long process of 
suhba (literally: companionship).11 Ohlander explained that the ‘preservation’ 
of the inner knowledge and the practice of Islam are deeply rooted in Islamic 
concepts and will remain so until the end of time through Sufi orders.

…the notion of the original prophetic bequest of the discipline of Sufism as communal 
patrimony thenceforth preserved in silsilas, and the ubiquitous social formulation 
of patron-protégé relationships within all manners of vocational endeavor in pre-
modern Muslim societies generally, the master-disciple relationship stood as a central 
organizing principle within and across pre-modern Sufi communities. The nature of 
this relationship is well captured in denominations used to describe its participants: 
syaikh or pīr (“elder”) and mursyid (“guide”) for the master, and thalib or shāgird 
(“student”) and murid (“aspirant”) for the disciple. (Ohlander, 2015: 64)

The successor of a sheikh does not always have to be his family member 
although all over history, lineal succession was more or less the rule. Some 
sheikhs had the opportunity to appoint their successors from among their 
family members and when they failed to do so before they died numerous 
divinatory methods existed to determine whom they would have wished to 
succeed them (Trimingham, 1971: 173).12 In their tariqas, sheikhs are the 
centre of all activities and the image of a tariqa depends on how its sheikh 
presents himself to his disciples and the world around him. A sheikh is thus 
a living link in a chain of individuals through whom the teachings of the Sufi 
order has been transmitted from the Prophet (Millie, 2009: 22). The presence 
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of a sheikh murshid in the order and his continuous guidance over the post-
prophetic community are signs of his great authority and thus vital for Sufi 
disciples. The obedience of a disciple to his sheikh is equal to his obedience 
to God (Netton, 2000: 11). The number of followers of a tariqa is at the same 
time the extent of their sheikh’s knowledge and power. There are two sources 
of saintly knowledge and power. The first is his moral and social conduct as a 
Sufi saint and he is a role model for his followers and their source of guidance. 
Secondly, the ‘inner knowledge’ he has of the divine reality. This makes a 
saint a ‘friend of God’ (wali Allah) who is near God and able to have access to 
His power which gives him the chance to intercede in favour of his devotees 
because of his proximity to God, or in Vincent Cornell’s expression: “The waly 
Allah is both an intermediary and a patron for his client” (Cornell, 1998: xix-
xx). Karamustafa emphasises that there are two levels of saintliness that not 
necessarily overlap. The first is ‘saintliness as metaphysical ‘proximity’ to God 
(walaya)’ and the second, ‘saintliness as the exercise of power and authority 
on earth (wilaya)’. The commonality between the two spheres is noteworthy, 
“Sufis, along with those learned and proficient in religious matters easily 
formed the majority of the saints.” (Karamustafa, 2007: 134). 

*****

Islamic history has seen several tariqas who were founded and 
developed by Sufi sheikhs including the Qadiriyya and the Naqshabandiyya 
orders that both have their own distinct Sufi beliefs and practices. Many Sufi 
orders link their spiritual chain to both the Qadiriyya and the Naqshabandiyya 
and all of them have gained significant numbers of followers all over the 
globe. A sub-strand emerged in the 19th century that consists of elements of 
both the Qadiriyya and the Naqshabandiyya and the Tariqa Qadiriyya wa 
Naqshabandiyya is thus the result of a ‘merger of elements’ from both tariqas 
(Jahja, 1990: 97). Van Bruinessen (2000) argues that the Tariqa Qadiriyya wa 
Naqshabandiyya “does not refer to a dual initiation into two distinct orders, 
but some composite tarîqa much like Sammaniyya, in which methods of many 
orders are combined.” (Van Bruinessen, 2000: 376). Combining two or more 
tariqas is common in the tariqa world. Van Bruinessen (1992: 89) explains that 
the combined Tariqa Qadiriyya wa Naqshabandiyya resembles other tariqas in 
the past, for example, the Khalwatiyya Yusuf in which Sheikh Yusuf Makassari 
combined elements of the Shattariyya and the Naqshabandiyya with selected 
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elements from the Khalwatiya), or the Sammaniya which made by Muhammad 
Ibn ‘Abd Karim Al-Samman which is a combined tariqa of the Khalwatiya, the 
Qadiriyya, the Naqshabandiyya and the Shadziliyya.

Each tariqa sheikh could make the decision to merge tariqas and the 
reasons behind mergers were ‘spiritual’. One thing is certain in the tariqa 
world, the decision to merge tariqas is believed a ‘blessed’ thing in itself as 
the expression of the spiritual guidance of all the Sufi sheikhs in the tariqa’s 
spiritual chain (silsila). A merger can perhaps also be explained by what 
Abah Aos stated in his Fadhail al-Shuhur (2016a: 18), that a sheikh does not 
implement a new set of fixed rules based on the Qur’an and the Sunna but 
teaches a new understanding of them in accordance with the requirements of 
his time. Therefore, ‘establishing’ (including merging) a tariqa can be placed 
in such context: it is more in the effort of a sheikh’s new understanding and 
interpretation of the tariqa teachings, by the spiritual guidance of his predecessor 
in the chain of the silsila, to respond to the problems or needs in his time. 
Van Bruinessen (2009: 127) argues, “the silsila is not only important in that it 
legitimates and guarantees the authenticity of the tariqa’s spiritual discipline; 
it also stands for an ongoing possibility of spiritual communications.” In other 
words, any internal changes in the tariqa were fully believed to be the result of 
a spiritual ‘communication’ and or ‘agreement’ between the ‘living sheikh’ and 
his predecessors back to the Prophet Muhammad. 

Before further elaborating on the Tariqa Qadiriyya wa Naqshabandiyya, 
I will briefly introduce the origins of the Qadiriyya and the Naqshabandiyya 
orders that ‘merged’ into the Tariqa Qadiriyya wa Naqshabandiyya.

*****

The Qadiriyya 

 The Qadiriyya Order is related to the prominent Sufi teacher, Sheikh 
‘Abd al-Qadir al-Jaylani who is behind one of the largest Sufi orders. There 
are uncountably many works that have studied this sheikh. For our purpose, 
we will use the Nahr al-Qadiriyya13 which is Sheikh ‘Abd al-Qadir al-Jaylani’s 
biography and several other books to briefly elaborate on the birth of the 
Qadiriyya order and its development in many parts of the world.14 The sheikh’s 
full name is Sheikh Muhy al-Din Abu Muhammad ‘Abd al-Qadir al-Jaylani 
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al-Baghdadi. He was born in the fasting month Ramadhan in the year 470 H./
AD 1077 in Nayf, Jilan in Iraq.15 He spent 25 years, studying and living as a Sufi 
until he had become a Sufi sheikh. In the Sufi world, ‘Abd al-Qadir is known 
as the King of all Saints (sulthan awliya or ghauts a’dzom) and the Qadiriyya 
Order was founded in his name by his followers and was already known in the 
13th century. 

The Qadiriyya had become well-known in the 15th century and 
continued to expand not only in Iraq but also in many other places like Mecca, 
Syria, Yemen, Turkey, Egypt, India, and other countries in Africa and Asia. 
It was also widely known because of its flexibility in terms of when a disciple 
obtained the spiritual level of his sheikh murshid: disciples were allowed to 
develop their own strands that ultimately had the Qadiriyya as their source 
(Jahja, 1990: 60). It is thus not surprising that the Qadiriyya grew fast. In 
the 19th century, the Qadiriyya had expanded to many places and had been 
transformed under different names, often without using the name Qadiriyya, 
while the name of each tariqa remained associated with the its founder. The 
most important of the Qadiriyya’s core teachings and practices is the dhikr nafy-
isbat (La Ilaha illa-Allah) which is the practice of the dhikr jahr (remembrance 
with a loud voice) that traces its origin back to ‘Ali bin Abi Thalib, who had 
learned it directly from the Prophet Muhammad.

*****

The Naqshabandiyya

 The Naqshabandiyya order is related to Sheikh Muhammad ibn 
Muhammad ibn Muhammad al-Husayni al-Uwaysi al-Bukhari (Muhammad 
Baha’ al-Din).16 He was born in the month Muharram 717 H./AD 1317 in 
Qasr el Arifan, a village in Bukhara, Central Asia.17 Muhammad Baha’ al-Din’s 
lineage went back to the Prophet Muhammad via Imam Husayn. It had become 
a tradition in Central Asia and the Indian subcontinent that all the descendants 
of Imam Husayn would be given the title shah.18 The tariqa was called 
Naqshband because the word Naqshband in Persian means ‘stamp’ and referred 
to the stamp of the Lafz al-Jalala (Allah) that was inscribed on Shah Baha’ al-
Din’s chest and that radiated light. The tariqa spread widely over Indonesia, 
the Hijaz, Turkey and Persia, Central Asia, and the Indian subcontinent. As 
one of the largest tariqas in the world, the Naqshabandiyya contributed to the 
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strengthening of the Islamic tradition in these regions, and at present it also 
plays a role in Europe and the United States (Jahja, 1990: 77). Shah Baha’ al-
Din passed away on Monday, 3 Rabiul Awwal 791 H./AD 1391. One of the 
main practices in this tariqa is dhikr khafi or dhikr sirri (silent remembrance 
that is only expressed inside the heart). This dhikr originates from Abu Bakr 
who had learned it from no other than the Prophet Muhammad himself when 
they were on the hijra (migration) to Medina and they were hiding from the 
Quraisy infidels in the Tsur cave.

*****

In Indonesia, besides the Qadiriyya wa Naqshabandiyya, also other 
Qadiriyya strands are spiritually linked with the Qadiriyya and before it 
became the composite order Qadiriyya wa Naqshabandiyya –this tariqa 
was widespread among Indonesians with large numbers of devotees in the 
Archipelago, Van Bruinessen (2000) records that, 

There were earlier incursions of the Qadiriyya into Indonesia; its presence can be 
documented with certainty from the 17th century on, although it does not appear 
to have gained a mass following before the 19th century. One can also attest the 
presence of a cult of Shaikh ‘Abd al-Qadir, in the form of regular readings of the 
saint’s manaqib and the invocation of his assistance in danger, in healing wounds or 
incurring invulnerability. This cult is often associated with the Sufi order but has also 
existed apart from it, and it may, in fact, predate the spread of the Qadiriyya as an 
organized order in Indonesia (Van Bruinessen, 2000: 361).

Indonesians’ early encounter with the Qadiriyya can be seen from the 
following historical evidence: In the second half of the 16th century, the Malay 
Muslim author, Hamzah Fansuri, ‘promoted’ Sheikh ‘Abd al-Qadir al-Jaylani’s 
Sufi teachings. We can read this in the poems of his disciples such as Shams al-
Din al-Sumatrani (1630) (Aripudin, 2014: 6; Van Bruinessen, 2000: 362). The 
famous Sheikh Yusuf Makassar (1626-1699) was a member of the Qadiriyya 
order, but he also taught the Khalwatiyya. Mufid (2006: 63), quoting Tudjimah 
et al. (1987: 18-19) and Abdullah (1980: 65-66) relates that Sheikh Yusuf had 
the ijazas of many tariqas including that of the Qadiriyya which he had been 
given by the famous Sheikh Nur al-Din al-Raniri.19 

The Naqshabandiyya has many schools with links to other 
Naqshabandiyya strands in countries like Cyprus and Turkey. Both the 
Qadiriyya and the Naqshabandiyya have distinct schools that go by the names 
of their sheikhs (written after the names Qadiriyya or Naqshabandiyya) who 
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spread the tariqa in their countries. In Indonesia, various schools of the 
Naqshabandiyya came up. The most comprehensive and detailed study on the 
development of this tariqa in Indonesia was written by Van Bruinessen: Tarekat 
Naqsyabandiyah di Indonesia (1992) in which he chronologically presents the 
way this tariqa was introduced into Indonesia. He traced the origin of the 
tariqa back to the late 7th century and discusses its development until the 18th 
and 19th century and its spread throughout the Archipelago such as to the Riau 
islands, West Kalimantan, West Sumatra, Java, and many other regions. He 
discussed the tariqa’s teachings and practices and its role in colonial times and 
in the early formation period of the Republic of Indonesia (Van Bruinessen, 
1992).

A strand of the Naqshabandiyya that has a huge number of followers 
in Indonesia is the Naqshabandiyya Khalidiyya. Its origins can be traced 
back to Sheikh Isma’il al-Khalid al-Minangkabawi who took the bay’a of the 
Naqshabandiyya Khalidiyya with Sheikh Khalid al-Kurdi’s second-generation 
khalifa in Mecca, ‘Abd Allah Arzinjani, who did not take a long time to be 
appointed as a khalifa of the Naqshabandiyya Khalidiyya (Van Bruinessen, 1992: 
98). It is from this school that the Naqshabandiyya Khalidiyya developed in 
Java and Sumatra, especially, in the 1850s, when several people from Nusantara 
were appointed as khalifa in Mecca and Medina (Van Bruinessen, 1992: 98). The 
Naqshabandiyya Khalidiyya also developed in Central Java (Kudus, Rembang, 
Pati, and Surakarta) under the leadership of Sheikh Muhammad al-Hadi from 
Girikusumo, Mranggen, Central Java. Subsequently, the tariqa expanded 
rapidly under Sheikh Kadirun Yahya, the father-in-law of Sheikh Jalal al-Din, 
the sheikh of the Naqshabandiyya Khalidiyya and under his successors and 
had its centre in Medan, North Sumatra (Van Bruinessen, 1999).

Another school is the Naqshabandiyya Muzhariyya which is related to 
the Naqshabandiyya innovator, Sheikh Muhammad Muzhar al-Ahmadi. This 
tariqa developed in Riau, Pontianak, and Madura, and was first disseminated 
by, among others, Sheikh Muhammad Shalih al-Zawawi and Sheikh ‘Abd 
al-‘Azim al-Manduri from Madura, and after them by their disciples until it 
proliferated under Fath al-Bari al-Manduri and Sayyid Muhsin al-Hinduan 
who expanded it to West and South Kalimantan and South Sulawesi (Abdullah, 
1980: 173). The next is the Naqshabandi Haqqani, which is related to the Sheikh 
Nazim ‘Adil Haqqani who introduced it into Indonesia.20 He was a sheikh of 
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the 40th generation and born in Cyprus on 23 April 1922. He obtained the 
position of sheikh from his father, Sheikh ‘Abd Allah Fa’iz al-Daghestani. The 
Naqshabandi Haqqani was spread in Indonesia by its khalifa Sheikh Nazim ‘Adil 
Haqqani, Sheikh Muhammad Hisham Kabbani, who was based in the United 
States. Sheikh Kabbani appointed several khalifa in Indonesia including K.H. 
Musthafa Mas’ud and K.H. Ahmad Syahid who subsequently disseminated the 
order in the country. This tariqa spread thanks to the support it received from 
its middle-class followers.

*****

The Qadiriyya wa Naqshabandiyya

 The merging of the two tariqas into the Tariqa Qadiriyya wa 
Naqshabandiyya resulted in a new, independent tariqa that adopted teachings 
that had its sources in both (Van Bruinessen, 1992: 89). The Mecca-based 
Malay scholar Sheikh Ahmad Khatib al-Sambas, decided to unite these large 
tariqas in the mid-nineteenth century (Zaini, 2014: 31). In the margins on 
page 2 of the Fath al-‘Arifin, however, Sheikh Sambas explains that the Tariqa 
Qadiriyya wa Naqshabandiyya did not only take elements from the Qadiriyya 
and the Naqshabandiyya but also from three other tariqas: the Anfasiyya, the 
Junaydiyya and the Muwafaqa (the Sammaniyya).21 

That Sheikh Sambas opted to merge these two tariqas was related to 
the context of his time in Mecca and Medina (Haramayn) where it took place. 
Azyumardi Azra portrayed the context as follows: 

The most striking characteristic of the tarekats at that time was that they were loosely 
organized and there were no strict boundaries between the numerous various 
tarekats, both in doctrine (religious practices and rituals) and their “membership”. 
The Sufi Sheikhs and their disciples did not have to stay faithful to only one tarekat; 
they could be the leader and the disciple of more than one tarekat. Even more, they 
could have ties not only with particular tarekats that originated from or developed in 
a special region of the Islamic world but also with tarekats from other regions. (Azra, 
2013: 152)

Sheikh Sambas came from Indonesia. He was born in the month Shafar 
1217 H./AD 1803 in Kampung Dagang, Sambas, West Kalimantan into a family 
that had a tradition of moving from place to place to make a living. He spent his 
childhood around the Kesultanan Sambas palace, and studied with H. Nur al-
Din Mustafa who was a famous sheikh at the time (Mahrus, Jamani, and Hadi, 
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2013: 13-14). After he had studied in Sambas for a while his pre-eminence had 
already become evident so that his parents consented to send him for further 
study to Mecca where he married and remained until his death. In Mecca, 
he studied with contemporary leading scholars such as Sheikh Muhammad 
Arshad al-Banjari, Sheikh Dawud bin ‘Abd Allah al-Fattani (a Meccan ulama 
from Patani, Thailand), Sheikh ‘Abd al-Samad al-Palimbani (a Meccan ulama 
from Palembang, South Sumatra), Sheikh ‘Abd al-Hafiz al-Marzuqi and Sheikh 
Shams al-Din (Mahrus, Jamani and Hadi, 2013: 18, 23-24). 

It was with Sheikh Shams al-Din and his study circle (halaqa) teaching 
method that Sheikh Sambas immersed himself in the Tariqa Qadiriyya and 
ultimately was given his place in the chain of successors of the genealogy of 
the tariqa by his teacher. Sheikh Shams al-Din was the sheikh of the Qadiriyya 
and lived and taught in Jabal Qubaiys in Mecca (Jahja, 1990: 85). Apart from 
his studies with the great ulamas mentioned above, Sheikh Sambas also 
studied other religious sciences in depth. After prolonged study and after 
having mastered multi-disciplined sciences, Sheikh Sambas attained the level 
of ulama, and he stood out among many other of his sheikh’s disciples and 
was ordained as sheikh murshid Kamil al-Mukammil (literally: complete in 
all aspect of perfection). Sheikh Sambas’s authority and mastery of Islamic 
knowledge were acknowledged by several Islamologists including C. Snouck 
Hurgronje (Mahrus, Jamani, and Hadi, 2013: 18, 27). Because of his outstanding 
knowledge and his excellent character, many people from all over Nusantara 
came to study with Sheikh Sambas. Proof of his superiority is that he was 
appointed as one of the leaders of the communal prayers (imam salat) in the 
Haram Mosque in Mecca. 

Despite his unparalleled scholarly disposition and the excellent works 
he wrote, Sheikh Sambas did not establish or develop a tariqa under his own 
name or one associated with him. It was customary in the tariqa world that the 
name of the tariqa included from the name of its founder and especially in the 
Qadiriyya tradition, when a disciple had reached the level of sheikh, he was 
allowed to reformulate the Qadiriyya’s teachings, and there are many examples 
of those who did as we have seen above. Sheikh Sambas chose to merge the 
Qadiriyya and the Naqshabandiyya, but he did not call it “Tariqa Sambasiyya” 
but had said from the very beginning it would be called the Tariqa Qadiriyya 
wa Naqshabandiyya (Mahrus, Jamani, and Hadi, 2013: 18, 29).
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The ‘Neo-Sufism’ of the Tariqa Qadiriyya wa Naqshabandiyya

 The Tariqa Qadiriyya wa Naqshabandiyya clearly has the characteristics 
of a Neo-Sufi movement from the start. Sheikh Sambas was not only a mystic, 
but also a legal scholar and thus he combined strict adherence to the sharia 
with ecstatic practices. Azra (2004: 33) saw that when this tariqa emerged in 
Mecca, a process of ‘rapprochement’ had taken place in the Haramayn between 
the sharia and Sufism and that in this period the reconciliation between 
sharia-oriented ulama (more specifically the fuqaha) and Sufis had reached its 
climax. Whether or not Sheikh Sambas already started to base his teachings 
and practices on the Quran and the Sunna is as yet unclear and it would be 
important if this could be established in the future.

That the Neo-Sufi character of the Tariqa Qadiriyya wa Naqshabandiyya 
is also more than clear by its active role in society is highlighted by Van Bruinessen 
(2019: 134) who noted that it had been implicated in several uprisings against 
colonial Dutch rule (or rather, against the indigenous elite that collaborated 
with the Dutch) and that “We find the order in the background of several other 
revolts of the late nineteenth century as well” (Van Bruinessen 2019: 135). At 
different times and in other places, Tariqa Qadiriyya wa Naqshabandiyya 
followers were undeniably and invariably linked to the same groups as those 
behind the peasant revolts in Cilegon in 188822; Lombok 189123; East Java 
190324; and Banten 192625 (Van Bruinessen, 2000: 371-374). In the frame of 
the Neo-Sufi movement, with its puritanical and activist orientation, we may 
conclude that since its inception, the Tariqa Qadiriyya wa Naqshabandiyya 
was indeed reformist inclined. 

*****

Tariqa Qadiriyya wa Naqshabandiyya’s teachings and practices: Fath al-
‘Arifin

 Among the questions that often come up in connection with tariqas 
is what makes their practices different from those done by other Muslims? 
Naturally, the religious practices of tariqa disciples are in large part the same 
as those of other Muslims especially when it comes to worship. They uphold 
the same five daily prayers and fast and live according to the same Islamic 
injunctions. However, of course, they have their own specialties in terms of 
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how often they perform their prayers and where and their practices are subject 
to strict rules of performance (Marzouqi, 2013: 11). Enhanced knowledge 
about the characteristics of these elements can help us understand what makes 
tariqas distinct from the rest of the Muslim community.

Another aspect of the Neo-Sufi element in this tariqa is probably that 
one of his disciples, Muhammad Isma’il bin ‘Abd al-Rahim al-Bali, recorded 
Sheikh Sambas’s core teachings and practices in a pamphlet of only 11 pages 
in Arabic-Malay. It is entitled Fath al-‘Arifin and that he did so is stated at the 
end of the work: “The Fath al-‘Arifin was written by a scribe from the words 
of his teacher Sheikh Ahmad Khatib bin ‘Abd al-Ghaffar Sambas in 1295 H. in 
Mecca”. Various publishers have published it, and it has been disseminated all 
over the world. It explains the way how the talqin and dhikr should be done as 
well as the muraqaba, and includes the tariqa‘s silsila. I will explain them one 
by one below.

The talqin ritual. Sheikh Sambas started the Tariqa Qadiriyya wa 
Naqshabandiyya practices with the talqin or bay’a –often called the vow of 
allegiance. It became a crucial part of its teachings and it was the reception 
ceremony after which a disciple was acknowledged as a tariqa member. It was 
taken from the hand of the sheikh (‘ahd, bay’a, mubaya’a) and continued by the 
transmission of the dhikr (talqin dhikr) (Trimingham, 1971: 182). The Tariqa 
Qadiriyya wa Naqshabandiyya like other tariqas set up rather rigid rules and 
they selected their disciples strictly. Most tariqas indeed ‘obliged’ a ‘candidate 
disciple’ to follow the ‘initiation’ ritual under the supervision of a Sufi sheikh 
after they had finished intense spiritual training and disciplined themselves 
and thus had learned how to control their desires and base instincts. As soon 
as a novice had completed this process and had ‘officially’ been accepted as a 
tariqa disciple, he or she had to be ready to engage in other tariqa practices 
in his spiritual traveling. By following the talqin, a person was bound by his 
sheikh’s guidance and everything was destined by his regulations. The talqin 
dhikr ritual described in the Fath al-‘Arifin on page 2 is similar and still 
done in every Tariqa Qadiriyya wa Naqshabandiyya strand including TQN 
PP Suryalaya [Appendix 1]. After having explained the Tariqa Qadiriyya wa 
Naqshabandiyya initiation process via the talqin dhikr, the sheikh explained 
“human beings’ spiritual structure.” According to him, just like a person’s 
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physical anatomy, human spirituality also has an anatomy that consists of 
seven spots (latifa) (invisible dimensions of the human soul) and he took the 
concept of the seven latifa spots from the Naqshabandiyya tradition. 

*****

Daily dhikr. After having explained people’s ‘spiritual anatomy’, Sheikh Sambas 
elucidated the basic rules on how to perform the central remembrance (dhikr) 
in the tariqa (page 3). First, he gave a detailed exposition of the sequence of the 
performance of the negation and the affirmation of the divinity as encompassed 
in the thayyiba sentence: La ilaha illa-Allah (There is no god but Allah). This 
Qadiriyya dhikr is known as dhikr al-nafy wa al-ithbat (negation of the existence 
of gods and the affirmation of the divinity of Allah). Second, Sheikh Sambas 
instructed them in Naqshabandiyya dhikr which is recited in silence in their 
hearts without making a sound and which focuses on all the latifa spots (page 
3-4). However, before the dhikr Naqshabandiyya could be performed, disciples 
first had to do the tawassul ritual and say prayers [Appendix 2]. Tawassul is 
an effort done by travellers on the mystic path to get closer to and even ‘unite’ 
with Allah by chanting the names of their sheikhs, selected verses and reciting 
the salawat (praise the Prophet Muhammad). Anything that can accelerate the 
mystical journey is tawassul and in the tariqa context it consists of reciting the 
tariqa’s spiritual chain (silsila). 

In the Naqshabandiyya dhikr, a disciple has to sit in the tawajju position. 
Originally it referred to facing the qibla during prayers. For tariqa Sufis, taking 
this position is an exercise to awaken the dhikr in their hearts (Trimingham, 
1971: 213; Lizzio, 2007: 17) and the Sufi faces the Lord without ever being even 
a little bit distracted away from Him and not missing even a single second from 
remembering Him. Tawajju also means ‘facing each other’. In the TQN PP 
Suryalaya tradition, the tawajju position is as follows: Both eyes are closed, the 
mouth is closed, the tongue is folded to the palate; the teeth are closed and the 
mouth does not move; the head is lowered to the positions of the latifa spots as 
will be explained below while the dhikr ism dhat Allah is recited in the heart.

Sheikh Sambas taught where the latifa are located in the body. During 
the dhikr, the head points to these spots in the following way: [1] The latifa 
al-qalb (heart) is located two fingers below the left breast; [2] The latifa al-
ruh (spirit of the soul) is located two fingers below the right breast; [3] The 
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latifa al-sirr (secret) is located two fingers above the left breast; [4] The latifa 
al-khafi (indistinct) is located two fingers above the right breast; [5] The latifa 
al-akhfa (even more indistinct) is located in the centre of the breast; [6] The 
latifa al-nafs (yearnings) is located on the head between the eyes; and [7] the 
latifa al-qalab is located on the top of the forehead and consists of the al-‘anasir 
al-arba’a, the four quintessential elements of creation, water, wind, fire, and 
earth. The dhikr that is remembered in the heart is ritualized in all these spots 
(latifas) (page 4-5).

*****

Muraqaba. After the dhikr of the seven latifas, another practice is performed 
in the khafi position and Sheikh Sambas called it the muraqaba (page 6-9). 
Muraqaba stems from Arabic and means ‘to observe or await something with the 
utmost attention’ or ‘deep contemplation.’ Muraqaba is one of the core teachings 
in every tariqa and especially in the Tariqa Qadiriyya wa Naqshabandiyya.26 
Van Bruinessen (1995: 82) states that the meaning of the term muraqaba is 
close to self-constraint that is, the techniques of concentration and meditation. 
It is an advanced contemplative exercise designed to lead the novice to higher 
levels of proximity to Allah. Al-Qushayri defined muraqaba as “self-supervision 
because God notices every step. The realization that God knows the novice’s 
situation, watches his actions, and hears his words.” (al-Qushayri, 2007: 96). 
Thus, muraqaba is a meditative-contemplative exercise à la Tariqa Qadiriyya 
wa Naqshabandiyya and originates from the Naqshabandiyya and means to 
reflect on the feeling of being guarded by and near and together with Allah. 
Sheikh Sambas’s spiritual exercise is divided into 20 muraqabas [Appendix 3]. 

*****

Wirid Khataman. The final chapter of the Fath al-‘Arifin (page 10-11) contains 
the khataman, the chain of wirid recitations and salawat, the closing prayers. 
It is often seen as a ritual that originates from the spiritual inspiration of Sufi 
sheikhs and its performance signifies the pure heart of those who have already 
reached the gnosis of Allah. Abu Thalib al-Makki in his work Qut al-Qulub fi 
Mu’amalati al-Mahbub (The Hearth’s Main Course for those who are Beloved 
by Allah) defined wirid as a collection of devotional litanies and prayers to 
Allah (often taken from Quranic verses). In the words of Renard (1944: 309), 
wirid is “a litany of prayers strung together” intended to worship God and 
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praise the Prophet Muhammad. Wirid often must be read a specific number of 
times on predetermined hours and is believed to lead to miracles, or at least, 
will yield psychological benefit (al-Makki, n.d.: 81). When they wanted to 
leave their congregation, previous sheikhs often recited a particular wirid or 
a special dhikr and this is often called khataman (the closing wirid). A further 
explanation about this can be found in Al-Ghawthu al-Rabbani fi al-Suluki al-
Sufi (Wahab, 2016: 86). The practice of the dhikr and khataman in present-
day TQN PP Suryalaya has undergone some ‘modifications’ in terms of the 
number of their recitations, their rhythms, and when they are done [Appendix 
4]. However, the practice has remained the same in terms of its sequence.27

*****

The Tariqa Qadiriyya wa Naqshabandiyya expanded and was well-
looked-after by Sheikh Sambas’s chief disciples whom he had appointed as his 
deputies (khalifas). As is the nature of Sufi teaching, a disciple who has reached 
the level of sheikh reinterprets and adapts the way he teaches his disciples. 
‘Modifications’ were made in the spiritual dimension of the teachings but, of 
course, not based on a process of logical reasoning, but after a ‘spiritual dialogue’ 
and a process of direct confirmation with earlier Sufi teachers. Van Bruinessen 
(1992) views that, in the Tariqa Qadiriyya wa Naqshabandiyya, the Qadiriyya 
element is more prominent than that of the Naqshabandiyya as can be seen 
from the list of Sufi figures in its spiritual lineage (silsila)28 which is dominated 
by Sufi figures from the Qadiriyya line. Since spiritual lineages mostly do not 
mention their entire names but only abbreviated ones, Van Bruinessen admits 
that he had difficulties in identifying the exact origin/identity of these Sufi 
teachers. He also could not point out who Sheikh Sambas’s Sufi teacher from 
the Naqshabandiyya side was while he knows that Sheikh Shams Al-Din was 
his Qadiriyya sheikh. He assumed that if Sheikh Shams Al-Din were in fact 
also a Qadiriyya sheikh, this would mean that he would have been the founder 
of the Tariqa Qadiriyya wa Naqshabandiyya rather than Sheikh Sambas (Van 
Bruinessen, 1992: 91). However, Mahrus; Jamani, Rosadi; Hadi (2013:143-144) 
are convinced that Sheikh Khalil Hilmi (or Khalid Hilmi) was Sheikh Sambas’s 
Naqshabandiyya teacher which means that he also had a Naqshabandiyya 
sheikh and thus could very well have been the founder of the Tariqa Qadiriyya 
wa Naqshabandiyya as he would indeed have sheikhs from both tariqas. As 
an ‘inside’ scholar I am tempted to believe Mahrus and his friends but in view 
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of the fact that I find their findings not convincing because their sources are 
unclear to me and moreover were unavailable to Van Bruinessen (which I find 
surprising), I think future research in this matter is not only desired but very 
important to clear this matter.29

Other Qadiriyya elements that point to its dominance over the 
Naqshabandiyya, Van Bruinessen (1992) argues, can be seen from at least 
two practices: 1) the type of dhikr -- Tariqa Qadiriyya wa Naqshabandiyya 
followers openly perform the dhikr jahr as the core practice of the Qadiriyya 
which in all its strands has to be done at least 165 times after each of the five 
obligatory daily prayers. However, the way the dhikr sentence La ilaha illa-
Allah is recited was generally left to the disciples which means that the dhikr 
was not necessarily done individually or communally under the guidance of 
an imam. 2) The manaqiban because it is only about the stories of Sheikh Abd 
al Qadir al-Jaylani and not about stories of Sheikh Bahauddin al-Naqshabandi 
which also exist. 

To a certain extent, Van Bruinessen’s view on the prominent position of 
the Qadiriyya in the Tariqa Qadiriyya wa Naqshabandiyya is true. In modern 
TQN PP Suryalaya, as I will discuss later, the elements from both the Qadiriyya 
and the Naqshabandiyya are represented more or less equally. Naqshabandiyya 
elements that have influenced TQN PP Suryalaya are the wirid khataman, 
the tawassul(an), and the tahlil(an)—and the inclusion in the text of wirids 
of Naqshabandiyya Sufi Sheikhs such as Abu Yazid Thaifur al-Bisthami; Abul 
Hasan al-Bashri; Sheikh Habib al-‘Azami, Abu Ya’qub Yusuf al-Hamadani; Imam 
Rabbani, and Imam Khwajagan. Also, the words Allahumma Anta maqsudi wa 
ridaka mathlubi (My Lord, You are whom I mean and who is my objective, 
and Your blessing is what I seek) which are recited before the dhikr after the 
obligatory daily prayers and originates from the Naqshabandiyya.30 Another 
important thing a disciple of the Tariqa Qadiriyya wa Naqshabandiyya had 
to have is rabita (taken from Arabic, the spiritual bond between master and 
disciple). The rabita in the tariqa originates from the Naqshabandiyya. In his 
magnum opus, Jami’ al-Usul fi al-Awliya (Collection of the Saints’ Main Traits) 
Ahmad al-Kamshakhanawi al-Naqshabandi described rabita as follows: “a 
situation where a disciple maintains or images the figure of his sheikh murshid, 
both in his mind and in his heart.” (al-Naqshabandi, 1298 H: 63) 
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Apart from what has been said above, the Fath al-‘Arifin does not 
contain other spiritual exercises (riyada) and mujahada (taken from Arabic, 
‘endless battle’). According to al-Asfihani in his work al-Mufradat fi Gharib 
al-Qur’an (Foreign Words in the Qur’an) mujahada is the devotional ability 
to fight the enemy. Mujahada al-Nafs is to conquer and control the depraving 
lusts that exist in every person and to surrender to His commandments and 
His prohibitions by following the sharia (al-Asfihani, n.d.: 101). Some riyada 
and mujahada were probably only orally communicated to the successors. 

Tariqa Qadiriyya wa Naqshabandiyya strands and their practices

 At the time of writing this book, the Tariqa Qadiriyya wa Naqshabandiyya 
is not only one of the largest but also one of the most rapidly expanding tariqas 
in Indonesia. Mufid (2006: 2-3) portrays this phenomenon for Java as follows: 

As the first Islamic element that the Javanese accepted, the tarekat in the 1980s 
grew and prospered rapidly. One of the most influential tarekats in Indonesia is 
the Tarekat Qadiriyah wan Naqshabandiyah. This tarekat is interesting because its 
teachings and practices are relatively easy and not burdensome also not for abangan 
and tangklukan. Thus, the process of Islamization by means of tarekat movements in 
Java’s north coastal areas is being repeated just like during the early arrival of Islam. 
(Mufid, 2006: 2-3)

After Sheikh Sambas passed away in AD 1878, his disciples continued 
to spread the Tariqa Qadiriyya wa Naqshabandiyya in Mecca and especially in 
Indonesia. Three of Sheikh Sambas’s many disciples stood out, and he entrusted 
them to act as his deputies (khalifa), and they made significant contributions 
to its development in Indonesia [Appendix 5]. They are Sheikh Abdul Karim 
Banten (Tanara, Banten), Sheikh Thalhah bin Tolabuddin (Cirebon, West Java) 
and Sheikh Ahmad Hasbullah bin Muhammad Madura (East Java). They were 
behind its further expansion in Indonesia (Thohir, 2015: 59). Sheikh Sambas’s 
encounters with his disciples in Mecca, especially the three mentioned above, 
were the product of prolonged interaction between Muslims from Nusantara 
and from the Middle East. More specifically, it was an interaction, and 
simultaneously the transmission, of the knowledge and practices of the ulama 
network at the end of the 19th-century which had its centres in Mecca and 
Medina: Mecca had become the center of Islamic sciences apart from being 
the qibla for the obligatory five daily prayers and the lesser (umra) and full 
pilgrimage (hajj) (Thohir, 2015: 59; Azra, 2013: 53-54). 
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Apart from the three ulamas mentioned above, also other ulamas 
studied the tariqa with Sheikh Sambas such as Sheikh Nur al-Din (from 
the Philippines), Sheikh Muhammad Sa’ad (from Kalimantan), and Sheikh 
Muhammad Isma’il ibn ‘Abd al-Rahman (from Bali) (Mulyati, 2010: 43-44). 
Sheikh Sambas’s other disciples were Indonesian kyais and hajis who had the 
opportunity to visit the holy land to perform the hajj and who subsequently 
became pillars in the spread of the Tariqa Qadiriyya wa Naqshabandiyya’s 
teachings in Indonesia. In Kalimantan, where Sheikh Sambas was born, the 
Tariqa Qadiriyya wa Naqshabandiyya was spread by Sheikh Nur al-Din and 
Sheikh Muhammad Sa’ad. However, it did not expand in Kalimantan as rapidly 
as it did in Java because there were no traditional educational institutions like 
pesantren that could act as centres for its teachings and practices.

*****

 In Java, the Tariqa Qadiriyya wa Naqshabandiyya expanded rapidly. 
All literature agree that its development was because of Sheikh Sambas’s three 
disciples mentioned above who were simultaneously the authors of three 
distinct strands. The first Tariqa Qadiriyya wa Naqshabandiyya School was 
that of Sheikh Abdul Karim Banten who spread the tariqa in Pandeglang in 
Banten, Bogor in West Java and in Mranggen in Central Java (Mahrus, Jamani, 
and Hadi, 2013: 75). After Sheikh Sambas had passed away, he succeeded him 
in Mecca, and was given the title Sayyid Ulama al-Hijaj. However, before he 
continued his teachings in Mecca in the 1870s, he visited Tanara in Banten, 
the kampong where he was born in AD 1840 where he spread the Tariqa 
Qadiriyya wa Naqshabandiyya (Thohir, 2015: 55-56). It was in East Banten 
that he established his pesantren. His return home enhanced the fervour of 
his disciples in the way they practiced the tariqa’s teachings and practices. 
More than that, it became the inspiration for and the unifying force against 
the injustices committed by the Dutch Colonial Government. Several of 
Sheikh Abdul Karim Banten’s disciples in several regions became leaders in 
the struggle against the oppressing policies of the colonial government (Van 
Bruinessen, 2000: 371-374) as we will see below.
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As mentioned above, Sheikh Abdul Karim Banten’s school was 
spread over several regions by Sufi figures of this school. Sheikh Asnawi 
Caringin developed the Tariqa Qadiriyya wa Naqshabandiyya in Banten and 
he was succeeded by his son Khodim (Kazhim) in Menes near Labuan and 
subsequently by his son, Ahmad. Sheikh Asnawi appointed ‘Abd Al-Lathif 
ibn ‘Ali from Pesantren Cibeber as his khalifa in Cilegon, (Van Bruinessen, 
1992: 93). This line of the tariqa also existed in Kaduparasi in Pandeglang and 
was spread there by Sheikh Ahmad Sukanta (Abah Kanta). He wrote a small 
book about the Tariqa Qadiriyya wa Naqshabandiyya’s practices in Sundanese 
entitled Ngintip-ngintip Rahmat Allah (Stealing Glances at God’s Beneficence) 
and contains the guidelines for its daily, weekly and monthly practices.31 Sheikh 
Thahir Falak Bogor (Abah Falak) and the generations from his Pesantren 
Pagentongan after him spread it in Bogor and surroundings.

Sheikh Muslih bin ‘Abd al-Rahman (died 1981) and the generations 
after him in his Pondok Pesantren Futuhiyat Mranggen spread the Tariqa 
Qadiriyya wa Naqshabandiyya over Central Java. Sheikh Muslih “Mranggen” 
obtained his position in the Tariqa Qadiriyya wa Naqshabandiyya lineage 
from his teacher Sheikh Ibrahim from Brumbung, Mranggen, and his father 
Sheikh ‘Abd al-Rahman. Sheikh Muslih authored many works about the 
Tariqa Qadiriyya wa Naqshabandiyya such as: ‘Umdat al-Salik (Reliance of 
the Traveller) (1952); al-Futuhat al-Rabbaniyya fi Tariqa al-Qadiriyya wa al-
Naqshabandiyya (God’s Revelation the Qadiriyya wa Naqshabandiyya) (1962); 
Risalah Tuntunan Tariqah Qodiriyah wan Naqsyabandiyah (Manual of the 
Qadiriyya wa Naqshabandiyya) two volumes (1976); and Munajat al-Tariqa 
al-Qadiriyya wa al-Naqshabandiyya wa Ad’iyyatuha (The Supplication of the 
Qadiriyya wa Naqshabandiyya) (n.d). This school routinely organized sessions 
where disciples recited dhikr and wirid called tawajjuhan.32 

The second Tariqa Qadiriyya wa Naqshabandiyya School was that of 
Sheikh Ahmad Hasbullah ibn Muhammad who expanded it in Madura and 
Jombang and surroundings in East Java where two pesantrens formed the 
bases of its teachings: Pesantren Tebuireng and Pesantren Darul Ulum Rejoso 
(Sujuthi, 2001: 56). Pesantren Darul Ulum Rejoso especially focused on 
tariqa-based teaching activities. It was founded by one of Sheikh Hasbullah’s 
disciples and belonged to the school of K.H. Khalil who took the talqin from 
Sheikh Ahmad Hasbullah when he was in Mecca (Sujuthi, 2001: 57). Sheikh 
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Ahmad Hasbullah was succeeded by his brother-in-law, Sheikh Romli Tamim 
under whose leadership it spread to the villages and the eastern littoral of Java, 
including Madura. The Tariqa Qadiriyya wa Naqshabandiyya managed to 
grow rapidly because Sheikh Romli did not impose rigid conditions on when 
and how the talqin dhikr had to be taken. Although novices had to be at least 
40 years of age, he stressed that age was not important as long as the novice was 
an adult. Sheikh Romli ran it for 21 years after which he was succeeded by his 
son Sheikh Musta’in Romli (Sujuthi, 2001: 57). 

Sheikh Musta’in Romli’s appointment invited controversy because his 
father had not clearly indicated who of the Tariqa Qadiriyya wa Naqshabandiyya 
silsila would succeed him, something very important in the tariqa. The 
controversy caused the dual sheikhhood of Sheikh Musta’in Romli and Sheikh 
Utsman al-Ishaqi, one of Sheikh Romli’s senior disciples who was based in 
Pondok Pesantren Sawah Pulo/Kedinding Lor in Surabaya, East Java. This dual 
leadership ran well while Sheikh Utsman respected Sheikh Musta’in because he 
was his teacher’s son (Sujuthi, 2001: 58). Over time, Sheikh Musta’in managed 
to cement his position as the Tariqa Qadiriyya wa Naqshabandiyya’s sheikh. 
However, because his political behaviour was considered non-mainstream in 
East Java especially among NU circles, he invited strong resistance. Because 
he chose to support the political machine of the New Order regime, protests 
against the validity of his position as murshid spread widely (Sujuthi, 2001: 
59). Sheikh ‘Adlan Ali from Cukir, East Java was particularly vehement in 
his criticism and he left and claimed the leadership of Tariqa Qadiriyya 
wa Naqshabandiyya for himself and to relocate its centre to Cukir. Tariqa 
Qadiriyya wa Naqshabandiyya Rejoso had thus split into three schools with 
Sheikh Utsman al-Ishaqi in Kedinding Lor, Sheikh Musta’in in Rejoso and 
Sheikh ‘Adlan Ali in Cukir. Every subsequent succession in the leadership in 
Tariqa Qadiriyya wa Naqshabandiyya Rejoso invited conflict, mainly because 
of the absence of proof that someone had indeed been assigned as successor 
(ijaza irshad) (Sujuthi, 2001: 61).

The leadership of the Rejoso School continued to be passed down to 
close friends and disciples such as Sheikh Musta’in’s younger brother, Sheikh 
A. Rifa’i Romli who was succeeded by two of his younger brothers, Sheikh 
Damanhuri Romli for the region of Surabaya and further east including 
Madura, and Sheikh A. Dimyathi Romli in the west. Both passed away not 
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long ago and nowadays Tariqa Qadiriyya wa Naqshabandiyya Rejoso is led by 
Sheikh Tamim Romli, Sheikh Muhammad Romli Tamim’s youngest son.33 The 
guide for how to perform its practices is a booklet entitled Thamrat al-Fikriyya: 
Risala Silsila Tariqa Qadiriyya wa al-Naqshabandiyya (The fruit of the thought: 
A spiritual chain of Tariqa Qadiriyya wa Naqshabandiyya) written by Sheikh 
Romli Tamim. It contains the daily practices disciples have to perform and 
starts with guidance in dhikr, wirid and how to perform the muraqaba. Islamic 
discussion sessions were done in a monthly large gathering of followers called 
Majelis Istighatsah.

Sheikh Utsman al-Ishaqi from Kedinding Lor in Surabaya also 
continued to spread the Tariqa Qadiriyya wa Naqshabandiyya. He passed away 
in 1984, but before he died, he had given the signal that one of his sons, Sheikh 
Ahmad Asrari al-Ishaqi would continue its spiritual leadership (Musyafiq, 
2011: 10). In 1978, when he was still young, Sheikh Asrari had already been 
appointed as khalifa. Although not everyone accepted his leadership, this did 
not mean that the tariqa’s activities were reduced. On the contrary, it continued 
to progress. Thousands of people attended Sheikh Asrari’s tariqa lessons, and it 
was during this time that the word Utsmaniyya was added to the tariqa’s name 
referring to his father, Sheikh Utsman al-Ishaqi. Under Sheikh Asrari, many 
practices were planned to nurture the spirit of his disciples such as hafla dhikr 
(dhikr practices), mawlid al-Rasul (the birth of the Prophet Muhammad), and 
Haul Akbar (The Grand Death Anniversary) (Musyafiq, 2011: 10). In order 
to take care of his novices and to nurture his network, Sheikh Asrari formed 
the Majelis Khususi under the leadership of an Imam Khususi whom Sheikh 
Asrari had selected for the purpose. His novices received guidance for their 
practices from the al-Anwar al-Khususiyya al-Khatmiyya (the Light of the 
Special Wirid) written by Sheikh Asrari (Musyafiq, 2011: 11). 

The third school became the centre of the Tariqa Qadiriyya wa 
Naqshabandiyya’s spread in Indonesia and abroad especially in neighbouring 
countries such as Malaysia, Singapore, and Brunei Darussalam. It is the school 
of Sheikh Thalhah of Cirebon, West Java and its subsequent rapid expansion 
stems from this line and also TQN PP Suryalaya was established from this line 
by one of Sheikh Thalhah’s disciples, Sheikh Abdullah Mubarak (Abah Sepuh), 
as will be discussed in the next part. 
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When we take a closer look at all these Tariqa Qadiriyya wa 
Naqshabandiyya Schools, it appears that they all have the same teachings 
and practices which have their source in the Fath al-‘Arifin. However, some 
‘modifications’ were made to the daily practices starting with the talqin dhikr 
and the way the two dhikrs (from the Qadiriyya and Naqshabandiyya), the 
wirid khataman, and other spiritual exercises had to be completed. Below some 
of the variations and differences are listed that were encountered between the 
various strands of the Tariqa Qadiriyya wa Naqshabandiyya.

One. Each of them had different rules and ‘stipulations’ about the way 
the talqin dhikr was to be taken and some are permanent and remain to this 
day while others were adapted to the changing times. Initially, they all required 
their novices to go into seclusion (khalwa34) before or after they took the talqin 
dhikr with, in general, a duration of 40 days. In Sheikh Abdul Karim Banten’s 
school, who was represented by Abah Kanta and who was based in the Majelis 
Dzikir Kaduparasi, Pandegang, Banten, the talqin dhikr process had to be 
followed by a period of seclusion of maximum 40 days depending on Abah 
Kanta’s decision. Initially, some schools stipulated that novices had to be at 
least 40 years of age before they could take the talqin dhikr (Sujuthi, 2001: 57) 
as we have seen above. Initially, the talqin dhikr was always taken individually, 
but with the changes of time and the increase in the numbers of novices the 
talqin dhikr is now done in groups and it is still done individually only in Abah 
Kanta’s Tariqa Qadiriyya wa Naqshabandiyya. The duration of the talqin dhikr 
activities also varies. The talqin dhikr Qadiriyya (dhikr jahr) takes at least one 
hour, but the talqin Naqshabandiyya (dhikr khafi) lasts much longer because 
it has to be done up to the seven latifa spots. Until today, all its strands, except 
TQN PP Suryalaya, continue to practice the talqin dhikr up to the seven latifa 
spots. 

Two. The dhikr jahr in all Tariqa Qadiriyya wa Naqshabandiyya strands 
has to be done at least 165 times after each of the five obligatory daily prayers. 
However, how the dhikr sentence La ilaha illa-Allah has to be recited is generally 
left to each disciple which means that the dhikr is done individually and not 
communally under the guidance of a leader of the prayer (imam). During my 
observation in all Tariqa Qadiriyya wa Naqshabandiyya strands I found that 
only TQN PP Suryalaya obliges its followers to practice dhikr jahr in a compact 
and congregational manner --under the guidance of the leader of the prayers-- 
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directly after each of the five daily prayers. In other strands the way to practice 
dhikr jahr is optional: it can be done individually or communally. All other 
Tariqa Qadiriyya wa Naqshabandiyya Schools teach that dhikr khafi must be 
done after the dhikr jahr to ‘fill’ the seven latifa spots. In general, each of the 
seven latifa spots lasts about 1.5 hours. Like dhikr jahr, it is done individually. 
There are also differences in the sequence and the contents of the daily du’a 
and tawassul, but they all have the same objective to purify novices in order to 
enable them to get close to Allah. The dhikr khafi that follow the seven latifa 
spots is no longer done in TQN PP Suryalaya while the other schools continue 
to practice it. 

Three. Up to now, almost all Tariqa Qadiriyya wa Naqshabandiyya 
Schools continue to perform the 20 muraqabas as stipulated by Sheikh Sambas 
and they last a certain amount of time. Different from dhikr that focuses its 
disciples’ concentration on the pronunciation of words or of a dhikr sentence 
with the tongue, either silently or aloud, the muraqaba focuses on and requires 
the disciples’ total mental concentration to ensure that they remain aware of 
its meaning (ma’na), innate character (shifat), power (qudrat), and Allah’s will 
(iradat) (Aqib, 1998: 84). A more detailed explanation of the muraqaba practice 
may be seen in the Tariqa Qadiriyya wa Naqshabandiyya that was developed 
in Sheikh Sambas’s birthplace in Kalimantan that follows the old manuscript 
‘Abd al-Malik bin Haji Abu Bakar Krui wrote and which was analysed in a 
book on Sufism in Kalimantan (Hermansyah, Mahrus, Sulaiman, 2013). In his 
manuscript, Malik explains that the muraqaba is a tawajju as it is done “each 
time after obligatory prayers and done in silence and may not be witnessed by 
someone who is not also a disciple or his teacher...” (Hermansyah, Mahrus, & 
Sulaiman, 2013). He further explains that the muraqaba comprises of three 
things. [1] Muraqaba haqiqa --the Vigilance of the Essence of Allah (‘ke-Allah-
an’): the ‘contemplation’ of this muraqaba focuses on the consolidation of the 
conviction of the heart while it opens its door to the essence of the divine light 
of Allah. [2] Muraqaba al-mahbubiyya al-ma’rifa or haqiqa al-Ahmadiyya - 
the Vigilance of Love and Gnosis to the Prophet (ke-Muhammad-an): In this 
muraqaba session, a disciple fully focuses his contemplation on the presence of 
the Prophet as the manifestation of the love of Allah. The name Ahmad(-iyya) 
refers to the Prophet Muhammad. [3] Muraqaba Haqiqa al-Qur’an al-‘Azim - 
the Vigilance of the Essence of the Holy Qur’an: In this muraqaba, a disciple 
meditates to express his gratitude that the Qur’an has been revealed to the 
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Prophet (p. 24). The muraqaba practice in this school is done individually after 
the obligatory prayers and after the daily dhikrs: dhikr nafyi-ithbat (dhikr jahr) 
and dhikr lataif (dhikr khafi), and the change from one muraqaba to the next 
is monitored and decided upon by the sheikh himself. While performing the 
muraqaba practice, a disciple has to sit in a relaxed way and to his mind and 
soul while he meditates and directs his soul to the presence of Allah. His heart 
has to perceive and feel the existence of Allah who is always watching over 
his flock. In this Tariqa Qadiriyya wa Naqshabandiyya School, the religious 
devotion of the 20 muraqabas is divided over the five obligatory daily prayers.35 

Other ways the muraqabas are practiced are taken from Sheikh Abdul 
Karim Banten’s Tariqa Qadiriyya wa Naqshabandiyya School. One muraqaba 
takes about 1.5 hours to complete while others may last as long as three hours 
such as the muraqaba mahabba fi al-qaws. The longest is muraqaba mahabba 
wilaya ‘ulya ajm that takes as long as 6 hours to finish. When halfway the 
performance of a muraqaba is annulled, the whole process has to start again 
from the beginning.36 

Four. Initially, none of the schools stipulated a specific moment for the 
recitation of the wirid khataman, but over time it turned into a weekly practice. 
In TQN PP Suryalaya, this practice is now done daily. 

Five. Each Tariqa Qadiriyya wa Naqshabandiyya School has a spiritual 
pathway (suluk) in the form of different spiritual exercises (riyada). The spiritual 
exercises are delivered orally or, when delivered in writing tend to be in the 
form of private letters to disciples who have the ijaza to practice particular 
spiritual exercises. In the Banten School, for example, up to the present 
the khalwa37 has even turned into a reinforcement of the spiritual exercises 
(riyada). The khalwa is 40 days yet under specific conditions, a disciple --after 
having completed his 40 days khalwa—was instructed to do another 40 days of 
khalwa. In several cases, a disciple was instructed to redo the 40 days khalwa 
up to seven times, all depending on Abah Kanta’s instructions. In this strand, 
the spiritual pathway (suluk) is perfected by fasting the duration of which can 
be up to seven years. The TQN PP Suryalaya also has a particular way in which 
it delivers its spiritual exercises which I will explain in the next chapter.
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(3)
TQN PP Suryalaya under Abah Sepuh (1935-1956)

Before we can begin our discussion of the TQN PP Suryalaya under 
Abah Sepuh we need to pay attention to his teacher, Sheikh Thalhah. There 
are, unfortunately, very few sources about Sheikh Thalhah’s life. The following 
brief biography I drew from the work of Sunardjo (1995: 16), Dasuki (1990: 
23-25), Zulkifli (2002: 23) and my own interviews with K.H. Abdul Aziz, one 
of Sheikh Thalhah’s great-grandsons who is now still active in spreading the 
Tariqa Qadiriyya wa Naqshabandiyya in Indramayu and Cirebon.38 I also paid 
a visit to the Khalwat Mosque, located in the Pesantren Kali Sapu complex in 
Kampung Begong, Desa Kalisapu, Cirebon, West Java, which he left behind.39

Thalhah bin Thalabuddin Asyirboni was born in the village of Trusmi, 
Weru, Cirebon, West Java in 1825. He was a descendant of Sunan Gunung 
Jati, one of the famous Nine Saints of Java (Wali Songo). His father was K.H. 
Rapduddin, the son of Pangeran Trusmi who was one of Sunan Gunung Jati’s 
sons whose grave is in Cirebon and is a popular shrine to which many Muslims 
in Indonesia make a pilgrimage. Sheikh Thalhah first immersed himself in 
Islam in Pesantren Rancang which his father had established in Cirebon. 
Subsequently, he studied in Pesantren Ciwaringin in the same city after which 
he continued his studies in Pesantren Lirboyo in Ponorogo, East Java. Before 
he returned to assist his father in Pesantren Rancang, he also studied in Gresik 
in East Java after which he left for Mecca to perform the hajj and to stay there 
to continue his studies. He met Sheikh Sambas and studied with him, and he 
immersed himself in the Tariqa Qadiriyya wa Naqshabandiyya until he had 
become a talqin deputy/khalifa and for a while he assisted Sheikh Sambas 
in Mecca. In 1873, he returned to Cirebon where he assisted his father in 
Pesantren Rancang. Three years later, in 1876, Sheikh Thalhah established his 
own pesantren in Kampung Begong, Desa Kalisapu, Cirebon.

In 1889, Sheikh Thalhah had a problem with the Dutch colonial 
administration. He was arrested and accused of having insulted the King of 
the Netherlands and to have made preparations for an insurgency against 
the colonial government.40 However, these accusations could not be proven, 
and he was released from custody. After having led the pesantren for a while, 
Sheikh Thalhah departed for the hajj (pilgrimage) a second time, and he 
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made a stopover in Singapore where he studied the Tariqa Qadiriyya wa 
Naqshabandiyya with one of Sheikh Sambas’s disciples before returning 
to Cirebon where he continued to spread the tariqa. Because of his deep 
knowledge and his charisma, civil servants in Cirebon and surrounding cities 
often requested his advice. For example, he once acted as religious advisor and 
leader in the Kasultanan Kasepuhan palace in Cirebon and for the Regent of 
Kuningan in 1882 (Sunardjo, 1995: 18). 

Sheikh Thalhah had several disciples and the one who was chosen to 
succeed him as the leader of the tariqa was Sheikh Abdullah Mubarak bin 
Nur Muhammad (Abah Sepuh). He came from Tasikmalaya, West Java and 
had expanded the Tariqa Qadiriyya wa Naqshabandiyya there. Another of his 
disciples was Kyai Haji Muhammad Isma’il --familiarly called Kyai Kracak-- 
who concentrated his efforts on the Tariqa Qadiriyya wa Naqshabandiyya’s 
expansion in the village of Cipeujah, Sindanglaut, Cirebon (Thohir, 2015: 147). 
Pijper studied his role in its expansion, and his findings may be found in his 
Fragmenta Islamica that were published between 1928 and the 1930s. Pijper 
concluded that it was thanks to Kyai Kracak’s efforts that the Tariqa Qadiriyya 
wa Naqshabandiyya had become widely known not only in Cirebon but also 
in other cities in West and Central Java like Kuningan, Indramayu, Cilacap, 
Pemalang, Banyumas, Pekalongan and Semarang (Pijper, 1987: 81, 98, 99). 

The Tariqa Qadiriyya wa Naqshabandiyya’s practices during Sheikh 
Thalhah’s time remained as they had been under his teacher, Sheikh Sambas 
and dhikr jahr and dhikr khafi remained its core practices. Dhikr khafi was done 
up to the seventh latifa including the 20 muraqabas. There is little information 
about when exactly and how these practices were done. The wirid khataman 
was done once every two weeks. Apart from these practices, the disciples had 
to perform various spiritual exercises (riyada) such as riyada melekan (not 
sleeping for a period the duration of which was decided by Sheikh Thalhah). 
As far as can be traced back, Sheikh Thalhah did not write a manual about how 
the Tariqa Qadiriyya wa Naqshabandiyya’s practices should be performed. 
Today, followers of TQN PP Suryalaya believe that none of Sheikh Thalhah’s 
sons succeeded him and that Abah Sepuh was the only one he had appointed 
to take up the tariqa’s leadership.41 The practices were again directly linked 
to those of Sheikh Thalhah only after Abah Anom had replaced him. Abah 
Anom reconnected the spiritual ties with the disciples in Pesantren Kalisapu 
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by appointing one of Sheikh Thalhah’s descendants as one of his talqin deputies 
in 1984. Abah Sepuh’s appointment as Sheikh Thalhah’s khalifa42 took place in 
Sheikh Thalhah’s residence and was seen as a strong sign that Sheikh Thalhah 
was to hand over the ‘sheikhhood’ to Abah Sepuh (Sanusi, 1990: 96; Tim, 2011: 
9). 

A. A brief biography of Abah Sepuh (Abdullah Mubarak bin Nur 
Muhammad)

Abah Sepuh was born in 1836 in Kampung Cicalung in the village of 
Bojongbentang (present-day Desa Tanjungsari), Pager Ageung, Tasikmalaya, 
West Java, and was called Mubarak when he was a child.43 When he was a child, 
he was instructed in religious knowledge by his father, Raden Nur Muhammad, 
who was an Upas (a security official at the sub-district level) (Sanusi, 1990: 93-
94) and a leader in society. He also studied for a while with his uncle, Kyai 
Jangkung, after which he continued his study in Pesantren Sukamiskin in 
Bandung, West Java to deepen his knowledge of Islam and it was there that 
he immersed himself more seriously in Arabic and Islamic sciences (Sanusi, 
1990: 94).44 

After he finished his studies in the pesantren, Abah Sepuh established 
Pesantren Tundagan near Tasikmalaya but at the same time he decided to deepen 
his knowledge of Sufism and to do so he chose Sheikh Thalhah in Begong, 
Kalisapu, Trusmi, Cirebon, West Java and he travelled between Tasikmalaya to 
Cirebon for 23 years to deepen his knowledge about tariqa practices. During 
the first stages of his studies with Sheikh Thalhah, he went back to Tundagan 
every three months and used these opportunities to introduce the Tariqa 
Qadiriyya wa Naqshabandiyya’s practices among his students and the people in 
the neighbourhood. The response he got was discouraging because the people 
feared that Abah Sepuh had introduced them to new, forbidden, deviating and 
dangerous teachings. These accusations stemmed from local ulamas and also 
from the colonial Dutch who had discovered what he was doing and kept a 
close eye on him (Sunardjo, 1995: 24). Ordered to do so by Sheikh Thalhah to 
further deepen his knowledge, Abah Sepuh went to Sheikh Khalil Bangkalan 
in Madura who gave Abah Sepuh the permission (ijaza) to perform the Bani 
Hashim salawat (Allahumma shalli ‘ala al-Nabiy al-Hashimiy, Muhammad wa 
‘ala alihi wa sallim taslima) which is now one of the chief salawats in TQN PP 
Suryalaya (Tim, 2011: 9).45 Abah Sepuh not only went to pesantrens, but also 



- 71 -

ACTUALIZATION OF NEO-SUFISM:
A Case Study of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya

went a couple of times to Mecca to perform the hajj and to stay there a while 
to study.46 After he had completed his studies, he returned to his hometown to 
continue his work in the pesantren he had left behind for all those years. 

B. The pioneering years of ‘pesantren tarekat’

During the initial stages of TQN PP Suryalaya’s expansion, Abah Sepuh 
moved it several times to different locations. Pesantren Tundagan he had set 
up proved to be no longer useful for Tariqa Qadiriyya wa Naqshabandiyya’s 
expansion because the resistance against its teachings had become more and 
more violent and local ulamas and the colonial administration forced him 
to keep moving in order to be able to execute his tariqa activities (Sunardjo, 
1995: 25).47 From Tundagan, he and his family moved to Kampung Cisero, 
2.5 km to the west but this also proved not to be the right place to progress 
and Abah Sepuh moved again, this time to Gede Bage in Bandung and yet 
again to other cities where he stayed for short periods (Sanusi, 1990: 94). He 
moved his pesantren again to Kampung Godebag where, in 1908, he decided 
that this pesantren was to remain the centre for the Tariqa Qadiriyya wa 
Naqshabandiyya’s expansion (Sanusi, 1990: 97).

Initially, because the pesantren was called Pesantren Godebag, Abah 
Sepuh became known as Ajengan or Kyai Godebag. Settling in Godebag 
also proved to be not the ultimate solution to his problems. As told, he was 
disturbed by the constant challenges and disturbances caused by local ulamas 
who vehemently rejected the tariqa’s teachings48 and also by initial obstacles 
in the establishment of Pondok Pesantren Suryalaya such as not getting the 
permission to establish it, which made it difficult but Abah Sepuh proceeded 
nonetheless.49 These issues were also the reason that Abah Sepuh learned about 
life in prison (Zulkifli, 2002: 63). Also, other factors hampered the development 
of Tariqa Qadiriyya wa Naqshabandiyya’s teachings under Abah Sepuh. The 
first one was political. Like his teacher, Sheikh Thalhah, Abah Sepuh met 
with difficulties because, before independence, Indonesia was a Dutch colony 
which had some terrible experiences with tariqa movements in various regions 
leading up to massive revolts. 
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As mentioned earlier, in different times and places, some Tariqa 
Qadiriyya wa Naqshabandiyya’s followers undeniably originate from –or were 
linked to-- the same sources that were behind the peasant revolts such as 
those in Cilegon, Banten in 1888; Lombok 1891; East Java 1903; and Banten 
1926 (Van Bruinessen, 2000: 371-374). Because of this, the Dutch colonial 
government’s regional officers ‘closely monitored’ the situation and curbed 
the room to manoeuvre of ulamas who were affiliated with tariqas (Thohir, 
2015: 54). In the second place, the people considered the Tariqa Qadiriyya wa 
Naqshabandiyya’s teachings as religiously prohibited innovations and it took 
a long time for them to accept them as something that truly originated from 
Islam. Over time, however, the people’s acceptance of the Tariqa Qadiriyya wa 
Naqshabandiyya’s teachings started to increase.

Furthermore, after having had some time to reflect whether he should 
move the pesantren yet again, Abah Sepuh went to Sheikh Thalhah to seek 
his advice and to obtain his permission for another relocation. Rather than 
giving his permission, he told Abah Sepuh that he should remain in Kampung 
Godebag and that he should continue to expand his pesantren on a piece of 
land in Desa Tanjung Kerta, Pageur Ageung (formerly Tarikolot), Tasikmalaya, 
West Java, and on 5 September 1905 Abah Sepuh established his Pesantren 
there. To convince Abah Sepuh that this had been the right thing to do, Sheikh 
Thalhah visited him in 1908, and he stayed in Godebag for a few days. It was 
also Sheikh Thalhah who changed the name Pesantren Godebag into Pesantren 
Suryalaya. Suryalaya means the place where the sun rises (Surya = sun, laya = 
place where something rises). 
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Illustration 4. Abah Sepuh and his disciples in Pondok Pesantren Suryalaya in front of 
the madrasah. Unfortunately, the date the picture was taken is unknown. Collection: 
Pondok Pesantren Suryalaya.

Abah Sepuh continued to lead the pesantren, and he appointed nine of 
his disciples as talqin deputies/khalifas to help him manage the pesantren and 
to expand the Tariqa Qadiriyya wa Naqshabandiyya,50 and he placed them in 
the East Priangan region of West Java. One of his deputies later became his 
confident. It was his fifth son, later to become known as Abah Anom, who 
became one of its directors and became his successor (Sanusi, 1990: 104). He 
was appointed in 1954, and two years later, in 1956, Abah Sepuh passed away 
at the very old age of 120. 
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(4)
The Context

Before entering into a discussion of the Tariqa Qadiriyya wa 
Naqshabandiyya’s teachings and practices under Abah Sepuh’s rule, it is 
important to highlight the context of Indonesia, especially West Java, when 
he took over its leadership until he handed it over to his successor. Secondly, 
it is important to study Abah Sepuh’s approach and the way he packaged and 
communicated the tariqa’s teachings. Much information about the Tariqa 
Qadiriyya wa Naqshabandiyya as it was under Abah Sepuh was provided by 
senior Tariqa Qadiriyya wa Naqshabandiyya members who had experienced 
Abah Sepuh’s times or had been his disciples. 

*****

When Abah Sepuh started to lead the Tariqa Qadiriyya wa 
Naqshabandiyya in 1908, the country was under the colonial Dutch, and 
in this period, there was increasing anti-colonial sentiment and there were 
movements that demanded that the colonial government reformed its 
policies. It was in 1908 and in later years that many well-educated Indonesians 
founded organizations to demand a better life for Indonesians under the 
colonial government. In May 1908, Dr. Wahidin Soedirohoesodo (1857-1917) 
and his fellow educated Javanese aristocrats (priyayis) founded the student 
organization Budi Utomo; one year later in 1909 in Batavia, Tirtoadisoerjo 
(1880-1908) established Sarekat Dagang Islamiyah (Islamic Commercial 
Union) to support Indonesian traders which, in 1912, changed its name to 
Sarekat Islam (SI, Islamic Union). Both organizations proliferated in Java, and 
especially the SI managed to spread over outer islands and to play a strategic 
role in Indonesian identity formation. It was from these two organizations that 
other organizations came up. The establishment of political parties was the 
next step. In 1911, the Indische Partij; in 1923, Partai Sarekat Islam (Islamic 
Union Party); in 1924, Partai Komunis Indonesia (Indonesian Communist 
Party); and in 1928, Partai Nasionalis Indonesia (Indonesian Nationalist Party) 
were founded. This situation was marked by instability and efforts to rebel 
against the colonial government which continued until the end of the Dutch 
colonial era and under the Japanese up until the transition period after the 
proclamation of Indonesian independence on 17 August 1945.51
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During the early period of Abah Sepuh’s Tariqa Qadiriyya wa 
Naqshabandiyya leadership, the 20th-century Islamic reform movement started 
to emerge. The origin of this reform movement can be traced back to several 
Middle Eastern Muslims, Jamal ad-Din al-Afghani (1839-97), Muhammad 
Rashid Rida (1865-1935) and Muhammad Abduh (1849-1905) who were based 
in Cairo, Egypt. They were leading figures of the ‘modernist movement’ who 
voiced the need to open the gate of reasoning (bab al-ijtihad) by using modern 
science and by purifying Islam from illegal innovations (bid’a). In their view it 
was time to return to the sources of Islam itself: the Qur’an and the Sunna. This 
reform movement also started to emerge in the Archipelago. Some Indonesian 
Muslim modernist-reformists started to criticize the fact that Indonesian 
Islam had been heavily influenced by local ideas and customs (adat) and they 
especially attacked Muslims who were involved in Sufi mysticism. Initially, the 
criticism against the tariqa (read: the Naqshabandiyya) came from Kyai Haji 
Ahmad Khatib (Ahmad ibn ‘Abd al-Lathif al-Khatib al-Minangkabawi) [1852-
1915], a Minangkabau ulama who lived in Mecca (Van Bruinessen 1999: 711). 

Later, resistance against tariqa Islam came from a group that was 
inspired by an Egypt-based reformist movement whose influence had become 
stronger and had spread over many regions in Indonesia. One member of 
this group was a disciple of K.H. Ahmad Khatib named ‘Abd al-Karim ibn 
Muhammad Amr Allah alias Haji Rasul (the father of the Muhammadiyah 
figure, Buya Hamka), who, often during open debates and in journal articles, 
radically rejected Muslim traditionalists as well as tariqa teachings and 
practices such as ziyara (visiting the tombs of saints), rabita li al-sheikh (the 
spiritual bond between the disciple and the sheikh), tawassul, and taqlid (blind 
following) (Van Bruinessen 1999: 712). In a more modern way, the movement 
against the tariqa (read: the Naqshabandiyya) was continued by another of 
Ahmad Khatib’s disciples, Sheikh Muhammad Jamil Jambek (1862-1947). In 
the twentieth century, especially in Java, a wave of criticism against the tariqa 
came up and continued to spread over the rest of Indonesia. As mentioned 
earlier, the criticism came from reformist-modernists who had established 
Islamic social organizations such as the Muhammadiyah (founded in 1912), 
Al-Irsyad (founded in 1913), and Persatuan Islam (founded in 1923) and also 
from nationalist-based groups like the Sarekat Islam (founded in 1912) (Noer, 
1993: 12). 
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Van Bruinessen (2019: 132) refers to the Hikayat Hasanuddin and the 
Babad Cerbon to trace the patterns of the tariqas that developed in the late 
eighteenth and early nineteenth century in Cirebon where Sheikh Thalhah 
developed the Tariqa Qadiriyya wa Naqshabandiyya and where Abah Sepuh 
studied the tariqa with him:

…the various ṭarīqa were considered as sources of occult knowledge (ngèlmu) that 
served to supernaturally support as well as to legitimize the ruler’s control of his 
realm and to provide protection from all sorts of danger. In martial arts circles, it is 
still believed that the ṭarīqa-derived techniques of cultivating extraordinary strength 
(tenaga dalam) and invulnerability (kekebalan) were long jealously guarded as a 
monopoly of the courts. All these men actively taught one or more ṭarīqa rather 
restrictively. They appointed only a few khalīfa, and did not induce large numbers of 
novices into their ṭarīqa.

The question is: did the Tariqa Qadiriyya wa Naqshabandiyya style 
Sheikh Thalhah developed resemble, or was it influenced by, the style of the 
tariqas that spread in Cirebon at that time? There are few references that 
describe how exactly Sheikh Thalhah developed his tariqa style. However, after 
reading the manuscript written by his student, Abah Sepuh, what the Hikayat 
Hasanuddin and in the Babad Cerbon describe seems to be true. 

(5)
The Style: Tariqa practices, extraordinary karama 

and ‘supernatural power.’

At least two facts marked the tariqa under Abah Sepuh. First, the style 
of his teachings and the strong emphasis that practices and spiritual exercises 
had to be performed ‘above average’. This, I believe, led to the second fact: his 
tariqa was full of stories about his extraordinary karama (khariq al-‘ada) and 
that many of his disciples inherited his spiritual/supernatural power. Early on 
in his leadership, his disciples travelled the spiritual path much as in other 
tariqas but the TQN PP Suryalaya practices were more ‘loaded’ with spiritual 
exercises. In Abah Sepuh’s time, the way to travel the spiritual path in the 
tariqa was more or less similar to the way it had been done under his teacher, 
Sheikh Thalhah, but he made some changes. The emphasis remained on the 
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more-than-average execution of certain practices and spiritual exercises either 
for spiritual attainment or to ‘supernatural power.’ Below I summarize Abah 
Sepuh’s ritual style based on my interviews with the current sheikh, a senior 
descendant of Abah Sepuh, and followers whose parents and even grand-
parents had been Abah Sepuh’s disciples. Explanations about the practices and 
spiritual exercises I obtained from the manuscript of Insan Kamil.

*****

1. Pre-talqin Khalwa. Abah Sepuh applied ‘strict’ rules for anybody who 
wanted to be his disciple. They had to pass a selection and perform the khalwa 
before they could take the talqin dhikr and the oath in order to become tariqa 
disciples.52 Selection by khalwa already existed before and during Sheikh 
Thalhah’s time. Before candidate disciples could sit the talqin dhikr they had 
to withdraw from social contacts by not speaking and not moving from their 
place. They had to direct their remembrances to God to purify themselves from 
their sins and to enable them to concentrate their thoughts and their emotions 
on joining the tariqa. Sheikh Thalhah decided the duration of the withdrawal 
for each disciple which could be seven days and nights but also a period of 
up to 40 days. The khalwa could be done in the Khalwat Mosque such as the 
one located not far from Sheikh Thalhah’s pesantren complex in the hamlet of 
Kalisapu in Cirebon.

