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Zainul Milal Bizawie

The Thoughts and Religious Understanding
of Shaikh Ahmad al-Mutamakkin:
The Struggle of Javanese Islam 1645-1740™

Abstraksi: Dalam literatur Islam Jawa, Shaikh Abmad al-Mutamakkin
dikenal sebagai seorang tokoh mistik yang dianggap kontroversial, baik
menyangkut keberadaannya sebagai tokob bistoris atau fiktif belaka, mau-
pun menyangkut ajaran-ajaran sufistik yang sering dinisbatkan kepadanya.

Hingga kini, para sarjana yang terlibat dalam perbincangan tentang
ketokohan dan pemikiran keagamaan Shaikh Abmad al-Mutamakkin
selalu menyandarkan penjelasannya pada Serat Cabolek, sebuah kitab
yang sering dinisbatkan —meskipun beberapa sarjana meragukannya—
kepada Yasadipura I sebagai pengarangnya. Dalam kitab tersebut, Shaikh
Abmad al-Mutamakkin —yang diyakini berasal dari Desa Kajen, sebuah
desa di sebelah barat desa Cabolek, wilayah Jawa Timur— digambarkan
sebagai seorang mistikus Jawa yang sesat, berperilaku buruk, membuat
ajaran bid'ah, dan mengabaikan aspek syariat dalam Islam. Posisi al-
Mutamakkin dalam kitab ini disejajarkan dengan para “tokob sesat”
lainnya seperti Sunan Panggung, Shaikh Siti Jenar, Shaikh Among Raga,
dan lain-lain.

Artikel ini mencoba menampilkan perspektif lain tentang Shaikh Abmad
al-Mutamakkin, baik menyangkut bistorisitas kehidupannya maupun berba-
gai pemikiran keagamaan yang dinisbatkan kepadanya. Berbeda dengan
tulisan-tulisan sebelummnya yang hanya merujuk pada Serat Cabolek, penulis
artikel ini menghadirkan dua referensi lain, yakni Teks Kajen dan kitab
‘Arsh al-Muwahhidin, yang, menurut analisisnya, banyak memberikan
perspektif lain tentang ketokoban Shaikh Abmad al-Mutamakkin.

Hal penting yang menjadi temuan penulis dari Teks Kajen adalah ceri-
ta tentang al-Mutamakkin yang tidak terdapat dalam, atau berbeda alur
ceritanya dengan, Serat Cabolek. Jika Serat Cabolek tidak banyak men-
ceritakan identitas al-Mutamakkin, dan cenderung mendiskreditkannya
sebagai seorang ulama mistik yang menyimpang (heretic), maka sebalik-
nya Teks Kajen banyak mengemukakan ketokoban al-Mutamakkin se-
bagai seorang ulama besar babkan seorang waliyullah *yang lurus™.
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28 Zainul Milal Bizawie

Kitab ‘Arsh al-Muwahhidin sendiri, yang di kalangan masyarakat Desa
Kajen diyakini sebagai karangan asli al-Mutamakkin, menggambarkan
corak pemikivan keagamaan al-Mutamakkin yang bersifat neo-sufis dan
sangat menekankan pentingnya aspek syariat. Ini tentu saja berbeda dengan
corak pemikiran al-Mutamakkin dalam Serat Cabolek yang digambar-
kan sebagai heretis, menyimpang dari arus utama, dan tidak mempeduli-
kan aspek syariat dalam Islam.

Dalam ‘Arsh al-Muwahhidin, al-Mutamakkin menekankan tentang
Keesaan Tuban (tawhid) yang bersifat tak terbatas dan mutlak. Dalam bal
ini, al-Mutamakkin berusaba mendamaikan selurub Asma atan Sifat Tu-
han. Menurutrya, semua sifat Tuban yang tampaknya saling bertentang-
an hendaknya dipahami sesuai dengan Keesaan Tuban. Dari konsep ini
dapat dipahami babwa al-Mutamakkin sangat mematubi doktrin teologis-
nya Asy ariyyah.

Konsep tawhid al-Mutamakkin ini menjadi sangat penting, terutama
jika dikaitkan dengan pembahasan dalam Serat Cabolek yang “mengha-
kimi” al-Mutamakkin sebagai seorang sufi yang telah menghina golongan
ortodoks Islam. Melalui telaah atas teks ‘Arsh al-Muwahhidin, penulis ar-
tikel ini menegaskan babwa apa yang terdapat dalam Serat Cabolek itu
tidak benar-benar menggambarkan corak pemikiran keagamaan al-Mu-
tamakkin, melainkan lebibh sebagai upaya pihak kraton untuk mendis-
kreditkan posisinya, yang dianggap dapat menjadi saingan, baik bagi pe-
nguasa maupun para ulamanya.

Dengan selalu menyandarkan argumen-argumennya kepada dalil al-
Quran dan hadis Nabi, al-Mutamakkin dalam ‘Arsh al-Muwahhidin 7ze-
negaskan babwa seorang mukmin yang ingin menjalani suluk harus mema-
hami dan mengamalkan terlebib dabulu aspek syariat, dan baru kemudi-
an menggabungkannya secara bersamaan. Menurut al-Mutamakkin, seo-
rang mukmin yang hanya melakukan ritual syariat, tidak akan bisa meng-
hayati makna ritual yang dilakukannya. Demikian pula sebaliknya, mere-
ka yang hanya menjalani suluk makrifat, tidak akan memiliki wadah
untuk menghayati makna-makna hakikinya.

Afiliasi al-Mutamakkin terbadap ajaran neo-sufi seperti ini juga diper-
tegas melalui silsilah intelektual yang menghubungkan al-Mutamakkin
dengan para ulama neo-sufi terkemuka lain semisal Ibrahim al-Kirani,
serta Shaikh Yusuf al-Makassari dan Shaikh Abdurrauf al-Singkili sebagai
murid-muridnya. Dengan demikian, melalui telaah geneologis, penulis
artikel ini ingin menegaskan pula babwa al-Mutamakkin bukanlah tokoh
Jiktif dan rekaan belaka, melainkan seorang tokoh bistoris yang pernah
“meramaikan” diskursus tentang Islam, kbususnya di Tanabh Jawa.
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The Thoughts and Religious Understanding 31

Introduction

f all the writers about Shaikh Ahmad al-Mutamakkin, most
O begin with the question of who he really is in Serat Cabolek

(manuscript of Cabolek). This is of course caused by the fact
that there has not yet been a comprehensive study of this Serat, or of
the true religious understanding behind it. Why has this been prob-
lematic to date? This is of course because there are no other texts that
can be used as references for or to compare with besides Serar Cabolek
and local histories. Soebardi, in his dissertation “7The Book of Cabolek”,
carried out an examination of Serat Cabolek. Soebardi provides dis-
course on the polemics that feature in Serat Cabolek. However, he
does not clarify whom al-Mutamakkin follows or is a contemporary
of in terms of his thinking.

The same thing can be said of Edwin Wieringa® and Kuntowijoyo,’
who discuss the framework of al-Mutamakkin with direct reference
to local histories, and elucidate on the local stories version of history.
However, they also experience difficulty in investigating whose think-
ing can be traced in the work, and what their thoughts are. The prob-
lem for Edwin and Kuntowijoyo is maybe more due to the fact that
they do not find texts that form al-Mutamakkin’s work. Many more
texts that they study only cite limited portions of al-Mutamakkin’s
work, which leads to the final conclusion of classifying it as a conflict
between the ‘big tradition’ of the Keraton (Palace) and the ‘small tra-
dition” of the community.

This paper will assist in filling a gap in the knowledge, as well as
invite historians to trace it further. This study is therefore important
because it contains an approach that is different, but is the result of
studies of Islam in South East Asia, especially of the network of ulama
in the 17th and 18th centuries. This study concentrates on textual
analysis of the work of al-Mutamakkin, Arsh al Muwahhidin. This
work of course is not systematically kept, as it obviously was not
intended as a holy book. To produce a map of the thinking and reli-
gious understanding of al-Mutamakkin, in this study the author uses
an approach that has been offered by Muhammad Abed al Jabiri,
namely a structuralist method, historical analysis (the socio-political
setting), and critical ideology enhanced by anthropological analysis.*
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32 Zainul Milal Bizawie

Life History and Genealogy
(Silsilab) of al-Mutamakkin

Who is Shaikh Ahmad al-Mutamakkin? Al-Mutamakkin is the third
most important protagonist in Serat Cabolek. Serat Cabolek is the
only source we have regarding al-Mutamakkin. He is not mentioned
in any other sources written in the 18th century, nor in any Dutch
East Indies Company sources. Because of this, we are fully dependent
on Serat Cabolek and local histories such as those related by the sur-
rounding community. As a result, reflections on the influence and
thoughts of al-Mutamakkin, which are indeed currently inspiring the
next generation, provide a valuable framework for answering whether
he was opposed to shari’ah (Islamic jurisprudence) in the manner that
he is accused of, or more precisely, whether he was a saint (waliyullah)
in that he was known in the community as a famous holy Sufi who
struggled for the religious community.

