
$TI]DIA fim
Volume 8, Number 2.2001INDONESIANlounNAL FoR rsLAMrc

I$
STUDIES

THr MnxrruG oF lsLAMrc PoLncAl Tnnorrroru

rN THE Mnmy Wonlo
Jajat Burhanudin

SHnrrAnrvvnr TRRonoN rN Wrsr Jnvn,

rnr Cnse oF PAMTJAHAN

Tommy Christomy

Nrrwonrs oF THE Uuun rN THE HnRRunyru:

ConrurcrroNs rN THE Inornru Ocrnru Rrcrorl
Azyumardi Azra

tssN 02't 5-0492



$TI]ilIA I$IAil{IIiA
lfor lslamic Studies

Vol. 8, n0.2, 2001

EDITORIALBOARD:
M. Qurnislt Shihab (IAIN laknrta)
Taufik Abdullah (LIPI Jnkartn)
Nur A. Fadhil Lubis (IAIN Sumatra Utara)
M.C. Ricklefs ( Melbourne Unioersity )
Martin oan Bruinessen (Utrecht Unioersity)
John R. Bowen (Washington Unioersity, St. Louis)
M. Atho Mudzhnr (IAIN Yogyakartn)
M. Knmal Hasnn (Internntional Islamic Uniuersity, Kuala Lumpur)

EDITOR-IN-CHIEF
Azyurnardi Azra

EDITORS
SafulMujani
lamluri
lnjat Burhanuddin
Fu'ad Jabali
Oman Fathurahman

ASSISTANT TO THE EDITORS
HeniNuroni

ENGLISH LANGUAGE ADVISOR
Chloe l. OIIiaer

ARABIC LANGUAGE ADVISORS
Nursamnd
HusniThamrin

COVERDESIGNER
S. Prinka

STUDIA ISLAMIKA (ISSN 0215-0492) is a journal publishedby the Center

for the Study of Islnm and Society (PPIM), IAIN Syarif Hidayatullnh, laknrta
(STT DEPPEN No. 129/SKDITIEN/PPG/STT/1976) nnd sponsored by the Department
of Religious Afairs of tlrc Repttblic of Indonesia. It specializes in Indonesian Islamic
studies, and is intended to commtmicnte original researches and current issues on the
subject. This journnl warntly welcomes contributions from scholars ofrelated disciplines.

All articles published do not necessarily represent the aiews of the journal, or other
institutions to zlhich it is ffiiated. They are solely the aiews of the nuthors. The nrticles
contained in this journal haae been refereed by the Board of Editors.

STUDIA ISLAMIKA has been accredited by The Ministry of National Education,
REublic of Indonesia as an ncademic iournal



Tomm.y Christomy

ShattAriyyah Tradition in \fest Java:
the Case of Pamilahan

Abstraksi: Tradisi mistis Islam (tasazaufl tidak banya mengekspresikan

aspek, ritual k,eagamaan belak,a, tapi lebih dari itu juga dapat
mencerminkan p o k-pok perikk w so sial masy arak at penganutnya' Sebagai

sebuah perilaku sosial, tasazuuf tentu saja banyak bersentuhan dengan

berbagai tradisi lokal, sehingga pada gilirannya melahirkan beragam

artikwlasi y ang menj adi bagian ak. rcrpisah kan dari masy arak'atny a.

Salab satu bentuk artikulasi paling nyata dari persentultan tasazauf

dengan tradisi lokal adalah tarekat. Dalam tradisi Iskm, institusi tarekat

senantiasa berkembang sej alan dengan konteks sosial'politik dan buday a

masyarakat Muslim. Maju mundurnya sebuah tarekat berhubungan erat

dengan pola hubungan sosial yang terjalin dengan anSSota masyarakat.

Dakm konteks terakhir inilah, silsilah fintellectual genealogy/ menjadi

sangat penting bagi keberadaan suatu tarekat. Silsilab memberikan
legitimasi keagamaan bagi suatu tarekat, karena iamenghubwngkan gwru

sufi. di tarekat dengan mazhab sufi tertentu di dunia Islam. Dengan

demikian, rnelalui silisilab, legitimasi dan otentisitas sebuah tarekat --
kltususnya dari swdut pandang keagamaan-bisa terjamin, sebingga

tarekat tersebut bisa dengan mudah memperoleh pengikwtyangbesar dari
masyarakat Muslim. Jika dianalogikan, signifi.kasi silsilab dalam tarekat

ini dapat dianggap paralel dengan perdnd'n krusial isnad dalam tradisi

badis.

Dakm tradisiyangdisebwt terakhir ini, otentisitas dan aaliditas sebuah

hadis sangat ditentukan oleh urutan para pera'winya; apakalt mereka

terltwbungkan dengan baik, sampai pada Nabi Muharnmad (mutastatiu),

atau putus di tengab j alan. Demikian b alny a dengan sikikh dalam tradisi

tarek at; jika seorang wlama sufi. dihubungk an melalui mata rantai sikikh
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dengan para guru pendiri tarekat tersebut, maka dapat dipastikan ia akan
mendapat legitimasi yang besar dari para pengikutnya, sehingga
memudahkan bagi dirinya untuk mensosialisasikan berbagai ajaran dan
pemikirannya.

Artikel ini mendiskusikan signifikasi sikilab dalam tradisi tarekat
dengan mengambil contob tarekat Sbatariyyah yang berkembang di
Pamijahan, Jazaa Barat. Fokus utama pembahasan mencakup setidainya
tiga hal penting: pert''ma, mencoba merekonstruksi siliilab tarehat
Shatariyyah di Jarua Barat, khususnya Pamijaban, mulai dari tokoh
utanianya, Shaikb Abdul Mulryi, hingga m.urid-murid masa kemudian;
kedua, berusaha menghubungkan tradisi lohal tarekat Sbatariyyah di
Pamijaban dengan tradisi besar tarekat tersebut di uilayah Mekyu-Indo-
nesia khususnya, dan di dunia Muslim pada umumnya; dan ketiga,
berwsaha melihat implikasi tradisi tarekat shatariyyah terhadap perilikw
s o s ia l- k e agam dan p ar d p en gik ut dan m asy ar aka t s e k itarqt a.

Figur Shaikb Abdul Mubyi sendiri dalam artikel ini digambarkan
sebagai seorang ukma sufi yang terhubungkan silsilab tarekatnya dengan
para wkma sufi Melayu-Indonesia terkemuka, Abd al-Rafif al-Sinkili.
Hubungan guru-murid antara al-sinkilt dengan Abdut MuIryi menjadi
sangat penting, terutarnd. dalam konteks persebaran tarekat shatariyyab
ke zailayah Jaua, termaswk, Pamijahan di Jaua Barat. Dengan
"menyandang" legitimasi dari al-sinkfli inilah, Shaikh Abdut Mubyi
berbasil membangun jaringan keilmuan yang lebih luas. Hal ini anrara
lain terlihat dari banyaknya sikikh tarekat di Jazaa Barat meklui diinya,
yang kemudian terhwbungkan hingga ke al-Sinkilt. Kondisi tersebut pada
gilirannya menciptakan sebuah komunitas intelektual yang berperan
penting dalam proses perkembangan kkm di Indonesia, khususnya Jazaa
Barat.