Abah Sepuh continued this tradition and before people were allowed 
to sit the talqin dhikr, they had to undergo a cleansing process by performing 
the khalwa in a special place near Abah Sepuh’s Mosque and his madrasah 
in Pesantren Suryalaya. The duration of the khalwa was the same as it was 
under Sheikh Thalhah namely seven days and seven nights, but sometimes 
up to forty days, in a space as big as the body when bent over. Many tariqas 
continue to demand people who want to join them to pass a set of ‘pre-tests’ 
that consist of spiritual exercises they must perform before they can take the 
bay’a tariqa (Buchori, n.d.: 92). A sheikh would only accept novices after they 
had demonstrated that they were truly committed to join and who showed 
their readiness to make great efforts to do so.53

*****
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2. Talqin Dhikr. After the khalwa, a candidate disciple was allowed to join the 
talqin dhikr. During Abah Sepuh’s time, as before him, the talqin dhikr lasted a 
long time, especially the dhikr khafi part, because it had to extend to the seven 
latifa spots. A disciple repeatedly had to point his or her head to every single 
latifa spot during the talqin dhikr session. 

*****

3. Daily dhikr. The daily dhikr (dhikr jahr) had to be done at least 165 times 
but it was better to do it more often because the more often it was done the 
faster the door of revelation would be opened. What differed from earlier times 
was the tone used during the dhikr. In Sheikh Thalhah’s time it was the same 
as that of the reading of passages of the Qur’an (wirid) but in Abah Sepuh’s 
time, its beat was slowed down and it was recited with a special intonation 
and disciples tended to do their dhikr for their own enjoyment and forgot the 
correct pronunciation. Some disciples uttered their dhikr so slowly that it no 
longer sounded like dhikr at all and La ilaha illa-Allah sounded like Ellah-ellah 
or Laaa Ilaaaha iiiilaaaloh and they took for ever to finish even though they 
did it only 165 times.

After Abah Sepuh’s reformation, the duration and the number of silent 
dhikr khafi was reduced, counting them was no longer needed, and the tawajju 
in the muraqaba with dhikr khafi were no longer performed at the latifa 
spots. The formula stayed the same though: the longer the tawajju, the better, 
especially when done in isolation and without any time limit. However, when 
done together with others, the time was shortened to make it less hard for the 
disciples. This was a big change compared to Sheikh Thalhah’s time when dhikr 
khafi lasted for a long time with a fixed number of dhikr utterances. This kind 
of dhikr khafi used to take the form of the muraqaba during which the body 
should adopt the tawajju position. In one session, the tawajju practice had to 
be done 11.000 times and consisted of 5.000 times at the latifa al-qalbi and the 
remaining 6.000 times had to be done 1.000 times for each of the remaining 
six latifa spots.

*****
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4. Weekly Khataman. The way to recite the wirid khataman was the same as that 
of the daily dhikr and their number was included in the guide to the practices. 
Khataman was done every Tuesday and Friday night and thus often called a 
‘weekly practice’ (amaliyah mingguan). What the disciples recite during wirid 
khataman depends on their personal needs and some wirid sentences are read 
more often than others for special reasons. As mentioned earlier, this practice 
originates from the Naqshabandiyya.

*****

5. Qadiran/Manaqiban. The Qadiran monthly ritual is nowadays called 
manaqib(-an). During the Dutch colonial era, disciples only read the 
Manqobah Layang Sheikh ‘Abd al-Qadir.54 After Indonesian Independence it 
also included religious speeches (khidma Ilmiya) by Abah Sepuh or by a kyai 
he had appointed for the purpose (Arifin, 2008: 54). It is done every 11th of 
the hijriyya month. In former times, only few people performed the Qadiran 
because the Dutch colonial government banned communal gatherings,55 
especially with many people present. It was thus constantly held in a different 
venue and not in Pondok Pesantren Suryalaya but in a neighbouring kampong 
up the road to Tasikmalaya.

*****

6. Riyada. Riyada is an ascetic exercise to control one’s desiring self. It consists 
of abstaining from eating particular food and disciples are urged to perform a 
number of tiered spiritual exercises. In Abah Sepuh’s time, the riyada included: 
1) Riyada mandi tobat by bathing for repentance/bathing for humanity (mandi 
kamanusiaan) in which, starting at midnight, disciples had to bathe in an open 
well or river until they were soaking wet 40 times in one night for over 40 days. 
After each bath, they had to wait until they had dried up after which they had 
to enter the water again. 2. Riyada melek through sleep deprivation also for 
40 days; 3) Riyada ngabeuti by fasting where the disciples were not allowed 
to consume food from living creatures such as meat and several other side 
dishes but were only allowed to consume uncooked plants. Eating meat was 
thought to fortify a person’s animal potential while the consumption of fish 
was forbidden because it might disturb the riyada melek as it was considered 
to induce sleep; 4) Riyada Sayfi where disciples had to refrain from touching 
female skin, including that of their mahram (mother, sisters, and daughters, 
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no matter how young) for 40 days. All these riyadas were done in a particular 
time sequence, and when adepts failed to perform an exercise even for one day, 
they had to start all over again with the riyada they were trying to complete. A 
collection of Abah Sepuh’s riyadas can be found in Mubarrak (1986: 59) and 
also in his Insan Kamil (the perfect man) on which more below.

Extraordinary karama and Abah Sepuh’s ‘supernatural powers’ 

Many stories are told about Abah Sepuh that are full of spiritual ecstasy 
and ‘miracles’ and this means that many extraordinary karama (karama khariq 
al-‘ada)56 events are thought to have happened during his time, and that they left 
their mark on TQN PP Suryalaya. The karama under discussion was not only a 
thing of Abah Sepuh himself, but his disciples said that they also experienced 
them. Abah Sepuh intentionally tolerated his disciples’ ‘demonstrative’ mystical 
spiritual experiences because, according to his successors, it was considered 
very important that the Muslim community and the world got to know the 
profundity, height and extent of the dhikr as it was done under Abah Sepuh. 
Especially during colonial times, it was essential that dhikr’s grandeur was 
demonstrated in this way.

No matter what tariqa, stories about the extraordinary karama of its 
sheikhs is a familiar phenomenon. The life of any sheikh is full of miraculous 
moments and their stories have generally been told and shared for generations 
of disciples who witnessed, experienced and felt their sheikhs’ karama. It is 
difficult, not to say impossible, not to include karama stories in studies about 
tariqa sheikhs as these stories usually have a purpose. In his book al-Wilaya 
al-Ilahiyya wa al-Ulum al-Laduniyya,57 al-Thukhi (1997: 4) lists three purposes 
for which a sheikh’s miracle stories are revealed: [1] to show a sheikh’s degree 
of saintliness; [2] to prove a sheikh’s spiritual power and that of his tariqa 
practices; [3] to ‘test´ his disciples’ level of belief of and also to increase their 
belief in the sheikh’s saintliness. Many biographies have been published 
about tariqa sheikhs and their karamas told in as told in rituals often called 
manaqiban. Abdul Majd ibn Muhammad ibn Muhammad al-Khani al-Syafi’ 
al-Naqshabandi’s al-Hadaiq al-Wardiyya fi ajillai al-sadat al-Naqshabandi58 
presents the karamas of all the Naqshabandiyya sheikhs including those of 
Abu Bakr as-Shiddiq, Salman al-Farisi and Sheikh Muhammad Baha’ al-
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Din. Other books only present the life of one Sufi sheikh and his karamas 
such as Ahmad Purwadaksi’s Ratib Samman dan Hikayat Syekh Muhammad 
Saman: Suntingan Naskah dan Kajian Isi Teks, which presents the life of Sheikh 
Muhammad Samman, the founder of the Sammaniyya,59 and Ahmad Farid al-
Majidi’s al-Imam al-Junaid Sayyid al-Thaifataini60 that contains the life-story of 
Sheikh Imam al-Junaid al-Baghdadi who is considered the father of all tariqas.

The Qadiriyya has a long and strong tradition of karama khariq al-
ada and many studies present Sheikh ‘Abd al-Qadir al-Jaylani’s karamas. 
One is the work by G.W.J. Drewes and R.Ng. Poerbatjaraka, De mirakelen 
van Abdoelkadir Djaelani, which was translated into Indonesian: Kisah-kisah 
Ajaib Syekh Abdul Kadir Jailani. One by one it discusses the books related to 
the sheikh starting from the classical period up to more contemporary times. 
Because Abah Sepuh was a Qadiriyya Naqshabandiyya sheikh, his karamas, as 
discussed below, should not be surprising.

I obtained the stories of Abah Sepuh’s karamas from several sources. 
Among others, I interviewed his grandson and great-grandson and several 
senior disciples who were close to his disciples. My interviews were to confirm 
the stories in Sunardjo’s and Abah Sepuh’s daughter’s works especially the 
historical parts that state that Abah Sepuh had been imprisoned by the colonial 
government. I went to the National Archives of the Republic of Indonesia (Arsip 
Nasional Republik Indonesia) to check Dutch archival documents from the 
Dutch Assistant-Resident of Tasikmalaya for the period, but I could not find 
any data to confirm Abah Sepuh’s detention. However, based on my interview 
with Abah Sepuh’s grandson, the event indeed did happen, it was just that his 
detention was short-lived and he was released from prison assisted by one of 
the most influential officials in Tasikmalaya. I also present some parts of the 
manuscript of Abah Sepuh’s work Insan Kamil that contains the teachings of 
the tariqa, some spiritual exercises (riyada), and hizib(s)61/sayfi(s)62/mantra(s) 
(mystical and magical spells), which makes my interpretation plausible that 
Abah Sepuh’s tariqa style was to a large extent influenced by that of Cirebon. 

In Banten, a sheikh’s karama was also closely linked with magical 
invulnerability. The recital of ‘Abd Qadir al-Jaylani’s manaqib was widely used 
to render a person invulnerable and to increase his supernatural power (Van 
Bruinessen, 2015: 344). To improve invulnerability, the person would practice 
certain rituals and recite ‘mixed magic spells’ from selected Islamic prayers 



Budi Rahman Hakim

 - 82 -

and Quranic verses and use magic spells of non-Islamic origin often called in 
Sundanese: jampi-jampi or jangjawokan. In other areas such as Cirebon, where 
Abah Sepuh studied the tariqa, and in Aceh and West Sumatra, practices of the 
Qadiriyya and other tariqas such as the Rifa’iyya and the Sammaniyya often has 
magical purposes or were done before performing debus63 in which ‘spikes do 
not pierce the skin… sharp knives don’t make cuts; and, as is widely believed, 
even bullets cannot harm the skilled practitioner’ (Van Bruinessen, 2000: 
369). He argues that many sheikhs teach invulnerability to selected disciples. 
However, none of them were encouraged to engage in debus performances. 

I agree with Van Bruinessen’s findings that Abah Sepuh’s extraordinary 
karama stories including the story when bullets failed to harm him (see 
below) do explain something and I am becoming convinced that Abah Sepuh 
received the ijaza for the spiritual exercises of the Cirebon tariqa because of 
this. I obtained this data from an old manuscript64 by Abah Sepuh called the 
Insan Kamil (the perfect man). According to my source, that he also taught 
the following set of ilmu kanuragan (divine power/magic) to selected disciples 
can, among others, be seen from the style of the tariqa that he taught to his 
disciples. The pages below are only a few examples of the selective hizibs/sayfis 
and also spiritual exercises to obtain supernatural power and invulnerability. 
Some of the texts are in Arabic, others in the mix of Sundanese and Javanese 
typical for the Cirebon region, and in Sundanese.65 
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[1]

This page contains a selection of prayers to halt epidemics (tha’un/wabah panyakit). Tha’un 
means an epidemic of a disease. Moreover, these spell prayers were specially composed to 

prevent widespread epidemics and to cure the disease (p. 81).
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[2]

This page contains an explanation of the Rebo Wekasan-Tolak Bala ritual and its spell-
prayers that were specifically composed to prevent any threat that might endanger people or 

someone’s life (p. 82-83).
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[3]

This page contains a special spell-prayer to -to drive away evil spirits  
(ajian keur ngusir setan/lelembut) (p. 83-86).
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[4]

This page contains the Hizb Bahr, spell-prayers of the ‘power of the sea’ which can be used 
to settle any problem. (p. 86). The Hizb Bahr was originally written by Sheikh Abi Hasan al-
Shadzili. It was told that he had spiritually received this hizb from the Prophet Muhammad 
and it was related to the story of the sea ‘without’ wind. At that time Sheikh Shadzili was on 

his way to perform the hajj in Mecca; however, there was no wind to push the sailboat. It 
lasted for days and delayed his journey to Mecca. In this condition, the Prophet ‘came and 
taught’ him this hizb and after a while the wind started to blow and the sailboat could take 

him to his destination.66
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[5]

This page contains two spell-prayers: a) selective-prayers for invulnerability –whoever 
practices the prayers will not feel anything or can be hit by anything (matih/kebal (di)

teunggeul) --to do fasting is recommended before reciting these prayers; b) Sayfi Geni, spell-
prayers by the power of fire to settle any problem  

or issue (p. 87).
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[6]

This page also provides two spell-prayers: a) spell-prayers to cure any kind physical wound b) 
spell-prayers dedicated to those who want to go to war/battle (ajian rek indit perang, supaya 
salamet sarta unggul) to be followed by certain spiritual exercises. These spell-prayers were 
believed to guarantee the safety of those who practiced them and thus helped them to win 

the war/battle (p. 88).
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[7]

There are two spell-prayers in this part of the manuscript: a) spell-prayers to protect from 
any weapon attack b) spell-prayers for bullet-invulnerability (ajian ngajaga serangan pelor)
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[8]

There are three sayfis in this part of the manuscript: a) Sayfi Bayu (the power of the wind); b) 
Sayfi Manuk (the power of birds); c) Sayfi Qarin (Arabic, Qarin, literally meaning: ‘constant 
companion’ which is classified among the Jinn type of creatures as an accompanying spirit). 

It often refers to the Prophet’s saying: “None of you does not have a companion (Qareen) 
appointed for him from among the jinn.” They said, “Even you?” He said, “Even me, but 

Allah helped me against him fa aslama [or fa aslamu], so he only tells me to do that which 
is good.” [H.R. Muslim, no: 2814; Ahmad, no. 3770; from Abdullah bin Mas’ud]. By reciting 

those sayfi, the practitioners were believed to get help from these power sources.



- 91 -

ACTUALIZATION OF NEO-SUFISM:
A Case Study of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya

[9]

This part of the manuscript contains Wirid Wedal Malaikat Poe Lahir (Wirids recited for 
birthday angels). Everyone has his/her guardian angel based on the day he/she was born, and 

every birthday angel has his own wirid. Whoever wants to get help from these angels must 
recite the wirid kamalaikatan of their day of birth. Some of the spell-prayers above require 

additional spiritual exercise, but some of them only need to be recited a certain number and 
at a certain time.
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As his followers acknowledge, his karama had become a necessary and 
useful instrument in the TQN PP Suryalaya’s expansion and stories of Abah 
Sepuh’s awe-inspiring knowledge and extraordinary capabilities as a tariqa 
sheikh’s spread not only to Tasikmalaya but also to neighbouring Ciamis and 
other cities in Java. The following story I got from Sunardjo’s book and several 
senior followers in the tariqa such as the descendants of one of Abah Sepuh 
close disciples, Haji Muhammad Abu Bakar Faqih (Abah Faqih) confirmed its 
validity to me.67

In Ciamis in West Java some events had taken place that had ‘improved’ 
the relationship between the Regent of Ciamis and Abah Sepuh because, as the 
story goes, the Regent was impressed with Abah Sepuh’s incredible ‘supernatural 
powers’, the vast extent of his knowledge and, my informants told me, with the 
following two events that had taken place. The first event happened in 1926 
when the situation in Ciamis was very tense because of a Communist revolt.68 
As the story goes, one day, armed communists surrounded the open meeting 
hall (pendopo) of the Regent which he used as his office as well as his residence. 
They fired their guns into the pavilion while the Regent and Abah Sepuh were 
both inside. However, ‘something extraordinary’ happened because, to protect 
the Regent, Abah Sepuh ‘blocked’ the bullets with his own body. The gunmen, 
seeing that their bullets had no effect on Abah Sepuh wanted to run away but 
Abah Sepuh prevented this so that they could be apprehended. The second 
story is about an event that took place when the Ciamis Government was busy 
implementing a program to create rice paddies in the Rawa Lakbok region. The 
program failed to get off the ground because, according to the local people, Rawa 
Lakbok was ‘haunted’ and controlled by jin (invisible ghosts). However, after 
Abah Sepuh had gone to the location and after he had ‘spiritually intervened’, 
everything started to run smoothly. Because of these stories, I conclude that 
Abah Sepuh was one of Sheikh Thalhah Cirebon’s selected disciples because he 
had learned his sheikh’s skills how to become invulnerable and how to perform 
debus and therefore, it is not surprising that Abah Sepuh was believed to own 
these capabilities.

Other examples of Abah Sepuh’s extraordinary karama circulate among 
TQN PP Suryalaya followers up to today and they are convinced they tell the 
truth. One goes that the Dutch Assistant Resident of Tasikmalaya had accused 
Abah Sepuh of violating the law because he had spread ‘deviating teachings’ and 
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had established his pesantren without the required legal permit, and put him 
in jail (Zulkifli, 2002: 63).69 I was told that after having been in jail just a short 
while, Abah Sepuh already had many followers there. Every time he recited 
the dhikr after his prayers, the roof of the prison and of the houses around it, 
including that of the officer who had Abah Sepuh arrested, were shaking on 
the rhythm of Abah Sepuh and his disciples’ dhikr as if minor ‘earthquakes’ 
were taking place. The Assistant Resident, so the story goes, was alarmed and 
went to inquire about what was happening with the Regent of Tasikmalaya, 
Raden Prawira Adiningrat. The Regent had heard of Ajengan Godebag, his 
outstanding knowledge, and his activities and also knew that Abah Sepuh was 
in jail. He told the Assistant Resident that the source of this unusual event was 
behind bars and that Abah Sepuh’s and his disciples’ dhikr had caused the earth 
to tremble. After they had seen what had taken place, Abah Sepuh was released 
from jail. Reportedly, without delay, the Regent of Tasikmalaya invited Abah 
Sepuh to visit him as he was very impressed and in 1907, in secret, he started 
to study the tariqa with Abah Sepuh and in the end he became a respected 
disciple.

The son of Abah Sepuh’s private secretary, Haji Raden Mamat Rachmat, 
informed me that the fact that the Regents of Tasikmalaya and Ciamis had 
become TQN PP Suryalaya members had significant consequences.70 He 
also said that Abah Sepuh had not only improved his relationship with 
the Regents of Tasikmalaya and Ciamis but also with other officials and 
local influential leaders and entrepreneurs such as the Regent of Bandung, 
Kangjeng Wiranatakusumah III and the religious leader (Penghulu Agama) 
of Bandung, Haji Hasan Mustafa. Haji Hasan Mustafa was an influential 
Sundanese leader who, as the TQN PP Suryalaya followers believe, also had 
a good relationship with Abah Sepuh and trusted him to advise him how to 
solve religious problems in his region. The relationship between Abah Sepuh 
and these officials seems to have made it easier for him to improve the Tariqa 
Qadiriyya wa Naqshabandiyya’s teachings, to take care of his pesantren, to end 
the problems with the ulamas --especially Modernists-Reformist ones, and the 
colonial government which continued to oppose his activities and refused to 
allow him to expand his tariqa. 
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I failed to find any information about the tariqa teacher-disciple 
relationship between Abah Sepuh and Haji Hasan Mustafa, also not in his 
writings. He was known as a productive Sundanese poet, writer,71 and also a 
‘controversial´ figure for, among other things, his friendship with the Adviseur 
voor Inlandsche Zaken, Dr. C. Snouck Hurgronje. In his correspondence 
with Snouck Hurgronje, as recorded in the recent book by Rohmana (2018), 
Informan Sunda Masa Kolonial: Surat-surat Haji Hasan Mustafa untuk C. Snouck 
Hurgronje dalam kurun 1894-1923, he never mentioned Abah Sepuh. Even in 
his specific report on the development of the tariqa in Java (Informasi tentang 
perkembangan tarekat di Jawa), again Haji Hasan Mustafa did not mention 
Abah Sepuh (Rohmana, 2018: 254-258). He only mentioned other Sufi sheikhs 
such as Kyai Muhammad Saleh Purbalingga (the sheikh of the Akmaliyya) and 
Haji Hasan Beru Selebes (the sheikh of the Muhammadiyya), and when he 
talked about the tariqas that were widely spread over the Archipelago and he 
did not omit the Qadiriyya Naqshabandiyya. In the recent scholarly discussion 
about Haji Mustafa, Hasan Mustapa: Ethnicity and Islam in Indonesia which was 
edited by Julian Millie (2017), I could not find any reference to his encounter 
with Abah Sepuh. Rohmana (2018: 258), however, believed that Haji Hasan 
was indeed a tariqa disciple who had studied the Qadiriyya and the Shattariyya 
in Mecca and with several tariqa sheikhs in Indonesia. Ajip Rosidi (1989) who 
selected and compiled Haji Hasan’s intellectual work, discovered that Haji 
Hasan did visit Abah Sepuh and had given him one of his manuscripts. When 
he was collecting data for his book Haji Hasan Mustafa Jeung Karya-karyana 
in 1985, Rosidi visited Suryalaya and met Abah Sepuh’s son, Abah Anom, and 
during their meeting, Abah Anom said that his father had been a good friend 
of Haji Hasan’s son, H. Muhammad Subki, and that “Even Haji Hasan himself 
once came here” (Rosidi, 1989: 31).

(6)
Actualization

The stories about his karama became widely known and made Abah 
Sepuh a famous religious leader and not only during his life but up until 
today, especially among TQN PP Suryalaya followers.72 The fact that regional 
government officials themselves had witnessed the extent of Abah Sepuh’s 
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spirituality played a major role in strengthening his position and that of the 
pesantren and contributed to TQN PP Suryalaya’s expansion. People in power 
in several regions adopted Abah Sepuh as their spiritual adviser and many 
religious leaders and government officials came to study with him. Pondok 
Pesantren Suryalaya slowly grew into a centre of religious activities to be 
reckoned with. Many people came to Abah Sepuh not only to study the TQN 
PP Suryalaya’s teachings and practices, but also to consult him about how 
to solve the problems they had in their lives. In short, many people came to 
Suryalaya in the expectation that their worldly desires would be granted.

All these ‘karama stories’ together with Abah Sepuh’s spiritual and 
supernatural supremacy shaped his charisma, power, and his influence in 
elite and larger society. I discovered that, especially in the later period of his 
tariqa leadership, he used his charisma and the power he had through his 
karama to spread his tariqa and Islam, and to defend his country. I studied his 
activities and contributions for the benefit of society at large and I conducted 
interviews to confirm my understanding of what I read in the little literature 
there is and luckily I managed to obtain data which, I believe, have never been 
found before and never been studied by other scholars. The tariqa’s disciples 
consider documents such as the Insan Kamil and the several versions of the 
Tanbih sacred and they are discussed elsewhere in this study. They are now in 
my possession.

*****

Especially in the early period, Abah Sepuh’s style of leadership of TQN 
PP Suryalaya was probably inspired by the prediction that the tariqa would 
no longer exist in the modern era of Indonesia. Some of its practices would 
be seen as no longer suitable to today’s Indonesian Muslims, especially the 
strict requirements before taking the talqin ritual, the numbers of dhikr that 
had to be performed, and the type of riyada disciples had to go through. The 
fact that many TQN PP Suryalaya’s disciples, especially in the early stage of its 
development, chose to ‘abandon’ worldly activities to engage themselves solely 
with the practices they performed also led to the impression that the tariqa was 
anti-world and thus incompatible with modern life. 



Budi Rahman Hakim

 - 96 -

All this notwithstanding, Abah Sepuh himself, as far as I observed, 
was active in social life and politics and thus immersed himself in the modern 
world. He had already been active in social life during colonial times and, after 
Independence, he was also active in the struggle to secure the internal cohesion 
and survival of the Unitary State of the Republic of Indonesia through his 
involvement to fight the secession movements in Tasikmalaya where he was 
expanding his tariqa. The tariqa’s political outlook is included in the Tanbih, 
Abah Sepuh’s manual for all his disciples irrespective of where they live. Below 
are some of the actualizations of Abah Sepuh’s movement which I consider part 
of his efforts to adjust the tariqa to the modernizing era of the Archipelago.

A. Political Activism

- The fight for a Modern-state

Several articles and books about Abah Sepuh and the tariqa published 
by Pondok Pesantren Suryalaya, as I mentioned earlier, reveal that in the 
transition period leading up to and after Indonesia’s independence, Abah Sepuh 
embraced the idea of the modern Indonesian state and he decided to fight for 
it. To implement his political position, he took the following actions. First, he 
made Pondok Pesantren Suryalaya a ‘safe-house’ for the fighters for Indonesian 
independence. After the Japanese occupation, NICA (Netherlands-Indies Civil 
Administration) ‘hunted down’ guerrilla fighters and candidate soldiers for the 
Indonesian National Army (TNI) and Abah Sepuh decided to shelter them 
on his pesantren’s grounds (Sanusi, 1990: 103). As soon as the Japanese defeat 
in World War II was a fact, the Allied forces –through the British South East 
Asia Command under Lord Louis Mountbatten-- took control of the Japanese 
occupied territories, including Indonesia. Initially, its mission was to release 
European internees and accept Japanese surrender. However, the Dutch, as 
part of the Allied forces, also arrived, but with a different mission: to reoccupy 
their former colony. Under the Dutch Lieutenant Governor General, Hubertus 
J. van Mook (in office 1942-8), the former Dutch colonial army and new Dutch 
troops arrived in Indonesia to resume power over the archipelago. Knowing 
that the Allied troops had joined the Dutch, tension was unavoidable in Java and 
Sumatra which ended with many clashes causing many Indonesian casualties.73 
Indonesians who decided to join the struggle were hunted down, and they used 
pesantrens including Pondok Pesantren Suryalaya as safehouses. Suryalaya was 
not the only pesantren that did so. Pesantren Cipari is another pesantren that 
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was recorded to have become a base camp for Siliwangi fighters in Priangan 
Timur and they centred their activities in the Asy Syuro Mosque in Garut, 
West Java, under K.H. Yusuf Tauziri (Bizawie, 2016: 174). Pesantren Buntet 
in Cirebon, West Java, did the same and was also turned into a ‘basecamp’ or 
‘home base’ for fighters for Indonesian’s independence and it had even started 
to engage in actions against colonial rule far earlier than any other pesantren. 
Its founder, Mbah Qoyyim was well-known for his unrelenting fight against 
colonial oppression in the mid-1800s and generations after him also chose to 
follow the same path. In 1946, in the transition period towards Indonesia’s full 
independence, its leader, Kyai Abbas, even became one of the key figures in the 
‘November revolution’ in Surabaya in East Java.74

Secondly, after the proclamation of Indonesia’s independence, some 
regions tried to liberate themselves from the Unitary State of Indonesia and 
thus moved towards Indonesia’s disintegration. This happened, for example, 
in West Java, under its partition state head R.A.A. Wiranatakusumah. Abah 
Sepuh, as told, was sufficiently influential and he is considered to have 
succeeded in convincing the leaders of the Pasundan State to remain with the 
Unitary State of the Republic of Indonesia (Sanusi, 1990: 103).  

- Against an Islamic state and supporting the Republic

When the Republic of Indonesia was no longer threatened from the outside, 
the danger of disintegration came from within the country. To name but one 
example. Not far from Pondok Pesantren Suryalaya a political movement 
sprung up that wanted to create an Islamic State and an Islamic Indonesian 
Army (DI/TII) under the leadership of Sekarmadji Maridjan Kartosoewirjo, 
who was based in Tasikmalaya. The DI/TII movement aimed to establish a state 
based on the sharia rather than on the secular nationalist Pancasila ideology 
and was triggered by Kartosoewirjo’s disappointment with the outcome of 
the Renville Agreement that required Indonesia to abandon the regions that 
were deemed Dutch, including West Java in February 1948.75 However, not 
everybody accepted this outcome or fully abided by the agreement and they 
thought that Indonesia had failed to defend its territory. 
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The earlier movement was called Laskar Hizbullah and Sabilillah. 
It continued its armed resistance against the colonial government because 
it thought that Indonesia had been disintegrated and had been defeated. 
Subsequently, it established the DI/TII and declared its existence in Tasikmalaya 
in West Java which was territory that was still under Dutch control. When 
Indonesia managed to regain its sovereignty over the entire Indonesian territory, 
Kartosoewirjo remained steadfast in his conviction and refused to unite with 
Indonesia.76 Abah Sepuh and some of his disciples, who lived near the base of 
the DI/TII movement remained ‘faithful’ to Indonesia, opposed it vehemently 
and involved themselves in the violent struggle to repel this militant political 
movement. As a result, Pondok Pesantren Suryalaya was often under bullet-
attack, and the DI/TII even attempted to kidnap Abah Sepuh causing the 
death of one of his disciples (Praja, 1990: 121). Not only Suryalaya and Abah 
Sepuh, also other pesantrens and their leaders who were against DI/TII became 
priority targets. One of them was Pesantren Cipasung in Tasikmalaya, under 
K.H. Ruhiat, who was often ‘intimidated’ and terrorized causing him to hide 
and be away from his pesantren for almost three years (Bizawie, 2016: 177)

Furthermore, because Abah Sepuh was considered a leader in his 
region, he was invited to join the DI/TII movement, but he refused and instead 
cooperated with the Indonesian government to stop the movement. With 
Battalion 309 of the Indonesian National Army, Abah Sepuh, his two sons (H.A. 
Dahlan and Ahmad Shohibul Wafa’ [Abah Anom]), and some youths averted 
DI/TII attacks and by so doing helped to halt its expansion. In recognition of 
his involvement in the DI/TII movement’s failure, after he passed away in 1956, 
Abah Sepuh received two awards which were handed to his son and successor, 
Abah Anom. The first was on 11 August 1962 when he received The Certificate 
of Merit from Regional Military Command VI for his participation in securing 
security in the region. The second was on 6 May 1965, when he received a 
token of merit from the Governor of West Java, Mashudi, for his services to 
the Nation and Character Building, his struggle during the revolution, and his 
involvement in keeping West Java from disintegration.

 According to Abah Anom,77 Abah Sepuh based his firm political 
position and openness, as well as his rejection of Islam as the ideology of the 
state on his theological convictions which were based on the Qur’an.78 Abah 
Anom said that Abah Sepuh had found no verse in the Qur’an that mentions 
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Darul Islam (Islamic State), but that the Qur’an does talk of Darussalam (State 
of Peace). Therefore, as long as Indonesia managed to remain a Darussalam, 
it would follow an ideology that Allah accepted. His idea was ‘Darussalam 
Yes, Darul Islam NO, and for him, NKRI represented Darussalam and thus 
he remained faithful to it and he transmitted this conviction to his disciples 
until he died and the same was done by his successor, Abah Anom, and his 
successor, Abah Aos.

B. Social Activism

- Promoting the ‘perfect man’: From individual to communal and social 
piety

 Abah Sepuh formulated the concepts behind the TQN PP Suryalaya’s 
teachings and practices in his manuscript Insan Kamil.79 It contains the profile 
of the kind of persons the tariqa expects to produce after they have done the 
tariqa’s regular practices, and portrays the ideal conduct of persons who have 
already ‘attained’ the level of Divine Gnosis (ma’rifa). In the manuscript, Abah 
Sepuh explains in detail the profile of the ‘perfect man’ which is the goal of a 
soul’s exercise in the tariqa. A man who endeavours to enhance sensitivity by 
making it manifest in social care and who sees all forms of social action as a 
means to enhance spiritual purity. Self-purity is essential but no less significant 
is the effect this individual purity has in social, political and economic life. 
The benefit in the community of the presence of a tariqa practitioner has to 
be felt by many people, especially those who suffer losses and are burdened 
by injustice. Abah Sepuh promoted the perfect man as someone not only with 
individual but also with public and social piety.

I obtained the original manuscript of the Insan Kamil from Raden 
Mamat Rahmat, the son of Abah Sepuh’s former personal secretary, Raden 
Bustomi. This manuscript was not written in one sitting but over a longer 
period of time. This can be seen from the dates and the years on some of 
its pages. While not all the texts contain information about when they were 
written it is clear that the manuscript was written from the late 1930s until the 
1940s. According to Raden Mamat Rachmat, Abah Sepuh dictated every single 
word to his secretary when he composed the text. The manuscript is written in 
Sundanese in Arabic script but some parts are in Javanese-Sundanese.80 



Budi Rahman Hakim

 - 100 -

The text is about the private spiritual experience one gains when 
following the tariqa and contains an image that is now TQN PP Suryalaya’s 
symbol: three fishes with one head that symbolizes the concept of the perfect 
man (Insan Kamil). It is explained in the manuscript that these three fishes 
represent the concept of ‘three in one’: inside a man, there are three elements: 
ke-ALLAH-an (Allah), ke-MUHAMMAD-an (the spirit of the Prophet 
Muhammad), and ke-ADAM-an (the physical body). These three elements 
must be equally present in order for a person to be able to achieve the state of 
‘Perfect Man.’ This symbol is also often called Sagara Kahirupan (Ind. Lautan 
Kehidupan/Ar. Bahrul Hayat/the sea of life): a ‘manual’ to live life on this earth.

Illustration 6. Manuscript pages from Insan Kamil showing the pictures of the three 
fishes. After initiation, the three fishes share one head as on the page on the left but 
still have three separate heads before initiation, as on the right.
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The symbol of the three fishes with one head in the manuscript is not the 
only one known. There are many versions of the symbol.81 The first version of 
the three fishes with one head is on the flag of Keraton Kesultanan Kacirebonan 
(the Palace of the Sultanate of Cirebon).82 This symbol, often called ‘iwak’ 
(fish), is an abbreviation of ‘ikhlas ing awak’, which means to be sincere to 
whatever God decides for a person’s life. It also symbolizes the unification with 
God, the One and Only. The fishes’ one head represents the One-ness of God, 
whereas the bodies of the three fishes stand for dzat, shifat, af ’al or the essence, 
attributes, and works of the One Divinity. On the flag, the head is adorned 
with a crown, meaning, that someone has reached the highest level of ma’rifa, 
which is often called Tajul ‘Arifin (the crown of the ‘arifuna billah’ (people who 
intimately know/are close to Allah). 

          [1]                                       [2]                                     [3]

Illustration 7. Three versions of the three fishes with one head: 1) The version of 
Keraton Kesultanan Kacirebonan (the Palace of the Sultanate of Cirebon); 2) The 
version of the tomb of Sunan Drajat –one of the famous Nine Saints in Java; 3) The 
version of Abdoerraoef van Singkel (D.A. Rinkes 1996).

The second version can be found on the tomb of Sunan Drajat, one 
of the famous Nine Saints of Java. The symbol is also included in the book by 
Hidayat Iksan, 2014, Sunan Drajat Dalam Sejarah dan Warisan Ajarannya.83 
In the body of these three fishes, we can see Arabic script as used for Javanese 
(pegon). Like in the manuscript of Insan Kamil, these fishes stand for Allah-
Muhammad-Adam --Ahadiyya-Wahda-Wahidiya. Ahad is the highest shifat of 
Allah and Ahadiyya means the-One-ness of Allah; the moment when there was 
nothing but Allah himself until He created Muhammad. The very first thing 
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first Allah created was the spirit/soul of Muhammad, this is called Wahda.84 
Wahidiyya means that Allah created everything in the universe from the spirit 
(Ar. ruh) of Muhammad. The third version of the symbol can be found in the 
work of D.A. Rinkes, 1909, Abdoerraoef van Singkel: Bijdrage tot de kennis van 
de mystiek op Sumatra en Java, Leiden, pp. 111-13. Although the form of the 
fishes in these four versions differs the explanation of the meaning of the fishes 
is similar.  

Furthermore, on one of the pages in the book, Abah Sepuh wrote that 
a person going through his khalwa is like an ugly caterpillar that, after a long 
period of fasting, turns into a beautiful butterfly. Please consider the pictures 
below:

Illustration 8. The process of becoming Insan Kamil is like that of a caterpillar 
that becomes a butterfly after a prolonged period of fasting. It is like the process 
of something ugly turning into something beautiful and from a destructive and 
damaging animal into a useful, pollinating animal that gives beauty. Manuscript 
pages from Insan Kamil.
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The manuscript explains that Insan Kamil is the Prophet Muhammad. 
However, because the lifespan of the Prophet was limited and the message 
of his prophethood (al-nubuwwa wa al-risala) would end with his death, his 
tasks were to be continued by the saints of the silsila tariqa. The standards 
of the Insan Kamil were to be conserved and safeguarded by the consecutive 
members of the silsila each as the only living sheikhs of his time. Even though 
the Prophet Muhammad is no longer alive, the light of his ‘Muhammadship’ 
had moved to the living sheikh of his era. It requires a struggle to reach the 
necessary level of spiritual purity and every disciple has the same opportunity 
to attain this level. 

The manuscript of Insan Kamil refers to a Sufi book with the same topic, 
Al-Insan al-Kamil fi Ma’rifa al-Awakhir wa al-Awa’il, written by Sheikh ‘Abd al-
Karim al-Jili or Abdul Karim Jili who was born in Baghdad in 1365 and died 
in 1424 and was a descendant of the founder of the Qadiriyya, Sheikh ‘Abd 
al-Qadir al-Jaylani. To illustrate what the concept of the perfect man entails, 
al-Jili summarized it as follows: 

Know –may Allah protect you – that al-Insan al-Kamil is the axis around which 
everything is created from the start up until the end in the future. It is the ‘only’ 
manifestation after the manifestation of Allah SWT, and it will manifest itself in many 
different ‘dresses’ and will be visible in pure places. It will then be called appropriate 
to that dress. Its original name was Muḥammad. Kunyah, his name is Abῡ al-Qasim, 
his disposition is Abdullah (servant of God), while his title is the Sun of Religion 
(shamsuddin), however, when he wears another dress, he will change his name and 
he will be called with that new name. In each era, he will be called with a name 
appropriate to that era. I will meet the Prophet of Allah saw in the appearance of 
my guru, Sheikh Syarafudin Ismail al-Jabarti […] The essence is that the Prophet of 
Allah saw will appear in each era in a different form. When a well-behaved person 
finds himself before a person who is the manifestation of the Prophet of Allah saw 
he should behave well in front of him as if he would be confronted by the Prophet of 
Allah saw (al-Jili, 1997: 120).

This is also the clarification one gets from reading Abah Sepuh’s book 
which says that Insan Kamil is the Light of Muhammad and that mystics can 
attain it when they master their own passions by performing riyada (spiritual 
exercise) under the guidance of their sheikhs. Abah Sepuh prioritized the 
expression of patience, proximity and being together with God in daily life 
within the community and the tariqa practices must reflect and manifest the 
contribution it makes to improve the order of life on earth by providing benefit 
for humanity and the surrounding environment. 

*****
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- Enforcing the Tanbih charter: A good disciple is a good citizen

 Apart from the manual that explains the practices in detail, Abah Sepuh 
also wrote a manual that elucidates the kind of life TQN PP Suryalaya disciples 
need to adopt. In a succinct and condensed form, all this is embodied in the 
Tanbih which contains Abah Sepuh’s final instruction to his disciples and is the 
principle guide to TQN PP Suryalaya’s way of life. Ultimately, the way practices 
are performed had to be reflected in the disciples’ daily activities and attitudes 
as illustrated in the Tanbih.

Abah Sepuh compiled the Tanbih before he handed his leadership 
over to his successor, Abah Anom. Before the final version was finished and 
subsequently recited in every manaqiban, the text of the Tanbih had seen 
several changes because improvements to it were made.85 Some changes were 
made before it arrived at the version that Abah Anom used when he was in 
charge of the tariqa. These changes can be seen from the manuscripts Abah 
Sepuh’s private secretary and scribe, Raden Boestom, and his son Raden Mamat 
Rachmat, managed to collect. Now they have been recorded in a book. Raden 
Mamat Rachmat and other senior disciples I interviewed believe that Abah 
Sepuh drafted the Tanbih long before Indonesia’s independence. For this study, 
I make an analysis based on the five versions of the Tanbih. The manuscripts 
reveal that changes were made on four occasions. The first manuscript of the 
Tanbih is dated 29 January 1946 and one year later, on 12 April 1947, the first 
revised edition was finished. On 24 November 1949, the second revision was 
finalized. The Tanbih was recompiled for the third time on 11 October 1952 
while the last version dates from 13 February 1956. 

The original text of the Tanbih was written in High Sundanese and is 
highly literary. However, because of the increasing number of disciples from 
other areas than West Java, the Tanbih was translated into Indonesian, the 
national language of Indonesia. Because at present TQN PP Suryalaya also 
expands to other countries, English and Arabic translations are in the process 
of being made. At first glance, the Tanbih resembles other works with religious 
advice (Ind, nasihat/amanat) teachers give to their students. One of many 
examples can be seen in one of the largest pesantren in Tasikmalaya which I 
visited twice and is located about 40 km from Pondok Pesantren Suryalaya. 
It is called Pondok Pesantren Miftahul Huda and its guru’s famous originally 
Sundanese amanat is called ‘20 Amanat Uwa Ajengan Choer Affandi’ and 
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includes guidelines for his students throughout West Java. They include, 1) 
Please perform the five-time prayers together ahead of time (Sholat Awal Waktu 
Berjamaah); 2) Never stop to seek knowledge (Jangan berhenti mencari ilmu); 
and 3) Do not engage in politics (Jangan terjun ke politik). Abah Sepuh and his 
successors expected his disciples to see the Tanbih as more than just advice but 
rather as the guide to the attitude all disciples should adopt towards Religion 
and the State and because of which the Tanbih is simultaneously part of the 
ritual reading in every manaqiban. Before it is recited in public, intercessionary 
prayers have to be directed to Abah Sepuh and after the recitation has finished, 
the Al-Fatiha prayer has to be recited for Abah Anom. 

In the Tanbih, Abah Sepuh orders his students to totally submit to 
‘religion’ (Ind., Agama) and the ‘State’ (Ind., Negara) and in the final version, he 
used both words seven times and he used the word ‘religion’ rather than ‘Islam’. 
Also, he did not use the word ‘Indonesia’ but rather ‘State.’ His followers had to 
live according to the Tanbih and had to obey the rules pertaining to ‘Religion’ 
and the ‘State.’ They cannot be dichotomized: compliance with ‘Religion’ is 
just as important as compliance with the ‘State.’ This means that Abah Sepuh 
wanted to teach his disciples always to accept state policies rather than ignoring 
or contesting them. For example, a disciple must not only marry religiously 
(nikah agama) but also has to register it at a government institution with the 
proper documents. This is to secure the interest of, and the legal consequences 
for, the couple now and in the future. It means that disciples cannot make their 
own law interpretations before they do something but must follow State law. 
Abah Sepuh also rejected the idea of ‘a state within the state’ (Negara Dalam 
Negara) but with negara he meant the state in the modern sense. In this sense, 
he also tried to advance a one-package policy for all of his disciples: ‘to be 
a good disciple is to be a good citizen.’ We may see his firm position in the 
Tanbih and in the way he managed the tariqa in Indonesia’s transition period 
to independence. 

It has been argued that, before he passed away in 1956, Indonesia was 
politically ‘unstable’. His choice to use the words agama and negara –rather 
than ‘Islam’ and ‘Indonesia’, was to ensure that the Tanbih could be read, and 
thus become, the guide for believers from all religions and all nations. In 
other words, Abah Sepuh intended to make the moral messages of the Tanbih 
universal and open and, many disciples agree, it contains the universal norm 
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on how to create civilized interaction with God even though the source of 
its moral values is the Qur’an. In other words, the Tanbih includes all the 
regulations on how to interact with God and how to interact with people. 
It also contains detailed guidelines on ethical behaviour and the conduct 
disciples need to adopt towards people at the same level, those at a higher level 
and people of the same age and younger without looking at their racial and 
religious backgrounds. 

Furthermore, Raden Mamat Rachmat tried to explain the core meaning 
of the Tanbih, as follows:

Illustration 9. Diagram with translations in English of the contents of the Tanbih.
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From the design above we see that in TQN PP Suryalaya’s teachings, 
the Tanbih occupies the third position after the Qur’an and hadith: 

1. Al-Qur’an; 2. Hadith; 3. Tanbih which is systematized as follows: 1) Ultimate 
Message; 2) Warnings; 3) Mandate; 4) Guide/guidelines; 5) Demands; 6) Supervision; 
7) Advice. Its contents include: 1) The wise murshid’s final message; 2) The sheikh’s 
prayers for his disciples; 3) The sheikh’s prayers for his functionaries; 4) The sheikh’s 
absolute titles; 5) The position of a devout Muslim; 6) Guarding self-alertness; 7) 
Manual for experiences; 8) Guide to Unification and Unity; 9) Man’s superiority; 10) 
Self-knowledge; 11) Self-experiences; 12) Aim of life (Rachmat, 2005: 37).

I present the different versions of the Tanbih to show, first, the different 
contexts in which it was written. For example, the first part of the Tanbih 
contains the prayer for those who are in power. In the Tanbih version of 1947 
during the transition period from Dutch colonialism to independence, the 
prayer was directed to the Raja (King). In the next versions, the prayers were 
directed to whoever led and governed Indonesia. Second, changes were made 
in the language that was used: the first and second versions were written in 
Sundanese, Abah Sepuh’s mother tongue. Up to the Tanbih version dated 2 
April 1947 it had not yet been given a title to indicate what it is. The third until 
the last version were written in Indonesian and are entitled Tanbih. Third, to 
see the change that was made in the spelling of each version from ejaan lama 
(old spelling) to more modern ways of spelling. Fourth, changes were made due 
to the inclusion of broader segments of society than only tariqa disciples who 
could also receive and live according to the Tanbih’s moral message. Fifth, to see 
the revision of several Quranic verses and hadith and the use of them to back 
up the moral message of Abah Sepuh’s will. The version of 13 February 1956 
is the version that came into Abah Anom’s hands, and he applied its contents 
for the entire duration of his spiritual leadership. Apart from the Tanbih, there 
is also the String of Pearls (Untaian Mutiara consisting of 4 points added to 
the Tanbih’s last version) that contains advice for the moral standing of the 
disciples of TQN PP Suryalaya.



Budi Rahman Hakim

 - 108 -

The following are the versions of Tanbih [Illustration 10]:

[1]

Tanbih version 29 January 1946 [see Appendix 6].

[2]

Tanbih version 2 April 1947 [see Appendix 7].
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[3]

Tanbih version 11 October 1952 [see Appendix 8].

[4]

Tanbih version 13 February 1956 [see Appendix 9].
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Under the current sheikh, Abah Aos, the disciples of TQN PP Suryalaya 
use the final version of the Tanbih. He has also made some changes, but the 
most substantial one is adding the words ‘Pondok Pesantren Suryalaya’ after 
the abbreviation TQN. This is to mark, and thus affirm, that this TQN is the 
TQN that originates from the Pondok Pesantren Suryalaya strand of the order 
to differentiate it from other Tariqa Qadiriyya wa Naqshabandiyya strands.

(7)
Concluding Remarks

Many tariqas spread out over the entire world and also reached 
Indonesia. All Sufi sheikhs had their own, distinct ways but they all shared the 
same purpose. Each used a specific method and followed distinct practices, 
and the names of the orders were often associated with their founders. Some 
of these differences become evident from the tariqa’s teachings and practices. 
Indonesian Islam rests on a robust Sufi tradition. It is because of this kind of 
Islam that Islam was quickly embraced by Nusantara society. It was thus not 
merely because of the emphasis on its teachings --that stressed spiritualism 
and exemplary morality-- but also because these teachings were introduced by 
sheikhs who had an exalted disposition and who were endowed with spiritual 
power. It was this potent combination that revealed the essence of true Islam 
that prioritized unconditional surrender to God and respect for the way of 
life of a civilized society. This was why Islam was attractive to the people in 
Nusantara so that they embraced it. Islam spread quickly and became the 
religion adhered to by the majority of the inhabitants of Nusantara. Up till 
four decades ago, this kind of tariqa Islam was predicted to become extinct 
in modern society, also in Indonesia. As said earlier, tariqa Islam’s image is 
that it is strongly ‘traditional and full of disallowed religious innovation (bid’a). 
The most serious accusation against the Sufi orders is that their teachings, 
understandings, and charity practices are unbalanced and unsuitable for life 
in the modern age because they focus too much on attaining religious ecstasy 
and minimalize their role and their responsibilities in social life around them 
and, indeed the activities of many orders are what they are accused of. The 
criticisms against Sufism were a trend in the entire Muslim world. Over time, 
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efforts were made within tariqas to revitalize their teachings and practices. 
These tariqa movements were subsequently seen as expressions of Neo-Sufism. 

In the 19th century, the Tariqa Qadiriyya wa Naqshabandiyya was 
founded precisely at the time when Neo-Sufism emerged. Over time, it became 
one of the tariqas that influenced the way Islam was practiced and exhibited that 
it carried the spirit of Neo-Sufism –especially its activism aspect. This tariqa 
was founded by Sheikh Sambas, the Sufi teacher who had acquired knowledge 
in the centres of Islamic scholarship in the Haramayn and had reached the 
spiritual level of a sheikh. Sheikh Sambas appointed three of his disciples as 
his successors in the Tariqa Qadiriyya wa Naqshabandiyya’s leadership, and he 
gave them the right to perform the talqin dhikr: Sheikh Abdul Karim Banten, 
Sheikh Ahmad Hasbullah, and Sheikh Thalhah bin Thalabuddin who, over 
time started the Tariqa Qadiriyya wa Naqshabandiyya’s expansion in their 
respective regions. Especially Sheikh Thalhah from Cirebon managed to lay 
the foundations for the Tariqa Qadiriyya wa Naqshabandiyya’s expansion 
among others by the rapid expansion of the school of his khalifa/talqin deputy 
in Tasikmalaya, Sheikh Abdullah Mubarak bin Nur Muhammad (Abah Sepuh) 
who was later designated to become TQN PP Suryalaya’s sheikh, and our story 
of TQN PP Suryalaya as it is now starts with him.

In his early leadership of the tariqa, Abah Sepuh developed the style 
of tariqa which was influenced by Cirebon’s tariqa style of doing ‘practices 
above average’ and ‘spiritual exercises’ but also of stories of ‘extraordinary 
karama.’ He allowed his disciples to travel the spiritual path in the tariqa and to 
perform its practices and spiritual exercises to make them ‘entranced’ and feel 
the tariqa’s profundity. Under him, the tariqa enabled those who travelled the 
spiritual path to become enraptured with the mystical rituals they performed 
and allowed them to embrace the tariqa’s spiritual (read: supernatural) power. 
This tariqa style made the disciples witness and experience the sheikh’s 
extraordinary karamas, stories about which spread among the elite and the 
ordinary people and all this somehow had put Abah Sepuh in a ‘strategic 
position.’ Because of this position he could use his influence for what he 
believed was the ‘right thing’ to do for society and this may be seen to reflect 
the tariqa’s Neo-Sufism as he became involved in addressing public matters. 
First, he participated in the struggle for Indonesia’s independence and tried 
to fight ‘national disintegration’ when he chose to remain loyal to what he 
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imagined as ‘the modern-state of Indonesia’. Second, he started to introduce 
the moral values behind, and revealed the self-identity of, TQN PP Suryalaya’s 
disciples. Third, he issued a charter, the Tanbih, that contained collections of 
his advices (nasihat) and his last injunction (wasiat) that all his disciples were 
to adhere to and it was made compulsory reading during manaqiban ritual 
ceremonies. In the Tanbih, he made the official declaration that being a TQN 
PP Suryalaya member meant obedience to ‘religion’ (taat Agama) and the state 
(taat Negara). The Tanbih had thus become the barometer of the disciples’ 
character both as his followers and as citizens in any country they lived in. The 
next chapter will discuss the TQN PP Suryalaya’s second generation leadership 
and the way it tried to answer the challenges in modern Indonesia.
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Endnotes

1 Beside this Sufi approach, Ignaz Goldziher (1925:3) in his Vorlesungen über den Islam 
argues that Islam in itself is rezeptive (receptive) and eklektich (eclectic): it is ready to 
accept ‘foreign’ elements after a process of selection. This means wherever Islam comes, 
it has the ability to enrich itself with elements from different cultures and civilizations 
as long as they do not contradict the basic principle of Islam: the belief in one God: 
Allah. 

2 Baroroh Baried (1994: v) in her introduction to G.W.J Drewes and R.Ng. Poerbatjaraka’s 
work of 1990, Kisah-kisah Ajaib Syekh Abdul Kadir Jailaini (the Indonesian translation 
of De mirakelen van Abdoelkadir Djaelani) affirms that it is because of this Islamic 
mysticism that Islam could easily be accepted by the people in Nusantara, who adhered 
to Siwaism and Buddhism which strongly emphasised the religious esoteric dimension 
just like Sufism. She also points out that Professor Drewes was a scholar who strongly 
believed that the kind of Islam that first arrived in the Archipelago was Sufi Islam.

3 Tariqa Sufis invariably refer to Qur’anic verses and the hadith of the Prophet Muhammad 
as they constitute the fundament for the establishment and the development of the 
tariqas. Some verses are directly associated with or contain the term tariqa: ‘They said, 
‘O our people! We have heard a Book revealed after Moses, confirming what came before 
it: it guides (men) to the Truth and to a Straight Path’ [QS. 46: 30]; ‘(And Allah’s Message 
is): If they (the Pagans) had (only) remained on the (right) Way, We should certainly have 
bestowed on them Rain in abundance’ [QS. 72: 16]. Some hadiths of the Prophet amplify 
and explain the tariqas’ position in Islam. Tariqa Sufis always refer to the following 
hadith of the Prophet Muhammad: “The Shari'a is my word [aqwāli], the tariqa is my 
actions [a’māli], the haqiqa is my interior states [ahwāli], and ma’rifa is the ‘mother’ of 
knowledge" (al-Ihsa’i, 2009: 124). In their literal sense, in Sufism, these four stages are 
sharia (exoteric path), tariqa (esoteric path), haqiqa (mystical truth), and ma’rifa (final 
mystical knowledge, unio mystica) (Schimmel, 1975: 98-99). In another expression, 
sharia are words that are uttered; tariqa is the adherence of the body to these 
words; haqiqa is a state of the soul that results from uniting both sharia and 
tariqa. In serving Allah, the main purpose is to acquire knowledge of Allah 
(ma`rifa) through true learning. In the context of the journey to Allah, all tariqas 
require the simultaneous presence of sharia, tariqa, and haqiqa. To make it easier to 
understand how the four terms work as a system to bring one closer to or even be with 
Allah, tariqa Sufis often use proverbs like: Sharia is like the sea, tariqas are like boats, 
haqiqa is like a pearl deep in the sea, whereas, ma’rifa is like wearing a ring with a pearl 
that was extracted from the deep sea. Another proberb is: Sharia is like a coconut, 
tariqa is the activity of dividing, scraping, and squeezing milk out of the coconut and to 
cook it. The coconut milk or oil is the essence, but it is not the goal. The goal of coconut 
milk and coconut oil is ma’rifa (gnosis). Coconut milk and coconut oil are made for the 
purpose of preparing food, so is gnosis (Atjech, 1993: 25).
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4 Silsila means ‘stringing’, ‘chain’ or ‘series’. In the study of Sufism, a silsila is perceived 
as the chain and the transition of the 'Divine blessing'. The spiritual chain within a 
tariqa connects the Prophet Muhammad to the present Sheikh. In hadith scholarship 
(Ilm Hadith), it is called sanad, the genealogy of people who narrated the hadith 
(rawi), which connects it to the content of a hadith (matn). In Sufism, the sanad is 
the continuation of the Sufi teachings and spiritually linking a Sufi teacher to earlier 
Sufi teachers back to the Prophet. As with sanad, a silsila must have a relational and 
connectivity aspect (muwashala) of one person to the next. This is due to the nature 
of giving and taking (tahammul wa al-ada). A tariqa is considered mu’tabara when its 
spiritual genealogy connects (muttashil) the present sheikh to the Prophet Muhammad 
who received God’s messages from the Angel Gabriel. In hadith methodology, a hadith 
is considered sahih when it meets five criteria, namely: 1) Its sanad is interdependent 
(muttashil); 2) The narrators of the hadith (rawi) had a fair personality (‘adala); 3) 
The narrators of the hadith were careful people, had a strong memory and were not 
forgetful (dhabith); 4) There is no irregularity (syadz); 5) There is no defect ('illat). In 
the study of tariqa silsila, a tariqa is regarded mu’tabara when it does not deviate and 
meets the same criteria as those for sahih hadith. To study a hadith, besides adhering 
to the hadith methodology, which includes the criteria for sahih hadith, Sufis tariqa 
also use another methodology. Sufis use at least two methodologies when assessing 
a hadith’s authenticity. First, Liqa'un al-Nabi (to meet with the Prophet), interpreted 
as ‘facing’, ‘seeing’ and ‘meeting’ the Prophet either through dreams or through direct 
conversations while being awake (not sleeping). There are a number of tariqa Sufis who 
claimed to have experienced this. The Sufis' conviction of the possibility for a person 
of directly meeting the Prophet after his death are based on the Qur’an and hadith. 
They believe that the Prophet’s death does not mean he died but that he is actually still 
alive and constantly watches over and guides his people. Imam Al Ghazali (no year: 
39) in Al-Munqidz min al-Dhalal, argues that when he recounts his experience in the 
Sufi path, the people who follow the Sufi method will be able to witness the angels 
and the spirits of the prophets and they can hear spiritual voices and take advantage 
of what they say. From there, their spiritual experience will continue to rise to a level 
that is hard to capture in words. It is thus not strange when Sufis claim to have ‘met’ the 
Prophet directly or indirectly. Secondly, thariqul kasyf (kasyf method). In his Munjid 
fi al-Lughah wa al-A'lam, Ma’luf (1988: 687) states that kasyf is defined as ‘to reveal or 
lift something to uncover what is covered’. Al-Ghazali (n.d.: 14) in Al-Munqidz min al-
Dhalal (p. 14) states that when one thinks in the kasyf way, one should not base oneself 
on rational arguments because when doing so one limits the knowledge of God. He 
asserted that kasyf is the highest method of knowledge. A Sufi who claims to be able 
to speak with the Prophet and with the auliya who have died and claims to have had 
kasyf must be the one who practices and never deviates from what has been outlined 
by the sharia. The high or low level of the truth of his kasyf is measured by the level of 
his obedience to God and the Prophet in practicing the sharia in daily life. I discussed 
this issue in detail in my book, Kenapa Berthoriqoh? Jalan Tol Menuju Alloh (2014: 
57-73). A further discussion about Ilm Hadith in relation to tariqa, is al-Sha’rani, 1989, 
Al-Mizan al-Kubra, Lebanon: ‘Alam al-Kutub, 2, p. 30. 
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5 Naturally, tariqa devotions are in large part the same as those of other Muslims 
especially when it comes to worship. They uphold the same, for example, five daily 
ritual prayers and fast according to Islamic injunctions. However, they do have their 
own religious behaviour and ways their practices are arranged (how often they should 
be performed and where) that distinguish them from other Muslims (Marzouqi, 2013: 
8). Marzouqi (2013: 1) also argued that one of Sufism’s crucial historical milestones is 
the institutionalization of Sufi thought and practice in the form of regular ceremonial 
liturgical recitations of dhikr and devotional prayers (wirid), organized in Sufi zawiyyas. 
Central in the thought and practice of the tariqas is first and foremost dhikr. “Ţarīqa 
materializes itself in dhikr (recollection), whose regular practice leads the predestined 
‘ārif to the state of istighrāq (immersion) in God. Dhikr, therefore, forms the framework 
of the ţarīqa.” (Trimingham, 1971: 194) Another fact is that tariqas consist of sets of 
organized, hierarchical rituals that together form a ‘rule of life’. Trimingham (1971: 
194) further explains that the practices of a tariqa constitute a way, a rule of life, by 
following which the murid may hope to purify his nafs to attain immersion with God. 
Some tariqa practices (devotions) have a very specific objective: a special curriculum 
for spiritual education to turn someone into a better person, the development of a 
steadfast spirit and the management of self-control. Tariqa practices, Chittick (2013: 23) 
argues, emphasize ‘inwardness over outwardness’, ‘contemplation over action’, ‘spiritual 
development over legalism’, and ‘the cultivation of the soul over social interaction’. In 
addition, in a certain way, all tariqa rituals are “outward manifestations of the inner 
spirituality of Sufism” (Netton, 2000: 10).

6 The name of each tariqa is an attribute to its founder by using the particle –iyya at 
the end of the name. Actually, these so-called nisbas only started to emerge with later 
tariqas, “the classification of ţarīqa under–iyya type names is nothing other than a later 
innovation” (Yoichi, 2007: 10). The Qadiriyya is attributed to ‘Abd al-Qadir al-Jaylani 
(d. AD 1166) whose Sufi teachings did not spread before the fourteenth century; 
the Naqshabandiyya was set up in Transoxiana, in Central Asia. It was first called 
Khawajagan and owes its initial insights to Yusuf al-Hamdani (d. AD 1140) and ‘Abd 
al-Khaliq al-Ghujdawani (d. AD 1179) but was eventually associated with the name 
of Muhammad Baha’ al-Din al-Naqshabandi (d. AD 1389); the Chishtiyya of Mu’in 
al-Din M. Chishti (d. AD 1236) remained mainly limited to India; the Kubrawiyya of 
Najm al-Din Kubra (d. AD 1221) came into existence in Khwarizm and transformed 
into the Indian Firdawsiyya and the Hamadaniyya “with many more offshoots known 
under different names all over the Islamic world” (Khanam, 2007: 55). Other orders 
that were founded in this period were the Rifa’iyya deriving from Ahmad ibn al-Rifa’i 
(d. AD 1182); the nomadic Yasaviyya of Ahmad al-Yasavi (d. AD 1166); the Shadhiliyya 
deriving from Abu Madyan Shu’ayb (d. AD 1197) but attributed to Abu al-Hasan Ali 
al-Shadhili (d. AD 1258); the Badawiyya of Ahmad al-Badawi (d. AD 1276) centred 
in Egypt; the Mawlawiyya was inspired by the Persian Sufi poet, Jalal al-Din al-Rumi 
(d. AD 1273), and remained restricted to Anatolia; “All subsequent tariqas claim to be 
derivatives of one or more of these chains.” (Trimingham, 1971: 14)
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7 Some sayings by the Prophet Muhammad are quoted to illustrate a sheikh’s pivotal 
position in a tariqa. For example: Al-Shaykh fi qawmihi ka al-nabiy fi ummatihi (a 
sheikh In his community is like a prophet to his followers); or Al-Shaykh fi ahlihi ka 
al-nabiy fi ummatihi (a sheikh is to his family what a prophet is to his followers); or Al-
Shaykh fi baitihi ka al-nabiy fi ummatihi (a sheikh in his house is like a prophet to his 
followers) (al-Sakhawi, n.d.: 187). Another hadith is: ‘ulama’ ummati ka al-anbiya’ bani 
isra’il (an ulama among my people is like a prophet for Bani Isra’il) (al-Halli, 1988: 38; 
al-Ihsa’i, 1403 H.: 77; al-Manawi, 1972: 504). 

8 This means that each sheikh is a representative (na’ib) of the Prophet and his role is 
to guide the impatient disciples (murids) of his own days. He provides leadership, 
guidance and spiritual assistance to his disciples just as the Prophet Muhammad guided 
the elect amongst his companions. 

9 The cycle of prophecy, Sufi orders argue, is closed. However, the role of prophethood 
‘continues until the end of time’ but is no longer enacted by prophets. The Prophet 
Muhammad’s ‘sacred duty’ will be carried out by his ‘chosen successors’, in fact ‘the 
chosen companions’ have to prove that they are his successors and that they inherited 
his inner knowledge, which is disseminated to this very day. These chosen persons 
are widely known as the Saints of Allah (sing. wali, pl. auliya). They are believed to 
be close to God and are called: Sufi sheikhs. Conceptually, saintliness is the highest 
spiritual level a sheikh can attain after a long and difficult process. A sheikh needs to 
make endless efforts to ensure that he has acquired the spiritual discipline he needs to 
seek the guidance of and be with the sheikh before him. Some mystical thinkers such as 
Ibn ‘Atha’illah and Ibn ‘Arabi highlighted the strong connection between prophethood 
and saintliness in the light of the spiritual roles both have in the Muslim community. 
Ibn ‘Arabi (d. 638 H/AD 1240), for example, formulated the doctrine of ‘inheritance’ 
(wiratha) and he associated each saint with a prophet in order to illustrate the similar 
structure of their spiritual authority (Chittick, 1998: 142). Al-Iskandari formulated 
almost the same notion in his words: “the lights appearing from the saints of God 
are from the emanation of the lights of prophethood upon them” (al-Iskandari, 1988: 
39; as cited by McGregor, 2001: 170). Both Ibn ‘Arabi and Ibn Atha’illah see that the 
core element of the role of saintliness in the community is to be “a source of divine 
inspiration… taking place after the end of the physical presence of Prophets on earth” 
(McGregor, 2001: 170).

10 It has been argued that this inner knowledge was entrusted to Ali ibn Abi Thalib, the 
Prophet’s cousin and son-in-law and also the fourth of the rightly guided caliphs of 
the Sunnis and the first Imam of the Shiites. His title was ‘Imam’ and all the Sufi orders 
–especially the Qadiriyya-- consider him the fountainhead of mystical knowledge and 
practice, with the exception of the Naqshabandiyya which is linked to the Prophet’s 
father-in-law and very close companion, and the first of the rightly-guided caliphs, 
Abu Bakr al-Shiddiq (Khanam, 2011: 23).

11 Suhba (companionship) refers to the benefit the early companions reaped from being 
in the company of the Prophet Muhammad and his successors, Abu Bakr and Ali. It is 
an informal setting for a gathering during which a Sufi sheikh may converse with his 
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disciples and visitors (Lizzio, 2007: 20). Al-Ajam (1999: 532) in Mausu’a Mushthalahat 
al-Tashawwuf al Islamy, states that suhba is ‘to get along with someone who is higher in 
rank and has a more noble position. Do what is ordered and refrain from doing what 
is prohibited. Suhba is also referred to as khidma. According to the Sufi, Yusuf Khattar 
Muhammad, in his Al-Mawsu’a-al-Yusufiyya fi bayani adillah al-Sufiyya (Collection 
of Sheikh Yusuf ’s Explanations of Sufi References), suhba is, “a straight path and the 
best reason to get to the fruit of the spiritual journey (sulῡk)’ and with Şuḥba ‘a slave 
would be uplifted to the level of the king’” (Muhammad, 1999: 393). It often takes years 
of companionship to reach this and disciples must be consistent and during moments 
of companionship have to observe, listen, imitate, and follow the sheikh’s behaviour 
and way of living. In his famous work, al-Risala al-qushayriyya fi ‘ilm al-Tasawwuf (al-
Qushayri’s Epistle on Sufism), Abu ‘l-Qasim al-Qushayri described suhba as follows: 
[Suhba is a companionship] […] Companionship can be of three kinds: companionship 
with someone who stands above you [in rank]; this is but service (khidma). [The second 
type is] companionship with someone who is below you; it requires that the follower 
be treated with compliance and respect. [And the third type is] the companionship 
of peers and equals, which rests on giving preference [to them over yourself] (ithar) 
and spiritual chivalry. When one accompanies a master, whose [spiritual] rank (rutba) 
is equal to one’s own, one should abandon any opposition to him, while interpreting 
everything that comes from him in a positive vein. (al-Qushayri, 2007: 303) 

12 In tariqas, various expressions are used to indicate the continuity of the master-disciple 
relationship such as “I received from” or “I am a disciple of ”. A detailed description 
of these expressions can be found in Ibn al-Nadim’s al-Fihrist, a catalog from the 10th 
century from Baghdad: “Muhammad b. Ishaq said: I read in the handwriting of Abu 
Muhammad Ga’far al-Huldi, who was one of the leaders of the Sufis and a pious man 
and an ascetic, and I heard him tell of what I read in his handwriting as follows: I 
received from Abu al-Qasim al-Gunaid b. Muhammad. He told me, “I received from 
Abu al-Hasan al-Sari al-Nugallis al-Saqati. Al-Sari received from Ma’ruf al-Karhi. 
Ma’ruf al-Karhi received from Farqad al-Sangi. Farqad from al-Hasan al-Basri. al-
Hasan received from Anas b. Malik. al-Hasan met seventy soldiers of the Battle of Badr 
Ibn al-Nadlim 1871: 2, v1, 183 as cited by Yoichi (2007: 6-7).

13 Muhammad Fadhil al-Jaylani, 2010, Nahr Al-Qadiriyya, Istanbul: Al-Gailani Center 
for Scientific Research. Biographies of Sheikh ‘Abd al-Qadir al-Jaylani’s were not only 
written by Muslims but also by Western scholars. Drewes and Poerbatjaraka review 
one by one classical and contemporary books related to the sheikh. See G.W.J Drewes 
and R. Ng. Poerbatjaraka, 1990, Kisah-kisah Ajaib Syekh Abdul Kadir Jailaini, Jakarta: 
Pustaka Jaya, pp. 12-21.

14 See Nuruddin Abi Al Hasan Ali bin Yusuf bin Jarir al-Shathnufi, 2002, Bahjat al-
Asrar wa Ma’dan al-Anwar; Beirut: Dar al-Kutub al-‘Ilmiyyah, 1, p. 7-9; Zainuddin 
Muhammad Abdul Ra’uf, 1999, Al-Kawakib al-Durriya Fi Tarajim al-Sadat al-Shufiya; 
Beirut: Dar Shadir, vol. II, p. 253-261; Al-Imam al-Zahid al-Qudwah; Dr. Abdul Razaq 
Al-Kailany, 1994, Al-Shaikh ‘Abd al-Qādir al-Jailany, Beirut, Dar al-Qalam, 1, p. 215-
221; Jamaluddin Falih, 2011, Al-Shaikh ‘Abd Al-Qadir Al-Jailany, Ru’yatu Tarikhiyya 
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al-Mu’aşara, Mu’assa Mishr Murthadha li al-Kitab al-Iraqi, 1, p. 71-77; 'Abd al-Baqi 
Miftah, 2009, Adwa' 'Ala al-Shaikh 'Abd al-Qadir al-Jailany, Beirut: Dar al-Kutub al-
'Ilmiyyah, 1, p. 261-440; Muhammad bin Muhammad bin Muhammad al-Bakhsy al-
Halabi 2010, Shams al-Mafakhir; Beirut: Dar al-Kutub al-'Ilmiyyah, 1, pp. 3-7.

15 He was a descendant of the Prophet Muhammad and he was often called al-Hassani 
wa al-Husayni, because he was the descendant of the Prophet both from his mother’s 
and his father’s side. His father was a descendant of Imam Hasan, the Prophet’s first 
grandson, the eldest son of Imam ‘Ali bin Abi Thalib and Fatima, the Prophet’s daughter. 
His mother was the descendant of Imam Husayn, the Prophet’s younger grandson. 
When he was eight years old, he left his hometown and went to Baghdad which, at 
the time was the centre of Islamic science and knowledge. He studied many Islamic 
religious subjects until he had mastered almost all of them. He became a religious 
leader and a very famous figure.

16 There are many classical and contemporary works about Sheikh Baha’ al-Din’s life, 
among others the Muqaddima al-Tashawwuf wa Hafifatuhu wa Natijatuhu (al-‘Abbasi, 
n.d.: 15-16), Haqa’iq ‘An al-Tasawwuf (‘Isa, 2014: 8-19), and Al-Mawsu'a al-Yusufiyya Fi 
Bayan Adilla al-Șufiyya (Muhammad, 1999: 9-81).There are also other works that deal 
with Shaykh Baha’ al-Din’s biography such as: al-Kasyani (1992: 174-175; al-Hakim 
(1981: 174); Tha’imah (1985: 2) (the whole books is about the Naqshabandi); and al-
Sulami (1999: 11-14).

17 His birth was predicted by Sufi teachers who lived before him and who were well known 
under the Persian name Khawajagan (the lofty kyais, plural of ‘Khwaja’ or ‘khoja’). One 
of them was Khoja Baba Sammasi. In short, his life story is as follows. One day, Khoja 
Baba passed a village next to the village where Muhammad Baha’ al-Din was born, and 
he saw a luminous light coming from the direction of Qasrel Arifan. After he had seen 
that, Khoja Baba announced that in a short time a high Sufi guru would be born in that 
village. When Muhammad Baha’ al-Din was born, Khoja Baba begged his grandfather’s 
permission to adopt him as his child, which was granted. He educated him until his 
successor, Sayyid Amir Kulali, continued his instruction following Khoja Baba’s last 
will. Because of this wish, Amir Kulali guided Baha’ al-Din especially in the practices 
and the teachings of ‘Abd al-Khaliq Gujdawani and in other Islamic sciences, especially 
‘aqida, fiqh, hadith, and the stories about the Prophet Muhammad.

18 The name Baha’ al-Din was bestowed on him because of his excellent command of the 
sciences, especially akhlaq (literally, morals or manners) and because of his exceptional 
understanding of Islamic religious values. Shah Baha’ al-Din not only studied with the 
gurus mentioned above but also with other Sufi gurus such as Khoja ‘Arif Dikkarani 
and Hakim Ata.

19 Although Sheikh Yusuf was well-known as a Qadiriyya Sufi, he also had the ijaza of the 
Naqshabandiyya given to him by Muhammad ‘Abd al-Baqi bi Allah Ba’lawiyah who 
got it from Sayyid ‘Ali; the ijaza of the Shattariyya from Burhan al-Din al-Mula ibn 
Ibrahim; and of the Khalwatiyya Abu Barakat Ayyub bin Ahmad. The Sufi teachings 
Sheikh Yusuf developed, and which Fath al-Rahman included in his book show 
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many similarities with those of ‘Abi Yazid al-Bustami, ‘Abd al-Karim al-Jilli and Abu 
Mansur al-Hallaj. In the Zubdat al-Asrar which is another of his works, it is clear that 
Sheikh Yusuf ’s ideas about tasawwuf and how it should be practiced were profoundly 
influenced by those of Sheikh Muhammad Fadl Allah Burhanpuri, for instance the way 
he explained the different kinds of dhikr (Tudjimah, 1987: 30-33; Abdullah, 1980: 77-
80).