According to K. H. Abdurrahman Wahid (Gus Dur), al-
Mutamakkin originates from Persia (Zabul) in Krasan Province, south-
ern Iran.® However, according to the genealogy (silsilah), which is
commonly accepted and asserted by the surrounding community, he
was of Javanese origins. According to current manuscripts from local
histories, al-Mutamakkin’s father was a descendant of a king from
Demak, originating from Sultan Trenggono. On his mother’s side,
he is believed to be descendent from Sayyid Aly Bejagung, Tuban in
East Java. Sayyid had a son named Raden Tanu, and Raden Tanu had
a daughter who was the mother of al-Mutamakkin. It is believed that
al-Mutamakkin is a descendent of the Muslim king of Java Jaka Tingkir,
the great-grandchild of the last Majapahit king, Brawijaya V. al-
Mutamakkin’s father (Sumohadiwijaya) was Pangeran Benawa I1I (R.
Sumohadinegara) bin Pangeran Benawa I (R. Hadiningrat) bin Jaka
Tingkir (Sultan Hadiwijaya) bin Ki Ageng Pengging bin Ratu
Pambayun binti Prabu Brawijaya V, the last Majapahit king. Queen
Pambayun has a sister named Raden Patah. The wife of Jaka Tingkir
was the Princess Sultan Trenggono bin Raden Fatah, King of Demak
(see the genealogy chart for more details).

According to other sources, al-Mutamakkin is directly descendent
from the Prophet Muhammad (Saw). The genealogy of al-Mutamakkin
points to a meeting with the Prophet through the line: Al-Mutamakkin
ibn Sumahadinegara ibn Sunan Benawa ibn Abdurrahman Basyiyan
ibn Sayyid ‘Umar ibn Sayyid Muhammad ibn Sayyid Ahmad ibn
Sayyid Aba Bakr Bésyiyan ibn Sayyid Muhammad ‘Asadullah ibn

Studia Islamika, Vol. 9, No. 1, 2002



The Thoughts and Religious Understanding 33

Sayyid Husain al-Turabi ibn Sayyid ‘Ali ibn Sayyid Muhammad al-
Faqih al-Muqaddam ibn Sayyid ‘All ibn Sayyid Muhammad Sahib al-
Murbath ibn Sayyid ‘Ali Khali” Qdsim ibn Sayyid ‘Alwi ibn Sayyid
Muhammad ibn Sayyid ‘Alwi ibn Imdm ‘Ubaidulldh ibn Imam
Ahmad al-Muhjjir ila Allah® ibn Imam ‘Isi dari Nagib ibn Imim
Muhammad dari Naqib ibn Imam ‘Alwi al-Uraidi ibn Imam Ja’far
Sadiq ibn Imiam Muhammad al-Baqir ibn Imam ‘Ali Zain al-‘Abidin
ibn Sayyidind Husain ibn Fitimah al-Zahra binti Sayyidina Muham-
mad Saw. (See the genealogy chart for more details).”

When the Commander in Chief of the Mataram Empire com-
pletely crushed the kingdom of Pajang in 1617, Pangeran Benawa II
(the grandchild of Sultan Hadiwijaya) fled to Giri to seek political
asylum from the Mataram attacks. De Graff describes the wish of
Adipati Tuban to strengthen the family or kinship relationship with
Pangeran Benawa IL.* Thus it is assumed that Sumahadiwijaya (the
aristocratic name of al-Mutamakkin) was a product of the ensuing
marriage. It is not known exactly when he was born, but if his esti-
mated age was into the 90s, thus he must have been born around
1645. However, if it is true that he is the son of Pangeran Benawa II,
in 1645 the age of his father was already 55. Obviously it is necessary
to trace more accurately the dates and genealogy of al-Mutamakkin.

Al-Mutamakkin was born in the village of Cabolek, 10 km from
the city of Tuban, where he was known by the name Mbah mBolek.
The name al-Mutamakkin actually is a sufi title that he received when
he returned from his intellectual journey (riflah ‘ilmiab) in the Middle
East. Al-Mutamakkin is taken from Arabic and means a person that is
very focussed on or very sure of the sacred.”

Al-Mutamakkin spent his youth in the village of Cabolek-Tuban.
H. M. Imam Sanusi, who wrote Perjuangan Shaikh KH. Al-Muta-
makkin (The Struggle of K.H. Al-Mutamakkin) once checked and
discovered that there was a village of Cabolek in Tuban, which is
now called Winong. There he accessed the relics of the Winong
Mosque. This mosque is situated on the banks of the river. Tracing
the details of this mosque is difficult because it has been restored many
times as a result of being often destroyed by floods. In this mosque
there is a klebut (which is oval in shape and was used to dry a cap
(kopiyah) in the sun), and a small stone, which is like ash. In front of
the mosque is a sawo kecik tree, which is sufficiently big to convince
us of the possibility of al-Mutamakkin getting his keris (Javanese sword)
from is."
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34 Zainul Milal Bizawie

At the end of the 17th century, the relationship between Tuban
and Pati in the area of Banten in West Java could be viewed through
the frequency with which groups of setviceman from Banten called
into the harbour of Tuban and Juana (Pati). Both harbours were im-
portant parts of the Mataram Empire in terms of the distribution of
farm produce from the hinterland. In fact, Mataram was cleverly
divided into four coastal areas, and these two ports were capable of
competing with the harbours of Semarang and Jepara, particularly
when Jepara was unsafe due of the many pirates operating in that
area.!!

The importance of this relationship for al-Mutamakkin is in re-
gards to his intellectual journey. It is assumed that al-Mutamakkin
joined a ship service to Banten, where he met with the prominent
Ulama (Religious leader) Shaikh Muhammad Yusuf al-Makassari, with
whom he then continued on to the Middle East. On returning from
the Middle East, al-Mutamakkin may not have directly returned to
Tuban, but alternatively have returned to a village in Pati in the north.

The district of Tayu, in which is also found the village of Cabolek,
borders the northern part of Pati. Of course, this village has it’s own
history. The community there relates the story that the village of
Cabolek got its name from al-Mutamakkin, taken from his condi-
tion when he was dumped ashore. He was brought by his people
from evil spirits, and then placed in a mladang fish in which he sud-
denly woke up (“cebul-cebul melek”). This happened when he returned
home from the Holy Land of Mecca. We also assume that he was
dumped ashore on the east coast of Cabolek village because his boat
that overtaken by a group of pirates from Jepara that were operating
in the northern Java sea at that time. He was left at Kajen village on
the eastern side of the village of Cabolek. In this village, he came
across several descendents and relics.!

In the middle of Kajen village, about 50 meters east of the cem-
etery, there is a mosque that is patt of the estate of al-Mutamakkin,
which is in the same design as the mosque at Demak. This mosque
has also been restored several times, but still looks like the original in
that it has two posts situated at the very front, previously referred to
as Saka Nganten, and doors on the northern and southern sides. There
is a mimbar in the mosque, papan bersurat (three woods side by side),
and dairoh" (one wood inscribed with circles taken from the roof of
the mosque) that evidently has much philosophical and Sufi content.

The mimbar is made from wood, and there is evidence that the
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community produced it. The mimbar is covered with highly artistic
motifs. At the same time, the mibrab of the Kajen mosque appears to
contain the head of Aji Saka’s dragon (a famous figure in the histori-
cal legend regarding the arrival of Islam to Java, who was considered
to be the founder of the Saka calendar). Meanwhile, papan bersurat
and dairob are replete with Arabic script of high-level calligraphy,
which has a form or structure that is heavy with deep Sufi values.

Like those in front of the Cabolek Tuban mosque, on the western
side of the pesarean (grave) there are also two sawo kecik trees that are
quite big. What is significant here is al-Mutamakkin’s grave (or
Pesarean). His grave can be scen in the middle of Kajen village, and
has been restored by his descendants to the point where it is very
obvious and magnificent. Many pilgrims visit the grave every day:
Some wish to achieve a spiritual connection, while others attempt to
memorize the Qur’an.

The year of al-Mutamakkin’s death is not exactly known, but it is
assumed that he died sometime around 1740 (several years after the
meeting took place). It is generally known his haul (yearly wish) was
carried out every 10th of the month of Suro (Muharrom). Many
pilgrims arrived from numerous places for this event. However, the
area of Kajen village is only about 63 hectares, and almost all of the
land is used as yard. There are absolutely no rice paddies in this vil-
lage, and the entirely dry area available between the houses of the
inhabitants is about 4 hectares. There is no farming land, and as a
result, the vast majority of the population of Kajen village depend on
trade activities, delivery services and work as farm or factory labourers
outside their village. This village has around 30 Islamic schools
(pesantren), ranging form small to big.

Current Ulama who are a descended of this village are K.H. M. A.
Sahal Mahfud, leader of the Majelis Ulama Indonesia (The Indonesian
Ulama’s Council), and Rais Am, leader of Nahdlatul Ulama (The
Awakening of Ulama). Further, Gus Dur is also a descendent of this
village.

Studia Islamika, Vol. 9, No. 1, 2002



36 Zainul Milal Bizawie

The Intellectual Genealogy of Shaikh Ahmad
al-Mutamakkin: The Neo-Sufi Network

Interestingly, it is recorded in Serat Cabolek that an important
teacher of al-Mutamakkin was ‘Seh Jen’ from Yemen. He is also much
celebrated by the community surrounding al-Mutamakkin’s grave.
‘Seh Jen’ is an historical figure, known also as Shaikh Muhammad
Zayn al-Mizjaji al-Yamani, who was famous in the very influential
Nagshbandiyah Sufi Order.'* Although it is not certain when Shaikh
Zayn lived, his father, Shaikh Muhammad Al-Biqi al-Mizjaji (teacher
of Yusuf al-Makassari and Abdurrauf al-Singkili) died in 1663, and his
son, ‘Abd al-Khaliq Ibn Zayn al-Mizjaji, died in 1740.

It is not exactly certain when al-Mutamakkin was taught by Shaikh
Muhammad Zayn al-Yamani. In Serat Cabolek as well as in the local
community histories, his location was not revealed, and neither was
that of his other teachers. However, we can reflect from the intro-
duction of the historical stories of Javanese students in their academic
strivings in Arabia, namely those of Abdurrauf al-Sinkili and Yusuf
al-Makassari, that they travelled around the coast of eastern and south-
ern Arabia (including Yemen), before getting to Haramayn (Mecca
and Medina). It is assumed that al-Mutamakkin followed this travel
route before finally arriving at Mecca, and thus also undertook the
pilgrimage to Mecca.