Di Pamijahan rnisalnya, Abdul Muhyi -ydng juga mempunyai
hubungan gwru murid dengan Sbaikh Yfi.suf al.Makassari- mem.ainkan
peranan penting dalam mengubah kepercayaan masyarakat setempat ddri
animisme menjadi Islam. Peran pentingya.ng dimainkan Abdul MuIryi
di Pamijahan, dan kernudian diknjutkan murid-muridnya, menjadikan
diyinya seorang sufi sekaligus zaali, yang diyakini masyarakd.t seterrTpdt
sebagai mendaangkan barakalt (the blessing/, dan secara tidak langswng
mensejahterakan taraf kebidupan ekonomi rnereka. Oleh karena itu, bagi
masyarakat Pamijahan, menghubungkan silsilah diri dan kelwarga
mereka dengan Shaikh Abdul Mulryi bukanlab sernd.ta menjadi terma
tasarauf, api lebib dari itu adalah merupakan identitas diri yang sangat
dibanggakan.
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ufism is an Islamic mystical tradition which expresses not only
ascetic rituals but also model of social practices. As a social prac-
tice, Sufism has an intensive contact with other different tradi-

tions, which then creates various impacts on its articulation. This
condition can be seen for instance in the courses of sufi ordet (tarekat),
where various divergent modes of development becomes its salient
features. Some of sufi orders for examples have to modifii their teach-
ing and organization in order to be able to gain nevr followers and
political support frorn the authority, while the others lost theit fol-
Iowers because they fail to reformulate the position in a changing
society. One of the most important aspects to determine the courses
of development of Sufi orders is silisilah (intellectual genealogy of
sufi masters). This is of special significance to provide the sufi orders
with a cultural legitimacy and doctrinal authenticity.

The role of silisilab is therefore parallel with that of isnild (chain
transmitters) in hadith literature. Like Sufi order, the authenticity of
a hadith can be seen from its chain transmitters going back to the
Prophet Muhammad (mutaraattir). Thus both silisilal in Sufi order
and isnid in hadith literarure are regarded as the basis of the develop-
ment of Islamic knowledge (Voll, 1980: 246-273). The silisilah of sufi
orders involves some leading ulamas (Muslim scholars) in the trans-
mission of Islamic knowledge, the sufistic knowledge, which traces
back to the ulama credited as the founder of sufi order. The silsilab
therefore can function as an intellectual community, which is of cru-
cial role in the establishment of the intellectual networks especially
between the Middle-eastern and Malay-Indonesian ulamas (Azra, 1995:
1 05).

Vierved in this perspective, it can be assumed that silislah has a

major important role determining the existence of sufi order. The
silsilah to some extents can also be seen as an argument and ideology,
which is subscribed to by its followers, so that a sufi order can be
socially accepted and religiously fustified. The Shattdiyyah tradition
in Pamijahan, which this artcile deals with, is a good example of the
dynamics of sufi tradition in Java, which can be seen from their re-
ception on narrative of the Sufi master (silsilah). The discussion of
this artcicle will elaborate the silsilah of ShattAriyl'ah in Pamijahan
and its implication to their followers. It is evident that until now
there is no adequate information regarding ShattAriyyah tradition in
\ff/est 

Java, particularly Pamijahan, which had been a famous centre
of ShattAriyyah in Java since its the early period. Describing this is-

Studia klamika, Vol. 8, No. 2,2001
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sue, it is hoped that article can come to the description of generai

background of ShattAriyyah tradition in Indonesia.

Pamijahan: The Sufi Village

"This village had fotmerly been a wild forest. No one lived hete. Then came

'animist' (sundanese: urang Hindu). They perfotmed witchcraft. Out holly man

(uali) lioally came here and defeated Batara Karang. oranS Hindu. This place

then became pfospefous. Pilgtims come here without being invited because of
the blessing of the holy men tadiating ftom this place".

The above quotation, recited by an ordin^ry m^n as he was chat-

ting with some pilgrims in a cafe stall, reveals three important key

words representing three important periods of Pamiiahan: 'the wild

forest'. 'the animist'. and 'the wali'. A c[max of the nartative falls on

the third episode where the raali introduced Islam and grace to the

people. He is described as a protagonist who vras able to clean the

land of the wild and gave moral foundation and identity for the vil-

Iagers. This episode is related to the conversion of Pamiiahan people

by Sufis in 17'h century. The villagers, accordingly, ate very proud to

be descendants of the Sufi saints. They established a falir'tly cult, and

were able to extend their family cult as part of the popular tradition

caIIed ziarah (pllgrimage to a holy man's gravesite).

According to a custodian, some time in the 1660's, 
^ 

l-udli (hoIy

man) from Mataram in his sacred travelLng cleared away some bush

in a wild forest in the Southern 
^re^ 

of West Java. On the way, the

uali, who came to be known with the name Shaykh Abdul Muhyi,

fought with a local animist ruler known as B^t^ta I{arang. The Ratara

I(arang surrendered to the tpali and converted to Islam. He then con-

tinued his mission to find a sacred cave for meditation as suggested

by his guru (te^cher). After trekking through the forest, he found the

cave in a hilly area. He called this place Safarwadi' Custodians say

that the term Safarwadil or 'walking in the valley' has metaphorical

meaning; namely, that a human being should follow the right path as

if traversing a muddy sloping riverbank. If he takes a wrong step, he

.vill s|de into deep misery. Latet, particularly after Shaykh Abdul

Muhyi died, people began to call this village by the name of its river,

Pamiiahan. Pamijahan, according to them, means a natrttal place for

fish hatching (lauk miiah)'z. After the ruali settled in this Valley, his

fame was such that his followers swafmed to the valley like hatching

fish.

Studiz khmika, VoL. 8, No. 2,2001



Shattirryyah Trad,ition 61

From the above explanation, what is important to ascertain is the

fact that Pamijahan people signify their historical past in relation
with Sufi figure, Shaikh Abdul Muhyi. As the above quotation sug-

gests, the coming of Shaikh Abdui Muhyi is credited as the turning
point in the history of Pamtjahan people; that his time coming is the

beginning of "the new age" of Pamriahan, both in term of religion
and social-economics. The people converted to Isiam, and the area

became weil known as a suft village radiating the blessing (baraka) to
the people coming for visiting the holly sufi tomb (ziarah). There-
fore, almost aII Pamllahan people claim to be descendants of Shaykh
Abdul Muhyi, the holly Sufi. They have translated this claim for
instance into spatial space, rvhich makes them slightly different to
the rest of the people of Tasikmalaya.

In contemporary terms , Pamijahan refers to two different con-
cepts. The first is a cultural concept, which associate Pamijahan re-

ferring to the area believed physically to be the place of various 1m-

portant artifacts (trtatilasan) and naratives of the zuali. Pamljahan in
this sense covers the valley of Pamijahan and the surrounding moun-
tains as stated by one of the old custodians. The second is a modern
political concept. In this case, Pamijahan refers to a 'kelurahan', the

smallest political unit of the Indonesian government. This area con-
sists of various sub villages (kampung). The villagers themselves use

Pamijahan for the first concept and Desa Pamijahan for the second.

Desa Pamijahan is led by a village head (Kepala Desa), while Pamijahan

is led by the Custodian (Kuncen).
Desa Pamijahan belongs to the southern part of the regency

(kabupaten) of Tastkmalaya in West Java. Tasikmalaya, who has 800-

registered traditional Islamic boarding school (trtesantren), has been

touched by various Islamic movements until now. Tasikmalaya is

known 
^s ^n ^re^ 

touched by Islamic rebellion in the 17'n century
promoted by the followers of Bantenese and Macassarese who re-
treated there from the north coast. In 1945, there was rebellion insti-
gated by the Ajengan3 of Sukamanah where hundreds unarmed young
Muslims were krlied by the Japanese. Later, between 1956 and 1.962

Tasikmalaya was used by the most famous Islamic rebels called the

Tentara Islam Indonesia ot TII (Islamic Army of Indonesia). Led by

I{artosuwiryo, a Javanese who gained lot of support from the elite
Sundanese in the remote area of lfest Java, the rebel promoted the

establishment of Islamic state, Darul Islam.
As in other districts of Tasikmalaya, statistics on religious affilia-
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tion show clearly thzt Pamtlahan is one hundred percent Muslim.

