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Abstract: This study aims to explain further the cosmological argument of Hamzah
Fansuri. This research is library research using a bistorical approach to obtain data and
conduct content analysis. According to Hamzah Fansuri, every single thing in this world
that either can or cannot be seen can be pictured as a circle or curvature, the two corners of
which can meet each other. Half of the curvature is ‘the down way curvature” (tanazzul)
that is the way of the creation of the universe and its content; the manifestation process
from the Oneness or the Higher Existence (Who cannot be known physically) to become
many existence or the reality that can be seen physically. The other curvature is “the up-way
curvature” (taraqqi), which is a way of creation from physical to metaphysical existence.

The entire levels or structure of being are summarized in the person and the human beings
existence as a perfect creature of physical and spiritual quality. Therefore, the universe can

only be returned to the One through humans. The concept of cosmology in the Fansuris

thought is to show the unity and interrelationship of all existence that leads to divine
oneness.
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Abstrak: Penelitian ini bertujuan untuk menjelaskan lebih lanjur argumen kosmologi
Hamzah Fansuri. Penelitian ini adalah penelitian kepustakaan dengan menggunakan
pendekatan historis dalam menggali data serta melakukan analisis konten. Menurur
Hamzah Fansuri, segala sesuatu di dunia ini yang dapar atau tidak dapar dilihat
dapat digambarkan sebagai lingkaran atau lengkungan, yang kedua sudutnya dapat
saling bertemu. Setengah dari kelengkungan adalah “kelengkungan jalan ke bawah”
(tanazzul) yaitu cara penciptaan alam semesta dan isinya; proses manifestasi dari Keesaan
atay Eksistensi Yang Lebih Tinggi (Yang tidak dapatr diketahui secara fisik) menjadi
banyak wujud atau realitas yang dapar dilibar secara fisik. Kelengkungan lainnya
adalah “kelengkungan ke atas” (taraqqi), yaitu cara penciptaan dari keberadaan fisik
ke metafisik. Selurub tingkatan atau struktur makhluk terangkum dalam pribadi dan
keberadaan manusia sebagai makbluk sempurna secara fisik dan spiritual. Oleh karena
itu, alam semesta hanya dapar dikembalikan kepada Yang Esa melalui manusia. Konsep
kosmologi dalam pemikiran Hamzah Fansuri adalah untuk menunjukkan kesatuan dan
keterkaitan semua keberadaan yang mengarah pada keesaan ilahi.

Kata Kunci: Hamzah Fansuri; kosmologi; tanazzul; taraqqi.

Introduction

Since the beginning, masters of Sufism have played an important
role in the history of spreading Islam in Malay. Their influence was not
exclusively upon their zrigah followers, but also upon literature and the
intellectual development tradition. Although their role has decreased since
the 20™ century, Sufism still influences the lives and the ways of thinking
of Muslims in Malay.

The role of the Sufi in the history of Islam in Malay had a higher
position in the period between the 12-18" century. During those centuries
the rarigah and the intellectual activities of the Sufis developed well. It can
be said that Islamic works such as history, poetry, mysticism, philosophy,
and explanations about mysticism or sulitk were primarily the works of
Sufis, or at least they were related to mysticism and the Suft’s zarigah.

In the Malay Archipelago, the birth and the development of Malay
literature and the books of religion are the direct impacts of the existence
of Sufis and their roles played in intellectual activities, education, and
creativity (art). It can be seen from their works, that until now there are
reference books for people who want to learn the characteristics and the
development of mysticism in Malay. Among those Sufis who wrote the
influential works of mysticism are Hamzah Fansuri, Sunan Bonang, Shams
al-Din al-Samatra’i, Nur al-Din al-Raniri, and ‘Abd al-Ra’af al-Sinkili.
Their ideas and thoughts are also explained through literature and poetry.

The Sufis of Arabia and Persia who influenced the development of
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Malay Sufism are Mangar al-Hallaj, Bayazid al-Bustami, al-Ghazali, Ibn
‘Arabi, Farid al-Din al-Attar, Jalal al-Din Rami, Fakhr al-Din al-‘Iraqi,
‘Abd al-Karim al-Jili, Abd al- Rahman al-Jami, and others. Concerning the
ontological and metaphysical aspects of his thinking, we can say that Ibn
Arabi was very influential. Through al-Ghazali, they learned psychology
and ethics. In the 16" century AD, the mystical thought of wujidiyah
began to be discussed and had wide influence. In the 17 century AD, the
wujidiyah thought had been transformed into the ‘Seven Stages’ which
had a relation with the birth of Shams al-Din al-Samatra’i.

The wujiadiyah term is another name for wahpdar al-wujid (the
transcendent unity of existence) that developed based on the thought of
Ibn ‘Arabi. Because this thought is based on a metaphysical system with
philosophical characteristics, it is also called ‘philosophical mysticism’. The
root of the metaphysical system of the Suff’s wujidiyah can be found from
such Muslim thinkers in the 9"-10% centuries AD as al-Faribi, Ibn Sina,
Mansar al-Hallaj, and Niffari. The thought of wujidiyah has systematically
been formed in the hand of the famous Sufi from Andalusia (Spain) named
Mubhy al-Din Ibn ‘Arabi, who received the title of Shaykh al-Akbar or the
Great Master of philosophical mysticism in the 12 century AD.

Through Ibn ‘ArabT’s thought, wujidiyah iywas developed by the Sufis
of Arabia and Persia in the following centuries. The wujidiyah thinkers
were Sadr al-Din al-Qunawi, Fakhr al-Din ‘Iraqi, Mahmuad Shabistari,
‘Abd al-Karim al-Jili, al-Maghribi, and ‘Abd al-Rahman al-Jami. Their
thought was known in Malay late in the 14™ and 15% centuries AD but
began to be known and developed widely in the 16® and 17* centuries AD,
especially after the birth of such great figures from Sumatera as Hamzah
Fansuri, Shams al-Din al-Samatra’i, ‘Abd al-Jamal, Hasan Fansuri, Shayf
al-Rijal, etc.

The mystical thought based on Ibn “Arabi’s teaching is called wujidiyah
thought because it discusses the one existence that from Him all other
existents in the universe came from. The term of wahdat al-wujid (the
transcendent unity of existence) was introduced by Sadr al-Din al-
Qunawi in the late 13th century AD. Generally, their point of view can be
summarized as follows:

1) God as the Creator is the absolute and the Substance of existence
who precedes all things in the universe and also oversees all of the existence.
Therefore, He is called “The Oneness”; there is no existence except His
existence;

2) The existence of the creation in this world is from His zajalli or
His knowledge manifested. Through His zajalli, the Oneness of existence
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called God can be known.

3) Because the plural existences of the world depend on His existence,
then their existence is not absolute, in contrast to His Existence that is
absolute; the Absolute Existence is called al-wdijib al-wujid (the existence
that must exist, because without His existence other existents are
impossible). Otherwise, the “particular” as the relative existence is called
al-mumkin al-wujid (the existence that could exist if The Absolute wants
it);

4) The meaning that everything is overseen by His existence is that
everything is covered by His knowledge and His Attributes. Covered by
His Knowledge means that it is in the Knowledge of God, and covered by
His Attributes means that everything manifests His Attributes. The main
Attributes of God are a/-Rapman and al-Rahim. Because everything comes
from The One, then everything will return to The One.