20 For more about this tariqa see Gazali, 2009, Tarekat Nashabandi Haqqani di Indonesia, 
Yogyakarta: Deepublish.

21 From the Naqshabandiyya Sheikh Sambas took the dhikr that should be hidden in 
the heart by holding one’s breath and by summoning the ism dhat “Allah” within 
oneself. From the Qadiriyya he took the ritual of the oral dhikr La iIaha Illa-Allah with 
a loud and clear voice. From the Anfasiyya he took the dhikr that is done by breath 
circulation. From the Junaydiyya he took the following lines and the numbers they 
have to be said on specific days: extolling God by exclaiming Subhana-Allah (Allah 
All Pure), 4000 times on Sunday; hamdalah Alhamdulillah (all praise for Allah), 4000 
times on Monday; tahlil nafyi/isbat La ilaha illa-Allah (There is no god but Allah), 4000 
times on Tuesday; takbir Allahu Akbar (Allah the Greatest). 4000 times on Wednesday; 
hawqala la haula wala quwwata illa billah (There is no power and no might but only 
the help of Allah), 4000 times on Thursday; on Friday there is the salawat and asking 
for forgiveness (istighfar) on Saturday. The Sammaniyya provided the practice of 99 
times saying Allah’s 99 lofty names (asma’ul husna).

22 On this revolt, see Sartono Kartodirjo, 1966, The Peasants’ Revolt of Banten in 1888, 
‘s-Gravenhage: Nijhoff. 

23 For more about this, see Alfons van der Kraan, 1980, Lombok: conquest, colonization, 
and underdevelopment, 1870-1940, Singapore: Heinemann Educational Books, 
especially pp. 17-29. 

24 See for more Kartodirdjo, 1966: 80-86. 

25 There was a peasant revolt in Banten in 1926 and although it was associated with the 
Communist Party of Indonesia (PKI) it was considered to be related to the Tariqa 
Qadiriyya wa Naqshabandiyya because some influential religious leaders who were 
behind it were its members. Among these figures who apparently led the rebellion were 
the son, Haji Memed, and son-in-law, Ahmad Khatib, of its most prominent sheikh of 
this period, Kyai Asnawi of Caringin who was a khalifa of Sheikh ‘Abd Karim Banten. 
Although Kyai Asnawi himself was not involved in politics, his son and son-in-law used 
his charisma and his network to mobilize a significant number of Tariqa Qadiriyya wa 
Naqshabandiyya followers (Van Bruinessen, 2000: 373-374).
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26 This is based on QS. al-Nisa: 1, that Allah always looks after his servants, “Verily, Allah 
always guards and watches over you.” In the entire Sufi world, muraqaba is understood 
as the awareness of a servant who unendingly feels to be under God’s guardianship and 
this concept is essential to ihsan the doctrine of the basic teachings of Islam, which 
sees the believer as a servant who performs his religious duties to Allah Who sees 
Him, based on the hadith of the Prophet Muhammad: “Ihsan is you who performs his 
religious duties to Allah and it is as if you see Him. When you are unable to see Him, 
He can verily see you” [H.R. Muslim].

27 The source of this ritual is the Naqshabandiyya, and it is called khatm-i khwajagan. 
Khwajagan refers to Sufi sheikhs of the Naqshabandiyya (Imam Khawajagan). They 
are Sheikh ‘Abd Khaliq al-Ghujdawani, Sheikh ‘Arif al-Riwgari, Sheikh Mahmud Anjir 
Faghnawi, Sheikh ‘Azizan Ali al-Ramitani, Sheikh Muhammad Baba al-Samasi, Sheikh 
Amir Sayyid Kulal al-Bukhari, Sheikh Muhammad Bah’ al-Din Naqshband. In the 
Naqshabandiyya tradition, this khataman is widely believed to call and gather all the 
spirits of the great Sufi sheikhs (Van Bruinessen, 1992: 85).

28 The spiritual genealogy of the Tariqa Qadiriyya wa Naqshabandiyya from the 
Qadiriyya is: The Prophet Muhammad; ‘Ali ibn Abi Thalib; Husain ibn Ali; Zaenal 
‘Abidin; Muhammad al-Baqir; Ja’far al-Shadiq; Musa al-Kazhim; Abul Hasan ‘Ali ibn 
Musa al-Ridha; Ma’ruf al-Karkhi; Sari al-Saqathi; Abul Qosim Junaedi al-Baghdadi; 
Abu Bakr Difli al-Syibli; ‘Abdul al-Wahid at-Tamimi; ‘Abd al-Faraj al-Tarthusi; Abu 
Hasan al-Hakkari; Abu Sa’id ‘Ali al-Makhzumi; ‘Abd al-Qadir al-Jailani;  ‘Abd al-Aziz; 
Muhammad al-Hattak; Shams al-Din; Syarif al-Din; Nur al-Din; Wali al-Din; Husam 
al-Din; Yahya; Abu Bakri; ‘Abd al-Rahim; ‘Utsman; ‘Abd al-Fattah; Muhammad Murad; 
Shams al-Din; Ahmad Khatib al-Sambasi.

29 The spiritual genealogy of the Tariqa Qadiriyya wa Naqshabandiyya from the 
Naqshabandiyya: The Prophet Muhammad; Abu Bakar al-Shiddiq; Salman al-Farisi; 
Qasim ibn Muhammad ibn Abu Bakar al-Shiddiq; Ja’far al-Sadiq; Abu Yazid Thaifur 
al-Bisthami; Abul Hasan al-Kharaqani; Abu ‘Ali al-Farmadzi; Abu Ya’qub Yusuf al-
Hamadani; ‘Abd Khaliq al-Ghujdawani; ‘Arif al-Riwgari; Mahmud Anjir Faghnawi; 
‘Azizan Ali al-Ramitani; Muhammad Baba al-Samasi; Amir Sayyid Kulal al-Bukhari; 
Muhammad Bah’ al-Din Naqsyband; M. Alla al-Din Attari; Ya’qub Jareki; Ubayd Allah 
Ahrari; M. Zahidi; Darwisi Muhammad Baqi’ Billah; Ahmad Faruqi al-Shirhindi; Al-
Maksum al-Shirhindi; Sayf al-Din Afif Muhammad; Nur Muhammad Badawi; Shams 
al-Din Habib Allah Janjani; ‘Abd Allah al-Dahlawi; Abu Sa’id al-Ahmadi; Ahmad Sa’id; 
M. Jan al-Makki; Khalil Hilmi; Ahmad Khatib al-Sambasi.

30 See Muhammad Ahmad Darniqah, 1987, al-Thariqah al-Naqshabandiyya wa A’lamuha, 
Paris: Jarus, 27.

31 Interview with Haji Mukri, a senior disciple of Tariqa Qadiriyya wa Naqshabandiyya 
Kaduparasi, Pandeglang, Banten, 15 June 2017. I met Abah Kanta in 2014 and he 
passed away in 2016.
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32 Interview with the current Sheikh of the Tariqa Qadiriyya wa Naqshabandiyya 
Mranggen, Sheikh Abdul Hadi, 20 August 2016.

33 Interview with Sheikh Romli Tamim, the current Sheikh of the Tariqa Qadiriyya wa 
Naqshabandiyya Jombang and K.H. Bakir Jombang, one of his senior disciples, 12 July 
2017. 

34     A detailed explanation of the various perceptions of khalwa can be found in al-Ghazali’s 
work Ihya Ulum al-Din, (vol III, p. 338). Several Sufi sheikhs explain the function and 
the benefit of khalwa which can be found in ‘Abd al-Qadir ‘Isa’s work Haqa’iq ‘An al-
Tasawwuf, Beirut: Dar al-‘Irfan, 2014, p. 128-136. 

35 [1] The first four muraqaba are done after early morning prayers. They comprise of 
1, muraqaba al-ahadiya; 2, muraqaba al-ma’iyya; 3, muraqaba al-aqrabiya; and 4, 
muraqaba al-mahabati fi dairah al-ula. [2] The second four muraqaba are done after 
noon prayers. They comprise of 1, muraqaba al-mahabba fi al-dairat al-tsaniya; 2, 
muraqaba al-mahabba fi al-daira al-qaus; 3, muraqaba wilayat al-‘ulya; 4, murqaba 
kamala al-nubuwa. [3] The third four muraqaba are done after the third prayers in 
the afternoon. They comprise of 1, muraqaba kamala al-risala; 2, muraqaba kamala 
al-‘azmi; 3, muraqaba daira al-khullati, 4, muraqaba dairat al-mahabbat al-sirfati or 
hakikat sayyidina Musa. [4] The fourth four muraqaba are done after sunset prayers. 
They comprise of 1, muraqaba al-zatiya al-mumtaziya or haqiqat Muhammadiya; 2, 
muraqaba al-mahbubiya al-sarfati or haqiqat al-Ahmadiya; 3, muraqaba al-hub al-sarf; 
4, muraqaba la ta’yin. [5] The fifth four muraqaba is done after evening prayers. They 
comprise of 1, muraqaba haqiqa al-ka’ba; 2, muraqaba haqiqa al-Qur’an; 3, muraqaba 
haqiqa al-shala; 4, muraqaba daira al-‘ubudiya al-sarfa (Hermansyah, Mahrus, 
Sulaiman, 2013).

36 Interview with Haji Mukri, 15 June 2017.

37 About khalwa, see Ibn Arabi, 1981, Journey to the Lord of Power: A Sufi Manual on 
Retreat, Vermont: Inner Traditions International.

38 I also met other relatives of Sheikh Thalhah who still live around the Khalwat mosque. 
After several conversations with them, I concluded that most of them and the villagers 
no longer practice the Tariqa Qadiriyya wa Naqshabandiyya. I arrived the moment 
Sheikh Thalhah’s extended family and Tariqa Qadiriyya wa Naqshabandiyya disciples 
were making preparations for a large haul ceremony, the remembrance of Sheikh 
Thalhah’s death.

39 In 2017, I paid a visit to Kampung Begong where Pesantren Kali Sapu used to 
be, about 10 km from the centre of Cirebon city. My visit was to inquire about the 
current activities of the pesantren that used to be the centre of the Tariqa Qadiriyya wa 
Naqshabandiyya teaching in Cirebon. K.H. Abdul Aziz, one of Sheikh Thalhah’s great-
grandsons accompanied me to the site and said that the area has become ‘an abandoned 
place’ and my observations confirmed this. There are no educational activities in the 
pesantren. Many Muslims come to Mesjid Khalwat and the ex-complex of Pesantren 
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Kali Sapu only to visit the tombs of Sheikh Thalhah and his family. Sheikh Thalhah’s 
tomb is not located in the pesantren complex but in a public graveyard about 1 km from 
Kali Sapu.

40 I failed to find an independent source –such as Dutch archival documents from the 
Dutch Assistant Resident of Cirebon for the period-- to confirm Sheikh Thalhah’s 
arrest. However, this story was known by –and circulated among-- Sheikh Thalhah’s 
family members and disciples. Tariqa Qadiriyya wa Naqshabandiyya has a history of 
rebellion –especially the Tariqa Qadiriyya wa Naqshabandiyya from another strand, 
khalifa ‘Abd Al-Karim Banten as recorded by Kartodirdjo (1966) and Van Bruinessen 
(1992)—which, in my view, contributed to the surveillance of the Tariqa Qadiriyya wa 
Naqshabandiyya movements by the colonial government.

41 I learned from my interview with K.H. Abdul Aziz that the appointment of Abah 
Sepuh as Sheikh Thalhah’s successor stirred a debate and invited criticism from 
Sheikh Thalhah’s family members. Most of his family members rejected the claim that 
Sheikh Thalhah had appointed Abah Sepuh and thus they refused to acknowledge his 
leadership in the Tariqa Qadiriyya wa Naqshabandiyya. K.H. Abdul Aziz said that, 
apart from Abah Sepuh, Sheikh Thalhah had appointed his son K.H. Zainal Abidin 
and his son-in-law, K.H. Sutardja as his Tariqa Qadiriyya wa Naqshabandiyya deputies 
(khalifa). They chose to develop their own ways of teaching the tenets of the Tariqa 
Qadiriyya wa Naqshabandiyya in Cirebon and Indramayu, West Java. Although 
his leadership was challenged, Abah Sepuh maintained his Tariqa Qadiriyya wa 
Naqshabandiyya leadership and continued to spread and expand the Tariqa Qadiriyya 
wa Naqshabandiyya especially in the Western part of Java. 

42 In the tariqa tradition, it is common that sheikhs appoint special assistants to help 
them to serve the people, especially their disciples. Therefore, they select disciples they 
think can manage themselves and others on their spiritual journey. The sheikh appoints 
several disciples (murids) as khalifas or muqaddams in charge of specific districts or 
parts of towns. The sheikh’s successor has to be chosen from among his khalifas. He 
who has successfully committed himself and who has followed the sheikh his entire life 
will become his ‘successor’ (Trimingham, 1971: 174).

43 As I mentioned earlier, Sunardjo’s work is the first that gives Abah Sepuh’s biography 
and it has helped me and scholars such as Achmad Sanusi (1990), Masduki (1990), and 
Zulkifli (2002) to further study and validate some events related to Abah Sepuh’s life 
that were stated in the manuscript. In addition, I use a book that was written by one 
of Abah Sepuh’s daughters, Didah Rasidah Mubarrak (1986), and Sahid Arifin, one 
of the descendants of one of Abah Sepuh’s trusted disciples, K.H. Muhammad Abu 
Bakar Faqih, (2008, 2009) to trace the history of TQN PP Suryalaya under Abah Sepuh. 
Almost all the books discuss Abah Sepuh’s personal life story but provide very little 
information about the Tariqa Qadiriyya wa Naqshabandiyya’s active engagement in 
society. Therefore, I approached some internal sources and interviewed a number of 
senior disciples to enrich my data.
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44 It was and is a common phenomenon in Indonesia, including West Java, for parents to 
send their sons to pesantren (‘traditional’ Islamic boarding school) to study Islam. They 
do not go to study to just one pesantren but to many pesantrens since each pesantren 
had its own specialty and each kyai (religious teacher) had his own expertise. During 
Abah Sepuh’s time, it was also normal for parents to send their children to study in a 
pesantren in their own city, or in a different city far away. Often, after these children 
finished their studies at their pesantren, they returned to their cities to establish their 
own pesantrens. Not a few children who graduated from pesantren wandered to other 
places and established pesantrens in the city they chose to live in. About this, see 
Zainun Milal Bizawie, 2016, Masterpiece Islam Nusantara: Sanad dan Jejaring Ulama-
Santri (1830-1945). This phenomenon is called –to use the Dhofier’s (1980:24) term— 
'knowledge-seeking wanderers’. They mostly studied 3 things: ilmu silat (Indonesian-
traditional self-defense), ilmu alat (Arabic grammar) and ilmu hikmat (the spiritual 
ability to heal and help others), but ilmu tarekat (tariqa) was not yet widely taught. For 
further study about pesantrens, see Ading Kusdiana, 2014, Sejarah Pesantren: Jejak, 
Penyebaran, dan Jaringannya di Wilayah Priangan (1800-1945), Bandung: Humaniora. 
Therefore, it is not surprising and thus explains why, if today, the number of pesantrens 
in Indonesia is huge and continue to increase until the present.

45 Asking a charismatic Kyai for an ijaza in the form of a wird or a special prayer to 
is a very common phenomenon in the pesantren world and is known as tabarrukan. 
Tabarruk is an Arabic word derived from baraka, blessing, in the sense of a favour but 
it also includes a whole range of linked ideas such as material prosperity, physical well-
being, bodily satisfaction, fulfilment, luck, plentitude, and, the aspect most stressed by 
western writers anxious to force it into a pigeonhole, with magical power. (Geertz 1968: 
44 as cited by Lizzio, 2007: 6). 

46 Graduates from a pesantren traveled to the Haramayn not only to perform hajj but also 
for further study and it was common in the past. What Abah Sepuh did seems to have 
been part of this tradition. The trip to Mecca and back to the archipelago at the time 
was made possible by the colonial administration. Kartodirdjo (1966: 155) notes that 
in the mid-nineteenth century, the improved availability of transport and the easing of 
restrictions in the hajj significantly increased the number of well-qualified, Meccan-
trained ulama and so contributed to the rapid proliferation of both pesantren schools 
for children and the tariqa’s associated with them.

47 The resistance against the Tariqa Qadiriyya wa Naqshabandiyya’s teachings and 
practices since the very beginning was, among others, caused by the practice of dhikr 
jahr and its followers’ attitude to their sheikh. I was raised in an environment which 
spoke about such criticisms almost all the time and, therefore, I was aware of and very 
familiar with the issues. Practicing dhikr La ilaha illa-Allah with a loud voice, a certain 
rhythm and body movement is, in the eyes of (regular) Muslims, considered bid’a 
(unallowed religious innovation) and somehow disturbs others. The way the Tariqa 
Qadiriyya wa Naqshabandiyya’s disciples respected their sheikh was deemed too much, 
as they tended to turn their sheikh into a ‘cult’. At the lowest level, it is called ‘blind taqlid’ 
(taqlid buta): following a religious leader’s rituals and teachings without knowing their 
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basic arguments from the Qur’an and hadith. In the early 1920s, Islamic modern mass-
organizations such as Muhammadiyah and Persatuan Islam (Persis) started to criticise 
tariqas. With the colonial government, the issues of resistance revolved around: 1) 
the license to perform public religious activities as every institution had to have been 
authorized by the local administration; 2) the issue of regional stability and activities 
that needed mass-gatherings were considered to potentially endanger this stability.

48 Priangan or West Java and specifically in East Priangan (comprising of the districts 
and cities of Tasikmalaya, Ciamis, Banjar, and Garut) was one of most fertile soils in 
the Archipelago for the growth of the pesantrens and many had been established long 
before and in the same period as Pondok Pesantren Suryalaya (Kusdiana, 2014: 199). 
Most of these pesantren, however, did not teach the tariqa or touched upon them in 
their daily ritual practices. When Abah Sepuh first introduced the tariqa and disciples 
started their daily practices, resistance started to come up and Abah Sepuh was accused 
of having brought a ‘new religion’. This was a very ‘typical’ accusation from traditional 
and modern Muslims toward the tariqa in many regions.

49 By the time Abah Sepuh settled his pesantren in Godebag in 1905, the colonial 
government issued a policy that aimed to control the so-called ‘the proliferation of 
Islamic educational establishments’, which was considered ‘a potential threat to the 
colonial regime’ (Ricklefs, 2008: 212-213). In 1905, the government also proclaimed 
a goeroe ordonnantie (teacher ordinance) for Java: every pesantren was required to 
have written permission from the authorities before they could start their teaching 
or learning activities. Pesantren’s teachers who did not know the Roman Alphabet 
but only Arabic and Indigenous scripts and when there was no list of students were 
considered to fail to meet the requirements. In 1925, a new goeroe ordonnantie also 
proclaimed, in a milder tone, that each pesantren had to send a written notification of 
its intention to engage in religious instruction and had to submit, on standard forms, a 
pupil list and a detailed curriculum (Ricklefs, 2008: 213). When the Japanese ruled the 
Archipelago, by the end of 1942, they also implemented this goeroe ordonatie to Islamic 
schools but in a stricter way. 

50    The nine deputies were: 1) K.H. Abdullah bin H. Sanusi (Abah Dulah) from Dayeuh 
Kolot, Bandung; 2) K.H. Usman Sumantapura (Abah Endi) from Cisayong Tasikmalaya; 
3) K.H. Mukhtar bin Abdul Gani (Mama Mukhtar) from Cijulang, Ciamis; 4) Kyai 
Gulam Nabi from Tasikmalaya; 5) K.H. Abu Bakr Faqih (Abah Faqih) from Cinambo, 
Majalengka; 6) K.H. Najmudin from Salopa Tasikmalaya; 7) Kyai Mohammad 
Abidin from Ciawi Tasikmalaya; 8) K.H. Ahmad Shohibul Wafa’ Tajul Arifin (Abah 
Anom) from Godebag, Tanjungkerta, Tasikmalaya; 9) Kyai Ahmad Ali Hidajat bin 
Soemadimadja (Abah Dayat) from Ciawi, Tasikmalaya (Tim, 2011: 10).

51 For a detailed discussion of this part of Indonesia’s history see J.M. Pluvier, 1987, 
Nationalism in the Netherlands Indies, North Queensland: James Cook University of 
North Queensland, pp. 41-56. 

52 There were no written materials related to the practices during Sheikh Thalhah and 
Abah Sepuh’s leaderships. I obtained this information from several interviews I had 
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with the current sheikh, Abah Aos, several senior TQN PP Suryalaya disciples and some 
of Sheikh Thalhah’s family members. My explanation of the TQN PP Suryalaya rituals 
and riyada are based on these interviews. However, some brief information about TQN 
PP Suryalaya in Abah Sepuh’s time can be found in the book written by his daughter, 
Didah Rasidah Mubarrak (1986), Riwayat Abah Sepuh (Syaikh Abdullah Mubarok bin 
Noor Muhammad), Bandung: Wahana Karya Grafika, and in a book written by one of 
the descendants of one of Abah Sepuh’s trusted disciples, K.H. Muhammad Abu Bakar 
Faqih, in Sahid Arifin, 2009, Macan Suryalaya: Perjalanan dan Pengabdiannya, Batam: 
Penerbit Synergi Tharada, p. 72. 

53 This tradition also can be found in other tariqas such as in the Mawlawis and the 
Khalwatiyya. The Mawlawis imposed a novitiate of 1,001 unbroken days’ service to the 
community, of which the last period was spent in the kitchen. Before admission to this, 
there was a presentation ceremony at an assembly of the dervishes. In the Khalwatiyya 
tradition, Khalwati sheikhs enforced a strict novitiate: the novice had to go into a retreat. 
(…) This whole novitiate, called chilla (retreat), took some six to twelve months, and 
when he had completed the course (takmil al-suluk) the novice was admitted as a full 
brother (Trimingham, 1971: 189-190).

54 I failed to find a manuscript of the manaqib that was used in that period. I believe, 
however, that the content was the same as the following manaqiban books: Muh Jahja, 
1954, Wawatjan Lajang Kandjeng Sjech Abdul Qodir Djailani r.a., didangdingkeun ku 
R Muh Jahja, Sukamiskin, tina Kitab Tafrichul Chotir sareng Ludjajnid dani, Bandung: 
Sindang Djaja; And Muhammad Sanusi, n.d., ‘Manaqib Kangdjeng Sjech Abdoel Qodir 
Djaelani’, in: Lajang Sjech Abdoleh Qodir Djaelani, 100 djeng 50 hikayat, pp. 144-216. 
For a recent study of the saint see Hamza Malik, 2018, The Grey Falcon: The Life and 
Teaching of Shaykh , Leiden: Brill.

55 I believe that this restriction required every pesantren (including Pondok Pesantren 
Suryalaya) to report its educational activities and to obtain ‘authorization’ from the 
local government.

56 (Arabic: karamah, karamaat, pl, high-mindedness, generosity, “honour”). In the course 
of the history of the auliya Allah (Allah’s friends): it specifically refers to supernatural 
wonders performed by Muslim saints. The marvels ascribed to saints have included 
predictions of the future, supernatural physical actions, and “interpretation of 
the secrets of hearts”. Karama has also been understood as karama khariq al-ada –
an extraordinary happening that “breaking of the natural order of things” or “an 
extraordinary happening which breaks the ‘divine custom’ (sunnatu Allah) which is 
the normal course of events. See Gardet, L., N.d, “Karama” in: Encyclopaedia of Islam, 
Second Edition, Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, 
W.P. Heinrichs. And Brown, Jonathan A.C Brown, 2012, “Faithful Dissenters”, Journal 
of Sufi Studies 1, p. 123. The term karama is used only for the ‘miracles’ of the auliya, 
If a miracle occurs to a prophet, it is called mu’jiza (Amanullah, 2003: 365). See 
Muhammad Amanullah, 2003, “Debate Over the Karāmah of Allah’s Friends”, Arab 
Law Quarterly, Vol. 18. No 3/4, pp. 365-374. It is a spiritual gift freely bestowed by God. 
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57 See Abdul Fattah al-Sayyid al-Thukhi, 1997, al-Wilaya al-Ilahiyya wa al-Ulum al-
Laduniyya, Libanon: Maktabah Tsaqobah, p. 4.

58 See Abdul Majd ibn Muhammad ibn Muhammad al-Khani al-Syafi’ al-Naqshabandi, 
2010, al-Hadaiq al-Wardiyya fi ajillai al-Sadat al-Naqshabandi, Libanon: Darul Qutb 
al-Ilmiyyah.

59 See Ahmad Purwadaksi, 2004, Ratib Samman dan Hikayat Syekh Muhammad Saman: 
Suntingan Naskah dan Kajian Isi Teks, Jakarta: Djambatan, pp. 388-403.

60 See Ahmad Farid al-Majidi, 2006, al-Imam al-Junaid Sayyid al-Thaifataini, Libanon: 
Darul Qutb Ilmiyah.

61 In the Arabic tradition, hizib refers to ‘in throngs’ and ‘in groups’. It originally refers 
to a group of people or even a group of God’s angels. The word hizib is widely used 
in the tariqa and pesantren world to refer to certain prayers-recitations or spells for a 
certain purpose –either worldly or spiritually. See Murthadho Hadi, 2007, Sastra Hizib, 
Yogjakarta: Pustaka Pesantren, pp. 1-2.

62 There are many sayfis but it is widely believed that the king of the Sayfi is Sayfi Yamani 
or Hizib Yamani. This sayfi is originally from Sheikh ‘Abd Qadir al-Jaylani and its 
spiritual lineage is up until the Prophet Muhammad. From this sayfi, it was believed, 
Sheikh ‘Abd Qadir received 300 karama(s). During the Prophet Mohammad’s time, this 
sayfi was promoted and practiced by Ali ibn Abi Thalib under name ainus-sayfi (sword-
eye). Sheikh Al-Imam Al-'Allamah Al-Hamam Sayyid Muhammad bin Khatiruddin 
bin Bayazid bin Khawajah in his Jawahir Al-Khamsi states, “The true sayfi is a verse 
of verses of Allah, and the sayfi contains countless miracles and are undeniably 
extraordinary, and many aulia (the saints of Allah) have received benefit/karama 
from this sayfi.” This Sayfi, according to Ja’far Shadiq, has many names, among others, 
are: Saifullah (the Sword of Allah), Yaminullah, Qudratullah, Yadullah, Burhanullah, 
Simsimullah, Hizb Yamani, Sahmullah, Hizbl Barri wal Bahri (different with Hizb 
Bahr/Hizb Barr), Hizb Murtadhawi, Hizb A'dzam, Hizb Sayfi, Sayfi. See Khowajah, 
Muhammad bin Khotiruddin bin Bayazid, 2010, Jawahir Al-Khamsi, Beirut: Dar al-
Kutub al-Islamiyyah, p. 173.

63 This term is derived from the Arab word ‘dablus’, which means a sharp iron lance with 
a round grip at its base which was often used in debus art performances. It is imbued 
with supernatural power and this traditional martial art started to develop in the 16th 
century during the reign of the first Sultan of Banten, Sultan Maulana Hasanudin 
(1532-1570). During Sultan Ageng Tirtayasa’s time in the 17th century, debus was used 
to galvanize the spirit of resistance against Dutch colonial powers. Performing this 
extraordinary art required super-human inner strength, music and dance. Debus was 
also competition of the prowess and invulnerability of the so-called jawara (performers) 
which was both mesmerizing and scary to watch. The jawara often showed their skills 
such as piercing sharp nails through cheeks, tongues, or other parts of the body. For a 
further discussion about the definition, history, and techniques of Debus, see Irianto, 
Bambang; Laksmiwati, Dyah Komala; Setiawan Sofyan, 2003, Debus Cirebon: Warisan 
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Budaya Nusantara, Yogyakarta: Deepublish. And Masruri, 2001, Teknik Magis Atraksi 
Debus: Sejarah Debus dan Mengungkap Teknik Atraksinya, Solo: CV Aneka.

64 It seems that the manuscript was not written in one sitting but over a longer period 
which can be seen from the dating of each text on several pages of the manuscript. 
Some text was written in the late 1930s, others in the 1940s.

65 Even though I am Sundanese, I could not understand the prayers or spells that, I 
believe, are also used for debus performances. A Javanese friend, Agus Syukur, helped 
me to translate them.

66 See Purnawan Buchori, n.d., Manaqib Sang Quthub Agung, Tulungangung, Pondok 
Peta, p. 75.

67      Interview with K.H. Syahid Arifin Faqih, Abah Faqih’s great-grandson, on 12 July 2018. 
Abah Faqih is one of Abah Sepuh’s talqin deputies and was appointed as one of Abah 
Aos’s talqin deputies. 

68 About this Communist revolt, see Ricklefs (2008: 214). He notes that this particular 
event broke down as follows: on the night of 12 December 1926 a PKI (the Indonesian 
Communist Party) uprising broke out in Batavia, Banten, and the Priangan led by 
Indonesian national leaders –Alimin and Muso. However, it was not to last long. The 
next day, Batavia was back to normal, whereas Banten and Priangan were put down 
throughout December. One European was killed, about 13,000 Indonesians were 
arrested; some were shot. Some 4500 were imprisoned and 1308 were sent to the 
Boven Digul prison camp in Papua. I obtained more detailed data about this revolt 
–especially in Ciamis, West Java-- from a book published by the Pusat Sejarah dan 
Tradisi Angkatan Bersenjata Republik Indonesia (Center of History of the Indonesian 
National Army) in 1995, Bahaya Laten Komunisme di Indonesia, Jakarta, p. 19. The 
book explains that, in Java, this Communist revolt started simultaneously in many 
regions starting 12 November 1926. In Jakarta (including Jatinegara and Tangerang) 
the revolt lasted from 12 to 14 November 1926, whereas in Banten (included Labuan, 
Menes, Caringin, and Pandeglang) it lasted from 12 November to 5 December 1926. 
In the Bandung region (including Rancaekek, Cimahi, Padalarang, and Nagrek) the 
revolt lasted from 12 to 18 November 1926. In Priangan Timur, on the same day, the 
revolt broke out in Ciamis and Tasikmalaya. I believe that is what Abah Sepuh meant 
in his story about the event. Another book that further discussed this particular event 
is by Michael C. William, 1982, Sickle and Crescent: The communist revolt of 1926 in 
Banten, Singapore: Equinox Publishing and says that some PKI figures came from West 
Java, for example, Puradisastra, who was originally from Banjar, Ciamis. I am almost 
certain that the event was not an anti-colonial incident like the Afdeeling B incident 
that occurred in 1899. About this, see also Ruth V. McVee, 2006, The Rise of Indonesian 
Communism, Singapore: Equinox Publishing, p. 40.

69 I have been unable to find any Dutch archival source that substantiated this information. 
I decided to ask my internal informant, who told me that Abah Sepuh was arrested 
in relation to the permit of the foundation of his Pondok Pesantren Suryalaya and 
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that is was probably only one of the precautionary measures the government took 
against anything that potentially threatened regional stability. This makes sense 
since Pondok Pesantren Suryalaya was a pesantren tarekat and the government had 
unpleasant experiences with these tariqas. As I said earlier, by the time Abah Sepuh 
settled his pesantren in Godebag in 1905, the Colonial Government had issued a policy, 
among others proclaimed in a goeroe ordonnantie (teacher ordinance), to control the 
proliferation of Islamic educational establishments which it saw as ‘a potential threat to 
the colonial regime’ (Ricklefs, 2008: 212-213).

70 I interviewed Haji Raden Mamat Rachmat a number of times including on 18 August 
2016.

71 About his work, see Ajip Rosidi, 1989, Haji Hasan Mustafa Jeung Karya-karyana (Haji 
Mustafa and his work), Bandung: Penerbit Pustaka.

72 Once again, it is necessary to emphasize that the karama stories referred to here, still 
exist to this day and their contents are believed to have occurred in the past and are 
perpetuated in memory and in talks among the tariqa followers. No independent 
study has studied the accuracy or the exact details of the occurrences of these stories. 
However, karama stories always contribute to strengthen and enhance the position of 
a tariqa sheikh among small and large communities in the environment where he lives 
and spends his days spreading the tariqa teachings.

73 About this, see Ricklefs, 2008, A History of Modern Indonesia since c. 1200, pp. 251-258.

74 About Pesantren Buntet, see Ahmad Zaini Hasan, 2014, Perlawanan dari Tanah 
Pengasingan: Kyai Abbas, Pesantren Buntet, dan Bela Negara, Yogyakarta: LKiS.

75 About this, see Chlara Formichi, 2012, Islam and the Making of the Nation: Kartosuwiryo 
and political Islam in twentieth-century Indonesia, Leiden: KITLV Press, pp. 79-108.

76 See also C. van Dijk, 1981, Rebellion under the banner of Islam: The Darul Islam in 
Indonesia, The Hague: Nijhoff. 

77 During my countless conversations and interviews with Abah Aos, he often talked 
about Abah Anom’s stand on the DI/TII by referring to his father, Abah Sepuh. 

78 See QS. 10: 25, ‘wa Allahu yad’u ila dar al-salam; wa yahdi man yasha’u ila shirat al-
mustaqim’ [But Allah doth call to the Home of Peace: He doth guide whom He pleaseth 
to a Way that is straight].

79 According to a story that circulates among TQN PP Suryalaya’s disciples, this 
manuscript has a profound spiritual meaning. It contains several of the sacred practices 
of the tariqa’s sheikhs. There are at present only three copies: one used to belong to 
Abah Sepuh (which is now in my possession), one used to belong to Abah Anom and 
it is unclear where it is now, and one is owned by Abah Aos. Before I obtained the 
manuscript, I once had the opportunity to see Abah Aos’s copy. 
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80 Abah Sepuh lived in Cirebon for a long time and in this region the people speak two 
languages: Sundanese and Javanese.

81 The picture of the three fishes is widespread over Islamic Nusantara and found also 
in the Southern Philippines. See Annabel The Gallop, 2019, ‘Cultural Interrelations in 
Islamic Manuscript Art: A Scholar’ Library from Mindanao, in Oman Fathurahman, 
Kawashima Midori and Labi Sarip Riwarung, 2019, The Library of an Islamic Scholar 
of Mindanao: The collection of Sheikh Muhammad Said bin Imam sa Bayang at the 
Al-Imam As-Sadiq (A.S.) Library, Marawi City, Philippines: An Annotated Catalogue 
with Essays. Tokyo, Institute of Asian, African, and Middle Eastern Studies, Sophia 
University, pp. 205-248, esp. pp. 220-232.

82 About this, see Bambang Irianto and Dyah Komala Laksmiwati, 2012, Baluarti Keraton 
Kacirebonan, Yogyakarta: Deepublish, p. 6. 

83 Hidayat Iksan, 2014, Sunan Drajat Dalam Sejarah & Warisan Ajarannya, Drajat: 
Gunung Drajat, p. 156.

84 For more on this, see Muhammad Fad Allah Al-Burhanpuri, 1965, “al-Tuhfa al-
Mursala Ila Ruh al-Nabi,” in A.H. Johns, The Gift Addressed to The Spirit of The Prophet, 
Canberra: The Australian National University.

85 I obtained the manuscript from the son of Abah Sepuh’s former secretary. The entire 
text was written by his assistant but it is clear from Abah Sepuh’s handwriting that he 
made several revisions himself.
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(1)
Introduction

It was clearly Abah Sepuh’s intention to establish Pondok Pesantren 
Suryalaya as his base to expand TQN PP Suryalaya. As discussed in the previous 
chapter, he only taught the tariqa (Sufism and kanuragan) in his pesantren. 
When a pesantren is used only to develop and teach the tariqa, such as Pondok 
Pesantren Suryalaya, it is often classified as pesantren tarekat (Van Bruinessen, 
2007: 105). Abah Sepuh founded his tariqa not only to achieve ‘spiritual 
enlightenment’ but also to attain ‘spiritual power’ that transformed into the 
‘supernatural power’ he used to help solve the societal problems that occurred 
in his time. His ‘supernatural power’ and the stories about it spread among 
his tariqa followers and society and made him a respectable sheikh murshid. 
In its turn, this position helped him to engage in activism and enabled him to 
‘influence’ Indonesia’s future and the kind of Islam he imagined was the best 
for the country.

 Five years before he passed away, Abah Sepuh appointed his son, Sheikh 
Ahmad Shohibul Wafa Tajul ‘Arifin (Abah Anom) as his successor. Abah Sepuh 
passed away on 25 January 1956 at the age of 120 years and the tariqa leadership 
went to Abah Anom who was at that time 41 years old. This chapter will study 
TQN PP Suryalaya under Abah Anom’s leadership. However, before giving a 
further exposition of the actualization of TQN PP Suryalaya’s Sufi teachings 

chapter 3

NEO-SUFISM OF THE TQN PP SURYALAYA IN MODERN 
INDONESIA: Towards a ‘puritanist’ and ‘activist’ tariqa
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and practices in this second generation, I will give a short biography of Abah 
Anom. I will start my exploration with a discussion of the circumstances in 
Indonesia when Abah Anom started to lead the tariqa and I will trace the 
tariqa’s developments and the changes it went through up to the present. My 
focus will be on TQN PP Suryalaya’s Sufi teachings and practices, and their 
complex meanings, and how they are actualized in modern life in Indonesia.

 I will also focus on the way the order’s leaders transformed Sufi mystical 
and ascetic teachings and practices which, as I observed and experienced in 
my early encounters with the tariqa, changed into a series of practical, simple, 
and uncomplicated practices people can perform in modern daily life. I will 
use the Neo-Sufism approach and framework to examine these changes. 
With modifications, what Abah Anom and the tariqa have done is being 
continued up to this day. What TQN PP Suryalaya has done from the time of 
its establishment up to the present will be dealt with below. 

(2)
TQN PP Suryalaya under Abah Anom (1956-2011) 

A. A brief biography of Abah Anom (Ahmad Shahibul Wafa Tajul ‘Arifin)

 I first heard of Abah Anom when I was a boy. I spent my childhood about 
24 km from where he lived. I studied at my grandfather’s, Pesantren Persatuan 
Islam Benda in Cipedes, Tasikmalaya. My grandfather and my upbringing 
in the pesantren’s environment made me see Abah Anom as a dukun sakti 
(magically endowed shaman) but not as a kyai or the sheikh of a tariqa and 
Suryalaya was known as a ‘tempat pananyaan’ –a place where people can go to 
ask for ‘mystical’ assistance. He was thought to have inherited this image from 
his father, Abah Sepuh, who was known as an orang sakti (person endowed 
with supranatural power). The typically reformist-modernist Pesantren 
PERSIS labelled Pondok Pesantren Suryalaya as a Pesantren ‘Muqolid’.1 My 
perception began to change when I started to study the tariqa for my own 
religious experiences and for my doctoral research.
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Much has been written about Abah Anom and below follows a brief 
summary of his biography taken from the numerous books written about him. 
Abah Anom was Abah Sepuh’s fifth son who, when he was born, was given the 
name Ahmad Shahibul Wafa Tajul ‘Arifin.2 He was born in Kampung Godebag, 
Desa Tanjungkerta, Pagerageung, Tasikmalaya, West Java on 1 January 1915. 
He went to elementary school (then called Vervolg School) in Ciamis during 
the Dutch colonial times from 1923 to 1929. After this, he went to Madrasah 
Tsanawiyah Ciawi in Tasikmalaya from 1929 to 1931 (Praja, 1990: 115) and 
when he had finished his studies there, he studied at several pesantrens in his 
region one after the other. His first choice was Pesantren Cicariang in Cianjur, 
West Java where he learned how to read and write proper Arabic (harupat 
tujuh) after which he moved to two other pesantrens in the same city. First he 
went for two years to Pesantren Jambudipa after which he continued his studies 
in Pesantren Gentur under the supervision of Ajengan Syatibi. From Cianjur 
he went on to Sukabumi and settled in Pesantren Cireunggas which was led by 
K.H. Aceng Mumu, a kyai who was a shaman and a silat (an Indonesian martial 
art) master. In this pesantren, which was located in the hamlet of Cimalati, 
he immersed himself in supernatural power and silat. Because the people 
knew that Abah Anom was the son of a tariqa teacher, many people from the 
pesantren went to Pondok Pesantren Suryalaya and took their talqin dhikr with 
Abah Sepuh. It is in Sukabumi where the embryo of TQN PP Suryalaya was 
nurtured. He also managed to continue his studies in Pesantren Citengah in 
Panjalu, Ciamis, West Java which was located not far from the kampong where 
he lived (Praja, 1990: 115; Mulyati, 2010: 213).

Abah Sepuh perfected Abah Anom’s mastery of basic Islamic knowledge 
and he appointed him as his talqin deputy in TQN PP Suryalaya. While he 
was doing the ascetic exercises his father ordered him to do, he also had to 
make a pilgrim tour to the graves of the saints (awliya). At the same time, he 
continued his studies in Pesantren Kaliwungu in Kendal, Central Java from 
where he went to Bangkalan in Madura, accompanied by his elder brother 
H.A. Dahlan and Abah Sepuh’s talqin deputy, K.H. Abu Bakar Faqih from 
Talaga, Majalengka, West Java. In 1938, Abah Anom went to Mecca to perform 
the hajj together with his nephew, H. Simri Hasanuddin, the Village Head of 
Tanjungkerta. During his seven months in Mecca, including travel time to and 
back from Mecca, Abah Anom continued his study of religious knowledge, 
especially Sufism and tariqa, in Mecca, under Abah Sepuh’s deputy, K.H. 



Budi Rahman Hakim

 - 134 -

Romly from Garut, West Java. In 1939, he started to assist Abah Sepuh in TQN 
PP Suryalaya’s management and expansion and in 1953 Abah Sepuh handed 
over Pondok Pesantren Suryalaya’s leadership to Abah Anom. He ‘officially’ 
became the tariqa sheikh in 1956, the year his father passed away (Praja, 1990: 
119).

B. The ‘transitional tariqa leadership’

 When Abah Sepuh handed over the tariqa leadership to Abah Anom, 
he spent most of his time taking care of his father’s concerns and in the first 
and second decades of his tariqa leadership (from 1953 until the late 1960s) he 
mostly continued his father’s teaching style in the tariqa. As a newly appointed 
sheikh, Abah Anom was challenged by issues surrounding the ‘legitimacy’ of 
his leadership.3 There were followers –mostly seniors-- who initially doubted 
his spiritual capacity. However, since there was a letter of his father that stated 
that Abah Anom was his successor and because he showed real leadership 
in the way he managed Pondok Pesantren Suryalaya, this scepticism slowly 
disappeared.

Illustration 11. Abah Sepuh’s last injunction (wasiat) regarding his successor in the 
tariqa after his death.4 
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 Among Abah Sepuh’s other matters Abah Anom had to complete was to 
deal with the threat posed by the Darul Islam (DI) and the Indonesian Islamic 
Army (Tentara Islam Indonesia/TII).5 Abah Sepuh charged him to keep the 
pesantren a ‘safe place’,6 and to guarantee the tariqa disciples’ loyalty to the 
Republic of Indonesia. Like his father, Abah Anom rejected Kartosoewirjo’s 
political DI/TII movement and he was involved in the struggle against it. In 
1957, with the full of support of the Indonesian National Army (TNI), Islamic 
religious leaders in Priangan Timur such as K.H. Ruchiyat (from Pesantren 
Cipasung), K.H. Ishaq Farid (from Pesantren Cintawana) and regional 
government officials established the Badan Musyawarah Alim Ulama (BMAU/
the Alim Ulama Council). Abah Anom along with the Siliwangi Division of 
the Indonesian National Army and ulamas in the BMAU, joined the action 
to secure the region from further DI/TII intimidations and thus helped to 
make the movement fail (Bizawie, 2016: 179-180). The Indonesian army then 
entrusted his pesantren with the task of ‘re-educating’ captured Darul Islam 
activists. 

 In other words, in the early stages of his leadership and even before he 
took over the reins of the tariqa, Abah Anom decided to remain ‘faithful’ and 
to join the struggle to ensure that Indonesia became a modern nation-state 
rather than an Islamic state. At the same time, he chose to actively participate 
in ‘protecting’ Indonesia from ‘disintegration movements’ and from efforts to 
replace Indonesia’s Pancasila ideology in the region. At the end of Soekarno’s 
Old Order regime, Abah Anom joined efforts to ensure that Soeharto’s New 
Order regime would succeed. One of his early steps to do this was his decision 
to participate in the ‘mental ideological rehabilitation’ of ex-activists/survivors 
of the Indonesian Communist Party (Partai Komunis Indonesia/PKI). After 
the abortive Communist coup of 1965 and even before the birth of his New 
Order, Soeharto disbanded the PKI and organized --with Muslim organizations 
like Himpunan Mahasiswa Islam (Muslim Students’ Association) and Gerakan 
Pemuda Ansor (GP Ansor) as collaborators-- the massive killing of PKI elites, 
cadres, and anyone else associated with the PKI all over the Archipelago.7 
However, many ex-PKI members who were captured were ‘forced to realize’ that 
they had ‘made the wrong political choice’, and they chose to remain faithful 
to the Pancasila (Praja, 1990: 123). Responding to this situation, Abah Anom 
decided to turn Pondok Pesantren Suryalaya into a venue where they could 
learn the basic values of Indonesian citizenship under the Pancasila, and they 
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could study religion as well. Because of all this, on 17 August 1966, Indonesia’s 
Independence Day, the Governor of West Java awarded Abah Anom with a 
Certificate of Merit in the field of mental development and the rehabilitation 
of the region.8

*****

 It was under these circumstances that Abah Anom chose to continue 
to use Pondok Pesantren Suryalaya as his base for the development of the 
tariqa, just like his father, until the end of the first decade of his leadership. 
As a pesantren tarekat, Abah Anom in his early leadership continued to teach 
Sufism and ‘kanuragan’ (supernatural power) in the pesantren and he remained 
selective in appointing his disciples, although he was not as strict as his father 
had been.9 He still required novices to finish a khalwa ritual and when they 
had passed the first station of the ‘selection’ process, they were allowed to sit 
the talqin dhikr (take the oath). Subsequently, they always had to be ready to 
perform large numbers of dhikr and wirid. Apart from that, in order to enhance 
their devotion, increase the purity of their souls, and to gain ‘supernatural 
power’, they also had to execute spiritual exercises. 

 Members of the tariqa highly appreciated the spiritual “dishes” Abah 
Anom put in front of them. For instance, when the time arrived to perform 
dhikr, both jointly and individually, the disciples could use their own ‘way’ or 
‘style’ of pronunciation. Often, when the disciples had done their dhikr already 
in great numbers, one noticed that complete and perfectly executed dhikr 
sentences changed into strange utterance and sounds. Doing dhikr until one 
forgets everything else is often called dhikr fana’. At that time, fana fi al-sheikh 
meant that disciples loved their teacher so much that they forgot their partners 
and their worldly responsibilities (Arifin, 2009: 69). It went even so far that 
many disciples wanted to solemnize themselves and to immerse themselves in 
a sea of spiritual ecstasy. 

The way the practices were performed as illustrated above were one of 
the reasons that PP Suryalaya and its tariqa teachings were strongly criticized. 
The pesantren and the tariqa were accused of teaching the disciples to act in 
a deviating manner, to make them ‘crazy’, and that their dhikr they did not 
accord with Islamic teachings. Suryalaya’s teachings (ajaran Suryalaya) were 
often seen as a kind of ‘new religion’ among others because it idolized Sheikh 
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‘Abd al-Qadir al-Jaylani more than it did the Prophet Muhammad. In the view 
of the tariqa’s opposers, Suryalaya did not teach the Sufi tariqa but occultism 
and invulnerability. This was a typical form of criticism made by modernist-
reformist Islamic mass-organizations such as the Muhammadiyah and 
especially Persatuan Islam (Persis). In the early stage of his leadership, Abah 
Anom still had to deal with the responsible authorities and he was summoned 
by the local government because Suryalaya’s teachings were reported to cause 
unrest and ulamas who opposed the tariqa spread ‘slander’ in Tasikmalaya. In 
early 1965, he was summoned to the District Attorney’s Office, and an attorney 
named Adimaja investigated his case.10 Afterward, this was the first attorney 
to become Abah Anom’s disciple after Abah Anom had “clarified” what he was 
accused of11 which consisted of at least three things. First, Attorney Adimaja 
asked him if it was true that Abah Anom often claimed to be a prophet or a 
saint. Abah Anom answered in the affirmative but explained that he himself 
was neither a prophet nor a saint but that he acknowledged the existence of the 
last Prophet, the Prophet Muhammad, and that there was Sheikh ‘Abd al-Qadir 
al-Jaylani. Secondly, the attorney wanted Abah Anom to explain why he was 
accused of thinking that it was easy to perform the obligatory five daily prayers 
(salat) and that other Muslims should also consider it easy to do. Abah Anom 
answered again in the affirmative and he said that indeed he thought performing 
them was easy and that other Muslims should think the same and that nobody 
should see it as a burden. He also stated that the ablution before prayers was 
easy to do and that they should be ever ready to pray. Doing every prayer was 
hard to do except for pious people and he referred to QS. 2: 45, ‘Nay, seek 
(Allah’s) help with patient perseverance and prayer: it is indeed hard, except 
to those who bring a lowly spirit’, where is taught that the Muslim community 
has to learn to be pious because when they are, they will not find it hard to 
perform their prayers. Thirdly, Attorney Adimaja asked if it was true that Abah 
Anom taught the science of invulnerability (kekebalan). Again, he answered in 
the affirmative but explained that what was meant by invulnerable was that he 
taught everybody to adopt the right attitude and to act well according to the 
demands of Religion (agama) and the State (negara). If a person adopted this 
attitude, he would not be disturbed or could ever be disturbed by anything or 
anyone.12 This story is just one example among many other forms of ‘slander’ 
against PP Suryalaya and its tariqa. Some were recorded in print-media: in the 
daily newspaper, Pikiran Rakyat, of 27/1/1958, Suryalaya was accused of being 
Islam Godebag13 dari Tjidahu (‘Godebag Islam’ from Tjidahu), and the tariqa 
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was often viewed as an aliran kebatinan (Javanese esoteric sect) by Muslims in 
the region (Pikiran Rakyat, 17/7/1970).

This sequence of events was the reason Abah Anom decided to streamline 
the teachings and simultaneously he took steps to improve the conditions in 
the pesantren and its surroundings and rather than to help only his disciples 
also to help society in general. Later, he also changed the tariqa teachings and 
practices and how they should be actualized in modern daily life. Like Abah 
Sepuh, Abah Anom was well-known and he was seen as a ‘supernatural’ person, 
especially after he had just taken over Abah Sepuh’s leadership. Because he was 
considered an ‘orang pintar dan orang sakti’ (shaman and to possess magical 
power), people went to him to ask questions and to solve the problems they had 
rather than to be instructed in tariqa matters. They simply wanted a miracle to 
happen in their lives by being given a ‘magic-spell’ or a ‘talisman’ to help them 
become rich, be blessed with offspring, easily find a spouse, be successful in 
their trade, their debts would be paid, they would be promoted or advanced in 
their carriers and that all their worldly wishes would be granted. They would 
come and line up with a bottle of water which they handed over to Abah Anom 
in the expectation that Abah Anom would touch the bottle and thus the water 
would cause a miracle to happen in their lives. Although many people came 
for practical and pragmatic reasons, it is said that Abah Anom refused nobody 
and welcomed and helped them all. It was because of his karama that Abah 
Anom was able to explain to many of them what they actually wanted, and 
this was one of the reasons that many people came to pay their respects to 
him. The news of Abah Anom’s ‘supernatural abilities’ spread far and wide and 
some kyai hikmah decided to test the extent of his ‘God-given’ wisdom and it 
is told that many of them in the end acknowledged his extraordinary exalted 
position.14

Besides Abah Anom, I found that also sheikhs in other Tariqa Qadiriyya 
wa Naqshabandiyya strands were often seen as orang pintar and orang sakti 
such as Abuya Armin (Sheikh Hasan Armin) and Abah Falak (Sheikh Tubagus 
Muhammad Falak) who both came from Sheikh Abdul Karim Banten’s strand 
and were Abah Anom’s contemporaries. Abuya Armin succeeded Sheikh 
Asnawi Caringin, the sheikh after Sheikh Abdul Karim Banten. He was born 
in 1880 in Kadujami, Menes, Pandeglang, Banten and was his sheikh’s nephew 
and he founded a pesantren in the village of Cibuntu. Beside studying the 
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tariqa with Sheikh Asnawi, in 1915 he went to study in the Middle East in 
Saudi Arabia, Egypt, Lebanon, Jordan, and Iraq. After 17 years, he returned to 
Indonesia and started to teach the tariqa in his pesantren. Many people from 
different backgrounds including politicians and high-ranking officers from 
Jakarta, merchants, and farmers came to Abuya Armin to ask for his prayers, 
his ‘baraka’ (blessing) and for exercises that could help them to solve their 
problems, to fulfil their wishes, and enhance their supernatural ‘power’.15 In 
short, most of them came for consultation and to seek answers/solutions for 
their worldly problems.

Abah Falak was also a popular orang pintar and orang sakti. He was 
born in 1842 in Pandeglang, Banten. In 1857, the young Abah Falak went to 
study Islam in Mecca and to other countries in the Middle East. He spent 21 
years there and studied Islam from different Islamic scholars such as Sheikh 
Nawawi al-Bantani and Sheikh Mansur al-Madany (Qur’anic interpretation), 
Sayyid Amin Quthbi (hadith), Sayyid Ahmad Habsh, Sayyid Barum, Sheikh 
Abu Zahid, Sheikh Nawawi al-Palimbany (fiqh), and Sheikh Abdul Karim 
al-Bantani (Sufism/tariqa). Abah Falaq received the Tariqa Qadiriyya wa 
Naqshabandiyya ijaza directly from Sheikh Abdul Karim al-Bantani. Returned 
from his studies in 1878, Abah Falak chose to reside in Pagentongan, Bogor, 
West Java where he founded his pesantren. Like Abuya Armin, Abah Falak 
attracted many elite and grassroots Muslims who wanted to study the tariqa, 
but most of them asked for his spiritual help to solve worldly matters. 

Many people were initially attracted to tariqas because of the stories of 
the extraordinary karama of their sheikhs but as time went by most became 
interested in further studying and practicing their teachings and practices. 
Muslim Abdurrahman did his research in 1977 and concluded that in the 
case of the Shatariyya order in Madiun since 1966, many followers, who 
were mostly abangan,16 were initially motived to join to gain ‘kesaktian’ 
(supernatural power). However, as they practiced its teachings, they became 
active and full participants of its teachings and practices.17 In the case of the 
TQN PP Suryalaya under Abah Anom, as I observed, there had been a shift 
from hikmah to tariqa –as I will discuss below. In other words, initially people 
came to Abah Anom mostly to ask his help to solve their worldly matters but 
then started to practice the tariqa’s practices starting with the talqin. This shift 
started in the second decade of Abah Anom’s leadership.
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(3)
The Context

…In the twentieth century, some of the most influential scholarly observers of Muslim 
societies saw Sufism as marginal to Islam’s future, whether in Indonesia or elsewhere. 
Arberry (1950), Geertz (1960b, 1968) and Gellner (1984), working in academic 
environments strongly influenced by post-Enlightenment Protestantism and various 
forms of modernization theory, all read Sufism as a remnant of a traditional village 
and tribal life. In their view, Sufism was doomed to fade as modernizing social change 
increasingly facilitated the displacement of emotive Sufi rituals and mystical practices 
by the sober scripturalism of city-based legal scholars and exegetes. (Howell, 2007: 
218)

The statement above portrays scholars’ perception of the tariqa in 
Indonesia and elsewhere in the twentieth century. Whether or not their 
predictions and perceptions are correct will be addressed in this part of the 
book. Before discussing the efforts TQN PP Suryalaya made to actualize its 
teachings in the contexts discussed above and in that of modernizing Indonesia, 
it is vital to explain the contemporary Indonesian context and what had taken 
place during the modernization process.

*****

Indonesia has the largest Muslim population in the world and is at the 
same time also a state whose population consists of various ethnicities, races, 
religions, and languages. When Indonesia proclaimed its independence on 
17 August 1945, most Indonesians were convinced that the country should 
have a modern outlook and focus on progress (Ricklefs, 2008: 271). In order 
to welcome the future, the Unitary State of the Republic of Indonesia had to be 
based on an ideological foundation that acknowledged, accommodated, and 
protected each of the many different cultures and religions within its borders 
to enable all Indonesians to welcome the future together. During this dynamic 
stage of the nation, debates sprung up among the founding fathers about how 
the nation’s ideology and its Constitution should be formulated. For more than 
twenty years during Soekarno’s Old Order era, continuous efforts were made 
to formulate the nation’s foundation and the Constitution which almost caused 
the country to disintegrate (Boland, 1971: 90-98). The debates finally ended 
when the nation entered the third decade of its existence and especially when 
it started its new phase in Soeharto’s New Order (Boland, 1971: 135).
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The transfer of power from the Old Order to the New Order came at 
a very high price. The transition cost an estimated half million people their 
lives. In the eyes of the world, the regime change in Indonesia was an extension 
of the struggle between the Soviet East Block (communism and socialism) 
and the West Block of capitalism and liberalism represented by the United 
State of America. Because of Soekarno’s heavy leaning on communism and 
his support for the Indonesian Communist Party (PKI) especially in the 1950 
and 1960s, the West was unhappy with him and recent studies show that apart 
from the ambitions of the Indonesian military to get rid of Soekarno, the West, 
especially the United States, wanted communism to disappear from the area. 
The sharp conflict between the military and the PKI led to the abortive coup 
that came to be known as the GESTAPU, the Thirty September Movement in 
which six army generals were killed. Soeharto took over army command and 
at that point the massive killings began.18 

After Soekarno had given Soeharto, who was the commander of 
Kostrad (Komando Cadangan Strategis/Army Strategic Command) of the 
Indonesian Army and who controlled a large number of troops the mandate to 
restore order, he immediately started to ‘slaughter’ Soekarno’s left-wing allies, 
the PKI, both at the national and even at the grassroots levels. Soeharto did 
not act on his own in his action to destroy the PKI and its accomplices: there 
is strong evidence that the United States assisted Soeharto in carrying out the 
operations to eliminate the PKI from Indonesia. Soeharto, who is believed 
to have wanted to reinforce liberalism/capitalism, allegedly had received full 
support and assistance from the United States. Soeharto, through the elite 
para-commando regiment RPKAD (now called Kopasus/the Special Forces 
Command) under commander Sarwo Edhie, ‘conditioned’ the ‘civilians’ to 
participate in hunting down and ‘clearing up’ the PKI elite and cadres in Jakarta 
and other regions. Mass killings took place in many areas in Central and East 
Java and in Bali.19 The bodies of the victims were buried in mass graves, thrown 
into a river, and buried in deep wells in the forest. The massacre of this large 
number of people failed to attract international attention and many members 
of the boards, cadres, and even PKI sympathizers who survived the massacre 
were arrested and most of them never went through trial. In the introduction 
to their book, Douglas Kammen and Katharine McGregor (ed., 2012: 11) state 
that the view that the massive slaughter was a form of PKI destruction in the 
context of the cold war was an explanation that ignores the political dimension 
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of this violence. The 1965 massacre not only halted ‘Left political forces’ but 
also, they argued, was ‘a reorganization of all social forces and the reintegration 
of Indonesia into the capitalist world economy.’ In other words, the massacre 
was a ‘counter-revolution’. Furthermore, Roosa (2006) examined the official 
arguments of the New Order that linked the Gestapu with the PKI, and then 
with the massacres by using the concept of ‘aporia’, which means: ‘something 
that individually seems reasonable, but overall the logic of the relationship will 
fall apart.’ Thus he concluded that the Gestapu was indeed the work of the PKI 
Political Bureau, but it was difficult to link it with the PKI as a whole. Soeharto 
and his allies, however, used it to justify the carnage.

Meanwhile, Soeharto continued to reinstate the propagandization 
and implementation of the Pancasila State Ideology throughout the country 
(Porter, 2002: 29). To implement this program, the New Order Government 
forced every organization in the country to adopt the Pancasila as its sole 
foundation, and no other ideologies were allowed to inspire these organizations’ 
values or activities. The New Order Government also ordered the instalment 
of compulsory educational programs on citizenship based on the Pancasila 
ideology (Porter, 2002: 51). The government required every governmental 
institution and their partners to organize these programs, and every civil 
servant and government employee of all ranks had to follow it. Soeharto 
declared that his policies and programs would focus on economic development 
and the New Order vigorously promoted the slogan ‘Economy Yes, Politics 
No’ (Porter, 2002: 23). In order to guarantee the success of its program, the 
New Order formulated the long-, medium- and short-term steps that had to 
be taken and it formulated the Broad Outlines of the Nation for Economic 
Development. At the same time, Soeharto gradually reduced the number of 
political parties by forcing parties with similar objectives and ideologies to 
merge so that, ultimately, only three political forces remained: Partai Persatuan 
Pembangunan (PPP, United Development Party) consisting of Islamic parties 
including Parmusi and NU, Golongan Karya (Functional Groups) –consisting 
of three elements: the military, bureaucracy, and functional groups, and Partai 
Demokrasi Indonesia (PDI, Indonesian Democratic Party) comprising of the 
non-Islamic parties (Catholic, Murba Party, PNI, Christian and the minor 
IPKI) (Porter, 2002: 40).
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In the name of economic development, the military authorities in the 
New Order era carried out policies and programs to maintain political stability, 
so that economic development could take place properly and run according 
to plan. One of the actions that was carried out was to limit the freedom of 
speech/expression as it would only lead to national instability. The boundaries 
the New Order imposed were too restrictive, limited public participation, and 
tended to be ‘repressive’ and the repressive policies the New Order carried 
out included: obliging preachers to report on the themes of their sermons, 
students were forbidden to join organizations that were considered opposing 
the state, left-wing political forces were silenced, and the right wing, especially 
religious fundamentalism, was ‘criminalized.’ The New Order government 
also engineered political stability in the role of the legislature in the House of 
Representatives (DPR) and its controlling and supervising function over the 
executive. Every member of the House of Representatives who was considered 
too vocal or too critical of the government was removed. The New Order used 
the military authorities and included intelligence agencies to limit the space for 
the people’s aspirations and many community groups who protested against 
the government were labelled subversive and had to deal with the military, 
which became a pillar in sustaining the New Order regime in maintaining the 
status quo in the name of the sustainability of economic development. In this 
situation, the New Order met with resistance, especially from Muslim groups. 
All of these resistance movements, however, could ultimately be ‘weakened’ in 
line with Soeharto’s New Order’s increasing political power. Soeharto succeeded 
in containing the resistance and to end the conflicts that arose because of the 
policies and the programs he planned and executed (Porter, 2002: 41).

Since the start of the New Order regime’s first decade the public had 
little choice. It could support openly or, when it did not, it had to express 
this behind closed doors. Social organizations, mass Islamic organizations 
and all the organizations of the religions that were endorsed in Indonesia, 
majelis taklim (assemblies of Islamic religious teaching) or majelis dzikir (the 
assemblies of dhikr recitations), including religious activities in tariqas had to 
have permission from, or at least give notice to, the local authorities. At the 
same time, the New Order regime who desperately needed the full support of 
Muslims, continued to look for, and was very welcome to anyone, who joined 
any organization/foundation/religious entity that expressed its support for the 
success of the development policies and programs the New Order launched 
and implemented. 
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In this social and political atmosphere, what spiritual decisions did 
Abah Anom and his tariqa make? In the following sections, I will discuss how 
TQN PP Suryalaya followers perceived Soeharto. They did not see Soeharto as 
leader of a rotten regime that justified any means of seizing and maintaining 
power as illustrated in scholarly works. Rather, he seems to have been given a 
special place in the tariqa. However, before discussing this matter further, I will 
first discuss some internal reforms Abah Anom started in the tariqa towards 
the New Order era.

(4)
The Style: ‘Modernizing’ the tariqa and 

strengthening its orthodox

 Entering the second decade of his leadership in the late 1960s, Abah 
Anom started to make some changes in the tariqa’s teachings and practices 
and, as far as I have observed, they were made to respond to a new start in 
Indonesia under President Soeharto’s New Order Government. The following 
are several of the steps he took:

A. ‘Making sense’ of the tariqa in worldly matters: Shifting from 
‘hikmah’ to tariqa 

 In the New Order era, Abah Anom started to advise the people who 
visited him to join TQN PP Suryalaya’s talqin dhikr rather than ask him for a 
‘talisman.’ It was in this way that many people who initially came for practical 
reasons changed their mind and became tariqa disciples. Pondok Pesantren 
Suryalaya had passed down from Abah Sepuh to Abah Anom as a place where 
people could come to find solutions to their problems. Abah Anom was seen as 
a kyai hikmah, orang pintar or orang sakti who could solve their problems and 
who could teach them ‘kanuragan’ skills. However, now Abah Anom started to 
move away from his role as kyai hikmah and to concentrate on his role as the 
sheikh of the tariqa. 
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 The following dialogue may illustrate this shift and is Abah Anom’s 
typical response to those who came to visit him for worldly matters and marks 
a moment when Abah Anom ended his job as kyai hikmah.20 One day someone 
came to meet Abah Anom in Suryalaya and said, “Abah, I want my business to 
prosper. What should I do?” Abah Anom smiled and said, “You have come to 
the wrong place. If you want your business to prosper, you have to study with 
him.” Abah Anom pointed to a flour businessman of Chinese descent who 
lived uphill from the madrasah.21 “If you come to me, you might learn how to 
perform dhikr, and if you want to learn that from me, like I am still learning 
it too...” Abah Anom then stressed, “Dhikr means to remember Allah. Allah is 
the one who grants all our wishes. If you really want your trading company to 
prosper are you prepared to learn how do dhikr?” Abah Anom repeated this 
three times in the same wordings until the guest understood what he meant and 
was willing to take the talqin dhikr.22 I did not obtain data whether the charms 
that Abah Anom gave to this guests worked or not or met their expectations. 
However, Abah Anom wanted to give his guests a ‘religious message’ and make 
clear that whoever wished to be successful in their business had to just come 
closer and closer to the Almighty, who would answer to the prayers of His 
servant, by doing dhikr.

 The guest above was typical and people like him came in large numbers. 
However, there always was a way Abah Anom made them turn into dhikr 
‘practitioners’ and tariqa followers. So after this shift, practicing the two dhikrs, 
of which the first is taking the talqin dhikr, has become the only ‘prescription’ or 
life-formula that he gave to solve the problem of those who came to him. There 
were also other ways he used to stress that in Pondok Pesantren Suryalaya he 
was their partner in the study of the tariqa. Abah Anom’s choice to make the 
talqin dhikr the only solution to all the problems of the people who came to 
visit him did not leave him devoid of visitors/guests. Over time he became 
increasingly known and had become a spiritual magnet for people from all 
walks of life. The tariqa proliferated. On several occasions, he told his guests 
and his disciples that TQN PP Suryalaya’s teachings and practices were useful 
in this world and could make a person rich and have an easy life. In other 
words, he attempted to explain the real benefit (on earth) a person could have 
from performing the practices he used as examples. Some of Abah Anom’s 
statements indicate that he tried to shift the perception and the image people 
have of the tariqa from something poor and weary of worldly pleasures to 
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the idea that a person who studies the tariqa could be ‘rich.’ For him, dhikr 
is the key to reveal the Unseen (miftah al-ghayb). With dhikr all the doors to 
the Unseen will open. The key can be anything, from practices geared to the 
afterlife to those on earth (like a career, business). Thus, the dhikr is not only 
meant to attain the purity of the soul but may have an impact on things like the 
business development and the easy career progress of the practitioner.23 In the 
end, reciting dhikr can make a person ‘wealthy’.  

*****

B. The reformulation of the tariqa teaching principles towards a balanced 
order 

 Abah Anom took steps to ‘modernize’ the tariqa teachings and 
practices as he began to interact with the new modern era of Indonesia under 
the New Order. His meeting with Soeharto, as I will discuss below, somehow 
became Abah Anom’s momentum to introduce the tariqa to a wider Muslim 
audience, especially members of the elite and the middle class. By this change, 
I believe, Abah Anom intended to clarify the mistaken view many people had 
of the TQN PP Suryalaya’s teachings and practices, and thus to respond to 
the intensifying criticism especially from Muslim reformists/puritans and 
conservative traditionalists. His reorientation of the tariqa’s teachings and 
practices was also meant to strengthen its position as an ‘orthodox’ order24 and 
this is considered one element of tariqa Neo-Sufism. As mentioned earlier, 
when Abah Anom started to stop being a kyai hikmah he increasingly became a 
tariqa sheikh and he advised his guests to join TQN PP Suryalaya’s talqin dhikr 
and study the tariqa. In this process, he took steps for the implementation of 
the teaching principles explained below. 

*****

1. The principle of ease. During Abah Anom’ era, the tariqa practices were to 
be done under the principle that they would facilitate everybody who wished 
to practice them. The principle was based on Quranic verses and the hadiths.25 
Abah Anom applied the principle of easiness among others in the talqin dhikr. 
Everybody had the right to ask for the talqin dhikr, and it was the sheikh’s task 
to give it based on the Prophet’s saying: “Please instruct talqin La ilaha illa-
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Allah to someone who is about to die” (laqqinu mawtakum bi la ilaha illa Allah) 
[H.R. Muslim, Tirmidzi, Abu Daud, An-Nasa’i, and Ibn Majah]. Based on the 
instruction “Offer an easy road and do not make things difficult” (yassiru wa la 
tu’assiru), he accepted everybody who came to him to ask for the talqin dhikr. 
Thus, starting with Abah Anom, there was no longer a ‘strict’ selection through 
the khalwa ritual (solitude) before people could be initiated. Julia D. Howell 
specifically highlights the TQN PP Suryalaya ritual initiation,

The initiation was also relatively short and the litany easy to learn. Many visitors who 
arrived on tourist buses from Jakarta joined in the initiation services held during 
their visits. Abah did not impose a strict requirement for obedience or for exclusive 
commitment on initiates (Howell, 2015: 284)

When Abah Anom became the tariqa leader, pre-talqin dhikr rituals 
were no longer required. He stated quite simply that a person who chose to 
come to Suryalaya had to be dirty because if he were pure there would be no 
need to come (Suryalaya, 2012: 44-45). Thus, for him, the talqin dhikr and 
reciting dhikr themselves were the tools to purify the soul and this self-cleansing 
was the purification of the soul and the purging of all sins. He also gave new 
meaning to the khalwa, which for him, was not to be done in a cave on a 
mountain because who is there to tempt the novice there but some mosquitos. 
If a disciple wanted to perform the khalwa, he had to do it in big cities in 
bustling business areas. He even explained that the essence of modern khalwa 
is dhikr jahr during which disciples have to have their eyes closed. Closing the 
eyes, according to him, replaced the khalwa in a dark space. By closing their 
eyes, disciples focus and ‘look’ inside themselves and by doing so they do not 
get disturbed by the looks and glances of others (Suryalaya, 2012: 85).

To ease access to initiation, during his entire leadership of the tariqa, 
Abah Anom appointed deputies in regions where he thought representation 
was in order. The main task of these deputies was to represent him in the talqin 
dhikr and to spread the tariqa to their own communities. Most deputies were 
kyais, but some also had a campus background. Over time, Abah Anom gave 
these deputies the task to guide his disciples in how to execute the tariqa’s 
practices and to enhance their knowledge about tariqa matters, usually 
through a manaqiban organized in the private house of one of his disciples. 
Abah Anom also made the daily dhikr and the riyada (spiritual exercises) more 
flexible as far as their numbers were concerned and he stipulated that the daily 
dhikr jahr had to be done at least 165 times but preferably more often than that. 
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Nevertheless, if a disciple was too busy to do this, three times was enough, but 
the remainder had to be done when the disciple had the time to do them. 

*****

2. The principle of balance. As we have seen above, during the early period 
under Abah Sepuh, many TQN PP Suryalaya disciples became so passionately 
immersed in their dhikr and their spiritual exercises, that many ignored their 
worldly obligations and responsibilities and they abandoned their work and 
their businesses. In their passion, they forgot the proper pronunciation of the 
words they uttered, and because of this, the tariqa was accused of being ‘crazy’ 
and was maligned as stated above. As a result, in stages, he modified some of 
the tariqa practices to make them easier to do, but also to protect their main 
purpose. He was adamant that his disciples should work hard. In his advice, he 
sometimes cited Quranic verses and hadiths that emphasized the importance 
of working hard in worldly matters. He not only told them to do so but he also 
gave an example in the way he conducted his own business activities, and he 
exemplified how to create and maintain social and community cohesion. These 
initiatives were not only acknowledged by his disciples and the society around 
him but also by the State. 

In order to bolster their attitude towards balance in worldly and 
eschatological matters, Abah Anom once admonished three of his disciples 
who were so fervently plunging themselves in TQN PP Suryalaya practices 
that they forgot to do their work in their office. Word went around that since 
they had joined the tariqa and started performing its practices, they rarely 
went to their offices and said that they worked from home. When Abah Anom 
learned about this, he sent them a letter admonishing them that to study dhikr, 
they really should also work more diligently. In this way, all three ultimately 
learned how to create a balance between their dhikr study and their work.26 As 
regards the importance of a balance between earth and the hereafter he always 
referred to the Qur’an 28: 77. He also cited explanations from the hadith and 
statements made by Sufi ulamas to strengthen his arguments for this balance. 
He cited the following hadith: 

It is not good if anyone among you abandons the world in favor of the hereafter or 
abandons the hereafter in favor of the world until he gets both. Because the world can 
bring someone to the hereafter and with the world, you cannot become the burden of 
someone else. H.R. Ibnu Asakir (Arifin, 2005: 60)
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Abah Anom also used explanations of other sheikhs such as that of 
Sheikh ‘Abd al-Qadir al-Jaylani who said: ‘Your worldly possessions are your 
servants while you are the servant of your Lord, Allah. You live on earth and 
dominate it but in the afterlife, you will live well and respected’ (Arifin, 2005: 
60).27 In his maklumat28 of 1982, he stressed that dhikr had to be done in the 
right way (A, tartila). The time had passed that disciples could prioritize 
their own passion in dhikr but that now dhikr also had to be a pleasure in the 
‘ears’ of others. Not a single letter should be missed when dhikr was recited 
aloud because it might cause slander against TQN PP Suryalaya. This could 
easily occur when people forgot themselves because they were so absorbed 
in their recitation that they forgot they had to do it properly. Even during 
early morning dhikr jahr the disciples were ordered not to disturb the sleep 
of their neighbours. Apart from the external dimension that dhikr had to be 
a pleasure for others who listened to it, it also had the inner meaning that 
performing dhikr had to be enjoyable to others, both near and far. Persons 
who perform dhikr have to have a good and comfortable time, not only for 
themselves but also for the people around them. This is related to the fact that 
dhikr practitioners should offer clear benefit not only to the people around 
them but also to people far away. 