I(abupaten Tasikmalaya is known as a maior religious center in west

Java after Cirebon and Banten. Statistics on membership bear this

out. According to data from Department of Religion of Tasikmalaya'

tn 1.996 there were 800 registered Islamic traditional boarding schools

(pesantren) scattered around its villages. In general, these pesa.ntren

arc af{iiated to Nahdlatul Ulama (NU) *, the traditionalists.

Only a few pesantren (traditional boarding scholl) belong to

Muhammadiyahs and Persis6, the modernists, who are mainly situ-

ated in the city of Tasikmalaya. Pesantten Cipasung is the biggest of
NU's traditional boarding school in Priangan Timur. There are also

pesdntTen, which focus on Sufism. Pesantren Suralaya, for example,

about hundred kilometers to the north of Pamiiahan, is the best

known Sufi pesa.ntren in Tastkmalaya and is also known internation-

ally as a center of the Sufi Order of the Qadiriyah zaa Naqsbbandiyab''

Another is Pesantren Pagendingan, which follows the Idrisiyah or-
ders .

villagers from Desa Pamiiahan are recorded in the village office

(Kantor Bale Desa) as farmers, peddlers, laborers (burub), and mem-

bers of the military. However, it is difficult to rely on such statistics

in reality. Although the villagers may have paddy fields' they do not

claim to be farmers. They prefer to identify themselves by a iob whrch

is not associated with farming activities. According to them, to call

your self a true farmet (patdni) you should have a larget amount of
land than have. They also argue that they rarely go to their paddy

field as farmers because they always hire laborers to cultivate their

lands. This claim is partiy due to their activities associated with pil-

grimage (ziarab). Men in Pamiiahan and Panyalahan, for example,

quite often are involved in the guidance of pilgrims to sacred sites

where they can earn money for daily needs, while women help their

husbands by selling gifts to the pilgrims. During my fieldwork, I hardly

ever found women who went to the fields to cultivate their lands.

This contras ts ,uitb other villages where women have to care for their

own garden s (kebun). Instead of cultivating their gardens, the women

of this village prefer to buy fresh produce from people who come

from neighboring areas, particularly in busy months such as Maulid

or Rajab when pilgrims come in thousands each day. In such setting,

the family of the zttali try to Perpetuate ShattAriyyah Order.

Studia Iskmiba, VoL. 8, No. 2,2001
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The Root of Shattiriyyah
The pilgrims from Mecca brought the internationaf character of

the Islamic world into Malay-Atchipelago.e ShattAriyyah teaching in
its eady period also reflected such an influence. In this stage, particu-
lar1y in Sumatra, the Mecca masters dominated the interpretation of
all Isiamic teachings, including that of Sufism. The most popular case

was the influence of al-Qushisi and Ibrihim al-I{rirAni on their Indo-
nesian pupils in the 17'h century. However, in other areas such as

Java, Sufism underwent various directional changes. The transmis-

sion seems more complicated because the Javanese vlere more inter-
ested in practical than theoretical interpretations. For example, some

followers in Eastern Java believe that ShattArilyah order provides a

means to control spiritual power. In some places in West Java, there

are some martial arts and altetnative healins centers associated with
the master of the Shattiriyyah.

It is important here to recall Rinkes' (1909) finding about the na-

ture of Shattdriyyah linked to 'Abd al-Ra'0f. Part of Rinkes' disserta-

tion examines the foundation of the Shattirilyaht metaphysical doc-

trine called the Seven Levels of Being tn Java (rnartabat tujub). Rinkes

found the Javanese ShattAriyyah consisted of general characteristics

as well as elements from other parts of the world. He made the fol-
Iowing points about the Javanese version: (a) disregarding inaccura-

cies on the writer's part, the Javanese language, Iike most other lan-

guages, does not lend itself to an exact rendering of notions in an-

other language, even if the author intended to render them in his

own words; (b) the writing, without being a direct imitation or ver-

sion of a foreign original, does not express the pure Javanese thought

of the wrirers, but only indicates which ideas are notions they ab-

sorbed and which ideas influenced their pupils; (c) because of the

religious sentiments of the Javanese, generally lacking in a lively ex-

change of thought, one should not expect to find sharply outlined
dogmas and can expect even less in their mystical speculations. Rinkes

tends to assume that the leading notions in the field of Sufism have

not been incorporated into a complete system.

Although Rinkes's study has contributed much to our understand-

rng of the development of the ShattArilyah in Java, in some respects

Rinkes did not pay attention to local practices, particularly those of
Pamijahan, where the Shattariyyah was first introduced. This is re-

flected in the manuscripts he used. Rinkes consulted, for example, the

Cirebon manuscripts rather than manuscripts available in Pamiiahan
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itself, which he visited in 1909. Now some important ShattAnyyah
manuscripts from Cirebon present different genealogies (silsilab) to the
mss. of Pamijahan. The ShattAriyyah Order in Cirebon, particularly as

practiced in the court, is more exclusive. Rinkes also does not inform
us whether these manuscripts available in the village were still in use in
mystical circles in Pamijahan. These observations remind us that the
history of Sufism in Java is still far from clear. Nevertheless, we still
need more elaboration regarding the nature of Sufism in places that in
previous times appeared as significant centers such as Pamrjahan.

About these phenomena, it is important to describe the silsilah
ShattAriyyah in contemporary Pamllahan, parttcularly given that the
villagers have transformed Pamijahan into one of the most famous
pilgrimage sites in Java. The master of ShattAriyyah, Shaykh Abdul
Muhyi, is not only recognized as a Sufi but also as a saint vrho radi-
ates baraka to those who come to Pamijahan after his death.

Recent studies mention that the sikilah is part of the intellectual
nerwork linking various scholars from different piaces in Indonesra
(Azra 1992). In his important historical study, Azra draws various
interrelated figures influenced by the idea of Neo-sufism.10 Accord-
ingto Azra, Neo-sufism is an effort to reconcile mysticism, or tavzaruwf
and law, or sbari'ab. The Silsilah ShattAriyyah, particularly in Indone-
sia, is part of this process. Azra's work is very important because he

uses extensive primary sources written by the figures in the networks
being studied. Nowadays, in several places in Java, including
Pamijahan, the order has been overwhelmed by other otders and has

lost followers. Muhaimin argues that the decline of ShattAriyyah in
Cirebon is partly due to its complicated teaching (Muhaimin X995).

Other tartqal such as the Ttjiniyyah, for example, have gained much
popularity for having simpler doctrines. Pamijahan stands out as an

exception. Even though the ShattAriyyah is facing problems as in other
places in Java, villagers in Pamijahan vzho clatm a close genealogical
connection with its master are trying to perpetuate this tradition. A
routine ShattArilyah congregation is held weekly in a villager's house.

The ShatfArilryah Order in the Vorld of Islam
ShattAriyyah tradition is influenced heavily by Transoxiana's tra-

dition, however in time this tradition were also influenced by Indian
and Arabic tradition (Trimingham, 1.998:41). Furthermore, this tra-
dition has been 'domisticated' in order to match with the local needs.

ShattAriyyah sislilab to some extent represents such dynamic.
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The ShattAriyyah silsilab is linked to Abri Yazid al-'Ishqiyyah of
Transoxiana, who was influenced by Imim Ja'fat a!-Sddiq (d' 1a6/

763) and, Ab'i Yazid al-Bastdmi (d.260/874). (These two figures ap-

pear in the sikilab as the eighteenth and the nineteenth predecessors

of Shaykh Abdul Muhyi.) Abrl Yazid al-'Ishqilyah's order was known

as the 'Ishqiyyah in Iran and the BistAmiyyah in Otoman Turkey

(Trimingham, 1998:41). The 'Ishqiyyah was popular in 5'h century

central Asia. After the Naqshabandryyah ofder received more atten-

tion in the same area, the 'Ishqiyyah's popularity decreased

(Trimingham, 1998:41). One of his successors, ShAh 'Abd Allah (d'

1428-9) (who appears in the genealogy of Pamliahan manuscripts as

the ninth master before Shaykh Abdul Muhyi) brought the order to

more prosperous soil for his teachings, namely India. In this place,

Shah ,Abdullah was associated with the Shattiflyyah, which had be-

come another name for 'Ishqiyyah (Rizvi 1983).