The important aspects of the thought of wujidiyah can be seen through
the explanation of Hamzah Fansuri regarding the universe. Hamzah Fansuri
is one of the most important mystical figures in the history of Sufism
thought throughout the Malay world and Aceh in particular. According
to Hamzah, every single thing in this world that either can or cannot be
seen can be pictured as a circle or curvature, the two corners of which
can meet each other. Half of the curvature is “the down way curvature”
(tanazzul) that is the way of the creation of the universe and its content;
the manifestation process from the Oneness or the Higher Existence (Who
cannot be known physically) to become many existents or the reality that
can be seen physically. The other curvature is “the up-way curvature”
(taraqqi), which is a way of creation from physical to metaphysical
existence. The entire levels or structure of being are summarized in the
person and the human being’s existence as a perfect creature of physical
and spiritual quality. Therefore, the universe can only be returned to the
One through humans.

According to Sayyed Hussein Nasr, the principle of Islamic cosmology
is to establish the oneness of God and the graduation of being, which
metaphysically asserts that reality is only one, but cosmologically, this
nature that can be felt and thought of is one of the various forms that
there is. The whole of Islamic science and more specifically cosmology is
to show the unity and interrelationship of all existence that leads to divine
oneness.'

This paper will examine the thoughts of Hamzah Fansuri on cosmology,
especially on his concept of creation. Hamzah Fansuri stated that the
universe was created from something that exists to exist, not created from

Ilmu Ushuluddin Vol. 8, No. 1, 2021



Rethinking Hamzah Fansuris Islamic Cosmology 105

nothing into being (creation ex nihilo). The universe is qadim, the universe
exists, created through a process of zajalli, namely the manifestation of
the eternal self and without end. 7zjalli is a process of self-appearance of
God in forms that have been determined and devoted, that called 7z ‘ayyun
(determination). This research shows that every single thing in this world
that either can or cannot be seen can be pictured as a circle or curvature,
the two corners of which can meet each other. Half of the curvature is
“the down way curvature” (tanazzul) that is the way of the creation of the
universe and its content; the manifestation process from the Oneness or
the Higher Existence (Who cannot be known physically) to become many
existents or the reality that can be seen physically. The other curvature is
“the up-way curvature” (taraqqi), which is a way of creation from physical
to metaphysical existence. The entire levels or structure of being are
summarized in the person and the human being’s existence as a perfect
creature of physical and spiritual quality. Therefore, the universe can only
be returned to the One through humans.

Cosmology comes from the Greek words, “cosmos” (composition
or arrangement) and “logos” (science). Cosmology is more precisely
interpreted as rational principles and categorized as a branch of
metaphysics.”> Cosmology discussed the origin of the universe and its
occurrence. Cosmology is one of the main issues in Islamic mysticism,
not only in Islamic philosophy.?> Cosmology as a science examining the
universe has been described in the Quran through various explanations
of natural phenomena.* It is very interesting to examine cosmology from
Sufi’s perspective, considering that the Sufi goal is to get closer to God as
close as possible, so that he can see God with the eyes of his heart, even his
spirit can be united with God’s spirit and one of them is seen in cosmology.

Some scholars have conducted the study of Hamzah Fansuri. The
research that has been published about Hamzah Fansuri and his teaching
is written by Syed Muhammad Naquib al-Attas entitled 7he Mysticism of
Hamzah Fansuri. Suitable with that title, al-Attas explained the biography
and the thought of Hamzah Fansuri in the mysticism perspective. Al-Attas
also attached three prose of Hamzah Fansuri and translated to English,
those prose are Asril al- ‘Arifin, Syarib al- ‘Asyiqin, Al-Muntabi (in Malay),
The Secrets of the Gnostics, The Drink of Lovers, The Adept (translated in
English). In his work al-Attas gave the general analysis to the Hamzah
Fansuri mysticism teaching from his works. The other book is 7he Poems
of Hamzah Fansuri written by G. W. J. Drewes and L. E Brakel, consist
of 32 Hamzah Fansuri’s poetry. Drewes and Brakel explained the life and
the journey of Hamzah Fansuri to the other places. They also wrote the
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transliteration and the comments of Syarib al- ‘Asyiqin and Al-Muntahi in
Java.

In Indonesia, the research on Hamzah Fansuri’s thought written by
Abdul Hadi W. M. He wrote two titles of books on Hamzah Fansuri.
The first book is Hamzah Fansuri Risalah lasawuf dan Puisi-Puisinya and
the second book is Zasawuf yang Iertindas: Kajian Hermeneutik terhadap
Karya-Karya Hamzah Fansuri. Abdul Hadi in his first book explained that
Hamzah Fansuri is not only famous as a scholar, cultural observer, and man
of letters, but also as the reformer in the mysticism area. Abdul Hadi also
put the first literature of Hamzah Fansuri in mysticism Zinat al-Wahidin
known also as Zinat al-Muwahhidin and Syair Jawi Fasal fi Bayin llmu
al-Sulisk wa-al-Tawhid in one chapter of his book. The second book of
Abdul Hadi is his Ph. D thesis which was then published as a book. In that
book, Abdul Hadi explained how is the idea of love in Sufism works, the
esthetic and hermeneutic of Sufi. With the hermeneutic approach, Abdul
Hadi tries to analyze the hiding spiritual message in the Hamzah Fansuri
poetries. He also showed that if the history cannot prove the greatest of
Hamzah Fansuri again, then the works of Hamzah Fansuri will be the
witness or the judge for the question, does he is an infidel Sufi or not, like
what has been told by the fugaha at that time.

Indonesian scholars who also research the study on Malay world Sufism
is Alwi Shihab. He wrote a book on the title Akar Tasawuf di Indonesia;
antara Tasawuf Sunni dan Tasawuf Falsafi (The root of Mysticism in
Indonesia; between Sunni Mysticism and Philosophical Mysticism). In
this book, Shihab explained the historical background of mysticism in
Indonesia and its role. He also explained that the root of mysticism in
Indonesia and divided mysticism into two forms; Sunni mysticism, and
philosophical mysticism. The root of Sunni mysticism in Indonesia is
from the teaching of Nar al-Din al-Raniri and the root of philosophical
mysticism teaching in Indonesia based on the teaching of Hamzah
Fansuri. Shihab also explained the conflict between both of them from the
beginning until today. This book emphasizes the historical approach to see
the development of mysticism in Indonesia and its influence but not to
focus on the mysticism teaching of the figures.

Another research has been conducted by Mira fauziah® about the
mystical thought of Hamzah Fansuri and Kiki Muhammad Hakiki® who
did a review of the polemic of the heresy of Hamzah Fansuri by Nur al-
Din al-Raniri. Using a historical approach to obtain data and conducting
content analysis, this research aims to explain further the cosmological
argument of Hamzah Fansuri.
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Brief Account on Hamzah Fansuri

Much is not known about Hamzah Fansuri’s personal life. Who is
Hamzah Fansuri exactly? There is no definite information regarding his
date of birth and time of death. Until now, there have been no manuscripts
found that information about the history of his life. Nevertheless, a theory
put forward by Karel A. Steenbrink states that an attempt to find a correct
estimation of the historical origin of the figure can be traced in two ways.
The first way is through internal sources, which seek information from
works that were written by the figure himself. The second way is through
external sources, which examine stories or writing from descendants and
those who came later.”