Looking at the possible travel route taken by al-Mutamakkin, who
also made a 7ihlabh ilmiyyah to the Middle East, it is estimated that
this writer produced his manuscript sometime between 1685 and
1705. In particular, the travel to Yemen demonstrates that he was
younger that Muhammad Yusuf al-Makassari and thus could have a
teacher-student relationship with him.

Rihlah ‘ilmiyyah and the academic network of al-Mutamakkin are
important considerations in discussing his work. If it is true that he
followed the route of his teachers, al-Sinkili and al-Makassari, then he
must have called into several places along the way, including Dhuha
(Doha) in the Persian Gulf, Yemen, Jeddah, and finally Mecca and
Medina. But before he arrived in the Middle East, there is a signifi-
cant possibility of a meeting between al-Mutamakkin and Muhammad
Yusuf al-Makassari in Banten in around 1691 (al-Makassari embarked
from Tanjung Harapan in 1694). The possibility of this meeting is
established based on the notes in the composition of al-Mutamakkin,
which mention the Nagshbandiyah and Khalwatiyah Sufi Orders, which
it is assumed were initiated or made famous by al-Makassari.
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Thanks to al-Makassari, al-Mutamakkin was given the means to
continue his ‘studies in the Middle East, taking the route that was
once taken by al-Makassari. From the places that he visited along this
route, it is presumed that he studied with several teachers and was
introduced to several Sufi Order gurus of that era, besides being taught
by Shaikh Zayn al-Yamani.

Several students of al-Sinkili (d. 1693) of the same vintage as al-
Mutamakkin, and who perhaps met with al-Mutamakkin, include,
amongst others, Abdul Muhyi, from West Java; Abdul Malik bin
Abdullah (1089-1149/1678-1736), from Semenanjung Melayu (other-
wise know as Tok Pulau Manis), from Trengganu; and Dawid al-
Jawi Fanstrl b Isma’il b. Aghda Mustafa b. Agha ‘Ali al-Rami. Per-
haps al-Sinkili initiated (or spread knowledge of) al-Mutamakkin within
the Shattiriyyah Sufi Order. Although the sources that we have do
not give the year of the meeting, it is estimated based on the Arab-
Melayu language (Jawa Pegon) Kitab composition of al-Mutamakkin,
which discusses the Shattiriyyah Sufi Order.

When al-Mutamakkin arrived in Yemen, Muhammad ‘Abd. al-
Baqi al-Mizjiji had already passed away and had been replaced by his
son Shaikh Zayn b. Muhammad Abd. al-Biqi al-Mizjaji. Besides al-
Mutamakkin, Fletcher explains that a Muslim from China, Ma
Mingxin also studied with Shaikh Zayn b. Muhammad ‘Abd al-Baqi
al-Mizjaji (1053-1138 /1643-1726)" and his son, ‘Abd al-Khaliq (d.
1152 /1740).' When arriving at Mecca and Medina, al-Mutamakkin
did not meet with either al-Sinkili’s teachers or al-Makassari, because
he had already passed away. Perhaps he only met with the next gen-
eration, who gave him notes and references written by colleagues of
al-Sinkili and al-Makassari.

Compared to the other students of al-Makassari, al-Mutamakkin
progressed very quickly. This is due to the fact that the other stu-
dents of al-Makassari lived and progressed in the 18th Century, while
al-Mutamakkin lived at the turn of the 18th Century.

Because we don’t have enough data regarding the network of Ulama
and teachers of al-Mutamakkin, there is only a supposition that he
met with Ulama in the Middle East. In the same way, it is known
that Ibrahim al Kurani was very famous in the 17th Century, al-
though unfortunately, from the several existing sources, it is not clear
how many students al-K@rini had. But as with al-Kattani, in practice,
his students are evidence of his almost continual intellectual strivings
during his lifetime. His intellectual network was extraordinarily ex-
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tensive.”” The most famous of his students, who played important
roles in the Ulama network, include Ibn ‘Abd al-Rasdl al-Barzani,
Ahmad al-Nakhli (1044-1130 /1639-1701), Muhammad ‘Abd al-Hadi
al-Sindi (or Abl Hasan al-Sindi al-Kabir, d. 1138 /1726)'® ‘Abd Allah
b. Sa’d Allah al-Lahuri (died in Medina in 1038 /1673), ‘Abd Allah b.
Salim al-Basri (1048-1134 /1638-1722), AbG Tahir b. Ibrahim al-Ktrani
(1081-1145/1670-1732), ‘Alf al-Shaibani al-Zabidi (d. 1072 /1662), Ishiq
b Muhammad b. Ja’'man al-Yamani (d. 1069 /1685), al-Sinkili and al-
Makassari.

These Ulama and other famous Sufi’s were also known as
mubaddith, classified as ‘trusted’. This also indicates that neo-Sufism
was already growing increasingly strong and was consolidated in this
decade. Evidently, the group of Ulama from Haramayn raised the
awareness of the increasing importance of the esotetic way (fagigab).
This resulted from the arrival of Sufi Orders brought with the Ulama,
for example from India, and from the more intensive interaction,
rapprochement, and reconciliation between Sufi and figh Ulama, which
emphasize the exoteric way (shari’ah).

It can be seen from the outline of this Ulama network that they
are almost of the same era as al-Mutamakkin. These Ulama of the
turn of the Century could have been friends of teachers, or even
teachers of al-Mutamakkin. Although there is only a limited possibil-
ity that this occurred, and there is no data resulting from this, it at
least gives a picture of the context of the Ulama network that he was
surrounded by.

With this brings the assumption that the development of al-
Mutamakkin also included 7eo-Sufi characteristics. This is strength-
ened by his writings, which cite many Hadith in a bid to clarify his
religious understanding. While we can see from its title, that is al-
Mutamakkin, that the status of this person is prominent, has strong
conviction, as he is believed to be the saint of saints (sayyid al-auliyd),
who has the rank of a wali (religious leader) known as wali Qutb. The
surrounding community ensures this. However, I cannot argue this
in a scholarly manner due to the absence of evidences explaining his
position among the saints of his time."

Actually, there are several famous Indonesian Ulama of the 18*
century that are noted by Azyumardi, but they mostly lived after
the time of al-Mutamakkin. It is very unfortunate that Azyumardi
does not pay attention to the Ulama from the island of Java (Central
and Eastern Java). He only records those that are from, amongst
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others, Palembang in South Sumatra, including: Shihabuddin b.
Abdullah Muhammad, Kemas Fakhruddin (113-77/1719-63),
Abdussamad al-Palimbani (1116-1203 /1704-1789), Kemas Muhammad
b. Ahmad, and Muhammad Muhyiddin b. Syihabuddin. Continu-
ing to South Kalimantan, Azyumardi includes Muhammad Arshad
al-Banjari (1122-1227 /1710-1812) and Muhammad Nafis al-Banjari
(born 1148 /1735). Other Ulama include Abdul Wahhab al-Bugisi
from Sulawesi, Abdurrahman al-Mashti al-Batawi from Batavia, and
Dawud b. Abdullah al-Fatani (1769-1847) from the Patani area (South-
ern Thailand). As such, it can be said that al-Mutamakkin can be placed
in the Ulama network of Java in the transition between the 17th and
18th centuries.

The same issue arises in regards to Alwi Shihab. He obviously did
not find sufficient references to map the Ulama network. His map-
ping is categorizes into Sunni Sufism and mystical philosophy, which
is questioned by Abdurrahman Wahid. According to Gus Dur, lead-
ers of these mystical groups made equally significant contributions
in the development of Islam in Indonesia, but this does not negate
the renowned possibility that Alwi Shihab was a member of Sunni
Sufism, and was also occasionally involved in mystical philosophy.”

While the research of Azyumardi Azra and Alwi Shihab provide
information regarding al-Mutamakkin, they both reach a different
conclusion. This is because al-Mutamakkin is part of a generation
that is considered a product of, and totally in sync with the mystical
aspect of the Javanese community. al-Mutamakkin brought about
the practice of philosophical Sufism and Sunni Sufism in one action
through amaly Sufism. Besides this, he also took a dialectical approach
to local tradition. This work is of course truly arduous, but the ef-
forts of al-Mutamakkin purified Javanese Islam to produce true
monotheism. Those who do not understand his religious thoughts
will accuse him of being a heretic. And this is what forms the back-
ground to his polemics as portrayed in Serat Cabolek.

Critique of Serat Cabolek and the Teks Kajen

What remains important is the significance of al-Mutamakkin in
the dynamics of Islam in Java, especially his use of Serat Dewaruci as
a methodology for pursuing dakwah or Islamic missionary work.
We can be sure that al-Mutamakkin was well-known Ulama who de-
veloped controversial Islamic traditions in Java. The level of contro-
versy surrounding al-Mutamakkin is almost the same as that surround-
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ing the likes of Shaikh Siti Jenar, Hamzah Fansuri, Sunan Panggung
and Shaikh Among Raga. They are all prominent eatly disseminators
of Islam in Java and Melayu. Shaikh Siti Jenar, Hamzah Fanshuri
(Aceh), Sunan Panggung (both from Demak), and Shaikh Among
Raga (from Mataram), as well as al-Mutamakkin constitute renown
but controversial figures representing the same religio-intellectual in-
clinations. They represent esoteric Islam and the development of philo-
sophical Sufism. As such, and they came into confrontation with the
Ulama who embraced shari’ah and who represented exoteric Islam
and the development of Sunni Sufism. This latter group declared the
former to be ‘deviants’.