After 'Abd AllAh al-Shattat, the ShattAriyyah was led by Shaykh

Hidiyat AIIAh Sarmat (the eighth predecessor), and Shaykh HAili

luddri (the seventh predecessor). The most important of 'Abd AllAh

al-Shattar's successofs was the famous Muhammad Gavrth of Gwaiior

(d. 1562-3). According to Rizvi (Rizvi 1983), he extended the popu-

Iarity of the Shattariyyah among the locals by retranslating Yogi's

manuscript, the Amtritkunda and adapting its practices into

ShattAriyyah dbikr formulae. He was also known as a Sufi who re-

spected followers of Hindursm. Furthermore, he was a prolific writer

of numerous mystical v/orks. During his period the doctrine of the

Shattariyyah vras codified and strengthened, as may be seen in his

:vork Jawd.bir al-Khamsah (The Five Jewels/Precious Things). Such

phenomena afftrm that the Shattariyyah in India was mainly influ-

enced by the role of its Shaykh, actively pfopagating his teachings.

Another factor, vzhich stimulated Shattariyyah tradition, was that its

leadets were able to cooperate with the courts, as seen in the period

of the great Moghuls, Shih Jah6'n and Aurangzib' Shih JahAn and

Aurangzib granted recognition to the ofder as one of the official or-

ders of the empire (R.izvi 1983).

After Muhammad Gawth of Gwalior, the order was continued

by shaykh wajh al-Din Gujarati (the fifth predecessor). In India,

Shaykh \rajih al-Din Gujarati (d. 1018/1609) was able to Promote
the Shattiriyyah order throughout the subcontinent (Rizvi, 1983:50).

The method of contemplation which shows similarity with yogic

practices and the eccentfic behaviour of its master were the impor-
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tant factors in the ShattArilyaht development in India. Furthermore,
through Shaykh Sfajih al-Din Gujarati's successor, Sultan 'Arifin
Sibghat Ailah b. Rih A[ah, and Shaykh Ahmad al-Nashawi, the or-
der spread to Mecca and Medina (Rizvi, 1983:50). In the seventeenth
century these two cities emerged as sanctuaries of various Sufi orders
and "became great diffusion centres". It was through this line that
Ahmad QushAshi obtained his sikilab.

Even though some scholars have classified the Shattdriyyah as a mrnor
order in India (fuzvi 1983), in the Indonesian archipelago during the
17'h century the Shattdriyyah emerged as an important order, particu-
larly in Sumatra. Its followers emerged as key players in local social
transformation. The king of Buton, for example, adopted Shattirilyah
symbolism to impose a hierarchical society. In Ulakan, Minangkabau,
the ShattArilyah provided rebels with a spiritual power to counter the

Dutch. The same situation was also found in Java. Shaykh Abdul
Muhyi, the leader of ShattArilyah there, provided the prominent rebel
Shaykh Yusuf of Sulawesi with accommodation and political sanctu-
ary. Abdul Muhyi's followers also took up arms against the Dutch
(Iftaus 1995).

The ShattAriyyah Silsilab in Indonesia
Below I will outline in general the setting of the 17'n century when

the Shattdrilyah was introduced into Indonesia. In this period Sufism
and the tariqab were dominated by the North Sumatran school of
Hamzah Fansuri, which was attacked as pantheistic by his opponents,
such as Nfir al-Din al-RAniri (see Johns, 1965).

However, both Hamzah and his opponents often quoted Ibn
'Arabi teaching regarding the nature of creation, while never being
able to agree on hovz God manifests Himself in the world. Hamzah
Fansuri's work, for instance, explains that the phenomenal world is

the external manifestation (tajallfl of the Ultimate reality. From
Hamzah Fansuri we read:

Lz i\aha ilAllah itu kesudahan kata
Tauhid marifat semata-mata
Hapuskan hendak sekalian perkart
Hamba dan Tuhan tiada berbeda (Alisjahbana 1.961:76)

La ilaha. ilAllah is the final word
the way to the Unity of God
forget the other matters

Servant and Lotd are not diffetent
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This poem reflects an entire system which is generally designated
by the term 'The Unity of Being' (raahdat al-uujild), comparable to
Ibn al-'Arabi's conception (al-Attas 1966) . In Hamzah Fansuri's view,

the world is an outpouring of God's love. Borrowing Schimel word,
the relation between Creator and creation are like water and ice, the
same being in different modes or manifestations (Schimel 1975).

Hamzah's follower, Shams al-Din of Pasai (d. 1630) developed this
idea; but, for the first time in Sumatran Sufi practice, he adopted the

Seven Levels of Being ftom TuhfaE. lohns argues that the seven levels

of being in the Sumatran Sufi's work are more systematic than those
of his predecessor (1955: 57). The Seven Levels of Being is a cosmol-
ogy, which explains the relation between the Absoiute and the rela-
tive. This view resembles that of Ibn al-'Atabi that the relative is an

outward manifestation of the Absolute. The main 
^dvant^ge 

of Ibn
al-'Arabi's concept, .vhich was adopted by ShattAriyyah, is that it
supplies a metaphor which solves the philosophical problem of the
relation between the Absolute and the relative. or the One and
manyness.

However, such a solution only can and does appear on a meta-
phorical level. The difficulty with it for orthodoxy is that mystical
expressions applying unconventional metaphors such as 'I am God',
or 'Servant and Lord are not different' are simply unacceptable.

Thus, the Seven Levels of Being had to be interpreted in different
ways. Sumatran Sufis, such as Shams al-Din al-Samatrd'i, interpreted
the doctrine in heterodox terms but N0r al-Din al-Riniri and 'Abd
al-Rafif al-Singkel comprehended it in an orthodox way.

Actually, Nrir al-Din al-RAniri, hke Hamzah, applies the meta-
phor of Light and its shadow (zil[) to describe the relationship be-

rween God and His creation. According to him, this world is God's
shadow (" lVujud mahkluk itw terang dan benderangyang jadi ia daripada
nur uujud Allah".; (Nrir al-Din al-RAniri, Hill al-Zill: see also,
Christomy 1986: 64). In this state both Hamzah and ai-Riniri sub-

scribe the same assumption about the reality. In their terms, the real-

ity is the shadow of the ultimate. The big differences between them
Iie on their interpretation on 'shadow'. For Hamzah, the shadow ts
the logical consequences from the iight. It is not created but reflected.

On the other hand, al-RAniri assumes that the shadorv is created by
the ultimate.

In his 'catecismus' al-RAniri asserts that:
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Jika demikianlah ditamsilkan segala ahJi sufi akan Haq Ta'ili dengan makhluk,

bahwasanya wqud Haq Ta'iLA ltt sekali-kali tiada rvujud Allah. Seperti kata

fihib al-Insin al-KimiL...Maka jtka ada engkau itu Haq Taala, maka tiada engkau

itu engkru, tetapi Haq Ta'Al,i iru engkau, maka tiadalah Haq Ta'il,i iru Haq Ta',ili
tetapi engkau itu engkau jua. Maka nyata daripada kata ini sekali-kali v\ud Haq
T"':1: i,...:^r^ :^r: ...ujud mekhluk dan wuiud makhluk iru sekalj_keli tiada jrdi
wujud wujrid (Hill al-Zill: see also Christomy 1986: 64)

If the Sufi compares Haq Ta'ild with humans; indeed there is no patallel
betrveen wwjwd Haq Ta'ili and God. This is explained by the master of al'InsAn
al-Kimil...If you have the qualiry ol !7aq Ta'ili you will not exist as men, but
you will be !7aq Ta'ili. Haq Ta'ill ts Haq Ta'ili but you are a man (not Him).
The meaning of this word is that uwjud Haq Ta'Ali is never embodied in man-

kind and mankind is not the manifestation of uuiud Haa Ta'ili.