According to Abah Anom, dhikr had to be done until it infiltrated 
the innermost feeling of whoever did it. This he called dhikr rasa (dhikr with 
feeling): the dhikr did not only feel good to the disciples themselves but also 
to everybody else in their surroundings. ‘Do not only look for pleasure for 
yourself but also mind the feelings of others’, he said (Suryalaya, 2012: 182). 
According to him, the fruit of dhikr must be ‘tested’ by the followers themselves: 
its pleasure must be experienced by them themselves and not because others 
say so [haqqul yaqin wa akmalul yaqin] (Suryalaya, 2012: 93). On several 
occasions he explained to his disciples the objective and the essence of the 
dhikr. To him, dhikr has to leave a ‘mark’ in real life in society. ‘Something 
where water has passed, is wet, something fire has touched is scorched, it is 
similar to the mark dhikr leaves behind’, said Abah Anom (Suryalaya, 2012: 
94). Moreover, dhikr jahr, La ilaha illa-Allah, he further explained, is the kalima 
thayyiba (proper and beautiful recitation]. The expectation by doing this dhikr 
is that it can internalize so that conduct becomes proper and beautiful; it can 
enter the faith so that it too becomes proper and beautiful, and in turn it can 
free faith from inappropriate elements of conduct such as conceit (takabbur), 
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arrogance (ujub), proudness (ria), tyranny (dhalim), treason (khianat), and 
easily being offended (tersinggung). He believes that dhikr is the agent to tame 
what is wild [anisul-mutawahish]. According to Abah Anom, goodness is wild; 
it is tough for us to do. With dhikr, goodness will be tamed. People can easily 
do well and can become yearners for goodness [jarul khair] and happy to do 
good deeds (Arifin, 2000: 62-64).

Perform dhikr! So that devout practice becomes simple and easy to do. As long as we 
recite the dhikr in earnest a lazy person turns into a diligent person; a lazy person 
becomes hardworking; who used to be stubborn and choosy will become a right 
person, caring and with a good character. With the dhikr a surrounding of mutual 
care and love and help and assistance will be created. Once again, we have to consider 
the true meaning, conditions and also the practice of the dhikr so that people have 
no doubt [...] Conversely, we have to be fully convinced ourselves that it is dhikr that 
will take us on the road to wellbeing and happiness on earth and in the hereafter 
(Suryalaya, 2012: 3). 

In other words, Abah Anom stressed that following the tariqa means 
that others have to be able to see it (changes in attitude). The tariqa’s practices 
are not mere practices that only consist of reciting dhikr with the tongue, but 
rather practices that change the practitioner’s attitude towards a better and 
more positive direction. The recitation of dhikr has to manifest itself in the 
way of life of the person who recites the dhikr until it becomes clear that it 
differs from those who do not follow the tariqa. Returning to the principle of 
harmony as announced by Abah Anom, dhikr is also the instrument that will 
lead to harmony between the heart, spoken word, conduct, and behaviour in 
society. Thus, dhikr is not just a kind of spiritual activity to create individual 
piety towards God (only) but also to create communal and social piety for 
the environment. These are the teachings and the practices for balance. To 
combine dhikr jahr with dhikr khafi in a harmonious manner has its own aims. 
First, to manage oneself so that what we say accords with what is in our hearts; 
second, to uniform spiritual desire [the intention to do good] with physical 
deeds [to manifest them]; third, to ease the movements and the steps towards 
the practice of doing well [proscribed practices or those ritually and socially 
done together] (Suryalaya, 2012: 142-144).

On several occasions, Abah Anom stressed the following, ‘I want to 
maintain balance. None of the disciples may lose their balance. When a person 
has lost his balance, it will hinder 40 people in the way they follow the tariqa 
and in the way they practice dhikr.’29 In his work Miftah al-Shudur, Abah 
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Anom quoted the founder of the Shadhiliyya Order, Sheikh Abu al-Hasan Al-
Shadhili, “Eat the best food, drink the best beverages, sleep in the nicest beds, 
and wear the best clothes”.... but, Abah Anom added, “at the same time, recite 
many dhikr” (Maslul, 2016b: 6-7). This he based on QS. 10: 64, ‘For them are 
Glad Tidings, in the life of the Present and in the Hereafter; no change can 
there be in the Words of Allah. This is indeed the supreme Felicity.’ 

******

3. The principle of prudence. One day in the early 1990s, a group of students 
from the ITB (Institut Teknologi Bandung, Bandung Technological Institute) 
came to visit Abah Anom.30 They were all student activist of the ITB Salman 
Mosque whose activism was a phenomenon in the early 1990s. During the 
meeting they asked Abah Anom about the references related to the teachings 
and the practices of the tariqa because, according to them, many of these 
references came from hadiths which hadith scholars declared to be weak 
(hadith dhaif). It was because of this, they argued that the teachings and 
practices of the tariqa could not be accounted for. Abah Anom replied, “This is 
not only so for the hadith dhaif. When hadith shahih are not practiced they can 
also not be accounted for.” Often modern educated Indonesians came to him 
and asked about the references (dalil) for the tariqa’s teachings and practices. 
In response to this, Abah Anom installed prudence in his teachings and in the 
way he instructed his disciples in practice and social matters. He persisted that 
his teachings were based on perfect knowledge of the sharia and the Divine 
Truth. When he started his leadership, he predicted that soon the economic 
and intellectual middle class would also want to join TQN PP Suryalaya which 
would mean that religious leaders had to be prepared to give these people the 
right picture about TQN PP Suryalaya and invite them to join. 

To disseminate TQN PP Suryalaya teachings among academics, Abah 
Anom and his successor recruited talqin deputies not only from among kyais 
who had finished a pesantren education but also intellectuals and campus 
academics. He said: “If only pesantren kyais spread the tariqa, only one of 
society’s eyes will be opened. When scholars do it (masters, doctors or even 
professors) both eyes of the people will open.” In this way, he hoped that the 
talqin deputies would be acceptable also to the educated middle class. The 
principle of prudence applied to both small and big issues. Especially when 
his audience started to become more learned, explanations had to be concise 
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and strictly guarded and argumentations had to be based on Islamic practice 
and scholarly knowledge. Everything that was practiced in the heart (i’rab 
al-qalb) had to accord with how it was outwardly expressed (i’rab al-lisan). 
Imprudence, according to Abah Anom, was the reason people were reluctant 
to study the tariqa. He stated, “People often fall, not because of a big stone but 
because they step on a banana skin... People never choke on a beef bone but on 
a fish bone.” Each ritual had to be done based on the theorems behind them 
and thus he ordered the current sheikh, Abah Aos, to write books about the 
arguments (dalil-dalil) behind all the tariqa teachings and practices that are 
derived from the Qur’an and hadith –as will be discussed in the next Chapter.

Ever since, Abah Anom not only presented the tariqa to the political, 
military and civil elite but also to university graduates and professors. Some 
well-known university professors joined the tariqa such as Professor Aboe 
Bakar Atjeh and Prof Harun Nasution who both published a book about the 
tariqa. Professor Harun Nasution31 wrote and edited a book on the TQN PP 
Suryalaya: its history, origin, and development entitled Thoriqot Qodiriyyah 
Naqsabandiyyah: Sejarah Asal-Usul dan Perkembangannya (Thoriqot 
Qodiriyyah Naqsabandiyyah: Its History, Origin, and Development). It 
seems that his book aimed to strengthen the tariqa’s position in the scholarly 
discourse. Abah Anom also appointed university professors as talqin deputies 
for instance Professor Juhaja S. Praja and Professor Ahmad Tafsir from State 
Islamic University Sunan Gunung Djati, in Bandung, West Java.

*****

C. The contextualization, reinterpretation, and revitalization of the 
tariqa teachings and practices 

 To respond to the changes of the time, Abah Anom not only 
strengthened the classical scholarly arguments for being involved in the tariqa 
but also made changes in, and formulated new understandings of, various 
tariqa concepts and practices. He contextualized, reinterpreted, and revitalized 
key Sufi teachings and practices to strengthen the tariqa’s presence and ensure 
the continuity of its strategic role as a mental and social-spiritual safety net 
precisely when Indonesia and its neighbouring countries had entered the new 



- 153 -

ACTUALIZATION OF NEO-SUFISM:
A Case Study of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya

era of independence, and had started a new, modern, rational and progressive 
way of life. The tariqa’s core practices in Abah Anom’s era can be found in 
the ‘Uqud al-Juman (Ind, ikatan-ikatan Permata/The Jewel Bonds). In this 
book, he explained that dhikr is the foremost of its practices; the second is the 
performance of the khataman; the third is the manaqiban, and the fourth the 
performance of the daily prayers [Appendix 10]. Apart from these rituals, 
disciples needed to perform spiritual exercises (riyada). Abah Anom made 
changes in several of these spiritual exercises but he still ordered his disciples 
to perform the same riyadas as Abah Sepuh had done.32 Some he supervised 
himself while he delegated others to his confidents. The rituals became part of 
the traditional mystical path in the tariqa. Since Abah Anom’s time, disciples 
were no longer required to leave their families to go to specific places to perform 
the khalwa. Each of the practices in the tariqa were divided into daily practices 
based on the main dhikr and khataman. The disciples usually met Abah Anom 
just before or after each monthly manaqiban. However, he also opened the 
door of the madrasah every Friday so that his followers could meet him. Before 
he had become old, each morning he would welcome anybody who wished to 
pay his respect or asked for prayers.

In terms of the business world, Abah Anom contextualized, 
reinterpreted, and revitalized the TQN PP Suryalaya by branding and 
repackaging it. Times had changed and if the tariqa, he said, did not adapt its 
teachings and practices it would be left behind. In tandem with this, he made 
a breakthrough by offering concrete proof that the tariqa’s practices could 
indeed offer solutions to the serious problems Indonesia had. By making these 
efforts, he proved that he had boosted the acceptance of and the enrolment in 
the tariqa. People arrived not only from the rural middle and lower middle 
classes but also from urban middle and upper middle classes and even from 
abroad. Some of the teachings and practices he contextualized, reinterpreted, 
and revitalized had indeed changed the people’s perception of the tariqa, 
and they no longer thought of it as ‘heavy’, ‘peculiar’ and ‘creepy’ but rather 
‘light’, ‘intimate’ and ‘doable’. In this way, the tariqa’s image had changed, and 
Abah Anom came to the fore as the example of a person who was engaged in 
the tariqa ‘new style.’ The innovations and refreshing Abah Anom had made 
included: 
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1. Talqin dhikr: Shorter, easier and ‘superior.’ 

In the tariqa, disciples take the vow of allegiance with their sheikh. There 
is no special guidance on how the vow has to be taken. The only requirement 
is that a disciple states that he or she is ready to accept any guidance of the 
teacher under the umbrella of the tariqa. Ever since Abah Sepuh administered 
TQN PP Suryalaya, the traditional ritual of taking the vow consisted of the 
dhikr Qadiriyya and the dhikr Naqshabandiyya. Each of the candidate disciples 
is guided in the activities they have to do each day and every moment of their 
lives. As touched upon above, since Abah Anom there have no longer been 
rituals like khalwa and repentance bathing before the talqin dhikr was taken. 
As soon as a person asked for the talqin dhikr, it could not be postponed and 
had to be given on the spot. The core of the talqin dhikr was the guidance on 
how to recite the sentence La ilaha illa-Allah (dhikr jahr) and how to install al-
ismu al-dhat (Allah-Hu Allah) in the heart (dhikr khafi). Now the talqin dhikr 
is done to anyone who needs it. In other words, the process of the talqin dhikr 
had become ‘shorter’, ‘more manageable’, but it was also considered ‘superior’. 

In the very early stage of his leadership, Abah Anom offered the talqin 
dhikr himself. However, because the number of disciples increased all the time 
in many places, he appointed talqin deputies (wakil talqin/khalifa) and he often 
delegated his talqin dhikr tasks to them. Information about the talqin dhikr and 
what it means can be found in the Miftah al-Shudur, but below I will explain it 
based on my own experience and I set out the sequence of the ritual elements 
and the way the talqin dhikr was done under Abah Anom and as it is still being 
done today. He often advised his talqin deputies to conduct the talqin dhikr for 
5 to maximum 15 minutes as he did himself. The same talqin dhikr is given to 
anybody who requests or needs it, and anyone may practice dhikr irrespective 
of their educational or economic background as the talqin dhikr guidance 
is the same for everybody. The only difference is the language in which it is 
contained and talqin deputies may decide to conform it to the persons they 
have in front of them. For lay people, this language will differ from that for 
those with an academic background and also depends on the backgrounds of 
the talqin deputies.

*****
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2. Tawba in the practice of daily dhikr. 

In the Sufi world, repentance is the first station (maqam) the travellers 
on the spiritual path have to pass (al-Naisaburi, 1989: 178). In this phase, the 
mystics have to perform rituals to remove their sins by abiding to strict rules 
of repentance (tawba nasuha). As a form of seclusion, the disciples have to 
perform isolation rituals in order to obtain their ijaza or to be allowed to sit the 
talqin. Abah Anom himself explained the meaning of repentance, forgiveness, 
and redemption to people who came and asked to be initiated, based on QS. 
4: 64, “…If they had only, when they were unjust to themselves, come unto 
thee and asked Allah’s forgiveness, and the Messenger had asked forgiveness 
for them, they would have found Allah indeed Oft-Returning, Most Merciful.”

The moment this verse was revealed, the Islamic community went to 
the Prophet Muhammad to ask him to be forgiven. Nowadays, they go to the 
Prophet’s successor in the tariqa sheikh’s pedigree in order to be redeemed. In 
a way, one might say that one requirement to be initiated is that the person first 
has to be ‘dirty’ and stained with sin and all their sins are forgiven only after 
they have done the talqin dhikr.33 After initiation, the consistent performance 
of dhikr is a process of continuous repentance and unending removal of 
sins and impurity because people are unable to escape making mistakes and 
committing sins for as long as they live. Thus, each time after the five daily 
prayers, TQN PP Suryalaya disciples have to repent (Suryalaya, 2012, 80-90). 

Repentance is not simply done by asking to be forgiven (by only reading 
the request to be forgiven [istighfar]) but by performing dhikr which is done 
to 1) purge sins; 2) abstain from committing sins, and 3) fortify oneself against 
committing sins. Abah Anom explained that the dhikr sentence that has these 
functions is, La ilaha illa-Allah based on the notion that “1 x dhikr La ilaha 
illa-Allah removes 4000 great sins, functions to stop committing sins again and 
protects oneself against sins. It is a sign that Allah’s forgiveness has descended 
upon him.”34

Abah Anom stressed that the real truth behind bathing was repentance 
but now it has been replaced by the real repentance of frequent dhikr jahr. 
Even though there are guidelines that tell how these baths and the two raka’a’s 
of the recommended evening prayer have to be done, the more often the dhikr 
is done, the cleaner the body will be. As a result, the ritual bathing was no 
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longer done. He explained that the essence of true repentance is to relinquish 
everything that is against Islamic teachings. The way to ensure that Allah 
accepts someone’s repentance (to obtain forgiveness), he argued, is when he 
or she stops committing sins and no longer indulges in immoral acts. The two 
dhikr that have been implanted are the most important, quick and easy way to 
cleanse, protect and keep us from committing sins and immoral acts (Arifin, 
2000: 1-2).

The dhikr after obligatory daily prayers has to be done either individually 
or together in a group. When the prayer is done together, the dhikr is done 
under the guidance of the congregation leader. The dhikr jahr is done at least 
165 times. When one is alone, it may be done as often as possible especially 
during spare time. According to Abah Anom, the 165 dhikr after each of the five 
daily prayers is the obligatory number of dhikr that a disciple has to perform 
at the very least. However, when it is done this often, it is merely like eating 
rice without any side dishes or other food for mental health. If a disciple wants 
to buttress his soul, he has to do the dhikr more often.35 During the tawajju 
during dhikr khafi, the disciples are advised to recite their dhikr as often as 
possible and when they lack the time they have to do it at least for five minutes 
and guidance is offered about the requirements a person has to meet so that 
his dhikr will have effect for the relationship between him and God [habl min 
Allah] and with his fellow men [habl min al-nas] (Suryalaya 2012: 2)

*****

3. The essence of ma’rifa is dhikr khafi: Unending remembrance of Allah in 
the heart. 

In the Sufi tradition, ma’rifa is a position, and at the same time, the 
highest and last spiritual station a mystic has to attain. Virtually all tariqa 
references say that it is difficult to reach the mental state of ma’rifa because to 
get there a mystic has to have a strong will and the time to perform his ‘heavy’ 
and time-consuming spiritual exercises. It is true that ma’rifa is the highest 
station in the tariqa but, according to Abah Anom, that does not necessarily 
make it unreachable. Almost all tariqas have the tendency to make it almost 
impossible to reach the station of ma’rifa and because of this many travellers 
on the spiritual path often set themselves a less high target, and many consider 
it sufficient to reach the station of repentance or just a fraction higher.



- 157 -

ACTUALIZATION OF NEO-SUFISM:
A Case Study of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya

In fact, in TQN PP Suryalaya, maqam ma’rifa is the start and the 
essence of everything else based on the sayings of the Prophet “I am the one 
who knows Allah best and verily, ma’rifa is an unending remembrance of Allah 
in the heart” [H.R. al-Bukhari].36 Ma’rifa is uttered in every dhikr and TQN PP 
Suryalaya’s disciples often recite: ilahi Anta maqsudi wa ridhaka mathlubi a’tini 
mahabbataka wa ma’rifataka’ [My Lord, You are my final destination and Your 
blessing is what I am seeking. Bestow Your love and ma’rifa on me]. Although 
the tone is that of a prayer or an appeal, for Abah Anom the statement means 
to thank God for his gift of ma’rifa and for the love He bestows on TQN PP 
Suryalaya. For him, the talqin dhikr is the gift of ma’rifa because in it, the spirits 
of the disciples have been united with the Lofty sentence La ilaha illa-Allah. 
In short, when the disciples do their dhikr, they are in a state of ma’rifa and 
the ma’rifa tradition in TQN PP Suryalaya is something intimate rather than 
remote and complicated.

*****

4. Maqams (Stations): dhikr, dhakir, and madhkur. 

In the tariqa Sufi tradition, mystics must be able to pass various stations 
in order to reach the summit of their spiritual journey. Not a few tariqas apply 
strict rules for the disciples in order for them to pass these stations and, as a 
result, many shy away and are reluctant to join a tariqa.37 This is why Muslims 
think that it is hard to join a tariqa. In his introduction to the TQN PP 
Suryalaya’s practices, Abah Anom only said that everybody had to dhikr, dhikr, 
and dhikr again and the dhikr has three stations: maqam dhikr, maqam dhakir, 
and maqam madhkur that are mutually connected and occur simultaneously 
(Arifin, 2005: 98-99).

Maqam dhikr is the station after a disciple has just been initiated, and 
he first starts to practice his dhikr. In the initial stage of his dhikr, a disciple 
has to force himself to turn dhikr into a habit and experience its benefit. Abah 
Anom called this first phase: “force yourself to be able to (dhikr) so that it 
(dhikr) becomes a habit. When you are used to it (dhikr), you will be able to feel 
it”, which, in this context means that a disciple is attuned to what he is doing 
(whether he is doing it properly or wrongly) to himself and his surroundings. 
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Maqam dhakir is the station when a disciple has reached the phase of 
istiqama (consistency) and has managed to enjoy his dhikr. Dhakir, (or ism 
al-fa’il) in Arabic, means that a disciple has become so familiar with his dhikr 
that he thinks of Allah always and everywhere. A dhakir is not only used to 
do his dhikr orally and to perform every dhikr but also his heart and his entire 
being reflects that he is mindful of his Lord and His messengers. He heeds 
whatever he has been ordered to do and what is prohibited and remembers 
God’s attributes to such an extent that he wants to adorn himself with God’s 
attributes in his daily life. In this way, he has become an individual who is 
perpetually with God. 

Maqam madhkur is the station when a disciple is always remembered 
by Allah because of his constant dhikr. A person who has already become baqa’ 
(eternal) is a person who is always in Allah’s ‘view’ and ‘memory.’ Disciples 
who have become used to perform dhikr have become Allah’s madhkur based 
on the verse, fadhkuruni adhkurkum (Remember [to dhikr] for Me, and I will 
remember you) (QS. 2: 152) and also based on the hadith qudsi: 

From Abu Hurayra, the Prophet said, Allah has spoken: “I depend on the belief of My 
servants. Moreover, I am with them when they remember Me. When they remember 
Me in their hearts, I also remember them in My heart. When they remember Me in a 
congregation, I also remember them in a better congregation than theirs. Moreover, 
when they approach Me one span of the hand, I will approach them with one cubit. 
And when they approach Me with one cubit, I will approach them with one fathom. 
Moreover, when they approach Me while they are walking, I will approach them 
running [H.R. al-Bukhari, Muslim, Ahmad].38

 Apart from the three maqams discussed above, Abah Anom also 
mentioned three other maqam terms that in substance boil down to the same. 
They are shukr, shakir and mashkur. Shukr is the activity that a disciple utters 
his gratitude and there is no other way to express this gratitude than by reciting 
dhikr. In this, Abah Anom referred to the hadith qudsi, “When you recite dhikr, 
you express your gratitude to Me. Moreover, when you forget Me, you are 
infidel to Me [Idha dhakartani shakartani, wa idha nasitani kafartani] [H.R. 
al-Tabrani]39. In this way, a person who recites dhikr is expressing his gratitude. 
Thus, the stages are expressing gratitude (shukr), expressing gratitude endlessly 
(shakir) or becoming a person who is always grateful by reciting dhikr always 
and everywhere, and thus he becomes mashkur, a person whose presence is 
acknowledged by Allah (Arifin, 2005: 98-99).

*****
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5. Khalwa among the crowd. 

After 1990, after Abah Anom had visited Sheikh Thalhah’s Khalwat 
Mosque in Kalisapu in Cirebon and after he had had it restored, he decided 
that from that moment onwards the true essence of the khalwa was the dhikr 
jahr as a means to redeem sins and to cleanse the soul. The khalwa simply had 
to be done in Jakarta or wherever the candidate followers were. They no longer 
needed to seclude themselves but rather had to be in the centre of activity as 
the temptations were greatest there. This is often called khalwa fi al-jalwa (‘Ali, 
2009: 57). This form of khalwa originates from the Naqshabandiyya tradition 
since one of its teachings is khalwa dar an juman (solitude in the crowd). 
According to Van Bruinessen (1992: 77), there are two ways of understanding 
this tradition: to be busy with continual dhikr without paying attention to other 
things even when in a crowd, and to be active in the life of the community 
while at the same time the heart is always dhikr and watchful.40 Long before he 
decided this, Abah Anom already no longer required his disciples to khalwa 
before or after the talqin dhikr. It was now a new era in the tariqa in which the 
principle of balance had been adopted. By offering this kind of understanding of 
the khalwa, Abah Anom expected to do away with the perception that in order 
to join the tariqa one had to seclude oneself from the crowd and abandon one’s 
tasks. It is for this reason that entrepreneurs, civil servants, and professionals 
became attracted to join TQN PP Suryalaya.

*****

6. Khataman as a one-stop ’spiritual formula’. 

This ritual was usually done weekly but has now also turned into a daily 
wirid. During Abah Sepuh’s time, as related above, khataman was only done 
on Monday and Thursday night.41 Abah Anom decided that it had to be done 
more often and the communal dhikr had to be done on Monday and Thursday 
after Ashar prayers as well. In 2003, he announced that the khataman had to 
be done yet more often and it is now also done after Maghrib and Isha prayers. 
During khataman, the wirid recitation is directed by somebody appointed to 
the task while all the others join in but their voices may not be louder than 
that of their leader. During the khataman everybody has to close his eyes and 
people are advised to sit in the tawajju position and each sentence of the wirid 
has to be recited at least three times but may be done more often. When one 
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is alone, the more often the sentences are recited the better whereas when it 
is done in a group the number is adjusted to the conditions in the group. In 
his time, some of Abah Anom’s disciples introduced the term khataman tam, 
which means to do the wirid as often as said in the manual, but one was free 
to do it or not while everybody was free to join or not. However, he did not 
suggest the performance of khataman tam because he thought it might be too 
hard on the disciples. The wirid can be done in instalments and in numbers 
fitting for each wirid verse. He stressed the importance of making sure that the 
disciples remembered to be istiqama (consistent) in their practice of the daily 
khataman. On one occasion, Abah Anom explained that khataman has a direct 
and an indirect effect on its practitioners both materially and immaterially. 
‘You want something, (do the) khataman. Do you not want something, (also 
do the) khataman. Whether you want something or not everything is in the 
khataman’, he explained. This means that the worldly and eschatological use of 
this wirid depends on its practitioner’s individual wishes. He gave the ijaza to 
practice the khataman to whoever came to him with worldly problems and in 
this way, khataman may be considered a one-stop spiritual formula (S. ajian 
pamungkas) to face and solve problems in life. The khataman in Abah Anom’s 
time did not differ much from the wirid before him and only some verses were 
no longer included so that they did not have to be practiced. 

*****

7. Today’s Manaqiban of Sheikh ‘Abd al-Qadir al-Jaylani. 

The manaqiban42 is the ritual recitation of the manaqib of Sheikh 
‘Abd al-Qadir al-Jaylani.43 Julian Millie (2009) studied Muslim communities 
who believe that ‘a saint can bring them a benefit in this world and the next’ 
by engaging in ritual ‘reading, recitation or singing of events from the life 
of Islam’s most revered saint, ‘Abd al-Qadir al-Jaelani’ (Millie, 2009: 1-2). In 
Pondok Pesantren Suryalaya, the manaqiban of Sheikh ‘Abd al-Qadir al-Jaylani 
is a monthly ritual. In this meeting, the disciples perform khataman together 
after which they continue with the manaqiban. During Abah Sepuh’s time, a 
manaqiban or qodiran only consisted of the recitation of the story of Sheikh 
‘Abd al-Qadir al-Jaylani. Under Abah Anom, it also had become a forum for 
widening the disciples outlook. He also emphasized that the recitation was not 
only limited to the episodes (manqaba) about the sheikh from Bagdad in the 
old days, but also includes the karama stories of later sheikhs right up to the 
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present one, that is, Abah Anom. In this way, the disciples had to believe that 
the karamas in the manqaba of the sheikh were also those of the living sheikh 
as he was number 37 in the silsila. About this, Abah Anom said, ‘It would be 
fortunate if the disciples understand the contents of the manqaba, but even if 
they do not, it makes no difference as it would still be karama.’ In 1974, Abah 
Anom told Abah Aos that from then on, the manaqiban would be a ‘Prayer 
Congregation for the Glory of Religion and the State’ and indeed, it still is.

A manaqiban is divided into two parts and starts with communal 
prayers. The first session is the Khidma Amaliya. The sequence is as follow: 1) 
Reciting verses of the Holy Qur’an by a person equipped to do this in the best 
possible way both as regards beauty of voice and the correct way of recitation; 
2) Reciting the salawat for the Prophet Muhammad; 3) Reciting the Tanbih 
(Abah Sepuh’s last instruction as explained above); 4) Reciting the tawassul 
under the direction of the most senior talqin deputy. It consists of reciting the 
first surah of the Qur’an: the al-Fatiha (the Opening) the ‘baraka’ (benefit) of 
which is directed to the Prophet, the awliya’ and his family members. During 
the tawassul also other surahs of the Qur’an are recited, and prayers are made 
for the Prophet Muhammad, and 5) Reciting one of the manqabas of Sheikh 
‘Abd al-Qadir al-Jaylani. 

The second session is called Khidma Ilmiya and consists of lectures 
delivered by one or two kyais, usually one of Abah Anom’s talqin deputies and 
it was closed by Abah Anom himself. In this session, the kyais explain what it 
means to join the tariqa under Abah Anom. The manaqiban was closed with a 
triple recitation of the prayer of Bani Hashim. After that, Abah Anom gave his 
disciples the opportunity to greet him. The monthly great manaqiban is done 
every 11th of the month according to the Hijriya calendar in the Nurul Asror 
Mosque in the Pondok Pesantren Suryalaya complex, but other manaqibans 
are held in the residences of Abah Anom’s disciples in Indonesia and abroad. 
The manaqibans are also used as instruction forums for the disciples and to 
develop TQN PP Suryalaya’s teachings. Each manaqiban meeting is led by 
one of Abah Anom’s talqin deputies and by various guiding da’is of Pondok 
Pesantren Suryalaya. Periodically they instruct the teachers to improve the way 
the manaqiban is done and also to establish new large or small manaqiban 
venues.

*****



Budi Rahman Hakim

 - 162 -

8. Karama: To gain ‘the most expensive karama.’ 

The most important innovation Abah Anom made was in the karama. 
During Abah Sepuh’s time and all over the history of Sufism, karama was often 
understood as extraordinary or ‘deviating from the common natural order’ 
(khariq al-ada) that is, an action that can only be done by a person who occupies 
a special position before Allah. They were the walis, the beloved of Allah. The 
way karama works, such as miracles, was bestowed upon the Prophet and the 
Messengers and extraordinary karamas are a reality. They are real and occur 
and lay people need tangible karamas as evidence that supernatural powers 
exist. They need stories about the miracles of their sheikhs in order to ‘enhance’ 
their beliefs and to ‘strengthen’ their faith. The stories in the manqaba of Sheikh 
‘Abd al-Qadir al-Jaylani are dominated by miracles in the sense of khariq al-
ada. 

Even though initially and in later stories of Abah Anom’s khariq 
al-ada miracles came up, he often told his disciples always to hope for 
‘Expensive karama which is not karama khariq al-ada but karama istiqama.’44 
What he meant with cheap karama is khariq al-ada, karama in the form of 
‘extraordinary’ events that the disciples feel are miraculous about the ‘blessed’ 
life they lead such as the ‘ability to walk on water’ or ‘a bullet cannot harm 
their body.’ ‘Expensive karama is karama istiqama in devotion toward Allah (a 
combination of commitment and consistency in devotion to Allah) and being 
comfortable in performing all the tariqa practices. Expensive karama is based 
on the adage ‘istiqama is a thousand times better than karama [al-istiqama 
khayrun min alfi karama] (al-Sha’rani, 1988: 272). Abah Anom’s argument 
reinforced that of Sheikh Abu Yazid al-Bustami. ‘If a person is able to spread 
his praying rug over water and manages to sit on the water, do not be deceived 
in thinking that you have discovered how you are supposed to execute the 
commands of Allah and stay far from what He has forbidden’ (al-Tusi, 1960: 
400).

 In the Marqat al-Mafatih Sharh al-Mishkat, Al-Qari (2001: 155) explains 
that performing the istiqama means that Muslims indeed have to implement 
the sharia, tariqa and haqiqa because then the istiqama is superior to 1000 
karamas. It also means to be consistent in the right belief, continue to adhere 
to beneficial knowledge, be devout, sincere and pure, always feel the presence 
of Allah (khudur), and to turn away from everyone else but Allah. For Abah 
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Anom, istiqama is not just the execution of a ritual, but its significance lies in 
doing well for our fellow human beings every day also when it concerns only 
small matters. It is as conveyed in the hadith of the Prophet Muhammad, ‘‘The 
(good) work that God loves more is the work that is consistently (istiqama) 
and continuously (dawwam) even though the thing that has to be done is only 
small’ (H.R. Muslim).45 The commitment and consistency in doing well even 
in small matters will make a difference and will have a significant impact on 
the time to come (al-Naisaburi, 1989: 137). 

 To emphasize Abah Anom’s understanding of karama, his disciple 
and present-day successor, Abah Aos said: ‘Abah Anom’s extraordinariness is 
that it is not extraordinary’. He often displayed how ordinary he was in daily 
life and never showed off his mystical competences. On the contrary, he just 
did what he had to do when he executed his daily religious obligations. The 
only difference was the consistency with which he practiced the core religious 
teachings. Outwardly he performed his dhikr jahr after prayers and he was 
superior only because he prayed early and never missing a prayer in his life. 
He routinely and consistently modernized his social obligations and he made 
concrete contributions to social life as will be discussed below.

*****

9. Zuhd: The performer has to be ‘rich’ first. 

One of the many stations a traveller on the spiritual path has to pass 
is zuhd. Traditionally, zuhd is explained and practiced in its literary sense: to 
abandon all worldly things and to seclude oneself in order to guard the heart 
against distractions caused by love and the pursuit of worldly desires. Zuhd has 
been practiced ever since Sufism started and it is still practiced today. Many 
mystics chose to be poor and live in poverty. In general, the tariqa underscores 
that this has to be so not only outwardly so but also inwardly.

The dominance of this understanding and practice of zuhd is, of course, 
what significantly contributed to the image that Sufis have to be ‘anti-world’ 
and for most people this is an unpopular option in life (Isa, 2014: 174). It is 
precisely this what gave the tariqa the aura of being exclusive and that only the 
poor can join and, by extension, that it is thus unfitting for employees, traders 
and members of the upper middle class and incompatible with the spirit of 
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modern and progressive society. Abah Anom understood zuhd in a different 
way and he took a different approach to it which he not only conveyed to his 
disciples, but he was also the first to put it in practice and thus he became a 
model in zuhd matters. He decided that the understanding of zuhd in TQN PP 
Suryalaya was outdated and people had to abandon it. 

Abah Anom formulated his understanding of zuhd as follows: 1) Do 
not indulge in excessive conduct even though it is halal and do not what is 
haram even though only it is only a little so; 2) isolate oneself in crowded 
places like a fish in the sea that is not carried off by the saltiness of the water; 
and 3) have a strong sense of self. Abah Anom underscored that point number 
one means that before a person can give up something he has to have had that 
something to begin with. If a person owns nothing, what is there to abandon? 
In Islam, many of the best practices are closely linked to the productive use 
of wealth by donating it as various forms of tithes and alms such as zakat 
(alms giving), infaq (disbursement), shadaqa (voluntary charity), and waqaf 
(endowment). Half-jokingly, he once said that once pious people have become 
rich the time has come for them to let their wealth go (for zakat, shadaqa or to 
help someone) easily and sincerely (Arifin, 2000: 28-29). Indeed, with wealth, 
we can help others who are in need. It is the same with the hajj which costs 
much money, especially for Muslims who live far from Saudi Arabia. In his 
explanation of the proper attitude towards wealth and the ways to acquire it 
he referred to the guidance offered in QS. 63: 9, ‘Oh ye who believe! Let not 
your riches or your children divert you from the remembrance of Allah. If any 
act thus, the loss is their own’; and QS. 24: 37, ‘By men whom neither traffic 
nor merchandise can divert from the remembrance neither of Allah, nor from 
regular Prayer, nor from the practice of regular Charity: their only (fear) is for 
the Day when hearts and eyes will be transformed (in a world wholly new)’. 
He referred also to Sheikh ‘Abd al-Qadir al-Jaylani’s statement, ‘Your wealth 
is your servant, but you have to be the servant (khadam) of Allah’”; “Just leave 
your world to your bodily remains while your heart will remain forever in the 
world beyond” (al-Jaylani, n.d.: 174). 

The second point is about the essence (haqiqa) and the practice of 
khalwa. Regardless whether the person who is engaged in zuhd is busy with 
his job or among many people, his heart has to recite dhikr continuously, and 
his heart always has to be mindful of Allah. The third point is that zuhd does 



- 165 -

ACTUALIZATION OF NEO-SUFISM:
A Case Study of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya

not mean zumud --steadfast in being old-fashioned/rigid/static-- but to have a 
strong opinion and hold on to what is considered the truth. In daily life, Abah 
Anom was not the kind of typical Sufi who adopted the lifestyle of the poor 
or dressed old-fashioned let alone that he wore rags. In his days, Abah Anom 
always dressed smartly and with style. His followers did the same. Abah Anom 
also always had the latest car. One day an ulama wanted to take his oath with 
Abah Anom. The kyai was dressed very poorly and, seeing this; he sent his 
assistant to the kyai saying: “Tell him that his clothes do not need to follow the 
‘Sufi’ path.” Abah Anom purposefully used the word ‘Sufi’ to indicate that the 
kyai’s understanding of Sufism was outdated and in ill taste.46 

Another example of Abah Anom’s way of thinking is the following 
story of the three Sufi kyais from East Java who came to Abah Anom to be 
initiated. They wanted to spend the night in the madrasah of Pondok Pesantren 
Suryalaya which was connected to Abah Anom’s private quarters, but when 
they entered it, they were amazed because they saw many photographs and 
paintings on the walls in the madrasah and in his house. One of them said, 
“Wow, Abah Anom, you have many pictures here. Isn’t it so that when there are 
many pictures, the angels cannot enter.”47 Abah Anom answered with a smile, 
“Yes, perhaps the angels are afraid of pictures; please come in.” When the time 
came for dinner, the kyais (again) were amazed to see the dishes their host 
offered them. Abah Anom gave them steamed fish cooked in banana leaf and 
other tasty food. When he invited his guests to partake of the fish, one of the 
kyais declined. “Excuse us, Abah, but we may not consume food that comes of 
a living being...” Abah Anom, who sat right next to him, took the kyai’s hand 
and brought it to the fish on the table and he kept it there for a few moments 
while he said, “Well, kyai, please feel, is this fish alive? The fish is dead, kyai 
and now it no longer has a soul...” After that, Abah Anom released the kyai’s 
hand and he took a piece of fish, and he ate it. The kyais then followed Abah 
Anom’s example, and also ate of the fish. Abah Anom explained to them why 
a Sufi could not eat something from a living being, “It means that we may not 
eat a fish when it is still alive. It has to be prepared and cooked first... We may 
not eat a living goat. It has to be slaughtered first and cooked and only then 
may we eat it...” When they were about to return home, the kyais had no money 
for the trip, and they asked Abah Anom if he could help them. He went into 
his room, and he produced from his shirt some 50.000 Rupiah banknotes with 
Soehartos’s portrait on them, and he gave them to the kyai. When he gave them 
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the money, he said, “Kyai, here is the money, but on the money is a picture… I 
hope you have no problem with it. The important thing is that it will take you 
to Surabaya.” He gave them the money while he smiled and the kyais took it 
smiling as well. 

These are some examples of the way Abah Anom, in my view, adopted 
a modern, practical approach in his interpretations on the two simple things 
in the stories above. The first relates to the notion that we cannot eat animate 
things. Under Abah Sepuh, the idea was that a Sufi only ate vegetables and that 
Sufis had to go through life as vegetarians. They were never to eat meat or fish 
to safeguard them from their bestial inclinations (bahimiyya). For Abah Anom 
the main thing was that people purify themselves from bestiality and that 
consuming meat and fish were essential to meet our daily nutritional needs. 
The second is about the law that prohibits pictures or photographs on the wall. 
The story tells of the Sufi kyais’ reluctance to accept photographs and pictures 
on the wall in modern Indonesia. Abah Anom taught the kyais his modern 
views about pictures using the example of the pictures on the banknotes. 

*****

10. Fana’ & Baqa’: The daily actions of the disciples.

In the Sufi tradition, al-fana’ wa al-baqa’ is a mystic’s spiritual state 
of a mystic when he becomes closest to God, has become empty and is no 
longer a distinct entity (al-Naisaburi, 1989: 148-150). In various tariqas, the 
mystics’ spiritual climax is often portrayed as transitoriness because they will 
experience emptiness, complete ignorance and be undesiring; what is there, 
what they know and what they want is God alone. In the classical tradition, 
this is often expressed as ‘religious ecstasy.’ Transitoriness is often pictured as 
unconsciousness or as mental unstableness because people in this state often 
do things that surpass their physical capabilities. In Abah Sepuh’s time, when 
disciples were in this state, they were often said to be ‘in the state of fana.’ 
Transitoriness was often portrayed as the state of disciples who had spent all 
their time with their sheikh, who execute the practices with the utmost care 
and who perform all their spiritual exercises. Doing so, they feel spiritual 
exposure (inkishaf) and enjoy mystical ecstasy (sukr).
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Abah Anom ‘modernized’ fana’ and baqa’s conceptual and practical 
import and disciples were no longer allowed to express their love or to execute 
the tariqa practices in such a way that they lost their spiritual balance and 
ignored the responsibilities they had towards their families and society. 
Real fana’ and baqa’ is when disciples manage to discard their individual 
characteristics, behaviour, and habits step by step until they have become 
completely replaced by those of their sheikh.48 The pleasures of the sheikh turn 
into the pleasures of his disciples who imitate and follow his daily behaviour 
and no longer indulge in bad behaviour (al-Naisaburi, 1989: 148). This is the 
true essence and the import of fana’ and baqa’.

 A disciple has to dissolve (fana’) in the customs (af ’al) and character 
(shifat) of his sheikh because he has been chosen and has reached the stage of 
having become totally united with his own sheikh and the sheikhs before him 
from generation to generation back to the Prophet Muhammad. This means 
that fana’ fi al-sheikh means that a person has reached the position of fana’-
fi al-nabiy (‘united’ with the Prophet), and thus he is fana’ fi Allah (‘united’ 
with Allah), because the Prophet Muhammad’s entire life and everything 
else is put in the hands of Allah, is the manifestation of Allah, His doing and 
actions and His character on earth. Thus, fana’ and baqa’ have become entities 
that can be measured and are outwardly visible. Fana’ and baqa’ have become 
daily activities and reflect the disciples’ willingness and capability to baqa’ or 
to perpetuate their murshid’s habits, pleasures and ritual devotion in daily 
life. It is therefore important for the disciples to suhba or, for a certain period 
and in as far as they can spend time with their teacher so that they can learn 
about his daily activities. They are fortunate when they can accompany him on 
his journeys and it would be impossible for them to follow him if they were 
unaware of his routines. 

In Abah Anom’s perspective, fana’ and baqa’ are the dhikr he offers to 
his disciples. The negation and the destruction of all that is fana’ are in the 
dhikr with the sentence la ilaha (there is no god). Nothing in the world is 
eternal but what is eternal is affirmed by the dhikr: illa-Allah (except Allah). 
This affirmation is reinforced in dhikr khafi in which the disciples are taught 
to return to Him and to become baqa’ in and with Him. Abah Anom taught 
his disciples that they have to return and eternalize themselves in dhikr khafi/
dhikr ismu al-dhat and he based his understanding of fana’ and baqa’ on “All 
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that is on earth will perish: but will abide (forever) the Face of thy Lord – full 
of Majesty, Bounty, and Honour.” (QS. 55: 26-27).

*****

11. Today is the Last Day: Every day is the Last Day. 

 Belief in the Last Day is absolute, and anyone who does not believe this 
is simply not a believer. Muslims understand that the Last Day is the day when 
the world will have ended and life on earth will cease to exist. Abah Anom 
offered a modern understanding of the Last Day which not only makes sense 
but is also very practical and those who adhere to this new perspective on 
the Last Day are expected to change their ways fundamentally. He taught his 
disciples that today is the Last Day because we do not know if we will still be 
alive tomorrow. 

Those who realize this and who believe that today is indeed the Last 
Day have to repent now and no delay is allowed. Good deeds need to be done 
today and not tomorrow as it is uncertain if we will still be alive tomorrow. 
In extension to this awareness, Abah Anom advised his disciples to husn al-
ibtida’ (adopt a good attitude from the start) rather than husn al-khatima (be 
good at the end) (al-Sakandari, n.d.: 75). We should engage in husn al-ibtida’ 
because we know that nobody on earth knows when the Last Day of their life 
will be and thus they have to act well and better each day and every day of their 
lives. The hadith of the Prophet Muhammad strengthened his view: ‘Verily, life 
today is the last life [Inna al-‘aysha ‘ayshu al-akhirat]’ [H.R. Muslim].49

Abah Anom’s innovation was to familiarize his disciples with this 
understanding of the Last Day. He always linked the Last Day to the talqin 
dhikr because, as said above, the talqin dhikr has a ‘prophetic function’ in 
the redemption of sins and on the way to peace. Talqin dhikr is the gate to 
repentance and the cleansing of the soul. Talqin dhikr has become the shafa’a 
al-‘uzma (final help) mechanism for the Last Day but not the Last Day to come 
of which we have no certainty when it will come. Abah Anom explained his 
ideas about the Last Day as follows: because people do not know that they 
will be alive tomorrow, today is the Last day. Because they never know that 
tomorrow, they may be dead, each day of their life is the Last Day. When this 
has become the general belief, life on earth would be harmonious because 
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people would do well, do good deeds and make better things happen in life 
on earth. Abah Anom emphasized that this is the tariqa of world civilization, 
to civilize the world. The tariqa of World Civilization will be discussed below.

*****

D. Reaffirming TQN PP Suryalaya as ‘Tarekat Qur’an Sunnah’

 Abah Anom tried to forge a network with the two largest Indonesian 
Islamic mass-organizations, the Nahdlatul Ulama and the Muhammadiyah 
–as many of his disciples came from these two organizations. In the early 
1980s, Buya Hamka (Haji Abdul Malik bin Abdul Karim Amrullah) came to 
Suryalaya to visit Abah Anom. On his arrival, Abah Anom dressed him in a 
jubah (long robe) and this was interpreted that he had taken the talqin dhikr 
with Abah Anom. Whether this is true or not cannot be ascertained. Hamka 
did say that he knew all about tasawwuf, its history, its central figures, and its 
knowledge “but,” he said during the visit, “I am not a member, and therefore I 
want to join (the tariqa).” In the late 1980s, Gus Dur also visited Abah Anom 
in his madrasah and this visit also invited the question whether he took the 
talqin dhikr and the followers of the TQN PP Suryalaya have many different 
opinions about this. Some said that Gus Dur had done the bay’a with Abah 
Anom, whereas others said he had not.50 Whether or not Hamka and Gus Dur 
indeed did the talqin dhikr is perhaps not as important as the fact that their 
visit to Suryalaya somehow changed TQN PP Suryalaya’s image in the eyes of 
Indonesian Muslims including  orthodox and modernist-reformist. 
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Illustration 12. Abah Anom dressed Hamka in a jubah (long robe) in his madrasah. 
Abdurrahman Wahid (Gus Dur) visited Abah Anom also in his madrasah. Collection: 
Pondok Pesantren Suryalaya.

Abah Anom also gave his idea about the position of TQN PP Suryalaya’s 
teachings and practices in relation to other tariqas. He used the expression 
“Other cooks, other dishes” for this. In order to offer the right picture of TQN 
PP Suryalaya, Abah Anom wrote a book, Miftah al-Shudur, which he originally 
wrote in Arabic. In it, Abah Anom formulated the reasons why one should 
join a tariqa and why TQN PP Suryalaya’s practices are as they are today. In 
the book, Abah Anom wanted to solidify his tariqa’s position vis à vis Muslim 
groups that labelled the tariqa a form of Islam that practiced bid’a, by firmly 
basing TQN PP Suryalaya’s principle practices on the Qur’an and the Sunna. 
He often quoted the hadith of the Prophet; ‘Follow the path of the prophet and 
do not innovate (in matters of religion) [Ittabi’u wa la tabtadi’u]’ [H.R. Ishaq]. 
Referring to Sheikh ‘Abd al-Qadir al-Jaylani’s saying, Abah Anom states in his 
Miftah al-Shudur that ‘Our tariqa is truthfully based on the Qur’an and the 
Sunna of the Prophet Muhammad’ (Arifin, 2005: 69); ‘Fly to Allah with the 
two wings: the Qur’an and the Sunna’ (al-Jaylani, n.d: 162). He also quoted 
Sheikh Imam Sha’rani, who said “Beware of saying that Sufi tariqa is not from 
the Qur’an and the Sunna. It is an act of kufr (unbelief). The truth is tariqa is 
the virtue of the Prophet Muhammad, his life story and the Sunna from Allah” 
(Arifin, 2005: 71).
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In several parts in his book, Abah Anom cites surahs and verses that 
explain that the tariqa and its practices are firmly based on the Qur’an and 
the Sunna. Several of the tariqa’s core practices also have their foundation in 
several genuine hadith. Thus, the Miftah al-Shudur contains the intellectual 
and moral justification of the tariqa Abah Anom was developing. Abah Anom 
also made his scholarly justification in the Miftah al-Shudur by referring to 
and summarizing works written by great Sufi ulamas. In his Miftah al-Shudur, 
Abah Anom stressed that his tariqa is a tariqa of dhikr.

You have to know that the tariqa of our sheikh – may Allah bless him – is just a tariqa 
of dhikr and not another tariqa. In this case, dhikr is dhikr with the tongue and dhikr 
with the heart. The dhikr contains the request (to Allah) that all our needs will be 
met. Our tariqa departs with and aims at dhikr, and with dhikr everything can be 
manifested [...] When I order you all to do anything but dhikr, just forget about it (my 
command) and execute (the command to do) your dhikr (Arifin, 2005: 90).

The book contains six chapters,51 in which Abah Anom cites chapters 
of the Qur’an and hadiths that irrevocably show the command to dhikr while 
they are also his attempts to explain why he declared that TQN PP Suryalaya is 
a tariqa dhikr. In the first section of the first chapter, he explains the essence of 
dhikr nafyi and ithbat, also called ‘kalima al-tayyiba’ and the virtues one may 
get from dhikr. He starts his explanation by citing QS. 37: 19 about the essence 
(haqiqa) (dhikr nafyi ithbat, La ilaha illa-Allah) and several other surahs. 
Subsequently, he reinforces his arguments for dhikr’s ultimate importance with 
several hadiths. Abah Anom quotes some of the Prophet’s sayings such as: “The 
most important dhikr I and the prophets before me have recited is La ilaha illa-
Allah”; “When a person who has recited the dhikr La ilaha illa-Allah comes to 
Allah with sins as wide as the world, Allah will forgive them.” (Arifin, 2005: 8). 
This dhikr sentence, Abah Anom explains, can purify a person from al-shirk 
al-jali wa al-khafi (visible and hidden polytheism in the soul). It can liberate 
men from ujub al-‘ala’iq al-‘unsuriyya (all sorts of hindrances); purify the soul 
from animal-related qualities (tuzakki al-nufus ‘an al-raza’il); this dhikr turns 
a person into a person who is honest (al-shiddiq) and sincere (al-ikhlas); those 
who endlessly recite their dhikr (li dhakiriha ‘ala al-dawam) will be granted 
mystical knowledge (al-‘ulum al-ladunniyya) and the mysterious secrets will 
be revealed (al-asrar al-ghaybiyya) and he will witness the manifestation of 
the divine (anwa’ al-tajalliyya al-ilahiyya); all this will happen when the dhikr 
sentence is uttered by a pious person who carries only Allah in his pure heart 
(Arifin, 2005: 10-11).
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In the second section, Abah Anom explains the way to ensure that 
dhikr accords with the directions given by Allah and the Prophet Muhammad 
by referring to Quranic verses, hadith, and explanations given by the 
Companions of the Prophet and Sufi sheikhs. The details of these explanations 
are included in the talqin dhikr procedures. In section three, Abah Anom sets 
out the principles of the talqin dhikr by referring to strong scholarly hadiths. 
In the Miftah al-Shudur Chapter One, Section Three, Abah Anom explains 
that the talqin dhikr or the al-‘ahd (promise of loyalty to serve Allah) is based 
on the hadith that explains how the Prophet Muhammad  took the oath of 
his Companions. In order to stress that the talqin dhikr is not a novelty or a 
bid’a heretical innovation as reformists-modernists often accuse it to be, Abah 
Anom points to the hadith of Imam Ahmad and Thabrany who related that the 
Messenger of Allah, the Prophet Muhammad, had delivered the talqin dhikr 
to his Companions both communally and individually. The communal talqin 
dhikr of the Messenger of Allah with the Companions was based on the hadith 
that was related by Shaddad ibn Aws: 

We were with the Prophet when he said: “Are there members of the ahli kitab among 
you?” I answered, “No, there are none.” The Messenger of Allah then told me to close 
the door and he said: “Raise your hands and utter la ilaha illa-Allah (there is no god 
but Allah).” Then he continued by saying: “All praise be to Allah, ya Allah, because You 
sent me this sentence and promised heaven to me because of this sentence, and You 
will not renege on your promise.” Then the Messenger of Allah told the companions: 
“Rejoice because Allah has forgiven your sins.” H.R. Ahmad (Arifin, 2005: 36).

Meanwhile, to strengthen his argumentation of the validity of individual 
talqin dhikr, Abah Anom referred to the hadith of the Prophet who took the 
talqin with his companions:

Ali RA asked the Prophet: ‘Please show me the shortest route to Allah that is easiest 
for his servants and the best according to Allah.’ The Prophet answered: ‘You have to 
eternalize Dhikr to Allah. The most exalted Dhikr I recite, and that has been recited 
by the prophets before me is la ilaha illa-Allah. If the seven layers of heaven and the 
seven layers of hell would be put on one of a pair of scales and la ilaha illa Allah would 
be put on the other, the last would certainly defeat the first.’ Then he continued by 
saying: ‘Well Ali, the last day will not arrive as long as there is one person on earth 
who recites his Dhikr Allah.’ Ali, may Allah uphold his countenance, asked: ‘What if 
I would recite Dhikr, o Messenger of Allah?’ The Prophet answered: ‘Close your eyes 
and listen as I will let you hear it three times.’ Then the Prophet recited la ilaha illa-
Allah three times with his eyes closed and with a loud voice and Ali listened to him. 
Then Ali also recited la ilaha illa-Allah while the Prophet listened to him. (Arifin, 
2005: 38-40)
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Abah Anom offered his guidance about how the talqin dhikr should 
proceed in TQN PP Suryalaya based on this hadith and on the direction Sheikh 
Ahmad Khatib Sambas gave in his manual Fath al-‘Arifin, and it is still done this 
way today. Initially, the way the dhikr jahr was done under Abah Anom was the 
same as under his predecessors, as he wrote in the Miftah al-Shudur but half-
way in his leadership he changed it. Under Abah Sepuh, for instance, the talqin 
dhikr khafi extended to all the seven latifa spots but later, the talqin (dhikr 
khafi) only extended to the latifa qalbi, because meeting one latifa spot meant 
meeting all the others. At the end of the first chapter, Abah Anom presented 
his argumentation while referring to Quranic verses and hadiths about a 
person’s obligatory recitation of the tariqa’s pedigree as it is the justification 
of the teachings’ sources back to the Prophet Muhammad. This chain of silsila 
members is the sequence of the teachings’ sources from old times up to the 
present. In this section, Abah Anom quoted a statement made by the founder 
of the tariqa, Sheikh ‘Abd al-Qadir al-Jaylani: “Know my brethren that may 
Allah acknowledge to us and to the entire Muslim community that our tariqa 
is built on the Book (al-Qur’an) and the Sunna” (Arifin, 2005: 68). In the next 
chapter, Abah Anom explained the influence dhikr has on a person’s spiritual 
development by referring to several verses from the Qur’an and the hadith. 
In this fifth section, Abah Anom revealed many of the secrets behind dhikr 
including an explanation of the disciples’ spiritual position (maqam) in the 
TQN PP Suryalaya (Arifin, 2005: 90). In the last section, Abah Anom disclosed 
that the Devil is the chief disturbing factor on the road to Allah and that the 
only way to defeat him is through guided dhikr (Arifin, 2005: 118). Like in 
chapter two, also in this chapter Abah Anom cited many passages from the 
Qur’an and hadith and the opinions of the ulamas to support his views. 

In general, TQN PP Suryalaya’s main teachings and practices are the 
same as in the other Tariqa Qadiriyya wa Naqshabandiyya Schools and only 
some parts of the practices were given more prominence and were innovated 
to some extent. Below I will explain some of TQN PP Suryalaya’s main 
practices as I observed them in the field and after studying the manuals TQN 
PP Suryalaya’s disciples use. I will also give some examples of what Abah Anom 
did to strengthen the position of the tariqa’s teachings by stating that the 
doctrine behind its Islamic teachings is rooted in the Qur’an and the hadith. 
The Miftah al-Shudur is not only the main work of reference for TQN PP 
Suryalaya’s disciples but is also routinely studied during specific events, often 
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called Majelis Khidmah Tabarruk Miftah al-Shudur (MHTM). In these panels, 
kyais are appointed to discuss the book’s contents to enhance the scope and 
the profundity of the disciples’ belief in the tariqa’s teachings and practices. 
At present, MHTM sessions have been held for two generations, and they are 
held on the evening before the day of the manaqiban of Sheikh ‘Abd al-Qadir 
al-Jaylani.

(5)
Actualization

A. Political Activism

- Sainthood for national development (Pembangunan) 
 On several occasions, Abah Anom accentuated that life on earth is just 
as important as life in the hereafter by citing Quranic verses52 and the hadith of 
the Prophet Muhammad.53 He stressed this when he began to interact with the 
New Order regime. Abah Anom frequently stressed that the true reflection of 
the dhikr in the tariqa is the participation of the disciples in building Religion 
(Agama), the State (Negara) and World Civilization (Peradaban Dunia). People 
who do their dhikr should be at the forefront and have to make clear efforts for 
development (pembangunan). Dhikr is the practice of the saints (wali), and an 
expression of sainthood (wali-kewalian).54 Abah Anom argued that dhikr is the 
requirement for, and leads to sainthood, and its contribution to usefulness to 
life on earth is increasingly more substantial and the more intense the dhikr 
is. It is thus easy to measure Abah Anom’s disciples’ maqam (station) of the 
sainthood from the way it reflects itself in their conduct towards individuals, 
family members, friends, society, the nation, the country, and as world citizens. 
The better and more useful the sainthood is, he argued, the higher it becomes. 
The more significant the contribution of his disciples towards humanity and 
civilization, the higher the spiritual position (maqam) of their sainthood. 
According to Abah Anom, the level of a discipline’s sainthood ends in the 
saying of the Prophet Muhammad: ‘The best people are those who are useful 
to their fellow men’ [khayr al-nas ‘anfau’hum li al-nas] [H.R. al-Suyuti]55. 
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On one occasion, Abah Anom stressed the effect dhikr has on our 
concrete actions towards our fellow men and to society as a whole through 
engagement with real development. According to him, to perform dhikr jahr 
and dhikr khafi means to cause harmony and leads to a harmonious life. When 
we say we believe, our movements and behaviour (has to) reflect that of people 
who believe. Having faith does not only mean the acknowledgment of having 
faith with the mouth but has to leave its mark in our daily attitude towards 
family, neighbours, society, environment, and manifests itself in (causing) 
harmony, concord, help, and love. The essence of enjoyable and pleasant dhikr, 
he argued, is that it is not only a pleasure for the person himself, but others also 
have to have the taste (zawq) of being engaged in the tariqa. One of the highest 
of Abah Anom’s zawq was that he managed to create the things he paid most 
attention to. In this way, he said, he did not only enjoy the pleasure of dhikr 
himself, but even people who were against the tariqa found it a pleasure. In 
other words, the height of the delight of dhikr is not that the person who does 
the dhikr feels this himself, but that the people around him feel it.

Abah Anom promoted his teachings that sainthood/saintliness must 
be manifested in the real work of pembangunan since he started his leadership 
of the tariqa. It increasingly echoed when he made contact with the top of 
Soeharto’s New Order regime that was launching propaganda on political 
development (politik pembangunan) and especially economic development 
for welfare distribution. The choice to promote sainthood as proof of tariqa 
practices may have been coincidental but may also have been by design. 
However, Abah Anom indeed ‘designed’ his tariqa to be compatible with and 
take part in modern life in the New Order era. Abah Anom’s ‘political decision’ 
to be accommodative to the New Order and chose to be part of the struggle to 
strengthen the policies and development programs of the New Order seemed 
to contribute positively to the development of its tariqa teachings.

*****

- Engaging in a pilot of the tariqa ‘Pembangunan’ and first meeting with 
Soeharto 

 Abah Anom tried to give a detailed picture of the changes he had made 
by making himself an example of how to live in a new tariqa Sufi style. Society 
that benefitted from his actions acknowledged this as did the central and 
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regional governments in Indonesia. He started to turn his spiritual awareness 
into real action when he had just become the tariqa’s leader. He continued his 
work on the construction of the dams and irrigation channels that Abah Sepuh 
had started, and which were located 2 kilometres from Kampung Godebag 
(Sunardjo, 1995: 33).56 At the time, the area was still unsafe because the DI/TII 
movement was still active, but he continued the work on the dam --that was 
given the name: Dam Nur Muhammad-- and when it was ready, it managed 
to irrigate thousands of hectares of rice paddies in the area. He also built a 
windmill to generate electricity. Some of his activities attracted the attention of 
the authorities, and in 1958, Minister of Social Welfare, Suprayogi and General 
A.H. Nasution paid a visit to PP Suryalaya (Praja, 1990: 119). 

 Abah Anom not only improved the irrigation system but he also took 
care of the quality of agriculture in his area. He gave the farmers fertilizer to 
increase productivity for which he followed the directions of the Tasikmalaya 
Agrarian Service and PN PERTANI (State-owned Agricultural Company). He 
did all this not only to increase agrarian productivity but also to support the 
government programs in the field of agriculture. He did not do all this himself, 
but he inspired and motivated farmers to take similar actions. His year-long 
hard work met with success and on 17 August 1958, he received a reward from 
the provincial department of agriculture because he had won the rice growing 
competition with the most abundant harvest (Praja, 1990: 119).57 

 Subsequently, on 17 September 1961, Abah Anom received a letter 
of thanks and appreciation from the Indonesian National Army.58 He was 
rewarded for his contribution to the improvement of the people’s economic 
situation through agriculture (irrigation), and because of his social activities 
to help riot victims and, with the army, always ensured peace and security of 
the pesantren’s surroundings. Two years later, in 1963, the Governor of the 
Province of West Java, Mashudi, awarded Abah Anom on National Farmer’s Day 
because of his success and for his initiatives to support the people to increase 
food production and to support self-support in food through education and 
the use of artificial fertilizers.59 The reward was also a token of appreciation for 
the innovations he had made to modernize agricultural management.
 As the leader of the tariqa, Abah Anom was not only active in agriculture 
and irrigation before 1956. Supplied with his predecessor’s techniques to 
preserve the environment and guided by the Law on the Environment, he 
managed to halt erosion, especially up the Citaduy River by planting bamboo 
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(Praja, 1990: 121). Because of his work for the environment, President Soeharto 
invited Abah Anom to present himself at Bina Graha on the grounds of the 
State Palace in Jakarta (Sunardjo, 1995: 37), which, according to Abah Aos, was 
in 1970 but, as stated above, this is still a puzzle.

Illustration 13. Building the irrigation dam Nur Muhammad in the 1960s in 
Tasikmalaya. Abah Anom is on the far left in the first photograph. Collection: Pondok 
Pesantren Suryalaya.
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 On this occasion, he received an award in the field of Environmental 
Preservation because Abah Anom was the first religious leader in Indonesia 
who had succeeded in making real development efforts in the region where he 
lived.60 This was the moment when, as mentioned in the first Chapter, Abah 
Anom and Soeharto met each other.61 According to Van Bruinessen (2007: 
105), “One teacher whose impact exemplifies, perhaps better than anyone else’s, 
the changes in the New Order Indonesia is the West Javanese kiai and Sheikh 
Murshid Abah Anom, another Master of the Qadiriyya wa-Naqshabandiyya 
and ultimately the most successful one.”62

*****

- Breaking into Soeharto’s inner circle to strengthen the tariqa 

 News about the close relationship between President Soeharto and Abah 
Anom circulated among the circles closest to both. Some people of Soeharto’s 
inner circle joined him and became sympathizers and TQN PP Suryalaya 
members. This can among others be seen from the intensity of their meetings 
with Abah Anom and their involvement in the activities TQN PP Suryalaya 
organized in Tasikmalaya and in the residences of these members – as some 
photos below show. Manaqiban were thus often held in the housing complexes 
where New Order officials lived. Besides the regular meetings between the 
two, as mentioned in Chapter 1, each year, when Pondok Pesantren Suryalaya 
celebrated its anniversary, Soeharto would send a surat kawat (cable) to 
congratulate the pesantren.



- 179 -

ACTUALIZATION OF NEO-SUFISM:
A Case Study of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya

Illustration 14. President Soeharto signed and sent a Surat Kawat, to congratulate 
Abah Anom and Pondok Pesantren Suryalaya on every anniversary celebration. I 
only managed to obtain a copy of the cable that was sent in 1985.
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                      [1]                                                                    [2]

Illustration 15. A sample of a letter of Yayasan Serba Bakti Suryalaya which was sent to 
the local government of Jakarta and to residents who had hosted a manaqiban in the 
1980s. The letter also consists of a list of manaqiban agendas and the scheduled times 
of the manaqibans in different houses including in the housing complex Komplek 
Perumahan Menteri ‘Widya Chandra’ where New Order officials lived.

 Various high-ranking New Order officials routinely held manaqibans 
in their residences, such as the head of the Indonesian State Intelligence 
(BIN) Agency, General Yoga Sugama; the Minister of National Defense and 
Security of Indonesia, General TNI Edi Sudrajat; the Minister of Information, 
Harmoko; and the Minister of Youth and Sports, Azwar Anas.63 There were 
many other members of the political elite and the Golkar who routinely 
attended TQN PP Suryalaya’s activities such as Vice-President Adam Malik, 
Vice-President Sudharmono, and the Minister of Development Planning, 
Ginandjar Kartasasmita. Also, many celebrities who were Golkar sympathisers 
like Titik Puspa, Mark Sungkar, Benjamin S., Edi Sud, and Emilia Contessa, 
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became Abah Anom’s disciples while also artists of traditional arts became his 
disciples as can be seen from the guest book they signed. The political support 
for Pondok Pesantren Suryalaya as TQN PP Suryalaya’s home-base was 
important, not only because it protected the tariqa teachings and practices from 
attacks especially from modernists-reformists, but it also meant the necessary 
material support needed to build the pesantren’s facilities and infrastructure. 

Illustration 16. Visit of the Supreme Commander of the Indonesian National Army 
and the Coordinating Minister of Politics, Law, and Security, General Edi Sudrajat 
(centre) to Pondok Pesantren Suryalaya in the late 1980s (exact date undocumented). 
He was also a disciple of Abah Anom. Collection: Pondok Pesantren Suryalaya.

All this strengthened Julia Day Howell’s thesis that an Islamic revival 
was taking place that showed its enthusiasm by expressing Islamic teachings in 
the public domain. According to her, this public expression was a reflection of 
an inner spiritual awareness (Howell, 2001: 701-702). 
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That Soeharto sat the talqin dhikr in 1970 and later was followed by 
elite members of his inner circle ‘contradicts’ the prediction of prominent 
scholars, Arberry (1950), Geertz (1960), and Gellner (1984) as related above 
who said that in the early days of Independence, with the modernization of 
Indonesian society, Sufism would be set aside in Indonesia’s social landscape 
together with the traditional village ulama who had been the main supporters 
of the tradition of Sufi teachings. What I put into the centre of attention in the 
discussion in this book is that the large number of members of the middle-
class who joined TQN PP Suryalaya’s activities confirms the reality that Sufism 
not only managed to survive, but to thrive. 

In their article New Faces of Indonesian Sufism: A Demographic Profile 
of Tarekat Qodiriyyah-Naqshabandiyya Pesantren Suryalaya, in the 1990s, 
Howell, Subandi and Nelson (2001) presented one of their findings on TQN 
PP Suryalaya which was: “…it grew over the last years of the New Order 
period” (Howell, Subandi and Nelson, 2001: 35). Their research location was 
not Jakarta but in Yogyakarta in Central Java and in Tegal on the north coast 
and their research found that Indonesian Muslim community from educated 
classes, middle-class and urbanites had become increasingly interested in 
tariqas, especially that of Abah Anom, and that this did not only occur in the 
centre of the capital city, Jakarta but also in other cities in Indonesia. They 
systematically collected data about TQN PP Suryalaya’s membership numbers 
and their demographic composition, and they concluded that the membership 
of TQN PP Suryalaya was “even growing in urban areas, from which Geertz 
had expected the tariqa to disappear” (Howell, Subandi and Nelson, 2001: 36). 
They found that there was a steady growth in TQN PP Suryalaya membership: 
“Significantly, this growth in members includes people in social categories 
previously absent from, or drastically underrepresented in Sufi orders: women, 
younger people in early to mid-career, city people, and those with higher levels 
of secular education” (Howell, Subandi and Nelson, 1998: 291). Whereas in 
terms of membership, the data from the 1997 survey “indicates a total 1997 
membership of 1422, in comparison to a 1990 membership of 480, amounting 
to a near three-fold increase in size…” (Howell, Subandi and Nelson, 2001: 40). 
Furthermore, “Like the 1990 survey, the 1997 survey clearly shows that TQN 
PP Suryalaya Sufism had strong appeal among the well-educated, cosmopolitan 
people once expected to eschew Sufism altogether or at least to find the tarekat 
uncongenial…” (Howell, Subandi and Nelson, 2001: 40-41).
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Our findings demonstrate that the devotionalism of a traditionally constituted Sufi 
order can appeal across the demographic spectrum of contemporary Indonesian 
society. Numbers in TQN Suryalaya branches surveyed grew not just amongst 
villagers but amongst the type of people most tightly implicated in the social life of a 
modernizing economy (well-educated professional and managerial people. (Howell, 
Subandi and Nelson, 2001: 48).

Interestingly, this was not only the case in Jakarta but also in Yogyakarta 
in Central Java and Tegal on Java’s north coast. It is the availability of the 1997 
data on membership and their comparison with the data from the 1990 survey 
of the same regions, Howell, Subandi and Nelson argue, that allows us to see a 
direct demonstration of membership growth over time (Howell, Subandi and 
Nelson, 2001: 40). We may summarize, based on their survey, that in modern 
Indonesia, Sufi orders such as TQN PP Suryalaya, could present themselves 
to a wide range of social types and that this had transformed the image of the 
tariqas as a whole.

*****

- Plunging into practical politics 

 That Abah Anom was a tariqa leader did not necessarily mean that he 
was averse to, let alone that he kept his distance from, politics. He believed 
that in order to make changes, he had to use ‘high level’ tactics. In the New 
Order era he took, for his time, ‘controversial’ steps. As the leader of a tariqa, 
he was not at all allergic to politics and even had a contact in the centre of 
power. His choice to engage in ‘high politics’, I believe, was part of his effort to 
ensure his tariqa’s existence in the modern era of Indonesia. Moreover, many 
of his disciples were members of the power circles in Indonesia, especially 
during the New Order. Van Bruinessen (2007: 105-106) states, “Abah Anom 
was probably more successful than other tarekat teachers in attracting high 
military and civilian officials and university graduates (including a few well-
known university professors) as his disciples in building up significant urban 
followings.”

In 1970, Abah Anom openly declared his support for the Golongan 
Karya (Golkar) and he went as far as to deliver instructions in written speeches,64 
or he issued a maklumat instructing his disciples to campaign and vote for 
Golkar. He also appointed some of his kyais and ustadzs to campaign for the 
Golkar in the areas where they taught.65 His political decision to vote Golkar was 
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a controversial step because the majority of pesantrens in the region supported 
the PPP.66 As a teacher in a tariqa with an ever-growing membership, Abah 
Anom’s political choice had an enormous impact on the number of voices for 
the Golkar especially in West Java.67 It is the way of a tariqa that the disciples 
follow their teacher and Abah Anom’s political position was thus that of his 
disciples, and only a few of them dared to side with other political parties. 
In the three decades that the Golkar was in power, Abah Anom consistently 
supported it, and he participated in the programs it propagandized, including 
the Pancasila. In the same year, in front of his disciples, he said, “If the Muslim 
community does not want to accept the Pancasila it will ‘bite its own fingers’.”68 
Because of that, I ask Aos and the teachers to help me to explain the Pancasila 
and development to our disciples.”69 Furthermore, from the outset, Abah 
Anom was adamant in his efforts to strengthen the ideology of the Pancasila, 
and he campaigned for it to be adopted as the sole ideological foundation of 
Modern Indonesia.

Illustration 17. Official maklumat of Abah Anom instructing the followers of the 
tariqa to support the New Order and to ensure the victory of the Golkar in the 1992 
General Election.
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In other words, Abah Anom advised his disciples not only to disseminate 
Golkar’s aspirations but also to actively campaign for them. Because of 
his involvement in the New Order political machine, Abah Anom received 
various tokens of appreciation: In 1982 he was rewarded for his participation 
in Golkar’s victory, and in 1984 he was rewarded and elevated to PINISEPUH 
(Elder Esteemed Member) of the Golkar (Praja, 1990: 124). This reflects Abah 
Anom’s prominent position in politics and spiritual matters. He was one of 
the members of the Golkar’s advisory board and respected by the political 
organizations that supported President Soeharto, who signed the certificate 
himself in his capacity of Member of the Board of Patrons of the Golkar. He was 
a member of the Advisory Council of the MUI (Indonesian Council of Islamic 
Scholars) at the central level and although he was not actively involved, he was 
considered one of the most prominent members of the Dewan Mursyidin of 
Haji Jalaluddin’s Partai Politik Tarekat Islam (PPTI) as the only organization 
representing the ‘functional group’ of tariqa followers (Van Bruinessen, 2007: 
105). 

*****

- ‘Making use’ of Soeharto and Golkar to expand the tariqa 

 The relationship between Abah Anom, TQN PP Suryalaya and 
Soeharto’s New Order Government can be seen from two perspectives. Both 
perspectives represent the possible motives from both sides why they entered 
into this relationship.

First of all, theologically, the tariqa is a spiritual path for Muslims on 
their way to Allah under the full guidance of a sheikh. There are many tariqas 
strands in the world but the basic teachings of all the tariqas is the same: all 
disciples who join a tariqa must totally submit to the will and order of their 
sheikh in every way. Sociologically, however, a tariqa is a large group of people 
who obey and respect their leader. In this sense, it is logical that people with 
political power enter into an alliance with a tariqa in order to gain its support. 
They use the tariqa as a political mass-constituency, as a warehouse of voters 
(lumbung suara) and a power centre they can use to mobilize many voters,70 
and to get religious justification or legitimacy for their actions.71
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TQN PP Suryalaya has seen a rapid growth in membership especially 
after Abah Anom took over its leadership. As the leader of the New Order 
Government, Soeharto may have considered him and the tariqa a strategic ally 
for his political position as well as to ensure the success of his government’s 
policies and programs. Especially in the early stage of his power in the 
early 1970s, Soeharto needed the support of the immense grassroots in the 
country to enable him to implement his development programs, and it was 
in 1970 when Abah Anom openly declared to support Golkar as Soeharto’s 
political engine.72 Although over time the nature of their relationship changed, 
the public still perceived it as a political manoeuvre. Soeharto was strongly 
attracted to Javanese spiritual teachings (kebatinan), and it was well known 
that he practiced them. Kebatinan’s core teaching is eling, which means 
remembrance of God and this is seen to have a connection with the tariqa 
which is a spiritual kind of Islam and its core teaching is to perform dhikr, 
which also means always to remember Allah. After Soeharto took the talqin 
dhikr with Abah Anom, according to my internal source, he started to practice 
the tariqa practices and to abandon Kebatinan.73 Van Bruinessen (2007: 104 
and 106) illustrates this phenomenon as follows:

...Abah Anom became increasingly intimate with President Suharto, who appears to 
have greatly appreciated his spiritual power. It is believed that in the first decade of the 
New Order, Suharto had only kebatinan teachers as his spiritual advisers (McDonald, 
1980) but in later years he drew closer to orthodox Islam, and Abah Anom is said to 
have become the most favored counselor. It is difficult to assess trends in such private 
matters with any certainty, yet Sufism appears to have replaced kebatinan to quite 
some degree as a source of legitimation and spiritual succour. 