Utilizing the first way, i.e., through his poem, it was found that he was
born in the town of Barus, which is called ‘Fansar’ by the ancient Arabs.
That's why he was called “Fansuri”. Barus or Fansar, a place allegedly to
be his place of birth, was located on the West Coast of North Sumatra,
between Singkil and Sibolga. The poem goes as so:

Hamzah nin asalnya Fansuri,

Mendapar wujid di tanah Shahr Nawi®

(Hamzah is original of Fansur,

He acquired his existence in the land of Shahr Nawi)

The poem above garners a variety of opinions about his birthplace.
Some experts doubt “Fangizr” as the origin of his birthplace and submit
that Shahr Nawi as the birthplace of Hamzah Fansuri, based on the phrase
“mendapar wujid di tanah Shahr Nawi®. According to al-Attas, Fansuri
was born in Aceh. The city was named Shahr Nawi as a warning against the
envoy of the King of Siam who visited Aceh in the reign of Sultan Iskandar
Muda. Shahr Nawi’s name was taken from the name of the capital city of
Siam at that time, namely as the people of Persia to Bandar Ayutthaya,
founded in 1350 AD. Al-Attas equates Shahr Nawi with Ayutthaya. For
the period between the 16th and 17 century AD, this city was indeed
a gathering place for traders of Arab and Persia origin who wanted to
continue their journey to China. Since then, the old Arab and Persian
traders have called this city ‘Shahr Nawi’ which means the New Town.’

Drewes questioned the birthplace of Hamzah Fansuri as Shahr Nawi.
According to Drewes and Brakel in emphasize, the poem of Hamzah
Fansuri should be given a Sufistic interpretation. For them the phrase
“mendapar wujud’ in the poem above means to gain teaching of wujiudiyah
or “mendapat wujud’ in the sense of achieving ma ‘rifah and meeting with

Allah, not tangibly speaking. Shahr Nawi city in the second half of the
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16th century AD was a trading port city frequented by Muslim traders
from India, Persia, Turkey, and Arabia. Certainly, many scholars also lived
in that city (port) and here Hamzah Fansuri was acquainted with the
thought of wujudiyah which later would develop in Aceh.'’ If we note the
above, the verse of the poem “mendapat wujud di tanah Shahr Naw:”, has
absolutely nothing to do with a place of birth of Hamzah Fansuri. Drewes
also disputed the notion that Hamzah Fansuri had wandered from Barus
to Kudus. As evidence of this denial, we may note the following poem:

Hamzah Fansuri di dalam Makkah

Mencari Tuban di bait al-Ka ‘bah

Di Barus ke Kudus terlalu payah

Akhirnya dapar di dalam rumah."

(Hamzah Fansuri in Mecca

Searches for God in the House of the Ka’bah
From Barus to Kudus he wearily goes

At last, he finds [Him] in his house.)

The Prefix “di” in the phrase “di Barus” in the third line quoted above
in the Acehnese language, is synonymous with the word “dari (from)”;

»

the word “terlalu payah (too bad or too hard)” means “terlalu sukar (too
difficult)” and “fidak wusah dikerjakan (do not do)”. This means that
Hamzah Fansuri never said that he had traveled from Barus to Kudus (in
Java) which was probably too exhausting, to begin with.'?

Hamzah Fansuri gained his primary education in the region of Fangar.
According to Hasymi, quoted by Abdul Hadi, Fansar at that time, other
than being known as the trading town of Camphor, was known also as a
city of education. Therefore, it is not surprising that in the area of Fansur,
Hamzah Fansuri learned in his childhood.” Then, intending to know
the essence of Sufism, he wandered to various countries in the world, for
example, to Baghdad which at that time was known as a center for the
development of Qddiriyah order. This can be seen from his poem:

Beroleh khilafar ilmu yang ‘Ali

Daripada "Abd al-Qadir Sayyid Jilani."*
(He achieved his lofty spiritual knowledge
From ‘Abd al-Qadir Sayyid Jilani).

The poem above hints that Hamzah Fansuri was a student of ‘Abd al-
Qadir Jilant,” which also means that he was a follower of Qddiriyah order,
which the latter found. Hamzah Fansuri received these teachings when
he was studying in the city of Baghdad, the center for Qddiriyah order
development. In this city, he gave bay ‘ah and obtained an 7jazah'® from Sufi
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leaders to teach Qadiriyah. He was even appointed as a Murshid (spiritual
guide) in this Stfi order. Thus, Hamzah Fansuri can be considered as an
Indonesian who was known for adopting Qadiriyah order."”

After wandering to various Islamic centers such as Baghdad, Mecca,
Medina, and Jerusalem, he returned to his homeland to develop his Sufism
thought. The Sufism that was developed by Hamzah Fansuri was very
much influenced by the wujidiyah thought of Ibn al-‘Arabi, Sadr al-Din
al-Qunawi and also Fakhr al-Din ‘Iraqi. Meanwhile, the metaphors of his
poetry were much influenced by Farid al-Din al-Attar®® (d. 607 H/1220
M), Jalal al-Din al-Rami® (d. 672 H/1273 M) and ‘Abd al-Rahman
Jami®® (d. 898 H/1194 M).?" It is unfortunate that until now all of the
manuscripts and articles on Hamzah Fansuri do not provide information
about his life; when he was born, died, and where he was buried. The
information only mentions that Hamzah Fansuri lived in the Kingdom
of Aceh.

In connection with the life of Hamzah Fansuri there are different
opinions among scholars. There are at least two opinions, the first opinion
holds that he was born and lived in the middle of 16th century AD to
the end of 16th century AD, i.e. at the time of Sultan ‘Ala” al-Din Riayat
Syah Sayyid al-Mukammil (1596-1604 M), and before the rule of Sultan
Iskandar Muda (1607-1636 M), he died.** The second opinion holds that
Hamzah Fansuri lived in the late 16th century to the beginning of the
17th century AD, even until 1636 AD, six years after Shams al-Din Pasai
died.”®> He was estimated to have lived at the time of Sultan ‘Ala’ al-Din
Riayat Syah Sayyid al-Mukammil to the time of Sultan Iskandar Muda
and became an influential man in the Kingdom of Aceh.?*

Drewes believed that Fansuri lived before the time of Sultan Iskandar
Muda and the estimation of his death was in the late 16th century AD,
around the year of 1590 AD. According to Drewes, in that time, the
Sufism thought which was influential in Aceh was the seven stages taught
by Shams al-Din Samatra’i (d. 1040 H/1630 M), meanwhile, Hamzah
Fansuri never taught the seven stages, he taught the five stages of Sufism.