According to Ai-Riniri the ultimate reality (wujud Haq Ta'iliS
has never become manifest in mankind (ruujud makbltr.q) and vice
VCTSA:

Bahwasanya Hakikat Allah itu sekali-kali tiada harus dikata akan dia

betpindah kepada hakikat makhluk itu dan hakikat makhluk itu sekali-kali tiada

hatus dikata akan dia berpindah kepada hakikat Allah
That is the Essence (Allah) never embodies in the mankind and the mankrnd

never embodies in the Essence (Allah).

These differences often escalated into polemic and even politicai
friction among the patrons such as the Acehnese Sultans and other
supporters. The conflict between Nrir al-Din al-RAniri and Hamzah
Fansuri's followers became well known in this period. Al-RAniri was

urged by the Sultan to make a statement (fattud) regarding zuahdat al-

wujt{d, which was carried out, against Hamzah and Shams al-Din. He

tried to modify Ibn al-'Arabi's teaching to an orthodox perspective.

However, al-RAniri's decision was perhaps more political than mys-

tical. In fact, he was the appropriate figure to support the palace poli-
cies, which followed orthodox tradition. For instance, he suggested

that all old manuscripts, which did not carry ^t their head rhe ha-

bitual formulaic opening of Islam, should be burned. He also per-

suaded the Sultan to ban the utahdat al-raujitd's teaching. However,
after his royal patron died, al-RAniri struck political difficulties. The

next Sultan (years) held views different to those of al-RAniri and 
^s ^

corisequence, al-RAniri's position deteriorated. He fled back to
Gujarat. The more moderate qLd, 'Abd al-Ra0f al-Singkel v/as assigned

in his place.

Those responsible for a domestication of Ibn 'Arabi's teaching are
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the Meccan masters, al-Qushishi and al-I(urAni and their puptl, 'Abd
al-Rarjf Singkel. Al-Qushishi was a famous as a leader of Jatat stu-
dents in the 17'h century. He had links with various mystical orders,

but in Indonesia, he was best known as the ShattAriyyah master. He
obtained his Shattiriyyah sikilab from Sibghat AllAh's pupil, 'Abd al-

MawAhib al-Shinniwi. Sibghat Allih vzas a close friend of the writer
of Tuhfah, Muhammad Ibn Fadl AIIAh al-BurhAnp0ri. Both appear as

students of the popular master of ShattArilyah Wajih al-Din al-'Alawi,
who in turn was a student of Muhammad Ibn I(hatir al-Din of Gwalior.
Al-Qushishi deliberately chose to teach Shattdriyyah mysticism to
his Jarui students. Through his disciples the metaphysical doctrines
of the Martabat were transmitted to Indonesia as part of orthodoxy
and became the trademark of ShattArryyah.

Among al-QushAshi's students was 'Abd al-Rarlf al-Singkel, who
in turn was a master to Shaykh Abdul Muhyi of Safarwadi. 'Abd al-

Rarif differed in several respects from his colleagues. He did not con-

demn his predecessors as heretical (kdfi.r billabl, as al-RAniri had not
hesitated to do. 'Abd al-Ra0fls response to the polemic between ai-

RAniri and Hamzah's foilowers was moderate. He probably was not
obliged to make a statement lfatuis regarding Hamzah teaching for
the court, because according to him a Moslem does not have an obli-
gation to condemn other Moslems as Ki.fi.r. "It is dangerous to accuse

another of kwfr. If you do so and it is true, why waste words on it,
and if it is not true, the accusation will turn back upon yourself'
(Johns, 1955:60). It must be taken into account, however, that these

tendencies occurred as part of a general shift in the archipelago in the

17'h century for legalists and mystics to be reconciled.

In sum, 17'h century Indonesia was characterised by various mys-

tical contests as the result of international infusions of the tartqah
brought back by returned pilgrims. The emergence and decline of a

certain order was much influenced, for example, by the fluctuating
fortunes of its tartqah tn Mecca. In this period, there was ^ gre t ten-

dency to combine Sufism with Sbari'ab. Thus, the attempt was made

for every pantheistic element in tariqah, including Shattiriyyah, to
be reshaped in accordance with more orthodox features.

The Shagiriyyah Silsilab in $/est Java
It is evidence that the Shattdnyyah silsilah in Java follows two

main lines. The first can be traced back to the Cirebon. According to
Muhaimin, The Cirebon chain refers to: "Shaykh Ahmad bin Qaras
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al-Sanauzi (Muhaimin 1995). He was the father of al-QushAshi who
taught Abdul Muhyi's teacher. Shaykh Ahmad Qatas al-Sanawi, in
turn, taught Sbaykb'AIam al-Rabbdni, who, in turn, taught Shaykh

Hatib Qabat al-Islam who, in turn, taught Shaykh 'Abd al-WaqAb

who, in turn, taught Shaykh Imam Tarbtyi, who, jn turn, taught
Tuan Shaykh 'Abd AllAh bin 'Abd al-Qahhar, who, in turn, taught

Tuan Hajji Muhammadin Mu'tasin, who, in turn, taught Shaykh

Imam QAdir imAn HidAyat bin Yahyi who, in turn, taught Sayyid

Shaykh Muhammad Arifudin who, in turn, taught Raden Muhammad

Nrlr Allih Habib al-Din" Ingkang apilenggib ing Nagari Cirebon,
Kanoman ing Dalem kaprabonan (Muhaimin 1995).

The second tradition attributed to Shaykh Abdul Muhyi of
Safarvradi is more popular, at least in \X/est 

Java, than the Cirebon
tradition. This rs a clear indication that Pamiiahan was an important
place in lava for the transmission of the Shattdriyyah. This present

,trrdy fo..r.es on the Pamljahzn branch.

Shaykh Abdul Muhyi
A number manuscripts, local narratives, and Dutch reports (Haan

1910) provide convincing evidence of Abdul Muhyi's role in spread-

ing ShattArig,ah in N7est Java. However the sources are not reliable

on when and how exactly he learned the ShattAnyyah method rn
Aceh and Mecca, on when he returned to Gresik, and why he fled

from there to \Vesr Java.
funkes (1909) is the first \Testern scholar to concern himself with

the ShattAriyyah in Java. In 1909, whrle finishing his dissertation on

'Abd al-Ra'if of Singkel, the prominent propagator of Shattdriyyah

in Indonesia, he travelled to Java. His mission was to trace the

ShattArilyah Order and the nature of the sacred sites associated to the

I[/ali Sanga (the Nine (Muslim) Saints of Java). The journey resulted

in a book entitled T/teNine Saints of Java. Even though he faced some

difficulties in ascertaining certain historical data, his book does pro-

vide insights into the concept of the \Vali Sanga in contemporary

|ava. However, in traditional Javanese historiography, Shaykh Abdul
Muhyi is never identified as part of the \Vali Sanga nerwork for he

lived about one century after the Nine Saints of Java had carried out

their propagation of Islam. It is curious then that Rinkes's book opens

with a description of the tomb of Shaykh Abdul Muhyr, the founder

of the ShattAriyyah in West Java. Unfortunately, Rinkes gives us no

clue why he put the episode of Shaykh Abdul Muhyi in the first
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chapter. In his further failure to provide clues about when and how

the ShattAriyyah came to Pamiiahan, Rinkes overlooks one of the

most important aspects of any account of the order's relationship to

its shrines.