I do not share van Bruinessen’s reluctance to accept the certainty of 
Soeharto’s move away from Kebatinan in favour of Sufism. Indeed, in TQN 
PP Suryalaya this is seen as the truth and this in itself is important to accept 
because it adds to our understanding of the internal workings of the tariqa. 
After he had done the talqin dhikr, Soeharto’s belief and understanding of the 
tariqa was that “This teaching is ‘untuk kemajuan lahiriyah dan kesejahteraan 
batiniah’ (for physical advancement and spiritual wellbeing)” which Abah 
Anom frequently told guests. He often affirmed that the tariqa was not anti-
politics or anti-business activities and when people were practicing the rules 
of the tariqa, they had to work harder and more diligently. They have to do 
the practices because they are also instruments to train the disciples to create 
harmony between their hearts, spoken words, and behaviour in society and 
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the dhikr is not only a kind of spiritual performance to create individual piety 
towards God but also to create social piety for the environment. Abah Anom 
himself gave the example by the way he conducted his business activities, and 
he exemplified how to build social and community cohesion. 

The question why Soeharto did not publicly state his choice to practice 
the tariqa but rather to keep it a secret can be viewed in two possible ways. 
First, religious beliefs and preferences are considered personal matters that a 
person does not need to state publicly. Secondly, as the President of a country 
with a very diverse population in terms of religion, race, and ethnicity, he, 
of course, had to maintain his independence and neutrality. It would have 
been unwise and might even have endangered his position if he had openly 
declared to be affiliated with one particular aspect of Islam. Abah Aos said that 
Abah Anom considered this a strategic choice by Soeharto. Soeharto visited 
Abah Anom in Pondok Pesantren Suryalaya only once more in 1995 and he 
significantly contributed to TQN PP Suryalaya’s expansion and its fast-growing 
membership. Abah Anom in his turn used his relationship with Soeharto and 
the regime’s elite to protect the tariqa from being disturbed and to expand its 
teachings and practices.

Illustration 18. President Soeharto paying a visit to Abah Anom in Pondok Pesantren 
Suryalaya, 5 September 1995. Collection: Pondok Pesantren Suryalaya.
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Even though President Soeharto never revealed that he engaged 
in the tariqa’s teachings and practices, many members of his inner circle, 
such as General Yoga Sugama, knew of Soeharto’s closeness to Abah Anom 
and therefore many of them also wanted to be close to him.74 As stated by 
Vatikiotis, Indonesian politics are strongly characterized by political patronage 
(Vatikiotis, 1998: 60) and to be able to reach a higher position and to stay 
longer in power, one has to have political connections. 

The tariqa disciples are convinced that Soeharto remained connected 
with Abah Anom because he tried to keep the tariqa inside his inner circle. 
Indonesian politics are not that complicated as it often simply boils down to 
‘just follow the leader’. According to one of Abah Anom’s senior disciples, many 
of these elite members came to ask Abah Anom to help them to create a bridge 
to President Soeharto but Abah Anom often refused by saying that he did not 
know Soeharto intimately. In time, however, these political motives began to 
transform as many of these elite members became active TQN PP Suryalaya 
disciples and adopted its teachings as their ‘spiritual safety net.’ They regularly 
visited Abah Anom and consulted him about personal, career and business 
matters and they attended the monthly manaqibans in Pondok Pesantren 
Suryalaya. Some of them even organized manaqibans in their own houses and 
Abah Anom would send one of his talqin deputies to lead the rituals in these 
manaqibans.

After Abah Anom started his rehabilitation centre for delinquent 
children and drug addicts, TQN PP Suryalaya became even more well-
known. Many of these drug addicts were the children of elite members of the 
government including high ranking military officers and many of their parents 
began to study and practice TQN PP Suryalaya teachings and practices directly 
under Abah Anom’s guidance. Abah Anom actually said that these parents 
should thank their children since because of them they had become followers 
of the tariqa and learned to dhikr. 

Of course, Abah Anom and TQN PP Suryalaya were aware that Soeharto 
and his New Order were in power and influential in the whole country. In Abah 
Anom’s eyes, it was important to make sure that those who wielded such power 
were good persons. “Sekarang kita sudah ada di nomor 1 (Presiden Soeharto)” 
(We have now already reached number one),” Abah Anom frequently said to 
his close circle. If they were good men, they would formulate and implement 
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policies and programs that would benefit Indonesians. The Golkar, as President 
Soeharto’s political machine, needed to be ruled and supported by a good 
person as well. Therefore, Abah Anom said that Golkar (Golongan Karya) 
should turn into Golkir (Golongan Dzikir) (Salahudin, 2013: 38). He once 
told his senior disciples in the madrasah, that Soeharto and the New Order 
Government had been instrumental in the development of TQN PP Suryalaya 
because it was because of Soeharto’s significant support and contribution that 
TQN PP Suryalaya had become large. Furthermore, the involvement of both 
sides, President Soeharto and his state affairs and the Golkar on the one side 
and Abah Anom and TQN PP Suryalaya on the other is believed to have come 
about because they shared the same development mission. From the outset, 
Abah Anom and his ranks stated their support for the political machine that 
was made by and kept President Soeharto in his political power.

Illustration 19. Vice-President Adam Malik (centre) during his visit to Pondok 
Pesantren Suryalaya and Abah Anom (on the left) in the early 1980s (exact date 
undocumented). Collection: Pondok Pesantren Suryalaya.
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 In 1978, the New Order started to promote its ideological process of 
the compulsory indoctrination for all citizens in the Pancasila state ideology 
(Ricklefs, 2008: 351). When the New Order under President Soeharto 
unrelentingly moved towards depoliticization and the comprehensive 
ideologization of the Pancasila, the majority of Muslims reacted by resisting 
this, but in the end, they were forced to accept it. This forceful acceptance 
was possible because already for a long time the opposition lacked sufficient 
political power to stand up against and oppose the idea. It was obvious that 
right from the start, Abah Anom chose to support President Soeharto and the 
New Order. He and the tariqa not only stated their support, but they fully 
involved themselves in ensuring its success. Routinely and at all levels in 
Pondok Pesantren Suryalaya, upgrading sessions about the Pancasila and what 
it stood for were organized. Not only that, several kyais and da’is under TQN 
PP Suryalaya’s care were actively involved as trainers and training participants 
in what was called P4: Pedoman Penghayatan dan Pengamalan Pancasila 
(Guidelines for Instilling and Implementing Pancasila). Abah Anom’s view 
was simply that “Pancasila is not religion (Islam), but comes from religion 
(Islam).”75

 Furthermore, in order to introduce TAP MPR (Ketetapan Majelis 
Permusyawaratan Rakyat/Decree of People’s Consultative Assembly) No. 
II/1979, which is about the Guidelines for Instilling and Implementing 
Pancasila (P4), the pesantren increased the knowledge of no less than 600 
religious teachers (Praja, 1990: 124). The upgrading was done in sessions of 
45 hours after which the teachers were sent into the regions to disseminate 
the guidelines by using Islamic da’wa, especially to regions where TQN PP 
Suryalaya had many followers. This intensive way of disseminating the P4 was 
also supported by 14 pesantren teachers who had graduated from the P4 course 
for candidate upgraders for social organizations at the West Java provincial 
level (Praja, 1990: 124). 

Abah Anom not only supported the state’s programs, he was also 
involved in strengthening the position of the Golkar at the grassroots. He 
told his disciples all over Indonesia to make sure that the Golkar would win 
by campaigning and voting for it in every general election. Not only that, he 
appointed TQN PP Suryalaya’s kyais and da’is in several regions as Golkar 
campaigners. In this way, Pondok Pesantren Suryalaya in West Java had become 
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the main basis of Golkar’s voters. High-ranking Golkar officials often attended 
when Pondok Pesantren Suryalaya organized events, and on one occasion, 
Sudharmono, the Golkar General Chairman who would later become vice-
president loudly exclaimed in his welcome speech: “Brothers, take note, it is 
not that Suryalaya enters the Golkar...but the Golkar that enters Suryalaya. 
Long live Suryalaya! Long live Suryalaya! Long live Suryalaya!” 

Illustration 20. Vice-President and Golkar Chairman Sudharmono during his visit to 
Pondok Pesantren Suryalaya in the 1980s (exact date undocumented) when he made 
his famous statement “Bukan Suryalaya masuk Golkar but Golkar masuk Suryalaya” 
(It is not Suryalaya that enters the Golkar but the Golkar that enters Suryalaya). 
During the visit Abah Anom joked that the name is not the Golkar, but the Golkir 
(Golongan dhikr, dhikr Group). Collection: Pondok Pesantren Suryalaya and was 
previously used by Harun Nasution (ed.) Thoriqot Qodiriyyah Naqsyabandiyyah: 
Sejarah, asal-usul, dan perkembangannya. Tasikmalaya: Institut Agama Islam Latifah 
Mubarokiyyah (IALM), p. 125

For a Muslim leader, tariqa guru, and leader of a pondok pesantren, 
Abah Anom’s and TQN Suryalaya’s choice to choose the Golkar was of 
course not ‘mainstream.’ In general, the kyais and pondok pesantrens were 
politically affiliated with the United Development Party (PPP, Partai Persatuan 
Pembangunan) that used to be a merger of Islamic parties and used a special 
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green colour (the colour of Islam) while Abah Anom, loudly and consistently 
supported the yellow party, Golkar, until Soeharto stepped down from 
power in 1998. Naturally, there were many speculations why Soeharto and 
the New Order enjoyed this kind of special relationship with a tariqa leader. 
One speculation was that the state officials needed a community where they 
could study religion because they needed religious exercises to become really 
powerful. The state was in dire need of a large religious community that 
could organize civic education under the control of a charismatic leader who 
could act as the government’s partner to discuss, plan and execute top-down 
governmental activities by using the teacher-student relationship. A tariqa was 
an excellent choice as the government’s principal partner and its teachers could 
act as active partners in ensuring the success of development programs for the 
people, including the tariqa members themselves.

Individuals who live in this modern century follow spiritual activities 
and irrespective of the communities they belong to, including tariqas, often have 
modest motivations and their expectations are none too high. What they want 
is very practical and pragmatic: how and by following what spiritual activities 
can they obtain a life that is peaceful, carefree and, even more important, brings 
them happiness on earth. They also may have the more exalted, eschatological 
objective that their sins will be absolved and they hope to enter heaven when 
their time has come. For Abah Anom, when a person is happy on earth, it is a 
token that he or she will attain heaven later. The problems and challenges these 
people face in this new century have become so complicated and challenging 
that they need a spiritual therapy that can ease their burdens and, more 
importantly, can make the problems they have disappear.76 However, there 
are also people who follow Sufi activities, especially in a tariqa because they 
have the profound urge to do something that meets their spiritual needs. They 
are convinced that they need to travel the spiritual path leading to God, their 
Creator and the Source of all things. It is evident that in the past, as in the 
present, many people decided to take this road and masses of Muslims flock to 
a tariqa. In Indonesia, for instance, there are 42 tariqas that claim to be tariqa 
mu’tabara –and now all of them have been registered in the Jam’iyyah Ahlith 
Thariqah Al-Mu’tabarah An-Nahdliyyah (JATMAN), in other words, their 
silsila’s pedigrees are uninterrupted and go back to the Prophet Muhammad.77
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One of the most distinguishing features of Muslims who are tariqa 
members and Muslims who are not are the practices they perform. These 
practices are based on a definite belief system and may only be performed 
under the guidance of a sheikh, a Muslim who has learned to be near to, and 
even is able to be with, God (ma’rifa). In Islamic teachings, a Muslim’s main 
objective in life is to obtain mystical knowledge of God (ma’rifa). Engaging 
in intellectual reasoning is not enough to reach ‘the state of ma’rifa to Allah’, 
because it merely leads to knowledge. One can only hope to reach this state 
when, in each step in the process, a person feels he senses and experiences 
God’s presence, that He is always watching him and that the disciple even has 
the feeling that he has ‘united’ with God. 

In this context, a tariqa is the medium and the means of instruction 
and exercise for anyone who wishes to reach and experience ma’rifa through 
a series of practices and spiritual exercises under the guidance of a sheikh 
murshid. A sheikh has reached the stage of wushul (having reached Allah) and 
is in possession of ‘arif bi Allah (gnosis of Allah). When a person has reached 
the spiritual state of ma’rifa, it colours and decides his daily behaviour and 
social interaction. The extent of this influence depends, of course, on the level 
of each person’s achievement of ma’rifa. The higher this level, the higher the 
level of the divine attribute he possesses in himself which is reflected in his 
social life wherever he is and in all circumstances. This is the primary goal of 
the teachings the disciples have to master and the exercises they have to do 
in all tariqas and they all base this on the hadith of the Prophet Muhammad, 
“All of you, have the character as the character of Allah” (takhallaqu bi akhlaq 
Allah) [H.R. al-Suyuti], and “ornament your dispositions with the dispositions 
of Allah” (ittasifu bi sifit Allah) [H.R. al-Suyuti].78

The trend of enhanced ‘spiritual’ awareness among middle-class urban 
Muslims came up openly in the 1970s and continued all over the 1990s. In 
Howell’s words:

Indeed as the broader Islamic revival took shape in the later 1970s and 1980s, books 
on ‘taṣawwuf ’ and ‘Sufism’ (the latter term just recently popularized through more 
widely accessible European publications) became best sellers. University student 
groups played an important role in promoting the urban ‘Sufi’ revival, featuring 
discussions of Sufism in their campus meetings and boosting Sufi book sales… Then 
in the mid-1980s, the mass media began to report that members of the urban middle 
class were joining a ‘rush to the tarekat’, evidencing a remarkable softening of attitudes 
by some sophisticated urbanities to the once anathematized Sufi orders. Over the 
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1990s the popularity of the tarekat continued to draw comment, as the nation enjoyed 
impressive economic growth prior to the Asian financial collapse of 1997. However, 
even after that, and some say especially from 1998, in the troubled period of struggles 
to democratize that followed autocratic President Suharto’s resignation, the tarekat 
have continued to attract well-educated urbanities (Howell, 2007: 219). 

Many religious study groups sprung up that offered religious study 
packages in luxurious hotels, especially in Jakarta. People were willing to pay 
large sums of money to attend these religious study events and, interestingly, 
the topic discussed during these sessions was tasawwuf. KKA (Klub Kajian 
Agama/Religion Course Club) Paramadina was one of them, and when it 
needed someone to put together the study materials for these sessions, they 
invited someone from tariqa circles. This issue will further be discussed in 
Chapter 4.

*****

B. Social  Activism

- Institutionalizing the tariqa into a ‘formal’ organization

This is Julia Day Howell’s illustration of TQN PP Suryalaya under Abah 
Sepuh’s successor: 

TQN Suryalaya’s community outreach programmes attracted media attention and 
helped draw support from provincial and national government elites. Through these 
and other networks (including that of Paramadina, where several TQN wakil Talqīn 
(deputy initiators) gave occasional lectures) increasing numbers of well-educated 
urbanities came to visit the order’s headquarters in Tasik Malaya (West Java). Once 
there, they found Abah Anom to be culturally accommodating (for example, he did 
not demand exceptional deference as a holy man) and the other’s initiation to be free 
of the mystifying secret procedures sometimes used on other orders... (Howell, 2015: 
8-9)

Abah Anom has also attracted scholarly discourse for his endeavours 
in the field of social activism. His tariqa, as researched by Howell (2015), is the 
tariqa that is among the forerunners of innovations in the tariqa’s teachings 
and practices and what it means to be engaged in the tariqa in the modern era 
and she found that Abah Anom had adapted his tariqa to the tendencies of his 
time (Howell, 2015: 8-9).
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On 11 March 1961, Abah Anom established a new umbrella foundation 
for social activities in order to assist the tariqa’s tasks in society. He established 
this modern foundation to respond to suggestions of some of his disciples 
such as the former Governor of West Java (1947-1952), H. Sewaka, and the 
ex-Minister of Defence (1943-1954), Iwa Kusuma Sumantri (Praja, 1990: 126). 
He named the foundation Yayasan Serba Bakti (YSB), and through it, various 
supporting programs were announced and developed. Because the foundation 
had the legal status of a corporate body, TQN PP Suryalaya had founded a 
supporting means whose organization and coordinating lines and structure 
could be adapted to the need to develop a public service unit. All organizing 
activities of the YSB were centred in the area of Godebag, and it expanded 
by setting up branches in areas not only in West Java but also in Yogyakarta, 
Surabaya, and outside Java, Sumatra, following the ever-growing number of 
Abah Anom’s disciples (Praja, 1990: 127). 

 The establishment of a foundation is a common phenomenon. The 
fact is that, by law, all organized charitable activities and social development 
programs and activities must be coordinated under a registered social 
organization like a yayasan (foundation). Many pesantrens were established 
during this period, and they registered their Yayasan with the government. 
What made YSB Suryalaya/Yayasan different was that Abah Anom used it as a 
vehicle to organize his tariqa activities and to expand it throughout Indonesia. 
He appointed some of his disciples to lead the Yayasan and act as members of 
its board.

 Furthermore, by utilizing the Yayasan, all tariqa activities had a legal 
standing in the eyes of the state. The foundation had internal and external roles. 
Internally, the foundation helped to regulate activities such as the organization 
of manaqiban, internal fund-raising, and it organized events about Agama 
(religion, such as Islamic holidays) and Negara (state, national holidays) 
in each region. As a result, the tariqa more or less changed into a modern 
foundation with structured levels from a central board down to regional 
administrators and somehow came to resemble an Islamic mass organization. 
The external functions of the foundation centred on correspondence and the 
coordination of activities outside TQN PP Suryalaya that involved both private 
and governmental parties.
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 This kind of change of a Sufi Order into a formal organization, where 
every activity  is hierarchically structured under the overall coordination of the 
Representative General, who is also the sheikh murshid, also can be seen in what 
the Indian Sheikh Hazrat Inayat Khan (1882-1927) has done who established 
and developed his Sufi order in North America and Europe between 1910 and 
1926. In his case, as presented by Genn (2007: 263-264) in “The development of 
a modern Western Sufism”, his effort had ‘a range of implications’, among others 
the emergence of people with ambitions to occupy top positions who wanted to 
‘control’ the organization, or at least be acknowledged as ‘honorary’ members. 
On the practical level, this kind of organization also happened in YSB/Yayasan 
and TQN PP Suryalaya. An additional problem was that the followers thought 
that ‘the Yayasan was the tariqa and the tariqa was the Yayasan’ so whatever 
decision the Yasasan issued was thought to be Abah Anom’s instruction or 
under his direction, which was not always so. In reality, in the Yayasan are 
daily officers who sometimes have ‘their own interests’ and it is they who often 
‘define’ the tariqa activities.79

*****

- Improving the worldly welfare of the tariqa’s followers

 Abah Anom transformed the tariqa activities not only in the political 
sphere. He also took various initiatives to empower his disciples at the lowest 
economy level. He created a cooperation (koperasi) programme to support 
the development of the pesantren, the foundation, and the followers of the 
tariqa who joined it. Koperasi is an old concept and practice in the Indonesian 
economy.80 It is a cooperative business entity based on kinship ties as well 
as a place for economic teamwork. The success of a koperasi depends on the 
economic power of its members who are both owners and consumers at the 
same time. A koperasi does not aim for profit but it also may not suffer losses. 
The profit it gains is intended for members only. The koperasi in Suryalaya 
was created in 1973 and called Koperasi Putra Bakti,81 but in 1979 the name 
was changed into HIDMAT (Hidup Masa Thoreqat/Living in the time of 
the Tariqa) Pondok Pesantren Suryalaya.82 It received financial aid from the 
government which it used it to manage tea plantations and a dairy cow facility. 
Initially they ran smoothly, especially the dairy cow business as the price of 
milk was high, but everything went downhill in 1980 after the eruption of 
the Galunggung Volcano near Pondok Pesantren Suryalaya. The ash of 
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the volcano had a detrimental effect on the cows, and many of them died. 
Also, the tea plantation suffered as the thick layer of ash killed the tea shrubs 
(Sunardjo, 1995: 36). To raise money to finance its activities, later, the tariqa 
under Koperasi HIDMAT owned several business units such as 1) a trading 
unit that operated the Warung Serba Ada (a grocery store) and a ready-made 
clothing unit; 2) a partnership postal service and telecommunication business, 
a petroleum agency and others; 3) social business units such as projects to 
develop a flock of prime sheep. Abah Anom’s smallholder economic vision was 
reflected in the cooperation. On several occasions, he organized entrepreneur 
training sessions through Koperasi HIDMAT. Apart from learning how to 
dhikr, the disciples were also encouraged to follow self-development activities 
in the field of entrepreneurship (Sunardjo, 1995: 36). Because of the energetic 
way Abah Anom expanded the cooperation, on Hari Koperasi (Cooperation 
Day), 12 August 1982, Koperasi HIDMAT received an award from the Regent 
of Tasikmalaya and the Dewan Koperasi Indonesia (Indonesian Cooperation 
Council) of West Java as the second-best cooperation in the province.83 It was 
awarded in the category cooperation for the younger generation and other 
strategic groups. On 27 November 1985, Abah Anom yet again received an 
award in the form of the Piagam Tanda Kehormatan (Decoration) from and 
signed by Soeharto. Abah Anom received the Tanda Kehormatan Satyalancana 
Kebaktian Sosial (Satyalancana Decoration for Social Devotion) as an award 
for his contributions to humanity.84
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Illustration 21. Minister of Social Affairs, Mrs. Nani Sudarsono giving the Satyalancana 
award to Abah Anom. Collection: Pondok Pesantren Suryalaya.

***** 

- Turning ‘pesantren tarekat’ into a modern educational institution 

 In the early period of his leadership, Abah Anom taught his disciples 
tariqa teachings as well as kanuragan. In 1963, using his foundation, he started 
to develop modern educational institutions.85 He opened a Junior Islamic 
High School (Sekolah Menengah Islam Pertama), and one year later, in 1964, 
he established a School for Religious Teachers (Pendidikan Guru Agama/
PGA) of 6 years to meet the demand for religious teachers. After two years, 
he also formally opened a Kindergarten, Madrasah Diniyyah Ula, Madrasah 
Tsanawiyah, Madrasah Aliyah (1977), Senior High School (1975) and 
elementary schools, and, using his foundation, in 1968, he opened an Institution 
for Higher Islamic Da’wah Education (Perguruan Tinggi Da’wah Islam/PTDI). 
A few years later in 1986, after a prolonged period of preparations since 1972, 
it turned into the Latifah Mubarokiyah Institute of Higher Education (Institut 
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Agama Islam Latifah Mubarokiyah/IAILM). In short, there has been a rapid 
development of educational institutions in Pondok Pesantren Suryalaya which 
offer both formal and non-formal education. Formal education is divided into 
formal religious education and general education. Formal religious education 
starts at the level of Madrasah Tsanawiyah, goes on to Madrasah Aliyah and 
ends in Islamic higher education in the IAILM. General education starts with 
Kindergarten, Junior High School, Senior High School, Vocational High 
School and Economic College (called Sekolah Tinggi Ilmu Ekonomi Latifah 
Mubarokiyah). Non-formal education consists of traditional Islamic learning.86 

Abah Anom opened modern-formal education inside the pesantren to 
broaden the ‘market’ (medan dakwah) of the tariqa and he enabled people of 
all ages to study the tariqa. The initial design of the change was that anyone 
who registered as teachers and students in Suryalaya schools had to sit the 
talqin dhikr and had to study the tariqa. The first door therefore to enter was by 
participating in the talqin dhikr, which was followed by education and tariqa 
practices. The first few years there were school orientation and coaching events 
before the learning activities began and time was set apart for instruction 
about what and how to practice the tariqa. However, with the increasing 
number of teachers and students at all levels, the coaching activities related 
to the tariqa no longer went well. Weak control and insufficient monitoring 
of the implementation of tariqa practices, especially in the pesantren, made 
that the initial goal of the change in the format of the education that Abah 
Anom dreamed of did not run optimally. Especially after Abah Anom died, 
the formal schools in the pesantren increasingly looked like any other public 
schools and they totally lacked the distinctive character of tariqa education. 

*****

- Establishing a rehabilitation centre

 The modernization process in Indonesia left many people at all levels in 
society with moral problems. A new class had come up that was economically 
better off but had lost moral control leading to excesses like delinquency and 
drugs addiction. After 1970, the number of disciples kept growing because 
many guests asked Abah Anom for directions and suggestions for solutions for 
their addicted children. They not only asked Abah Anom for cures, but also 
for spiritual guidance for their children.87 In 1973, in response to this rising 
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problem, Abah Anom initiated the establishment of a ‘therapy and counselling 
centre’ which later turned into Pondok INABAH or Pondok Remaja INABAH 
--a Rehabilitation Institution for Juvenile Drug Addicts. Subsequently, two 
years later the Regent of Tasikmalaya rewarded Abah Anom for his initiative, 
contribution, and dedication in the field of mental and spiritual guidance in 
society and for the counselling juvenile drug addicts received in the INABAH 
(Aen, 1990: 392).

In 1980, at the suggestion of and supported by the government, Abah 
Anom organized a seminar and a workshop with the theme: “The Eradication 
of the Danger of Juvenile Delinquency and Drugs Abuse” in which many 
people from the government and society participated (Mulyati, 2010: 253). 
The government was represented by people from the Ministry of Social Affairs, 
Health, Law, Religion, Information, Education and Culture, and the Ministry 
of Defence and Security. The cross-sectoral coordination of these Ministries 
was done by the Coordination Agency for the Execution of Presidential 
Instruction no. 6, 1988 under the leadership of one of Abah Anom’s disciples, 
General Yoga Sugama.

The pilot work for the establishment of this rehabilitation centre was 
widely acclaimed, and more and more people came to entrust their children 
into Abah Anom’s care.88 This response was also because Abah Anom’s mental-
spiritual rehabilitation method was considered ‘effective’. Data from 1978/79 
show that from the 99 registered juveniles, about two-third were declared 
to have been cured and were returned to their parents (Mulyati, 2010:253). 
Abah Anom’s success not only invited psychologists, sociologists, and other 
scientists but was also the reason why many members of the elite and national 
figures came to visit him and not only because their children had turned into 
drug addicts but also because they were curious about who he was. Some just 
came for a friendly visit and to ask for prayers whereas others came and took 
the talqin dhikr. Abah Anom’s pioneering role and his active involvement was 
acknowledged and rewarded by the local and central government. On 15 April 
1985, the provincial government in the person of Governor H.A. Kunaefi 
expressed his appreciation for Abah Anom’s contribution and services in 
counselling, helping and taking care of drug addicts.
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 The curing method in the INABAH was nothing other than to practice 
TQN PP Suryalaya’s practices (dhikr, khataman, manaqiban, and prayer).89 
The only difference was that, in the INABAH, supervisors/coaches closely 
supervised the participants performance of each and every practice in a 
controlled and communal way with increasing numbers of dhikr, especially 
during the first forty days. 

 Abah Anom underscored the importance that coaches also participated 
and that people consistently practiced in order to obtain ‘spiritual power’. 
Second, all INABAH participants received regular counselling by coaches 
who acted as their partners and who shared their stories and liaised with 
their spiritual teacher, Abah Anom, and with their parents while they were 
at the INABAH. The INABAH institutions were not centralized in one place 
but spread over several locations, generally in the house of a disciples he had 
appointed as INABAH supervisor. Now, after Abah Anom has died, some 
INABAH institutions are still in operation while others ceased their activities 
because their supervisor died and did not leave a successor. Abah Anom based 
his INABAH curing approach on various explanations in the Qur’an such as 
QS. al-Zumar (39: 23), al-Rῡm (30-41), Ali ‘Imran (3: 14), al-Nisa’ (4: 9), al-
A’raf (7: 16-17), Yῡnus (10: 57), al-Isra’ (17: 82) and al-Ra’ad (13-28) (Mulyati, 
2010: 260) and hadiths90 as Sri Mulyati included in her work of 2010.

 Apart from being active in humanitarian activities, Abah Anom also 
structured the tariqa to make it more attractive to female disciples by the 
creation, in 1966, of the Ibu Bella organization. Bella is an acronym for “Beres 
Laku Lampah” (proper conduct). Initially, its main activity was to assist Abah 
Anom in making his activities a success, but over time it started to have its own 
independent activities that focussed on social work such as offering help to 
orphans and the elderly and establishing savings and loan cooperations to help 
the poor (Tim, 2011: 48). Abah Anom also founded a youth organization called 
Generasi Muda Suryalaya (Suryalaya Young Generation, GMS) that pioneered 
activities for youths to enhance their intellectual, moral and mental abilities. 
Apart from GMS, Abah Anom established Radio Inayah that airs news and 
the lectures of the tariqa, and the printed magazine Sinthoris (Sinar Thoriqoh 
Islam). Both were active in the fields of knowledge and the tariqa’s da’wa (Tim, 
2011: 49-50).

*****
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- ‘Transnational Sufism’: Expanding the tariqa to neighbouring countries 

 Abah Anom did not plan to limit TQN PP Suryalaya to Tasikmalaya 
and surroundings but intended it for Indonesia and the world. Since the second 
half of the 1980s, the number of his disciples grew steadily and not only in 
Indonesia but also in Singapore and Malaysia. In order to expand his teachings, 
Abah Anom appointed talqin deputies in both countries. One of the reasons 
TQN PP Suryalaya expanded in Singapore and Malaysia was the appeal of the 
INABAH but also because people liked the teachings in the Tanbih TQN PP 
Suryalaya and, moreover, they can be applied everywhere. 

A year before his death, with the help of his disciples in the Yayasan, 
Abah Anom organized an international seminar for which international 
speakers were invited. The theme of the seminar was ‘Sufism Builds World 
Civilization’ and was organized on the 105th anniversary of Pondok Pesantren 
Suryalaya at the IALM campus in Tasikmalaya, West Java. On the occasion, 
several strategic plans for TQN PP Suryalaya were discussed in connection 
with creating world civilization. It was a present for Abah Anom on his 96th 
birthday and has been documented in a book entitled: Tarekat Qodiriyah 
Naqsyabandiyah Pondok Pesantren Suryalaya MEMBANGUN PERADABAN 
DUNIA (Tim, 2011: xii). 

The seminar was simultaneously the confirmation that TQN PP 
Suryalaya had expanded to Malaysia and Singapore. In Malaysia, TQN PP 
Suryalaya has branches through the Yayasan Serba Bakti Suryalaya in large 
cities outside the capital Kuala Lumpur such as Sabah, Terengganu and Sarawak. 
Also, in Singapore, TQN PP Suryalaya proliferates. As the governments in 
these places support it, quite a few elite officials who visited Suryalaya became 
Abah Anom’s disciples. Collaborating with the talqin deputies in Malaysia, 
they also developed an INABAH institution (Praja, Juhaja S; Anwar, Zainal 
Abidin, 1990: 213-221). Some of Abah Anom’s disciples also spread over 
other countries but still in small numbers. The talqin dhikr by mobile phone 
that started in Abah Anom’s time accelerated the development of TQN PP 
Suryalaya in many countries. Although talqin dhikr by handphone still invites 
controversy, the talqin dhikr by technological media communication is still 
going on under Abah Anom’s successor, Abah Aos. 
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Appointing talqin deputies and making initiation much easier 
contributed to the acceleration of the growth in the number of TQN PP 
Suryalaya members. Foremost was that disciples had to take the oath and 
had to be initiated but the manner in which they committed themselves to 
their performance of TQN PP Suryalaya’s practices was left to the disciples 
themselves, and in this way a kind of natural selection took place. When more 
and more people started to use mobile telephones, one of Abah Anom’s talqin 
deputies, K.H. Muhammad Abdul Gaos caused a breakthrough by offering 
mobile phone initiation to anyone who so desired, and thus physical distance 
was no longer an issue. Through the use of mobile telephone guidance, as will 
be discussed in the next part, the talqin dhikr went ahead, and it was used 
rather often. “By the end of the twentieth century there were several TQN 
Suryalaya branches in Jakarta and others in major and minor cities across 
Indonesia and in Singapore,” notes Howell (2015: 284). In Malaysia, TQN PP 
Suryalaya developed very rapidly. An education counsellor who was also one 
of Abah Anom’s disciples, Puan Hajjah Aishah Binti Mohamed (2010) said 
during the International Sufi Seminar in IALM Suryalaya:

TQN (PP Suryalaya) developed rapidly and has members from all levels of society 
including politicians, professionals, businessmen, lay people, school children 
and even those who wanted to cure themselves. At present, there are 30.000 TQN 
members in Malaysia. This fast has been its dissemination. (Mohamed, 2011: 183).

*****

- Celebrating ‘religious expression’ in the Reformation Era 

Indonesia’s journey towards modernity was tangled with problems 
about modern life and all the difficulties and challenges that arose. These 
challenges and complications became more and more complex after Soeharto 
lost power and Indonesia entered the Reformation Era in 1998 (Porter, 2002: 
210). The collapse of the New Order in May 1998 was among others due to 
the economic crisis that called for total political reform, and Indonesia went 
through hard times in a situation of political and economic crisis. This double 
crisis almost destroyed Indonesia’s integrity and unity. Fortunately, sufficient 
social and cultural cohesion remained to ensure national solidarity.
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Indonesia’s Reformation Order was marked by freedom of expression 
in politics, speaking in public and in exercising religious practices. Not 
surprisingly, after the re-instalment of freedom of political engagement, 
many new political parties were created or re-emerged and the political arena 
became the stage for whatever people wished to express and many religious 
communities came to the fore. Every party competed with all other parties to 
propose solutions or answers to the problem of how to meet the necessities 
of life as a nation and as a religious people. The latest instrument in the era 
of the technological information revolution is social media. An extraordinary 
range of social media and their networks are constantly updated with endless 
information and messages. Messages on dazzling mundane and religious 
issues and religions and all their particularities inundate social media such as 
Facebook, Twitter, YouTube, Instagram and so forth.

After Soeharto’s fall in 1998, Abah Anom continued to back the Golkar 
which had transformed into the Golkar political party in 1999 after which Abah 
Anom withheld his support for the Golkar because it had become a political 
party whereas Abah Anom had supported the functionality of the Golkar. 
Abah Anom backed Soeharto’s successor, President B.J. Habibie who had the 
mandate to speed up the organization of general elections. TQN PP Suryalaya 
continued to grow and attract political party members who competed in the 
1999 general election to gain more voters from Abah Anom’s network and 
disciples. Among the people who visited Abah Anom in Pondok Pesantren 
Suryalaya was Abdurrahman Wahid (Gus Dur), the chairman of the largest 
Islamic mass organization, Nahdlatul Ulama (NU), the founder of the NU-
affiliated party, Partai Kebangkitan Bangsa (PKB, National Awakening Party) 
and the fourth President of Indonesia but was in power less than two years 
and replaced by his vice-president, Megawati Soekarnoputri. Also, in the 2004 
general election, many presidential candidates visited Abah Anom and asked 
for his support, including Susilo Bambang Yudhoyono, who, according to 
Abah Aos, would be very grateful when Abah Anom would support him. Mr. 
Yudhoyono was elected the sixth President of Indonesia for two terms (2004-
2009 and 2009-2014).
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Illustration 22. Susilo Bambang Yudhoyono (before 2004, the year of the first 
Indonesian Presidential Elections) paying a visit to Abah Anom in Pondok Pesantren 
Suryalaya to ask for his blessing and support to become President of the Republic of 
Indonesia. Mr. Yudhoyono got elected and became president for two periods from 
2004 to 2014 (left side). Wiranto, the Coordinating Minister of Politics, Law, and 
Security (2014-2019) --a former Supreme Commander of the Indonesian National 
Army and former Assistant of Soeharto, also visited Abah Anom to ask for his 
blessing. He competed with Susilo Bambang Yudhoyono in the Presidential race in 
the 2004 Presidential Elections. He, however, did not win the race. Note that Abah 
Anom sits with his head slanted to the left in the tawajju position. Collection: Pondok 
Pesantren Suryalaya.

*****
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(6)
Concluding Remarks

 The dominant perception of the tariqa as outdated to a certain extent 
contributed to the prediction that this kind of Islamic practice would not 
survive in the modern era of Indonesia. Sufism and tariqa, in particular, have 
long been perceived as a practice of Islam that is anti-world and anti-scientific 
progress. Therefore, this expression of Islam would only be practiced in those 
parts of society that still strongly hold on to a traditional way of thinking and 
mostly they live in rural areas and hail from lower class society. What happened 
in modern Indonesia, however, was the opposite. In Abah Anom’s leadership 
period there were two activities that strengthened its position as a form of 
Neo-Sufi manifestation: First, Abah Anom took the initiative to reinforce the 
tariqa’s orthodoxy, its puritanical character. This step seems to have been taken 
so that the tariqa could be more widely accepted among modern Muslims. 
Secondly, it further strengthened the character of activism in the political and 
social sectors, by continuing to improve its roles and functions in modern 
Indonesian society.

The modernization of Indonesia, apparently, did not ‘automatically’ 
marginalize tariqa Sufism and put it outside the centre of Indonesian society. 
Aside of the motives behind their actions, many elite members of Indonesia’s 
‘modernization project’ --the New Order Government-- joined a tariqa and 
TQN PP Suryalaya in particular. President Soeharto was, in fact, one of Abah 
Anom’s tariqa disciples. People from Soeharto’s inner circle also joined the 
tariqa and immersed themselves in the tariqa’s practices while others only 
attended ceremonial events or came in emergencies. The tariqa had shown 
itself to strongly support the New Order’s programs and political practices, 
economic empowerment, social programs and also the environment. Surveys 
that were conducted in 1990 and 1997 also clearly show a significant increase 
in the numbers of TQN PP Suryalaya membership. In terms of its demographic 
profile, many of the members came from middle-income society as well as 
from educated circles.
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The relationship between those in power and TQN PP Suryalaya was 
more or less based on mutual symbiosis. Especially in the early period, the 
New Order sought support from the Muslim majority in the country. When 
the New Order promoted the Pancasila as the country’s sole ideology, many 
Muslims were disappointed, and some of them even refused to accept this. 
Despite the resistance it caused, the New Order continued its program. They 
tried to find as many allies as they could to ensure that the program would 
succeed. TQN PP Suryalaya under Abah Anom managed to contextualize the 
state ideology and thus managed to adapt its religious activities to the needs of 
modern forces.
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Endnotes

1 The term muqolid –in Sundanese spelling—stems from Arabic and means, ‘blind 
followers’. The original concept is taken form the term taqlid –follow something without 
knowing its reason/argument, the opposite term from ittiba’ --follow something 
knowing its reason/argument. About taqlid and ittiba’, see Totok Jumantoro and 
Samsul Munir Amin, 2005, Kamus Ilmu Ushul Fiqih, Jakarta: Amzah, p. 327. Muqolid 
also use to say ahlu bid’a dalala –reprehensible innovations alien to pristine Islam and 
considered corrupt deformations of authentic Islamic practices or as borrowings from 
other religious traditions. Among the Persatuan Islam (Persis) community, the term 
muqolid is also often used to label all pesantrens that are affiliated with the Nahdlatul 
Ulama (NU).

2 According to his daughter Didah Rasidah in her book Riwayat Abah Sepuh, when 
Abah Anom was born his original name was Mumun Djakamunji but he was also often 
called Shohib. In this brief biography, I refer to several articles and books which were 
published by Pondok Pesantren Suryalaya such as ‘TQN Pondok Pesantren Suryalaya 
dan Perkembangannya pada Masa Abah Anom (1950-1990)’ by Juhaya S. Praja, 1990, 
in Harun Nasution (ed.) Thoriqot Qodiriyyah Naqshabandiyya: Sejarah Asal-Usul dan 
Perkembangannya, Tasikmalaya: Institut Agama Islam Latifah Mubarokiyah (IALM), 
pp. 113-194; Unang Sunardjo, 1995, Sejarah Pondok Pesantren Suryalaya, Tasikmalaya: 
Yayasan Serba Bakti Pondok Pesantren Suryalaya; Tim Penyusun, n.d., 90 Tahun 
Pondok Pesantren Suryalaya, Tasikmalaya: Pondok Pesantren Suryalaya; Tim, 2011, in: 
Adjid Thohir (ed.), Tarekat Qodiriyyah Naqshabandiyya Pondok Pesantren Suryalaya 
Membangun Peradaban Dunia, Tasikmalaya: Mudawwamah Warohmah Press. 

3 It is a common phenomenon in the tariqa world that the transfer process of the tariqa 
leadership does not go smoothly: it is easy to find pro-con’s cases especially in the 
early leadership period. Above I already mentioned that Abah Sepuh’s appointment as 
Sheikh Thalhah’s successor sparked controversy among Sheikh Thalhah’s family. Sheikh 
Thalhah did not leave behind a ‘written’ will when he appointed Abah Sepuh as his 
successor. I believe Abah Anom met with ‘less’ controversy because he is in fact Abah 
Sepuh’s biological son. According to Trimingham (1971), the transfer of leadership 
from a Sheikh to his biological son made the acceptance of the succession easier and 
Abah Sepuh had written a letter that clearly stated Abah Anom was to be the tariqa’s 
next leader. Abah Sepuh made a very clear statement about his successor by writing a 
‘will’ in his own handwriting addressed to all his disciples.
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4 I obtained a copy of this will from Raden Mamat Rahmat, the son of Abah Sepuh’s 
personal secretary, Raden Bustomi along with other manuscripts such as Insan Kamil 
and several versions of the Tanbih. The following is the content of the will in Arabic-
Sundanesse with English translation:

 WASIAT

 Hijratun Nabi Tahun Jim awal Rajab ping 20 Kamis 1365 H. Katerangan Kaula Syekh 
Abdullah Mubarok bin Nur Muhammad di Babakan Suryalaya Kajembaran Rahmaniyah 
Guru Thoreqot Qadiriyah Naqshabandiyya ijajah ti Syekh Tolhah Kalisapu Cirebon.

 Di mana Kaula geus tepi kana waktuna ajal, wakil mutlak ka anak ngarana Haji Shohibul 
wafa Tajul Arifin mingpin ka murid-murid Kaula Thoreqat Qodiriyah Naqshabandiyya 
sarta wakil ijazah Thoreqat Qodiriyah Naqshabandiyya.

 Wasiat Kaula ka sakabeh murid-murid anu henteu jadi wakil, poma sing luyu, sing 
runtut, ulah gumisa lamun taya ijasah ti Guru karana henteu sah jadi Guru atawa 
wakil, sing inget najan alim, sanes jeung ilmu pikih, matrud, mardud dina ilmu Thoreqat 
wakalamuhu ghoero maqbulatin, di mana waktuna Muludan atawa Nisfu Sya’ban 
sakumaha pahamna murid-murid pamegat istri, poma ulah robah-robah tina sing inget 
Papatah Guru, supaya lulus rahayu jeung pengaruh, moal anya papatah ngarah cilaka.

 Ieu Thoreqat Qodiriyah Naqshabandiyya sulthona Thoreqat ulah mang-mang bisi 
hanjakal  ahirna.

 Syekh Abdullah Mubarok Bin Nur Muhammad di Babakan Sruyalaya Kajembaran 
Rahmaniyah.

 Last Will

 Hijrotun Nabi: Thursday, Rajab 20th 1355 H. This is the declaration of Sheikh Abdullah 
bin Nur Muhammad from Babakan Suryalaya Kajembaran Rahmaniyah, the Sufi 
Sheikh of the Tariqa Qadiriyya wa Naqshabandiyya who received his ijaza from Sheikh 
Tolhah Kalisapu from Cirebon.

 When the day of my death comes, my successor to lead all the disciples of the Tariqa 
Qadiriyya wa Naqshabandiyya will be my son named Haji Sohibul Wafa Tajul Arifin. 

 I wish that all the disciples who I have not chosen as my successor to maintain 
togetherness, to continue to get along well with each other and not to be disappointed. 
This ijaza is very important because it legitimizes all the tariqa rituals. Please keep this 
in mind: when Muludan (the celebration of the birth of the Prophet Muhammad) or 
the Nisfu Sya'ban arrive, please continue to practice the rituals as exemplified by the 
Gurus. I ask of all my disciples, male and female, please not to change the rituals and 
always to follow the Guru in order to live happily and to be spared from despair in life.

 This is the teaching of the Tariqa Qadiriyya wa Naqshabandiyya, the king of the tariqa, 
please do not doubt to practice it otherwise you will regret it in the end.

 Sheikh Abdullah bin Nur Muhammad from Babakan Suryalaya Kajembaran 
Rahmaniyah.
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5 In the last days of his life, due to old age and because of security reasons, Abah 
Sepuh chose to leave the pesantren complex. He lived until his death in the house of 
one of his disciples, H. Muhammad Sobari in Drukkerij Galunggung, Jl Cihideung 
39, Tasikmalaya, whereas Abah Anom remained in Pondok Pesantren Suryalaya, 
Kampung Godebag, Pager Ageung, Tasikmalaya and was in charge of the pesantren’s 
daily leadership. For more details about this, see Sahid Arifin, 1990, Biografi H.O. 
Sobari: Pengusaha, Tokoh Patapan Suryalaya, Batam: Yayasan Serba Bakti Suryalaya 
Perwakilan Batam.

6 It was reported that Pondok Pesantren Suryalaya was under attack by the DI/TII 38 
times. See Zainun Milal Bizawi, 2016, Masterpiece Islam Nusantara: Sanad dan Jejaring 
Ulama-Santri (1830-1945), Jakarta: Pustaka Compas, p. 180.

7 About this tragic course of events, see Peter Kasenda, 2015, Sarwo Edi dan Tragedi 1965, 
Jakarta: Kompas. This book studies the strategic role of the New Order General, Sarwo 
Edi Wibowo, who, in the name of ‘saving the Pancasila’ and ‘restoring national security’ 
after the bloody Communist coup of 1965 was behind the rooting up and killing of 
those who allegedly were involved in the G 30 S PKI and jailed without proper justice 
as PKI allies. He engineered a situation which justified ‘massive massacres’ together 
with his allies such as HMI and GP Ansor. See John Roosa, 2008, Dalih Pembunuhan 
Massal Gerakan 30 September dan Kudeta Suharto, Jakarta: Hasta Mitra.

8 See the Certificate of Merit (Piagam Penghargaan) signed by the Governor of West 
Java, Mashudi, 17 August 1966. 

9 The choice to maintain a tight selection of his disciples can also be seen through the 
lens of ‘political security’. Abah Sepuh and Abah Anom perhaps had to make sure that 
the ‘candidates’ were not associated with the DII/TII or colonial spies. The candidates 
had to pass a pre-‘test’ to prove that they were really motivated to study the tariqa. 
Above all, they had to be loyal to the Republic.

10 I believe that this kind of local ‘investigation’ was common in this period. As a newly 
formed nation, many government officers at the lower levels had to guard the stability 
in their neighbourhoods. They responded to rumours that circulated in their area. 
During my interview with the activist of a ‘Muslim-reformist’ movement, Ustadz Latif 
Aminulloh, I learned that he also had to witness, in the mid-1960s, that his father, a 
Kyai of Persatuan Islam had to deal with this kind of interrogations especially when 
it came to a particular case of the interpretation of the Qur’an which was considered 
against the mainstream interpretation. The government took steps when a controversy 
might lead to instability within society or in a neighbourhood. They simply wanted 
clarification or demanded more explanations. Their duty was just to make sure that the 
pros and cons did not lead to friction among the citizens in their neighbourhood.  

11 I heard this story from several senior disciples and from Abah Aos.
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12 According to my source, Attorney Adimaja was impressed by Abah Anom’s profound 
and insightful answers. After the session, he wanted to further study the tariqa and it 
was recorded that he became one of Abah Anom’s disciples.

13 Godebag is the name of the village where Abah Sepuh was born, grew up and established 
Pondok Pesantren Suryalaya.

14 Hikmah (Arabic, Hikma or thibb) is also often called rajah or wafaq. This tradition 
functions to help people, especially fellow Muslims, with their worldly problems. The 
‘secret recipes’ of these ‘healing’ rituals were mostly taken from Qur’anic verses. Many 
great ulamas/kyais continued to preserve this tradition and even wrote books about 
it. These ‘skills’ were also associated with tariqa sheikhs (Van Bruinessen, 2015: 467). 
People pay a visit to a kyai or a sheikh to ask him for help to solve worldly matters and 
he simply gives them a jimat and or an isim, magical spells mostly written on a yellow 
piece of paper, which were believed to solve their problems.

15 Interview with H. Muhammad Napis, one of Abuya Armin’s disciples. He visited Abuya 
reguraly and often observed his activities in the pesantren. Abuya Armin offered the 
bay’a/talqin dhikr of the tariqa only once a week in the mosque on every Thursday night 
but he received his guests in his private chambers almost every day. H. Muhammad 
Napis often saw a long queue of guests who came from different places and many of 
them were members of the political elite or high-ranking government officers.

16 The famous term abangan was first introduced by Geertz to describe patterns of belief 
and ritual among the nominal Muslim population of Java. In the strict sense, the santri 
represent sharia-obeying Muslims but also refers to students of Islamic boarding schools 
(pesantren). The abangan represents Muslims who are also familiar with syncretistic 
beliefs –kebatinan and they like to perform rituals such as slametan, communal meals 
and they believe in spirits. About this, see Clifford Geertz, 1960, The Religion of Java, 
Glencoe, IL: Free Press.

17 See Zamakhsyari Dhofier, 2015, Tradisi Pesantren Studi Pandangan Hidup Kyai dan 
Visinya Mengenai Masa Depan Indonesia, Jakarta: LP3ES, p. 220.

18 About this, see Geoffrey B. Robinson, 2018, The Killing Season: A History of the 
Indonesian Massacres, 1965-66, New Jersey: Princeton University Press.

19 About this, see John Roosa, 2006, Pretext for mass murder: the September 30th movement 
and Suharto's coup d'état in Indonesia, Madison: University of Wisconsin Press.

20 Interviews with a senior disciple. I also confirmed the validity of the story with Abah 
Aos.

21 Before Abah Anom made this dramatic shift, he often gave his guests a ‘prescriptions’ 
in the form of a wirid that they had to recite on a certain occasion or they had to do a 
certain amalan/ritual to solve their worldly problems. In a way Abah Anom ‘acted’ like 
a medical doctor who gave his patients medical prescriptions. 
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22 Another story that I often heard that portrayed Abah Anom’s new approach is when he 
said to his disciples that he actually could heal people with a physical problem such as 
a hand or leg injury but the question was who would be responsible when the person 
he cured would do bad things with his hand or leg. So, he would rather first heal the 
persons’ hearts by teaching them the dhikr because the heart is the command centre. If 
the heart is ‘good’; words and acts that come out will also be ‘good’. People who came 
to Abah Anom to study kanuragan (supernatural power) got the same response that 
he actually could teach them these skills but who would guarantee that they would be 
used to do something good? So again he would first teach them how to purify their 
hearts with dhikr. I obtained these stories from senior disciples and I validated them 
with Abah Aos.

23 About this, see Abah Anom’s speeches in Arifin, 2000, ‘Mangpaatna Kumaha Kedahna 
Kumaha Balukarna Dzikir’ in Suhendi Budhiewan E. (eds.) Jalan Pikeun Ngahontal 
Mardhatillah: 20 Wejangan Guru Mursyid K.H. A. Shohibul Wafa Tajul ‘Arifin (Abah 
Anom) Sesepuh Pondok Pesantren Suryalaya, Tasikmalaya: Bidang Pendidikan Yayasan 
Serba Bakti Pondok Pesantren Suryalaya dan Himpunan Pengusaha Ikhwan Suryalaya 
(HIMPIS), p. 21.

24 The term ‘orthodox order’ refers to a tariqa whose devotions were ‘respectable’ 
(mu’tabar); its genealogy going back to the Prophet and its presence is acknowledged 
under the Indonesian tariqa umbrella organization Jam’iyyah Ahlith Thariqah Al-
Mu’tabarah An-Nahdliyah which is afilliated with the NU (Nahdlatul Ulama), the 
largest Islamic mass organization in Indonesia. The term ‘orthodox’ also refers to a 
tariqa that reinforces its teachings and practices with references to arguments in the 
Qur’an and Hadith; a tariqa that takes into account the sharia (the outer knowledge of 
Islam) aspects in its teachings and practices. This concept is the opposite of heterodox 
orders which refers to the mystical practices of ‘unrespectable’ tariqas (al-tariqa 
ghair al-mu’tabara) that are seen as local orders and their devotions invented by their 
founders. Heterodox orders also include the Aliran Kebatinan. 

25 For instance, And Allah wants to make things easy for you, and He does not want to 
make things hard for you [2: 185]. There are also several hadiths in the same spirit, “In 
fact, Religion is easy” [H.R. Bukhari]; “In fact religion is easy, and let nobody make 
it too hard for himself by following this religion in an exaggerated way” [H.R. al-
Bukhari]; “Make it easy, do not make it harder and cause people to run away (from the 
truth)” (H.R. al-Bukhari Muslim). See Muslim bin al-Hajjaj al-Qushairi an-Nisaburi, 
1986, Sahih Muslim, Lebanon: Dar Ihya al-Kutub al-‘Arabiyyah, no. 1734.

26 Unfortunately, I failed to obtain copies of the three letters, so I do not know the words 
Abah Anom used. But my sources, including Abah Aos, confirmed to me that the 
content of the messages in the letters was indeed to remind them to balance their 
activities in the tariqa and their worldly routine as government top officials. The three 
of them are, of course, retired and I was unable to trace where they live when I planned 
to interview at least one of them. 
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27 Tariqa teachings that emphasized balance between worldly and eschatological matters 
already existed long before Abah Anom. During colonial times, many tariqa leaders 
transformed their teachings into tangible action against infidel and unjust colonial 
policies. Van Bruinessen (2015: 459) mentions two tariqa leaders who actualized the 
tariqa into physical action: Sheikh Abdussamad and Sheikh Yusuf Makassari. The first 
was the murshid of the Sammaniyya and he declared and led jihad war against the 
colonial rule in Mataram whereas the second was the murshid of many tariqas who 
was engaged in and led action against the colonials in Banten. Over time, many tariqa 
leaders started to promote the principle of balance in the way they taught about and 
practiced the tariqa in daily life.

28 Maklumat is hard to translate as it is a statement by the sheikh murshid of TQN PP 
Suryalaya which means it contains information but is at the same time an order to do 
what he says. For this reason, the word maklumat will not be translated.

29 Abah Anom’s balanced tariqa teachings and practices are often described in the 
following words: ‘to pursue the achievement of the world without forgetting the 
afterlife and to pursue the afterlife without forgetting the duties and responsibilities 
of the world.’ This concept is called tawazun (balance), see Said Ramadlan, 1965, al-
Ruhaniya al-Ijtima’iya fi-al-Islam, Geneva: al Markaz al Islam, pp. 53, 61.

30 To be precise, they were all student activists of the ITB Salman Mosque whose activism 
was a phenomenon in the early 1990s. Not only did the students finally do the talqin 
but also their seniors, among them the leading Muslim intellectual from West Java, 
Prof. Dr. Immadudin Abdurrahim (Bang Imad). Interview with K.H. Zainal Abidin 
Anwar, Abah Anom’s cousin, March 2016.

31 Professor Harun Nasution is a former Rector of the State Islamic Institute (IAIN) Syarif 
Hidayatullah Jakarta –now State Islamic University (UIN) Jakarta. He is a reputable 
Islamic scholar and well-known for his great contribution to rational and progressive 
Islamic scholarship whose book Islam ditinjau dari berbagai Aspeknya sparked 
controversy in the 1980s. He also published Islam Rasional and many others. He 
became acquainted with the tariqa when his son became a drug addict and he decided 
to put him in INABAH PP Suryalaya. As his son made good progress, his father became 
attracted to further study and practice the tariqa. As part of his gratitude that his son 
was cured, he wrote and edited the book Thoriqot Qodiriyyah Naqshabandiyya: Sejarah 
Asal-Usul dan Perkembangannya. When I studied journalism at the IAIN, I had the 
opportunity to interview him in his office, about one week before he passed away in 
1998. My interview with him was related to his decision to practice the tariqa. 

32 During my interview with senior disciple, Ustadz Subhan Asyirboni, on 21 March 
2016, he revealed that Abah Anom himself no longer gave ijazas to his disciples in 
order to learn the tariqa ‘kanuragan’ à la Abah Sepuh. He, however, appointed his eldest 
son, H. Dudun Nursaidudin, to give the ijazas to disciples who were thought to have 
the ‘spiritual capacity’ to be given kanuragan skills.
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33 Modernist-reformists consistently reject this view. As a person with a background 
as modernist-reformist, I know the reasons behind the rejection. For them, 
acknowledging the existence of a ‘holy man’ –a saint of Allah-- who presents himself 
as an extension of God on Earth resembles Catholicism with its priests. Copying from 
other religions is considered equivalent to having become part of those religions and 
this is a great sin. Rather than visiting a holy man, the majority of Muslims recite 
istighfar –astaghfirullohal ‘adzim—to ask for forgiveness as often as they can.

34 In his Miftah al-Șhudur, Abah Anom reinforced this statement by reciting a hadith. 
The Prophet said after he had done the talqin dhikr: “Rejoice because Allah has 
forgiven your sins” [H.R. Ahmad] (Arifin, 2005: 36). Another hadith that points to this 
argument is: Allah will wipe away the 4000 sins of anyone who once recited the dhikr 
la ilaha illa-Allah in the way it should be done and with full concentration. Then the 
companion asked, “Waw Prophet of Allah, what happens if he will never sin again? 
The Prophet answered that the dhikr will forgive his family. And what if his family no 
longer has any sins? The dhikr will forgive his neighbours. [H.R. Jamaah].

35 Abah Anom highlighted three requirements for dhikr that will bring ‘spiritual benefit’: 
1] Wudhu-un ta-mun = own the perfect wudhu/ablutions; 2] Shauthun Qawiyyun = a 
loud/strong voice and Dharbun Shadidun = heavy/tremendous beats. 

36 See Ahmad bin ‘Ali bin Hajar al-'Asqalani, 1986, Fath al-Bari Sharh al-Bukhari, Beirut: 
Dar al-Rayyan, No. 20 

37 Al-Kalabadhi (2001) in his book Al-Ta’aruf li Madhahib Ahl Taşawwuf (Introduction 
to the Sufi School of Thoughts) explains maqamat (spiritual stages) as follows: Tawba 
(repentance), Wara’, Zuhd (ascetic piety), or: patience, poverty, modesty, Taqwa 
(Allah-consciousness-fearing piety), Tawakkul (resignation), Ma’rifa (gnosis to Allah); 
Whereas, according to al-Thusi it is as follows: Tauba, Wara’, Zuhd, Faqir (poor), 
patient, Ridha, Tawakkul, Ma’rifa; al-Ghazali categorized maqamat as follows: Tauba, 
Sabar, Faqir, Tawakkul, Mahabba (love), Ma’rifa, Ridha; Whereas al-Qushairi: Tauba, 
Wara’, Zuhd, Tawakkul, Sabar, Ridha. The views of Sufi scholars related to the above 
topic can be read in Jumantoro and Amin, 2012, p. 237.

38 Ahmad bin Muhammad bin Hanbal bin Hilal bin Asad, 1983, Musnad al-Imām 
Ahmad, Lebanon: Dar Ihya al-Kutub al-‘Arabiyyah, No. 7374.

39  Abi al-Qasim Sulayman bin Ahmad Al-Tabrani, 1995, Mu’jam al-Awsat, Cairo: Dar 
al-Haramayn, No.7458.

40 About this, see Ahmad Al-Qusyasyi, 1909, al-Simt al-Majid, Hyderabad: Dairat al-
Ma’rifatal-nizamiyah, pp. 119-120.

41 Khataman is often defined as a ‘ritual and a certain wirid that originates from the 
spiritual inspiration of Sufi sheikhs. “It is also a sign of truth from the pure heart of 
those who already possess gnosis of Allah” Irfan Zidny Wahab, 2016a, Al-Ghawthu 
al-Rabbani fi al-Suluki al-Șufi, Banten: Jagat ‘Arsy, p. 86. When they wanted to leave 
their majelis, previous Sufi sheikhs often recited a particular wirid or a special dhikr 
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often called khatam (the closing wirid). A further explanation about this can be found 
in Wahab’s book.

42 The word manaqiban comes from the Arabic manaqib which is the plural form of 
manqaba which refers to a deed or a trait. Manaqib books consist of stories of the 
life journeys and the esteemed values –generally in the form of consecutive short 
anecdotes-- of all the saints of Allah. See Irfan Zidny Wahab, 2016a, Al-Ghawthu 
al-Rabbani fi al-Suluki al-Șufi, Banten: Jagat ‘Arsy, pp. 370-380. The affix -an is from 
Sundanese and refers to the ‘activity of gathering to recite manākib in a ritual’ (Millie, 
2009: 3).

43 For the ritual reading of the Manaqib Tuan Sheikh, the tariqa summarizes, among 
others, the following works: Abu Luthf al-Hakim and Hanif Muslih bin’Abd al-Rahman 
bin Qasid al-Haqq al-Maraki, 2001, Al-nur al-burhani fi dhikr nubhat min manaqib al-
Shaykh’Abdal Qadir al-Jaylani radiya al-ghanial maghni ‘anhu; al-juz al-tsani, Semarang: 
Karya Toha Putra; ‘Abd al-Qadiri ibn Muhyi al-Din al-Arbili, n.d., Kitab manaqib taj al-
awliya’ wa burhan al-asfiya’ al-qutb al-rabbani wal ghawth al-samadani al-sayyid ‘Abdul 
al-Qadir al-Gaylani (Wa huwa al-kitab al-musamman bi-tafrih al-khatir tarjamat al-
shaykh ‘Abdul al-Qadir al-Qadiri ibn Muhyi al-Dini al-Arbili), Semarang: Maktabah 
Matbhua’ Tuha Putra; Also, Ma’mun Nawawi, 1969, Husn al-‘awaqib fi mukhtasar al-
manaqib tuan al-shaykh ‘Abd al-Qadir al Jaylani, Kramat: Al-Sayyid Muhammad ‘Ali 
al-‘Idrus. 

44 Istiqama is an Arabic word that has several meanings: ‘steadfastness’, ‘to follow the 
straight path’, and ‘to be straight’. It is derived from the stem qiyyam: the continuity of 
doing something, to go straight into the right direction and make sure that everything 
is done the right way with no swerving and deviation. Some others say ‘sincere’, to be 
straight and to do good things in words as well as in deeds, in public and in private 
life. In Islam, istiqama is one of the most important concepts and practices. About the 
definition of istiqama, see Ibnu Qayyim Al-Jauziyyah, 2006, Tariq al-Istiqamah/Jalan 
Menuju Istiqamah, Jakarta: Darul Falah, pp. 13 & 17.

45 Muslim bin al-Hajjaj al-Qusyairi al-Nisaburi, 1986, Sahih Muslim, Lebanon: Dar Ihya 
al-Kutub al-‘Arabiyyah, No. 1305

46 I obtained these stories from Abah Aos, who received Abah Anom’s messages and had 
witnessed the events.

47 There is a famous hadith that says: ‘Angels will not enter the house when there are dogs 
and paintings’ [H.R. Bukhari]. Many Muslims interpret this hadith literally, so they 
completely ban photos and paintings from their homes. However, not a few Muslims 
interpret this contextually and at the same time provide specificity. They prohibit 
photos or paintings that can turn someone away from remembering God such as 
photos or paintings with symbols of religions other than Islam. Moreover, homeowners 
consider photos or paintings on the walls of their homes just as works of art. Nowadays, 
rejecting all types of photos certainly makes that understanding outdated. It seems that 
Abah Anom, as Sufi teacher, had a contextual view of this hadith.
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48 A similar view can be seen in scholarly Sufi works such as Muhammad bin Ahmad 
al-Hashimi al-Tilmisani, 2005, Sharh Shathranj al-‘Arifin, Beirut: Dar Al-Kutub Al-
‘Ilmiyyah, p. 36, 41, 43, 45. 

49 Muslim bin al-Hajjāj al-Qushayri al-Nisaburi, 1986, Sahih Muslim, Lebanon: Dar Ihya 
al-Kutub al-‘Arabiyyah, No. 1805. 

50 According to some senior disciples, the relationship between Hamka and Abah Anom 
continued when one of his sons, K.H. Rusdi Hamka, came to Suryalaya. He came to 
meet Abah Anom to treat one of his daughters who had become a drug addict. She 
recovered and K.H. Rusdi Hamka and Abah Anom were reported to have been getting 
closer and that he and his extended family studied dhikr with Abah Anom.

51 The compilation of this book took a long time and Abah Anom did not write it in one 
go. It consists of two parts of six chapters. The original version is in Arabic and later was 
translated into Malay, Indonesian, and English. The first Indonesian version was made 
in 1969 by one of his students, Abu Bakar Atjeh, and published by PT Mudawamah 
Wa Rohmah under the title Miftahusudur: Kunci Pembuka Dada. In 1984, the English 
version was published by disciples from Malaysia led by Mohd. Hassan Mustafa under 
the title Miftahus Shudur (Key to the Secret of the Heart). When the first two translated 
versions were published, Abah Anom had not yet finished the Second Part of the 
Book but only the first part with four chapters. Only in 2005, the Indonesian-Arabic 
version was published, which was translated by Anding Mujahidin and edited by Abah 
Anom’s youngest brother, K.H. Noor Anom Mubarok. When Abah Anom published 
the complete version, the book consisted of two sections and six chapters. This version 
was published by PT Laksana Utama.

52 One of the Quranic verses he liked to cite in this connection is, ‘But seek, with the 
(wealth) which Allah has bestowed on thee, the Home of the Hereafter, nor forget thy 
portion in this world: but do thou good, as Allah has been good to thee, and seek not 
(occasions for) mischief in the land: for Allah loves not those who do mischief ’ (QS. 
28: 77).

53 For instance, “Are not the best among you those who abandon the world and who 
pursue the hereafter or who abandon the hereafter and pursue the world so that they 
can unite the two. Verily, life on earth will lead you to life in the hereafter. Do not 
become a burden to others” [H.R. ‘Asakir and Anas]. See Abu al-Qasim ‘Ali bin al-
Husayn bin Hibatullāh ibn ‘Asakir, 1995, Tarikh Dimasqi, Lebanon, Dar al-Fikr, 55/149.

54 The word wali (saint, pl. auliya) in Arabic literally means ‘close friend’. I did not find 
any reference which directly point out that wali (saint) and kewalian (sainthood) 
can be understood or interpreted in the sense of great contribution to humanity or 
worldly matters as Abah Anom said. There are at least 9 meanings of wali/auliya in 
Quranic verses: 1) ‘Protector’ (pelindung) as contained in many verses, namely: QS. 2: 
107, 120, 257; QS. 2: 68; QS. 3: 45, 75, 119, 123, 173; QS. 6: 14, 51, 70, 127; QS. 7: 30, 
196; QS. 8: 72, 73; QS. 9: 23, 74, 116; QS. 12: 101; QS. 13: 16, 37; QS. 18: 26; QS. 29: 
22, 41; QS. 25: 18; QS. 33: 17, 65; QS. 34: 41; QS. 39: 3; QS. 41: 31; QS. 42: 6, 8, 9, 28, 
31, 44, 46; QS. 45: 10, 19; QS. 46: 32; QS. 48: 22; 2) ‘Helper’ (penolong) as mentioned 
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in: QS. 3: 122; QS. 5: 55; QS. 9: 23, 71; QS. 11: 20, 113; QS. 17: 97, 111; QS. 18: 17, 
102; QS. 32: 4; 3) ‘Heir’/’Beneficiary’ (ahli waris) as mention ed in verses such as: QS. 
17: 33, QS. 27: 49; 4) ‘Friend’ (teman) as stated in QS. 3: 175; QS. 5: 51, 81; QS.6: 
121, 128; QS. 4: 89, 76; QS. 19: 45; QS. 41: 34; 5) ‘Leader’ (pemimpin) as contained in 
the QS. 3: 28; QS. 4: 139, 144; QS. 5: 51; QS. 7: 3, 27, 155; QS. 16: 63; QS. 18: 50; 6) 
‘Ruler’ (penguasa) QS. 8: 34; 7) ‘Close people who are the believers’: QS. 10: 62-63; 8) 
‘Lovers’ (para kekasih) as explained in QS. 62): 6; 9) ‘Brothers of the same religion’ 
(saudara seagama) as mentioned in QS. 33: 6. About He semantical meaning of wali, 
see Toshihiko Izutsu, 2003, Relasi Tuhan dan Manusia: Pendekatan Semantik Terhadap 
Al-Qur’an, terj. Amiruddin, dkk, Yogyakarta: Tiara Wacana. For a further discussion 
about the essence of wali/auliya, see Asep Usman Ismail, 2005, Apakah Wali itu Ada?, 
Jakarta: Raja Grafindo Persada. See also Quin 2018: 143.

55 See Ali bin Ahmad bin Muhammad al-‘Azizi, 2013, Al-Siraj al-Munir Sharh Al-Jami’ 
al-Shagir al-Suyuti, Damascus: Dar al-Nawadir, 1, No. 4044.

56 I visited the site of the dam in 2018; it still exists and functions well.

57 See also the letter of award (Surat Penghargaan) signed by Kepala Djawatan Pertanian 
Rakyat (the head of Department of Agriculture, Kerisedenan Daerah Priangan Timur, 
M. Sapli, August 17, 1958.

58 See letter of thanks (Surat Tanda Terimakasih) signed by Komandan Batalion Infanterie 
302/11/Galuh, R. Djaka Wargadinata, 17 September 1961.

59 See the charter of award (Piagam Penghargaan) signed by the Governor of West Java 
Province, Mashudi, 17 August 1966.

60 Abah Aos told me, the story Abah Anom told him is the following. In his Presidential 
address, Soeharto specifically highlighted the important role of pesantrens in national 
and regional development and he specifically addressed Abah Anom because of his 
significant contribution to society. At the time, it was considered exceptional for a 
pesantren to actively engage in the kind of physical development Abah Anom had 
busied himself with. “If Indonesian Muslims want to make a progressive contribution 
and stop Christianization activities in Indonesia, you all must prove yourself to the 
public by doing real work such as Abah Anom!” President Soeharto remarked in front 
of pesantren leaders from all over Indonesia who attended the event. When he was 
invited to come to the State Palace, I was told that Abah Anom chose to look different 
from the other religious leaders who wore a sarong and a shirt with a round collar. 
Abah Anom wore a trendy suit. After the award ceremony, Soeharto took Abah Anom 
to his private chambers and he even showed him something ‘secret’ –Soeharto showed 
Abah Anom several direct telephone-lines connected to military divisions and said, 
‘With these lines, I can command everything. But, before I do so, I will first call you, 
Abah’. Abah Anom sat the talqin dhikr with Soeharto in his private chamber. I was told 
that Soeharto was impressed with Abah Anom’s explanation of his ideas of the progress 
of the tariqa in society. After Abah Anom’s pesantren had become the first pesantren 
to receive the award in the field of the environment and social development, Soeharto 
encouraged other pesantrens to do the same rather than only teach Islamic knowledge 
and encourage spiritual development. About the story above, I interviewed the current 
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Sheikh, Abah Aos and some senior disciples. These stories are often narrated during 
lectures and in talks and the tariqa circles are convinced that they are true.

61 That an Indonesian leader joined a tariqa and asked for a tariqa sheikh to be his advisor 
is not a new phenomenon in the history of the Archipelago. Sufis (tariqas) also played an 
instrumental role in the formation of Muslim Kingdoms in the Archipelago: some Sufis 
became the Kings’ (Sultans) acclaimed spiritual advisors in some of the major Muslim 
Kingdoms in the Archipelago. In the beginning of the 15th century to the mid of the 16th 
century, the most notable Sufi figures who carried out these roles were the legendary 
Wali Songo (‘the Nine Saints’) especially in Java: they succeeded in: 1) contextualizing 
Islam to local circumstances and by so doing made it familiar to the population and 
therefore widely accepted; 2) making many Kings of Java became interested to study 
and practice sufism (Kasdi, 2017: 2). These saints lived in three major north coastal city 
areas in Java: Surabaya-Gresik-Lamongan-Tuban in the eastern part of Java, Demak-
Kudus-Muria in central Java and lastly in Cirebon in West Java (Abdurrahman, 2008: 
35). The Wali Songo turned into the icons of the Islamization process in Java –including 
its Kingdomships-- and by so doing marked the end of Hindu and Buddhist cultural 
domination (Arsyad, 2010: 5). There is little information about the kind of tariqa that 
the Wali Songo disseminated but in the historical chronicle Babad Tanah Jawi is told 
that, for example, Sunan Kalijaga and Sunan Kudus were spiritually ‘instructed’ by 
Sheikh ‘Abd al-Qadir al-Jaylani in Sufi knowledge; ‘they were Sufis in the orthodox 
Ghazalian mold’ (Feener, 1998 as cited in Howell, 2015: 703). 

62 During the New Order period, especially in its early period, Abah Anom was actually 
not the only sheikh of the Tariqa Qadiriyya wa Naqshabandiyya who took the decision 
to support the New Order regime and its political machine, the Golkar. The sheikh 
of the Tariqa Qadiriyya wa Naqshabandiyya Rejoso Jombang, East Java, Sheikh 
Musta’in Romli decided to adopt the same political position as Abah Anom. Scholarly 
research about his leading role in the Tariqa Qadiriyya wa Naqshabandiyya in that 
period can be found in the work of Mahmud Sujudthi, 2001, Politik Tarekat Qadiriyah 
wa Naqshabandiyya Jombang: Hubungan Agama, Negara, dan Masyarakat. In his 
book, Sujudthi discusses the structural context and the political history of the Tariqa 
Qadiriyya wa Naqshabandiyya Jombang as soon as his murshid took the controversial 
step to join the Golkar in the NU environment in East Java where the majority stood 
and voted for PPP. Internal dynamics in the Tariqa Qadiriyya wa Naqshabandiyya 
Jombang –its conflicts and disunity as a result of the difference in political views are 
also elaborated in the book.

63 I interviewed several kyais and ustadzs of the TQN PP Suryalaya about this who often 
attended the manaqibans in these houses. They were also in charge of organizing 
manaqibans starting from making time-schedules of the manaqibans including placing 
kyais to lead the manaqibans and inviting disciples to attend the events. 

64 In the 1992 General Election for example, in his written speech at Saresehan Mubaligh, 
Senior Ikhwans and all members of the board of Yayasan Serba Bakti Suryalaya 
(One Day Seminar), on 26 February 1992, Abah Anom appealed to all his disciples 
to campaign for, and vote Golkar. ‘There is no other choice for us but to be ready to 
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participate and to make the 1992 General Election a success and do not hesitate to stay 
loyal to support and ensure the success of the New Order and its Golkar’ in Kumpulan 
Maklumat Syaikh Mursyid TQN PP Suryalaya, 2010, Tasikmalaya: Sekretariat Pondok 
Pesantren Suryalaya. Since the New Order's first election, Abah Anom regularly trained 
TQN PP Suryalaya’s mubalighs/da’is (preachers of TQN PP Suryalaya) in the pesantren 
to become Golkar campaigners. Each training group had 40 to 60 preachers who were 
provided with knowledge of New Order and the Golkar’s policies and programs. 

