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Abstract: This article discusses the views of the Indonesian S{iddīqīyah 
Sufi order on Indonesian independence and national identity. This tarekat 
has offered a new perspective to the study of Sufism and its relationship 
with national politics in Indonesia. This article discusses how members of 

the S{iddīqīyah tarekat view Indonesian independence, the role of its 
founding fathers, and love for the motherland. This qualitative research 
uses a phenomenological approach focusing on Mircea Eliade’s sacred 
and profane theory, utilizing literature sources and interviews with several 
figures in the tarekat to collect the relevant data. The data analysis found 

that the S{iddīqīyah views national independence as related to the 
dimension of barakah and achieved through the efforts of the Walisongo. 
The tarekat is also aware of the importance of loving the motherland, 
which is one of its core teachings, as reflected in the phrase “Love for the 
motherland is part of the faith” decorating their communal buildings. 
 
Keywords: S{iddīqīyah; Sufi order; Walisongo; love for the motherland. 
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Introduction 
Tarekat is a Sufi order that follows specific rules of conduct set 

by the murshid (guide) to facilitate his students’ spiritual efforts in 
achieving closeness to Allah.1 According to Trimingham, the tarekat is 
characterized by the extraordinary level of obedience institutionalized 
in the mind and heart of each member.2 The close relationship 
between the murshid and his students constitutes the cornerstone of its 
development as a religious order. After taking the pledge of allegiance 

(bay‘ah), a student is required to ‘listen and obey’ (sam‘an wa t}ā‘atan) his 
murshid. In the process of spiritual education, a student must submit 
his ego to the murshid, accepting that he is capable of guiding him to 
Allah, as the Prophet Muhammad had guided his companions before. 
In short, the tarekat student should be guided by his murshid’s 
instructions, submitting and obeying all his commands, prohibitions, 
and guidelines, so that like a “corpse” before the bathers, he has the 
right to be tossed and turned at will. 

Moreover, bay‘ah is not just an agreement between the student 
and the murshid but also between a servant and his Lord.3 Sheikh ‘Abd 
al-Qādir al-Jīlānī, a prominent 12th-century tarekat teacher, said that a 
person who has taken allegiance to a tarekat would commit a grave sin 
when abandoning the tarekat practices.4 A person entering 

a tarekat will be instructed in the main aspects of taS {awwuf, such 

as repentance (tawbah), seclusion (khalwah, ꜥuzlah), detachment (zuhd), 

piety (taqwā), gratitude (shukr), hope (rajāꜥ), and fear (khawf).5 

All the above also applies to the S {iddīqīyah tarekat in Indonesia. 
However, the tarekat has unique ideas about national politics to 
respond to social and political views by incorporating them into their 

spiritual framework. The S {iddīqīyah tarekat not only emphasizes the 
 

1 Chabib Musthofa, “Relasi Murshid dan Murid dalam Bimbingan Tarekat 
Shādhilīyah di Pesulukan Thoriqot Agung Tulungagung”, Teosofi: Jurnal Tasawuf dan 
Pemikiran Islam 7, no. 2 (2017), 295-373. 
https://doi.org/10.15642/teosofi.2017.7.2.339-373. 
2 J. Spencer Trimingham, The Sufi Orders in Islam (New York: Oxford University 
Press, 1973), 3. 
3 Murtadha Muthahhari, Menapak Jalan Spiritual Sekilas Tentang Ajaran Tasauf dan 
Tokoh-tokohnya (Bandung: Pustaka Hidayah, 2006), 34. 
4 Muhammad Sholikin, 17 Jalan Menggapai Mahkota Sufi Syekh Abdul Qadir al-Jailani 
(Yogyakarta: Mutiara Media, 2009), 415.  
5 Abdul Hamid, Syekh Yusuf Makasar: Seorang Ulama, Sufi dan Pejuang (Jakarta: 
Yayasan Obor Indonesia, 2005), 163-169. Barnawi Umari, Sistematik Tasawuf (Solo: 
Ramadhani, 1991), 121. 
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practice of zuhd but also attaches some political aspects to the tarekat’s 
teachings, such as love for the motherland. 

The S{iddīqīyah tarekat is a Sufi order with roots in 19th-century 
East Java, Indonesia. Its founder, Sheikh Muchammad Muchtar al-
Jombangi, was a student of the prominent Sufi scholar Sheikh Shuaib 

Jamali al-Bantani.6 Here, the lineage of the tarekat S{iddīqīyah becomes 
a point of contention. Established Sufi orders in Indonesia often 
emphasize a clear chain of transmission (sanad) connecting them to 
historical Sufi figures. Critics argue that their sanad is unclear and, 
therefore, it is potentially a deviant group. 

Throughout history, the spirit of love for Indonesia has 
experienced its ups and downs. Some Muslim groups were unsatisfied 
with the results of the struggle for independence and the state of the 
newly founded republic, aspiring to establish the Islamic State of 
Indonesia (NII). For example, in August 1949, Sekarmadji Maridjan 
Kartosuwiryo organized the Darul Islam (DI) and Indonesian Islamic 
Army (TII) to establish such an Islamic state.7 

Even today, some Indonesian Muslims continue to be 
dissatisfied with the current state of political affairs and have 
founded movements to establish the rule of Islamic law under an 
Islamic caliphate (khilāfah islāmīyah), as attempted by Hizbut Tahrir 
Indonesia (HTI).8 Naively, some of these so-called radical groups 
offer themselves to be exploited by some politicians, resulting in the 