There are few written sources referring to the existence of Shaykh

Abdul Muhyi. The oldest manuscript found in Pamiiahan only states

his genealogy. There is no dating associated to him in this chronicle.

I{raus (1 995), the only contemporary scholar to pay attention to the

historical figure of Abdul Muhyi tries to examine the existence of the

Shaykh from historical point of view. Based on his research employ-

ing Dutch sources, I(raus concludes:

The first cluster of Indonesian ulama we know about, the tYali Sozgo, stand

betl.een myth and histoty. The next group, the famous Acehnese scholats and

mystic, Hamzah Fansuri, Shamsuddin of Pasai, at-Raniti, and Abdur Ra'uf , as

well as Macassatese Syekh Yusuf are histotical petson...Abdulmuhyi of Pamiiahan

someho.w stood between these two gfoups. we knew that he was a student of
Abdu Ra'uf , but we have no tvritten evidence of his thought and rve had no

historical proof of his existence (Ktauss, 1995:28)

I{rauss relies on secondary sources in claiming that this uali must

have exist during the period of 'Abd al-Ra0f, Shaykh Yfisuf, and the

Bupati of Sukapura. Following I(rauss' argument, u/e still need addi-

tional sources to bring this flgure down to 'earth'.In other v/ords, as

long as the original works written by Abdul Muhyi himself have not

been found he still stands as half-myth and half-history' Neverthe-

less, I{rauss speculates that the Shaykh is a figure who lived between

1,640 and 1.715.In support of this he refers to the Dutch soufces which

identtfy the Shaykh as a hAjj fuom Carcans' and friend of the famous

rebel, Shaykh Yusuf. Furthermore, it is also mentioned that Shaykh

Yusuf wrote a manuscript, which he dedicated to Shaykh Abdul
Muhl i. Finally, I(rauss cites sources From a local authority in

Tasikmalaya (Sukapura) mentioning the Shaykh's existence. So from

these perspectives, Shaykh Abdul Muhyi is emerges as a real man

clouded by the absence of his own works. It is interesting to note

that I{rauss assumes that every Teali llke the Shaykh must have be-

queathed written material. Of course, we should receive this state-

ment with care, since various factors influence the tfaditions of rvrit-

ing in Java. In Java, a collection of manuscripts can disappear not

only because of adverse political factors but also the mere climatic

conditions.
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According to villagers of Pamilahan, there are external factors why
original works written by their ancestor cannot be found. In the sev-

enteenth century many kiais came home from the hkjj and were un-
able to set up their own lodges in urban areas. Some of them re-
treated to remote areas of the countryside. The colonial control of
the hi.jj network was very strong particularly when the Dutch troops
were able to capture the northern port Sultanates of Banten and
Cirebon and then most of the interior of the Prtangan. Some kiais,
includrng Shaykh Abdul Muhyi, were recognised as the supporters
of rebellion. In such circumstances it is feasible that Abdul Muhyi
might transmit his teaching not through written sources as did
Hamzah Fansuri or Nfir al-Din al-Riniri but through practical ex-
emplary behaviour.ll It is important to consider Abdul Muhyi's teach-
ing method within traditional institutions such as those in which
ulama and ajengan deliver their lectures in oral discourse and practi-
cal applications (Dhofier 1990). Imagining such a situation, it prob-
ably was very difficult for Abdul Muhyi to introduce his teaching in
a written form, in the remote and backward setting of Pamijahan in
the eighteenth century.

Another factot is that certain areas of the interior of \7est Java
experienced long periods of war and rebellion. A great number of
cultural artefacts vzere destroyed or taken away to other places. Dur-
ing the 1960s, when Islamic separatism threatened the Tasikmalaya
area, for example, a number of Hindu relics and other pre Islamic
artefacts were deliberately broken. Many statues in \fest Java lost
their important identifying points of iconography such as heads or
hands. One of my informants in the field recited the same stories
regarding various artefacts associated with Shaykh Abdul Muhyi.
According to him, in the period close to the wali's lifetime not only
manuscripts, amulets, and kris were lost but also the sacred mosque
containing various manuscripts related to the Shaykh was burned.

Nfe should also consider that there were periods when ShattArilyah
teachings were probably abandoned by adherents under the pressure
of the spread of other popular tariqah such as the Naqshbandiyab,

Qd.dariyyah, Tij,inryyah and Idrkiyyab. Mama Ajengan Satibi, one of
the family of the Shaykh, recently explained that he had manuscripts
conveying the Shaykh's teaching which he never read because he

was not a follower of the ShattAriyyah, the very Sufi order intro-
duced in this area by his ancestor, Shaykh Abdul Muhyi.

NTritten materials can decay in a short time due to the unfriendly
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tropical climate, while the method of collection and storage of mss

by the viliagers leaves much to be desired. Accordingly, the apparent

Iack of the Shaykh's owns works does not necessarily put his exist-
ence into question.

I found almost thirty manuscripts from various places tn Java
recognising Abdul Muhyi as one of the Shattiriyyah masters. These

manuscripts have been mainly copied by his followers. According to
the family of the Shaykh in Pamiiahan, his pupils often made copies

of mystical works after he had inrtiated them as disciples. Further-
more, they also put their own names in the silsilab after the master's

name. This custom is consistently mentioned by Shattdriyyah manu-
scripts dedicated to the Shaykh. In fact, according to the villagers, a

ShattAriyyah manuscript which has not supplied its sikilah in the
opening is not to be recognised as genuine.

The Successors

Abd Abdul Muhyi's successors were very important in transform-
ing Pamijahan into a centre of the ShattAriyyahin Priangan, from
vrhere tbe order spread to other regions inJava (silsilab anak-anaknya).
Most Shatti,iyyah manuscripts from Pamijahanl2 agree th^t 

^fterAbdul Muhyi died the Shattdriyyah was spread by Abdul Muhyi's
sons by his first wife13, Shaykb Haji Abdullah ing l{arang desane lan
ing Safarwadi Padukwhane, Sembah Dalem Bojong and Emas Paqih
Ibrahimla. The latter is a very well known figure along the north
coast of Java and also in I{artasura in Central Java.

Paqih lbrahim
There is no available source in Pamijahan regarding Paqih

Ibrahim's life. Babad Tanah Jazai tndicates that there was a pengbulu

from l(arang who taught Islam in I{artasura. Rinkes (1996) doubts
this possibility but does not provide reasons for his doubt. Howevet,
if we trace back the sikilah of the ShattArilyah from Central and East

Java we often come across the mention of a son of Abdul Muhyi,
named Paqih Ibrahiml5. So far, there is strong evidence that he settled

in the north coast area and there taught Shattiriyyah. Locil n^tra-
tives in Pamijahan also note that, unlike Abdul Muhyi's other sons,

only Paqih Ibrahim is buried outside this village. During his lifetime
it is possible that he made contact with I{artasura. The Shattdriyyah

manuscripts from I(artasura (Leiden Cod. Or. 7486b, and Cod. Or.
7446) support this possibility. In these manuscripts Paqih Ibrahim
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delivered ShattAriyyah initiation to one Tuan Shaykh 'Abd al-RahmAn

from I(artasura, who in turn taught Kiai Muar Ibnu Syahid, who in
turn taught Kiai Muar Ibn Syahid or I{i Mustahal, who in turn taught

Kiai Muhammad Rajudin from Salakarta Adiningrat, who taught
Bagus Nasari Malang, who finally taught Perwamenggolo from
Pamukan Salakarta Adiningrat. Furthermore, some manuscripts in-
dicate that Emas Paqih Ibrahim not only had followers from his own
villages and neighbouring villages but also from as far away as Cirebon
and Garut. Furthermore, according to Ricklef, Paqih Ibrahim was

reported to have collaborated with rebels in the court of I(artasura
and then was exiled to lakarta.