The controversy surrounding al-Mutamakkin is the central theme
of Serat Cabolek. Serat Cabolek is problematic in terms of who actu-
ally produced it —the year of its writing and the origins of its con-
tents— as expressed by S. Soebardi in his book entitled The Book of
Cabolek (1975), but it is generally known to be the work of R. Ng.
Yasadipura I (1729-1803).*' Ricklefs doubts Soebardi’s conclusion that
Yasadipura I was its composer. This is because of the era in which
Yasadipura I lived as he was born in 1729, and was still a youth when
Paku Buwono II ruled (1726-1749).

Yasadipura I is the son of Raden Tumenggung Padmanegara, who
became Regent in Pengging in the time of Pakubuwana I (1704-19).
He was born in Pengging on pahing Friday (the second day of the
week in the Javanese calendar), in the month of Sapar in the year Jim
Akhir (1729). When he was young he was called Bagus Banjar, and his
other name was Jaka Subuh as a result of his having being born dur-
ing Subuh (morning prayers). As a youth, from the age of 8, he stud-
ied Islam and mysticism in Kedu with Kiyai Anggamaya.?

If of course Yasadipura I is the composer, he could not tell the
story accurately as he was a child of about 2 or 4 years of age at the
time. This is indicative of other figures included in Serat Cabolek. 1t
is difficult to prove the existence of most of them. And if the com-
poser is not Yasadipura I, then it is assumed that Queen Pakubuwana,
who was of course diligent in developing literature in the era of her
grandchild, Pakubuwana II, was the composer. Many of the works
created by the queen were used as a means for strengthening the posi-
tion of the monarchy as panatagama (managers of the religious life of
the community). If this is so, the position of Yasadipura I is as a
narrator of this narrative, making it possible that he was involved in
the selection and editing of the happenings and affairs included in it.
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For this reason, Serat Cabolek is better understood as a creative
process in the production of a symbol of the importance of the posi-
tion of the monarch, aristocracy and Ulama at that time. Certain
preparations were being made to orchestrate the position of the mon-
archy as a centre for managing socio-cultural, political, and religious
issues. As such, the monarchy was beginning to establish its hege-
mony over the “religion of the people”. The Palace was starting to
shape the character of religiosity, which has been referred to as “the
religion of the Palace”.

From the review of al-Mutamakkin’s genealogy and intellectual
descent, he can be read as: firstly, a ‘deviant’, descendent from the
King of Pangeran Benawa, who had the rights to the sultanate of
Pajang; secondly, a prominent Ulama, an alumni of the Middle East
with deep philosophical understanding; and thirdly, someone who
lived in the area of Pesisir Utara bordering the area of Tuban and
Pati, which according to their local history, was an area plagued with
rebellions. These three things serve as a framework in understanding
the contents of the story in Serat Cabolek, a story that has been used
to discredit al-Mutamakkin. The fact that al-Mutamakkin was wel-
comed by the people, combined with his lineage and intellectualism,
made the ruler and the affiliated ulama afraid of him.

Thus, it can be assumed that the writing of Serat Cabolek contains
the symbolisation of the palace project to shape the cultural and reli-
gious construct of Javanese Islam. Because of this, it is necessary to
create a famous martyr who is considered to be a heretic that must be
eliminated. This is demonstrated towards the end of the story in
Serat Cabolek, which quotes from Serat Suluk Sumirang, and relates
the existence of Sunan Panggung, a famous heretic in the era of the
Sultanate of Demak, who was finally executed. It also mentions the
cases of Shaikh Siti Jenar, Among Raga, and Ki Bebeluk and the argu-
ments of Ki Katib Anom Kudus. These arguments lead al-
Mutamakkin to be consideted a deviant who continued from his
heretic predecessors, and who must be killed. Moreover, the expres-
sion and use of language, which contains traces of emotion, shows
signs of being more to al-Mutamakkin.

Besides this, in Serat Cabolek it is not mentioned in detail who al-
Mutamakkin really is. This leads to the assumption that the compo-
sition conceals the identity of al-Mutamakkin as this results in the
perception of the reader (community) that this case was more politi-
cal than intellectual, and seems to be about succession competition.
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The court process in which the King himself was never directly in-
volved (he sent his confidant, Demang Urawan), supported this as-
sumption.

This is different from the Teks Kajen (Kajen text), which explic-
itly explains the assembly process between al-Mutamakkin and Sang
Raja on the King’s front porch. From this meeting it is demonstrated
that the King wished to know directly the religious understanding of
al-Mutamakkin. However, Teks Kajen has several weaknesses in terms
of validity. Firstly, it was initiated from an oral story that was handed
down orally, and contains traces of myth, to the point where its
intellectual history becomes suspect. Secondly; the era of Teks Kajen
comes a long time afterwards, after about three centuries, to the point
that there possibly exists selection, combination and disorientation
in this text. Thirdly, Teks Kajen is not as complete as Serat Cabolek,
particularly regarding the meeting session and debate referred to in
Serat Cabolek, and thus could consist of a duplication of parts of
Serat Cabolek, modified for contextual reasons.

As a result, Teks Kajen could consist of a reaction in the form of
cultural resistance to the history of palace, which discredits al-
Mutamakkin. The Kajen community, his descendants, believe in the
authenticity and the validity of their ancestors’ discourse. To date,
they still believe that al-Mutamakkin was one of the great Ulama,
and even a holy saint. They demonstrate this by displaying his divine
dignity, which continues to be used as an intermediary.

The most significant difference between the two texts lies in the
last part of the story. Serat Cabolek tells of al-Mutamakkin’s defeat
by Ki Anom Kudus in the debate on the contents of Serat Dewaruc.
Al-Mutamakkin was abused for his foolishness and instructed to study
further. On the contrary, according to Teks Kajen, al-Mutamakkin
was described as the winner in the debate on the contents of the Serat
Dewaruci, especially when Bima meets Dewaruci. Further, Teks Kajen
says that the King realized his inabilities and finally decided to dedi-
cate himself to becoming the follower of al-Mutamakkin.

Serat Dewaruci was very popular and was used by religious leaders
to explain Islamic mystical teachings. The debate was not concerned
with its reliability, but rather focused on different ways of understand-
ing and interpretation. It is difficult to assume what really happened.
However, by examining the thought of al-Mutamakkin we can under-
stand his thinking. It is preferable to examine the epistemological frame-
work of the era in order to understand the ideas of al-Mutamakkin.
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What I mean by epistemological framework is the way of think-
ing prevalent in Javanese culture. This is the process that forms the
construction of knowledge in the culture. This construction is un-
conscious, consisting of concepts, perfection, and intellectual activi-
ties that influence the perceptions of people who affiliate and identify
themselves with Javanese culture. It is concerned with nature, man-
kind, society, powet, and history.?*

A text or a literary work is really dependent on the informa-
tion and interpretation of the author, including the author’s so-
cial setting, educational background, experience, personality, and
the social and political changes that occurred during his/her life-
time. In this context Serat Cabolek cannot be released from the
epistemology of its author. In the Javanese worldview, a poet ex-
plains his/her work for the sake of history, and thus advocates
the power of king. For this reason, the work is more complete and
more meaningful in the context of prevailing religious concepts. It
is understandable that such works tend to be symbolic and facts
appear to be neglected. However, the Javanese believe that this is
factual.®

Symbolism is intentionally manipulated. The composition of a
literary work tends to be regarded as a reconstruction of knowledge
and an interpretation by the community of reality. Evocation is made
of abstract principles of mythology to idealize a king or sultan, who
is also a religious leader. It is therefore obvious that the epistemologi-
cal project of the author, as an expert on palace, was to produce a
concept of a Sufi-king. Ethnographical investigation on the schema
of the palace shows that its construction is a form of epistemology
that cannot escape this concept.

It is not an exaggeration to say that the story natrated in the Serat
Cabolek shows the religious and cultural problems, which occurred
in the past, happened precisely during the reign of Pakubuwana II. It
shows how political domination and centralized power led to the
disruption of religious and cultural polemics. Besides managing so-
cial and political affairs, the king also controlled the religious affairs
of the community (panatagama, the director of religious affairs). The
King’s wisdom and justice is expressed by his mercy upon al-
Mutamakkin, while his willingness to perform Friday prayer together
with the Ulama can be interpreted as his concern with the application
of shari’ah.

Teks Kajen gives a different story. Rather than looking at the King’s
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mercy upon al-Mutamakkin, it relates how the king realized his mis-
interpretation of the teachings of al-Mutamakkin. The King’s will-
ingness to perform Friday prayers is interpreted as his consciousness
of practicing shari’ab. In this context, it is understood that there are
different ways of practicing Sufism and shari’ah. Examining the reli-
gious thought of al-Mutamakkin can help us understand his way of
practicing Sufism and shari’ah. In this light, we need to examine
whether it is true that al-Mutamakkin disregards the traditions of the
Prophet as accused by Ki Anom Kudus. Also, does al-Mutamakkin
abandon the shari’ah requirements as the Ulama and the palace al-
leged?

If we read carefully on the religious thought of al-Mutamakkin,
the facts show otherwise, and the accusations and allegations against
him do not make sense. It does raise the question as to whether al-
Mutamakkin epistemological critiques the application of Sufism used
to support the rulers? In other words, does the Palace politicise Sufism?
Does he put forward any cultural resistance against political domina-
tion by the Palace, which control strictly the religious life of the
community? Or is it true that he is really a religious leader who had
much karamah (spiritual power)?

The other book of al-Mutamakkin, Arsh al-Muwahhidin, helps us
to understand his religious thought. At least it tells us about the brand
of Sufism and shari’ah that he advocates. By examining this book, we
can discover al-Mutamakkin’s understanding and interpreting of the
Serat Dewaruct, the very contents of which is concerned with the
achievement of the perfect man.