 
6 Limas Dodi and Amir Maliki Abitolkha, “From Sufism to Resolution: Examining 
the Spiritual Teachings of Tarekat Shiddiqiyyah as the Theology of Peace in 
Indonesia”, Qudus International Journal of Islamic Studies 10, no. 1 (2022), 141-174. 
DOI: http://dx.doi.org/10.21043/qijis.v10i1.11260. 
7 Ainur Rofiq Al Amin et.al., Tambakberas: Menelisik Sejarah, Memetik Uswah 
(Jombang: Pustaka Bahrul Ulum, 2019), 76, 84, 168, 501. Said Aqil Siradj, Islam 
Sumber Inspirasi Budaya Nusantara: Menuju Masyarakat Mutamaddin (Jakarta: LTN NU, 
2014), 139. 
8 Ainur Rofiq Al Amin, Membongkar Proyek Khilafah ala Hizbut Tahrir di Indonesia 
(Yogyakarta: LKiS, 2012), 2. Ainur Rofiq Al Amin, “Konstruksi Sistem Khilafah 
Hizbut Tahrir”, Jurnal Review Politik, 7 no. 2 (2017), 267-290. Ainur Rofiq Al 
Amin, “Kritik Pemikiran Khalifah Hizbut Tahrir yang Autokratik”, Teosofi: Jurnal 
Tasawuf dan Pemikiran Islam 7, no. 2 (2017), 469-493. 
https://doi.org/10.15642/teosofi.2017.7.2.434-458. Ainur Rofiq Al Amin, 
“Demokrasi Perspektif Hizbut Tahrir versus Religious Mardomsalari ala Muslim 
Iran”, Islamica: Jurnal Studi Keislaman, 8 no. 1 (2013), 28-
58. https://doi.org/10.15642/islamica.2013.8.1.28-58. 
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commodification of radicalism.9 During the DKI gubernatorial 
election, Bourchier said that conservative nationalist politics had 
intersected with Islamism. Early opinion polls gave Ahok the lead, 
but Baswedan’s campaign was boosted by a concerted effort to 
mobilize Islamist groups aggrieved by the idea of an ‘infidel’ ruling 
over a Muslim citizenry. On 4 September 2017, groups including FPI 
and HTI organized a 50,000-strong demonstration in Jakarta to 
oppose Ahok’s candidacy, using a Qur’anic verse (al-Mā’idah 51) that 
warns the Muslims not to take Christians and Jews as their allies.10 

In Indonesia, patriotic sentiments and love for the motherland 
have always been strongly intertwined with the relationship between 
state and religion, and this debate continues in the present. Should 
religion be subordinate to the state or should the state be subordinate 
to religion in Indonesia? A definite answer to this question has yet to 
be formulated.  

In the past, several Islamic organizations decided to raise the 
issue of Islam and the state. For example, the Masyumi Party (Council 
of Indonesian Muslim Associations Party), founded in 1945, 
campaigned for Islam as the foundation of the state, arguing that 
Islam cannot be separated from political and constitutional affairs.11 
On the other hand, Abdurrahman Wahid (1940-2009) thought that 
the state’s involvement in religious matters must be restricted because 
it hurts religious freedom.12 He further explained that the state should 
keep a distance from religious issues and leave them to religious 
organizations.13 This illustrates that the relationship between Islam 
and the state has always been a problematic and complicated issue for 

 
9 Ainur Rofiq Al Amin and Fikri Mahzumi, “The Identity Dilemma of Arab 
Descendants in Indonesia”, Kemanusiaan 29, no. 2 (2022), 157-176. 
https://doi.org/10.21315/kajh2022.29.2.8. 
10 David M. Bourchier, “Two Decades of Ideological Contestation in Indonesia: 
From Democratic Cosmopolitanism to Religious Nationalism”, Journal of 
Contemporary Asia 49 no. 5 (2019), 713-733. https://DOI: 
10.1080/00472336.2019.1590620. 
11 As’ad Said Ali, Negara Pancasila: Jalan Keselamatan Berbangsa (Jakarta: Pustaka 
LP3ES Indonesia, 2009), 171.  
12 Also known as Gus Dur, Abdurahman Wahid served as the fourth president of 
Indonesia (1999-2001). He was also leaders of the Nahdlatul Ulama and founder of 
the National Awakening Party (PKB).  
13 Greg Barton, Biografi Gus Dur: The Authorized Biography of Abdurrahman Wahid 
(Yogyakarta: LKiS, 2006), 100. 
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most Indonesians. At the same time, efforts to realize the ideals of an 
‘Islamic state’ have claimed many victims.14 

By uncovering the above phenomenon, this current research is 
expected to produce a more detailed explanation of the relationship 
between religion and the state, specifically related to independence 
and love for the motherland. This is achieved by examining the 

teachings of the S {iddīqīyah tarekat, who included the latter in their 
teachings and even made it their motto. 

Most studies on the development of the tarekat in Indonesia 
have focused on well-known tarekats considered officially recognized 
(mu‘tabarah); however, research on the unrecognized tarekat, including 

the S{iddīqīyah tarekat in Ploso, Jombang, is rarely carried out. 
Moeslim Abdurrahman, for example, studied Sufi practices and 

selected the S{iddīqīyah, Wah}īdīyah, and Shat}ārīyah tarekat as research 
samples. His study focused on the interpretation of Islam in Kediri, 
including the spread of Sufism teachings and social interactions 

among Sufis. Abdurrahman concluded that the S {iddīqīyah tarekat used 
frustration therapy to treat patients with mental disorders to attract 
new members. The success of their treatment methods enabled this 
tarekat to recruit new followers who found answers to their problems. 
Besides, the tarekat members have circulated many stories about the 
supernatural powers of their murshid to raise their popularity, for 
instance, that they can intercede on behalf of a deceased or ask for 
their life to be prolonged.15 

In his book entitled Nasionalisme Kiai (Nationalism of Kiai), Ali 
Maschan Moesa concludes that in addressing the issue of nationalism, 
the leaders of Islamic organizations are either fundamentalist, 
moderate, or pragmatic. The first group is characterized as being 
textual-exclusive, the second group is inclusive-contextual, and the 
third group favors pan-Islamism. Therefore, they only accept 
nationalism in times of emergency. Further, Moesa argued that since 
Indonesian independence in 1945, the political process is still 
onfolding.16 