65 Interview on 21 March 2016, with K.H. Muhammad Sholeh, one of the kyais who 
joined Penataran Juru Kampanye Golkar (the training for campaigners for the Golkar) 
during the 1996 General Election. He stated that his decision ran against the majority 
of kyais --at least in his hometown-- who voted for PPP (United Development Party, 
Partai Persatuan Pembangunan). He often got bullied by his fellow kyais teasing him 
that, ‘when he died, his dead body will be wrapped in a yellow shroud’ –which is not 
common: Muslim dead bodies are generally wrapped in a white shroud. 

66 See Ricklefs, 2008, p. 339. 

67 When Abah Anom declared his support for the Golkar, TQN PP Suryalaya did not 
experience internal political tension or conflict that might lead to possible leadership 
disintegration. Only a minority of his disciples were against Abah Anom’ political 
decision. One of them was his younger step-brother, K.H. Nur Anom Mubarrak. This is 
different from the Tariqa Qadiriyya wa Naqshabandiyya Jombang, which experienced 
political tension, internal conflict, and even leadership disintegration. When Sheikh 
Musta’in Romli decided to support the Golkar, he was criticised and his leadership 
was questioned. As a result of the unresolved conflict, the tariqa was divided into 
three ‘factions’ with different political orientations: Tarekat Rejoso, Tarekat Cukir, and 
Tarekat Kedingding Lor. The teachings and rituals of the three factions of the tariqa 
were the same, what made the difference was their response to the New Order. As a 
tariqa which lived in the NU social environment in East Java –which is the basis of 
the NU, Sheikh Mus’tain’s decision ran against that of the majority of the NU which 
became part of and supported the PPP. Although he did face serious challenges, he kept 
continuing to support the Golkar. About the political dynamics in Tariqa Qadiriyya wa 
Naqshabandiyya Jombang, see Mahmud Sujuthi, 2001, Politik Tarekat Qadiriyah wa 
Naqshabandiyya Jombang: Hubungan Agama, Negara, dan Masyarakat.

68 This is what I was told repeatedly by Abah Aos but I have not been able to find another 
reference for this.

69 Interview with Abah Aos. It was also he, who, at the time, received the instruction 
from Abah Anom to promote the Pancasila and the Golkar among TQN PP Suryalaya’s 
disciples throughout Indonesia.

70 It was this kind of awareness that became one of the biggest ‘driving forces’ for tariqa 
figures such as Haji Jalaludidin from West Sumatra to establish an association which after 
Indonesia’s independence would become a political party: Partai Politik Tarekat Islam 
or PPTI. Aside controversies surrounding his intellectual work on Naqshabandiyya 
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spiritual techniques, he was considered to have succeeded convincing Minangkabau 
Naqshabandi sheikhs to support PPTI and he gained a significant number of political 
voters especially in Sumatra in the 1955 elections. This result somehow placed him on 
a certain level in Jakarta’s politics and enabled him to create a political connection with 
President Soekarno. He politically utilized his intimate relationship with the President 
to expand his PPTI and was able to persuade many tariqa sheikhs to join and take up 
a position in the Dewan Murshid (‘Council of Spiritual Guidance’). When the regime 
changed from the Old to the New Order, Haji Djamaluddin succeeded in integrating his 
PPTI into the Golkar (‘functional group’) as it was the only organization representing 
the ‘functional group’ of tariqa followers (Van Bruinessen, 2007: 99).

71 Islamic history shows how relations between Islamic Kingdoms and tariqas were built: 
many tariqa sheikhs who approached those in political power ensured they gained 
enough influence to shape Islamic Kingdomship and vice versa. That kings built close 
ties with tariqa sheikhs is also not something new. Van Bruinessen (2015: 462) notes 
that in the 15th-17th centuries, many tariqa sheikhs in Central Asia and surrounding 
regions (Ottoman Turkey, Moghul India) succeeded in making decisions that changed 
political as well as religious life.

72 In the following years, Sheikh Musta’in Romli, who replaced his father as the Sheikh of 
the Tariqa Qadiriyya wa Naqshabandiyya Jombang and had inherited a vast network of 
the tariqa’s local branches especially in East Java, declared the same political stand as 
Abah Anom and supported Soeharto and the Golkar. He was the leader of the umbrella 
organization of all tariqas in Indonesia, the Jam’iyyah Ahlith Thoriqah, and organized 
a national meeting of all members of the Jam’iyya, where President Soeharto was the 
keynote speaker and officially opened the event in 1975. Sheikh Romli convinced the 
audience that Sufis must play a significant role in the New Order’s development effort. 
All tariqas needed to make a balance between material development and spiritual 
growth. His political manoeuvre sparked controversy among NU leaders and at the 
grassroots as well as within the Tariqa Qadiriyya wa Naqshabandiyya Jombang. About 
this, see Van Bruinessen, 2007 in Saints, Politicians and Sufi Bureaucrats: Mysticism and 
Politics in Indonesia’s New Order, pp. 92-112.

73 I confirmed the validity of this information with a member of Soeharto’s inner circle, 
Harmoko, during my interview with him.

74 General Sugama, visited Abah Anom frequently. According to a senior disciple who 
served him every time he visited Pondok Pesantren Suryalaya, despite his position as 
high-ranking officer in the military, he often drove his car himself to see Abah Anom in 
Suryalaya. He came without his assistant (ajudan) or his personal guard. Once he said 
that, he had Abah Anom who always guarded him along the way. Every time he came 
to see Abah Anom in the madrasah, he refused to sit on a chair but he chose to sit on 
the floor at the feet of Abah Anom who was seated on a sofa. In the tariqa tradition, this 
gesture is part of good manners between a guru and his disciples.

75 Interview with Abah Aos, 12 April 2016.
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76 I interviewed a number of senior disciples about this especially those who live in big 
cities and whom I consider as middle class.

77 On 10 October 1957 in Tegalrejo, Magelang, Central Java, many tariqas joined the 
tariqa-based organization Jami’yyah Ahli Thoriqah al-Mu’tabarah (Mulyati, 2010: 
86). This was an umbrella organization that united all the tariqas in Indonesia. In this 
organization, all tariqas agreed to join forces to address issues that arose in the state 
and to settle religious issues in the country. According to Article One of the statutes, 
the organization was founded with the aim to “ensure that the Islamic sharia would 
be implemented totally and oriented towards the ahl sunna wal jama’ah and based 
on one of the four Schools of Law and by actively practicing totally piety according 
to the teachings of the ulama ashalihin, including dhikr kalima thayyiba and bay’a 
shaliha”. As it developed, a dual leadership came up within the organization causing 
it to disintegrate due to disagreement about its practical political orientation. Sheikh 
Musta’in Romli was oriented towards the Golkar and he claimed the Jami’yyah’s 
leadership while K.H. Idham Khalid was oriented towards the PPP and claimed the 
same. K.H. Idham added the word al-Nahdliyyah to the organization in an attempt to 
ally it with one of the largest Islamic mass organizations in Indonesia, the Nahdlatul 
Ulama (NU). Thus, the Jam’iyyah Ahlith Thariqah Al-Mu’tabarah An-Nahdliyyah 
(JATMAN) was founded and inaugurated during the 26th congress of the Nahdlatul 
Ulama in Semarang in Central Java in 1979 by means of an inaugural letter in the 
form of a Decree of the Central Advisory Board, NU number 137/Syur.PB/V/1980 
(Dokumen Idaroh Aliyah JATMAN) (Mulyati, 2010: 87). JATMAN under the NU gave 
out a signal to the modernist-reformists that the NU would guarantee that it would 
protect tariqa Sufism. As an Islamic mass organization with the largest membership 
from among the grassroots in the country, this was an important step for the continued 
existence of the teachings and practices and the development of the tariqa in Indonesia.

78 These two hadiths can be found in Jalal al-Din ‘Abd al-Rahman bin Abi Bakr al-Suyuti, 
2006, Ta’yid al-Haqiqa al-‘Aliyya wa Tasyid al-Tariqa al-Shadhiliyya, Lebanon, Beirut: 
Dar al-Kutub al-‘Ilmiyyah, 1, 1/89.

79 Interview with K.H. Ismail Rasyid, the former head of Yayasan Serba Bakti (YSB) 
Bekasi, West Java branch, 21 July 2017. To name an example of the misunderstanding 
of the role of YSB and the tariqa, is the following: the YSB's top officers in development 
had made the unwritten rule that all tariqa activities, such as organizing manaqibans 
should be registered with the YSB. Manaqiban events held without having been reported 
to YSB were considered 'unofficial'/’illegal’. Thus, the in-essence ritual manaqiban now 
turned out to have become a rigid organizational activity. YSB’s existence became 
problematic after Abah Anom died and its administrators started to 'monopolize' the 
attitude towards tariqa future leadership.

80 A koperasi is not an original concept of the Indonesian economy. It already existed in 
the colonial period. Koperasi during Dutch and Japanese colonization intended not 
to improve the welfare of the people but was rather in the interests of the Dutch and 
the Japanese. A koperasi is an independent collective organization, which, during that 
period of time, could not be founded due to the very tight regulations of the colonial 
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governments. See Abdul Haris, Iwan Permadi, Sihabudin and Suhariningsih, 2017, 
“Cooperative Business Enterprise in Indonesia Based on Law Politics Perspective”, 
in Journal of Law, Policy and Globalization, ISSN 2224-3240 (Paper) ISSN 2224-3259 
(Online: www.iiste.org), Vol. 64, pp. 111-118.

81 For more details about koperasi, see Arifin Sitio and Halomoan Tamba, 2001, Koperasi 
Teori dan Praktik, Jakarta: Erlangga.

82 A detailed explanation of the early development and the programs of the koperasi can 
be found in a book that was published to commemorate the 90th anniversary of Pondok 
Pesantren Suryalaya, 90 Tahun Pondok Pesantren Suryalaya. The name of the author 
and the publication year are not mentioned in the book.

83 I obtained some internal documents which prove that Abah Anom received these 
awards.

84 I was able to see and copy the documents related to these awards

85 About this ‘reformation’ of PP Suryalaya in education, see Sri Mulyati, 2010, Peran 
Edukasi Tarekat Qādiriyyah Naqshabandiyya Dengan Referensi Utama Suryalaya, 
Jakarta: Kencana Prenada Media Group.

86 Information related to the initial and latest development of Pondok Pesantren Suryalaya 
in the field of education can be found on its website, www.suryalaya.org. 

87 Based on a number of interviews with INABAH supervisors I found that the average 
drug addicts were ‘middle-class’ adolescents from urban areas, especially Jakarta. 
Why are they generally from the middle-class, can be explained as follows: First, these 
adolescents had the ability to buy drugs, because of the money their parents gave them. 
Secondly, these ‘troubled’ adolescents generally came from super-busy families and 
some of them were from ‘broken homes’. They experienced a lack of attention, lack 
of compassion and became neglected in terms of their moral-mental education, so 
that when they suffered from problems, they looked for escape by taking drugs. When 
parents finally discovered that their child had become a drug addict, some parents 
managed to save it by taking it to a rehab home like the INABAH, but not a few of them 
died from over-dosis. About the factors that contributed to children and adolescents 
to become drug-addicts, see Dadang Hawari, 1990, Pendekatan Psikiatri Klinis pada 
Penyalagunaan Zat Aktif, Disertasi Doktor pada Fakultas Pascasarjana UI. 

88 Pondok Pesantren Suryalaya was not the only pesantren that transformed into a 
centre to cure drug-addicts. Other pesantrens that followed Suryalaya in engaging in 
the mental-spiritual rehabilitation of drug-addicted children are: 1) Pondok Pesantren 
Al Islamy in Pedukuhan, Padaan Kulon, Desa Banjarharjo, Kalibawang, Kulonprogo, 
Yogyakarta. This Pesantren was founded by a newly converted Christian, Anastasius, 
Priharsoyoyang, in 1984. 2) Pondok Pesantren dan Rehabilitasi Mental Az-Zainy 
in Dusun Bangilan, Desa Pandanejeng, Kecamatan Tumpang, Kabupaten Malang, 
East Java. This pesantren was established in 2001 by K.H. Zain Baik (Gus Zain). For 
more on this pesantren, visit its official website: www.zainy.com. Like Suryalaya, 
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both pesantrens used the mental-spiritual approach –prayers, dhikr, wirid, istighasa, 
Quran recitation. They also integrated a medical approach to cure the victims. Both 
pesantrens still exist and believe that performing religious exercises can cure drug 
addicts.

89 The treatment for drugs addicts with a religious approach is actually not something 
new in the world of medicine or mental rehabilitation, both in terms of how it is done 
and how it is discussed in the scholarly world. There are many books and articles 
in scientific journals that examine the treatment or healing approach Abah Anom 
adopted, for instance, Christopher D. Ringwald, 2002, The Soul of Recovery: Uncovering 
the Spiritual Dimension in the Treatment of Addictions, Oxford: Oxford University 
Press, 2002; Cynthia K. Chandler, Holden J.M. & C.A. Kolander, 1992,“Counseling for 
Spiritual Wellness: Theory and Practice” JCD, Vol. 71 (Nov-Dec, 1992). It seems to 
me that Abah Anom chose to use the tariqa teachings and practices because many 
adolescents became addicted because they had psychological problems or went through 
an acute psychiatric crisis, both before and after consuming addictive substances. 
Using religious teachings and practices, especially those of the tariqa whose domain 
and objective are spiritual elucidation, proved to be appropriate alternative therapies. 
The religious education, especially that of the tariqa, is a source of positive messages, 
which can change the energy, mental state, mind-set and even the spirit of the patients. 
Studies and hypno-therapy/hypno-teaching are currently being developed in Indonesia 
and they rely on the power of influencing the subconscious mind by instilling/
suggesting positive messages/words to change life attitudes and turn them positive. 
There is much literature that discusses this issue such as Dadang Hawari, 2002, Konsep 
Agama (Islam) Menanggulangi NAZA (Narkotika, Alkohol dan Zat Adiktif), Jakarta: 
Dana Bhakti Prima Yasa. In general, religious messages can be used for alternative 
healing. In fact, there are many alternative treatment centers in Indonesia that use 
this approach. That positive messages/advices that can change a person was explained 
by the Japanese scholar Masaru Emoto who wrote a best-seller in 2017 entitled The 
Miracle of Water. Emoto had studied crystals in water for years by photographing them 
periodically. His research concluded that water crystals are beautifully arranged if they 
are suggested by positive words --love and gratitude, on the contrary, the water crystals 
was broken, damaged, and irregular if they are suggested by negative words –bad 
words and anger. His research object continued to plants, when a plant was spoken to 
with positive sentences, it grew well. Conversely, when the plants was spoken to with 
negative sentences, it did not grow well, and eventually died. It is the same with people. 
If people continue to use positive words/sentences, their lives will be positive, peaceful, 
and happy. Conversely, if they have to listen to negative words/sentences, their life will 
be negative, angry, and miserable. Religious messages, especially those of the tariqa, 
contain positive messages. The sentences in dhikr, wirid, and prayers thus change the 
water crystals inside humans, so that they become positive, kind, and happy.

90 The followings are the hadiths which are often referred to show the power of the 
dhikr to clean, heal, and protect people from spiritual and physical diseases/threats. 
(1) ‘Performing dhikr is a strong sign of faith that may destroy hypocrisy and can 
act as a fortress against the temptations of Satan and as a shield against the fire of 
hell’; (2) ‘Fortify your faith, fortify it with many recitations of la ilaha illa Allah’; (3) 
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‘Remembering God is a cure against all inner ailments’; (4) ‘Everything surely has a 
cleansing agent and the only cleansing agent of the heart is dhikr’; (5) ‘Distance yourself 
from Satan by often uttering la ilaha illa-Allah Muhammad rasulullah, because Satan 
will be offended when he hears this sentence’; (6) ‘There is nobody who cannot be 
free from Satan’s sight’; (7) ‘La ilaha illa-Allah is My fortress, anybody who enters My 
fortress is safe from My punishment (hadith qudsi); (8) ‘Dhikr done by a dhakir has to 
be done with happiness until he can see the amazing miracle and all the exalted secrets. 
There is no gift that can match dhikr la ilaha illa-Allah except Allah who has removed 
the curtain of a person that shrouds the miracles and the world’s grandeur’; (9) ‘The 
exalted dhikr that I utter is the dhikr la ilaha illa Allah that the prophets before me have 
done’; (10) ‘Whenever someone utters la ilaha illa-Allah in earnest, even if his sin is as 
large as the world, that person will still be forgiven.’ (Mulyati, 2010: 260-261).



(1)
Introduction

 There was never a hiatus in the tariqa’s leadership. When, after the death 
of its sheikh, all of its disciples firmly believe that no-one has the ‘capacity’, or 
is ‘courageous’ enough to give spiritual guidance, a tariqa is to disband itself. 
Disciples who wish to continue to pursue their studies in tariqa Sufism may 
look for an entirely new tariqa –or go to the same tariqa but of a different strand 
that still has a living sheikh. This occurred in several Sufi orders in the world, 
and also in Indonesia.1 The leadership transition from one sheikh to the next 
often disturbed the disciples’ solidarity and unity. Leadership succession in the 
tariqa world is not like that in politics, or in other modern social organizations 
where leadership succession uses a ‘democratic’ process. In the history of the 
tariqa there never was a group of disciples who openly ‘elected’ their sheikh.

 For Sufi tariqas, the sheikhhood succession is in principle ‘spiritual’ 
and ‘sacred’. The transfer process of leadership from one sheikh to another 
often takes place in a ‘subtle’ form but many successions simply followed the 
system of primogeniture. About this, Yasushi (2007: 2) observes, ‘In most cases, 
it followed the bloodline, though exceptions were abundant.’ Sheikhhood 
succession has been a central issue for every historian of Sufism: ‘It raises 
the problem of the evolution of Sufi orders, whatever their orthodoxy or 
heterodoxy may be’, Papas (2007: 47) stated. Sufi orders, he further explained, 

chapter 4
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Bringing the world to the tariqa and the tariqa to the world
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faced problems even if they were not always formulated and if they tried to find 
solutions they did not always succeed. To address this issue, there was a panel at 
the Second World Congress for Middle Eastern Studies (WOCMES-2) which 
was held in Amman, Jordan on 11-16 June 2006. The topic of this panel was 
‘The Logic of Succession around Sufis and Saints.’ The speakers presented their 
papers to answer questions related to saint veneration, the tariqa’s cohesive 
power, and sheikhhood succession. I will touch upon some issues about the 
sheikhhood succession when I discuss the leadership succession in the tariqa 
after Abah Anom passed away.

 Abah Anom, who led the tariqa for 55 years, died in 2011, 13 years after 
the fall of Soeharto in 1998. As explained in the previous Chapter, it appears 
that Abah Anom and the tariqa grew rapidly during Soeharto’s leadership. A 
mutually supportive and beneficial relationship enabled the tariqa not only 
to survive but also to thrive as it had access to and was supported by New 
Order elites. The tariqa was considered to have been successfully accepted and 
received a great response from the Muslim educated middle class mainly in 
big cities, especially Jakarta. When Soeharto stepped down from his power 
--and the Golkar was dissolved in 1999, Abah Anom and the tariqa seemed 
to have lost their patron. The political conditions in the era of reformation 
made it impossible to look for patronage within one single power unit since 
political power was distributed over many political factions. After Soeharto 
was no longer in power, according to his family and members of his closest 
circle, Abah Anom chose to reduce his public appearance including the 
monthly manaqiban in the Nurul Asror Mosque, Pondok Pesantren Suryalaya, 
Tasikmalaya. He followed manaqiban only sitting in his madrasah rather than 
in the mosque where the ritual was held. He spent much of his time sitting 
in a tawajju position in his chair in the madrasah. Some followers believed 
his silence to have been part of his ritual khalwa dar an juman (khalwa in the 
middle of the crowd). It may also have been because of his advanced age as, 
at the time, he was already 83 years old, that Abah Anom very rarely engaged 
in activities outside the pesantren complex. The tariqa activities, therefore, 
continued to be carried out by his talqin deputies. The tariqa continued to 
expand in several regions and even continued to expand in neighbouring 
countries as Malaysia and Singapore. When his physical condition began to 
deteriorate and his ‘physical’ communication ability declined, many disciples 
started to wonder and talk about who would most likely succeed Abah Anom. 
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Some thought of his youngest brother or Abah Anom’s sons, and some of them 
said that it could be one of his disciples who was known to be close to Abah 
Anom during his life. 

 This chapter will discuss the tariqa after Abah Anom passed away. The 
discussion will begin by explaining the succession of the tariqa’s leadership 
transition after he died. The discussion includes the process of transition of 
the tariqa leadership which is full of controversy. I will also discuss why the 
leadership ultimately came into the hands of Abah Aos, who was considered 
his closest disciple, and not into those of a member of Abah Anom’s family. 
How did Abah Anom’s family react to the emergence of Abah Aos who, some 
disciples claimed, was Abah Anom’s successor. The efforts Abah Aos made to 
sustain and bolster his leadership will be discussed here as well. I continue 
to further discuss his style and his ways to actualize the Neo-Sufism à la the 
tariqa in the, so-called globalization, era.

(2)
TQN PP Suryalaya under Abah Aos (2011-present)

A. Leadership transition and consolidation in the tariqa after Abah 
Anom

 In the tariqa tradition, there are two possible successors when a 
sheikh has died: One, his son and disciple who has inherited his father’s inner-
knowledge-- and two, a disciple who has no blood ties with the sheikh. It is true 
that the leadership succession from father to son significantly contributes to a 
tariqa’s solidity and minimizes controversy or even internal conflict. However, 
it is not always easy to find someone for this ideal succession. More often the 
choice falls on a disciple without blood ties with the sheikh and when this 
happens, the family of the sheikh often refuses to accept him. About this, 
Trimingham (1971: 173) states, “The hereditary principle, although it frequently 
led to the succession of incompetent or worldly men, was an important factor 
in holding the order together.” 
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 To support this view, Zarcone (2007: 25) compared the situation in 
several tariqas in the Ottoman Empire. He points out how the Mevleviye and 
the Kâdiriye-Rûmiye preserved their unity due to the ‘heredity factor’ in its 
succession. Some orders, like, for example, the Halvetiye, split up into several 
suborders because there was no longer a major family to maintain its unity. 
A frequent cause of conflict among the tariqas, and at times leading to their 
divisions was the role of ambitious khalifas. Takahashi (2007: 50) studied the 
development of tariqas in Modern Egypt and concluded that in many instances 
the conflicts (in tariqas) were brought about by ambitious deputies (khalifas): 
they claimed that they were not khalifas but the leaders (sheikhs) of their own 
tariqas. 

 Zarcone (2007: 19) saw that since ancient times, although they often 
sparked controversies and quarrels around tariqa leadership succession, the 
Ottoman Sufi sheikhs --as the head of a lineage or of a lodge-- had established 
two principles of the legitimacy of sheikhhood succession. The first was 
hereditary succession (evlâdiye/evlâdiyet in Ottoman Turkish) which was, in 
general, the rule within Sufi orders. This implied: 1) the succession from a 
father to his son; or 2) the so-called ‘indirect hereditary succession’ of a sheikh 
by a brother; or 3) by a descendant of a former sheikh of the tekke (grandson 
of the former sheikh, hafîd); or 4) by his son-in-law (damad). The second was 
discipleship succession, which means the succession by a disciple (halife). This 
succession was on the grounds of impressive knowledge or because of other 
merits --if the sheikh had no son. This form of succession was in Zarcone’s 
words (2007: 19):

[…] usually equated with “spiritual succession” since the new sheikh was in most 
of the cases one of the best disciples (halife) of the late sheikh from whom he had 
received the baraka (spiritual blessing or mystical power). So baraka can be passed 
on from a sheikh to a disciple in a legitimacy-preserving way as it is from a sheikh 
to his son. 

To specify what is considered ‘the best disciples of the late sheikh’, ‘Abdal-
Rahman Jami (1981: 408, note 455) has offered an explanation in the Nafahat: 
the candidate for sheikhhood is supposed to be the one who “has reached the 
degree of direction and experience (dar maqâm-i irshâd û Sheikhûkat muta‘ayin 
bûdand)”. Referring to the Prophetic model, Papas (2007: 37) makes an analogy 
to elucidate the future sheikh’s capacity to spiritually guide his disciples with 
the way the rightly-guided Caliphs guided the Muslim believers, “the irshâd 
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passes to the râshidûn so to say; the khulafâ’ should be khulafâ’-yi râshidûn.” 
Ter Haar (1999: 318), who refers to the Naqshabandi tradition, further states 
that ‘the true sheikh is required to have reached the ‘level of perfection and 
leading [others] to perfection (martaba-i kamal wa ikmal [takmil]).’ In order 
to acquire this capacity, the future rightly guided master must accomplish the 
entire spiritual path or mystical travel (suluk) --under the rigorous spiritual 
guidance of his sheikh-- which enables him to lead the travellers (salik). Papas 
(2007: 36) points out that the best example of discipleship succession can be 
found in the Naqshabandiyya Sufi order—especially in its ‘classical’ form, 
which is the Khwajagan Naqshabandiyya or pre-Mujaddidiyya. To him, it is 
traditionally considered to be “one of the most orthodox tarîqas, and more 
precisely one of the most respectful of the non-hereditary, only spiritual, mode 
of sheikh succession.” 

 The change in leadership in the tariqa from Abah Sepuh to Abah Anom 
is considered to have ‘ran smoothly’ because, first of all, Abah Anom was Abah 
Sepuh’s son and disciple. Secondly, Abah Sepuh left Abah Anom with a written 
will which unequivocally spelled out that Abah Anom was his successor. So, in 
the case of the sheikhhood succession from Abah Sepuh to Abah Anom two 
basic principles were applied together: the heredity and discipleship factors. 
This, I believe, greatly contributed to the smooth process of the sheikhhood 
succession –there was no serious controversy. However, the situation was 
very different in 2011 when Abah Anom died as none of his sons or family 
members had received a direct message --orally or in a written will— that he 
was the chosen successor. Not only that, none of his sons –he had four sons 
left at that period— was considered to have the capacity and the ‘courage’ to 
spiritually lead his father’s disciples and there is the fact that none of Abah 
Anom’s sons was appointed as his father’s talqin deputy. I could perhaps say 
that the succession from Abah Anom to the present leader resembles the 
succession process from Sheikh Thalhah to Abah Sepuh when the leadership 
succession also went to a disciple and thus involved the ‘discipleship factor’.2 
During the one-year leadership transition period, several events supported the 
conviction that Abah Anom had given a signal to announce who his successor 
was to be. However, other events weakened or even rejected the fact that Abah 
Anom had made arrangements for his succession. The main issue is that Abah 
Anom did not leave a written message, a will, as his father had done before 
him. To some disciples and especially for Abah Anom’s family members, Abah 
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Sepuh’s will has become the example for how to decide on the successor in the 
tariqa. The fact that the sheikh had failed to give a clear message on who was 
to be his successor contributed to the divergent views of his disciples.

After about nine months after Abah Anom’s death demands started to 
be made for a successor. These calls were responded to in variety of ways, but 
two different points of view emerged. The first was that the disciples thought 
that Abah Anom had made arrangements that his successor was to be K.H. 
Muhammad Abdul Gaos (Abah Aos), who at that time was well-known as 
Ajengan Gaos,3 and had been Abah Anom’s disciple for 43 years. The other 
group consisted of Abah Anom’s family members and the majority of his talqin 
deputies who thought that the time was not yet ripe and that there was no 
successor, and they continue to think so to this day. It is interesting to examine 
the second standpoint because in the first months after Aban Anom’s passing, 
all agreed that the time had not yet come to talk about whether there was to 
be a successor or not. Over the next months, this changed and turned into 
the conviction, especially among his family members and the board of the 
foundation, that Abah Anom had given no signs about who his successor was 
to be.4 When, in the end, Ajengan Gaos emerged as Abah Anom’s successor, 
this view changed into the firm belief that there was no-one to take over Abah 
Anom’s rule as murshid. Not only this, all of Abah Anom’s sons and daughters, 
the members of the board of the foundation and finally all the talqin deputies, 
except one, K.H. Muhammad Sholeh from Jakarta, united in saying that they 
refused to accept Ajengan Gaos as their new sheikh and they ‘ousted’ him so 
that he was no longer a member of or even otherwise linked to the Pondok 
Pesantren Suryalaya Greater Community. This decision was put in writing –
the document was called Ijma’ Wakil Talqin-- and was signed by the majority of 
them on 15 September 2013 and sent to various agencies such as governmental 
offices and partners of the Yayasan Suryalaya. The letter said that they did 
not recognize Ajengan Gaos as their new murshid and that he was no longer 
connected with the Suryalaya institute in any way whatsoever. Ajengan Gaos 
also was prohibited to use the name Pondok Pesantren Suryalaya in his tariqa 
activities.

 Before things had arrived at this point, some of Abah Anom’s talqin 
deputies recognized that a decision had to be made because someone had to 
take over the rule in the tariqa. In early 2012, they approached Abah Anom’s 
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youngest brother, K.H. Noor Anom Mubarak and asked him if he was willing to 
be Abah Anom’s successor. However, based on the information I have, K.H. Noor 
Anom declined and said that he was not the right person and some weeks later, 
in 2012, he died. A discussion about who Abah Anom’s successor was already 
existed when Abah Anom was still alive. When H. Dudun Nursaiduddin, Abah 
Anom’s first son was still alive, some disciples considered him one of Abah 
Anom’s most prominent disciples. However, a year before Abah Anom passed 
away, in 2010, H. Dudun died. Another effort was made. This time by trying to 
approach Abah Anom’s fifth son, K.H. Kankan Zulkarnain. Apparently, up to 
this day, he has not been appointed because K.H. Kankan is ill and moreover, 
his father never appointed him as his talqin deputy and he has thus not been 
authorized to give the talqin dhikr.5 Meanwhile, some tariqa’s disciples have 
been looking for and found a teacher when Abah Anom was still alive. They 
were convinced that this person was Ajengan Gaos. Since 1998, because of 
age reasons, Abah Anom had not been able to do many activities inside and 
outside the pesantren apart from receiving his disciples who wanted to pay 
their respect. It was at this moment that Ajengan Gaos started to take over 
his role and the disciples came to him for consultation. Although there were 
other talqin deputies, he was considered the leading one. While Ajengan Gaos’s 
followship continued to grow and expand after Abah Anom’s death --and 
he even started to appoint new talqin deputies himself and thus positioned 
himself as the murshid, other talqin deputies did not appoint their own talqin 
deputies and thus kept the position they had. As time went, one by one they 
passed away and none of their descendants had the authority to offer the talqin 
dhikr because, conceptually, only a sheikh can appoint talqin deputies/khalifas.  

 There are several factors which can explain why Ajengan Gaos gained 
a large part of Abah Anom’s disciples. First, when Abah Anom was still alive, 
many of them frequently came to visit him for consultation in Pesantren 
Sirnarasa, Ciceuri, Panjalu, Ciamis, West Java, 12 kilometres from Pondok 
Pesantren Suryalaya, so it was natural that after Suryalaya they went to visit 
Sirnarasa. When Abah Anom passed away, many disciples had already become 
used to Ajengan Gaos.6 The majority of Abah Anom’s talqin deputies also often 
went to Pesantren Sirnarasa to pay a friendly visit to Ajengan Gaos and to 
ask for his advice. One of Abah Anom’s talqin deputies, the present chairman 
(Mudir ‘Am) of JATMAN’s central board K.H. Wahfiudin Sakam, once sent 
a letter to Ajengan Gaos in which he stated that to him and all the disciples, 
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Ajengan Gaos is the interpreter of Abah Anom’s instructions and intentions. 
He also stated that he asked Ajengan Gaos always to guide him in the tariqa.7 
Second, it cannot be denied that when Abah Anom was still alive, Ajengan 
Gaos was considered one of the talqin deputies who managed and guided most 
manaqiban assemblies which were widespread over several cities and they 
were primarily held in residences of disciples who were considered to belong 
to the middle-class. So, when Ajengan Gaos started to lead the tariqa, most 
of them continued to see him as their spiritual guide.8 Third, he confidently 
appointed talqin deputies in 2013 and by doing so, he positioned himself 
as the tariqa’s sheikh murshid as we have seen above. Almost all the talqin 
deputies Abah Anom had appointed continued their duties in the areas where 
they worked and none of Abah Anom’s disciples they counselled considered 
any of them as their murshid. One of them did, but only for a short time, and 
before everything ran well, he had already died. Ajengan Gaos remains in his 
Pesantren Sirnarasa and never goes to Pondok Pesantren Suryalaya, but he is 
now increasingly firmly established in his position as the leader of the tariqa.9

B. A brief biography of Abah Aos (Muhammad Abdul Gaos Saefulloh 
Maslul) 

 Muhammad Abdul Gaos Saefulloh Maslul or Ajengan Gaos came to be 
called Abah Aos after he took over the leadership of TQN PP Suryalaya in 2011. 
He was born in Ciamis on 1 September 1944 and spent his youth in the Panjalu 
area of Ciamis in West Java, Indonesia. The story of Abah Aos’s religious life 
until the time he started to lead the tariqa is about the same as that of his 
guru, Abah Anom. Abah Aos’s life story was written by Dr Lidi Amin and 
entitled Suryalaya Bukan Panggung Sandiwara (Suryalaya is not the Stage for a 
Theatre Play).10 The signals Abah Anom gave that pointed to Abah Aos as his 
successor are also explained in the book. Before finally ending up in Pondok 
Pesantren Suryalaya, Abah Aos spent ten years studying religion and tauhid 
in order to become a kyai in Pondok Pesantren Gegempalan, Panjalu, Ciamis, 
West Java, which was under the leadership of Ajengan Iskandar Gegempalan. 
After he had studied with and served Ajengan Gegempalan for ten years, his 
Ajengan said to him that he had taught him all he knew and he escorted Abah 
Aos to Pondok Pesantren Cintawana Singaparna, in Tasikmalaya, West Java to 
continue his studies there.11
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 After having finished his studies in Cintawana, Abah Aos started to 
deliver religious sermons in many regions. He was an active member of the 
modernist Islamic Mass Organization, Muhammadiyah, before he finally 
arrived in Pondok Pesantren Suryalaya in 1968 at the age of 24. After having 
passed the talqin dhikr in the same year, he never left because he chose to be 
always together with Abah Anom. The transfer of practices, teachings and 
inner knowledge from Abah Anom to him is assumed to have started then and 
continued until he reached the age of 67. He had been with his sheikh –known 
in the tariqa world as suhba12-- for 43 years. The goal of suhba is to resemble 
the sheikh in all his aspects  (kefana’an/ fana' fi al-sheikh).

 I was told that when he engaged in suhba with Abah Anom, he could 
hear and see many things along the way, but he was grateful that he only saw 
and heard Abah Anom. “I followed everything Abah Anom did in every way, in 
everything. I did only what he did and what he ordered me to do. I did not do 
anything he did not do and what he prohibited me to do. Especially after 1983 
until know, I said only what he directed me to say.” On many occasions I heard 
that he said before his disciples, “I don’t know anything. I want nothing. I don’t 
have anything. I only know, only want, and only have Abah Anom.” During 
Abah Anom’s time, I was told that none of the talqin deputies was considered 
to be as intensely close to Abah Anom than Abah Aos. They acknowledged 
that he was together with Abah Anom inwardly and outwardly already long 
before he had been appointed talqin deputy in 1990. When he was with Abah 
Anom, as also mentioned in the book Suryalaya Bukan Panggung Sandiwara, 
he not only listened to Abah Anom and memorized his sheikh’s fatwas, advice 
and stories but he also copied every detail of his bodily and facial expressions, 
his behaviour, way of walking, dress and his total demeanour. The paint on and 
the form of the mosque (inside and outside) he built in Ciceuri were almost the 
same as those of the Nurul Asror Mosque Abah Anom built in Godebag.

 Many senior kyais who presently have become Abah Aos’s talqin 
deputies said about Abah Aos, “If a survey were to be made it would show 
that in many aspects, Abah Aos was the disciple who was most Abah 
Anom.”13 Conceptually, the core of the tariqa’s teachings and practices is that 
a disciple is able and willing to ‘obliterate’ himself so that only the knowledge, 
practices and the habits of his living sheikh murshid remain. Conceptually, a 
consequence of joining a tariqa is that one has to adopt a sheikh as the only 
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source for the enrichment and deepening of the practices. The present sheikh 
murshid is the successor and the heir of the teachings of the previous sheikh 
murshid whose ruh al-qudsiyya (the ‘Holy Spirit’) pedigree goes back to the 
Prophet Muhammad up to the Essence of all that is. The sheikh murshid is 
the living book of the Prophetic Tradition (sunna nabawiyya), and he is at 
the same time the living example (uswa) for all his disciples. From among 
Abah Anom’s talqin deputies, as mentioned earlier, Abah Aos was the deputy 
with the most significant number of manaqiban venues which were indeed 
spread all over Indonesia. He was also the one who, on many occasions that 
were always designated by Abah Anom, led the prayers especially when there 
were distinguished guests but also delivered lectures on several occasions in 
Indonesia and abroad. 

 Abah Aos was known --as I checked myself-- as a most prolific author 
of works that were all related to Abah Anom and the teachings and practices of 
his Sufi order. He wrote his works in Arabic, and they have now been collected 
in a book entitled Majmu’a al-Rasa’il Sayf Allah Maslul (The collection of Sufi 
matters) that contains three of Abah Aos’s works: Fada’il al-Shuhur li Talibi 
Rida Rabbu al-Ghafur (the Sufi meaning of the Hijriya months), al-Sunan al-
Mardiyya fi ‘Amaliyya Murshidiyya (the traditions of the silsila of the Qadiriyya 
Naqshabandiyya), and al-Fath al-Jalil fi ‘Alamat al-Murshid al-Kamil (the 
criteria of a perfect sheikh).14 He also wrote non-classic books in Indonesian 
such as Menyambut Pecinta Kesucian Jiwa (Welcome the Devotee of the 
Holiness of the Soul) , Lautan Tanpa Tepi (Sea Without Borders), Cintaku 
Hanya UntukMu (My love is only for you).15 All of his works are now available 
in digital version (e-book). When Abah Anom was still alive, Abah Aos 
actively and routinely published the magazine Nuqthoh that discussed news 
and updated material related to TQN PP Suryalaya. Many of the speeches he 
delivered during manaqibans can be consulted on YouTube while his sermons 
may also be bought on DVD. 

*****

 Since his name had come up among Abah Anom’s disciples as Abah 
Anom’s successor and because of the strong reaction from Abah Anom’s family 
and the supporting institutions of Pondok Pesantren Suryalaya, Abah Aos, as 
the disciples had started to call him, decided to settle in Pesantren Sirnarasa 
where he started to welcome large number of disciples who vowed to remain 
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loyal to him and who wanted to continue to study the tariqa with Abah Aos. 
Abah Aos founded a pesantren in 1968 under the name Pondok Pesantren Al-
Ishlah but Abah Anom changed its name to Pesantren Sirnarasa in 1980.16 In 
1980, he turned Pesantren Sirnarasa into one of the Centres for Counselling 
on Juvenile Delinquency and Drug Addiction for girls, and Abah Aos and his 
wife especially admitted girls with spiritual and mental problems.17 However, 
when more and more addict were of the age of junior and high school children, 
in 1994, he opened a formal school at the Tsanawiyah level under the wing 
of Pondok Pesantren Suryalaya. Three years later, in 1997, a school at senior 
high school --Aliyah– level was opened under the wing of Pondok Pesantren 
Suryalaya.

 However, after he had gone to Abah Anom, Abah Aos spent his entire 
time engaged in suhba and Abah Anom entrusted him to expand the manaqiban 
to places outside the pesantren in West and Central Java. He expanded not only 
in the rural and urban areas of East Priangan such as Ciamis, Tasikmalaya, 
Banjar, and Garut but also in Bandung, Jakarta and other big cities in Indonesia 
and abroad. At that time, he was only rarely at Pesantren Sirnarasa because he 
started to concentrate his activities on Pesantren Sirnarasa only after he had 
left Suryalaya. When he no longer joined the manaqiban and other activities 
in Pondok Pesantren Suryalaya, he started to do them in his own Pesantren 
Sirnarasa. He started to hold his monthly manaqiban on the 10th of each 
Hijriya month and thus one day before the monthly manaqiban in Pondok 
Pesantren Suryalaya where they are held on the 11th of each Hijriya month. 
Starting in September 2012 and up to the present, ever increasing numbers of 
Abah Anom’s disciples continue their studies with Abah Aos apart from new 
disciples who want to study the tariqa. 
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(3)
The Context

Sheikh Muhammad Abdul Gaos started to lead the tariqa in the 
second decade of the so-called Reformation Era. As mentioned in the previous 
Chapter, the collapse of the New Order in May 1998 was among others due to 
the economic crisis that urged for total political reform and Indonesia went 
through hard times in a situation of political and economic crisis. 

Hasan (2009: 231) notes that after the collapse of the New Order, 
“Islam has increasingly moved to the centre and became part of political 
expressions, legal transactions, economic activities as well as social and 
cultural practices.” About these Islamic trends after Soeharto’s fall, some 
Islamic observers share the opinion that what has happened recently is just 
a continuation of the trends that had been present even long before the New 
Order collapsed. Smith-Hefner (2007: 397) detected that the end of the 1980s 
marked a transformation of the New Order’s Islamic policy in Indonesia. 
Aware of the growing Islamic enthusiasm within society, Soeharto introduced 
an Islamization strategy, focusing particularly on the accentuation of Islamic 
symbols in the public sphere and accommodating religious, political power. In 
the post 1980s period, Azra (2006: 95) argues, Soeharto himself showed some 
signs of greater ‘Islamic-ness’, “Suharto’s pilgrimage aroused a great deal of 
Muslim sentiment both in Indonesia and abroad; many of Indonesian Muslims 
believed that Suharto was (and is) one of them” (Azra, 2006: 96). Soeharto’s 
greater Islamic-ness, Azra (2006: 96) further argues, was also established with 
his acceptance of his new first name ‘Muhammad’ given to him by King Fahd 
of Saudi Arabia (his complete name now being Haji Muhammad Soeharto) 
and of his wife’s first name ‘Fatimah’ (her complete name now being Hajjah Siti 
Fatimah Hartinah Soeharto). Since Soeharto showed his greater Islamic-ness, 
Hasan (2009:235) perceives, high ranking officials including cabinet ministers 
no longer hesitated to include the Islamic greeting [Assalamu ‘alaikum, Peace 
be upon you] in the opening passages of their speeches, as this greeting had 
become increasingly popular in society.

After the Soeharto’s fall, Fealy (2008: 16) observes that Islam was 
penetrating far more deeply into people’s lives than before and Muslims 



- 237 -

ACTUALIZATION OF NEO-SUFISM:
A Case Study of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya

were expressing their faith in a multitude of ways. Jones (2010: 91) further 
notices that in this decade, urban Indonesian public culture had become 
visibly more Islamic in style and thus there was an increasing religious image 
of the Indonesian people in public --television contained and promoted 
Islamic values and personality. According to Hasan (2009: 241), Islam was 
now more than a set of practices, doctrines, and beliefs; it was also a symbolic 
commodity relevant to the middle-class’s demand for a new lifestyle, modesty, 
and enjoyment. The popularity of Islam, Hoesterey and Clark (2012: 209) 
spot, had gradually created a new trend called “pop Islam.” Incorporated in 
this genre were sastra Islami (Islamic literature), film Islami (Islamic film) and 
sinetron Islami (Islamic soap operas). Another Muslim group that celebrated 
this trend and used this situation was so-called Urban Sufism. Since the 1999 
general election, this urban Sufism, according to Qodir (2011: 145-146), has 
shifted from campuses and the world of artists to the media-targeted broader 
public. All TV channels have da’wa programs. One ustadz and his/her jama’ah 
joined together in a tutorial model of preaching. It was followed by collective 
praying and religious consultation with the help of a moderator, mostly an 
artist such as Natasha Rizky or Dewi Sandra. This urban Sufism phenomenon 
has increasingly occupied the virtual public sphere. 

The new Sufism movement discussed above is also called ‘Sufism 
outside tariqa’ and targeted the Muslim grassroots and the lower class. Some 
of these movements are associated with the Majelis Sholawat and Majelis Dzikr 
under the guidance descendants of the Prophet Muhammad (Ar., pl. haba’ib, 
sing. habib). As Howell noted, two of the Majelis Sholawat’s phenomenal 
haba’ib were al-Habib Hasan bin Ja’far and Habib Mundhir al-Musawwa with 
their Majelis Rasulullah. Going eastwards to East Java another famous habib is 
Sheikh bin ‘Abd al-Qadir and his Majelis Sholawat. These congregations attract 
thousands if not millions of people. “Some majelis participants also take their 
habib as a spiritual director although unlike the Syekh (master) of a tariqa 
these majelis leaders do not give initiations or require obedience” (Howell, 
2012: 13). Urban Sufism outside tariqa also relates to the phenomenon of 
praying or Dzikir Akbar (grand dhikr), massive renewal and others by bringing 
into such activities da’i or ustadzs of recent origin such as AA Gym, Arifin 
Ilham, Yusuf Mansur, Ustadz Haryono, ESQ Ary Ginanjar, and many others. 
Its development in Indonesia has been evident since 2000. 
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Furthermore, as the public is interested in these groups, their presence 
should be considered a phenomenon in itself. Ones that spring to the eye and 
that resonate nationally are those guided by the late Ustadz Arifin Ilham18 and 
K.H. Abdullah Gymnastiar (AA Gym) who both led and still lead the way in 
da’wa from below and who specialize(d) in Sufism. In the end, these groups 
were booming because of their radio and television shows. With their special 
and accurate packaging, they both succeeded in attracting Muslims who were 
keen to immerse themselves in Islamic teaching. The topics both Ustadz Ilham 
and AA Gym chose to present to the public are not too difficult and they do 
not address fiqh since that always invites controversy. They discuss simple 
daily issues, use everyday language, and present examples of ethical problems 
that are directly related to their public’s daily life. Ustadz Ilham’s dhikr group 
is based in Sentul, Bogor, West Java and centres around communal dhikr 
alternated with lectures that attract thousands of people who are all dresses 
totally in white. Ustadz Ilham once initiated a session entitled Indonesia Chants 
dhikr (Indonesia Berdzikir) which was discussed all over the country. He also 
expanded his da’wa through his Majelis Dzikir –Majelis Az-Zikra-- to cities all 
over Indonesia. Similarly, AA Gym and his Bandung-based Pesantren Darut 
Tauhid offer study sessions under the theme Heart Management (Manajemen 
Qolbu) and AA Gym’s lectures are always attended by thousands of people and 
he often speaks in cities all over the country. Every activity he organizes for the 
masses is always a great success. It is not surprising that the large following of 
these two figures has acted as a political magnet for members of Indonesia’s 
political elite. 

Printed and electronic media like television and radio, continue to 
offer slots to these two ulamas, and their activities are becoming larger and 
larger and are supported by live-streaming shows through social media like 
Facebook and YouTube. Both have their own channel with large numbers of 
subscribers. Many local and international scholars study these two figures. In 
some of her articles in international journals, Julia Day Howell has shed light 
on them, for instance in her “Indonesia’s Salafist Sufis” that was published in 
2010 in Modern Asia Studies and “Sufism and Neo-Sufism in Indonesia Today” 
that was published in 2012 in the Review of Indonesian and Malaysian Affairs. 
The presence of Neo-Sufi movements that promote New Sufism outside tariqa 
has become a challenge to tariqa Sufism. 

…non-tarekat Sufism and the neo-Salafi groups have become challenges to 
conventional, tarekat-based Sufism. The growing popularity of new models of Sufi 
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spiritual expression, including non-tarekat-based majelis, zikir, and salawat…And, 
non-tarekat sufi association…, worries the leaders of conventional NU Sufism. Such 
non-tarekat based Sufi groups are very attractive because of their practicality. (Arifin, 
2012: 79)

 The latest development is the occurrence of Young ustadzs who mostly 
graduated from the Middle East such as the Al-Azhar University in Cairo, 
Egypt. Social media have groomed them. To mention some names: Ustadz 
Abdul Shomad, Ustadz Adi Hidayat, and Ustadz Hannan Attaki. Their mass-
base movements mostly consist of young Muslims who consider themselves 
newly enlightened and thus call themselves Gerakan Pemuda Hijrah (Shift-
Youth Movement) because they changed from a criminal lifestyle, such as 
prostitution or petty crime, to an Islamic one. They receive attention from 
young Indonesian celebrities who are inspired by their speeches which are 
mostly delivered in every-day parlance and youth slang. The topics that deliver 
are not ‘heavy’, and often inserted with refreshing humour. They are also very 
active in social media –mainly Facebook, Instagram, and YouTube—and have 
millions of followers as they regularly post and share their activities. They 
frequently engage in live streaming to deliver religious messages and receive 
much feedback and many comments.

Connected with the wave of New Sufism expressions such as ‘Tasawuf 
Positif ’ and the advent of ‘Neo-Salafism’ that target the Muslim urban middle 
class, some Sufi orders also take steps to adapt and contextualize their 
teachings to answer the increasing need for spirituality among the Muslim 
urban classes and they have attracted the attention of scholars. “Some tarekat 
leaders, however, have been modestly adapting to the changed market for 
Islamic spirituality […] successfully reenergizing his tarekat in order to meet 
the demand of modern society” (Arifin, 2012: 80). Howell (2015: 282) further 
discusses this trend: 

…popular media and researchers both noted a decided shift in the attitudes of 
privileged urbanities to Sufism in the last two decades of the twentieth century… 
The magazine Amanah in a 1987 cover story flagged this trend, calling it ‘a rush to 
the tarekat’… A definite shift in demand (notably, expansion of the range of interests 
in religious matters to include experiential religiosity) contributed to this upsurge 
of urbanite involvement in Sufi orders. But there had also been changes, as it were, 
in the ‘supply side’…, that is, in Sufi orders and traditional Islamic boarding schools 
(the pondok or pesantren) in which, for centuries, the Sufi orders have been lodged. 
In some Sufi orders, these changes arose as sympathetic adaptations to the new urban 
demand.
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Achmad Zainal Arifin (2012) in his article “Re-energizing recognized 
Sufi Orders in Indonesia” in the Review of Indonesian and Malaysian Affairs 
discloses the steps taken by al-Habib Sheikh Luthfi bin Ali bin Yahya who is 
considered phenomenal in the way he repackaged the tariqa in the contemporary 
era. He is the chairman of JATMAN (Jam’iyyah Ahlith Thariqah Al-Mu’tabarah 
An-Nahdliyyah) and the sheikh of the Shadhiliyya in Pekalongan, Central Java.

Habib Luthfi has re-energized conventional Sufism by redefining its teachings in 
more understandable terms for the ordinary people, promoting the importance of 
social engagement through nationalistic Sufism and employing musical instruments 
and other cultural means to attract younger participants. The popularity of Habib 
Luthfi and his Sufi orders shows that recognized orders can successfully adapt to 
dynamic changes in society and meet people’s spiritual needs today. This suggests 
that conventional Sufism can continue to play a significant role in society without 
losing its basic features: embodiment in a tarekat (Sufi order), bay’at (initiation), and 
ongoing guidance by initiating spiritual master. (Arifin, 2012: 77)

Sufi tariqas under JATMAN also continued to expand until the present 
with leadership representation at the provincial and regency/city levels. In 
several regions in Indonesia, JATMAN actively advocates tariqas, especially 
among people with a Salafi background who randomly and indiscriminately 
accuse the tariqas’ teachings and practices of deviating. This advocacy 
consisted of mediation and a legal fight in court.19 Many people are still allergic 
to tariqas and continue to oppose their teachings. JATMAN also expands its 
existence by organizing local, national and even international events. It has 
recently assumed an important role by organizing an international conference 
for which many international guest speakers from around the world were 
invited. JATMAN invited tariqa leaders who live and have their base for their 
activities in eastern as well as in western countries such as the United Kingdom 
and the United States of America. 
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(4)
The Style

A. Reinforcing the tariqa’s identity as a ‘Tarekat Muhammadiyah’’

 When he took over the leadership of the tariqa, the first step Abah 
Aos took was to emphasize what his predecessor had already stressed. He 
continued to uphold the principles of the tariqa’s teachings and practices of 
which the fundaments were laid by Abah Anom, and thus strengthened the 
tariqa’s position as an orthodox order and he remained engaged in activism. 
He included the adoption of the principles of ease, balance, and care in the 
tariqa’s teachings and practices. Having a background as a Muhammadiyah 
activist,20 it seems that he understood the accusations only too well that were 
launched against the tariqa communities and this is why the implementation 
of these principles had been made clear. 

 In Abah Aos’s time, the tariqa did everything it could to convince 
groups that opposed the idea that the tariqa was a Tarekat Muhammadiyah. In 
his view, the teachings and practices went back to the Prophet Muhammad and 
thus had to be theologically valid and thus could in no way be considered as 
bid’a. This is related to what Abah Anom had said when Abah Aos came to visit 
him for the first time in 1968 and asked for the talqin dhikr. Abah Anom said 
to Abah Aos who was then 24 years old: “So you are from the Muhammadiyah, 
aren’t you?” He replied, “Yes, I am.” “Have you followed the (Muhammadiyah) 
tariqa?” Abah Anom asked. Abah Aos replied by wondering aloud, “Does the 
Muhammadiyah have a tariqa?” Abah Anom said, “If (the Muhammadiyah) 
does not have a tariqa, what practices do you?...(…)… TQN PP Suryalaya 
practitioners are those who are most Muhammadiyah because the teachings 
and practices go back to the Prophet Muhammad.”21 After having been with 
Abah Anom for 43 years, he concluded that Abah Anom’s statements were, to 
him, right and made sense: the tariqa’s teachings constituted the core of the 
Muhammadiyah.

 The Muhammadiyah always states that the Qur’an and the Sunna are 
the only sources of knowledge about Islam and the teachings of the Prophet 
Muhammad. The Muhammadiyah and all other modernist-reformists derive 
their knowledge about the Prophet from information transmitted from a 
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single chain of knowledge. Their knowledge about the Prophet and his life and 
thoughts relies only on the line of transmission decided by hadith scholarship 
(ilm hadith/ilm musthalah al-hadith). In hadith scholarship, the validity of 
the content of a hadith –matn: the Prophet’s saying, action, or reaction to 
a particular matter can only be established through the sanad, the chain of 
selected people who narrated the hadith (rawi).22 Moreover, a hadith is only 
valid if it has more than one valid sanad.23 In hadith scholarship, a hadith that 
is not validated by hadith scholarship is void including the tradition of the 
Prophet transmitted in the Silsila of the tariqa.

 Thus, the Muhammadiyah does not accept that there is another source, 
which is the chain of knowledge of the Prophet delivered through the so-called 
silsila of the tariqas. For Abah Aos, as in the sanad in hadith scholarship, a 
silsila is the chain and the transmission of the ‘Divine blessing’: the spiritual 
chain within tariqas that connects the Prophet Muhammad to the present 
living member of the Silsila, the living sheikh, and is just as valid as the sanad 
because it also connects its knowledge to the life of the Prophet. Even more 
than the sanad that emphasizes physical meeting between the hadith narrators 
(liqa), silsila spiritually binds a Sufi teacher to the previous Sufi teachers and 
back to the Prophet and this binding process often takes years and years (in 
the case of Abah Aos, no less than 43 years). As in the sanad, a silsila must 
have a relation and connectivity aspect (muwashala) of one person to another. 
This is due to the nature of giving and taking (tahammul wa al-ada). A tariqa 
that has an unbroken chain of the silsila is called tariqa mu’tabara: its spiritual 
genealogy connects (muttashil) the present sheikh to the Prophet Muhammad 
who received God’s messages through the Angel Gabriel. The transmission 
of the knowledge of the Prophet through the chain of the tariqa’s pedigree 
conveyed not merely the tangible and visible (external) knowledge of the 
Prophet but also, different from the hadith, the spiritual innermost essence 
of the Prophet. Abah Aos continues to state, that the Muhammadiyah could 
only be true when it started to complete its claim as the defender of the Qur’an 
and the Sunna by also acknowledging and believing the truth of the source of 
the chain of the tariqa successors (in short, for its members to become tariqa 
followers). He also ensures that the tariqa takes into consideration the aspect 
of Islamic jurisprudence. To strengthen his stance, he quoted a saying by one 
of the famous fuqaha, Imam Malik (95 H. – 179 H.), who stated that ‘whoever 
studies jurisprudence (tafaqaha) but does not study Sufism (tasawwafa) would 
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be corrupted; and whoever studied Sufism but does not study jurisprudence 
would be a heretic; whoever combines both would be able to reach the Truth’ 
(Younos, 2013: 134).

 To prove that his tariqa is the true Muhammadiyah, Abah Aos started 
to ensure that every practice of the tariqa was accompanied by explanations 
that had their source in the Qur’an and the hadith –by referring to hadith 
books. It was expected that by doing so the idea that TQN PP Suryalaya’s 
Sufi teachings and practices had their sources in the Prophetic tradition was 
strengthened and that everyone who practiced them could account for them. 
This endeavour was also made to counter accusations that TQN PP Suryalaya’s 
teachings and practices are heretical innovations (bid’a) because they have 
no clear basis in the Qur’an and the hadith. One of the efforts he made was 
to add a sharh24 to the Uqudul Juman, the booklet that up to now is still the 
guide for how to perform practices and which now has been included in the 
book entitled Sharh ‘Uqud al-Juman fi ‘Amaliyya Murshid al-Musamma bi al-
Ghawth al-Rabbani fi al-Suluki al-Sufi. This work of 436 pages was written by 
K.H. Irfan Zidni Wahab, one of Abah Aos’s talqin deputies who is a specialist 
in law. Abah Aos instructed him specifically to add the sharh and he fortified 
each of TQN PP Suryalaya’s practices with references to the Qur’an and hadith 
and to the opinions of important ulamas. Abah Aos also ordered this young 
kyai, to obtain a doctoral degree in Islamic law especially pertaining to the 
equality between tariqa mu’tabara silsila and ilm hadith as sources of religious 
practice and Islamic law. He seemed to hope that the results of his study of 
the law on the topic could strengthen the position of the tariqa’s teachings 
and practices while convincing people outside the tariqa that it indeed follows 
the Qur’an and the Sunna. Furthermore, he began to examine every detail of 
the implementation of the sharia in every teaching and practice of his tariqa. 
He seemed to know exactly what the Muhammadiyah thought of him and his 
tariqa. It was if he were filling in ‘the blank spots’ in the tariqa which had 
become the cause of the tariqa being accused of not following the Qur’an and 
the Sunna, and of other heresies as well as being engaged in bid’a.

  Not only the Kitab Uqudul Juman was provided with a sharh. Abah Aos 
also ordered to add a sharh to the Miftah al-Shudur written by Abah Anom 
which has remained the work of reference for the teachings and practices and 
the guide for how to perform TQN PP Suryalaya’s practices. This originally 
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short work was turned into a fat book by Dr Syuhudul Anwar, who enriched 
each statement with a list of references. We have to acknowledge that in the 
book, Abah Anom cited hadiths of which the line of transmission is weak. 
With the Sharh Miftah al-Shudur, accusations were countered by including 
references that proved that the hadiths Abah Anom used were reliable. Many 
verses were added as well as the opinions of great Sufi ulamas. During his time, 
several other books were published by his disciples who tried to strengthen 
TQN PP Suryalaya’s doctrinal position in an academic way. The books include 
Tak Terkejar tapi Tidak Ada yang Tertinggal (Not Pursued but Nothing 
Left Behind)25 (by Ismail Rasyid, MA), Ketenangan adalah Kemenangan 
(Tranquility is Victory)26 (by Ismail Rasyid, MA), Surat Sakti Untuk Negara 
(A Sacred Letter for the State)27 (by Dr Akbar Mardani), Kenapa Berthoriqoh? 
(Join a Tariqa for what?)28 (by Budi Rahman Hakim), Menembus Ruang dan 
Waktu Jilid Satu dan Dua (Traveling through Space and Time, vol. 1 and 
2)29 (by Budi Rahman Hakim), Mutiara TQN PP Suryalaya 38 (TQN PP 
Suryalaya Pearls)30 (by Mahmud J. al-Maghribi), Budi Luhur Dengan Selalu 
Mengingat Yang Maha Luhur (Obtain the Ultimate Good Character by Always 
Remembering the Highest of the Highest)31 (Anfas Kusumo), Sinaurasa 
Menuju Sirnarasa (Sinaurasa towards Sirnarasa)32 (by Irfan Zidni Wahab), 
Kanzul ‘Arsy: 111 Sabda Peradaban Dunia Jilid 1-3 (Kanzul ‘Arsy: The Words 
of World Civilization, vols. 1-3)33 and Tuntunan Sholat Thoriqoh (Guidance to 
the Practice of Tariqa Prayers)34 (by Budi Rahman Hakim). All these books 
provide very little room for discussion or even critical thinking about the texts 
and their contents mainly defend Abah Aos’s tariqa leadership.

 Another endeavour Abah Aos made after he had become the leader 
amounted to, in his words, the ‘purification’ of Abah Anom’s teachings. With 
the huge number of disciples under Abah Anom and TQN PP Suryalaya’s 
strong political involvement, it had become rather unclear what Abah Anom’s 
main mission in the tariqa actually was. For instance, as he identified himself, 
as far as the ritual aspects of TQN PP Suryalaya were concerned, many talqin 
deputies and especially Abah Anom’s disciples who practiced the obligatory 
practices did not fully emulate what Abah Anom did. Abah Anom’s practices 
were purified by turning them into examples and by rewriting the TQN PP 
Suryalaya teachings and practices Abah Anom had written in the Amaliyah 
Murshid (the tariqa practices of the murshid). Abah Aos also welcomed 
disciples who wanted to do the suhba and offered those who wanted to study 
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the opportunity to see and emulate his daily performance both in Pesantren 
Sirnarasa and in places he visited to join a manaqiban. After Abah Anom’s 
death, there were still places were the manaqibans were done under Abah Aos 
guidance, especially in Jakarta and surrounding cities. It was through these 
manaqiban assemblies that Abah Aos promoted the total and comprehensive 
unification of the tariqa’s teachings and practices. In his era, the audience for 
the teachings and the practices were broadened and no longer only extended 
to the tariqa’s disciples. The first initiative was that he gave the book the, for 
pesantren circles familiar, lay-out of kutub al-shafra (classic Islamic books à la 
Indonesia, known as Kitab Kuning). 

 An ordering was made of TQN PP Suryalaya’s practices which 
started with the main practices in the tariqa namely dhikr, wirid, manaqiban, 
recommended prayers up to the riyada. Some modifications and improvements 
were made with the sole intention to make them (wirid sentences) more 
impeccable and to meet the performers’ and listeners’ aesthetic requirements 
(changes in pronunciation). Abah Aos also states that the tariqa’s teachings do 
not always have to be practiced in a mosque but can be done anywhere even 
when people are busy with their office job, in trade or even when they are having 
a good time in a shopping mall or any other place of entertainment. Disciples 
can still perform their daily prayers at the at the very start of the praying times 
(Ind, awal waktu), recite dhikr or say commendable prayers when they are 
among busy crowds. When the time comes to pray disciples can pray anywhere 
because they do not have to bother finding a mosque or a mushalla. They just 
have to find a clean place to sit and perform the prayers (salat) and recite the 
dhikr and adjust the numbers to the circumstances, even when they are in 
a cinema watching a movie, or in a means of transportation. Whenever and 
wherever the time comes to pray, it can simply be done in the car and a driver 
simply must park and say his prayers. Because of this, a disciple has to make 
sure to have taken ablutions because he never knows if he is busy when prayer 
time arrives because the times for prayers cannot be negotiated as the prayers 
have to be done on time. If a person is mindful of the ablutions while he is busy, 
no matter what he is busy with, he will be doing the prayers. Thus, the tariqa 
practices do not interfere with the disciples’ worldly activities irrespective of 
what they are. The disciples can perform their religious duties because they 
have the dhikr khafi and they can put themselves close to Allah anytime and 
anywhere as no matter what they are doing, they can always breath and their 
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hearts will be beating. Each second in time they dhikr is considered to fulfilling 
a religious duty for Allah. 

 Apart from purification, Abah Aos also confirmed that the tariqa 
developed an ‘enjoyable’ kind of mysticism in its riyada. It was jokingly called 
‘nice riyada’ (Ind, riyadoh enak) based on the explanations Abah Anom gave 
in the Miftah al-Shudur and quoted from the words of one of the founders 
of the Shadhiliyya. This kind of mysticism has been adapted to respond to 
changing times. Life has become more and more hectic for the disciples. Once 
Abah Anom stated that 100 percent of the complaints he heard concerned 
life. Because of this, the mysticism of the tariqa continues to refer to the basic 
principles formulated by Abah Anom. Abah Aos, as I observed, continues to 
give his ijaza for spiritual exercises to special disciples and especially to his 
talqin deputies but he has made some innovations. For instance, Abah Aos 
declared the performance of the riyada sayfi (which requires that a disciple 
does not touch a female body for 40 days, not even his female’s family 
members) unnecessary and one can immediately perform the sayfi prayer. He 
gave the disciples the ijaza to recite the wirid in the riyadoh melek and they 
were only required to do this on Monday and Thursday nights and he often 
even did not stress this too much. He told rich people that they did not have 
to perform spiritual exercises for their superior riyada but that they only had 
to give alms (shadaqa). Thus, for their riyada, successful people in business or 
career people had to donate their wealth as shadaqa. For him, the riyada too 
had to be adapted to each person’s secular tasks and position.

 Apart from riyadoh enak, Abah Aos also strongly propagandized what 
Abah Anom also had often done: a Sufi has to look smart and trendy. He used 
the picture of Abah Anom who always wore the fashion of his time. He often 
wore a modern and stylish suit, especially when he received stately guests. 
When he was invited to come to the State Palace, Abah Anom looked different 
from other religious leaders who wore a sarong and a shirt with a round collar. 
Abah Anom set the trend. Abah Aos, as I witnessed myself, continues this 
tradition and he always wears a jacket on important occasions. He used to jest 
about this way of appearance, “Don’t embarrass Abah Anom. A tariqa member 
has to look nice, smart and fashionable.” 
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 On several occasions, Abah Aos stressed that the tariqa’s teachings 
and practices are useful for life in the hereafter but also on earth, both for 
blessings and abundant good fortune, health, and business development, and 
other earthly needs. The words he spoke were apparently in response to the 
behaviour of his disciples who tended to be pragmatic in the sense that they 
performed their practices but also immediately tasted their use in their daily 
lives. He seems to have opted to continue his sheikh’s example in terms of 
shifting from hikmah to tariqa, which means he only advises his guests –no 
matter what kind of problems they face in life-- to firstly join the tariqa by 
taking the talqin dhikr rather than to ask him for a ‘charm.’ Again, it was in this 
way that many who initially came for practical reasons changed their mind and 
became followers of the tariqa. Practically, like in Abah Anom’s time, many 
initially came to him because they thought he could help to look for solutions 
for their worldly problems and Abah Aos was also seen as a kyai hikmah and 
‘orang pintar dan orang sakti’ –and teach them ‘kesaktian skills.’ He, however, 
like Abah Anom, insisted to move away from being a kyai hikmah but to 
become only the tariqa’s sheikh instead. He often told his disciples about the 
meritorious practices that help to solve problems and help meet their needs. 

 When a disciple came to him for advice, he asked him to do the dhikr.35 
For example, he frequently affirms that reciting dhikr is good for one’s health. 
Abah Aos said that he was convinced that almost all ailments are caused by 
emotional problems and thus he suggests that the cure has addressed a person’s 
emotional centre (his heart) through dhikr khafi in order to heal the pain inside. 
“Cures from outside cannot enter inside, but cures from inside can penetrate 
the outside. Recite the dhikr so that the cure can dissolve until its effect may be 
felt” (Hakim, 2017a: 32). He repeatedly advised people who came to him with 
heart complaints or other heart difficulties, in the sense of emotional stress, to 
cure it by often pumping the heart until it is strong. “Pump it from the outside 
with dhikr jahr and pump it from the inside with dhikr khafi. Therefore, the 
cure to our physical and emotional heart is dhikr” (Hakim, 2017a: 44).36 Instead 
of giving a mantra, he often simply gives people who come to him a special 
ijaza to dhikr. He insists that dhikr is the key to open the door to every mystery 
[miftah al-ghayb, key the Unseen]. To him, mystery is not only a matter of the 
hereafter but also on earth --such as career and business. (Hakim, 2017b: 122).  
“Dhikr 165 time is for those whose purse is already filled. But for those whose 
purse is still empty, the dhikr is 561 times in one sitting. As of now, do not talk 
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about your problems or desires; just dhikr” (Hakim, 2017b: 71). He simply 
advices those with debts, to perform the manaqiban after each compulsory 
prayer, “because in the manaqiban is the prayer that opens the way so that all 
your debts may be settled.”37 

B. ‘Patenting’ the tariqa and the establishment of madrasahs as the 
centres of the tariqa’s practices

 As told, the next step that Abah Aos took when he started to lead his 
disciples was to add the name Pondok Pesantren Suryalaya to the name Tariqa 
Qadiriyya Naqshabandiyya, and he enshrined this in the Tanbih which is 
recited in each manaqiban an must be stated when performing the daily dhikr, 
khataman, and tawassul. Abah Aos also agreed to omit the word ‘wa’ (meaning 
‘and’) between Qadiriyya and Naqshabandiyya because the TQN does not 
consist of two separate tariqas; since its follower practice both at the same time 
it is one independent tariqa with its own set of teachings and practices. The 
use of this name invited reactions from Pondok Pesantren Suryalaya which 
refused to allow Abah Aos to use it because it feared that the name would be 
misused.38 Abah Aos ignored them and he remained firm in his conviction 
that this step only acknowledged that the tariqa practices as performed by the 
tariqa originate from Abah Anom and as a token of his gratitude he eternalized 
and glorified them in name and explained that what he wanted to preserve was 
not the pesantren, the foundation or any other tangible assets but the tariqa’s 
teachings.

 Abah Aos also issued a declaration from Pesantren Sirnarasa on 11 
November 2013 to fend off these negative accusations. It read: 

1) TQN PP Suryalaya is not a foundation39 or a mass or political organization with the 
status of a legal entity.40 2) TQN PP Suryalaya does not have a formal legal status; 3) 
TQN PP Suryalaya is the spiritual practice of its brothers and disciples in order to be 
guided in the practice of their religious obligations, riyada, mujahada, to deepen the 
ritual practice of their understanding and to enrich their understanding of the ritual 
practice;41 4) he urged all the brothers and the disciples not to use the flag or any other 
attribute for external needs and especially not to raise money for tariqa activities 
including the accumulation of funds derived from zakat, infaq, and shadaqa. It has to 
be independent, and the tariqa’s activities such as the expansion of the manaqib and 
for housing facilities for teachers (mubaligh) and other obligatory expenses have to 
rely totally on the financial support of the brothers and the disciples; 5) It is the task of 
the brothers and the disciples to practice, protect and preserve the teachings of TQN 
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PP Suryalaya; 6) He always urged the brothers and the disciples to keep unity and 
union among TQN PP Suryalaya’s brothers by upholding and continually practicing 
the core teachings that are written and implied in the TANBIH of the Holy Teacher 
Sheikh Abdullah Mubarak bin Nur Muhammad (Abah Sepuh) and the Chain of 
Pearls [maklumat42 11 November 2013].

 One week later, this was followed by a declaration of the disciples at 
the establishment of the Madrasah Tariqa Qadiriyya Naqshabandiyya Pondok 
Pesantren Suryalaya (MTQN PP Suryalaya)43 which tasks are: 

1) MTQN PP Suryalaya is not a foundation or a mass or socio-political organization 
with the status of legal entity. MTQN PP Suryalaya has no formal legal status. 2) 
MTQN PP Suryalaya is an assembly or a house of prayers for the spiritual activities 
of the brothers and the disciples so that they may receive guidance from the sheikh 
murshid in how to perform their ritual obligations, riyada, mujahada, to deepen the 
practice of their knowledge and to enrich the knowledge of their rituals; 3) We, the 
caretakers of the MTQN PP Suryalaya promise not to use the flag of the MTQN PP 
Suryalaya or any other attribute for personal or group interests and we promise not 
to use the flag or any other attribute for external interests and especially not to raise 
money to pay for tariqa activities including the accumulation of funds derived from 
zakat, infaq and shadaqa. It has to be independent and the tariqa’s activities such as 
the expansion of the manaqib and for housing facilities for teachers (mubaligh) and 
other obligatory expenses have to rely totally on the brothers and the disciples for 
financial support; 4) We, the caretakers MTQN PP Suryalaya are ready in word and 
deed to carry out the task to practice, protect and preserve the teachings of TQN 
PP Suryalaya; 5) We, the caretakers of the MTQN PP Suryalaya promise always to 
maintain unity and union among TQN PP Suryalaya brothers by upholding and 
continually practicing the core teachings that are written and are implied in the 
TANBIH of the Holy Teacher Sheikh Abdullah Mubarak bin Nur Muhammad (Abah 
Sepuh) and the Chain of Pearls. This declaration is made on 18 November 2013 in 
Pesantren Peradaban Dunia JAGAT ‘ARSY, Banten, Indonesia [18 November 2013].

 Subsequently, MTQN PP Suryalaya became the ‘organization’ to 
support the expansion of TQN PP Suryalaya under Abah Aos’s leadership. 
MTQN PP Suryalaya branches were established in places where the disciples 
lived, but there are also MTQN PP Suryalaya that started to organize themselves 
in cities under the ‘coordination’ of the central MTQN PP Suryalaya umbrella 
organization. The tariqa was also bolstered by the strengthening of the 
Yayasan Pesantren Sirnarasa, and in 2016, by changing its name into Yayasan 
Sirnarasa Ciceuri (YSC). It is this foundation that steps up when legal issues 
occur, including the organization of the Baitulmal, the cooperation and the 
acceptance and management of wakaf endowments. My research into the use 
of social media by Abah Aos’s disciples and the madrasah revealed that they are 
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very pro-active in the way they go about publishing their activities, especially 
concerning manaqiban. In some activities, the Madrasah TQN PP Suryalaya 
collaborates with the tariqa umbrella organization in Indonesia, JATMAN 
(Jam’iyyah Ahlith Thariqah Al-Mu’tabarah An-Nahdliyyah) and Abah Aos 
even established a Kampung JATMAN (JATMAN village). These collaborative 
actions have strengthened TQN PP Suryalaya’s position in the tariqa world in 
Indonesia even more. The chairman of JATMAN (rais ‘am), Sheikh al-Habib 
Luthfi bin Yahya, often visits Abah Aos in the Jakarta branch of his madrasah, 
Pesantren Peradaban Dunia Jagat ‘Arsy in Banten.