Transformative Correlation
of Arsh al-Muwanhidin and Serat Dewaruci

In exploring the religious thought and beliefs of al-Mutamakkin, I
will draw some inter-textual analysis between Serat Dewaruci and
Arsh al-Muwahhidin. As is explained in the last part of the book, this
three hundred-page text is dated the 9™ of the month of Rabi’ al-
Awal, 1117 H (1705 CE). This book is in the possession of a villager
of Kajen. To avoid destruction, I made a copy of it. For those inter-
ested in examining this text, you can make direct contact with the
villager. The villagers believe that this text is an original of al-
Mutamakkin.*

There are some difficulties in examining this book due to the fact
that the book is not composed in a systematic way. Furthermore, the
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information in it is sometimes incomplete. To overcome this prob-
lem, I adopted the continuity approach, using a transformative cor-
relation within several texts that still exist. Besides this, I also cross-
reference it with the various works by other Sufis of the period just
before and just after his death, such as those of Yusuf al-Makassari,
and Muhyiddin al-Jawi’s work focusing on the concept of the seven
stages, as well as with Javanese literature in order to explain and com-
pare the text of Arsh al-Muwahhidin. This study is made because of
some correlations between the concepts explained by Sufis of the same
period.

As a devout Muslim, al-Mutamakkin does not abandon the regu-
lations imposed by the holy text, either related to the shari’ah or to
his complete understanding, as guidance for his religious practices.
He understands very well the Holy Qur’dn and the Hadith. He even
produced extracts of each passage of the Koran. Unfortunately, he
does not mention where he obtained such knowledge. However, in
my understanding, this effort is inspired by his teachers. There are a
number of great Ulama in his Aadroh who seem to have inspired
him, such as Shaikh Muhyi al-Din ‘Abd al-Qadir al-Jaelani, Shaikh
Muhammad Ashahy bi al-Saman, Sayyed Shaikh Abua Yazid al-
Bustimi, AbG Q4sim Junaid al-Baghdadi, T4j ‘Arifin al-Hindi, Shaikh
Baha al-Din al-Nagshbandi and four other authoritative Ulama.

His understanding of the Qur’dn as seen by his extensive knowl-
edge in the extracts of the holy book, is also evidence that he was very
careful in elaborating on the divine sciences and in practicing shari’ah.
Besides making extracts of the Qur’dn, he also quotes a number of
sura in his elaboration. He pays full attention to the sura of Yasin,
and recommends the repetition of particular verses in reading this
sura. This sura is believed to have spiritual influence for many Sufis.
He wrote this together with its doa (prayer), followed by the Kanz al-
Arsh, a kind of prayers that is well known for its effectiveness. He
also relates some interpretations of sura al-Fatihah in pages 286-288.
In-other places there are quotations from verses of which the names
of the sura are not given. There are also found maxims and words or
doa believed to be those of prominent religious thinkers.

In the Arsh al-Muwahhidin, he quotes some traditions of the
Prophet while explaining a particular problem. Even though most of
the quotations are related to theology which is used by Sufis, this by
no means reduces his conviction of the importance of the hadith that
are concerned with shari’ah in practicing Sufi teachings. His concern
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for the shari’ah is not explicitly written through elaborations on the
legal maxims of Islamic jurisprudence. He is much more concerned
with the meaning of purification in religious life. Self-purification
through practicing shari’ah is emphasized in embracing Islam, in try-
ing to become a good Muslim, and as a way to achieve the highest
achievement of life.

To understand the book easily, I divide its contents into two parts.
The first part deals with al-Mutamakkin’s notion of self-purification
as the way to understanding shari’ah. The second part deals with his
spiritual endeavour to understand the truth (hagiqah). The first part
consists of the elaboration of Islam, Iman (Belief), and Shahadat (Con-
fession); Ablution and Purification (Mandi Janabat), Praying (Shalat);
The Affirmation of the Heart (Tasdig al-Qalbi); gender discourse;
and Guidance (bidayah). The second part consists of the concept of
The Path toward the Truth, the concept of God, Man and Spirit, and
the Perfect Man (Insdn Kdmil). It is in this section that the so-called
the Unity of Man and God is dealt with.

One important aspect of Sufi teaching, which becomes the ulti-
mate goal of Sufism, is how to achieve a relationship with God with-
out any barriers (kashf). To achieve this union, Sufis have their own
methods, which are sometimes different from others. This difference
is caused by their different knowledge about God and human beings,
and thus their varied interpretations and understandings of the Qut’an
and Hadith.

The paths of God are as many as human beings. However, the
ultimate goal of human beings is the same, which is to achieve ap-
proximate nearness to God, or even achieve unity with God. By pu-
rifying the heart and soul, humans can obtain the path toward God.
The human heart is in fact a reflection or manifestation of the essence
of God. The human heart should be purified to be able to do achieve
union. Mental training and knowledge are necessary to undertake this.

The first thing imposed upon practicing Sufis is the task of puri-
fying their beliefs. One of these beliefs is that nothing resembles God
(laisa kamithlibi shaiun). In any theory of Sufism in particular, when
putting into practice the theory of descendancy (tanazzul) and ascen-
sion (taraqqr), the Sufi should practice to the belief that there is noth-
ing resembling God in his/her heart. As is in the following text:”
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Believers that want to practice sulitk should accumulate knowl-
edge in and practice shari’ah and hagiqah together. If they favour
shari’ab, they will never obtain any meaning from what they do.
And conversely, if they emphasize fagigah, they will not have any
vehicle to understand the meanings.

Through his initiation into Nagshbandiyyah, Qadiriyyah,
Khalwatiyyah, Sattariyyah, Ahmadiyyah, and other Sufi Orders, al-
Mutamakkin believed and argued that shari'ah and hagiqah should be
implemented together in unity. The intensification and implementa-
tion of this spiritual aspect is made without neglecting the material
aspect. In other words, the spiritual experience is obtained through
the shari’ah experience.

The first step for salik (practicing Sufis) is to empty themselves of
any behaviour or attitudes that demonstrate the glamour of material
life. Passion should be controlled to obtain purity of spirit. This ab-
stinence of passion sometimes means that Sufis leave the material life
behind. But al-Mutamakkin wanted to demonstrate that the worldly
life has benefits and should be used in the service of God. Passion
can be controlled by habit, discipline, and self-control based on a di-
vine orientation that embraces all aspects of human life. This creates a
balance between feelings and thinking in order to allow the Sufi to
pass into the transcendental spiritual sphere. Al-Mutamakkin achieved
control of his passion and desite through fasting. This state was
achieved by al-Mutamakkin while he was fasting, to the point where
he was able to overcome his appetite and achieve his escape, which
was symbolized in the form of a dog?

A salik trains to achieve the correct attitudes and behaviout in stages,
these being: a) seeking repentance from God for any spiritual and
material sins, b) abstinence from wotldly life, ¢) submission to God,
d) satisfaction in the generosity of God, e) genuinely leaving behind
the glamorous life, f) confess his secrets to God, g) patience in pain, h)
acceptance of bad and good in destiny, i) spiritual and material recol-
lection in all places and time, and j) caution (seeing with the heart).
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The spititual attitude experienced by a Sufi is measured by the
mental stations he/she achieves, these being God-fearing (khauf) and
expectation (r@ja’). God-fearing is achieved as a consequence of the
consciousness of the almighty of God, while expectation is created as
the consequence of the consciousness of the beauty of God. The com-
bination of both appears in the station of the taste of God (dhaug),
which should accompany a sdlik’s spiritual attitude. Concerning khauf
and 7ajd, there are some stations that should be compatible with the
levels of sdlik. These are: 1) the basic station (magdam biddyab) for
laymen in which 74jd’ is emphasized more than kbauf, 2) the interme-
diate station (magqdm tawassu) for the so-called abrdr (good men), in
which kbauf is stressed more than 7474’ 3) The highest station (magam
nibdyah) is for the most special persons, the nearest people of God
(mugarrabin), in which a balance is achieved between rajé’ and khauf.
They then achieve the station of ‘ubddiyyab (the station of worship).
This is the highest station that a human can ever achieve. A slave is
immersed in the manifestation of God’s beauty and almighty through
the unity of confession (shubiid wahdah).

To clean one’s spiritual condition, a sdlik should have good
thoughts (Ausn al-zann) towards people and God. A sdlik should also
pursue good conduct (fusn al-khulg) and good behaviour (husn al-
ddab), and have no intention to receiving a reward from men or God
for these actions. This process will lead the sdlik to a well ending-life
(husn al-khdtimah).

After negating the spirit and affirming it with good conduct, the
next step for a sdlik is to petform spiritual training to improve their
quality. Together with this, a salik should enhance his/her knowl-
edge and consciousness of the ultimate meaning of life. The peak of
this achievement is the achievement of total submission (islém) to-
wards Allah and obtaining His guidance so that the sdlik could achieve
the station of love (mahabbabh).

In travelling this path, there are three directions that can be followed,
that is the tarekat akbyadr (the path of good) by practicing the legal stipu-
lation of the shari'ah, the tarekat mujabadab (the path of struggle), by
purifying the heart, soul, and secret of self (s77), and the path of the
people of recollection (tarekat ahli zikir) and the love of God until he
or she expetiences gnosticism (ma’rifatullab) and disclosure (kashf), and
the barriers between God and humans are dropped.

The essence of Gnosticism is the negation of the concealment to
witnessing God. The essence of the unity of God (tauhid) is feeling
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annihilated in the tauhid itself. The meaning of tauhid is to witness
the essence of God and the negligence of others. When humans wit-
ness God they are then called a witness (mushdbid). Humans witness
God by their heart. God’s existence is in fact the curtain itself. If
humans can remove this curtain from their heart, they experience
the illumination of God. This is the real encounter.