Another study examining Sufi organizations is a research 

project by the Department of Religion on the S {iddīqīyah tarekat in 

 
14 As’ad Said Ali, Negara Pancasila, 153. 
15 Moeslim Abdurrahman, “Sufisme Kediri” in Sufisme di Indonesia (Jakarta: Litbang 
Depag RI, 1978), 24, 29. 
16 Ali Maschan Moesa, Nasionalisme Kiai (Yogyakarta: LKiS, 2011), 335-340. 
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East and Central Java,17 covering Jombang, Nganjuk, Bojonegoro, 
Malang, and Jepara. This study describes the social structure of the 

S {iddīqīyah tarekat, which includes teachers, students, teacher-student 
relationship, teacher-to-teacher relationship, and student-to-student 

relationship as expressed during various activities. The S {iddīqīyah 
tarekat propagates the belief in Allah, the afterlife, and sacred objects. 
Their belief in Allah and the hereafter reflects the general Islamic 
teachings; however, what is different is their belief in sacred objects. 

For example, the ‘sacred paper’ is the writing that Caliph ꜥUmar ibn 
al-Khattāb (ruled 634–644) threw into the Nile to prevent a flood, 
and the ‘sacred sand’ is the sand Prophet Muhammad threw in the 
faces of the enemy Quraysh during his escape from Makkah.18 

Another research project commissioned by the Department of 
Religion is the research completed by Ibnu Hasan Muchtar on the 

S {iddīqīyah tarekat in Losari, Ploso, Jombang. Muchtar provides an 

overview of the teachings and rituals of the S {iddīqīyah tarekat; 
however, he does not elaborate on their specific religious practices 
and rituals.19 Further, Sudirman focused on the economic activities 

carried out by S {iddīqīyah members. Although the study examined the 
specific teachings of the tarekat, their description is rather superficial 
and lacks detail and interpretation.20 

Different aspects of the S ̣iddīqīyah tarekat were examined by 
Qawaid who wrote a paper on its role as a spiritual and social 
movement.21 The article is a result summary of the research 
conducted by the Research Team of the Spiritual/Religious Schools 

Research Center of the Ministry of Religion on the S {iddīqīyah tarekat 

 
17 Balai Penelitian Aliran Kerohanian/Keagamaan Departemen Agama RI, Tarekat 

S ̣iddīqīyah di Jawa Timur dan Jawa Tengah (Semarang: Balai Penelitian Aliran 
Kerohanian/Keagamaan, 1992). 
18 Ahmad Sodli, “Studi Kasus Tarekat Ṣiddīqīyah di Kecamatan Ploso Kabupaten 
Jombang Jawa Timur” (Semarang: Balai Penelitian Aliran Kerohanian/Keagamaan, 
1992), 19-27, 29. 
19 Ibnu Hasan Muchtar, Tarekat Ṣiddīqīyah Losari Ploso Jombang (Jakarta: Puslitbang 
Kehidupan Beragama, Badan Litbang Agama, 1999/2000). 
20 Sudirman, “The Tarekat S {iddīqīyah of Jombang: A Study of a Sufi Order and its 
Economic Activities” (Thesis UIN Syarif Hidayatullah Jakarta, 2005). 
21 Qawaid, “Tarekat Ṣiddīqīyah: Antara Kekhusyu’an dan Gerakan” Pesantren 9 no. 1 
(1999), 89-96. 
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in East Java and Central Java, Indonesia22 and presents a literature 
review of the previous research done by Sodli, Muchtar, and Huda. 
However, the study only contains descriptive information and does 
not include an analysis of the organization’s views on issues such as 
Indonesia’s independence and love for the motherland. 

More relevant to this study is the research completed by Syahrul 

A‘dam23 who explored the development and spread of S {iddīqīyah 
teachings in more depth; however, not including their political views. 

In his dissertation on the survival strategies of the S {iddīqīyah 
movement in Losari, Ploso, Jombang, Syakur24 discussed how 
the tarekat managed to maintain its influence and relevance among 
modern Indonesians. The study also explored its affiliation with 
political parties. According to Syakur, the tarekat’s political affiliation 
with the New Order regime, namely the Golongan Karya Party 
(Golkar), was a ploy to prevent its prohibition and ensure its official 
recognition by the regime.  

In another study, Zuhdi discussed the religious orientation of 

the S {iddīqīyah in Jombang. He found that most of their teachings and 
practices leaned towards the Shafī‘ī school of thought, while others 
were more aligned with the Murshidi school, comprising opinions and 
methods adopted by the murshid tarekat to interpret Islamic law.25 

This present study is qualitative and uses a phenomenological 
approach by tracking written sources and interviews, with a focus on 
Mircea Eliade’s theory of the sacred and the profane. According to 
Emile Durkheim, the sacred includes beliefs, myths, dogmas, and 
legends. Understanding the sacred is not straightforward because 
many profane objects are associated with sacredness, for example, 
rocks, mountains, and trees, which are considered to have a spirit or 
are even regarded as God.26 According to Mercia Eliade, the profane 
is the area of everyday affairs, while the sacred is the realm of the 

 
22 Imam Thalhah et al., (ed.), Gerakan Islam Klasik dan Kontradiksi Paham Keagamaan 
(Jakarta: Badan Litbang Agama dan Diklat Keagamaan, 2002), 38-54. 
23 Syahrul A’dam, “Tarekat Ṣiddīqīyah di Indonesia: Studi tentang Ajaran dan 
Penyebarannya” (PhD. Diss. UIN Syarif Hidayatullah Jakarata, 2007). 
24 Abd. Syakur, “Gerakan Tarekat Ṣiddīqīyah Pusat: Losari, Ploso, Jombang: Studi 
tentang Strategi Survive” (PhD. Diss UIN Sunan Kalijaga Yogyakarta, 2008). 
25 Zaenu Zuhdi, “Afiliasi Mazhab Fiqh Tarekat Ṣiddīqīyah di Jombang”, Maraji: 
Jurnal Ilmu Keislaman 1, no. 1 (2014), 32. 
26 Emile Durkheim, The Elementary Form of Religious Life (London: George Allen and 
Unwin, Ltd., 1976), 37.  
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supernatural and covers extraordinary, impressive, and important 
things.27 Her teacher, Rudolf Otto, interpreted the sacred as 
something numinous, in the sense of an encounter with ‘the holy’ as a 
mysterium fascinosum (amazing mystery) or a mysterium tremendum 
(terrifying mystery). The encounter with the sacred evokes the feeling 
of encountering something real, sublime, lofty, and awe-inspiring. 
These feelings are not the same as otherworldly feelings and are the 
key point of religion.28 