Illustration 23. Abah Aos and Abah Luthfi (Rois ‘Am, the chairman of the central 
board of JATMAN) who often meet and share opinions and activities to ‘promote’ 
and improve the tariqa’s role in national development to strengthen the country. 
(left). Abah Aos organized the Sufi Conference on “Tariqa and World Civilization” 
at Pesantren Sirnarasa, Ciamis, West Java. The speakers of the conference came from 
Syria and Morocco. (right). Collection: Hakim. 
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(5)
Actualization

A. Political Activism

- Building political patronage

 Three years after Abah Anom had passed away and Abah Aos had 
taken over its leadership, TQN PP Suryalaya still ‘attracted’ many political 
parties and candidates who wanted to run for offices such as those of the 
president, governor, city mayor and senate member. In the post-Soeharto era, 
the Indonesian political system has direct elections for positions at every level. 
Therefore, it is important for whoever wants to run for a position to have a 
good relationship with leaders who have access to the grassroot masses, such 
as Abah Aos, and gain their support. Another reason why so many politicians 
approach tariqa leaders is because of the nature of their relationship where the 
directions of the sheikh determine virtually all the disciples’ actions. Once the 
murshid has made his decision, his disciples follow –although in practice this 
is not always so- and this is different from modern-mass organizations where 
the chairmen cannot expect this kind of obedience or influence their members 
in a similar way. A consequence of a murshid’s power over his disciples is that 
they listen to him also in political matters. Naturally, political contestants –
political parties— ever since the first general election after Soeharto’s fall, tried 
to recruit figures who have a real mass base to support their party formation 
and turned to the tariqa world.44

 Abah Aos reaffirmed Abah Anom’s political principle: only to support 
the winner. That is, if there is a political contestation and one of the participants 
occupies a political position in government --President, Governor, Regent/
Mayor, he will support the incumbent. Moreover, if the candidate supports is 
his disciple, he issues a maklumat, an official open announcement and appeals 
to his disciples to cast their votes for him on the election day. In many regions, 
especially where many of his disciples live, candidates for positions in the 
senate or as city mayors come to pay a visit to Abah Aos merely to ask for 
his prayers, blessing but especially for his political support. In answer to their 
requests, sometimes he instructs his disciples to vote for a particular candidate, 
but often he refrains from doing so. Realizing that Indonesian politics adhere 
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to a democratic system, he affirms the principle that ‘the quality of the TQN PP 
Suryalaya is its quantity.’ That is, he manages to be able to attract more Muslims 
to join the Order. Thus, he said, if the number of disciples is significant, the 
political voice of the tariqa is significant as well, and with a large number 
of political voters, besides being able to influence/contribute to political 
contestation at any level, it can also enhance its political bargaining position 
–and leverage-- with any political power. The bargaining position here is, or 
course, to support the development/dissemination of the tariqa’s teachings and 
practices. It seems that his awareness of the political reality has contributed to 
his choice and efforts to revitalize the tariqa’s teachings and practices in order 
to more and more easily attract sympathizers who may even become tariqa 
members. This can be seen for example, as will be discussed in the next section, 
from the way he reformed the talqin dhikr process which became looser and 
more accessible while he also considered the political aspect of the recruitment 
or the appointment of his talqin deputies. 

 The first ‘political trial’ of his tariqa’s political ideas and actions, at the 
national level, took place in 2014. A direct presidential election was held to 
replace the President Susilo Bambang Yudhoyono who had served two periods 
(10 years) and constitutionally could not be elected a third time. In the 2014 
Presidential Election, two President-Vice Presidential candidate couples 
approached Abah Aos. The two candidate couples were ‘newcomers’ and Abah 
Aos made his choice based on ‘his own political thinking’ by referring to the 
political principles of his predecessors. He had already made up his mind and 
issued an instruction to all of his disciples in the country to vote for Prabowo 
Subianto and Hatta Rajasa, but they failed to win the race.45 Soon after the 
announcement of the two pairs of candidates for the posts of Governor-Vice 
Governor of Jakarta, one Muslim and the other non-Muslim, he instructed 
all his disciples in Jakarta to vote for the Muslim candidates, and indeed they 
won.46 
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Illustration 24. The former Coordination Minister of the Indonesian Economy, Hatta 
Rajasa, visited Abah Aos in Pesantren Sirnarasa to ask him for his support to run for 
Vice President. Salahudin Uno (the Governor-elect for Jakarta) paying a visit (before 
the election) to Abah Aos’s talqin deputies in Jakarta. Collection: Hakim.

 

 In 2018, the West Java Provincial Government Election took place. 
Abah Aos declared to vote for and support the candidate pair that was 
supported by the West Java Governor at that time, Ahmad Heryawan (Aher) 
from the Prosperous Justice Party (PKS). In the last year of his leadership, Aher 
had several meetings with Abah Aos in Bandung, the capital of West Java, and 
he himself visited Abah Aos in Pesantren Sirnarasa a few times. After several 
meetings, Aher asked Abah Aos for the talqin dhikr. This request was, among 
other things, unexpected as Aher, as PKS politician was closer to Wahhabi 
Muslims and in view of this fact it is probably not wrong to say that there was 
a smell of political motives behind it. After the talqin dhikr, Aher continued 
to establish communication, and unexpectedly, Abah Aos appointed him as 
his talqin deputy. At the end of his tenure, Aher pleaded with Abah Aos to 
support his successor whom he chose to advance in the West Java regional 
election. Abah Aos stated that he would support him and issued a maklumat 
to his disciples to vote for Aher’s partner. Based on a survey of several exit-poll 
institutions, the chosen pair was unlikely to succeed, but when the results of 
the regional election were announced, the increase in their votes rose sharply 
and shot to the second highest. However, the pair still did not win the West 
Java regional election.
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Illustration 25. The chairman of the MUI, K.H. Ma’ruf Amin, the vice-President 
candidate in the 2019 Presidential Election visited Abah Aos in Pesantren Jagat 
‘Arsy on October 13, 2018, to ask for his support to run for Vice President. Ahmad 
Heryawan, the Governor for West Java, paying a visit to Abah Aos in Pesantren 
Sirnarasa. This picture was taken after he was appointed as one Abah Aos’s Talqin 
Deputies on January 17, 2018. Collection: Hakim.

 Furthermore, in 2019, in the Presidential direct elections, Abah Aos 
had already made the decision whom to support. Last August 2018, he issued 
a maklumat to all his disciples to vote for and support the current President, 
Joko Widodo (Jokowi), who was running again. President Jokowi’s partner 
was the Chairman of the central board of the Majelis Ulama Indonesia (MUI, 
Indonesian Ulama Council), K.H. Ma’ruf Amin. Before he was appointed as 
candidate for the Vice Presidency, K.H. Ma’ruf was the chairman (rais ‘am) 
of the Nahdlatul Ulama (NU). Abah Aos publicly declared that his reasons to 
support Jokowi-Ma’ruf were, first, Jokowi is the ‘incumbent’ and this follows the 
implementation of Abah Aos’s political principle only to ‘support the winner’, 
and second, the K.H. Ma’ruf factor. He knows that Ma’ruf had sat the talqin 
dhikr and he recalled that Ma’ruf once visited Abah Anom because his son had 
a drug problem and he placed his son in the INABAH to be cured. His political 
support for K.H. Ma’ruf received a response. In October 2018 K.H. Ma’ruf came 
to visit Abah Aos in one of his residences in South Tangerang to thank him for 
his support. In November 2018, he revisited Abah Aos at the manaqiban event 
in the Grand Mosque of West Java, the provincial government mosque, and at 
the same time he wanted to meet the thousands of Abah Aos’s disciples who 
were present during the event.    
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- The politics of appointing talqin deputies: Targeting politicians and 
scholars

 Only two of Abah Anom’s 58 talqin deputies decided to follow Abah 
Aos and to acknowledge him as Abah Anom’s successor. The others decided to 
go their own ways. However, Abah Aos’s disciples think that none of those who 
decided not to follow Abah Aos would be suitable to be their sheikh murshid. 
Some of the talqin deputies are still active and perform their tasks and offer the 
talqin dhikr; others seldom perform their tasks. However, it is clear that their 
number continues to dwindle because they pass away and Pondok Pesantren 
Suryalaya, especially the Yayasan Serba Bakti Suryalaya, does not replace them 
because a sheikh appoints the talqin deputies in Pondok Pesantren Suryalaya 
and up to now, nobody has come forward as Abah Anom’s successor so there 
is no sheikh. Meanwhile, after almost two years as leader, Abah Aos started to 
gradually appoint talqin deputies to assist him in spreading TQN PP Suryalaya. 
Nine of them were appointed in September 2013 while one month later a 
Special Assistant was appointed. After that, he continued to appoint talqin 
deputies from various educational and professional backgrounds. At present, 
there are 154 talqin deputies spread over several regions in Indonesia but also 
in several other countries: two in Malaysia, two in Morocco, three in Saudi 
Arabia, and two in America. It seems that he will also appoint talqin deputies 
in other countries.

 Abah Aos once revealed that the appointment of talqin deputies is 
not always based on spiritual but also on siyasa (political) considerations. He 
appointed several politicians, government officials, and professionals such as 
a Government Attorney, a member of the Supreme Court of Justice, a Police 
officer, a Military General, a Lawyer and so on, as talqin deputies to keep them 
engaged and connected with the tariqa. In my brief interviews with these talqin 
deputies, I learned that since their appointment and until the day I interviewed 
them they had never given the talqin dhikr to anyone. Most of them do not yet 
feel confident enough since they feel that they themselves are also still in the 
process of learning how to practice the tariqa. To them giving the talqin dhikr 
is something spiritual and they are not yet spiritually ready to do so.
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 Regarding the reasons behind the appointment of the talqin deputies 
for siyasa (‘political strategic’) reasons can be explained as follows: First, the 
appointment of these individuals was to honour them as public officials or 
other public figures, for instance, from governmental or religious organizations 
and universities. Second, to strengthen their belief in the tariqa teachings and 
practices, they were expected to feel that they were important to the tariqa 
and had become part of a big family of the tariqa by having been appointed 
as  talqin deputies. Third, to ensure that strategic positions in government, 
political and social organizations, are occupied by tariqa disciples. Hopefully, 
because the disciples occupy important positions, the performance of the 
institutions where they work will improve. This is seen as an effort by the tariqa 
to support government policies and programs. Fourth, their existence seems 
to be expected to act as a magnet or mass appeal for others to join the tariqa. 
It seems, at the same time, to strengthen the followers of TQN PP Suryalaya’s 
confidence because they are proud because many public officials and important 
figures have joined the tariqa. Fifth, it is expected that these officials will 
become ‘political patrons’, who can open access to bureaucratic networks and 
economic resources that can support the tariqa development program. Sixth, 
and this seems to be the most important expectation on the spiritual side. After 
having been appointed talqin deputies, they can invite others in their groups 
because they speak their language and give the talqin dhikr to professional 
colleagues or their fellow corps members. These figures usually have a strong 
fan base at the grassroots, and by appointing these idols, the expectation is that 
their fans will follow. Some of these individuals are Nasaruddin Umar,47 Ary 
Ginandjar Agustian,48 and Dahlan Iskan.49
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Illustration 26. Former Vice Minister of Religious Affairs Minister Nasaruddin Umar 
visited Abah Aos in Pesantren Sirnarasa in 2013. The founder and the owner of 
ESQ, Ary Ginanjar Agustian, sat for the talqin dhikr, and was appointed as Abah 
Aos’s talqin deputy.  Former Minister of State-Owned Enterprises of the Republic of 
Indonesia, Dahlan Iskan visited Abah Aos at Pesantren Sirnarasa in 2017 and Abah 
Aos also appointed him as one of his talqin deputies in 2017. The Minister of Youth 
and Sports of the Republic of Indonesia, Imam Nahrawi paid visit Abah Aos and he 
was appointed as his talqin deputy in 2019. Collection: Hakim.

 Apart from pesantren leaders (kyais), Abah Aos also appointed talqin 
deputies who are university graduates and postgraduates who are based on 
campus. They include not only masters and doctors, but also professors from 
renowned universities. He appointed no less than nine professors who stated 
their willingness to act as talqin deputies. They, in the words of Abah Aos 
on several occasions, are the people who can explain the tariqa in popular 
language. In connection with talqin deputies with university backgrounds, he 
again quoted his sheikh when he said: “Kyais from pesantrens who deliver the 
tariqa only open one eye of society, but scholars who deliver the tariqa open 
both eyes of society.” More specifically, Abah Aos hopes to appoint university 
professors as talqin deputies, first, to counter the argument that the tariqa is 
interesting for or believed in only by uneducated circles but also attractive 
to university professors: there is no higher academic title than doctor, and 
the professor’s status is a symbol of intellectualism. Second, professors can 
strengthen the position of the tariqa as an Islamic teaching institution that 
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can be accounted for scientifically. Third, increase the status of the tariqa’s 
teachings from merely being disseminated among pesantren-based village 
kyais/ustadzs to also among intellectual circles in campus-based urban areas. 
Fourth, it was expected that they can spread the tariqa teachings and practices 
in ‘their own language’ and objectively present the tariqa with reference to 
academic principles of scholarship. Fifth, it might heighten interest among 
more educated circles such as people from the campus community, to further 
study the tariqa. Sixth, increase the level of confidence and pride of Abah Aos’s 
disciples because many intellectuals would be part of the big tariqa family.

 Below follow the names of some of Abah Aos’s talqin deputies, some of 
whom are professors at various universities: 1) Professor Dr. Manarul Hidayat 
(STAI Al-Hikmah Mahbubiyyah, South Jakarta); 2) Professor Dr. Sukriadi 
Sambas [State Islamic University (UIN) Bandung]; 3) Professor Soebandi Nur 
Muhammad PhD [Gadjah Mada University (UGM) Yogyakarta]; 4) Professor 
Maksum Mukhtar [State Islamic Institute (IAIN) Cirebon; 5) Professor Dr. 
Asep Saeful Muhtadi [State Islamic University (UIN) Bandung]; 6) Professor 
Heddy Shri Ahimsa Putra, PhD [Gadjah Mada University (UGM) Yogyakarta].50 
They come from a variety of academic backgrounds and Abah Aos gave them 
the task to attribute their knowledge to TQN PP Suryalaya according to their 
respective specialties.

Illustration 27. Four university professors who are Abah Aos’s talqin deputies just 
after they had delivered their lectures in a seminar at Pesantren Peradaban Dunia 
Jagat ‘Arsy, Tangerang Selatan, Indonesia. From left to the right: me, Professor Heddy 
Shri Ahimsa Putra, PhD [Gadjah Mada University Yogyakarta], Professor Subandi 
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Nur Muhammad PhD [Gadjah Mada University Yogyakarta], Abah Aos, Professor 
Dr Sukriadi Sambas [State Islamic University Bandung], and Professor Maksum 
Mukhtar [State Islamic Institute Cirebon]. Collection: Hakim.

 Starting in 2016, TQN PP Suryalaya organized various academic 
forums that were attended by international and local speakers. On 1 August 
2016, for instance, an international seminar entitled TQN PP Suryalaya Builds 
World Civilization was held to promote the tariqa’s vision and mission. It was 
held in the Grand Mosque of Tasikmalaya during which international guest 
speakers were invited to participate from England (Sheikh Ahmad Dabbagh, 
the murshid of the Muhammadiyya), Morocco (Sheikh Aziz Idrisi El-Kobaiti, 
the murshid of the Idrisiyya), America (Sheikh Aziz Abdin, the murshid of the 
Naqshabandiyya Qadiriyya, but he failed to attend), and Prof. Subandi Nur 
Muhammad (Professor in Psychology, Gadjah Mada University and one of 
Abah Aos’s talqin deputies). A similar seminar was held in Pesantren Sirnarasa 
on 30 August 2016 during which people attended from Turkey (Sheikh Dr 
Muhammad Fadil al-Jaylini, a descendant of Sheikh ‘Abd al-Qadir al-Jaylani, 
Turkish strand) and four professors who are also Abah Aos’s talqin Deputies. 
On 24 December 2016, a seminar was held in Pesantren Peradaban Dunia 
Jagat ‘Arsy with the theme Pengamalan (practicing), Pengamanan (securing), 
dan Pelestarian (preserving) the teachings of TQN PP Suryalaya during which 
four professors attended who were also Abah Aos’s talqin deputies.

Illustration 28. Sheikh Ahmad Dabbagh, the Sufi sheikh of the Muhammadiyya, 
Manchester, England, visited Abah Aos in 2015; Sheikh Muhammad Fadhil al-
Jaylani, the Sufi Sheikh of the Qadiriyya, Turkey visited Abah Aos in 2016; Sheikh 
Afifuddin al-Jaylani al-Baghdadi, the Sufi sheikh of the Qadiriyya, Malaysia visited 
Abah Aos in 2015. Collection: Hakim.
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 The TQN PP Suryalaya’s campus role was also emphasized through 
the establishment of the High School for Dakwah (Sekolah Tinggi Ilmu 
Dakwah [STID]) in Pesantren Sirnarasa in 2014. Abah Aos initiated the 
school which was officially opened by the Vice-Minister of Religious Affairs, 
Prof. Nassarudin Umar, who is one of Abah Aos’s disciples. It was established 
to cater for pesantren alumni who want to specialize in TQN PP Suryalaya’s 
da’wa knowledge. The students are also provided with boarding facilities in 
the pesantren so that the program on offer also includes the intense study of 
specific classical pesantren topics next to academic subjects.51 The teaching 
staff consists of nine professors who are all talqin deputies and other talqin 
deputies who already carry the doctor title. 

- Engaging in transnational Sufism: Returning the tariqa to the centre of 
the anti-tariqa movement (Mecca and Medina)

 Mecca and Medina are now dominated by a Wahhabi system of Islamic 
understanding and interpretation that many people consider extremely ‘rigid’ 
and anti-tariqa.52 This exclusive and intolerant way of understanding Islam 
in its turn often inspires fanaticism, radicalism, and terrorism. This radical-
terrorist kind of Islam has contributed the most to the negative image of 
Islam in the world. The reputation of 1.6 billion Muslims (99.93 percent) has 
been destroyed by a mere 0.07 percent of Muslims (about 106.000 people) 
who are involved in or are members of Jihadi radical-terrorist organizations 
(Zinc Media News Video, 2016). The majority of Muslims in Saudi Arabia 
are opposed to Sufi teachings and practices in tariqas. Officially they prohibit 
dhikr and all open practice of tariqa practices, let alone the use of the Haram 
and Nabawi Mosques for their gatherings. Security personnel always monitor 
activities in these mosques and repeatedly ended dhikr and wirid recitations. 
No gatherings are allowed without prior knowledge of the mosque officials. 
Both mosques can only be used for religious worship that is allowed by the 
Saudi authorities. The Tariqa Qadiriyya wa Naqshabandiyya’s headquarters 
used to be established in Jabal Kubes in Mecca and its premises were located 
only a few meters away from the Haram Mosque. 
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 It comes as no surprise that at present, the tariqa’s teachings and 
the practices can no longer be practiced in the Haramayn, but in the past, 
Tariqa Qadiriyya wa Naqshabandiyya practices could be upheld by anybody 
who came to the Haramayn. This situation inspired the tariqa and Abah Aos 
to reintroduce the TQN PP Suryalaya’s teachings and practices in the two 
Holy Cities of Islam. The objective of this step was to change the way Islam 
is understood and interpreted so that it becomes more inclusive, universal, 
and oriented towards Sufi ethics. As a concrete step towards this objective, 
he appointed three talqin deputies in Saudi Arabia. Two are Indonesian kyais 
who live in Jeddah and they were appointed in 2014. The third is from Mecca 
and lives in the city and he received his task in 2015. They have been given the 
mandate to disseminate the tariqa in Saudi Arabia, especially in Mecca and 
Medina. Abah Aos’s ultimate objective is that if they manage to reintroduce the 
tariqa and attract a large fellowship, the Muslim world will get another idea of 
Islam than only what is proposed by the Wahhabis. 

Illustration 29. Abah Aos appointed Sheikh Nabil Bazul Ashhab as one of his talqin 
deputies in 2015. He is originally from Mecca and lives in the city. He also appointed 
Prof Dr. Hassan Azzahir as one of his talqin deputies in 2017. He is from Fez, Morocco. 
Collection: Hakim.

 The reaction in the Haramayn is diverse. In Mecca, some Indonesians 
who live there have embraced the tariqa but only a few local inhabitants have 
done the same. The overall reaction in Saudi Arabia is still one of resistance 
against the tariqa, which is to be expected. On one occasion, Abah Aos made 
a new interpretation of the true meaning of what the Haramayn stands for. It 
was meant to enable the return of the tariqa teachings and practices among 
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the descendants of the Prophet so that they not only inherited the Prophet’s 
blood (durriyya) but also his inner knowledge (nurriyya). This is the reason 
he appointed Dr Aziz Idrisi El-Kobaiti from Fez, Morocco, and Dr Imam 
Aziz Abdin from California, USA, as his talqin deputies because both are 
descendants of the Prophet Muhammad.

Illustration 30. Abah Aos appointed Dr Aziz Idrisi El-Kobaiti as one of his talqin 
deputies in 2018. He is originally from Morocco and lives in Fez. He also appointed 
Dr. Imam Aziz Abdin as one of his talqin deputies in 2018. He is originally from 
California, USA. Both of them visited Abah Aos at least three times in his Madrasah 
in Pesantren Sirnarasa, Panjalu, Ciamis and were appointed as talqin deputies there. 
Collection: Hakim.

B. Social  Activism

- Promoting ‘salvation’ in ‘urban super-diversity’: Establishing a madrasah 
as a ‘social-economic’ network

 According to the National Statistics Agency, in 2010, Indonesia had 
no less than 1340 different ethnic groups and much heterogeneity is found in 
urban areas of Indonesia. The largest ethnic group is the Javanese who make 
up 41 percent of the population of Indonesia. Other groups are medium-large 
in number while the most are small ethnic groups spread over the 18.306 
islands that make up Indonesia (Suryaningtyas; Setyaningsih, 2018: 3). In this 
diversity, religion and more specifically, religious elders play an important 
social role, also in urban areas. The lately coined scientific term ‘super-diversity’ 
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has increasingly gained foothold in social science studies. “Super-diversity is 
characterized by the tremendous increase in the categories of migrants, not 
only in terms of nationality, ethnicity, language, and religion, but also in terms 
of motives, patterns and itineraries of migration, processes of insertion into the 
labour and housing markets of the host societies, and so on.” (Vertovec, 2010). 
Although TQN PP Suryalaya and its disciples are not necessarily migrants, the 
tariqa’s overall global or at least global-to-be aspirations may give rise to some 
thoughts on the subject. As said at the outset of this book, the tariqa should not 
be seen as a physical place for people to meet. It does in a sense form a kind of 
abstract network where people feel appreciated because they share the same 
goals and perform the same practices to reach its objectives.

In a world with an ever-increasing sense of uncertainty because of 
social media and their effects and the possible ‘big brother’ notions attached 
to them; people feel they need a place – even an abstract one – where they 
are sure they can meet safely. In the tariqa world, there is no place for social 
media bashing, no need always to express one’s need to ‘like’ or not ‘like’ what 
the social media offers from friends and unknown ‘friends’.53 The notion of 
having a shared goal for all to aspire to gives a sense of rest. The fact that, 
different from  social media, tariqa disciples can indeed meet physically, for 
instance during manaqibans, offers a different prospect. However, we should 
not forget that the tariqa is an addition to the social media people already 
are linked with and to the world and local news that still arrives on TV and 
other media. It also does not mean less travel or less interaction with other 
social groups in social events. Indeed, the tariqa urges people not to become 
estranged from the world but rather to occupy strategic roles in it. Therefore, 
for many disciples, the tariqa offers a place of tranquillity in the modern world 
of super-diversity. However, different from forms of diversity or super-diversity 
that require people to shift from their position in the real world to one in the 
virtual world, for instance from classroom to Facebook and back (Blommaert, 
2013: 3), I have the impression that in the tariqa’s case this shift takes place at 
another level and in a less dramatic way. Because the tariqa disciples’ lifestyle 
tends to follow a one-sided notion of where to go --the travels on the mystical 
path always lead to the same-- it differs from the classroom concept where the 
goals of the school and the objectives of opening Facebook do not converge. 
In other words, the tariqa does not seem to attribute to super-diversity in this 
sense at all.
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llustration 31. Abah Aos attends a manaqiban in the private house of one of his 
disciples, former Minister of Housing of the Republic of Indonesia, Djan Farid (left). 
Commander of the Indonesian National Armed Forces (TNI, Tentara Nasional 
Indonesia), General Gatot Nurmantyo visited Abah Aos and joined the manaqiban 
in Pesantren Sirnarasa, Ciamis, West Java (right). Collection: Hakim.

Furthermore, TQN PP Suryalaya dedicated its teachings to all the 
people in the world no matter where they are and it was not drafted only 
for Tasikmalaya where it was founded. Abah Aos reemphasizes what Abah 
Anom had underscored which is that the tariqa is not concerned with life 
after death and all its promises, but about how to live comfortably, calm, and 
happily on earth for everybody wherever they are. He called this “to make the 
tariqa worldly and the world a tariqa.” He gave it meaning by two different 
actions. First was the mission to spread the tariqa’s teachings and practices 
over the entire world. As Abah Anom has succeeded in expanding the tariqa 
to Singapore and Malaysia, he made trips to several countries, not only to the 
Middle East but also to Europe. In early 2013, he travelled to the three holy 
cities of Islam, Medina, Mecca, and Jerusalem (via Jordan). After that, he went 
to Israel via Egypt and some months later in the same year he and a small 
entourage flew to Iraq to visit the madrasah and the tomb of Sheikh Abdul 
Qadir al-Jaylani in Baghdad and to meet with several Sufi teachers in the tariqa 
silsila who live in Baghdad. After this, he flew to Najaf and Karbala to visit the 
tombs of Ali bin Ali Thalib and Imam Husein (Hakim, 2013). At the end of 
2013, he travelled to the Vatican, Italy, Switzerland, Germany, Belgium and 
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the Netherlands (Hakim, 2014a). In 2014, he went to Morocco and Spain and 
not long after that to Turkey and lastly to China (Wahab, 2016b: 1 and 36). 
During his sojourns in these countries, he attended the manaqibans and other 
TQN PP Suryalaya practices wherever he went. From the spiritual point of 
view, what he did was to measure the dhikr sentences and to leave his spiritual 
footprint in the places he visited in the hope that in the future these footprints 
will be seen as tokens or small fires that will ignite the spirit to struggle for the 
dissemination of the tariqa in the cities he passed through.

Second, and this is often stressed by TQN PP Suryalaya, it was to find 
a way to make the tariqa practices ‘work effectively’ in the world in order to 
meet the needs of the human community. The tariqa teachings are not only 
teachings to meet the requirements for life in the afterworld, but also for life as 
it is now. Abah Anom and Abah Aos, as I observed, emphasized that the tariqa 
practices are capable to ‘create heaven now’: a comfortable, calm, and happy 
life and thus far from life in hell which is tumultuous, stressful, depressing 
and full of misery. Moreover, do not all the people want to live a heavenly 
life on earth? On several occasions, he conveyed Abah Anom’s concept of the 
Last Day: yesterday’s life is already in the past, and it is uncertain whether 
we will be alive tomorrow and thus we have to live comfortable, calm and 
happy in the now, today, and to use the present to be alive as life is given to 
us each day. People need to adopt this mental attitude towards the concept of 
the Last Day because when else can we live? We have to live now, today. He 
continuously tries to make the tariqa a practical daily exercise that can meet 
the wishes typical of an ever more pragmatic society. This endeavour met its 
momentum in the context of present-day society and especially with people 
who live in super-diverse urban settings where problems are very complex and 
the number of variables is unending. It is in this setting that the tariqa under 
him enters the hearts of these cities.

 However, the pressures of living in a super diverse urban setting are so 
strong that all kinds of mental disturbances arise. The escapes people choose 
to ‘heal’ their mental conditions, such as becoming addicted to forbidden 
substances, are often precisely those activities that exacerbate their mental 
states. Some see how endemic these psycho-social problems are, and they see 
it as an opportunity to offer solutions to these problems, and this has become 
an ‘industry’. They do not only have a religious background and offer packages 
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of Sufi teachings and emotional-spiritual exercises, but they form institutions 
that make a hotchpotch of practices for soul-healing purposes such as Yoga 
clubs and other meditation communities. People also remain interested in 
clinical and supernatural solutions. In other words, there is fierce competition 
in the business of offering solutions for all the problems people have. It is in the 
context of this kind of society that Abah Aos sees the challenges for and the roles 
the tariqa must take. However, how should this be done and what steps should 
be taken? In April 2016, in the 38th Meeting of talqin deputies of the sheikh 
murshid of PP Suryalaya’s silsila, which is held every three months, he gave 
instructions to his talqin deputies in each region. Three of these instructions 
are linked with the response above. The instructions among others include: 

1. The talqin deputies have to become the most consistent in their spiritual 
pathway (suluk) under the one and only sheikh, Abah Aos. They have 
to declare that they accept Abah Aos’s daily rituals as their only point 
of reference for their daily worship. 

2. The contemporary talqin deputies ‘are not to be looked up at but have 
to be the guides and examples’ in the practice of the sheikh’s ritual. In 
this way there are no longer talqin deputies or any other rituals but 
those of the sheikh murshid.

3. The talqin deputies are the extensions of the hands and the feet of 
the sheikh murshid in the execution of the Spiritual Expansion 
(Kajembaran Rohmaniyah) or of the function of rahmatan li al-‘alamin 
through TQN PP Suryalaya’s talqin dhikr based on QS. 21: 107, ‘We 
sent thee not, but as a Mercy for all creatures.’ [wa ma arsalnaka illa 
rahmatan li al-‘alamin] 54

4. The talqin deputies are the extensions of the hands and feet of their 
sheikh murshid in the execution of his function of ‘saviour’ by forgiving 
and redeeming sins through TQN PP Suryalaya’s talqin dhikr, based 
on QS. 4: 64, ‘If they had only, when they were unjust to themselves, 
come unto thee and asked Allah’s forgiveness, and the Messenger had 
asked forgiveness for them, they would have found Allah indeed Oft-
Returning, Most Merciful’ [wa law annahum idh ẓalamu anfusahum 
ja’uka fastaghfaruullah wastaghfara lahum al-rasul lawajadullah 
tawwaba rahima) 
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5. The talqin deputies are the extensions of the hands and the feet of the 
sheikh in Islamizing the Islamic community through the tariqa based 
on the hadith, ‘A Muslim is whoever has saved another Muslim in 
word or deed [al-muslimu man salima muslim bi lisanihi wa yadihi] 
[H.R. Bukhari].

Abah Aos wrote a guide for points three to five for the reform of the 
talqin dhikr. Talqin dhikr can be done without having to wait for people asking 
for it. It can be done for those who have become our material and spiritual 
responsibility. He also understood and gave meaning to the talqin dhikr as 
shafa’at ‘uzma (the great help/intercession for forgiveness). In his view, the last 
three points are expected to be the solutions to the problems people have who 
live in urban super diverse settings. The talqin dhikr is the connecting door 
for all the other TQN PP Suryalaya practices that help to solve the people’s 
everyday problems. One of the ethical rules the deputies must apply is that 
they have to state that the sheikh has “borrowed their mouths”, for example 
by saying: “I am not the person who offers the talqin dhikr (the talqin deputy), 
but my Teacher (Abah Aos). I am merely the person whose mouth he has 
borrowed. It is not me who is your teacher but Abah Aos who at present resides 
in Pesantren Sirnarasa.”

 During a meeting of the talqin deputies three months later in August 
2016, he announced his renewed strategies about the talqin dhikr. One, the way 
the talqin dhikr must be offered. He invited the deputies to be flexible, and at 
liberty, in the way they offer the talqin dhikr. They have to use the language of the 
people and on the right intellectual level and with a perception of the people’s 
problems and expectations. The talqin dhikr has to be done in such a way that it 
is familiar and meets the people’s tastes. Two. He instructed his talqin deputies 
to offer the talqin dhikr to everybody irrespective of ethnic background, race, 
even religion and to people who are alive and kicking up to those who are 
at death’s door. They can be Muslims but also may be Catholics, Protestants, 
Buddhists, Hindus, and even Atheists. When their family asks you to initiate 
them, do it because, in essence, those who ask for it are the souls of the people 
who are in dire circumstances. Long before this, he also had given the talqin 
deputies the authority to take the talqin dhikr of someone who represented 
someone who had already died (badal talqin dhikr), and in this way, in the 
talqin dhikr process, sons and daughters can replace their parents and the other 
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way around. Three. He expects TQN PP Suryalaya’s madrasahs --irrespective 
of whether they only engage in performing rituals like the khataman and 
manaqiban-- also to function as places where people can meet to strengthen 
friendship ties and to plan and implement actions for the environment around 
them. Several of TQN PP Suryalaya’s madrasahs already play this role and have 
managed to forge emotional ties with fellow members who often contribute 
so that they can help each other when they are in trouble or in order to plan 
pilgrimages to the graves of the saints after they have visited Abah Aos. Some 
among them are MTQN PP Suryalaya Futuhul ‘Arifin and MTQN PP Suryalaya 
Jas Merah that firmly solidified their madrasahs as means to forge brotherhood 
and sisterhood among their members.

All this is a form of salvation for humanity and, at the same time, as 
the manifestation of the prophethood task of turning sheikhs of the tariqa into 
rahmatan li al-‘alamin. As already explained above, several innovations in the 
way the talqin dhikr is performed were inspired by the idea of making things 
easy for those who want to have access to the mental-spiritual educational 
system in the tariqa. The modern era does not allow a person to travel the 
mystical path if it is ‘hard’ to do and time-consuming. It, therefore, has been 
replaced by a way that enables to people do it while they are busy doing their 
worldly activities: do the khalwa in the middle of the crowd.

Abah Aos also supported and helped his followers to initiate and build 
TQN PP Suryalaya’s e-commerce: sirnarasa.id which is a digital platform for 
TQN PP Suryalaya’s followers and for anyone who wants to use it to sell and 
buy. In its initial stage it will function for online shopping after which it will 
be upgraded as a marketplace. Anyone can sell whatever product on sirnarasa.
id both new and second-hand products under the agreement of profit sharing. 
The shared profit will be donated to Abah Aos and Pesantren Sirnarasa. It is 
like any online shopping market place but it is also dedicated to Abah Aos. Its 
financial management is transparent through regular reporting to the public. 
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            Illustration 32: TQN PP Suryalaya’s Ecomerce/Online Shop www.sirnarasa.id

- Occupying public mosques: Offering a ‘spiritual-healthy lifestyle’?

 During Abah Anom’s time, the manaqiban as the medium for spreading 
the tariqa could only be held in the house of a disciple. Because it was held in 
a private residence, two things often happened as to the size of the event. In 
the first place, the host had to limit the number of participants because his 
place was too small and he had limited means to provide them with food and 
drinks (in general, the host would prepare snacks, food, and drinks). In the 
second place, the participants were limited to those who had already sat the 
talqin. With the Reformation Era and the freedom people had obtained, also 
in religious practices in the public space, the manaqiban moved to mosques. It 
was Abah Aos who initiated this move to the mosque. The momentous event 
was when the manaqiban was held in the Grand Mosque of West Java in 2005. 
Although it invited internal conflict, Abah Aos was undeterred and more and 
more mosques were used for manaqiban events and in the end, it was even held 
in the State Mosque, the Istiqlal Mosque in Jakarta which is the largest mosque 
in Southeast Asia.
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Illustration 33: Dhikr Nasional and Manaqiban Internasional in the Istiqlal Mosque, 
Jakarta and Manaqiban Akbar at Mesjid Raya West Java. Collection: Hakim.

 When he had taken over the leadership of TQN PP Suryalaya, 
manaqibans continued to be held in public and even government provincial 
and regency/city mosques.55 Every six months a manaqiban and dhikr 
nasional56 -- a mass tariqa practice which involves thousands of the tariqa’s 
followers, male and female from all over Indonesia-- is held in the Istiqlal 
Mosque in Jakarta.57 Because the manaqibans have moved to public mosques, 
they are open to anyone who wants to attend. Not only the manaqibans are 
open to the public, but TQN PP Suryalaya also opened other practices to the 
public especially the daily dhikr and the recitation of the khataman. Holding 
manaqibans in public and government mosques also opened the opportunity 
for TQN PP Suryalaya teachers to introduce and explain TQN PP Suryalaya in 
the khidma ilmiya (religious talk) manaqib sessions over loudspeakers so that 
they can be heard within a certain radius. After the manaqiban, he opens the 
talqin dhikr session which is announced publicly and open to everybody. In the 
past, the events were held in closed-off spaces without loudspeakers, but when 
he took over, the talqin dhikr was done in the open with loudspeakers so that 
within a certain radius everybody could learn what material was being used in 
the talqin dhikr. Usually, it was followed by the free distribution of guidebooks 
and people were assisted to download the free amaliyah murshid application 
on their mobile phones.
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 Illustration 34: Amaliyah Murshid Digital Application version.

 There are three central issues related to a manaqiban that always 
rise to the surface, and because of this, Abah Aos took the initiative to put 
them on the agenda. The first issue is related to the criticism that continued 
to reverberate that the tariqas, including TQN PP Suryalaya, ‘venerate’ their 
sheikh and the tariqas founders more than the Prophet Muhammad. In 
response to this, he officially instructed the manaqiban organizing officials 
to state in writing that: “This manaqiban is held in commemoration of the 
birth of the Prophet Muhammad (Maulid Nabi Muhammad).” He had the 
great hope that with this declaration, the misleading perception that the tariqa 
‘venerates’ its sheikh more than the Prophet could be suppressed. The second 
issue came up after 1998 when Indonesia was threatened with disintegration 
in various ways and especially with the independence of Timur Leste. Several 
other separatist movements demanded independence and the freedom to 
decide their fate such as Papua, Aceh, and Maluku and thus followed in the 
steps of Timor Leste. The threat and the lure to disintegration also come from 
global separatist movements led by radical groups such as ISIS (Iraq and Syrian 
Islamic State) that invite Indonesia and Indonesian Muslims to join in the 
formation of an Islamic Caliphate. He especially categorically rejected the last 
invitation because, like his predecessors, he remained loyal to the Unitary State 
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of the Republic of Indonesia. For this reason, he confirmed this commitment 
by stating his loyalty to the state in the following words: “This manaqiban is 
held for the Survival of the Unitary State of the Republic of Indonesia.”

 Abah Aos not only integrated the manaqiban with the commitment to 
remain loyal to the state. As a solid commitment, he also organized ‘Defend 
the State Training Sessions’ for disciples who were selected to cooperate 
with the Indonesian National Army. This was followed by the declaration of 
Kampung JATMAN, the umbrella organization of the tariqas in Indonesia: 
Jam’iyah Ahli Tariqa Mu’tabaroh Al-Nahdliyyah. Kampung JATMAN was 
founded as a base for the people to defend the country and who, with the 
Indonesian army, are ready at any time to block anything that might threaten 
the Unitary State of the Republic of Indonesia. The third issue was that Abah 
Aos confirmed that one point on TQN PP Suryalaya’s working agenda is to 
build a World Civilization and thus, Abah Aos considers it important to add 
this to the prayers: ‘This manaqiban is held for the Victory of Religion, the 
State, and World Civilization.’ Abah Aos added this sentence after he returned 
from this manaqiban pilgrimage to Turkey mid-2014 and he embodied it in 
the maklumat sheikh murshid TQN PP Suryalaya.

 There were thus three additions made during Abah Aos’s time, and all 
three are strategically significant for strengthening the Muslim community’s 
conviction that TQN PP Suryalaya reveres the Prophet Muhammad so that it 
feels obliged to include this in every manaqiban session. The second strategic 
significance is that after TQN PP Suryalaya declared its commitment to the 
state it created the collective readiness among Abah Aos’s disciples to become 
fighters for the unity and the union of the Unitary State of the Republic of 
Indonesia. The third strategic value is that TQN PP Suryalaya as a philosophy 
works for, regulates, and responds to worldly problems and needs, and has 
taken the necessary steps for the improvement of the management of human 
civilization on earth. During his time, the manaqiban, that earlier was a monthly 
ritual, has become a ritual that can be done any time in order to make it easier 
to do. Each disciple can perform a manaqiban as long as it contains: reciting 
the Qur’an, salawat, the recitation of the Tanbih, tawassul, the recitation of 
the manaqib and is closed by three recitations of the Salawat Bani Hasyim. 
“There is no individual manaqib even when it is done individually. All the 
names (of the holy spirits of the Prophets, Messengers and the Saints who are 
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no longer alive) who are mentioned in the manaqiban are present,” he said. It 
was also because of this declaration that many of his disciples enthusiastically 
organized manaqiban events in mosques because they are convinced that by 
doing so they are doing a spiritual work and as such will change the energy of 
the place and make it more positive and better.

Illustration 35: Manaqiban Guide - Digital Application 

 On several occasions, the topics offered in several mosques are about 
purifying the heart for a happy and peaceful life. The talqin dhikr session 
immediately opened each lecture session which was followed by the distribution 
of the tariqa’s ritual guidebook and a list of madrasahs in several cities. This 
step is a form of maintenance for the tariqa practice because it proved not easy 
to ensure the consistency in the practice of the tariqa. One of the reasons is 
that there are many non-tariqa study assemblies in public mosques that offer 
the same topic. They promote hijra themes in ways that are familiar to young 
people.
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- ‘Digital marketing’ of the tariqa 

 On 21 February 2014, Abah Aos suddenly announced to his disciples 
and his Special Assistant (me, the author of this dissertation) by SMS (Short 
Message Service) that he would no longer use his mobile phone, the reason for 
which he offered no explanation. The SMS was written in Sundanese and in 
translation sounded as follows: 

Assalamu’alaikum wr wbr Bismillahirrohmanirrohiim... Deen (his private name for 
his Special Assistant) starting tonight at 21.38 Abah will no longer use his mobile 
phone. Abah gives each TQN PPS talqin deputy the freedom to do the talqin dhikr 
by mobile phone for the Victory of Religion, the State and for World Civilization.58 

 Since Indonesia has been hit by the mobile phone epidemic starting 
in the early 2000s, when Abah Anom was still alive, Abah Aos was the first 
to use his mobile phone for the talqin dhikr. It was the most advanced means 
of communication technology available at the time. It invited controversy 
among the talqin deputies, but he continued his talqin dhikr by mobile phone 
nonetheless.59 He argued that what he did was based on what he saw Abah Anom 
had done on several occasions. He had helped his disciples by cable telephone. 
For instance, once there was a disciple from and living in Singapore who asked 
for a prayer by telephone to be granted a child. Abah Anom responded by 
asking the disciple to put some water near the telephone, and after he had 
done this, Abah Anom said a prayer and that was it. This story became an 
illustration of the long-distance ‘transfer of spiritual power’ from a person with 
the rank of sheikh, by using a modern telecommunication technology device.

 Abah Aos persisted in this conviction, and he stipulated a new policy 
for the talqin dhikr process. From the SMS above we understand that when 
he said he had retired his mobile telephone, at the same time, as the sheikh, 
he issued the rule that gave his special staff members and his talqin deputies 
the full authority to hold the talqin dhikr by mobile telephone and by doing so 
legitimized talqin dhikr by telephone. In the rapidly developing and changing 
information technology age, he announced that his deputies, the teachers, and 
his disciples could use telecommunication devices as a medium to disseminate 
the teachings. Before the age of cable telephone, only the voice could be 
heard but nowadays we have wireless mobile telephones and with this new 
technology, not only the voice can be heard but also visual communication is 
possible. Now we can communicate face to face.60
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 We have to admit that in the era of the Smartphone with all its 
features and the latest technological gadgets everything has changed. In this 
century, human behaviour and access to information and communication 
have changed dramatically. Encounters in the virtual world now replace 
physical encounters in the real world using sophisticated communication 
technology. At present, the Smartphone has been integrated with a host of free 
communication applications such as WhatsApp, Line, and Skype and with 
networking communication social media such as Facebook, Twitter, Path, 
Snapchat, and digital television like YouTube.61 With these applications, people 
can meet, exchange information, communicate, mediate and even conduct 
their businesses through social media. With all this available, the way people 
conduct business and offer their products has moved to internet marketing 
based on e-commerce and online shopping. In short, Abah Aos has succeeded 
in making the tariqa’s teachings and practices ‘user-friendly’ for modern-
digital society in the internet era.62

 In this way, the talqin dhikr has been made increasingly easy to do. 
Abah Aos not only approved the talqin dhikr process utilizing social media but 
he even approved that the talqin dhikr can be done by watching the process 
on screen. Once a person had seen a video that was uploaded on YouTube 
that showed the talqin dhikr process. After watching it, the person started to 
practice what he has seen. Because he lived far away from Abah Aos and his 
talqin deputies, he was unable to follow a real talqin dhikr. In the end, he met a 
talqin deputy and asked him whether his talqin dhikr was valid because it had 
been done on screen. After consultation, Abah Aos stated his approval, and he 
allowed the person to continue his dhikr as he had seen it on screen. 

Abah Aos also turned the advance in internet marketing into a 
momentum for his disciples to optimally use social-media or website-based 
internet marketing appliances. Some websites have become TQN PP Suryalaya’s 
mouthpieces such as www.tqnppsuryalaya.com, www.sufimilenial.com, www.
jagatarsy.tv, www.abahjagat.com, and www.taabuut.com. Through their IT 
team, Abah Aos’s disciples actively use all network applications for TQN PP 
Suryalaya’s da’wah and through this networking, not a few but many arrived 
at the centres for the expansion of TQN PP Suryalaya in their respective 
regions.63 At present, every manaqiban Abah Aos attends in mosques or 
houses of his disciples has to be broadcast via live streaming on the Facebook 
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of the Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya and 
its YouTube channel. Several TQN PP Suryalaya madrasahs broadcast each 
and every manaqiban directly on social media such as Facebook (Fanpage: 
Madrosah TQN PP Suryalaya - Sirnarasa). The amaliyah murshid and Abah 
Aos’s collected lectures are now available in an Android software application. 
Disciples, and anyone else for that matter, can download the program free of 
charge in Playstore. The application contains all the guidelines for dhikr, wirid 
and TQN PP Suryalaya practices, in texts, and audio and audio-visually. In this 
way, in the Smartphone era, Android-based applications have become handy 
and practical tools.

 Illustration 36: The official website and social media of TQN PP Suryalaya
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(6)
Concluding Remarks

 In general, TQN PP Suryalaya under Abah Aos, mainly concerning the 
principles of the tariqa, is a continuation of Abah Anom. First, he continues 
what Abah Anom initiated to strengthen the position of the orthodoxy of 
the tariqa. In several lectures and books, Abah Aos gives his thoughts on 
this although not all of them refer to the Qur’an and hadith. Thus, the tariqa 
practices can be ‘accounted for’ to tariqa critics. He also compiled arguments 
for equality between the sources of Islamic teachings originating from the 
search for hadith scholarship (ilm hadith/ilm musthalahul hadith) and those 
derived from the silsila tariqa tradition. Second, the basic teachings of the tariqa 
is that self-purity is important but no less important is the effect this individual 
purity has on social, political and economic life. The benefit of the presence of 
the tariqa practitioner must be felt by many people, especially those who suffer 
losses and injustice. All the tariqa practices must reflect and be manifest in the 
contribution they make to improve the order of life on earth. 

Abah Aos continues to reinterpret the meaning of the tariqa’s teachings 
and practices more progressively and added a dimension of social action. He 
even says that the performance of the tariqa practices should be oriented 
towards social piety which should be reflected in the person’s daily behaviour. 
This means that the more the practices are internalized in the proper way, the 
more this will immediately be reflected by the disciples’ conduct in social life. 
Thus, if the daily life of the disciples contravenes good behaviour, this means 
that the practices are seen to have been done improperly. Offering mutual help 
and assistance, compassion among people and being pleasant individuals who 
inspire others to do well in the world are reflections of proper tariqa behaviour. 
The tariqa practices are the instruments to polish, sharpen, and enhance the 
human feelings that have their source in and are the emanations of the Divine 
so that people turn into individuals who are well-behaved and noble towards 
other individuals and, indeed, towards God’s entire creation. 

The tariqa for world civilization is a Sufi practice that works effectively 
towards meeting the basic needs and wishes of all the people who live on 
earth. The World Civilization Tariqa à la Suryalaya is not only geared towards 
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the needs in the afterlife but also to improve the management of the world. 
Because the entire tariqa teachings consist of formulas for practices and 
concrete social action, they ensure that they can meet the people’s basic needs. 
Abah Aos plays a crucial role in staging the tariqa’s manaqibans in state-owned 
mosques, which adds to the visibility of previously virtually hidden religious 
expressions in public venues after the demise of President Soeharto’s regime. 
During no other period in time in the past has international communication 
been as exuberant as it is at present. The furthest away corners of the globe are 
accessible by airplane in matters of hours while international communication 
through Facebook, YouTube, and WhatsApp is a matter of nanoseconds. For 
this reason, the impact of the tariqa in the international world is wider and 
faster than ever before.
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Endnotes

1 There are tariqas in Indonesia that experienced this situation. For example, the 
Shattariyya Pondok Pesantren Sabilil Muttaqin in Magetan, East Java, after the death of 
its last sheikh in 1948 –he was kidnapped by the PKI (Partai Komunis Indonesia) and 
none of his disciples believed that their sheikh had given a token to denote one of his 
disciples as his successor and some of his disciples decided to continue to practice on 
their own, some of them decided to ask for the bay’a from other strands of the Shattariya 
and others went to a different tariqa. I interviewed one senior disciple who chose to 
continue his tariqa journey in TQN PP Suryalaya, Haji Dahlan Iskan. I also interviewed 
Haji Mukri, a senior disciple of the Tariqa Qadiriyya wa Naqshabandiyya Kaduparasi, 
Pandeglang, who stated that since the death of Abah Kanta (Sheikh Achmad Sukanta 
bin Salmin) in 2015, none of his disciples or any of his family members was considered 
his successor. 

2 Controversy in the process of the Tariqa Qadiriyya wa Naqshabandiyya 's leadership 
succession is not new. I found the same phenomenon in other strands of the Tariqa 
Qadiriyya wa Naqshabandiyya such as the Tariqa Qadiriyya wa Naqshabandiyya 
Jombang where the process of leadership succession was also controversial and, as a 
result of the unresolved conflict –involving politics-- the leadership in the tariqa has 
been split into three Tariqa Qadiriyya wa Naqshabandiyya streams and this division 
continues until today. In this strand of the Tariqa Qadiriyya wa Naqshabandiyya, 
controversy is also not new. There was controversy in the tariqa succession from 
Sheikh Thalhah to Abah Sepuh as the majority of Sheikh Thalhah’s family members 
in Pesantren Kali Sapu refused to accept Abah Sepuh as his successor. Now the same 
happened with Abah Aos. He is not Abah Anom's biological son or brother. Although 
the closeness between the two was widely known among his disciples, controversy has 
remained up till now. In a way it is as if history has its own way to repeat itself.

3 Ajengan is a Sundanese term for an Islamic religious leader.

4 In my interview on 17 March 2016 with K.H. Zainal Abidin Anwar (Abah Anom’s 
cousin and one of his talqin deputies), he stated that there is no successor for Abah 
Anom. And, according to him, even though Abah Anom has passed away, spiritually 
he remains the spiritual leader of the TQN PP Suryalaya and he is still the one who 
gives the talqin through his talqin deputies. He also advised all the disciples to remain 
loyal to Abah Anom –the silsila of the tariqa number 37-- and not to get distracted by 
Ajengan Gaos who claimed to be the silsila number 38. Conceptually, a dead sheikh 
cannot do the talqin dhikr or take the bay’a and an appointed successor has to be 
available to continue spiritual guidance. Some major sheikhs like Ahmad Sirhindi (17 
th century) advocated initiation only by a living sheikh (Buehler 1998: 93) 
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5 In an interview with Prof. Ahmad Tafsir, one of Abah Anom’s talqin deputies on 5 
December 2016, he stated, and by so doing admitted, that when Abah Anom was still 
alive, Ajengan Gaos was his first-ranking deputy and thus his ‘right hand’. However, 
this does not mean that he accepted Ajengan Gaos as his tariqa leader. I obtained 
the information that K.H. Nur Anom Mubarrak was approached to be Abah Anom’s 
successor and Ahmad Tafsir even admitted that he himself had been part of the team 
that approached him. 

6 Interview with a senior disciple, Ustadz Rosyidi on 12 July 2018. 

7 I have the original copy of K.H. Wahfiuddin Sakam’s letter that he sent in. However, 
when Abah Anom died, he was one of his talqin deputies who was in the front-lines 
against Ajengan Gaos’s leadership. His views have remained the same up until now.

8 Interview with Chayya Watimmewa 21 June 2018. She was the one who often arranged 
Ajengan Gaos’s manaqiban schedule in Jakarta, Bogor, Tangerang and Bekasi even long 
before Abah Anom had passed away. When Ajengan Gaos had manaqibans scheduled 
in these cities, he stayed in her residence in South Jakarta. 

9 Abah Anom’s disciples who did not acknowledge Abah Aos as their sheikh murshid 
still visit Pondok Pesantren Suryalaya to attend manaqibans, whereas those who 
acknowledge him attend manaqibans in Pesantren Sirnarasa with Abah Aos. In fact, 
these disciples visit Pondok Pesantren Suryalaya only to visit Abah Sepuh’s and Abah 
Anom’s graves which are located in the Pondok Pesantren Suryalaya complex. 

10 This book chronologically explains Abah Anom’s life and conludes that Abah Anom 
handed in his TQN PP Suryalaya’s leadership to Abah Aos. It is obvious to me that 
this book was meant to answer the questions related to Abah Aos’s sheikhhood. See 
Lidi Amin, n.d., Suryalaya Bukan Panggung Sandiwara, Perjalanan Syekh Muhammad 
Abdul Gaos Saefulloh Maslul, Semarang: Yayasan Lautan Tanpa Tepi.

11 I also obtained information about Abah Aos’s biography from my interviews with 
him and his younger brother, Ajengan Ucu, on 24 March 2016, and with several other 
members of his close family.

12 As mentioned earlier, suhba is one the pivotal processes for a disciple on his travels on 
the Sufi path. Suhba are activities done by a disciple that depend upon the authorization 
and companionship or discussion with a perfect master. In suhba, a disciple is involved 
in listening to and accompanying his sheikh in all his activities (Papas, 2008: 11-12). 
In his study of the work of Sheikh Ahmad Kasani Dahbidi (1461-1542), Papas (2008: 
11-13) quotes several explanations related to the concept and practice of suhba. Some 
of Kasani’s thoughts include first, that he affirms that the best activity for a disciple is 
suhba with his sheikh; secondly, in engaging in suhba, a disciple must follow all the rules 
of the suhba. Kasani mentions the following conditions for suhba: 1) to be passionate to 
such an extent that the listener has to sit “in such a way that a bird would sit on his head 
without being frightened by any movement” 2) A disciple in the hands of his sheikh 
is like a deceased in the hands of the corpse washer; 3) A disciple must stay immobile 
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and silent: “do not talk, do not hear, do not eat, do not drink, do not move”, except by 
order of the master. Other adab are as follows: 1) do not ask for anything to eat or wear 
since it is the sheikh who knows better what a disciple needs, If a disciple reaches the 
degree of altruism, that is giving preference to others over himself --one of the moral 
values of Sufis-- do not give up suhba, otherwise he would not benefit from it. Even if 
the sheikh is excessive in testing him, do not give up because “this kind of test is very 
frequent in this Sufi group” (imtihânât-i în tâ’îfa bisyâr ast). The long-term effects of 
suhba, according to Kâsânî, can be summarized in the perception of the beauty of the 
sheikh which is the beauty of God, as well as suhba until it becomes “a natural attribute 
of your heart (sifat-i dhâtî-yi dil-i tû)”. But beyond this stage, he argues, a disciple will 
see in his heart only the beauty of the sheikh, then if he can, he should endeavour to 
remove this image from his heart. After that, he will only see the beauty of God. “At this 
time, give up your master” (ân zamân dast az pîr bâz dâr) because the master is only a 
ladder (nardabân) to be used for your spiritual ascension.”

13 Interview with three of Abah Aos’s talqin deputies who were already disciples under 
Abah Anom: 1) K.H. Iqro Hendrik, the talqin deputy from Lampung, on 12 June 2018; 
2) K.H. Maman Badruzzaman, the talqin deputy from Tasikmalaya, West Java, on 23 
June 2018; 3) K.H. Jujun Junaedi, the talqin deputy from Garut, West Java, 30 June 
2018. 

14 The Majmu’ al-Rasa’il is in the form of a kitab kuning (yellow books used in pesantrens) 
and has been disseminated to traditional pesantrens all over Java.

15 Because these books have been published a long time ago it is extremely hard to find 
copies of them.

16 Detailed information about Pesantren Sirnarasa and its early and latest development, 
can be found on its website: www.sirnarasa.org. 

17 INABAH II Putri is located in Pesantren Sirnarasa Ciceuri Blok Cisirri, Ciomas Village, 
Panjalu District, Ciamis Regency, West Java Province, precisely at the feet of Mount 
Syawal, at an altitude of about 800-900 meters above sea level and about 35 KM from 
downtown Ciamis to the North. It is an area where the air is quite cool compare to big 
cities such as Jakarta, far from the hustle and bustle of the crowd making it suitable to 
be used as a fostering place for drug addicts who desperately need a calm atmosphere. 
From 1980 to 2013 INABAH II Putri was legally under the auspices of the notary deed 
of the Yayasan Serba Bakti (YSB) Pondok Pesantren Suryalaya. In 2014, two years after 
Abah Anom had passed away, the INABAH II Putri was separated from YSB Suryalaya 
and its legality was moved under the auspices of Yayasan Sirnarasa Cisirri (YPS), 
Panjalu Ciamis. After the death of Abah Aos’s wife, this INABAH was led by Abah Aos’s 
oldest daughter, Dewi Khoer Mulyana. On 26 April 2015, the Minister of Social Affairs, 
Ms. Khofifah Indar Parawansa, visited Pesantren Sirnarasa. At the end of her visit the 
Minister provided assistance for the INABAH II Putri amounting to Rp.135,000,000.00 
and established it as a partner institution of the Ministry of Social Affairs. The method 
of healing in the INABAH II Putri is the same as in other INABAHs. Mulyawan (2017: 
207) describes that besides practicing tariqa rituals, INABAH II uses the therapeutic 
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communication approach to victims who come to the INABAH. This approach is 
carried out through an intensive process of persuasive communication. First, it is done 
to foster a sense of comfort and safety in each child and as a starting point in eliminating 
anxiety and building the addict’s hopes that they can recover. Second, therapeutic 
verbal and nonverbal communication is used continuously to restore the addicts 
return to the path of Allah through a series of tariqa rituals: dhikr, whose purpose is 
to cleanse the soul and free the human heart from animal badness (tuzakki al-nufus 
'an al-radha'il). This is followed by therapeutic communication using interpersonal 
and group communication. These steps are, as Mulyawan further studied, carried out 
both in informal and formal interactions that are individual in nature. While group 
communication is more used in ritual activities such as religious lectures after prayer, 
dhikr, and khataman. About this, see Dadang Mulyawan (2017: 207), “Komunikasi 
Terapeutik Penyalahan Narkoba Melalui Tarekat, in Ilmu Dakwah: Academic Journal 
for Homiletic Study, Volume 11 No. 1, pp. 173-196.

18 Ustadz Arifin Ilham passed away in May 2019.

19 Interview with K.H. Ali Mas’adi, Vice Chairman (Wakil Rais ‘Am) of the central board 
of JATMAN on 12 August 2016.

20 About the Muhammadiyah, Howell (2010: 1031-1032) highlights that this Islamic 
mass-organization has become Indonesia’s leading institutional vehicle for modernist 
reformism: it was the source of much strident criticism of Sufism for most of the twentieth 
century. Although this stance had not consolidated until the 1930s, she argues, from 
then until the mid-1990s Muhammadiyah proscribed many supererogatory rituals 
associated with the Sufi tradition. “Such practices, like the repetitive zikir litanies, were 
commonly used by traditionalist Muslims (i.e., those associated with the Nahdlatul 
Ulama [NU] organization). Modernists branded them heterodox ‘heretical innovation’ 
(bid’a). Muhammadiyah also disapproved of the tariqa (Sufi orders), over which many 
NU clerics presided.”

21 To help Abah Aos to understand what he meant by Tariqa Muhammadiyah, Abah 
Anom ordered Abah Aos to read a book written by Ahmad al-Kamshakhanawi al-
Naqshabandi entitled Jami’ al Usul fi al Awliya. For more about Tariqa Muhammadiyah, 
see Ahmad al-Kamshakhanāwi al-Naqshabandi, 1298 H, Jami’ al Uşul fi al Awliya. 
Cairo: Al Matba’ah Al Wahabiyyah, p 168.

22 Sanad is commonly defined as “the way to convey the Hadith, the names of the narrators 
in sequence”. See Zafar Ahmad ibn Lathif al-'Utsmani al-Tahanawi, 1984, Qawa id fi 
'Ulum al Hadits, ed. 'Abd al-Fattah Abu Ghuddah, Beirut: Maktabat al-Nah'ah, p. 26. 

23 A hadith is considered to be mutawatir if it has been reported by a significant, though 
unspecified, number of narrators at every level in the chain of narration, thus reaching 
the next generation through multiple chains of narration leading back to its source. 
Modernist-Reformist Muslims only accept mutawatir hadiths as valid references for 
ritual practice/arguments/jurisprudence. It is a fact that not all of the Prophet’s rituals/
habits were known to his Companions because during his life, only the few Companions 
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of his close circle who intensively accompanied him knew them. Their number was 
very limited and only few witnesses heard his words or saw what he did. They were only 
narrated by one narrator. In hadith scholarship they are called ahad hadith. Modernist-
reformist Muslims do not accept them as references for their practices/arguments/
jurisprudence. About the difference between mutawatir and ahad hadith, see Ibn Hajar 
al-'Asqalani, 1422 H, Nuzhah al-Nathar, Dammam: Dar Ibn al-Jawzi, sixth edition, pp. 
51-70; and Ahmad Muhammad Shakir, 1996, Al-Ba’ith al-Hathit Sharh Ikhtisar Ulum 
Al-Hadith, Riyadh: Maktabah al-Ma’arif, p. 126.

24 Sharh (Ar., singular, plural shuruh) is a 'scholarship activity' in studying Islamic books by 
giving explanations in the form of 'footnotes' or 'endnotes' as well as intellectual efforts 
to strengthen the arguments built in the book. Thus, the book can be intellectually 
accountable. Sharh literally means ‘expounding of ’ or ‘explanation’ usually used in 
commentaries on non-Qur’anic works. There are many books that use the word sharh: 
Fathul Bari fi Sharh Sahih al Bukhari and Sharh Nahj al-Balagha.

25 This book discusses why people need to find their own Sufi path during their life on 
Earth. People need to find the door that can connect them to life after death and that 
door is a sheikh who can transfer anybody from life in this world to life in the hereafter. 
See Ismail Rasyid, 2015, Tak terkejar tapi tidak ada yang tertinggal, Tangerang Selatan: 
‘Arsy Publishing House.

26 The spiritual problems of people in the modern world are discussed in this book and 
the writer offers the tariqa’s way of living as an alternative solution to their problems. 
See Ismail Rasyid, 2016, Ketenangan adalah Kemenangan, Bandung: Wahana Karya 
Grafika. 

27 The Medina Charter à la Suryalaya, the Tanbih, is elaborated in this book. It basically 
argues that the Tanbih is the foundation and the declaration of loyalty to the country 
to save it from disintegration. See Akbar Mardani, 2015, Surat Sakti Untuk Negara, 
Tangerang Selatan: ‘Arsy Publishing. 

28 This book contains the arguments why Muslims need to make spiritual travels through 
tariqas. The history of the tariqa is discussed in this book. See Budi Rahman Hakim, 
2014b, Kenapa Ber-Thoriqoh? Jalan Tol Menuju Alloh. Tangerang Selatan: Arsy 
Publishing House - RM Books

29 These books, which saw two editions, discuss the ziyara and Manaqiban activities of 
Sheikh Muhammad Abdul Gaos and some of his disciples in Iraq (Baghdad, Najaf, and 
Karbala) and his visits to countries in Western Europe. See Hakim, 2014, Menembus 
Ruang dan Waktu, Tangerang Selatan: ‘Arsy Publishing, vol 1 and vol 2.

30 Basically, this book tries to argue why the succession of Abah Anom fell into Abah Aos’s 
hands. The author studied several documents which led to Abah Aos’s sheikhhood. See 
Mahmud J. Al-Maghribi, 2016, Mutiara TQN PP Suryalaya 38: Kesaksian untu Beliau, 
Bandung: CV Wahana Karya Grafika.
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31 This book describes the ideal profile and character of a tariqa disciple. It also presents 
the ultimate goal of practicing the tariqa’s teachings and practices in this world. See 
Anfas Kusumo, 2015, Budi Luhur dengan Selalu Mengingat yang Maha Luhur, Tegal: 
MTQN Margadana.

32 This book presents the stages needed to reach the spiritual position of fana'fi 'l-shaykh 
(annihilation in the sheikh). This is based on the idea that the sheikh is the most perfect 
manifestation of the Prophet available to his disciples, and the Prophet is in his turn the 
most perfect manifestation of God. See Irfan Zidni Wahab, 2016b, Sinaurasa Menuju 
Sirnarasa, Tangerang Selatan: ‘Arsy Publishing. 

33 This book is basically a compilation of Abah Aos’s sayings about the tariqa. See, Hakim, 
2017a & b, Kanzul ‘Arsy: 111 Sabda Peradaban Dunia Hadrotu Syeikh Abah Aos Ra Qs, 
Tangerang Selatan: Makatabah Jagat ‘Arsy. 

34 This book is a manual of prayers in the tariqa. See, Hakim, 2017c, Tuntunan Sholat 
Thoriqoh, Tangerang Selatan: Maktabah Jagat ‘Arsy.

35 The notion that the dhikrs Abah Aos offers are the only formulas to solve problems --in 
health, work, business-- is absurd. Logically, advising someone with heart problems 
to dhikr continuously and in large numbers is nonsense and there is no relation 
between the number of dhikr and business success. However, simply by coming, people 
in trouble were already ready to accept alternative means to problem-solving and 
they felt that their problems had already been partly solved simply by talking to the 
sheikh. Seeing their problems as hurdles in becoming followers they dealt with the 
sheikh’s solutions calmly and patiently in order to become disciples of a higher rank. 
In psychology this is called confirmation bias. It is a way to describe the tendency to 
search for, interpret, favour, and recall information in a way that confirms one’s pre-
existing beliefs or hypotheses. See Scott Plous, 1993, The Psychology of Judgment and 
Decision Making, New York: McGraw-Hill, p. 233.

36 According to Abah Aos in a speech he gave in early 2018, dhikr is positive self-talk to 
attain a positive attitude towards life. When someone likes to say positive words to 
himself, he will attract positive energy and vibrations in his life. He further explained 
that the words we say to ourselves are food for the soul and affect our mental state.

37 I personally heard him saying this in one of his speeches.

38 The decision to include the name Pondok Pesantren Suryalaya in the name of the 
tariqa under Abah Aos has remained problematic until today. Abah Anom’s family 
criticises every decision Abah Aos makes also when it comes to sensitive issues such as 
political support for a specific candidate. PP Suryalaya’s board members rejected all of 
Abah Aos’s claims, especially when his tariqa activities received media attention. In my 
interview with one of the board members of the pesantren he offered the reason why PP 
Suryalaya cannot be related to the tariqa because it carries the name of a pesantren that 
has its own leader, board members, policies and programs. Therefore, it is supposed to 
be separated from the tariqa which, according to him is still led by Abah Anom and not 
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by Abah Aos.

39 This part of the statement seems to be part of the rejection of the idea of the equation of 
TQN PP Suryalaya --the tariqa-- with Yayasan Serba Bakti (YSB) Suryalaya or Yayasan. 
As discussed in the previous chapter, Abah Anom founded and used the Yayasan as an 
extension of the legal-modern organization to manage TQN PP Suryalaya’s activities 
in several regions in Indonesia. The Yayasan has become a modern organization 
managed from the centre. Many disciples used to think that the leader of the tariqa 
was its manager, so they thought that TQN PP Suryalaya was the Yayasan and the 
Yayasan was TQN PP Suryalaya. Because of this erroneous perception, many disciples 
including Yayasan elite members thought they must go through the mechanism that 
applies in the Yayasan when there was a succession in the tariqa leadership. The core 
management of the Yayasan rejected Abah Aos’s leadership.

40 An illustration that a tariqa does not have the form of an organization or is unified into 
one organization can be found in Ottoman Egypt. Winter (1992: 128-166) states that 
most tariqa actually consisted of a number of small groups headed by their own sheikhs 
and this implies that a tariqa indeed did not have to be a single unified organization. 
Throughout the history of the Arab World, tariqas were not monolithic organizations 
but comprised of small individual groups.

41 The view that a tariqa is no more than a ‘Sufi zawiya’ has already been affirmed by the 
tariqas’ modernization wave in which they were formalised into modern organizations 
in Modern Egypt. In response to the modernization by unifying tariqas into one 
organization, Takahashi (2007: 52) states that until the beginning of the 19th century, 
indeed, the word tariqa did not represent a Sufi organization at all. “Rather, literally, 
it referred to the ‘Sufi Way’, which is a specific method of devotion: rituals (hizb, wird) 
and genealogy (silsila)”.

42 In the tariqa, the word maklumat refers to a letter of a sheikh to all his disciples. Each 
maklumat is issued to inform disciples about the sheikh’s new direction related to the 
tariqa’s practices and activities, or to respond a certain matter.

43 I saw that these TQN PP Suryalaya madrasah started to spread to several regions and 
that they started to compete with the Yayasan Serba Bakti Suryalaya or Yayasan which 
has branches all over Indonesia, for example in disseminating the tariqa through the 
implementation of manaqiban assemblies. Frequently, ‘clashes’ of activities occurred. 
In the end, everything depends on the social or even political influence of its disciples 
--financially or because of their networks. Oftentimes, disciples who were still affiliated 
with the Yayasan won the influence over a certain area but also disciples who were 
members of Abah Aos’s madrasah gained influence and controlled the places where 
manaqibans were organized.

44 About the political parties’ dynamics in these issues, see Andreas Ufen, 2008, “From 
Aliran to Dealignment: Political parties in post-Suharto Indonesia”, in South East Asian 
Research, 16, 1, pp. 5-41.
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45 General Prabowo is a former general of the Indonesian National Army and the ex-son-
in-law of President Soeharto, whereas Hatta Rajasa is a former Coordinating Minister 
of the Economy (2009-2014). Abah Aos once explained that, referring to Abah Anom’s 
saying, Indonesia should be led by a president with a military background. Although 
Prabowo-Hatta lost the elections at the national level, they won in the provincial where 
the tariqa has its home base. Before the election, Jokowi, the opponent --who happened 
to be the winner of the race-- repeatedly asked to meet him but, without offering an 
explanation, Abah Aos never responded to his request.

46 A Jakarta Regional Election is carried out in two rounds. In the first round in this 
election, Abah Aos supported the military candidate, President Yudhoyono's first son 
Agus Yudhoyono, following his Master's message that Indonesia should be led by the 
military as stated in the previous note but he lost and did not enter the next round. 
The second round left the pair Anies-Sandi and Ahok-Djarot. Abah Aos chose the 
pair who are now the Governor-Deputy Governor. The results of the Jakarta elections, 
of course, were not determined by one but by many factors. The state capital election 
received widespread attention – by the community, mass-media and social media, 
and it even seemed as if it was a democratic event at the national level. At that time, 
Basuki C. Purnama (Ahok)-Djarot Hidayat, the opponents of the Muslim candidates 
Anies Baswedan-Sandiaga Uno, was plagued by legal problems as a result of what was 
considered insulting among Muslims. Amid the fierce battle, Ahok had to go back and 
forth to court to refute the charges of religious abuse. This condition is considered to 
have been very beneficial for the Anies-Sandi couple, who at the end of the Pilkada won 
and Ahok, who was supported by President Jokowi, lost.

47 Appointed as the talqin deputy of TQN PP Suryalaya on Thursday, 14 November 2013. 
When he was appointed, he was the Vice Minister of Religious Affairs of the Republic 
of Indonesia. After retiring he was appointed as the highest imam of the Grand Istiqlal 
Mosque in Jakarta. His visit to Pesantren Sirnarasa was to inaugurate the Sekolah 
Tinggi Ilmu Da'wah (STID) Sirnarasa.

48 The owner of a Skyscraper named 165 Tower and the founder of the ESQ Leadership 
Center was appointed on 22 December 2013. ESQ (Emotional Spiritual Quotiens) is a 
self-development approach that Ary, as the 'inventor', has patented and institutionalized 
as a training centre for self-development, business development, and leadership. The 
ESQ Leadership Center has ‘given birth’ to hundreds of thousands of alumni and its 
alumni network is spread across Indonesia and Malaysia.

49 Dahlan Iskan is a media mogul who, during the presidency of President Yudhoyono, 
was chosen as Minister of State-Owned Enterprises. When he became minister, he 
became acquainted with Abah Aos and routinely studied the tariqa and even held 
several manaqibans in his official residence. After retiring as minister, Dahlan continued 
his empire media businesses whose networks are spread throughout Indonesia. After 
retiring he visited Abah Aos several times and he was appointed Abah Aos’s talqin 
deputy on 13 March 2017.
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50 To learn more of the performance of University Professor-Talqin Deputies, I held 
interviews with three professors on three different occasions: Professor Subandi, 
Professor Hedy Shri Ahimsa, and Professor Maksum Mukhtar. I learned the following: 
1) They sat the talqin, practiced the tariqa rituals, and gave the talqin many times; 2) 
did the talqin, practiced the tariqa, but had never given the talqin; 3) did the talqin, 
did not practice the tariqa, and had never given the talqin. I found that, based on the 
interviews, the length of the encounter with the tariqa ritual significantly influenced 
their performance as talqin deputies. Despite these three different categories, up until 
now they remain active and visit Abah Aos on a regular basis. 

51 Unfortunately, because the students live in a pesantren and thus must live according 
to pesantren standards, they lack critical and intellectual challenges and thus their 
academic training lacks quality. 

52 Wahhabi traditional anti-Sufi sentiments were strengthened when Ibn Saud captured 
the Hijaz where he became king in 1926 and the subsequent founding of the Kingdom 
of Saudi Arabia in 1932. Among Ibn Saud’s most ardent supporters for his suspicion 
of Sufism was a close associate of Muhammad ‘Abduh, Rashid Rida. ‘Abduh was a man 
who spread the salafi reformist message across the umma as far as Southeast Asia, 
including Indonesia (Sirriyeh, 2004: 107). 