In the love of God (hubbullih), a silik should imitate the path of
the Prophet Muhammad and not contradict the shari’ah and hagiqab.
The concept of love is the love of God, which is rooted in the five
pillars of Islam, through giving and accepting its secret meaning, which
exists in the human heart.

The requirements of the love of God are 1) following the tradi-
tion of the Prophet Muhammad, 2) repenting and feeling regret, 3)
practicing good thoughts and accepting (ridi’) destiny, 4) recollection
and humbleness (tawddu’), and 5) following the principle of unity
referring to the Sura al-Tkhlis and al-Shiird 11. The love of God is
also realized by intensifying either verbal or spiritual recollection.
The love of God should be based on true belief as a consequence of
the love of the Prophet.

Recollection (dhikr) is an important method in approaching God.
There are three methods of dhikr. Laymen at the elementary station,
who are still magim biddyab, can use ld ildha illd Allih (thete is no
god but Allah) to recollect. Special persons at the intermediate station
or mujarrad, can use Allih Alldh (single word) to recollect. The very
special persons at the highest station or motion can use hii bii. This
dbikr should be understood completely in that there is nothing being
worshipped, looked for, intended, wanted, loved, or missed, and
nothing exists except Allah, and Allah has no resemblance. All the
creatures are the shades of Allah.

In his forms of dhikr, al-Mutamakkin categorizes the level of a
salik into various maqdms, the first being Magam Faraq, achieved by
a person following the devotional direction of shari’ah, that is the
Ka’batullih. Such achievement is earned through studying ‘ilm al-
yagin, and dhikr is practiced through 4 ildba illd Alldh (there is no
god but Allah). The second is Magdm Jama’, which follows from the
first, and is directed by trigab is the mundjah in the quality of ‘ain
al-yagin. Tvs dhikr is 14 hayya illi Alldh (thete is no life but Allah).
The final and highest magdm is Magim Jam’ al-Jama’, where devo-
tional direction is achieved at the level of haqgiqah, and everything
but Allah is left behind. This magdm has the quality of Aaqq al-yaqgin
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and its dbikr is 14 mawjida illd Allab (there is no reality but Allah).?

Al-Mutamakkin was influenced by Shaikh Yusuf in his concept of
devotional direction (kiblat), as Shaikh Yusuf classifies this into four.
First, the direction of kiblat amal or kiblat awam, which is uttered in
the words of Allah, “then direct your face is to Masjid al-Harim.”
(Q.S. Al-Baqarah: 144). The second, the direction of knowledge or
special knowledge, is the direction mentioned in Q.S. Al Baqarah
(115): “...thus, wherever you face, there you will find the face of Al-
lah,” because sometimes when one faces the direction he or she aims
to, he or she will feel near and far at the same time. Nevertheless,
occasionally the person is the center, and no one really knows except
the khawdis.

The third is the devotional direction of al-sirr or kbawds al-khawds,
and is intended in: ““...He is the First and the Last, the External and the
Internal, He (Allah) Knows everything.. (Q.S. al-Hadid: 3); ...And, He
will be with you wherever you reside... (Q.S. al-Hadid: 4); ...and, Allah
Transcends everything... (Q.S. al-Nisa” 126). This is also related to the
saying of Muhammad, “the faith of a believer means that he or she has
to know that Allah is with him or her wherever their whereabouts.”
This devotional direction is not known by many people and is exclu-
sive to a select few. This is why it is called kbawds al-khawis.

Fourth, the devotional direction of al-tawajjub or the heart, as
mentioned in the hadith, “the heatts of believers are the ‘Arsh of Allah.”
This is the ‘mirror’ reflecting all phases of the manifestation of Allah’s
greatness, and therefore some people of wisdom say: “heart is inscru-
table, and Allah is the Most Inscrutable; thus, the inscrutable for the
Inscrutable is much more appropriate.” Therefore, a servant of God
must imagine that Allah is present in all situations when facing the
devotional direction.?’

There are various types of knowing discussed by al-Mutamakkin.
Someone may become knowledgeable about something through ‘i/m
al-yagin (kashf al-nafs) as a result of thoughts and argumentation. It is
like knowing that fire exists because smoke exists, or like knowing
that Allah exists because nature exists and is non-eternal. ‘Ain al-yagin
is knowledge acquired through witnessing and clarification, such as
when someone witnesses fire from a distance. Hagq al-yagin is the
knowledge acquired from immediate experience such as when some-
one enters the burning fire and feels its everlasting blaze. It is also
similar to know the existence of Allah by recalling all of Allah’s ex-
ternal and internal aspects.’
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Al-Mutamakkin emphasizes the life experience of every level of
expression of dhikr, not just what the tongue utters, but what is
felt and thought in serving God. At the highest level, one can achieve
the fand and baqa, or even the level of murigabah, which is to see
Allah by the heart in all Allah’s manifestations. This a condition
mentioned in the hadith, “worship Allah as if you see Him, and if
you do not see Him, please remember that He sees you.” Murigabah
is a state of mind in which the heart always sees Allah, everywhere
and at all times, because of the Sufi knowledge that God will always
see, know, and listen to every single thing committed by His ser-
vants. Murdqabah is the result of knowing and recognizing the at-
tributes, law and threats of Allah, so that the borderline is disclosed
(kashf) for the direct connection between humans and God. The
attitude of Muriqabah through meditation is not only acquired
through perfect hagq al-yagin but also a burning love of God
through a wholeheartedly made statement of His greatness and
beauty.

The transformative correlation of ‘Arsh al-Muwahhidin as an ac-
cumulation of the Qur'dn and hadith used by al-Mutamakkin in Serat
Dewaruci must be read in the context of a manifestation of cosmic
and religious consciousness’s development rooted in indigenous cul-
ture and stimulated by various problems of other cultures. Hence
Javanese religious-humanistic views have to be positively considered
from the acculturation process prevailing in Java.”* Therefore, there
are several things to consider in interpreting Serat Dewaruct in a trans-
formative ways. Firstly, the richness of local religiosity is brought to
life once more, meaning that the true life is actually the evaporation
of the external body into the internal body. Because of this, the body
is viewed as important, and one must not think that the perfect of
life can be achieved when somebody can release himself or herself
from the material body.

Secondly, there is a clear concept in mainstream social discourse
that Javanese culture is against changed. It is clearly demonstrated
that local culture possesses enough references for the transformative
process. Thirdly, there is the denial of every form of deterministic
thoughts in social transformation. Here, both structural determina-
tion as well as cultural or conscious determination is denied. Finally,
the folklore that developed in Java such as that in Serat Dewaruct,
disseminated Islamic knowledge, particularly spiritual and Gnostic
knowledge, was the most appropriate method of the time in terms
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of methods of dissemination into the community. Without pushing
aside its substance, we will meet a paradigm of life that is realistic and
contextual.

These four factors are a form the praxis of the time that has a
particularly critical attitude in terms of the concepts of the relations
between Islam and Kejawen. In this respect, the social patterns and
cultural images are explicitly understood as meaningful actions only
through the ways in which they are understood and applied person-
ally by the holder of that faith.

The process of transformation used by al-Mutamakkin was of
course supported by Qur’anic verses and the Hadith. Moreover, al-
Mutamakkin can be classified as a Sufi reformer in Java focusing in
neo-Sufism.

In this context, Suluk Linglung Shaikh Malaya is a form of Islam
in this story. The correlation between the two includes a more ab-
stract level that is regarded as a symbolic-analogical level, as suggested
by Ahimsa Putra.*®

For many Javanese, the writing of the Dewaruci story is regarded
as a strategy of Dakwah (or missionary activities) as well as the sym-
bolization of the personal experience of Sunan Kalijaga when he gained
knowledge from a spiritual figure, the Prophet Khidir whose exist-
ence is believed in by Muslims.>*

It was related that Sunan Kalijaga was once a student of the Prophet
Khidir near “Bar’ al-Akbar”, in the land of “Lulmat Agaib”. In this
meeting, the Prophet Khidir transformed himself into a rare bajang
(child) who gave advice on the essence of nafsu lawwimah, ammdirab,
suftyah, and mutmainnah. These four natural desires are believed to
exist in the human self. Other than that, Sunan Kalijaga also received
the knowledge necessary to know about the human self, the concept
of the macrocosm (jagad gedhe) and microcosm (jagad cilik) of the
universe, the presence of God, the light of prophecy (nurbuat), the
first substance (jauhar awwal), the last substance (jauhar akhbir), addi-
tional soul (vih 1zif1), and the origin of all creations and other inscru-
table things.

The story of Bimasuci in Serat Dewaruct is one of many manu-
scripts indicating the accumulation of the struggle in fostering Islam
as a path to God.*® Dr. Simuh has concluded that Islamic Sufism
indeed assumes a form of compromise between Islam and Javanese
mysticism.*® Sufism or mysticism is the philosophy of the inner self
and its core activity is to meditate and acquire the experience of kashf,
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which is the spiritual comprehension of all inscrutable knowledge
and spiritual disclosure (makrifat) of the essence of the True (Aaqq).

In his dissertation, Mistik Islam Kejawen, Simuh analyzes the Wirid
Hidayat Jati of Raden Ngabehi Ranggawarsita, which also elaborates
on the idea of the unity between humans and God. He also asserts
that Ranggawarsita accommodated various developing ideas in many
Suluk books previously introduced by the religious leaders of Java,
including Seratr Dewaruci. Therefore, the bold elaboration in the Wirid
Hidayat Jati will be of significant assistance in making sense of the
content of Serat Dewaruct, especially in discussing ideas in Islamic
mysticism.?’