This theory becomes essential when religion faces the onslaught 
of modern-day rational thinking that rejects elements claimed to be 
irrational in religion. In this study, religion is not only an entity that 
can only be accepted by discursive reasoning but also contains 
supernatural values that are difficult to explain. Mircea Eliade 
significantly contributed to religious life and religion regarding sacred 
and profane issues as a theoretical framework for analyzing spiritual 
matters.29 

In addition to analyzing the issues surrounding the Indonesian 
independence proclaimed on 17 August 1945, the sacred and profane 
are also used to explore what we call the ‘politic of Walisongo’ who 

formulated the Jakarta Charter. The S {idīqīyah tarekat refers to this 
committee of nine figures as the ‘Walisongo of the Republic of 
Indonesia.’30 

 
Independence between Barakah and the Politic of Walisongo 

Political independence or the right to establish its own 
government is the right of every nation. This belief is confirmed in 
the opening paragraph of the 1945 Constitution of Indonesia, which 
states that “freedom is the right of all nations.” According to the 

S {idīqīyah tarekat, this phrase shows that the writers were perfectly 
aware of this universal right and did right in avoiding expressions like 
“independence is the result of our struggle” or “thanks to the efforts 
of our freedom fighters.” Instead, they chose to use an expression 
indicating that independence is a primordial gift from God to all 
nations, including Indonesia. 

 
27 Daniele L. Pals, Seven Theories of Religion (Jakarta: Qalam, 2001), 275.  
28 Mariasusai Dhavamony, Fenomenologi Agama (Yogyakarta: Kanisius, 1995), 103-
104. 
29 Mircea Eliade, Sakral dan Profan (Yogyakarta: Fajar Pustaka Baru, 2002), 3-4. 
30 Wady Sutikno et al., Wali Songo Bangsa Indonesia (Jombang: Al Ikhwan, 2014), 151-
152. 
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Independence is a nation’s most noble, valuable, and substantial 
property right. When a nation loses its right to independence, it will 
be treated inhumanely, be oppressed and humiliated, and experience 
great misery. This deplorable state was witnessed by the Indonesian 
population under the Dutch colonial rule (1800-1942) and the 
Japanese occupation (1942-1945).31 

Soon after Japan’s defeat in the Second World War, Indonesia 
declared its national independence. In line with the first paragraph of 
the 1945 Constitution preamble, independence is the right of all 
nations, including the Indonesian people. The above statement is 
reinforced in the preamble’s third paragraph: “By the blessing and 
grace of Allah the Almighty, and driven by a noble desire so that the 
people of Indonesia can live freely, the people of Indonesia hereby 
declare their independence.” 

It is understood that the phrase “by the blessing and grace of 
Allah” is a direct reference to four Sufi figures endowed with inner 
vision (inkishāf). According to Sutikno, this matter was conveyed to 
Soekarno (1901–1970) about five months before the proclamation of 
independence.32 At that time, the Indonesian leadership was looking 
for the right time to proclaim Indonesia’s independence. The four 
Sufi figures were Sheikh Musa from Cianjur, KH Abdul Mu‘thi from 
Madiun, Sang Alif from Bandung,33 and KH Hasyim Asyari from 
Jombang34 who predicted that Allah’s blessings would soon be 
revealed to the Indonesian people, precisely on Friday Legi, the 9th 
day of Ramadan 1364AH, corresponding with 17 August 1945. 
However, the four figures warned that if the proclamation of 
independence was delayed, the Indonesian people would have to wait 
another 350 years for a similarly auspicious date.35 

Therefore, on Friday Kliwon, 12 Rajab 1364AH or 22 June 1945, 
the committee of nine36 held a meeting to formulate the Constitution. 

 
31 Muntashir Billah, 17 Agustus 1945 Bukan Kemerdekaan Republik Indonesia (Jombang: 
Al Ikhwan, 2012), 81-85. 
32 Born Koesno Sosrodihardjo, Soekarno was a Javanese statesman, orator, 
revolutionary, and nationalist who would become the first president of the Republic 
of Indonesia and stay in office until 1967. 
33 Also known as Sosro Kartono, the brother of RA Kartini. 
34 Billah, 17 Agustus 1945, 62. Wady Sutikno et al., Wali Songo, 141-143. 
35 Sutikno et al., Wali Songo, 141-143. 
36 Basically, the Committee of Nine was formed after the Indonesian Independence 
Preparation Efforts Investigation Board (BPUPKI) formed the Committee of Eight 
or better known as the “Small Committee”. At that time, after Committee Eight 



 

 

Tasmuji, Ainur Rofiq Al Amin, Ahmad Zahro, Muhibbin 

Teosofi: Jurnal Tasawuf dan Pemikiran Islam 82 

They took into account the message of the four Sufil leaders and 
added the phrase “by the blessing and grace of Allah” to the third 

paragraph. As told in S{iddīqīyah circles, this phrase was meant to 
remind all Indonesians of the ultimate power that had granted 
Indonesian independence.37 According to Ris Suyadi, Chairman of the 

S {īddīqīyah Organization, this event is commemorated in a 
remembrance (dhikr) activity on 17 August every year, organized in 
the town of Ploso.38 

Similarly, the placement of the Indonesian word 

berkat (blessing) before the word rah }mat (grace) in the opening 
paragraph of the 1945 Constitution has its own meaning. 
Berkat connotates a gift bringing goodness, safety, and happiness, in 
addition to generating reverence, compassion, and grace. It follows 
that all kinds of respect and compassion are blessings which, from a 

S {iddīqīyah perspective, do not conflict with Islamic teachings, as 
explained below. 