The seven stages of teaching, derived from India, was a direct
interpretation of the wujidiyah thought of Ibn al-"Arabi and al-Jili. The
founder of the seven stages of teaching was Fadl Allah al-Burhanpuri (d.
1020 H/1620 M). One of the essays of al-Burhanpuri entitled a/-Tubhfah
al-Mursalab ilad Rib al-Nabi, written in 1590 AD, consist of the seven
stages of teaching. At the request of Shams al-Din al-Samatra’i, the copy of
that book was sent to Aceh for instruction. Not long after arriving in Aceh,
at the end of the 16th century AD, the book was distributed by Shams
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al-Din al-Samatra’i and many of the Acehnese learned it. Thus Shams al-
Din al-Samatra’1 had already taken an active role in the Kingdom of Aceh
since the late 16th or the beginning of the 17th century AD, during the
Kingdom of Aceh under the reign of Sultan ‘Ala’ al-Din Riayat Shah, who
died in 1604 AD.”

Under the influence of the book of al-Tubfah al-Mursalab ila al-Rih al-
Nabi, which was widespread among the scholars of Sufism in Aceh, Drewes
said that Shams al-Din al-Samatra’i most likely died before 1590 AD or
at the end of the 16th century AD, the year of writing the book or a few
years thereafter. Drewes argued that the spiritual leader in the Kingdom of
Aceh at the end of the 16th to the beginning of the 17th century AD was
Shams al-Din al-Samatra’i. The name of Hamzah Fansuri was mentioned
only as a leading figure of the past. Based on this assumption, it means that
Hamzah Fansuri probably already died by the end of the 16th century AD
and the spiritual influence had been replaced by his student, Shams al-Din
al-Samatra’'1.2°

Drewes’ opinion was disputed by Syed Naquib al-Attas, Brakel and,
Braginsky. They argued that Hamzah Fansuri lived up to the reign of Sultan
Iskandar Muda, the beginning of the 17th century AD. According to al-
Attas and Brakel, although the teaching of the seven stages evolved rapidly
in the late 16th century AD (in 1590 AD) and encouraged the spread
of the seven stages in Aceh, it does not mean that the role and influence
of Hamzah Fansuri’s mystical teachings reduced, let alone indicating
that he was dead. According to al-Attas, there is no significant difference
between the seven stages whose spread by Shams al-Din al-Samatra’t and
the five stages that were taught by Hamzah Fansuri. These two mystical
teachings in many aspects were still based on their source, namely the
wujidiyah teachings of Ibn al-‘Arabi and al-Jili.”” This second opinion at
least was accepted better than the first. To strengthen his argument, al-
Attas suggested several additional reasons. He took the last line of the Bahr
al-Nisa poem, one of the works of Hamzah Fansuri’s works, to express his
opinion that the latter was still alive early in the 17th century AD, at least
until the beginning of the period of the reign of Sultan Iskandar Muda. It
can be seen in the following verses:

Hamba mengikat sya’ir ini

Di bawah hadrar raja yang wali
Shah Alam raja yang adil,

Raja qutub sempurna kamil;
Wali Allah sempurna wasil
Raja arif lagi mukamil*®
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(Your slave composed these verses

By the command [literally: presence] of the saintly king
Shah ‘Alam the just king,

The Pole whose perfection incomplete;

The saints of God who is eminently united [with God],
The Gnostic king, moreover the most excellent).

Based on the poem above, al-Attas stated that the word “Shah Alam”,
referred to Sultan ‘Ala’ al-Din Riayat Shah Sayyid al-Mukammil, who was
the grandfather of Sultan Iskandar Muda. This poem was written as an
offering to Sultan ‘Ala’ al-Din Riayat Shah.

In line with al-Attas, Braginsky believes that Hamzah Fansuri lived until
the time of Sultan Iskandar Muda. Braginsky said that Hamzah Fansuri,
through his poem, often criticized the Safi deviant lifestyle among the
people of Aceh, or the performance environment when the Kingdom of
Aceh was led by Sultan Iskandar Muda. For example, many people who
wanted to become an Stfi, went into the forests to meditate and expected
to obtain Karimah® from Allah, to be capable of doing something other
than ordinary people, and gain supernatural strength in facing life. This
supernatural ability was thought to enhance one’s social status in society.*
In the palace of the Kingdom of Aceh, the understanding of the teachings
and mystical view can be seen from the complete name of the palace with
carried Sufi terminology. Sultan’s palace was called Ddir al-Dunya (the
abode of the world), the throne of the kingdom is called Ddir al-Kamal
(the abode of perfection), a place in Aceh Besar was called Dar al-Safa
(the abode of purity), the fort was called the City of Khalwah (the town of
seclusion), and the island was called Pulau Rapmah (the island of mercy),
and even a flagship used by the sultan to visit a remote area was called
Mirat al-Safi (the mirror of purity), and many other things were called
by the names that are associated with the term Sufism.*’ Hamzah Fansuri
criticisms can be seen from the following poem quote:

Segala muda dan sopan,

Segala tua beruban,

‘uzlatnya berbulan-bulan,
Mencari Tuban ke dalam hutan.
Segala menjadi Suff,

Segala menjadi Syawqi,

Segala menjadi Rihi,

Gusar dan masam diatas bumi.>*
(Every young and well-bred,
Every old and white-haired,
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Go forth for months in seclusion
Searching for God in the wilderness!
Everyone becomes a Suff,

Everyone becomes a ‘Passionate Lover’,
Everyone becomes a ‘Spirit’,

Going about wrathful and sour-faced).

The point of the Hamzah Fansuri’s criticism in the poem above was
not to restrict people to the path of Sufism because it conflicted with what
they believed. He strongly disagreed that their way of approaching Allah
was done through the wrong path and not following the correct guidance
of the Shari‘ah. In Islam, the effort to get closer to God can be done
anywhere as long as someone can undergo spiritual discipline with sincere
worship.

Hamzah Fansuri also criticized the practice of yoga® as a practice
of remembrance (dhikr), because the practice of yoga is a doctrine that
originated from India. It was reflected in his poem, that the life of Sufism
in Aceh in the period of the late 16th century AD and the beginning of the
17th century AD was still mixed with influences from the Hindu religion
that teaches Yoga pranayama.®** This criticism occurred during the early
reign of Sultan Iskandar Muda. His criticism is noted in the following
verses:

Sidang “Talib’ kedalam hutan,

Pergi ‘uzlat berbulan-bulan

Dari muda datang beruban

Tiada bertemu dengan Tuban.

Oleb riyadat tububnya rusak,

Hendak melihat serupa budak,

Menghela nafas ke dalam otak

Supaya minyaknya jangan orak.>
(Companies of ‘Seekers’ into the wilderness
Go forth for months in seclusion

Until the young turned white-haired

Still, they do not meet with God.

By ritual exercises, their bodies are ruined,
If you would but see them-they resemble statues
Drawing the breath into the brain

So that its ‘oil’ will not congeal).

In the practice of yoga, God is conceived as a hidden secret in certain
parts of the body such as the crown which is regarded as the soul and
serves as a point of concentration in an attempt to achieve unity depicted
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in the form of light. Hamzah Fansuri did not criticize the necessity of
remembrance (dhikr) by regulating the breath, but the criticism was
directed especially towards a misunderstanding of the core teachings of
Sufism and equating the mystical teaching of Islam with Hindu mystical
teachings, which causes a rise in deviations.