In his explanation, he asserts that Allah is the Most Inscrutable and
there is no one who knows His essence, except He himself. With His
secret, He is everywhere that exists, and is always there in the begin-
ning and the end, without entering or uniting. He transcends every
single existing thing internally and externally, without blending or
unifying. He witnesses perfectly without adjusting, and nothing re-
sembles Him. He is the earliest without a beginning in another exist-
ence, and He is the end without conclusion in the eatly existence.’®

This view is clearly influenced by the imminence theory, which
states that God is present everywhere reflecting His light. Some verses
supporting this view are al-Baqarah (115), al-Hadid (3) and al-Taldq
(12). Understanding ihdtah and ma’iyyab in practice and in theory is
like experiencing fand’ and baqd’ with God, a condition in which a
servant of God has no more consciousness of himself or herself. The
only thing that exists is Allah. Although Allah transcends and is being
with His servant who is experiencing tajall?*’ and ta’ayyun, God is
God and a servant is constantly a servant.

In his efforts to explain Absolute Being, al-Mutamakkin uses the
methods of God’s t@jalli in three different phases of creation through
the attributes and names of God in the spiritual realm. This is exactly
what he describes in three cycles of sunset (maghrib) prayers indicat-
ing Abhadiyyah, Wahdah and Wahidiyah*

The concept of Ahadiyyah, wahdah and wihidiyah can be found
in the concept of al-mardtib al-sab’ah. This concept of al-maritib al-
sab’ab is closely related to the emanation process, asserting that when
everything is created Allah is not knowledge (1m), galam, or even
‘Arsh. The existence is at the level of Ahadiyyab, which is the indeter-
minate stage. Therefore, from the perspective of abstraction (mujarrad)
from the attributes, it is called wujd al-ahad. In the sense that God
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has not yet created anything, it is called the Absolute Being. In the
sense that God has not created anybody who thanks God for God’s
bliss and appreciates Him, it is called ghaib al-ghuyib or ghaib al-
huwiyyah (the non-detected identity). At this level, it is resembled by
the dhikr of hii bi. In this stage, the Absolute Being is constantly in
the Beginning and is eternal. It is One without pollution by other
elements, self-proclaimed, not jaubar, jisim, and arad (accidental), and
cannot be sensed by thought or even imagination.

Besides this, the manuscript of Arsh al-Muwahhidin also quotes
some views of Sunni scholars such as al-Ash’ari, al-Ghazali, al-Sanisi
and others. Yet, al-Mutamakkin cannot conceal the influence of Ibn
‘Arabi scattered through al-Tuhfah al Mursalah ili Rih al-Nabi, writ-
ten by al-Burhanptri. It is this that invites us indirectly to make the
correction that he indeed provides a fresh wind of Mystical Philoso-
phy for followers in this country.

The main concept of al-Mutamakkin’s mysticism is the purifica-
tion of faith (‘agidah) in the oneness of God. This consists of his tire-
less efforts to explain God and His creations. While quoting the al-
Ikhlds and other verses in the Qur’dn that state that there is nothing
that can be compared to Him (Q.S. 42: 11), al-Mutamakkin stresses
that the Oneness of God is not limited and absolute. The belief in the
Oneness of God (Tawhid) is critically important in Islam. One of the
most striking views in al-Mutamakkin’s theology on the Oneness of
God is that he tries to resolve the issue of all the Names or Attributes
of God peacefully. According to him, all the attributes of God that
seem to be contradictory to each other must be understood in the
context of, and in agreement with the Oneness of God.

As for the theology of al-Mutamakkin, he is obedient to the
Asy’arite doctrines. He is rather optimistic that if humans whole-
heartedly try to serve God, he or she can build a beautiful world and
thus achieve the level of universal human being (insdn kimil). Al-
Mutamakkin firmly believes that human beings basically maintain
the belief in God, but that their quality differs from one to another.
Nevertheless, this quality can be advanced, and thus one cannot blemish
another’s religiosity. At this point, al-Mutamakkin was very careful
in passing his knowledge to his disciples.

Al-Mutamakkin clearly shows that mysticism is indeed only for a
select few people. Like any other figures of Muslim scholarship in the
17" Century, his Sufism can be classified as Neo-Sufism. In his works,
he asserts that the mystical path can only be achieved through full de-
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he asserts that the mystical path can only be achieved through full de-
votion, externally and internally, to Islamic legal doctrine. It appears
that al-Mutamakkin was too enthusiastic in his efforts to resolve peace-
fully the various aspects of Islamic exoteticism and esotericism through
synchronizing Islamic religious traditions. Nevertheless, al-Mutamakkin
prohibits the true seekers of the spiritual path (silik) from accomplish-
ing this on their own if they wish to find the truth, and requires them
to find an acclaimed murshid or credible shaikh.

The Thoughts and Religious
Understanding of al-Mutamakkin

From the general overview briefly outlined above, it is shown
that the accusations of deviation from the shari’ah directed at al-
Mutamakkin are unfounded. This is because his real thought and re-
ligious understanding is in line with shari’ah, and indeed uses it as a
vehicle for achieving heightened mystical knowledge. The core of his
religious understanding is tawhid (the Oneness of God), which he
claims as the source of understanding the relationship between God
and humans. He consistently balances the concepts of tanzih and
tashbih, as well as asserts that human existence is different from that
of God. This religious understanding is expressed in Serat Dewaruci
as the concept of al-mardtib al-sab’ab.

The accusation that al-Mutamakkin deviates from the shariab is ex-
aggerated and unfounded. Moreover, the accusations that he claims to
be the prophet Muhammad (Saw) are not particularly systematic. In his
composition Arsh al-Muwahhidin, al-Mutamakkin obviously highly re-
spects the Hadith.

Thus, the attitude and appearance of al-Mutamakkin in the pro-
cess of the meeting session as painted in Serat Cabolek, especially at
the tdme of the debate, affects the intent of the lesson in Serat Dewaruci,
pointing to his focus in the discourse on mysticism in the eyes of the
many people that attended at that time. He persisted in making re-
spectable and orderly the bai’at tradition which is performed before
recetving the teaching of mysticism.

Aside from this, what must also be seen is the genealogy of al-
Mutamakkin, which shows that he is an aristocrat descendent from
Sultan Pajang, and a 28th generation descendent of the Prophet
Muhammad, and an Ulama with deep scientific knowledge and part
of the network of Ulama in the Middle East. On the other hand, he
lived on the north coast area bordering Tuban and Pati, which expe-
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rienced rebellion and revolt.

Thus this problem is better viewed as an issue of traditional dialec-
tics, namely of the pre-Islamic traditions, Arab Islamic tradition (pure)
and the tradition brought in by colonialism, and in particular influ-
enced by the mysticism that became a Javanese ideology and neo-
Sufism: hence between religion and myth.

From this perspective, the religious thought and understanding of
al-Mutamakkin consists of firstly, critical epistemology, and secondly,
the dialectical relationship between Islam and local tradition (relation-
ship between Religion and Culture). In this framework, it is not too
much to suppose that al-Mutamakkin became and developed the
shape of cultural opposition, indeed the critical epistemology of cul-
ture and religion as applied by the Palace.

Al-Mutamakkin’s criticism is cleatly as follows: Firstly, the area of
belief and understanding developed by the Palace was supetficial and
thus narrows the religion. Secondly, that which the Palace tried to de-
velop failed to produce an ethical system that was rational and pro-
ductive. Thirdly, the concept of Shari’ah and Sunni mysticism was in-
tellectually manipulated by the Palace for political motives that were
not important to the majority of the ummah.

As such, al-Mutamakkin’s religious thought and understanding has a
religio-traditional form that is logic-transformative. It is clear that al-
Mutamakkin consciously participates in spreading doctrine and intellec-
tual inclinations and practices in the Ulama network to strengthen the
Islamic tradition on the island of Java in Indonesia.

Al-Mutamakkin’ religious thought and understanding can be in-
cluded in the most basic discoutse of religious thought and philoso-
phy, namely in metaphysical-theology. Besides this, it is also full of ‘re-
ligious language’, which arises when the cultural language such as that
found in Serat Dewaruci is used in expressing the environment, life,
commitment and concepts of religion of a metaphysical transcendental
dimension.

The nature of al-Mutamakkin’s demonstrated efforts to reinterpret
and further reconstruct the understanding of the study of religious
learning is arduous, even though it comes from Muslims themselves,
Howevert, this effort is certainly needed to ensure its survival. For this,
al-Mutamakkin plays a significant role as a critical and passionate ratio-
nalist, as well as an opponent of hegemonic power and suppression.
His bravery and tenacity is evident in a number of ways.
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Firstly, it is evident in the shift from verbal obedience to authority
(qaul? madbbab) to methodological obedience (mmanhaji madbhab) with
critical inspiration. Secondly, this effort to reconstruct Palace religious un-
derstanding is carried out through critical epistemological, that is, with a
method that creates clear understanding in religious texts that become stan-
dard in the community. Thirdly, there is a synergetic process whetreby
precise meaning utilizes reference (mardji’) by balancing universal human-
istic religious values, which is well expressed in the maxim: al-muhifazah
‘ali al-qadim al-silih, wa al-akbdbu bi al-jadid al-aslah (protect the old
things that are good, and take the new things that are better).

One thing that should be made clear is that the struggle of al-Mutamakkin
is as a cultural opponent of a culture that does not give room for the
people to understand their own life and religion. Briefly, al-Mutamakkin
tries to explain that between Islam and other thoughts or cultures, there is
a direct process of taking from each and studying each other. The logical
consequence from openness like this is the necessity to place Islam only as
a related factor as part of the local culture. By supplying to each other,
these will develop new universal views without uprooting each other’s
historical roots. This is thus a means of reducing the tension between
‘religious norms’ and ‘cultural manifestation’.