First, the preamble of the 1945 Constitution, initially called the 
Jakarta Charter, was prepared by a small committee and signed on 22 
June 1945. This committee included three major ulemas: KH Kahar 
Mudzakkir from Muhammadiyah, KH Wachid Hasyim from 
Nahdlatul Ulama, and KH Agus Salim from Syarikat Islam. The 
presence of these three names was intended as a conceptual ‘filter’ to 
prevent any inadvertent errors when drafting the document. The 
three scholars agreed upon the original phrase “atas berkat rahmat 

Allah” in accordance with the Qur’an and h}adīth.39 
Second, the 114 chapters in the Qur’an, with the exception 

of Surah al-Tawbah, start with the basmalah (uttering the phrase 

bismillāh al-Rah}mān al-Rah }īm) where the first letter bā’ signifies 

barakah or berkat. This interpretation is based on Surah al-Rah}mān 
verse 78, “Blessed is the name of your Lord” (tabāraka ism rabbik). 
According to esoteric interpretation, Allah’s blessing precedes His 

compassion for all creatures. Therefore, the S {iddīqīyah believe that 

 
finished meeting with 38 BPUPKI members, Committee Nine was formed by 
BPUPKI. Committee Nine was tasked with investigating various proposals 
regarding the formulation of the state foundation. This session itself took place on 
June 22, 1945.  
37 Ibid., 141. 
38 Interview with Ris Suyadi, August 6, 2017. 
39 Sutikno et al., Wali Songo, 144-147. 
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the phrase “atas berkat rahmat Allah” (by the Grace of Allah) was 
suitable for the opening of the 1945 Constitution.40 

In addition, the benefits of uttering the basmalah before 
commencing any activity are recorded in several hadiths of the 
Prophet. The presence of barakah or blessings in each activity will 
indicate whether there are elements of the benefits and value of 
worship in them. Besides, the mention of barakah reflects the doer’s 
hope (and intention) to obtain barakah from Allah. Thus, the 
placement of the phrase “by the blessing and the grace of Allah” in 
the preamble reflects the intention and hope of the nation’s founders 
that the 1945 Constitution will be used to implement Islamic law and 
Islamic values.41 

Third, the same phrase was used to declare Indonesian 

independence. The S {iddīqīyah explains this curious fact by stating that 
the Indonesian people received the blessing of independence on 17 
August 1945, which coincided with the 9th day of Ramadan 1364AH, 
namely Friday Legi, which was a date full of blessings.42 

Sutikno described five reasons for the S {iddīqīyah tarekat’s view 

that this date was auspicious. First, they quote a h}adīth explaining that 

Ramadan is a month full of blessings, “Ramad}ān shahr mubārak.” 
Second, the Qur’an was first revealed on the 17th day of Ramadan. 
Here, Sutikno quotes Surah al-An‘ām verse 92 which means “This is a 
blessed Book which we have revealed” (Wa hādhā kitāb anzalnāhu 
mubārak) and Surah al-Dukhān verse 3 which means “Verily, We sent 
it down on a blessed night” (Innā anzalnāhu fī laylah mubārakah). Third, 

they argue that Prophet Muh}ammad was appointed as an Apostle also 
on the 17th day of Ramadan. Fourth, Friday is a blessed day, full of 
glory, especially when that day falls on the 17th of Ramadan and 
Muslims perform 17 cycles (raka‘āt) in their daily prayers, which 
makes the number 17 an auspicious number. Based on these 
considerations, declaring Indonesia’s independence on that particular 
date was advised.43 

Based on the above points given in their explanation, the 

S {iddīqīyah teachers wished to assert several issues. First, Indonesia 
declared its independence in a month full of blessings. Second, 

 
40 Ibid. 
41 Ibid. 
42 Ibid., 148-149. 
43 Ibid. 
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Indonesian dependence was gained through the blessings and grace of 
Allah and the noble aspirations of the Indonesian people. Third, 
Indonesia should become a noble and humble nation, not arrogantly 
claiming that its independence was achieved purely through its own 
efforts and without God’s help. Fourth, all Indonesians ought to 
remember that their independence is God’s plan that was achieved 
through their united efforts. Fifth, it is hoped that Indonesia will 
become a nation deserving of independence so that it can pursue and 
achieve noble goals.44 

As for the Walisongo, they are well-known and revered figures 
in Indonesian history, especially on the island of Java, and refer to 
certain Sufi teachers who spread Islam in Indonesia in the 14th to 
15th centuries. One well-known characteristic of the Walisongo is 
their karāmah or supernatural powers that Allah had bestowed upon 
His Prophets and Messengers in the past. 