Considering the various opinions and poems above, the authors
conclude that Hamzah Fansuri probably lived between the late 16th century
AD until the beginning of the 17th century AD. With this estimate, this
means that Hamzah Fansuri lived in the Kingdom of Aceh under Sultan
‘Ala’ al-Din Riayat Shah Sayyid al-Mukammil (1589 AD-1604 AD) until
the initial period of leadership of Sultan Iskandar Muda (1607-1636 AD).
If it is true that Hamzah Fansuri died in 1630 or 1636 AD, as thought by
some scholars, it can be ascertained that he had lived in the golden era and
triumph of the kingdom of Aceh Dir al-Salim and contributed immensely
to the development of religious thought and practice, especially towards
mysticism at that time.

The Creation of the Universe

The doctrine of the creation of the universe of Hamzah Fansuri can
be related with Ibn ‘Arabi’s doctrine of creation. Both of these teachings
equally believe that the universe was created from something that exists
to exist, not created from nothing into being (creation ex nihilo). The
universe is gadim, the universe exists, created through a process of tajalli,
namely the manifestation of the eternal self and without end. 7zjalli is a
process of self-appearance of God in forms that have been determined and
devoted, that called 7z ‘ayyun (determination).

The theory about the creation according to Ibn ‘Arabi rests on the
understanding that the wujid is essentially one, i.e., Wujid of Allah, which
is absolute. The Wijid of God is absolute which has tajalli through the
following three stages:*

First, the stage of apadiyah (unity), which is also called the stage of
dhatiyah. In this stage, the Wujud of Allah which is still cannot be
understood and imagined. Second, the stage of wahidiyah, the Substances
of God has mjalli in the Attributes and Asma’ of God. This is called a/-
a ‘yan al-thabitah (fixed essence) which is also named as 7 ‘ayyun awwal
(first determination). In this stage, the wujiid which is real is still the Wajid
of Allah. Third, the stage of tajalli shubidi which is called ta‘ayyun thani
(second determination). In this stage, God has rajalli still through Asma’
and His Attributes in the empirical reality. Thus, al-a‘yin al-thabitah
(fixed essence) or ta ‘ayyun awwal (first determination), which is in the
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second stage is still a potentiality of Wijid in God Substance which now
becomes a wujiid or an actual reality in the empirical realm. This nature is
a collection of God’s #ajalli empirical phenomena in the variety of wujid
or forms which have no limit.

The process of God’s tajalli takes place beyond space and time, there
is neither beginning nor end, and He derives from that single essential to
manifest Himself in external realities. The goal is that God can be known
through His Asma’ and His Attributes which have #jalli to this world.
The theory of the creation of Ibn ‘Arabi was then known by the term that
nature is “the Breath of the Merciful” because creation is based on “love”,
the Essential Image of God. Ibn ‘Arabf’s theory also influenced ‘Abd Karim
al-Jili. He mentions that the processes of tanazzul (down the hierarchy),
or God’s tajalli consists of three stages, namely apadiyah, huwiyah, and
iniyah. On the stage of ahadiyah, God in His Absolute just comes out a/-
ama,”” while huwiyah is still not an invisible reality, but under abadiyabh,
the Attributes and the Asma are in the form of potentials. The last stage,
iniyah, is the Appearance of God with the Names and His Attributes on
creatures.”®

The principal idea of the best known of Hamzah Fansuri is the five
stages of wujid. The five stages are a depiction of the process of the universe
that remains valid when the universe appears as a manifestation of Allah’s
Substance which is initially spiritual and then proceeds to be physical. The
teaching of wahdah al-wujid is often attributed to Ibn ‘Arabi, although
he never argued this term. A student, as well as stepchildren of Ibn ‘Arabi
named Qunawi who used this term firstly, describes that the Oneness of
God is not opposed to the idea of appearance (rjalli) of His Knowledge
of all kinds.”

Hamzah Fansuri, in the work of Sharib al- ‘A_S/Jz'qz'n, when he talked about
the creation, seemed to be influenced by the theories of Ibn ‘Arabi and al-
Jili, i.e., the appearance of God Image, from the point of ontology, called
by Ibn ‘Arabi and al-Jili zzjalli. Meanwhile, Hamzah Fansuri mentions
the stages with 7 ‘ayyun (determination). According to Hamzah, there are
four stages of 7a ‘ayyun. Before entering that level, God is in His Solitude
which is termed by Hamzah Fansuri as /i ta'ayyun (indetermination).
After that, there is 72 ‘ayyun awwal (appearance of Himself in the first stage
or called first determination), in which God reveals Himself in the image
of ‘ilm (knowledge), wujid (being), shuhid (sight), and nar (light). In
ta ‘ayyun thani, the second stage (second determination) of the apparitions
of Himself, God reveals Himself in the prototype image of the universe,
called al-a‘yin al-thibitah or fixed essence. In the third stage za 'ayyun
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thalith (third determination), God appears in the image of the human
spirit and creatures. Then, in the fourth and fifth stages are @ ‘ayyun rabi
and khamis (fourth and fifth determination), God reveals Himself in
the image of empirical nature. After that, there has been a never-ending
process of tajalli.

Hamzah Fansuri provides the following imagery associated with zajalli
or ta ‘ayyun (determination) of God:

Ketahui olehmu bahwa kunhi Dhat Allah itu dinamai abl al-sulik la
ta‘ayyun. Maka la ta‘ayyun namanya kerana budi dan bichara, ‘ilmu
dan ma ‘rifab kita tiada lulus pada-Nya. Jangankan ‘ilmu dan ma ‘rifah
kita; Anbiya’ dan Awliya’ pun hairan. Olehnya itu maka sabda Nabi:
‘Subhanaka ma ‘arafnika hagqqa ma ‘rifataka.” (ya‘ni: “Amat Suci-
Mu! tiada kukenal sebenar kenal akan Dikaw”). Dan lagi Sabda Nabi:
“Iafakkari fi khalg allih wa li tafakkara fi Dhat allah” (ya ‘ni: “Kamu
fikirkan dalam yang dijadikan Allah; bermula: jangan kamu fikirkan
Dhat Allah.”) Kerana ini maka dinamai ahl al-sulisk la ta‘ayyun. Ma na
la ta‘ayyun” tiada nyata.

Adapun pertama ta'ayyun empat babagi: ‘ilmu, dan wujid, dan shubid,
dan nir. Ya'ni ta‘ayyun keempatnya inilah yang bernama ta‘ayyun
awwal, kerana daripada “ilmu maka ‘alim dan malum nyata; kerana
wujiid maka yang mengadakan dan yang diadakan nyata; kerana shubid
maka yang melibar dan yang dilihat nyata; kerana cahaya maka yang
menerangkan dan yang diterangkan nyata. Sekalian ini daripada ta‘ayyun
awwal jua; “alim dan ma ‘lum, awwal dan akhir, zibir dan batin beroleh
nama.*°

(Know that the innermost Essence of God Most Exalted is called by
the People of the Path “indeterminacy”. It is called Indeterminacy
because our intelligence and skill in verbal exposition knowledge and
understanding are unable to reach it. Let alone our knowledge and
understanding, even the Prophets and the Saints are struck with awe of
it. Hence the Prophet said: “Glory to be Thee! We cannot know Thee”.
And the Prophet said further: “Contemplate upon His creation and not
upon His Essence”. This is why the people of the Path call this (Essence)
indeterminate, meaning non-manifest).