It is already clear that what is criticized by al-Mutamakkin is the thought
used by the Palace fuqgahd and Sufis that shaped the cultural construction
and ideology of power of the Mataram Kartasura royalty. Al-Mutamakkin
initiated the critical energy and rationalism that began to be hurled at the
Mataram Kartasura royalty by presenting an alternative view to overcom-
ing problematic social thinking and reality, which was to have an appropri-
ate religious attitude when confronted with the mystical tradition.

The final analysis of this research shows that the actions in this writing
not only provide a strategic post for the future, but also tracks the ‘pro-
gram’ of our traditions of the past as they were realized in their context. In
other words, they ate situated in their history and temporality. These tradi-
tions also become contextual with the present readers, who are rational
and critical, through reconstructing and reformulating the permanent and
relevant relationship with the reality of the present.

Because of this, much more research is needed, and it is necessary for
writers to return to our cultural history and thought with a critical, rational
and historical spirit. This is not only to frame and strengthen our traditions
and liberate them from the whole burden of its authority, but also to
preparing for a formulation that is productive in the process of
contextualising modern ideas in our culture and thinking,
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This research can be regarded as an exercise in epistemological reflec-
tion in an anthropological framework. I'd like to invite the reader to un-
derstand this piece as a critical epistemology of our traditions and us.
Further, the writer is aware that this study remains dependent for validity
and authenticity in particularly on Arsh al-Muwahhidin, however, at least
this piece makes a contribution as well as invited historians to research
more about al-Mutamakkin as a figure that existed in history, not as an
entirely created figure.

From here it is the obligation of our era to draw inspiration and enthu-
siasm from the intellectual heritage founded by al-Mutamakkin, and to
strive to utilize it and continue to relate it to what is relevant and contextual
in out present. In this appropriate way, we can create a human heritage that
is universal and eternal.
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A study on the development of Islam in this area was undertaken by Pradjarta
Dirdjosanjoto, Memelibara Umat, Kiai Pesantren — Kiai Langgar di Jawa,
(Yogyakarta: LkiS, 1999). He writes the name of people and place with other name
corresponding to the will of local figures. Kedungsantti is used to refer to Kajen
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village, a village that became a centre for the development of Islam in Tayu village,
Pati to the north, and around Mount Muria to the east.

This D4’irab mitrors the picture on the wall of the grave of Kanjeng Tumenggung
Puspanegara, Bupati Gresik (1133 H/1720-1721 M). Seen from the era, it is almost
the same era as al-Mutamakkin, and perhaps there is an historical relationship that
needs to be investigated. This Da’irah consists of an 8-pointed star in a circle and
each point is written in Arabic: Alldh, Muhammad, Adam, Ma’rifat, Asma, Sifat,
Dhat, Tawhid. The centre of the circle contains a banaspati (devil) form with just
one eye. Different from the one at Masjid Kajen, in the centre is written ld tldha
illa Allah.

See MC. Ricklefs, The Seen and the Unseen Worlds in Java: History, Literature and
Islam in Court of Pakubwwana II 1726-1749, (Honolulu: Asian Studies Association
of Australia in association with Allen & Uniwin and University of Hawaii Press,
1989), which was reviewed by Jajat Burhanudin in Book Review “Wacana Baru
Islam-Jawa”, Studia Islamika, Vol. 5 No. 2 1998, p. 195. And see the writing of
Azyumardi Azra, Mistifikast Politik, in KOMPAS Millennium lux edition, 1 Janu-
ary 2000.

For the biography of al-Zayn al-Mizjiji, see Zabarah, Nashr al-Arif li Nubald’ al-
Yaman ba’d al—Alf, Cairo; al-Matba’ah al-Salafiyah, 1359/1940, pp. 723-5.
Fletcher, “Les (Voies),” 18-9; J.F. Ford, “Some Chinese Muslims of the Seventeenth
and Eighteenth Centuries,” of the Central Royal Society, 61 (New Series 5), 2
(1974), pp. 153-5; Gladney, Muslim Nationalism, pp. 45-8; “Muslim Tombs,” p.
504, as cited in Azyumardi Azta, Jaringan Ulama, (Bandung: Mizan, 1995), p. 61
Al-Kattini, Fahras, I, 494, as quoted by Azyumardi, Op. Cit. , p. 65

Abu al-Hasan al-Sindi al-Kabir was a Muhaddith, who once studied with al-Babili
and al-Barzanji. His most famous student was Muhammad Hayyat al-Sindi, impoz-
tant in the Ulama network of the 18th century. For a biography of his works, see
al-Muradi, Silk al-Durar, 111, 66; al-Jabarti, ‘Ajd’ib al—Atbér, I, 135; al-Baghdadi,
Hadiyyat al-‘Arifin11, 318. One of his wotks has an overview of al-Kutub al-
Sittah. See also al-Kattani, Fabras, 1, p. 148.

Interview with a prominent member of the community of Kajen Pati, Central
Java, K.H. M. Muhibbi Hamzawie in July 2001

Abdurrahman Wahid, Kata Pengantar, in Dr. Alwi Shihab, Op. Cit. p. vii
Soebatdi, The Book of Cabolek, A Critical Edition with Introduction, Translation
and Notes; a Contribution to Study of the Javanese Mystical Tradition, The Hague:
Martinus Nijhoff, 1975, p. 38

Ricklefs’ argument regarding Soebardi’s opinion can be read in pp. 127-129.
1bid, p. 40

This unconsciousness is similar to what al-Jabiti refers to as “Cognitive uncon-
sciousness” in “cultural epistemology”. See Mohammed Abed al-Jabiri, Op. Cit. p.
XXVil.

Mark R Woodwatd, Islam Jawa: Kesalehan Normatif versus Kebatinan,
(Yogyakarta: LKiS), 1999, pp. 63-64

This writing can be directly traced to several sources, especially those well known
in this community.

Shaikh Ahmad al-Mutamakkin, Arsh al-Muwahhidin, p. 267

This dog also becomes a theme of debate because the dog has the form and name
like the name of a group of royal ancestors from Tuban. See Soebardi, Op. Cit. p.
45 and see also Sanusi, Op. Cit. p. 10
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Ibid. p. 156

Shaikh Yusuf al-Makassari, Risdlah al-Nafhah al-Sailiniyyah, 101, p. 23, like the
research of Abu Hamid in his dissertation Syekh Yusuf: Seorang Ulama, Sufi dan
Pejuang, (Jakarta: Yayasan Obor Indonesia, 1994)

Shihabuddin from Palembang clarifies this in his Risalah. See GW]. Drewes, Di-
rections for Travellers on the Mystic Path. (Leiden: The Haque Martinus Nijhaff,
1977), p. 95

Soejatmiko, Etika Pembebasan, (Jakarta: LP3ES, 1988), p. 45

See Pujangga Imam Anom, Suluk Linglung Syekh Malaya Sunan Kalijaga, (Transl.)
Drs. Muhammad Khafidh, (Demak:Yayasan Subulussalam, 200); and see also Heddy
Shri Ahimsa-Puitra, Strukturalisme Levi Strauss: Mitos dan Karya Sastra,
(Yogyakarta: Galang Press, 2001), p. 361.

In the Qur’dn and Hadith, the well known Prophet Khidir is of course also talked
about. According to this story, Prophet Khidir a.s is a teacher of Prophet Musa a.s..
Prophet Musa wishes to teach, but all resist, with the result that Nabi Khidir knows
that Nabi Musa will not be patient with him. However, Nabi Musa also resists, and
in the end Nabi Khidir offers to take Nabi Musa as his student. However, Nabi
Musa in the end must finally split with Nabi Khidir as well, because he promised
Nabi Musa that if he was impatient more than 3 times, it was better that they
separated. This narrative is very popular in the Islamic community is often re-
peated; especially by those who enter Sufi orders, or that follow Sufism.

The contents and philosophy of Serat Dewaruci are quoted in Ki Siswoharojo,
Tafsir Dewarutji, (Yogyakarta: PY Jaker Lodjiketil, 1956)

From Simuh, Sufisme Jawa: Transformasi Tasawuf Islam ke Mistik Jawa,
(Yogyakatta: Bentang), 1995, p. 13. However, Alwi Shihab evaluation distorts the
meaning and understanding of Ranggawarsita’s teaching of al-mardtib al-sab’ab.
Because of this, we must be careful in understanding his teachings.

See Dr. Simuh, Mistik Islam Kejawen: Studi terhadap serat Wirid Hidayat Jati,
(Jakarta: UI Press, 1988)

Shaikh Yusuf al-Makassari, Op. Cit. p. 24

See R. A Nicholson, Studies in Islamic Mysticism, New York: Cambridge, 1912, p.
125. Tt is clear that the word that is commonly used to denote Self-manifestation of
God in His essence attributes, and names, is tajalli. The Tajalli of God towards
people who God wishes can be called #llumination.

It is clear that al-Mutamakkin also quotes from Tuhfah al-Mursalah, the work of
Shaikh al-Butrhanputi al-Hindi that accommodates the thoughts of Ibnu ‘Arabi. In
the era of Shaikh Muhyiddin al-Jawi (D. 1821, a Sufi Ulama after al-Mutamakkin),
manuscript translation of the book mentioned contains 60 pages, every line con-
taining 26. This manuscript contains two important problems, namely clarity of
the meaning of al-mardtib al-sab’ab and clarity of the eatly obligation to pray 5

times.

Zainul Milal Bizawie, a graduate from the Faculty of Ushuluddin,
State Institute for Islamic Studies (IAIN) Jakarta, is researcher at KERiS
Institute.
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