In the Islamic tradition, the Arabic term walī (friend of God) 
refers to a person who is close to Allah and serves Him in all his 
activities and with all his being, thereby living in a state where his 
pleasure is Allah’s pleasure and drawing closer to Him by carrying out 
His commands with extraordinary obedience. Ibn al-Sikkit discusses 
the meaning of walī in connection with the related words, 
wilāyah (wardship, natural and legal power), walāyah (support), and wālī 
(the Governor of all creation, God). In addition, the classical Qur’an 

commentators al-T{abarī (839–923), al-Zamakhsharī (1074–1143), 
and Fakr al-Dīn al-Rāzī (1150–1220) noted that all words rooted in 
walā’ contain the meaning of “close.” Nevertheless, understanding the 
walī of Allah as someone being close to Allah in the physical sense is 
erroneous. Spiritual closeness to Allah can only be achieved through 
piety and strong faith. When a servant of Allah draws nearer to his 
Lord through sincere devotion and acts of worship, he will achieve 
the degree of walī.45 

The definition of walī as someone close to Allah is dominant in 
Sufism. Al-Qushayrī mentions two meanings of walī: first, a person 
who is always the object (al-maf‘ūl bih) of Allah who always guards him 
and grants him success (tawfīq). Second, the walī is a person who is 
active (fā‘īl) and performs his acts of worship and obedience earnestly 

 
44 Ibid., 151-152. 
45 Abdul Fattah Sayyid Ahmad, Tasawuf antara al-Ghazali dan Ibn Taimiyah (Jakarta: 
Khalifa, 2005), 408. 
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and with great effort, avoiding all types of sin. The walī never rests 
and is always engaged in communion with Allah.46 

However, the name Walisongo has a different connotation in 
the Siddīqīyah tarekat who use it to identify the group of nine figures 
who drafted the 1945 Constitution. More precisely, they call these 
men ‘the Walisongo of the Republic of Indonesia.’ These nine 
individuals were Soekarno, Mohammad Hatta, Mohammad Yamin, 
Ahmad Subardjo, Alexander Andries Maramis, Abdul Kahar 
Muzakkir (Muhammadiyah), Abikoesno Tjokrosujoso 
(Muhammadiyah), Wahid Hasyim (Nahdlatul Ulama), and H. Agus 
Salim (Syarikat Islam).47  

This ‘Committee of Nine’ produced the Jakarta Charter; 
however, on August 18, 1945, seven words were, deleted from the 
drafted text. The seven words that read, “.... with the obligation to 
implement Islamic law for its adherents” had sparked debate. 
According to Muhammad Muchtar Mu'thi, this deletion was justified 
because it could lead to complications in Indonesia post-
Independence 1945 and could be interpreted as a discriminatory act 
against people of other religions. This is based on the view that the 
Declaration of Independence proclaimed by Sukarno on August 17, 
1945 states that all Indonesians are now free and independent, 
whether they are Muslim or not. In fact, the Indonesian nation 
consists of various ethnicities, tribes, and cultures. If these seven 
words are maintained, injustice may occur to those who do not make 
Islam their religion.48 

Supporting the omission of the phrase “by the blessing and 

grace of Allah” in the preamble, the S{iddīqīyah teachers give several 

reasons, among them being the h }adīth of the Prophet, “One day, there 
will come a time when nothing will remain of Islam except its name” 
(Ya’tī zamān lā yabqā min al-Islām illā ismuhu). If Indonesia included the 
seven words in the preamble, this would make Islam the basis of all 
laws; however, not all Indonesians followed Islam. This would mean 
that Indonesia would only claim to be an Islamic country, while the 
reality on the ground was different. However, this was not their goal, 

 
46 Ibid., 409. 
47 Sutikno et al., Wali Songo, 152. 
48 Mochammad Muchtar Mu’thi, Menyingkap Kegelapan Hati (Jombang: Al Ikhwan, 
2002), 41. 
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for Islam to exist only in the name, and not in the practices and values 
of the people.49 

Muhammad Muchtar Mu‘thi argued that were the seven words 
used as the first precepts of the Pancasila, the state would have an 
obligation to implement Islamic law. Enforcing the implementation 

of the Sharīꜥah at the state level meant that the primary goal of 
implementing Islamic law would no longer be for Allah but a political 
obligation owed to the nation and the state. However, forcing its 
Muslim citizens to perform Islamic rituals like the five daily prayers 
would destroy their faith which is based on free, dignified, and 
voluntary submission to Allah’s will. If Indonesian Muslims 
performed their congregational prayers in the mosques because they 
were required to do so by law, they would no longer worship Allah; 
their intention would be corrupted.50 

 
Become a ‘Fortress of Love’ for the Motherland 

As stated earlier, some Muslim groups in Indonesia wish to 
establish an Islamic state in Indonesia and revive the caliphate. These 
groups understand the omission of the phrase “by the blessing and 
grace of Allah” in the preamble of the Jakarta Charter as a sign of the 
defeat of the Muslim community and their complete surrender to 
secularism.51 Soon after the proclamation of Indonesian 
independence, some Muslim movements tried to undermine the 
sovereignty of the Indonesian state, such as the DI/TII Movement 
and Permesta, thus suggesting that the Muslim community was not 
united in their love for the motherland. 

On the other hand, the attempts of the New Order52 regime to 
overcome this issue are considered too violent and repressive. 
Aspinall and Berger explained, “We contend that secessionist and 
ethno-nationalist movements in these three regions (Aceh, Timor 
Timur, and Irian Jaya) appeared in direct response to the way in 
which the New Order state under Suharto attempted to realize the 
nation-building goals of Indonesian nationalism. The nationalist 

 
49 Ibid. 
50 Ibid. 
51 Endang Saifuddin Anshari, Piagam Jakarta 22 Juni 1945 dan Sejarah Konsensus 
Nasional Antara Nasionalis Islami dan Nasionalis Sekuler tentang Dasar Negara Republik 
Indonesia 1945-1959 (Jakarta: Rajawali, 1986), 45.  
52 The New Order describes the regime of the second Indonesian President Suharto 
from his rise to power in 1966 until his resignation in 1998. 
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movements in these regions were all fueled by brutal and 
indiscriminate state violence against them during the Suharto era, and 
this violence goes a long way towards explaining high levels of 
support for independence in each territory.53 

After the end of the New Order era,54 many political parties and 
Islamic social organizations emerged in Indonesia, which seemed to 
portray an aggressive and intolerant face of Islam. Every political 
party or social organization acting in the name of Islam seemed to be 
competing with each other, each claiming that their interpretation of 
Islam is the correct one and that only they are truly committed to the 
cause. Ahmad Gaus A.F listed as examples the Islamic Defenders 
Front (FPI), Hizbut Tahrir Indonesia (HTI), Indonesian Muslim 
Brotherhood (IMI), Laskar Jihad (LJ), and the Indonesian Mujahidin 
Council (MMI).55 