(The first (stage) of determinacy is fourfold: Knowledge, Being, Sight,
and Light. All these four are called the First Determination, for by
Knowledge the Knower and the Known become manifest; under Being
that which causes to be and That which becomes is manifest; by Sight
the Seer and the Seen are manifest; by Light the Illuminator and the
[lluminated are manifest. All these — the Knower and the Known,
the First and the Last, the Manifest and the Hidden — are of the First

determination.)
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According to Hamzah Fansuri, 72 ‘ayyun awwal (first determination)
is likened to the sea. If the sea is choppy and the seawater evaporates into
the air to form clouds, then the water vapor is called al-a ‘yan al-thabitah
(fixed essence), or in other words, it is at the stage of 7 ‘ayyun thani. Then
the water vapor forms clouds that undergo a process of condensation
which can reduce the rainwater which falls in various places on the earth.
Precipitation is described as #z ‘ayyun thalith (nature of spirit), the nature of
spirits under the statement of kun fa-yakiin, so there it becomes the nature
of spirits. The rainfall on the earth is called a river. Rainwater that forms
the river is described as @ ‘ayyun rabi* and khamis (‘alam mithal) in which
there is the creation of the universe, the creatures, including humans. The
creation is endless and infinite. In the end, the river empties into the sea
and like all of His creations will return to Him. Further explanation about
the 7 ‘ayyun of God is, that the appearance or reality of the first stage of
God, which Hamzah Fansuri calls 2 ‘ayyun awwal (the stage of wahdah),
contains a plurality of unity, which is still in the form of ijmal (outline).
The Reality of God in the first stage consists of ‘ilm (knowledge), wujid
(being), shuhid (see, watch), and nir (light). With the knowledge then
God is in itself ‘alim (knowing or omniscient), and ma lam (known).
Since He is Wujid, then by itself He is the Existence, who creates the
existence. Because of the light, He is the Explainer (with the light of His)*!
and described (by His lights). However, all of that still does not separate.

The first stage comes from the Substance of God any Attributes and
His Asma’ universally. This stage is a single unit containing a plurality. This
stage, according to Hamzah Fansuri, obtains the essence of Mupammadiyah
(Niir Mubammad). That is like the science of God to the Substance,
Attributes and His Asma’, and all reality as a whole. There is no separation
from one to another; it is the beginning of reality. The stage in 7 ‘ayyun
awwal is unity, rather like seeds, in which its parts, such as branches and
leaves still are one within the seed. It can also be likened to a node (point)
within the sphere which is the origin for all letters, containing all the letters
that would be written, but there is intact aggregate inside the reality of the
letter. The letter is integrated into one the limits of which are not seen.*
In his Sharib al-‘Ashigin, Hamzah gives the parable of ta ‘ayyun awwal as
the sea, namely:

Adapun ta‘ayyun awwal dinamai Apad pun namanya, Wahid pun
namanya. apabila kita lainkan Dhat semata Sendirinya Abad namanya,
apabila kita sertakan sifatnya dengan “ibaratnya, wahid namanya, kerana
Abad itulah bernama Wipid, memegang ‘alam sekalian dari pertamanya
hingga kesudahannya.”
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(The First Determination may be called (both) ahad or wahid. When
we regard the essence by itself it is called @pad, but when we regard the
essence together with Its Attributes and names then it is called wahid,
for apad is waihid sustaining the universe and holding it together from
its beginning to its end).

After that he explains:

“The sea is the sea, as it was before,

The ‘new’ are waves and rivers;

Let not forms that resemble them veil thee,

For the shapes they form are but veils.’

Buct (the waves) are together with the eternal sea. As the distich says:
The sea is eternal: when it heaves

It is then called by the name ‘waves'...

But its real essence is the sea, for sea and waves are not two (entities),

but the same.*

In the quotation above, Hamzah gave the analogy of 7 ‘ayyun awwal
like seawater, wave, and the river, which then evaporates into vapor and
clouds. Rain then descends from the clouds. This process begins from a
drop of seawater that will produce the oceans, rivers, and rains. It is a drop
of seawater that is called 7z ‘ayyun awwal.

After the ta'ayyun awwal stage, God has tajalli to the second stage
(ta ‘ayyun thani ) which is also called as wahidiyah stage. The ta ‘ayyun thani
(the second determination), also known as ta ‘ayyun ma ‘lium, depicts the
reality of God in the second place. In this stage, all which are pent has to
be distinguished clearly and in detail. However, it has not appeared like
reality. Each unit has a clear limitation in the science of God. He is known
or unknown. God Knowledge or Science reveals Himself in the form of
‘known’ or ‘unknown’. The Knowledge of God, which is called al-a ‘yan
thabitah (fixed essence), is the reality of all things. Al-a ‘yin thibitah is also
called suwar al- “ilmiyah, the known form or haqiqat asl-ashya’; asl-ashya’ is
the essence of things in the universe and the spirit of idafi, the soul adrift.”

Adapun ma'lim itulah yang dinamai abl al-sulik a‘yin thabitah.
Setengah menamai (dia) haqiqat al-ashya’, setengah menamai (dia) suwar
al-‘ilmiyah, setengah menamai (dia) rih idafi. Sekalian ini ra‘ayyun
thani hukumnya.*®

(The known is called by the People of the Path the Fixed Essence. Some
call it the Essence of Things, some the Cognitive Forms, and others call

it the Relational Spirit. All these are the Second determinations).

Both of the aforementioned stages, #a ‘ayyun awwal and ta ayyun thani
are forms of the inner universe which are gadim and thabitah (remain in the
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science of God - nothing changed since gddim). From the two inner stages
emerged two new seen stages, called « ‘yan kharijiyah (potential existents).
They are ta ‘ayyun thalith (the stage of ‘alam al-rith) and ta‘ayyun rabi* and
khamis (the stage of ‘alam mithsal).

12 ayyun thalith (the stage of ‘alam al-rap), which is natural of all
spirits, a form of the subtle body of jism latif. As jism latif, ‘alam al-rih
is not seen by the five senses and eyes of the heart (feelings), and cannot
be likened to the situation. In this stage, the reality that flows out takes
the form of ‘@lam al-rih. The essence of this nature is one, only the aspect
which is divided into the human spirit, animal spirit, and plant spirit.
Of this, Hamzah stated that, “Adapun rih insin dan rih hewani dan rih
nabati ta ‘ayyun thalith hukumnya” (Now the spirit of human, animals,
and vegetal in the stage of 72 ‘ayyun thalith). The latest stages according to
Hamzah are 7a ‘ayyun ribi‘ and khimis (the stages of ‘alam mithal). The
reality of God in the fourth and fifth stages is the creation of the universe,
the creatures, including humans. The creation is endless and infinite. The
creation of this endlessness is termed ild ma la nihayah lahu, because if
God does not do creation, then God cannot be known as the creator.?