53 In Indonesia, the term for friends is ‘teman’ which is also used for people in social 
media networks people have never seen in the flesh.

54 The phrase rahmatan li al-‘alamin –‘Rahmat’ comes from Rahmah-- means blessing 
for the whole world and its contents and creations, including all of mankind, animals, 
and nature. This phrase refers to QS. 21: 107, ‘We sent thee not, but as a Mercy for all 
creatures.’ [wa ma arsalnaka illa rahmatan li al-‘alamin]. The word ‘Rahmat’, Rahardjo 
(2002) states, represents the character of God as in the phrase of Al Rahman al Rahim, 
which means ‘to maintain, to look after, to educate, and to perfect all God creations’. 
About this concept, see Dawam Rahardjo, 2002, Ensiklopedia Al Qur’an, Jakarta: 
Paramadina. Shihab (2013) further explains the phrase rahmatan li al-‘alamin by 
referring to the Prophet who disseminated blessings and affection for all the universe 
with good deeds, knowledge, a gentleman-like attitude, and veracity. Spiritually, 
blessings lead men to wellbeing, at the same time Islam acknowledged the importance 
of materiality, spirituality, talent, and all other human characteristics. See Quraish 
Shihab, 2013, Lentera Al Qur’an, Kisah dan Hikmah Kehidupan, Bandung: Mizan.

55 Besides the tariqa, other Muslim groups also celebrate the freedom to express their 
programs in public mosques including mosques belonging to the government at 
every level: the sub-district (called Mesjid Besar), regency (called Mesjid Agung) and 
provincial level (Mesjid Raya). The enthusiasm for holding public activities in the 
mosques has increased the level of mosque occupancy and every day mosques are 
full. This prompted mosque administrators to make a monthly plan to regulate what 
Muslim groups have activities in the mosques. 
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56 The manaqiban and Dhikr Nasional that were held by the tariqa is not a unique 
phenomenon. Another group, so-called Urban Sufism, also enjoyed this era of public 
religious expression by organizing a similar event in the Grand Istiqlal Mosque and 
many other large mosques. They organized a public religious activity called Dhikr 
Akbar. Hasan (2012: 370) observes that this event is considered to be one of the most 
conspicuous festive events in Indonesia today. It is a mass ritual programme which 
involves thousands of participants clad in white, male and female --it is led by new 
religious intellectuals who bring their own audiences and many among them are well-
educated cosmopolitans like professionals, technocrats and functionaries. This event is 
often attended by high-ranking officials, sitting together to chant certain confessions of 
the faith: selected formulas of dhikr which usually begin with rhythmic reciting certain 
Qur’anic verses with recital rhythms (qira’a) and an ustadz leads the participants to 
chant verses from the Qur’an, La Ilaha Illa-Allah (There is no God but God), Asma al-
Husna (99 beautiful names of God), Ya Hayyu ya Qayyum (O Living and Giver of Life), 
salawat (Asking God to send peace and blessings upon Muhammad), and Istighfar 
(Asking forgiveness from God). These events are frequently aired by private television 
channels and attract considerable attention among the middle class in Jakarta and in 
provincial capitals like Semarang, Surabaya, Makassar, and Samarinda. Normally, a 
Dhikr Akbar is organized to commemorate a person or important days, for example, 
Islamic holidays or the anniversaries of certain provinces or cities. One example of a 
person who frequently organizes this Dhikr Akbar is K.H. Muhammad Arifin Ilham. 
He exemplifies a charismatic, as mentioned earlier, young preacher who uses a full 
range of media for the benefit of his public appearances. Hasan (2012: 376) notes that 
Ustadz Arifin Ilham started skyrocketing when he led a programme called “Reciting 
Dhikr for My Country” in the Istiqlal Mosque, in August 2003, with the presence of 
the Vice President of Indonesia, Hamzah Haz, and a number of other high-ranking 
officials. 

57 The Grand Istiqlal Mosque (Mesjid Istiqlal –Istiqlal is Arabic and mean ‘independence’, 
so Istiqlal mosque means ‘Independence Mosque) is located in the heart of Jakarta, it 
is next to Merdeka Square, the Jakarta Cathedral, and near the State Palace. It is the 
largest national mosque not only in Indonesia but also in Southeast Asia. In terms of 
its capacity, it is considered to be the third largest Sunni mosque. This mosque was built 
to commemorate the independence of Indonesia and started to open on 22 February 
1978. 

58 When he made this decision, he did not clearly explain why. It could be something 
spiritual, but my guess is that he started to spend more time with his disciples who 
come to visit him more and more each day in his madrasah. Some of them visit only for 
a short consultation, but others stay longer in the madrasah’s surroundings engaging in 
suhba activities.

59 The controversy related to the use of mobile phones to do the talqin during Abah Anom, 
as far as I found out, was due to two factors. First, the majority of talqin deputies who 
rejected the idea felt that they had not received any direct order or instruction from 
Abah Anom related to this matter. In their view, it was purely Abah Aos’s idea and they 
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mostly thought that Abah Aos had crossed the line and breached the code of conduct. 
The controversy sparked in 2005, when Abah Anom was 90 years old and mostly kept 
silent. So technically and ethically they did not have the courage to confirm this matter. 
Secondly, most of the talqin deputies viewed the talqin as a sacred ritual moment so 
it has to be done face to face and not by the phone. Using the phone, revealed that 
they did not think that studying tariqas is very serious because if they were serious, 
they would come to Pondok Pesantren Suryalaya and its representative. Although the 
majority opposed the idea, Abah Aos at that time continued to do the talqin by mobile 
phone. To Abah Aos, this is to respond to the new era and to make it easier for those 
who want to learn the tariqa. Ever since he started to do the talqin by mobile phone, he 
received talqin requests from many different parts of the world such as, for instance the 
United States of America and Europe.

60 My interview with Sheikh Abdul Hadi of the Tariqa Qadiriyya wa Naqshabandiyya 
Mranggen, revealed that he does the talqin in a ‘conventional way’: face to face. He did 
not blame the decision of the talqin over the phone as in the TQN PP Suryalaya but he, 
in his tariqa, will not do that.

61 Kaplan and Haenlein (2010: 61) define social media as ‘a group of Internet-based 
applications that build on the ideological and technological foundations of Web 2.0, 
and that allow the creation and exchange of User Generated Content. This means that 
social media has become a tool where people are able to communicate, contribute 
participate, share, make friendship up to activities such as feedback, discussion, and 
reply to someone enquiries. Both Kaplan and Haelein (2010: 59-68) further categorize 
social media into six types; collaborative activities (for example, Wikipedia), blog and 
microblog (for example, Twitter), content collection in the form of video sharing (for 
example, YouTube), online social network (OSN) (for example, Facebook and Twitter), 
games (for example, World of Warcraft), and the social virtual world (for example, 
Second Life). Faulds (2009: 357-365), however, only gives the example of Blog, 
Facebook, and MySpace.

62 The population of Indonesia is 85 per cent Muslim and the adoption of social media 
in this country is certain the second largest in the world. For certain Muslim groups 
and Islamic scholars, Social Media have become an opportunity and a huge potential 
market for da’wa purposes to spread Islamic messages in a more efficient interactive 
way, and to increase their reach among Muslim societies without the impediment of 
time and place.

63 The existence of YouTube has enabled not only the tariqa but the entire Muslim 
community to broadcast, like and share videos. Muslims around the globe can upload 
and download videos related to da’wa from every corner of the world. Many da’wa 
channels can be found on YouTube. Just search the term da’wa on YouTube and in a 
nanosecond, it will show about 1.7 million videos related to da’wa. This means that, 
YouTube has become a pivotal alternative instrument to deliver religious messages in an 
audio-visual version. Many ustadzs, related to Urban Sufism, have their own YouTube 
channel such as Ustadz Abdul Shomad, Ustadz Hannan Attaki, and they have millions 
of subscribers.
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Since the late eighteenth century, reform movements –from the less-
radical to the most radical—consistently criticized and attacked tariqas 
teachings and practices. Their accusations focus at least on two points. First, 
they accused old tariqa Sufis of deliberately cultivating ‘idle superstitions’, 
such as the cult of departed saints and their shrines, of stubbornly resisting 
the imposition of ‘progressive’ and ‘activist’ social and intellectual attitudes, 
of indulging in obsolete customs and ritual overindulgences and of exploiting 
the uneducated and superstitious masses to their advantage. Second, they 
thought that the Sufi sheikhs were shockingly lacking in knowledge of the 
canonical texts, religious law, and were just common miracle workers. The 
Modern Muslim reformist movements, especially the scripturalist –Wahhabis, 
the Muslim Brotherhood and later the Salafis—were widely accepted and 
succeeded in dominating the historical stage and were the most important 
players in Islamic renewal in twentieth century Islam.

The strengthening of these reform movements, in turn, became the basis 
for some Western social scientists to predict that along with the increasingly 
modernized world, tariqas would be increasingly marginalized and thus 
become teachings only embraced by uneducated Muslims, lower society, and 
those who live far away in bucolic hamlets. My study of one of the tariqas 
in Indonesia, TQN PP Suryalaya, shows the opposite. The tariqa managed to 
demonstrate its ability to exist, adapt and play a role in modern Indonesia. The 
murshids of the tariqa made gradual changes and improvements in the tariqa’s 
teachings and practices and they continue to increase their social functions in 

chapter 5
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Modern Muslim society. Because of its ability to adapt, to answer challenges 
and offer solutions to the people’s problems, the tariqa increasingly came to 
be noticed and even attracted the interest of the upper middle class, educated 
circles, and urban communities.

The revitalization of the tariqa teachings and practices such as those 
in TQN PP Suryalaya is undoubtedly not a new phenomenon in the history 
of Sufi Orders. Tariqa reform movements started to emerge in the nineteenth 
century, and some scholars call them expressions of Neo-Sufism. Aside from 
the pro and cons behind the use of the term, scholars still use Neo-Sufism to 
refer to and portray a reform movement within the tariqa world. Some of the 
characteristics of the tariqa in the framework of the Neo-Sufi movement are: 
first, activism (political and or social) and this include the tariqas’ ability to 
function and play an important role in answering contemporary problems of 
society. Second, orthodoxy, which means, tariqas have seriously based their 
teachings and practices on the ultimate sources of Islamic teachings: the 
Qur’an and the Sunna (canonical stories of the Prophet’s life and sayings). The 
aspects of sharia (outer knowledge) in Islamic teachings were seriously taken 
into account to perfect the haqiqa (inner knowledge) aspect of the teaching. 
Because it adheres to activism and orthodoxy, I think TQN PP Suryalaya is a 
‘continuation’ and a form of actualization of the Neo-Sufi movement. This can 
be seen from the discussions in several chapters of this book in which I use the 
characteristics of the Neo-Sufi movement in understanding this tariqa. Because 
of the ways TQN PP Suryalaya uses very modern devices to propagandize, 
expand and modernize its teachings and practices I even consider the tariqa as 
a kind of new Neo-Sufism.

In the modern world of present-day Indonesia tariqas are thriving. 
They attract new members and prosper in an increasingly paradoxical world. 
Rather than becoming discouraged by the paradoxes of modern life, they 
incorporate the possibilities modern life offer them to grow, expand and 
become increasingly international. Nowadays the tariqas have access to the 
possibilities of the modern world they never had before and they use every 
bit of them to modernize their orders. However, they continue to keep their 
ultimate goal in sight: the tariqa is and was a way to Allah. The sole reason for 
their existence is to offer the way to become close to Allah and, by doing so, to 
live restful rather than stressful.
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This thesis has taken one of the tariqas as its point of departure to 
show how this works. This tariqa is the Tariqa Qadariyya Naqshabandiyya 
Pondok Pesantren Sulyalaya, in West Java. This tariqa is a blend of the Tariqa 
Qadariyya and the Tariqa Naqshabandiyya which was made by Sheikh Sambas 
in the mid-nineteenth century in Mecca. The history of its creation is related 
in the book in Chapter 2. This history shows where the teachings and practices 
of the tariqa come from and thus explains why these practices of the tariqa in 
the present are what they are. The original blend of the two tariqas was called 
Tariqa Qadariyya wa Naqshabandiyya. However, the tariqa that forms the 
main subject of this book is called Tariqa Qadariyya Naqshabandiyya (without 
the wa) Pondok Pesantren Suryalaya (name of the pesantren) to indicate that 
it is a specific strand of this tariqa that wants to preserve and continue the 
thoughts and teachings of its second sheikh, Abah Anom who was based in 
Pondok Pesantren Sulyalaya.

The present tariqa is now presided over by Abah Aos, the third sheikh. 
The fact that the tariqa has now been given another name is because the 
leadership of Abah Aos as the tariqa’s sheikh murshid has been contested by 
Abah Anom’s descendants and other members of the Tariqa Qadariyya wa 
Naqshabandiyya. Tariqa leadership contention is nothing new in the tariqa 
world and the fact that this happened also in the present tariqa should not be 
surprising. Why and how this contention came up is related in the book in 
Chapter 4.

An important aspect of Neo-Sufism is activism. The murshids of TQN 
Suryalaya were acutely aware that activism is only possible if the tariqa has 
close ties with politics and people in crucial positions in Indonesia. For this 
reason it looked for ties with politics and found them. The tariqa made it very 
clear that it adheres to the unity of Indonesia and supports the Pancasila, the 
sole philosophical foundation of Indonesia. Because of this, the political figures 
in their turn saw that they could use the tariqa also for their own ends and a 
kind of mutually beneficial relationship between the two came up. Of course, 
this can be seen as opportunistic but it can also be seen in a positive light in the 
sense that in order to exist and expand, the tariqa has no choice. In Indonesia 
where Salafis and Wahhabis and other forms of strict adherence to Islam are 
growing fast and wide, the tariqa knows very well that with the help of those 
in high places in politics it has a much greater change to survive. Politicians in 
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their turn know very well that they need the votes of as many people they can 
get and they use the tariqa as a reservoir of voices.

The second important aspect of Neo-Sufism is orthodoxy in the sense 
that what is inside the tariqa should accord with what is written in the Quran 
and the hadith. One of the criticisms against tariqas was that they were not 
orthodox but rather accused of being the opposite, bid’a. TQN PP Suryalaya is 
now active in attracting as many people from Muslim modernists – members 
of the Muhammadiyah, Persis and other groups – to strengthen its position but 
also to show that, according to Abah Aos, there is no inner conflict between 
what the Muslim modernists want and what the tariqa can offer. In other words, 
the tariqa makes efforts to bridge the gap between the two groups with the full 
support of, among others, politicians in high places and university professors. 
Abah Aos invites politicians and other VIPs and gives them the talqin dhikr 
after which this is disseminated in social media and thus known my members 
and non-members alike.

The history of the three murshids, Abah Sepuh, Abah Anom and 
Abah Aos show how, as modernity advanced, they used it to their advantage. 
Under Abah Sepuh, the tariqa was modernized and adapted to the modern 
Unitary State of the Republic of Indonesia. Abah Anom stands out for his acute 
understanding of what modernity could do for him and what he could mean 
for it. Abah Aos is continuing Abah Anom’s ideas and notions and yet again 
with an acute understanding of his position and the possibilities modernization 
offers him. By highlighting this aspect, this thesis has shown that the tariqa 
and its members are to be seen as belonging to the modern world in all its 
aspects and not simply as a religious Sufi phenomenon.

In no moment in time have new ideas been disseminated across 
continents as now. Internet, Whatsapp and all kinds of other social media 
ensure that what happens in one place in the world is known at the other end 
of the world in a matter off nano-seconds. International air travel also ensures 
that the people of the tariqa, its murshid and his representatives, can visit any 
place in the world in a matter of hours, rather that days, weeks or months as 
in the past. This means that the tariqa can immediately step in when problems 
arise or use opportunities it sees. Also, people no longer have to be physically 
present during talqin dhikr or other tariqa practices, such as the manaqiban, 
because they can be done long-distance through live-streaming using mobile 
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telephone and can even nowadays be done individually.

To sum up, this study demonstrates the tariqa’s leadership’s acute 
awareness of its position in the changing Indonesian and outside world. It 
does all it can to ensure its survival, and it used and still uses a strategy for 
this that works. One of its strategies is and has been that it expands all over 
the world and it uses all modern forms of travel, mass media and social media 
to reach its goal. It also is and has been acutely aware of its expanding role in 
society and politics, a role that has also not escaped the attention of social and 
political leaders outside the tariqa. Rather than being limited to Indonesia, the 
tariqa is astonishingly aware of its position in the Muslim World at large and 
by expanding this position uses it for its increased role in social and political 
affairs, apart from establishing an ever-increasing membership that keeps it in 
line with its core goals which are now two-tracked: to reach God and improve 
social life, including the environment. One wonders if we see the advent of yet 
another form of Neo-Sufism in all these developments. I expect that my study 
has contributed to a more reliable and intimate understanding of the tariqa 
world and that of TQN PP Suryalaya in particular, in the following ways: First, 
it enhances our understanding of the actualization of Neo-Sufism through 
the revitalization of the tariqa teachings and practices. Second, it digs out the 
reasons behind TQN PP Suryalaya’s change of vision and outlook and what role 
its leaders played (and still play) in this process. Third, my study elucidates the 
important roles of educated and professional urban and middle-class Muslims 
in the promotion of changes in TQN PP Suryalaya’s vision and tradition. 
Fourth, my study sheds light on the patterns behind the political behaviour of 
TQN PP Suryalaya’s leaders. Fifth, I highlight the dramatic political changes 
that took place since the tariqa’s inception and how, at the Indonesian national 
level, these changes prepared the political setting for TQN PP Suryalaya in 
promoting its adjustments at all levels.
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Appendix 1

The content and the order of the talqin dhikr are the followings:

First, during a talqin dhikr everyone has to be convinced and express their conviction 
to everybody else present that it is the sheikh murshid who is the person who is 
responsible for the talqin dhikr and the bay’a and that the task of a talqin deputy is 
only to orally deliver the sheikh murshid’s instruction and that the sheikh murshid 
has merely borrowed his body to deliver the talqin dhikr. 

Second, before the talqin dhikr starts, a talqin deputy makes sure that everybody who 
joins the talqin dhikr have done their ablutions (cleansed themselves from small and 
large impurities) and for women that they do not have their monthly period. 

Third, everybody is invited to sit down with crossed legs, and they are advised to face 
the direction of Mecca similar to the daily prayers. 

Fourth, when everybody is ready, the person who grants the talqin dhikr asks the 
participants to join him in his opening prayer/muqaddimah which he recites sentence 
after sentence so that they can follow him. The muqaddimah is A’udhu billahi min 
al-shaytan al-rajim, bismillahi al-rahmani al-rahim. Ushikum ‘ibadallah wa iyyaya 
bi taqwallah, Allahummaftahli bi futuhi al-‘arifin. Bismillahi al-rahmani al-rahim, 
Alhamdulillah wa al-shalatu wa al-salamu ‘ala al-habibi al-‘aliyyi al-‘azim, sayyidina 
Muhammadin al-hadi ila al-shirat al-mustaqim. bismillahi al-rahmani al-rahim. 
Astaghfirullaha al-ghafur al-rahim. Allahumma shalli ‘ala sayyidina Muhammad wa 
‘ala alihi wa shahbih wa sallim. “I seek protection from the temptations of the cursed 
Satan. In the name of Allah the Most Compassionate and Caring. It is my last will 
to you that you perform your religious duties to Allah and that all of you (have to) 
devote yourselves to Allah. Ya Allah, open for me as You have opened the door (to 
ma’rifa) for those engaged in ma’rifa. In the name of Allah the Most Compassionate 
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and Caring, all praise be to Allah and you have to recite the salawat and our greetings 
to our exalted beloved, our lord Muhammad who gave directions to the way for those 
who are right. I ask forgiveness of Allah, the All-Forgiving and All-Loving. O Allah, 
bestow Your blessing on sayyidina Muhammad and his family, his companions and 
peace be with them”. This prayer is just an introduction and the disciples do not have 
to memorize it. 

Fifth, after the opening prayer, the talqin deputy tells the candidates that they have to 
do two dhikr. In this session, the disciples are guided and they have to make sure that 
they have memorized the two dhikr he leads. The two dhikr are: 1. Voiced dhikr that 
is only done after daily prayers. This is the dhikr Qoodiriyah, dhikr jahr; 2. Unvoiced 
dhikr which is only remembered in the heart. This is the dhikr Naqshabandiyya, 
dhikr khafi. The first dhikr is LA ILAHA ILLA-ALLAH (There is no god but Allah). 
In the counselling process, it is emphasized that the dhikr kalima al-thayyiba is not 
pronounced by the mouth because if that was the case, everybody could do it even 
those who adhere to other convictions or religions. It is unified with and located in 
the ruh jismani inside each person, the soul that gives life to the body of every living 
individual. In this way, the talqin dhikr Qadiriyya engraves LA ILAHA ILLA-ALLAH 
on the person’s soul like it is chiselled on a piece of stone. LA ILAHA ILLA-ALLAH 
merges with the soul like salt in salty and sweet in sugar. Before the disciples are 
guided in how to dissolve the kalima dhikr, its spiritual side is explained as a tool to 
cleanse the soul from sins, cleanse the heart from offense and as a way to ward of the 
devils’ temptation to do bad things from the front, the back, the left and the right 
based on QS. 7: 16-17, “He said: ‘Because Thou has thrown me out of the Way, lo, I 
will lie in wait for them on Thy Straight Way: Then will I assault them from before 
them and behind them, from their right and their left: nor wilt Thou find, in most of 
them , gratitude, (for Thy mercies)’ “. After this, the candidate disciples are guided in 
how to enter LA ILAHA ILLA-ALLAH into their souls: 1) Close your eyes and bow, 
hold your breath and pronounce LA with a loud voice by drawing it out of your head 
from below the belly bottom. Feel how LA passes through the inside of the middle 
of your chest until it is upright and then let it go via your belly, chest, chin, lips, and 
nose and then keep the LA in the middle of your forehead. Then they are explained 
that the reason LA has to be pronounced in this way is to close all avenues to prevent 
the devils, those cunning ‘terrorists’, from entering. They can see us, but we cannot 
see them. There are more devils than us, and they will tempt us from the front and 
the back. Thus, when we keep LA in the midst of our chest it forms a bastion against 
their temptations and attacks; 2) After you have arisen, bow your head below your 
right breast while you pronounce ILAHA and feel how ILAHA winds itself around 
your right breast to prevent the devils from entering from the right; 3) Then bow your 
head below your left breast while you pronounce ILLA-ALLAH and feel how it winds 
itself around your left breast to prevent the devils from entering from the left. After 
the disciples have been told how to do this, they are invited to practice it until they 
know how to do it perfectly. After it has been established without any doubt that the 
disciples know how to do this, the session is closed by uttering Sayyidina Muhammad 
Rasulullah shallallahu ‘alayhi wa sallam and a prayer while the disciples lift their 
hands. The prayer is taken from the Salawat Munjiya, the following: Bismillahi al-
rahmani al-rahim. Allahumma salli ‘ala Sayyidina Muhammad wa ‘ala ali Sayyidina 
Muhammad, shalatan tunjina biha min jami’i al-ahwali wa al-afat, wa taqdi lana 
biha jami’a al-hajat, wa tutahhiruna biha min jami’i al-sayyi’at, wa tarfa’una bih 
‘indaka a’la al-darajat, wa tuballighuna biha aqsa al-ghayat min jami’i al-khayrat fi 
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al-hayati wa ba’da al-mamat. Inna alladhina yubayi‘unaka innama yubayi ‘unallaha, 
yadullahi fawqq aydihim, fa man nakatha fa’innama yankuthu ‘ala nafsih, wa man 
awfa bima ‘ahada ‘alayhullaha fasayu’tihi ajran ‘azima. [In the name of Allah the 
All-Compassionate and All-Loving.  Allah, confer Your blessing to the Prophet 
Muhammad and his family with a blessing that will liberate us from all dangers and 
will grant us everything we need and cleanse us from all our faults and mistakes 
and lift us up until we have reached the highest level from the time we are alive up 
until we have died. Verily, people who vow their allegiance to You have in fact made 
a promise to Allah. ‘The Hands of Allah’ are above their hands so that anyone who 
breaks his promises will be hit himself because of having broken this promise and 
whoever keeps his promise to Allah, Allah will reward with great benefits.] Then 
direct your prayer with the QS. al-Fatihah to the sheikh murshid. After that, the 
talqin official explains the number of dhikrs that has to be said and when. This dhikr 
is done at least 165 times after each of the five daily prayers. Less is not allowed but 
the more, the better. If one is busy or at work, it may be done three times, but it has 
to be compensated during leisure time. He also says that when doing dhikr a person 
has to close his eyes.

Sixth. The disciples have to understand that dhikr is not done with the mouth let 
alone by making a sound. This kind of dhikr is dhikr that is kept within and shouted 
inside the heart. The disciples are also told that the heart is located two fingers below 
the left breast. They explained that it is there that our true self is located. Then they 
are asked to sit in the tawajju position by closing both eyes; closing the mouth with 
the lips pressed together; fold the tongue against the palate; close the teeth firmly 
without moving them; hold the breath as long as possible, and bow the head two 
fingers below the left breast. When this position has been taken, the talqin official 
pronounces the kalima dhikr to guide them. The dhikr consists of repeatedly uttering 
ALLAHU ALLAH ALLAHU ALLAH ALLAHU ALLAH aided by the heartbeat. This 
is the dhikr khafi, the dhikr of the Naqshabandi. During the guidance which has been 
taken over by the sound of beating, the talqin official explains the dhikr’s innermost 
essence. The disciples are told that this dhikr is to give spiritual meaning to each 
devotion as a tool so that the performance of the ritual obligations can reach and be 
accepted by the One-Up-There. This is the animation and the feeling of the entire 
ritual obligation done by the Muslim community. This is the secret dhikr that only 
the person who does the dhikr and God know about. Even the angels do not know 
when someone does dhikr khafi. This is to illustrate that this is the secret dhikr that 
exists between God and a servant. After the disciples fully understand this, they are 
told that this dhikr may not be shared with or uttered for anyone else. After all this has 
been done, they all sit up straight, and the talqin official checks whether they know 
the kalimah dhikr they just learned, and he explains to them that they can perform 
the dhikr khafi any moment in time. 

Seventh. The talqin dhikr is closed with the prayer. The closing prayer is Allahumma 
kama ba’athtana bi hadhihi al-kalima wa amartana wa wa’adtana ‘alayhi al-jannah 
innaka la tukhlif al-mi’ad [Dear Allah, raise us with this kalimah, order us and promise 
us paradise, verily You do not neglect Your promises].
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Appendix 2

The following is the sequence of the tawassul prayers: 

1) Direct a prayer with the QS. al-Fatiha to the Great Prophet Muhammad and his 
family, companions, wives, children and grandchildren and all other members of His 
house and that all is done because of Allah; 

2) Direct the Al-Fatiha to all the sheikhs of the TQN PP Suryalaya Silsilah and 
especially to Sulton Aulia Ghoust al-‘Adzom Sheikh Abdul Qodir al-Jailani, Sheikh 
Abi al-Qosim al-Junayd al-Baghdadi, and Sheikh Ahmad Sambas; 

3) Direct the Al-Fatiha also to their fathers and mothers, all the male and female 
members of the entire Muslim community, all the male and female devout Muslims 
who are still alive and who have already passed away; 

4) Recite a prayer to beg for forgiveness (istighfar) by uttering Astaghfirullah min kulli 
dhanbin wa atubu ilayhi [I beg Allah so that all my sins are forgiven and I repent to 
Him], at least 5 to 25 times; 

5) Recite the Salawat Ibrahimiyya, Allahumma shalli ‘ala sayyidina Muhammad 
wa ‘ala ali Sayyidina Muhammad, kama shallayta ‘ala sayyidina Ibrahim wa ‘ala 
ali sayyidina Ibrahim, wa barik ‘ala Sayyidina Muhammad Wa ‘ala ali Sayyidina 
Muhammad, kama barakta ‘ala sayyidina Ibrahim wa ‘ala ali sayyidina Ibrahim, fi 
al-‘alamina innaka Hamid Majid. [O Allah, may You bestow Your blessing endlessly 
on the Prophet Muhammad and his family as You bestow You limitless blessing on 
the Prophet Ibrahim and his family and may you bestow Abundant favour on the 
Prophet Muhammad and his family as You have bestowed endless favour on the 
Prophet Ibrahim and his family in the entire universe. You are the Most Praised and 
the Highest]; 

6) Everybody should perform the tawajju.
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Appendix 3

The followings are the 20 muraqabas: 

1) Muraqaba al-ahadiya. The ritual ‘contemplation’ of this muraqaba focuses on the 
consolidation of the conviction of the heart while it opens up the heart’s door to 
the presence of the divine light of Allah’s ultimate Oneness as stated in QS. 112: 1: 
‘Say: He is Allah, the One and Only.’ It is done is by sitting in the tawajju position in 
a quiet place to impress it inside the heart in the full awareness of Allah’s Oneness 
concerning his essence, attributes, and deeds (‘af ’al). Meditate on the impossibility 
for Allah to have defects and to profess His perfectness and to feel it in such a way that 
the feeling of Allah’s ultimate Oneness pervades one’s soul; 

2) Muraqaba al-mai’iya. In this muraqaba session, a disciple fully focuses his 
contemplation and commitment to the truth of the unity with Allah everywhere and 
always as stated QS. 57: 4 ‘And He is with you wherever ye may be’; 

3) Muraqaba al-aqrabiyya. In this muraqaba, the disciple meditates to fortify his 
feelings of proximity to Allah, nearer than the pulse in one’s neck, nearer that the 
hearing in the ear, seeing in the eye, in the anatomy of the body and soul based on 
QS. 50: 16, ‘... for We are nearer to him than (his) jugular vein.’; 

4) Muraqaba al-mahabbati fi al-da’ia al-‘ula. The ritual ‘meditation’ of this muraqaba 
fully focuses on the image that Allah is the most loving and most beloved by us and 
simultaneously that the disciples be convinced that He has the best attributes and the 
proper and the best names (asma’ al-husna). Contemplate on the truth of these lofty 
names in order to love and earn His love, based on QS. 5: 54, ‘O ye who believe, if any 
from among you turn back from his faith, soon will Allah produce a people whom He 
will love as they will love Him’. 

5) Muraqaba al-mahabbati fi al-da’ira al-thaniyya. In this muraqaba session, the 
disciple fully focuses his heart and imagination on the fact that Allah loves us and 
we love Him and to profess with all the heart that He has ma’ani (connotative and 
conceptual meaning) and ma’nawi (denotative and literal meaning) based on the 
meaning of the lexical items); 

6) Muraqaba al-mahabbati fi al-qaws. In this muraqaba the disciple focuses to fully 
convince his heart such as in 4 and 5, that Allah loves us and we love Him and all 
things are manifestations of the understanding and the instilling of QS. 5: 54: “[…] a 
people whom He will love as they will love Him’. The quality of loving and be loved 
by Him during this muraqaba continues up to the highest level as described in QS. 
53: 8, ‘Then he approached and came closer’, the shortest distance is shorter than the 
word ‘close’; 

7) Muraqaba waliya al-‘ulya. The ritual of this muraqaba contemplation session is 
to reflect with full concentration on the true meaning of QS. 57: 3, He is the First 
and the Last, the Evident and the Hidden: and He has full knowledge of all things’. 
While sitting in the tawajju position and being completely silent, confront the heart 
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fully with the Creator who has starting attributes without having a start and ending 
attributes without having an end. Moreover, meditate on His attributes that point to 
His deeds (‘af ’al) and traces (atsar) but He whose inner essence has become a matter 
with outer and inner attributes; 

8) Muraqaba kamala al-nubuwwa. To engage in muraqaba by concentrating fully 
on the religious devotion of the fact that Allah has perfected the prophethood of the 
prophets by giving them the celestial light that contains the sharia that was ordered 
not to be delivered to their community but to themselves based on QS. 17: 55, ‘And 
it is your Lord that knoweth best all beings that are in heaven and on earth: We did 
bestow on some Prophets more (and other) gifts than on others: and We gave to 
David (the gift of) the Psalms’; 

9) Muraqaba kamala al-risala. This muraqaba requires a disciple to fully focus his 
heart’s conviction on the fact that Allah has perfected the Messengers, one level above 
the Prophets while also constantly thinking about His grandeur that has perfected the 
‘messengerhood’ of one messenger above all other messengers, based on QS. 2:23, 
‘And if ye are in doubt as to what We have revealed from time to time to Our servant’. 
To perfect the messengers Allah sends to them His radiating light (the sharia), and 
He required them to deliver it to the entire Muslim community; 

10) Muraqaba kamala al-‘azmi. This is muraqaba by concentrating one’s heart’s 
conviction on the fact that Allah has perfected the prophets who possess constancy 
one level above the messengers and the other prophets based on QS. 4: 125 ,‘Sit 
and meditate and turn your face to God with the perfection of ulul azmi: submit to 
refrain from committing immoral acts (ma’siya), having sexual lust (shahwat), the 
traps of the devil and bad habits; strength to control suffering and the heavy burden 
of the sharia; and resolve your soul to carry out the task of delivering His words to 
the Muslim community. The excellence of the mental attitudes of the messenger’s 
constancy, Ulul Azmi is illustrated in QS. 46: 35, ‘Therefore patiently persevere, as did 
(all) Messengers of inflexible purpose’; 

11) Muraqaba al-mahabbati fi da’ira al-khulllati. This is muraqaba by fully 
concentrating on the truth of the meaning of QS. 4: 125, ‘For Allah did take Abraham 
for a friend’, yes, Allah has created the truth (hakikat) of Prophet Ibrahim/Abraham 
‘Alaihissalam as His beloved’; 

12) Muraqaba da’ira al-mabat al-sarfati hiya haqiqatu sayyiidina Musa. In this 
contemplative ritual session of the muraqaba, the novice focuses fully on thinking 
about and contemplating on the meaning of QS. 20:39 that state that Allah has 
bestowed His love and compassion to the Prophet Moses. Allah has created the 
Prophet Moses and has devoted His love to Moses so that he was given the title 
kalimullah, the man who speaks with Allah; 

13) Muraqaba al-dhatiya al-mumtaziya bi al-mahabbati wa hiya haqiqa 
Muhammadiya. In this muraqaba the disciple fully contemplates with all his heart 
and concentration on the meaning of QS. 3:144, ‘Muhammad is no more than a 
Messenger’: Allah has created Muhammad as the messenger; 

14) Muraqaba mahbubiya al-sarfati wa hiya haqiqa al-Ahmadiya. This ritual 
‘meditation’ muraqaba focuses on meditating on the true meaning of al-ahmadiya 
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from QS. 61: 6, ‘ And remember, Jesus, the son of Mary, said: … and giving glad 
Tidings of A Messenger to come after me, whose name shall be Ahmad’:  This verse 
states that Allah has created a person named Ahmad; 

15) Muraqaba al-hub al-sharf. This is engaging in muraqaba by fully concentrating 
one’s religious devotion that in essence, Allah gives His love and affection in 
abundance to the people so that they can love Allah, the angels, the Prophets, the 
Muslim community and everything that has been created with true love and affection 
based on QS. 2:165, ‘But those of Faith are overflowing in their love for Allah’.; 

16) Muraqaba la-ta’yii. In this muraqaba the mystic contemplates with all his heart 
and concentration on the meaning of QS. 42: 11, ‘there is nothing whatever like unto 
Him,  and He is the One that hears and sees (all things)’, and QS. 112: 5, ‘And there is 
none like unto Him’ that state that there is nothing that resembles Him; 

17) Muraqaba haqiqa al-ka’ba. In this contemplation ritual of the muraqaba session 
the mystic focuses completely on thinking about and contemplating on the import 
of QS. 2: 125 that states that the Ka’ba is the place one should turn to during prayers 
(qibla); 

18) Muraqaba haqiqa al-Qur’an. In this muraqaba, the mystic contemplates with all 
his heart and concentration of the meaning of QS. 2: 123 that states that the Qur’an 
has been revealed to the Prophet Muhammad as a miracle; 

19) Muraqaba haqiqa al-shalit. This is engaging in muraqaba by fully concentrating 
in religious devotion to thinking about the import of the truth of the five obligatory 
daily prayers (salat) as rituals with specific rules; starting from takbirat al-ihram and 
ending with salam as stated in QS. 4:103: 

20) Muraqaba da’ira al-‘ubudiya al-sarfa. In this ritual contemplation session, the 
disciple fully focuses on thinking about and contemplating on the import of QS. 51: 
56 that states that Allah is worshipped by all the creatures He has created.
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Appendix 4

The sequence of the wirid khataman is as follows: 

1) The Khataman starts with the recitation of the basmala (bismillahi al-rahman al-
rahim); 

2) Next is sending seven al-Fatiha to: a) The Prophet Muhammad  and his family, 
companions, wives, children, grandchildren and other inhabitants of his house; b) 
To the souls of the fathers and brothers of the prophets, the messengers, muqarrabin 
angels and those who died as martyrs, and to the devout and their families and the 
companions and to the souls of the Prophet Adam, the father of us all and to Eve the 
mother of us all and their offspring up to the Last Day; c) To the souls of the leaders 
and those who rule us and to the imams Abu Bakr, Umar, Uthman, and ‘Ali and to 
all the companions and friends, to tabi’in and tabi’ al-tabi’in (two generations after 
the Companions) and the next generations up to the Last Day; d) To the souls of the 
Imam Mujtahid and those who follow them in religious matters and to the ulama 
who have been given directions and to the Qur’anic experts and to the imams who 
are hadith experts and commentators, to all the Sufi experts and to the souls of the 
Saints of Allah both male and female who are in the east, west, right and left sides 
of the earth; e) To the souls of the teachers (guru) in the genealogy of the Tariqa 
Qadiriyya wa Naqshabandiyya and to all tariqa members, especially to the soul of the 
great helper, the guiding leader of the world, Sheikh ‘Abd al-Qadir al-Jaylani, and the 
leaders of the Sufi groups Abi al-Qasim Junayd al Baghdadi and Sayyid Sheikh Ma’ruf 
al Karkhi and Sayyid Sheikh Sirri al-Saqati and Sayyid Sheikh Habib al-‘Ajami and 
Sayyid Sheikh Hasan al Basri and Sayyid Sheikh Ja’far al-Shadiq and Sayyid Sheikh 
Yusuf al-Hamdani and Sayyid Sheikh Abi Yazid al-Bustami and Sayyid Sheikh Baha’ 
al-Din al-Naqshabandi and Imam al-Rabbni (Ahmad Faruq Sirhindi) and Sayyid 
Sheikh Ahmad Khatib Sambas bin Abdul Ghaffar and to their ancestors, to their 
children and grandchildren and other family members of the genealogy and all who 
passed the initiation in the tariqa from them; f) To the souls of the fathers and your 
father and the souls of the teachers and your teacher, and to those who have died 
from my side and from your side and to those who are entitled. To those who have 
given us their last will and to those who have requested the last will of us, and follow 
us on the road of Your blessing with prayers of goodness; g) To all brothers and sisters 
both those who are alive and those who have died starting in the east up to the west 
of the earth and from one end of Mount Qaf to the other end of Mount Qaf starting 
with Adam up to the Last Day; 

3) Recite a 100 times the prayer: Allahumma sholli ‘alaa Sayyidina Muhammadinin 
Nabiyyil Ummiyyi, wa ’ala alihi wa shohbihi wa sallim [Ya Allah, may You bestow your 
blessing on the Prophet Muhammad whom we all respect, to al-ummy, and to his 
family. May they be granted peace]; 

4) Recite the Sura al-Inshira (94: 8) 79 times; 

5) Recite Sura al-Ikhlas 1000 times;  
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6) Recite 100 times the following lines a) Allahumma Ya Qadiya al-hajat [My Lord 
who utmost fulfils all our needs]; b) Allahumma Ya Kafiya al-muhimmat [My Lord 
who fulfils all important things] c) Allahumma Ya Rafi’a al-darajat [Allah Who 
lifts the position to the highest level]; d) Allahumma Ya Dafi’a al-baliyyat [My Lord 
who rejects all testing]; e) Allahumma Ya muhil al-mushkilat [My Lord who turns 
all difficulties into ease) Allahumma Ya Mujiba al-da’awat [My Lord who grants 
all prayers]; g) Allahumma Ya Syafiya al-amrad [My Lord who cures all illness]; h) 
Allahumma Ya Arhama al-Rahimin [My Lord, the All-Loving]; 

7) Recite Sura al-Fatiha for Imam Khowajagan; 

8) Recite Sura al-Fatiha for Sheikh ‘Abd al-Qadir al-Jaylani; 

9) Recite the salawat 100 times; 

10) Recite the wirid hasbunallahu wa ni’ma al-wakal [Allah is the Essence Who 
provides for us and Who is the best guardian] 1000 times; 

11) Recite Sura Al-Fatiha once; 

12) Recite the salawat 100 times; 

13) Recite Sura Al-Fatiha for Imam Rabbani; 

14) Recite the salawat 100 times; 

15) Recite Sura Al-Fatiha once humbly while asking for lawful good fortune and to 
die in a state of devotion; 

16) Recite Sura Al-Fatiha with the intention and objective stated above; 

17) Recite La hawla wa la quwwata illa billahi al-‘Aliyyi al-‘Azim [There is no energy 
and strength but for the help of Allah the All-High and All-Majestic] 500 times; 

18) Recite 100 times the prayer Allahumma shalli ‘ala Sayyidina Muhammad al-
Nabiyyi al-Ummiy, wa ’ala alihi wa shahbihi wa sallim [Allah, may You increase Your 
blessing on the Prophet Muhammad whom we all respect, to al-ummiy, and his 
family. May they be granted peace]; 

19) Recite Allahumma Anta maqshudi wa ridhaka mathlubi (My Lord, You are whom 
I mean and who is my objective, and your blessing is what I seek); 

20) Recite Ya Lathif [Hey Most Fine Essence] 16.641 times; 

21) Recite the salawat 100 times; 

22) Then perform the tawajju. Recite the prayer Ya Lathif: Ya Lathif {3 X} Ya Man 
wasi’a lutfuhu ahla al-samawati wa al-ard, nas’aluka bi khafiyyi khafiyyi luthfika 
al-khafiyyi, an tukhfiyana fi khafiyyi khafiyyi Luthfika al-khafiyyi, Innaka qulta wa 
qawlukal al-haqqu : “Allahu lathif  bi ‘ibadihi yarzuqu man yasha’u wa Huwa al-
Qawiyy al-’Aziz.” Allahumma inna nas’aluka ya Qawiyyu ya ‘Azizu ya Mu’inu bi 
quwwatika wa ‘izzatika Ya Matinu an takuna lana ’awnan wa mu’inan fi jami’i aqwali 
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wa al-ahwali wa al-af ’ali wa jami’i ma nahnu fihi min fi’li al-khayrat, wa an tadfa’a 
‘anna kulla sharrin wa niqmatin wa mihnatin qad istahqaynaha min ghaflatina wa 
dhunubina, fa innaka Anta al-Ghafur al-Rahim, wa qad qulta wa qawluka al-haqqu: 
“Wa ya’fu ‘an kathir”, Allahumma bi haqqi man latafta bihi wa wajjahtahu ‘indaka 
wa ja’alta al-lutfa al-khafiyya tabi’a lahu haythu tawajjaha, nas’aluka an tuwajjihana 
‘indaka wa an tukhfiyana bi lutfika innaka ‘ala kulli shai’in Qadir. Wa Shallallahu 
‘ala Sayyidina Muhammad wa ‘ala alihi wa sahbihi wa sallam. Wa al-hamdulillahi 
Rabb al-’alamin. [In the name of Allah the All-Compassionate and All-Loving. Dear 
Most-Soft Essence (3x). Dear Essence whose gentleness extents over the inhabitants 
of the sky and the earth. We all beg You with all the secret of Your gentleness so that 
we are kept a secret inside the secret of Your gentleness. Verily, You have spoken, and 
Your word is the truth, Allah the Most-Gentle for his servants, give those who need 
it their daily necessities. He is the Most-Mighty and Most-Majestic Essence. Ya Allah, 
verily we all beg You, Most-Powerful Essence to help us in all we say, do, work and in 
all the good deeds we do and may You prevent all our faults, accidents and disasters 
even though it is because of our inattention and because of our sins that it is fitting 
that they happen to us. Verily, You are the Most-Forgiving and Most-Loving Essence. 
And verily You have spoken, and your words are the truth, ‘And You will forgive all]
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Appendix 5

THE STRANDS OF THE TARIQA QADIRIYYA WA NAQSYABANDIYYA
AFTER THE DEATH OF SHEIKH AHMAD KHATIB SAMBAS (Arifin, 

2000: 71)
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Appendix 6

Tanbih version 29 January 1946.

This message elucidates/explains the TQN PP Suryalaya especially for male and 
female disciples regardless of whether they belong to the upper classes or are ordinary 
people

Q.S. Ali Imron Madinah verse 200 explains Allah’s Road (Sabilullah), it is the verbal 
road in search of Allah, purity, global harmony and shared life in the hereafter because 
of what is perfect in the Qur’an (Q.S. Ali ‘Imran: 169) 

Life is provided with life’s necessities: food, drinks, well-running life and often firmly 
based on the road to Allah. This is proven because people are good because when they 
have too much they throw it out and they take/pick the road to Allah and piety; the 
road to the Devil is by looking for possessions (things to have).

The divine language is: the resolute, devout, sound of body and mind, dexterous and 
creative, the commended perfect attitude in the name of God [Q.S. Al A’la: 14]

1. Do not oppose those who are in a higher position than you both in religious 
and in worldly matters. You have to be in harmony and not full of conceit;

2. You have to be at the same level as your peers in everything to make sure 
that no conflicts arise;

3. Do not humiliate those who are below you. You have to be generous towards 
the poor and refrain from being haughty. That is the divine attitude that 
stems from the age of the Shahada. First, you have to abide by the creed and 
need to have the desire to understand it. After you understand it, you have 
to become intimate with it, and after that, it has to become an innate part of 
yourself. After this, you have to become one with it in love after which you 
have to commit to it unreservedly, and only then you can become a perfect 
person.

That is the struggle on the road to Allah, to fortify religion and the state. My final 
instruction to my disciples is that they should not be inattentive or do it quickly 
before they die. 

Tariqa wisdom is not intended for prestige or to get into arguments with fellow 
Muslims but to shed light on our conduct in case we do something wrong to religion 
or the state.

Religious devotion is a beautiful thing. Be careful when performing you religious 
duties so that you do them resolutely and avoid slipping into arrogance and become 
conceited in your behaviour. Part of the soul has to remember (think of dhikr khafi) 
and make sure that you do not become indifferent because of Allah’s command in the 
Qur’an Juz 18 [Q.S. Al Kahfi: 24] 
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This chapter in the tariqa discusses that in the war one wages inside oneself, one may 
not be joined with or do it together with others.

We have to recognize that God is good. TQN PP Suryalaya disciples have to study 
diligently and not mind if others make fun of you because they think the study is 
stupid. Even when you are ridiculed, you have to be humble and not arrogant because 
people derive from sperm then turn into bones, blood, flesh, and skin that is what is 
called being illusory created (kajajaden).

This citation is a collection of Sabilillah hidayah wal yakin

Suryalaya, 25 Safar 1865/29 January 1946.
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Appendix 7

Tanbih version 2 April 1947.

This is the promise I, H. Abdulloh Mubarok bin Nur Muhammad from Kampung 
Godebag, Babakan Suryalaya Kajembaran Rahmaniah make to my disciples be they 
male, female, old or young. May they be sound of body and soul, forever physically 
and mentally healthy and without internal rupture. Also may the Ruler/President’s 
magnificence and grandeur increase and may he protect all his subjects. May he be 
given prosperity and happiness in body and soul by Allah SWT the All-Pure.

People came to me for advice about TQN PP Suryalaya and, especially the disciples I 
advise that they have to act well regardless of what they do and not commit violations 
against religion and the sharia.

Offer these prayers properly towards the glorified and do not disobey or rise against 
them. Do not quarrel with those at your level and do not humiliate those below you. 
Have compassion with the poor so that your heart will be calm even when they belong 
to a different people because we are all descendants of Adam AS [wa laqad karomna 
bani adam] so we have to be in harmony and not disappoint people. However, do not 
get involved in religious matters because there is the suggestion: lana a’malana lakum 
a’malakum, everything is the same and people are equal and we, the drigama should 
mix so that they live quiet/in peace without any disturbances.

The saying of the elders in the old days was that we should come to each other’s aid in 
doing well but not to help each other to commit sin and make mistakes. There is no 
other aim than to be physically and mentally healthy, spiritually sound and to have a 
good character (exalted character and in a perfect physical condition) cageur-bageur 
(healthy and honest)

These directions are the explanations made by me, H. Abdulloh Mubarok bin Nur 
Muhammad from Kampung Godebag, Babakan Suryalaya Kajembaran Rohmaniah, 
the hamlet of Tanjung Kerta, sub-district Pagerageung, Ciawi, Regency Tasikmalaya. 
May the Ruler/President please forgive me and not be angry. Do not offend those 
at the same level as you and do not humiliate those below us (ordinary people). 
Hopefully, whatever we hope for may turn into reality (and leave its mark) toward 
goodness.

Babakan Suryalaya, 2 April 1947

Respectfully. 
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Appendix 8

Tanbih version 11 October 1952.

This is the instruction of me, the teacher of the Tariqa Qadiriyya wa Naqshabandiyya. 
I expect all of you, my disciples, to be attentive and to be careful and thorough in 
everything you do. Do nothing that violates the rules of Islam or those of the state, the 
rules of the teachings, the sharia and those of the state. Adhere to both.

People who embark on the spiritual path (ngambah) of the Tariqa Qadiriyya wa 
Naqshabandiyya have to be eager and sincere because this is the core of the faith and 
Islam as we have stated below. What you have to observe and carry out are:

1. Truly respect and be polite and virtuous towards those above us both in 
knowledge and social rank and so forth so that all will be eternally in peace. 
Cooperate in religious matters and drigama and not quarrel with and be 
driven apart from people at our level. Because those who want to be driven 
apart will meet with misfortune as stated in ‘adhab-un alim’s words. This 
means that your body will be exhausted and your mind burdened.

2. We have to maintain a friendly attitude towards those below us and not 
act unbecomingly because we may hurt their feelings when we violate their 
dignity. Instead, we have to be modest and friendly so that they are attracted 
to us and feel well disposed towards us so that they can be guided towards 
happiness in this world and the hereafter. 

3. We have to be compassionate towards the poor and destitute and be friendly 
and act with a pure heart and provide them with their daily needs and prove 
our faith. We should refrain from having a good time ourselves when others 
suffer and are in need. Be aware that they are poor and destitute not because 
they want to, but because it is the wish of Allah. This is what a devoted 
Muslim should do; live safely and in peace also with people from other 
nations because they too are the descendants of Adam AS according to the 
words of Allah in the Qur’an, Sura Annisa verse 36, ‘Serve Allah, and join no 
partners with Him; and do good to parents, kinsfolk, orphans, those in need, 
neighbours who are near, neighbours who are strangers, the Companions by 
your side, the wayfarer (ye meet), and what your right hands possess: for 
Allah loveth not the arrogant, the vainglorious;’

Dedicate yourself to God and to your elders and family members, to orphans and the 
poor, and neighbours who are near and far and neighbours who are very far from you 
(people of other religions and foreigners). Towards people who have no permanent 
place to live (nomads) and take care of those who are the possession of your right 
hand (that is, your wife and children) etc.
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Allah does not have compassion with arrogant people who display their wealth 
(takabbur). The conclusion from these verses is that we should live safe and peaceful 
with one another and not become divided because the message in the Quranic verse 
we hope to attain is LIVE HAPPILY AND HEALTHILY IN THIS WORLD AND IN 
THE HEREAFTER (Cageur-Bageur, healthy and honest).

Suryalaya, 11 October 1952.
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Appendix 9

Tanbih version 13 February 1956.

Ila hadrotuSheikh Abdulloh Mubarok bin Nur Muhammad, Alfatihah.

TANBIH

Bismillahirrohmanirrohim

This is the Tanbih of Sheikhuna Almarhum Haji Abdullah Mubarok bin Nur 
Muhammad who lies in rest in Patapan Suryalaya Kajembaran Rahmaniyah.

His words regard all his disciples irrespective of whether they are male or female, old 
or young: 

“May you be happy and have been granted lasting and eternal happiness by Allah 
Subhanahu wa ta’ala and may no fissures occur in our environment. Also, may the 
magnificence and grandeur of the Leader of the State increase so that he can protect 
and guide all the people in a condition of complete safety, justice and prosperity in 
body and soul.”

We are here for people who have questions about the Tariqa Qadiriyya wa 
Naqshabandiyya, who come to us, and we sincerely deliver our final instructions to 
every disciple: be careful in everything you do and refrain from doing things that 
violate religious and state regulations.

Stick to both as befitting. That is the way of people who are steadfast in their faith 
and who are resolute in shaping their willingness towards Hadlirat Illahi Robbi who 
proves His command in religion and state matters. 

Be aware, all you disciples. Do not let yourself be bound by your lusts or by Satan’s 
temptations. Mind that you do not deviate from the right path and disobey the 
commands of religion and the state and look inward to make sure that you are not 
letting yourself be lured by the Devil’s whisperings that always find a way to penetrate 
the feelings of your heart.

It is better to prove the benevolence that emerges from purity: 

1. We have to respect people who are placed above us in all aspects. We all 
should support and appreciate one another.

2. Ensure that you do not enter into conflict with those who are like us in all 
aspects and make sure that there is no discord. It is better to be modest and 
help one another in executing religious and state orders. Let it not happen 
that strife and conflict arise among you. If this should happen, you will 
be hit by His command “Adzabun Alim,” which means that you will suffer 
eternal grief both on earth and in the hereafter (physical fatigue and a heart 
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full of sorrow).

3. Do not humiliate or treat people who are placed under you improperly, or 
treat them haughtily. You have to pity them and try to make them happier 
and more cheerful. Do not treat them in a way that they become offended. 
On the contrary, you have to lead and guide them friendly with advice to 
make them aware that they should embark on the road of goodness.

4. You must be compassionate with the poor and the destitute and be friendly 
towards them and approach them with a kind heart and be generous so that 
it reflects your attentiveness. Try to imagine how bitter it would be to find 
yourself living in such a state of poverty. Therefore, do not act indifferently 
and show that only you are having a good time because they are not poor 
and destitute of their own desire but because of God’s will.

This is the right attitude of people who understand, even towards strangers because 
they too are descendants of the Prophet Adam AS in verse 70, Sura al-Isra’ which 
means: ‘We have honored the sons of Adam; provided them with transport on land 
and sea; given them for sustenance things good and pure; and conferred onto them 
special favours, above a great part of Our Creation’

The conclusion to be taken from this verse is that we all have to appreciate all others 
and ensure that nobody is disappointed as stated in Sura al-Maidah which means: 
‘Help ye one another in righteousness and piety in earnest with regards to Religion 
and the State and conversely, do not assist each other in committing sins and in being 
hostile to the regulations of Religion and the State.’ 

Religious issues should be left to each respective religion as stated in Sura al-Kafirun 
verse 6: ‘Your religion onto you and my religion onto me.’ This means that we have to 
avoid conflict and that we have to live in harmony and peace in mutual appreciation 
but never get involved in other people’s business. Try to reflect on our forefathers’ 
saying: ‘We should be wise, well-mannered and in peace. If we are not, we will 
certainly first regret our income, the next regret will be of no avail’ because what 
causes our suffering is the result of our actions.

It is explained in Sura al-Nahl verse 112 that: ‘Allah sets forth a Parable: a city enjoying 
security and tranquility, abundantly supplied with sustenance from every place: yet 
was it ungrateful of the favour of Allah: so Allah made it taste hunger and terror (in 
extremes) (closing in on it) like a garment (from every side), because of the (evil) 
which (its people) wrought.’

Because of this, each disciple has to act carefully on all the roads he travels for the 
goodness that is inward and outward, in this world and in the hereafter so that a 
person may be at rest, his body comfortable and no conflicts arise. There is no other 
goal than “Lofty Disposition-Perfect Physique.” (cageur-bageur, healthy and honest)

The only thing we have to do is practice the Tariqa Qadiriyya wa Naqshabandiyya, 
practice it as well as you can so that you will reach goodness and ward off evil that 
is inwardly and outwardly related to our physical and spiritual self which is always 
covered by the enticements of our lusts and the trickeries of the Devil.
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Every disciple has to execute these instructions to the letter so that they will be 
salvaged on earth and in the hereafter. Amin

Patapan Suryalaya, 13 February 1956

This final instruction has to be conveyed to every member of the order.

(H. A. Shohibulwafa Tadjul Arifin)

The string of Pearls (Untaian Mutiara/Ranggeuyan Mutiara)

1. Do not hate contemporary ulamas;

2. Do not repudiate the teachings of others;

3. Do not put the disciples of others to the test.

Do not change your attitude, even though others have hurt you; you have to be compassionate 
with the people who hate you.

Note:

The four additional spiritual advices (nasihat spiritual) only exist in the 1956 version of the 
Tanbih which is still used up to now. These four nasihats come from Abah Anom himself who 
created and named them String of Pearls, in Sundanese called Ranggeuran Mutira or Untaian 
Mutiara in Indonesian. Currently, during the reading of the Tanbih in every manaqiban is 
closed by reading this ‘String of Pearls’ and then recitation of Sura al-Fatiha.
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Appendix 10

The fourth part of TQN PP Suryalaya’s practices consist of the performance of 
recommended (sunna) prayers. In 24 hours minus pauses, the disciples have to do 
the following rituals:
SALAT FARDHU/FIVE TIMES PRAYER = SF
SALAT SUNNAT/RECOMMENDED PRAYER = SS
02.00 O’clock
1. Repentance bath (pouring water over the entire body) while uttering the prayer. 
2. SS. Shukr al-Wudlu   2 Raka’a
3. SS. Tahiyyat al-Masjid   2 Raka’a (when in the mosque)
4. SS. Tawba        2 Raka’a
5. SS. Hajat        2 Raka’a
6. SS. Tahajjud       2-10 Raka’a
7. SS. Tasbih        4 Raka’a
8. SS. Witir         3 Raka’a
Followed by dhikr
Early Morning (Shubh)
9. SS. Shukr al- Wudhu  2 Raka’a
10. SS. Qabliyya Shubh  2 Raka’a
11. SS. Li daf ’i al-Bala   2 Raka’a **
12. SF. SHUBH    2 Raka’a
Followed by dhikr
(+/-) 6.00 p.m.
13. SS. Shukr al-Wudhu  2 Raka’a
14. SS. Ishraq   2 Raka’a
15. SS. Isti’adha    2 Raka’a
16. SS. Istikhara    2 Raka’a
May be followed by dhikr but usually by prayers.
9.00 p.m.
17. SS. Shukr al-Wudhu  2 Raka’a
18. SS. Dhuh        2 Raka’a /8 Raka’a
19. SS. Kifarat al-Bawli    2 Raka’a
May be followed by dhikr but usually by prayers.
Noon
20. SS. Shukr al-Wudhu   2 Raka’a
21. SS. Qabliyya Zuhr  2 Raka’a
22. SF. ZUHR       4 Raka’a
Followed by dhikr
23. SS. Ba’diya Ẓuhr  4 Raka’a
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Between 3 and 5 p.m. (‘Asr)
24. SS. Shukr al-Wudhu    2 Raka’a
25. SS. Qabliya ‘Asr    2 Raka’a
26. SF. ‘ASR        4 Raka’a
Followed by dhikr.
Sunset (Maghrib)
27. SS. Shukr al-Wudhu  2 Raka’a (Preferably before the Maghrib call for 
prayer)
28. SS. Qabliyya Maghrib    2 Raka’a
29. SF. MAGHRIB      3 Raka’a
Followed by dhikr
30. Khataman
31. SS. Ba’diyyah Maghrib   2 Raka’a
32. SS. Awwabin       2 Raka’a
33. SS. Tawba         2 Raka’a
34. SS. Birr al-Walidayn    2 Raka’a
35. SS. Hifz al-Iman      2 Raka’a
36. SS. Shukru al-Ni’ma     2 Raka’a
8.00 p.m. (‘Isha’)
37. SS. Qabliyya ‘Isha’    2 Raka’a
38. SF. ‘ISHA’        4 Raka’a
39. SS. Ba’diyyah ‘Isha’    2 Raka’a
Followed by dhikr
40. SS. Li daf ’i al-Bala’     2 Raka’a
41. Khataman
21.00 p.m. (before going to sleep)
42. SS. Shukr al-Wudhu    2 Raka’a
43. SS. Mutlaq        2 Raka’a
May or may not be followed by dhikr
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Abah 
The Sundanese word for ‘father’ and is used as an honorific for admired elders.

Ajengan
The Sundanese equivalent of the Indonesian term kyai, meaning a religious 
leader, and usually the leader of a pesantren.

Aliran Kebatinan/Aliran Kepercayaan
Religious currents that promote the values and practices that originate from 
Javanese worldviews, postulating the essential unity of all existence, different 
from any world religion. 

Akhlaq
Islamic ethic.

Auliya
Arabic, the plural of wali.

Asas Tunggal
The Pancasila, the single ideological foundation all organizations in Indonesia 
had to adopt as stipulated by the Soeharto regime in 1984.

Baraka (also barokah, barakah, berkah)
In its most general meaning, this refers to a benefit or favourable occurrence 
granted by Allah to a person. More specifically, it is often understood by 
supplicants to be obtained through the mediation of an intercessor. Such 
people are most commonly known as wali, hence people speak of the barakat 
of a wali. 

GLOSSARY
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Bid’a
Unlawful innovations in Islam.

Da’wa
A combination of Islamic mission, propagation, predication; call to accept and 
improve one’s Islamic ways of life.

Da’i
Da’i or mubaligh is the Islamic preachers. The da’i of TQN: the preacher of 
TQN.

Dhikir
(Arabic: dhikr, Sundanese dhikir, jikir and dzikir) This a popular form of 
Islamic observance in Indonesia. The meaning of the term may be taken in two 
directions. Firstly, it means ‘remembrance’ of Allah, in the sense of being mindful 
of Allah and his teachings. Secondly, it refers to the repetition of formulas 
either in silence or aloud. Dhikir is the central observance prescribed for the 
followers of the TQN. There are two kinds of dhikr: dhikr jahr (remembrance 
with a loud voice) and dhikr khafi or dhikr sirri (silent remebrance that is only 
expressed inside the heart). 

DI/TII
Darul Islam/Tentara Islam Indonesia; a rebellious movement to create the 
Indonesian Islamic State which was against the central government. It came 
up in 1948 and was active across West Java, South Sulawesi, Aceh and South 
Kalimantan. It was crushed in 1962.

Ikhwan
(Arabic: Ikhwan, brothers, brethren) Followers of the TQN are referred to 
as Ikhwan. Female followers are sometimes referred to as akhawat (Arabic: 
akhawat sisters).

Istighotsah 
(Arabic: istighatha plea or appeal for help) A group prayer consisting of the 
utterance of formulas under the guidance of a leader.

Istiqama 
(Arabic: ‘steadfastness’) ‘To follow the straight path’, and ‘to be straight’.

Khalwa 
(Arabic: ‘solitude’): withdrawing oneself from social contacts by not speaking 
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which, in its practice, to be alone in a dark and closed room for certain periods 
of time.

Latifa
Invisible dimensions of the human soul and there are seven latifa spots, taken 
from the Naqshabandiyya tradition.

Mujahada 
(Arabic: ‘endless battle’). Mujahada is the devotional ability to fight the enemy, 
mujahadat al-Nafs is to conquer and control the depraving lusts that exist in 
every person and to surrender to His commandments and His prohibitions 
following the sharia (al-Asfihani, 1306 H: 101).

Muraqaba
(Arabic, ‘to observe or await something with the utmost attention). ‘Deep 
contemplation.’

Ngelmu
Mystical science.

Fiqh
Islamic jurisprudence; interpretation of Islamic law. Also the generic term for 
the complete body of fiqh texts.

Habib
Beloved, a term of address exclusively used for the descendants of the Prophet 
Muhammad.

Hadith
Prophet Muhammad’s sayings and traditions

Hajj
The mandatory Muslim pilgrimage to Mecca that takes place in Dhu al hijja, 
the last month of Hijriya (Islamic Calendar).

Halal
(Arabic: hallal or halaal, “permissible”), related to meal prepared as prescribed 
by Muslim law. The opposite halal is haram, means proscribed or forbidden by 
Islamic law.

Kanuragan 
Ilmu Kanuragan is divine power or magic or supernatural power.
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Karama/karama  kharik al-ada
It refers to supernatural wonders performed by Muslim saints. It is a spiritual 
gift freely bestowed by God. The marvels ascribed to saints have included 
predictions of the future, supernatural physical actions, and “interpretation 
of the secrets of hearts”. Karama kharik lil-ada means “breaking of the natural 
order of things” or “an extraordinary happening which breaks the ‘divine 
custom’ (sunnatu Allah) which is the normal course of events.
 
Khataman
The chain of wirid recitations and salawat, the closing prayers.

Kyai 
Title for Islamic religious leaders or learned scholars in Java.

Kyai Hikmah
Hikmah (Arabic: Hikma or thibb) is originally from the pre-Islamic tradition 
which is also often called rajah or wafaq. This tradition functions to help 
people especially fellow Muslims with their worldly problems. The ‘secret 
recipes’ of these ‘healing’ rituals were mostly taken from Qur’anic verses. 
Many great ulamas/kyais continued to preserve this tradition and even wrote 
books about it. People pay a visit to a kyai hikmah to ask him for help to solve 
worldly matters and he simply gives them a jimat and or an isim –magical 
spells mostly written on a yellow piece of paper—which were believed to solve 
their problems.

Majelis Ta’lim
A term popularly used to denote informal religious sessions or Islamic religious 
groups commonly organised especially by adults.

Maklumat
Maklumat is a statement by the sheikh murshid of TQN PP Suryalaya which 
means it contains information but is at the same time an order to do what he 
says. It also refers to a letter of a sheikh to all his disciples. Every maklumat 
is issued to inform disciples about the sheikh’s new direction related to the 
tariqa’s practices and activities, or to respond a certain matter.

Manaqiban
(Arabic: manaqib, which is the plural from of manqaba (manqabah)). 
Manqaba refers to a deed or trait. Manaqib books consist of stories of the life 
journeys and the esteemed values –generally in the form of consecutive short 
anecdotes-- of all the saints of Allah. The term is similar in meaning to karama, 
but has at least one major distinction. People in West Java call upon a saints 
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karama as an invisible property that can bring benefit to a petitioner, whereas 
manaqib is not used in this way. Nevertheless, in the sense that both manaqib 
and karama constitute proof of the special status of a person, the two terms 
overlap in meaning. Sundanese morphology attaches the suffix -an to indicate 
the activity associated with the noun being affixed, hence the Sundanese word 
manaqiban refers to the ritual reading of the manaqib (Millie, 2009: 3). In West 
Java, the term manaqiban most often refers to the reading of the saintliness of 
‘Abd al-Qadir al-Jaylani.

Mauludan
Birthday celebration of the Prophet Muhammad.

Nafsu
(Arabic: nafs, the desiring self). By nature is attracted to the ‘lower’ passions 
such as hunger, sexual desire, wealth, pride, and so on.

Pesantren
Islamic boarding school led by a kyai as its central figure. Pesantren provide 
Islamic teachings and activities for santris (students) who board the school 
for certain period of time.

Qur’an
The Holy scripture of Islam.

Rabita 
(Arabic: the spiritual bond between master and disciple). The rabita in the 
tariqa originates from the Naqshabandiyya, “a situation where a disciple 
maintains or images the figure of his Sufi Master, both in his mind and in his 
heart.” (al-Naqshabandi, 1298 H: 63)

Riyada/Riyadhoh
Spiritual exercises.

Salat
Ritual prayer, one of the five pillars of Islam.
Salawat
Asking God to send peace and blessings upon the Prophet Muhammad.

Silsila
The genealogy of a tariqa/the tariqa’s spiritual chain. The genealogy consists of 
the names of individuals by whom the tariqa’s teachings have been preserved 
and transmitted. By its inclusion of figures of authority and repute, the silsila 
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serves as a legitimizing tool for the tariqa.

Slametan 
Social gatherings during which wirid readings were held and that ended in a 
communal meal to thank Allah. 

Suhba
Suhba (companionship) refers to the benefit the early companions reaped 
from being in the company of the Prophet Muhammad and his successors. 
It is a more informal setting for a gathering during which a Sufi sheikh may 
converse with his disciples and visitors (Lizzio, 2007: 20).

Siluk
A spiritual pathway

Tahlilan
The commemoration of the death of a person on the third, seventh, fortieth 
etc. day with prayers and a communal meal.

Talqin
(Arabic: talqin) This is the communication of knowledge concerning the path 
to arrival with Allah. Prophet Muhammad, for example, conveyed (Arabic: 
laqqana) the Islamic profession of faith to his companion ‘Ali. It indicates 
acceptance into the tariqa community.

Tanbih
(Arabic: tanbih, exhortation, admonition) Nearing death, Abah Sepuh left with 
his son a message addressed to all followers of the tariqa. The message gives 
guidance on proper behaviour. It is reproduced in the TQN literature, and read 
aloud at every manaqiban. A translation of the tanbih is found in Appendix of 
this book.

Tariqa
(Arabic: tariqa, accepted English spelling: tariqa, Indonesia: tarekat). Sufi 
mystical order. Literally means a ‘way’ or ‘method’. In the context of this 
research, the term has two related significations. Firstly, it refers to the means 
or way towards Allah, traversed by means of study and dhikir (remembrance). 
In West Java, such a way is navigated under the tutelage of a teacher or guru. 
The second signification refers to the organized groupings that foster teaching 
of the way under the name of a notable figure, such as ‘Abd al-Qadir al-Jaylani 
(the Qadiriyya) and Muhammad al-Samman (the Samaniyya).
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Tariqa Mu’tabara
A tariqa that has an unbroken chain of the silsila: its spiritual genealogy 
connects (muttashil) the present sheikh to the Prophet Muhammad who 
received God’s messages through the Angel Gabriel.

Tawajju means ‘facing each other’. In the TQN PP Suryalaya tradition, the 
tawajju position is as follows: Both eyes are closed, the mouth is closed, the 
tongue is folded to the palate; the teeth are closed and the mouth does not 
move; the head is lowered to the positions of the latifa spots while the dhikr ism 
dhat Allah is recited in the heart.

Tawassul
(Arabic) This literally means an attempt to obtain something by means of a 
wasilah. The tawassul is a group prayer consisting of the repeated recitation 
of the first chapter of the Qur’an for the benefit of intercessors. The leader 
of the group invokes the names of the potential intercessors, and invites the 
gathering to recite the Surat al-fatiha.

Ulama
Islamic religious leaders, learned Muslim scholars. Unlike in Arabic, in 
Indonesia ulama can be used as singular noun. In Javanese society, these 
scholars are commonly called kyai; in West Java they Ummah/ummat.

Umra
the nonmandatory Muslim lesser pilgrimage to Mecca and it performs at any 
time of the year.

Ustadz
(Arabic: ustadh) An Islamic teacher specializing in reading and recitation of 
the Qur’an. Wahhabi Saudi-based religious movement that emerged in the 
late 18th century and was led by Muhammad ibn Abd Wahhab (1710-1787). 
The movement called for a return to a pristine Islam by purifying religious 
practices from superstitions and unlawful innovations (bid’a).

Wali
(Arabic: waliy) Although the sense of the Arabic is accurately understood as a 
person close to Allah, or a ‘friend’ of Allah, the term is commonly rendered in 
English as saint. Kewalian is used to describe the quality of sainthood.

Wasila 
(Arabic: wastla) For the purposes of this book, a wasila is a means for attaining 
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something. The Indonesian equivalent is lantaran (means). In the context of 
the tawassul, the wasila is an intercessor for whose benefit recitation of al-
fatiha is offered up.

Zakat
Alms giving, one of the five pillars of Islam.

Ziyara
Shrine visitation/visiting the tombs of saints



DI   : Darul Islam (Islamic State)
GMS  : Generasi Muda Suryalaya (Suryalaya Youth Generation)
Golkar  : Golongan Karya (Functional Group)
GP Ansor : Gerakan Pemuda Ansor (Ansor Youth Movement)
HMI  : Himpunan Mahasiswa Islam 
   (Association of Muslim Tertiary Students)
HIMPIS  : Himpunan Pengusaha Ikhwan Suryalaya 
     (Suryalaya   Businessmen Association)
JATMAN : Jam’iyyah Ahlith Thariqah Al-Mu’tabarah An-Nahdliyyah 
Hikmat  : Hidup Masa Thoreqat (Living in the time of the tariqa)
IAIN  : Institut Agama Islam Negeri (State Islamic Institute)
IALM  : Institut Agama Islam Latifah Mubarokiyah 
      (Latifah Mubarokiyah Islamic 
     Institute)
Kopassus : Komando Pasukan Khusus (the Special Forces Command)
Kostrad : Komando Strategis Angkatan Darat 
    (Army Strategic Reserve)
MHTM  : Majelis Khidmah Tabarruk Miftahushudur 
     (A Special Event for Presenting the Miftahushudur)
MTQN  : Madrasah Tariqa Qadiriyya Naqshabandiyya (Sufi Zawiyya)
MUI  : Majelis Ulama Indonesia; Indonesian Islamic Scholar’s 
       Council
NU  : Nahdlatul Ulama 
PDI  : Partai Demokrasi Indonesia (Indonesian Democratic Party)
PERSIS : Persatuan Islam (Islamic Union)
PGA  : Pendidikan Guru Agama (Education for Religious Teachers)
PKI  : Partai Komunis Indonesia (Indonesian Communist Party) 

ABBREVIATIONS



Budi Rahman Hakim

 - 328 -

PPP : Partai Persatuan Pembangunan 
   (United Development Party) 
PTDI  : Perguruan Tinggi Da’wah Islam 
     (Institute for Higher Islamic Dakwah Education)
RPKAD : Resimen Komando Angkatan Darat 
   (Army Para Commandos Unit)
SMIP  : Sekolah Menengah Islam Pertama 
     (Islamic Junior High School) 
SMS  : Short Message Service
STAI  : Sekolah Tinggi Agama Islam (Islamic Higher Education)
STID  : Sekolah Tinggi llmu Dakwah 
     (Higher Institute of Islamic Dakwah)
TII  : Tentara Islam Indonesia (Indonesian Islamic Army)
TQN  : Tariqa Qadiriyya wa Naqshabandiyya
UGM  : Universitas Gadjah Mada (Gadjah Mada University)
UIN  : Universitas Islam Negeri (the State Islamic University)
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