However, it is not only the Islamist groups that contribute to 
the rise of extremism in Indonesia. Other groups propagate forms of 
religion-based separatism. Muhammad Nazar, the Chairperson of 
SIRA (Information Centre for a Referendum on Aceh/Sentral 
Informasi Referendum Aceh), a prominent new anti-government 
group, said there exists no legitimate system for the Ummah’s 
territorial integration. The often-cited hadith, “The Muslim 
community is like one body: if one part of it hurts, then all feel pain,” 
seems to demand a certain level of unity; however, there is not a 
single Qur’anic verse or hadith that explicitly or implicitly states that 
integration in Islam must be territorial. In other words, the unity of 
Muslim nations is within territorial boundaries: e.g., Mecca must be 
united with Medina, Iraq must be united with Saudi Arabia, and so 
on.56 

 
53 Edward Aspinall and Mark T. Berger, “The Break-up of Indonesia? 
Nationalisms after Decolonisation and the Limits of the Nation-state in Post-Cold 
War Southeast Asia”, Third World Quarterly 22, no. 6 (2001), 1003-1024. 
https://DOI: 10.1080/01436590120099768. 
54 Upon assuming his office on 21 May 1998, President B.J. Habibie liberalized 
Indonesia’s press and political party laws; ended Indonesian occupation of East 
Timor, and held an early democratic election three years sooner than scheduled, 
which resulted in the end of his presidency on 20 October 1999.  
55 Ahmad Gaus AF., “Islam Progresif: Wacana Pasca Arus Utama (Peta Pemikiran 
dan Gerakan Islam di Indonesia)”, Tashwirul Afkar 22 (2007), 106. 
56 Edward Aspinall, “From Islamism to Nationalism in Aceh, Indonesia”, Nations 
and Nationalism 13, no. 2 (2007), 245-263. https://DOI: 10.1111/j.1469-
8129.2007.00277.x. 
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The issue of the rising level of extremist and separatist 
movements seems to suggest the fierce nature of Indonesian Islam. 
However, this preconception seems to be the result of selective and 
sensationalist media coverage rather than lived reality on the ground. 
Indonesian Islam has a solid track record of a predominantly peaceful 
and harmony-seeking interpretation of Islam, developed by Sufi 
clerics and tarekat networks over many centuries. Therefore, it is 
justified to describe Indonesian Islam as inclusive, polite, tolerant, 
peace-loving, and accommodating of others with different truth 
spaces. Stephen Sulaiman Schwartz presents a picture of the two faces 
of Islam, moderate and fundamentalist, and examines them, critically 
as well as provocatively, through the lens of a socio-cultural 
approach.57 

Shifting our focus back to the S {iddīqīyah tarekat, this Sufi 
organization does not merely discuss spiritual issues connected with 
the afterlife (ukhrāwī) but also addresses political issues, such as the 
importance of the concept of nation and state, which does not have 
to be Islamic in the name. Indonesia does not have to call itself an 
Islamic state in order to be an Islamic country that upholds Islamic 

principles and values. In the view of the S {iddīqīyah teachers, the 
attempt to restore “by the blessing and grace of Allah” in the Jakarta 
Charter was an attempt to impose Islam on all Indonesian citizens. 
This intended act of coercion, however, would, in fact, achieve the 
opposite, namely compelling Indonesian Muslims to shift their inner, 
religious orientation away from Allah and towards the demands of the 
state. 

The S {iddīqīyah tarekat has been criticized for taking the side of 
the ruling party during the New Order era of Indonesia; however, 
their viewpoints on many relevant issues today deserve to be 
appreciated, especially their ideas about the love for the motherland. 
Although this particular teaching of theirs is considered to have no 

basis in Islamic law,58 the S {iddīqīyah teachers defend their perspective 
confidently, based on their own conclusions. 

The spirit of love for the Motherland is one of the 
organization’s eight teachings that must be practiced by all members 

 
57 Stephen Suleyman Schwartz, Dua Wajah Islam: Moderatisme Vs Fundamentalisme 
dalam Wacana Global, trans. Hodri Ariev (Jakarta: Blantika & The Wahid Institute, 
2007), xi. 
58 Zuhdi, “Afiliasi Mazhab”, 21.  
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of the tarekat. At each communal gathering, all members promise to 
carry out these eight instructions: 1) Be devoted to Allah; 2) Be 
devoted to the Prophet; 3) Be devoted to your parents; 4) Be devoted 
to fellow human beings; 5) Be devoted to the Republic of Indonesia; 
6) Love your Indonesian motherland; 7) Practice the teachings of the 

S {iddīqīyah; 8) Always value your time.59  

The S{iddīqīyah tarekat encourages their followers to practice the 
spirit of love for Indonesia. Loving the motherland is considered as 
an obligation and must be reflected in their actions.60 The eight 
instructions are prerequisites that must be fulfilled by those who pay 
allegiance to this tarekat. The most striking aspect that can be 
observed in their teachings is that six of the eight instructions are 
related to the social sphere and can only be implemented through 
social activities, which accurately reflects the highly community-
oriented spirit of Islam.61 

Its founder and leader, Kiai Muchammad Muchtar Mu’thi, 
sternly reminded his followers that those who do not love their 
motherland cannot claim a place amongst them and is advised to join 
another tarekat. In his view, love for the motherland is one of the two 
dimensions of Sufism. It is a topic in the physical realm that is closely 
related to spiritual matters.62 In this spirit, the tarekat initiated the 
establishment of a forum called ‘Brotherhood of Love for the 
Motherland’ under the motto ‘Oneness of Faith and Humanity.’ This 
forum is the result of long discussions initiated by the Majma al-