Haji Abdullab
Most manuscripts found in Pamijahan during my field work be-

long to the Haji Abdullah's silsilah. Through his line, the Shattiriyyah

sikilab is also linked to the Penghulu of Bandung, who in turn taught

Haji Abdullah bin Abdul Malik, who lived at Pulau Rusa tn
Trengganu, who then, taught Lebai Bidin son of Ahmad, an Acehnese

(see also Al-Attas 1963,29).

Dalem Bojong
Another of Abdul Muhyi's sons, Dalem Boiong, had followers

mainly from his own village, Nagara (Sukapura), Mandalal6, Bandung,

and Garut. The current leader of the ShattAriyyah in this village con-
nects his sikilab to Dalem Boyong. According to a manuscript from
Pamijahan (discussed below) Dalem Bojong authorised Kiai Mas
Hrjaya from vrhom Kiai Mzs Haii Abdul Daud obtained authorisation
(11aza). After that Kiai Mas Haii Abdul Daud Pamijahan taught Mas

Haii Hanan, who later authorised Muhammad Akna Pamiiahan.
Beben Muhammad Dabas, Muhammad Akna's son, then perpetu-
ated his family tradition of the Shattiriyyah in Pamijahan.

It is important to note here that besides these three famous sons of
Abdul Muhyi who are recognised as ShattAriyyah propagators after
Abdul Muhyi, there is ariother name which is also important. Ekadjati
explains that in a manuscript found in Limus Tilu, Garut there is
reported to be another son who propagated ShattArtyyah, a certain
I(iayi Haji Abdul Muhyidin. According to this manuscript he is
recognised as Abdul Muhyi's son ("Karangan Kyai Haji Abdul
Mulryiddin, kang Anak Kyai Haji 'Abd al-Mulryi , ing karang desane.

W'alabu allam."). The appearance of this name contradicts informa-
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tion in Rinkes' and local narratives. Neither of these sources men-
tions l{iayi Haji Abdul Muhyidin as Abdul Muhyi's son. If this name
is correct, then his name should be 'I{iayi Haji Mas Nida (Muhammad)
Abdul Muhyi or I(ahi Bagus Muhammad Abdul Muhyidin, who,
according to the Pamljahan manuscripts, is the son of Dalem Bojong
and grandson of Shaykh Abdul Muhyi. Local manuscripts also state:

... lan iya iku amutuk mating Shaykh Hajji Abdul Muhyi / ing karang desane
lan ing Safarwadi Padukuhane ian / iya iku amuruk iya maring Kang Puua
Shaykh Hajji 'Abd / al-|ah hing Karang desane lan ing safarwadi Padukuhane
Ian / iya iku amuruk ia mating Kang Putu Kiahi mas Nida Muhammad Abdul
Muhyi ing Karang Desane lan ing Safarwadi Padukuhane ...

...and he taught Shaykh Hajii Abdul Muhyi/ in the village of Safarrvadi,
K^t^ng,, and he in tutn taught his son, Shaykh Hajji Abd/ al-lah in the village of
Safarwadi, Katang and/ he in turn taught Abdul Muhyi's grandson, Kiahi Mas
Nida Muhammad Abdul Muhyi in the village of Safarwadi, karang and in
Safarwadi...

Beben Mubammad Dabas
Beben Muhammad Dabas is the current leader of the ShattArilyah

in Pamiyahan. He derived hts silsilah Shattiriyyah from his father,
Haii Muhammad Akna, who was known by other villagers as an
individual who practised the ShattAriyyah. He told me, "My father,
Muhammad Akna, died in 1982. He said to me that I have to carry
on the Shattdriyyah in this village." Before he was initiated by his
father, he spent time in 

^ 
pesantren in Pekalongan, North Java. His

family v/as surprised by his ability to learn and lead torikob because
they knew that Beben had been naughty as a child. After spending
time in the pesd.ntrez, he returned to Pamiyahan and established Torikoh
ShattArilyah on 4 April 1991.

Some prominent members of Shaykh Abdul Muhyi's family state
that Beben Muhammad Dabas v/as too young to be a leader of the
ShattAriyyah in the village. Ajengan Endang's opinion probably rep-
resents such attitudes. He explains that it is difficult to obtatn an
ij,lzah in the ShattArilyah because it is the ,Ludli's order. Only a few
people in contemporary \fest Java are able to practice the Shattirilyah
propedy. Beben himself seems to reject such criticism. In his view, as

long as one has trve niat or intention to learn the Shattiriyyah, one
can receive the ijizah from a master. It does not mater that he is still
young. Such an opinion is an example of interpersonal dynamics in
the sacred sites, which are controlled by the family of the saint.

Dabas' silsilab, vrhich he obtained from his father, is a legitimate
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one not only for lariqab requirements but also from the government's

point of view. By using a hereditary privilege, he is connected to his

f^ther, once recognised by other villagers as the foremost figure to

pfactise the Shattdrilryah. Furthermore, he also uses a legitimate manu-

script, which has apparently been collected by his family. In this

manuscript, he has added his ovrn name in the sikilah of Torikob

Shattinyvah by initiation (bai'ah1 after he learned and obtained the

ijdzah from Ajengan Sukawangi singaparnalT. However, it should be

carefully noted that the way Beben Muhammad Dabas put his name

after his father's is ambiguous. Traditionally, he should list his name

after Ajengan Sukawangi, who initiated him into the shattdriyyah

practice. However, Dabas argues that since his father bequeathed him

ih" Shuttatiyyah, it is by virtue of this fact that it is legitimate for him

to continue the tradition. Furthermore, according to Dabas, he had

made an oath or talqien ShattAriyyah to a mursbid in the traditional

way and he has listed his torikoh officially in the Pakem as the third

source of legitimation.
Dabas' mystical association is also affirmed by authorities in

Tasikmalaya as a political matter. It is somewhat odd to Sufism that

the tariqab is listed tn kebatinan affairs. In a certificate given by the

Sekretariat Umum Team Pakem' Beben Muhammad Dabas ts

recognised as the leader (pimpinan). The main obiective of his orga-

nization, which is written on this certificate, is to develop Islamic

instruction through the teaching of taubid in order to gain prosper-

ity in this worldlnd the hereafter ("Mengembangkan ajaran Islam

melalui ajaran Taubid demi tercapainya Babagia dunia dan akbiraf ') ' It
is also reported that the soufce of torikoh is "the teaching of the torikob

which is based on al-QurAn, fladith, Iimd' ulama and Qiyis"- all or-

thodox principles. But the most important point regarding the silsilab

can be seen in point six of the certificate, which confirms the history

of the orders. The brief history of the Order (Sejarah singkat timbwl

orgdnisdsi ke-agamaan/Aliran) goes as follows:

"sejarah singkatnya, bahwa saya menerima alann torikoh ini dati avahanda

betnamaN{uhammadAknadanBeliaumenerimaajarlninidatiMasH'Hanan
ke-29. Beliau dari K Mas H. Abdul Daud ke-28r8. Beliau dari I{. Mas Hijaye ke-