Adapun ta‘ayyun ribi* dan khamis, ta‘ayyun jismani kepada semesta
sekalian makhliqat, kepada tiada berkesudahan dan ta‘ayyun juga
namanya.

(The fourth and fifth determinations encompass the realm of physical
things in its entirety, comprising the whole universe and all created
things [herein]).

Thus, together with /i ta‘ayyun, there are five stages of the rajalli of
God. Therefore, this teaching can be said to be the teaching of the five
stages and not the seven stages.

The works of Hamzah, especially those seen in several passages in his
book, allows him to be classified as a follower of wahdah al-wujid, as
taught by Ibn “Arabi. In another work entitled Asrar al—‘Am’ﬁ'n, Hamzah
likens the relationship of the universe and God to the sun and light, where
the light and the sun are an inseparable unity. However, in essence, they
are different.*® Hamzah stated:

Adapun kepada ‘Ulama’ shari‘at Dhar Allah dengan wujid Allah dua
hukumnya; wujid ‘ilmu dengan ‘dlim dua hukumnya; wujid “dlam
dengan “dlam dua hukumnya; wujid “dlam lain wujid Allab lain. Adapun
wujid Allah dengan Dhit Allah misal matahari dengan cahayanya;
sunggubpun esa pada penglihat mata dan penglihat hati, dua hukumnya:
matahari lain cahayanya lain.

Adapun ‘dlam maka dikatakan wujidnya lain kerana “dlam seperti bulan
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beroleh cahaya dari matahari. Sebab inilah maka dikatakan Ulama’:
“Wujid “dlam lain daripada wujid Allah. Wujid Allah dengan Dhar
Allah lain”.

Maka kata Abl al-Suliik: Jika demikian, Allah 14 ala di luar “dlam atau
dalam ‘dlam dapat dikata; atau hampir kepada “alam atau jaub daripada
‘Glam dapar dikata”. Pada kami, Dhar Allah dengan wujid Allah esa
hukumnya; wujid Allah dengan wujid ‘dlam esa...”

(According to the ‘Ulama’ of the Prescribed Law, the judgment
concerning the Essence of God and His Being is that they are two;
[similarly], the being of knowledge and knower is two; the being of the
universe and the universe are two; the being of the universe is different
from the Being of God. The Essence of God and His Being is like
the sun and its light: although they are one to external and internal
perception, the judgment is that they are two: the sun is different from
its light.

As to the universe, the reason why it is said that its being is different
[from that of God], is because the universe is like the moon deriving its
light from the sun. This is the reason why the ‘Ulama’ says: “The being
of the universe is different from the Being of God. God’s Being and His
Essence are different”.

The People of the Path say: “If this is the case, then God can be referred
to as being ‘outside’ or ‘in” [the universe]; or ‘near’ the universe or ‘far’
from it”. To us, the Essence of God and His Being is one; His Being and
the being of the universe is one...)

Seeing the aforementioned parable by Hamzah Fansuri, it appears that
he is like Ibn ‘Arabi, who called a universe to God with two Attributes,
which are tanzih (transcendent) and tashbih (immanent). In terms of the
Substance of His Absolute Attributes, /i ta ‘ayyun is tanzih, while in terms
of both zajalli even tajalli of Substances (al-a ‘yan al-thabitah) and rajalli
of potential existents (a/-a ‘yan al-kharijiyah) is tashbibh (immanent). In the
explanation above, Hamzah, on the side of zanzih, essentially distinguishes
between God and the universe. Although God and the universe are
essentially the same, they have different attributes, where God has His
distinct essence to the universe.

The Teaching about Mankind

The concept of mankind is very important in any system of thought
of a thinker. The concept of humans is important because it includes part
of the philosophy of life. Therefore, although human beings have always
been recognized as a mystery that can never be understood completely,
the desire to know the essence never ends up. A view of human nature
is closely related to and even a part of the belief system. In the history of
Ilmu Ushuluddin Vol. 8, No. 1, 2021



120 Fuad Mahbub Siraj

Islamic thought, the fundamental view of man has been found in Sufism.
Sufism discusses issues relating to God, which includes nature, existence,
perfection, the beginning of creation, and the end of life.

In general, mysticism views that human beings consist of two substances:
material (body) and metaphysical (soul). In Sufism, the words a/-ri/ and
al-qalb are used to refer to the metaphysical substance of humans. With
this metaphysical substance, the Sufis strive to achieve the highest level of
perfection so that they acquire knowledge about the Attributes of God or
can be “united with Him”.>® For the Sifis, it seems that #/-Riz/ and the
eternal character of the human heart are created before time. Before the
soul is breathed into the body, he has to know God directly, even in unity
with Him. The Sifis and some others even claim that the human soul is
not the creature, but it is regarded as the essence of God’s Light which is
gddim.!

The doctrine which is more complicated and has a large influence on the
development of Safism is a doctrine put forward by al-Hallaj. According
to him, man (Adam) is the appearance of the Eternal Love of God to
His Absolute Essence and cannot be characterized. Therefore, Adam was
created by God in His Likeness, reflecting all of His Attributes and Names,
so that “He is the One”. For al-Hallaj, this is the meaning that is contained
in a hadith of the Prophet Muhammad who said that “God created Adam
in His likeness”.>?

Al-Hallaj’s doctrine may have influenced the thinking of al-Ghazali.
According to al-Ghazali, God and humans have mundsabah (similarities)
that are not owned by His other creatures, but they are, he said,
inappropriate to be written in the book. They should be left alone in the
pile of dust to be found by those who were taking the road of Sufism.
When they have fulfilled the requirements of mysticism, they will have
been able to recognize the attributes of themselves and get to know God
directly. In this connection, he refers to the aforementioned hadith of the
Prophet Muhammad. In this case, al-Ghazali seems to agree with al-Hallaj
who regards human beings to be created in the likeness of God. But al-
Ghazali’s discussion about humans is more about the ga/b and nafs (soul).
According to him, the human heart, when purified of all stains of lust, can
reflect all the essence of God, like a mirror that can reflect every object in
front of him.”