Bahrain S{iddīqīyah Islamic Boarding School.63 
Wrong political opinions and activities can have detrimental 

effects on a person’s spirituality. Wrong thoughts and acts can, as 

argued by spiritual experts, place a veil (h}ijāb) over the heart, thus 
rendering it incapable of seeing the truth and being connected to 

Allah.64 However, this does not apply to the S {iddīqīyah murshid and his 

 
59 Mochammad Muchtar Mu’thi, Penjelasan Singkat Mengenai Delapan Kesanggupan 
(Ploso, Jombang: al-Ikhwan, n.d.), 10.  
60 Ibid. 
61 Interview with Tasrichul Adib Aziz, 12 April, 12, 2020. 
62 Mochammad Muchtar Mu’thi, Dasar dan Sumber Aspirasi Berdirinya Organisasi 
Persaudaraan Cinta Tanah Air Indonesia: yang Dijiwai Manunggalnya Keimanan dan 
Kemanusiaan (Ploso, Jombang: Akas, 2009), 31. 
63 Interview with Munjin Nasih, March 28, 2020. 
64 Harun Nasution, Filsafat dan Mistisisme dalam Islam (Jakarta: Bulan Bintang, 2006), 
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teachings concerning love for the motherland, as evident from his 
arguments.65 By emphasizing the importance of love for the 

motherland the S {iddīqīyah tarekat has taken a new direction 

in tas}awwuf, or at least is trying to review the relationship 
between spiritual identity and national identity. 

The S {iddīqīyah tarekat is not a Sufi organization that focuses 
exclusively on ukhrāwīyah matters. Rather, it expects its followers to be 
active citizens who are involved in their local and national community 
and feel responsible for the welfare of their country. Therefore, 
matters that affect the Indonesian nation and the Indonesian state are 
considered as important issues. Love for the motherland is 
manifested in everyday life and through social activities. Thus, love 
for the motherland is not merely a heartfelt sentiment but a series of 
purposeful and meaningful actions. The manifestation of this spirit is 
seen in their ritual practices, like the annual event commemorating 17 
August 1945 and their social practices like building residential houses 
and giving alms.66 

The emphasis on love for the motherland shows that the 

S {iddīqīyah tarekat has constructed a robust relationship between 
Sufism and national identity. To a certain extent, this approach is 
similar to what Menchik called ‘godly nationalism’ when referring to 
an imagined community that is bound by common, orthodox theism 
and mobilized through the state in cooperation with religious 
organizations in society.67  

The three factors above generate several conclusions that are 
related to one another. The most important point is the dominant 
position of the Muslim teacher in the socio-historical environment, 
which is supported by the presence of the Malay language, weaving an 
intricate network of social relationships and binding each member 
closely to the community through effective communication. One 
example is the reciprocal relationship between the teacher and the 
student in the surau (communal place of prayer) of 
the pesantren (Islamic boarding school). An example of this 

 
65 Zuhdi, “Afiliasi Mazhab”, 32. 
66 Muchtarulloh al-Mujtaba, Do’a Wirid: Nikmat Kemerdekaan Bangsa Indonesia dan 
Berdirinya Negara Kesatuan Republik Indonesia (Jombang: n.p., 2014), 8-16. 
67 Jeremy Menchik, “Productive Intolerance: Godly Nationalism in Indonesia”, 
Comparative Studies in Society and History 56, no. 3 (2014), 591-621. https://DOI: 
10.1017/S0010417514000267. 
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communication is how Shaykh Abdul Rauf al-Singkili in Aceh was 
able to communicate fluently with his student, Shaykh Abdul Muhyi. 
According to historical documentation obtained by Tommy 
Christomy in Signs of the Wali: Narratives at the Sacred Sites in Pamijahan, 
West Java, their communication can be well connected because of the 
presence of Malay as a medium.68  Both Sufi figures were instrumental 
in supporting state nationalism, primarily as a result of the concept of 
colonization formulated in the Treaty of Tordesilas (1494). The treaty 
was a treaty created by the Portuguese and Spanish. Both nations 
assumed that nations outside the Church-state were barbaric or 
savage.69 These two European powers claimed that these far-away 
lands were populated by Barbarians who did not deserve to rule 
themselves. This formidable challenge in the form of occupation by a 
foreign power inspired the Walisongo and tarekat leaders to organize 
armed resistance and participate in the combined efforts to uphold 
the sovereignty of the Muslim lands in Demak, Aceh, and Maluku. 
This first national movement happened as a response to the 
Portuguese occupying Sunda Kelapa (Jakarta) in 1522 and Spain 
occupying Ma’man Allah (Manila), the capital of the Sulu sultanate, in 
1565.70 

 
Concluding Remarks 

Conceptually, the S {iddīqīyah tarekat views the independence of 
the Indonesian nation as a blessing granted by Allah, in acceptance of 
the efforts exerted by the people. In addition, it introduced the 
concept of the ‘Walisongo of the Republic of Indonesia,’ consisting of 
a committee of nine members who drafted the 1945 Constitution. In 
addition, their political ijtihād (legal reasoning) was an attempt to 
imbue independence with Islamic values. This tarekat emphasizes the 
importance of love for the motherland by making it one of its core 

teachings that every member must follow. The S {iddīqīyah tarekat 
seeks to promote a new current in Sufism, namely political Sufism 

 
68 Tommy Christomy, Signs of the Wali: Narratives at the Sacred Sites in Pamijahan, West 
Java (Canberra: ANU Press, 2003), 34-35. 
69 This treaty, signed in Tordesillas, Spain, and ratified in Setúbal, Portugal, divided 
the newly discovered lands outside Europe between Portugal and the Crown of 
Castile, along a meridian 370 leagues west of the Cape Verde islands, off the west 
coast of Africa. 
70 Hans W. Weigert et al., Principles of Political Geography, Appleto (New York: n.p., 
1957), 254.  
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(tas}awwuf siyāsī) by reviewing the fundamental relationship between 
Islam and the spirit of love for the motherland in Indonesia. 
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