27. Beliat dafl Shaykb Abdulloh dan Bagus Muhammad Abdul Muhyidin
pamijahan ke-26. Beliau dalfl Shaykh Haji Abdul Muhyi Saparrvadi Pamiiahan

ke-2i. Dari Sbaykb Hzmzth Pansuti Singgil ke-24. Dari Shaykh Abdut Rouf ke-

23. Dari ShaykL Ahmad bin Muhammad Madinah (Shaykh Qossim) ke-22 Dart

Shayhb Abi Muwahib Abdullah Ahmad ke-21. Dari Shaykb Sibgatullah ke-20'
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Dati shayhh wajihudin al-Alnawi ke-19. Dari shaykb tuuhammad Gaos dan purra
I(hotimudin ke-18. Dati sbaykh Husuri ke-17. Dati shaykh Hidayatulloh Sarmat
ke-16. Dari shayhb qodi Satori ke-15. Dari shayhh Hidayatulloh Sarmat ke-16.
Dad Sbayhh Qodi Satori ke-15. Dati shayhb lb&ltoh Sathoti ke-14. Dari shaykb
A'tif ke-13. Dari sbayhb Muhammad Asik ke-12. Dati sbayhh Maula Nahari ke-
11. Dari Sbaybb Hasana Harqoni ke-10. Dari Shaykh Rumli rari tusi ke-9. Dari
Sbaykb Qutub Mudofar ke-8. Dati Shaykb Atobi yazidi istri ke-7. Dati Sbaykh
Muhammad Magtibi ke-6. Dari Sbayhh Abdi yazid Bustami ke_5. Dati
Shaykl.rJafatus Sodiq ke-4. Dai shayhh Imam Muhammad Bakir ke-3. Dati shaykh
Jenal Abidin ke-2. Dati Sayidina Hasan Husen R.A. dan dari Sayidina Ali bin
Abi Tholib K.W. beliau dari K. Nabi Muhammad S.A.\X/.

Dabas' blood relationship with the zaali through his father, his
silsilah, and the government approval to his association act as signifi-
cant proof to some villagers that Beben Muhammad Dabas is the
Iegitimate leader of the ShattAriyyah.

Conclusion
The ShattAriyyah emerged as the parr of an expansion of Sufi or-

ders in the 17'h century. Sufi order in Indonesia should have an ac-
cepted silsilah which excludes all heterodox figures from the line of
transmission. This line not only refers to al-Bistami but also to 'Ali
and the Prophet.

A dynamic network of various important orders influenced this
period. \X/hereas Johns (1,975: 34) and Drewes (1986: 57) state that
Indian Islam is recognised as a main influence in this time; Azra (Azra
1992) stresses a different avenue: that the 17'h century scholady ner-
works, including that of the Shattariyyah were derived directry from
Arabta. The order gained followers not only from Sumatra but also

Java. Shaykh Abdul Muhyi emerges as an important figure in Java
after 'Abd al-Rarif al-singkel. It is through his silsilah that followers
from various places in central and Eastern Java derive their intellec-
tual chain.

By considering the historical facts behind the figure, which are
listed in the sikilah, we will also find an illustration regarding the
tension between Sufis and the authorities. Historical and anthropo-
logical studies on the emergence and decline of Sufi orders from
Morocco to Indonesia also reveal this phenomenon. The Sufi orders
provide their communities with acceptable popular beliefs in order
to cope with social problems. As consequence, rhe sbaykhs'political
influence is proportionate to the number of their followers. The au-
thoritative figure of the Shaykh sometimes is recognised not only as
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a potential legitimation but also 
^s 

a thteat to a government.

Furthermore, the tariqah Shattiltiyyah, like any other tariqah, ex-

perienced fluctuations in its development. In Pamriahan and in other

parts of Java, ShattAriyyah followers were overwhelmed by other

lartqab appearing later. These fluctuations are associated with inter-

national influences absorbed by pilgrims on the hkij. The sikilah of
the ShattAriyyah in Pamljahan constitutes a tfue silsilah, however.

Beben Muhammad Dabas, claims that his Shattiriyyah, still survives

in the village. Nevertheless, the contempofary Pamiiahanese see the

genealogy of the lariqab not only in terms of sufism, but also as a

legitimation of all the families rn Pamiiahan who claim to be related

to Abdul Muhyi. In this case, the sikilah of the ShattArilryah is also

recognised as a source of identity for some villagers. All Pamiiahanese

claims that they have inherited the characteristics of Abdul Muhyi's

Sufism. The sikilab is not only used to legitimate the mystical group

but also sefves as an embedded identity for all Pamtiahanese. The

various sikilab also come forth as z malor means of continuing the

cult of the raali. People believe that by reciting a particular formulaic

chant, which is dedicated to the names listed in sikilah, they will
obtain barakah.

This is only a simple example of the spreading of this tradition,

which locate Pamiiahan as an important episode in the story of Neo-

sufism in Indonesia particularly in West Java. Furthermore, it is also

another simple example that describing the genealogy of Sufi order

can reveal the scholarly network behind the phenomena as has been

intensively used by Azra (1995) in his research.
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Endnotes
1. According to Rinkes 'pamijthan' should be derived from the wotd 'ttee' since

the name of villages in Java are often associated with the name of a tree. He also

srates that "nothing to do with Sapar, 2nd month of the Muslim year (181)

2. In Sundanese, the wotd mijah is also associated vrith moving and gtorving.
3. 'Ajengan' is a synonym of Muslim scholat. In Central and East Jzva, tt is called

kiai.
4. Nahdatul Ulama means "Renaissance of Religious Scholar" founded in 1'926 by

Hasyim Asy'ari. It is known as the group of ttadisionalists who use ttaditional
curriculums in their ttaditional boarding school.

5. Muhammadiyah is often called as the reformist or the modetnist due to its cut-
riculum in their teaching rvhich combine religious teaching and social activitles.

6. Persatuan Islam ot Petsis is ptobably the most consetvatives gtoup in Indonesia.
T)rey promote .lslemic value in rhe spirit of back to the scriptures in Iiterary

7. Tlris is a Sufi Order which combine two docttines of QAdiriah rvhich founded in
1166 lry 'Abd al-Qidir al-Jilini and Naqshbandiah which is founded by Bahi' al-

Din al-Naqsl.rabandi in 1389.

B. Idrisill'ah is the vatiant of Sanrisiyah Otdet. San'inisyah is the famous Order in
North Africa founded by Sayyid Muhammad 'A1i al-San,isi al-Mujihiti al-Hasani

al-Idrisi in 22 December 1787.In Tasikmalal'a, Idtisiyah Ordet rvas founded by

I{.H Abdul Fatah in 1932. In North Africa, Idrisiyyah was very progressrve
Order. They ptovided Bedouin (the locals) not only mystical teaching but also

identity and ideoLogy to faced colonial administrators. In Indonesia, the name

of Sanussiyrh was changed into Idtisiyyah to covet their international influ-
ences.

9. Fot comptehensive study about the ttansmission, see Az.ta L994.
10. See Azra, 1994, especially chapter iv.
11. Dhofiers also mentions that the prestige of kiai and its pesantten is shown by the

numbet of books read and to wllom they had studied (1990:21)
12. Full desctiption can be found in p.

13. Oral narratives mention that Mul-ryi had fout wives these ate Sembah A1'u Bakta,

Sembah Ayu Salamah, Sembah Ayu Fatimah, and Sembah Ayu Winangun. From
the fitst wife Muhyi had fout sons these are Dalem Boiong, Midia Kusumah,
Syekh Abdullah, and Fakih Ibtahim. See also Rinkes (1919) pP.5-6.

14. D.A. Rinkes (1909) "De heiligen tanlava I", TBG,52, pp.556-589; Bagus anom,

alias Mas Pekik&) Ibtahim
15. Emas Paqih Ibtahim
16. This is a historical place where Shaykh Yusuf mentions his ftiend, Shaykh Abd

al-Muhfi in his manuscripts. Futthetmote, this placed was also used by Shaykh

Yusuf as the last refugee when he conducted to the Dutch.
17. Singapatna is around 20 km to the western Tasrkmalaya city or 60 km from

Pamijahan. Singapatna is part of the disttict of Tasikmalaya.
18. This silsilah is slightly different to siLsilah rvtitten in manuscript (D). Manu-

scripts D linked his father silsila to Dalen-r Bojong but in this formal document
he dtarvs his father silsila to Shaykh Abdullah and Bagus Muhammad Muhyidin.
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