The aforementioned doctrine of al-Hallaj has a more perfect shape
through Ibn ‘Arabi. According to Ibn ‘Arabi, humans are not entirely able
to be the tajalli of Allah . Only a perfect man (insin kamil) can be the tajalli
of Allah . The man who has reached the highest level of human dignity,
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or those who are in Him will have the nature of the Mubammadiyah or
Niir Mubammad. According to Divine tjalli, Nir Mubammad is the
most perfect and created before this world was created. He has a two-
track relationship or functions: a relationship with nature as a principle of
universe creation and a relationship with humans as human nature, which
is the perfect man (insan kamil).>* Thus, the attribute of Niar Mubammad
is the origin and at the same time manifest in the universe and humans as
well. In other words, the universe is a macrocosm and man as a microcosm
equally derived from Nuar Muhammad.>

In his book, Sharib al- ‘A_xbz'qz'n, Hamzah Fansuri’s detailed explanation
about the concept of man is not found, because the discussion is much
directed to the teachings of the five stages of wujidiyah and how to reach
ma ‘rifah. Even so, there are also found implicit ideas about the human
concept, known as insin kamil. It is similar to the concept of humans
according to Ibn ‘Arabi, the teaching about God and creation. Human
beings cannot be separated from the manifestation of God. That is a perfect
man or the so-called insin kamil. According to Hamzah, insin kamil are
those who reach the broad stage of ma ‘rifah, so that collected in them are
the attribute of Jalil (Majesty) and the attribute of Jamal (Beauty), as was
evident to the Prophet Muhammad. As was said by Hamzah:

Adapun asal Jalil dan Jamal daripada wujid, asal wujid daripada Dhat.>®
(The origin of Beauty and Majesty is from Being, and Being is from

Essence).

Humans according to Hamzah potentially reach the stage of insin
kamil, if they can see that all deeds are the Acts of God Almighty. All
Asma’ is the Asma’ of God, all attributes are the Attributes of God, and
only within the creatures does His Wijid or form appear.

Hamzah places the thought of insdn kimil as the pinnacle of the study
of Sufism. He showed that the ultimate purpose of the wjalli of God is
reflected in humans as the pinnacle of the universe. For that, he gave the
imagery like the rivers that gather all rainwater. The river is the meeting
place of water, which then will return to the sea. Hamzah likens God with
the sea, while the river is a perfect parable of the man. The rivers originate
from the sea and return to the sea. In other words, insin kamil is a perfect
container of the zajalli of God, and the peak taraqqi (spiritual ascent) will
return to its essential form.>’

Although Hamzah did not explicitly mention the term of insan al-kamil
in his book Sharib al-'Asyigin, can be understood that what is meant by
the river is nothing but insin kamil. This is implied in the expression:

Ilmu Ushuluddin Vol. 8, No. 1, 2021



122 Fuad Mahbub Siraj

...Hai Talib, kerana keadaan Allah Subbanabu wa 1a'dla seperti laut
yang tiada berhingga dan tiada berkesudahan. Semesta sekalian “dlam ini
dalam laut itu seperti buib kecil sebiji jua; manusia seorang didalam buib
itu berapa bahagianya? Yakni tiada lagi melainkan seperti firman Allah
12 dla: Kullu man alayha fan wa yabqa wajhu rabbika dhi al-jalil wa
al-ikram —ya ‘ni: ‘Barang segala yang diatas alam ini lenyap; bermula: yang
kekal Dhar Tubanmu jua, Yang Empunya kebesaran dan kemuliaan’. Hai
1alib!, alam ini seperti ombak, keadaan Allab seperti laut; sungguh pun
ombak lain daripada laut, kepada hakikar tiada lain daripada laur.. >

(...O Seeker, because God’s condition is like a limitless ocean. The
world in its entirety is like a speck of foam within it, and what avails
one man to be in this speck of foam? That is, it is none but as God says:
‘Everyone in it must pass away. And there will endure forever the face
of your Lord, the Lord of Majesty and Beauty. O, Secker! This world is

but a wave, God’s existential condition is the sea...)

From the text above it is seen that there is a unity between the reality
of the creature which is in the imagery of waves, and the reality of God
Who is an image of the sea. Both have the same reality, which is water,
they are only different in name. Hamzah also mentioned the hadith that
speaks about the incident of Adam as being suitable for the Image of God.
This strengthens the previous expression about the unity of reality between
creatures and God. This Hadith also expresses that the most similar image
of God is Adam, who with it, he is seen as insdn kamil. However, the
potentiality can only be actualized by certain people, the people who can
know God perfectly, as shown by Hamzah through the following hadith of
Prophet Muhammad: “Whoever knows himself, will undoubtedly know
God.” The rivers originate from the sea and will return to the sea.

To regain that high and real stage, Hamzah revealed four stages of
approaching to God, the shari‘ah, tarigah, haqgiqah, and ma ‘rifah. The four
stages of the journey toward God are identified by Hamzah as they travel
through the nature of ndsit (the human nature), the nature of malakir (the
angel’s nature), the nature of jabariat (Asma’) and the Attributes of God.
It is also interpreted as the nature of the soul or the netherworld, and the
nature of lihit (divinity). Shari‘ab stage is like a trip to the nature of ndsir.
larigah stage is identical to the nature of malakir trip, while the stage
through nature is identical to the natural cover of jabarar which at this
stage the Sufis have reached the rank of beings of insan kamil (the perfect
humans). Ma ‘rifah stage is identical to the natural occupation of lihir. At
this stage, the Sufis have reached the stage of a/-kamil al-mukammil (most
complete). Furthermore, the Sufi may lose the attributes of his bashariyah
(humanity) and experience unity with God in fana %
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From the expressions above, it is understandable that the mystical
ascent was made by the Sufis to attain the stage of insin al-kamil. It is
necessary to offset the decline in various stages of tanazzul from the tajalli
of God. So, as a consequence, humans have to do some climbing up stages
as well. The Assent begins with shari ah, tariqah, haqiqah, and ma ‘rifah, so
that in time he can be illuminated by the zajall:.

Conclusion

Hamzah Fansuri stated that the universe was created from something
that exists to exist, not created from nothing into being (creation ex
nihilo). The universe is gadim, the universe exists, created through a
process of tajalli, namely the manifestation of the eternal self and without
end. Tajalli is a process of self-appearance of God in forms that have been
determined and devoted, that called 7z ‘ayyun (determination). Hamzah
Fansuri called a universe to God with two Attributes, which are znzih
(transcendent) and tashbih (immanent). In terms of the Substance of His
Absolute Attributes, /i ta‘ayyun is tanzih, while in terms of both zajalli
even tajalli of Substances (al-a ‘yan al-thiabitah) and rajalli of potential
existents (al-a ‘yan al-kharijiyah) is tashbih (immanent). In the explanation
above, Hamzah, on the side of 7anzih, essentially distinguishes between
God and the universe.

Although God and the universe are essentially the same, they have
different attributes, where God has His distinct essence to the universe.
every single thing in this world that either can or cannot be seen can be
pictured as a circle or curvature, the two corners of which can meet each
other. Half of the curvature is “the down way curvature” (tanazzul) that is
the way of the creation of the universe and its content; the manifestation
process from the Oneness or the Higher Existence (Who cannot be
known physically) to become many existents or the reality that can be seen
physically. The other curvature is “the up-way curvature” (taraqqi), which
is a way of creation from physical to metaphysical existence. The entire
levels or structure of being are summarized in the person and the human
being’s existence as a perfect creature of physical and spiritual quality.
Therefore, the universe can only be returned to the One through humans.

The mystical ascent was made by the Sufis to attain the stage of insan al-
kamil. It is necessary to offset the decline in various stages of tanazzul from
the rajalli of God. So, as a consequence, humans have to do some climbing
up stages as well. The Assent begins with shari‘ah, tariqah, haqgiqah, and
ma ‘rifah, so that in time he can be illuminated by the tazjalli.(]
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