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Abstract: The relationship between Sufi ethics and economic rationality 
has long been framed as structurally incompatible, with classical concepts 

such as zuhd, faqr, s}abr, and tawakkul interpreted as theological warrants 
for withdrawal from commercial life. Reinforced by Weber’s thesis on the 
absence of inner-worldly asceticism in Islam, this assumption has 
produced a persistent tendency to treat Sufism as economically passive. 
This article challenges that position by examining how these concepts are 
actively reconfigured within the economic practices of contemporary 
tarekat communities in Indonesia. Drawing on ethnographic fieldwork 
combining participant observation, in-depth interviews, and classical 
textual analysis in the Tarekat Qādiriyyah wa Naqshbandiyyah (TQN) in 
Banten and the Tarekat Khalwatiyyah in South Sulawesi, this study finds 

that zuhd, faqr, s}abr, and tawakkul are continuously reinterpreted to 
authorize disciplined, morally grounded economic engagement. To 
explain this transformation, the article deploys Talal Asad’s concept of 
discursive tradition alongside an integrated model of ideational and 
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structural relations. The findings demonstrate that Sufi traditions 
articulate a distinct ethical rationality that motivates productive and 
ethically bounded economic conduct, constituting an empirical challenge 
to Weber’s Protestant-centric framework. 
 
Keywords: Sufi ethics, discursive tradition, tarekat, economic rationality, 
moral economy. 
 

Introduction 
The relationship between Sufi ethics and economic practice has 

occupied a contested space in both classical Islamic scholarship and 
the sociology of religion. Sufism, as a tradition centered on interior 
spiritual discipline, emphasizes concepts such as zuhd (asceticism), faqr 

(spiritual poverty), s}abr (patience), tawakkul (trust in God), and qanā‘ah 
(contentment) as normative orientations toward divine proximity.1 
Economic activity, by contrast, operates through logics of production, 
distribution, and accumulation, structured around utility, efficiency, 
and material return.2 This structural divergence has led scholars to 
frame the two as inherently incompatible, producing a persistent 
scholarly assumption that Sufi ethics and economic rationality occupy 
separate, if not opposing, registers of human life. 

In classical Sufi literature, this perceived incompatibility is not 
incidental but doctrinal. The pursuit of material wealth is routinely 
framed as submission to carnal desire and a departure from the path 
of divine realization.3 Faqr, understood as voluntary detachment from 
worldly possessions, is elevated in early Sufi thought as an ideal 

 
1 Abū Nas }r ‘Abd Allah b. ‘Alī al-Sarrāj al-T {ūsī, Kitab al-Luma‘ fī al-Tas }awwuf (Cairo: 

Dār al-Kutub al-H{adīthah, 1960); Abū al-H{asan ‘Alī b. ‘Uthmān al-Jullābī al-

H{ujwirī, Kashf al-Mah}jūb (Cairo: Maktabah al-Thaqāfa al-Dīniyya, 2007); ‘Abd al-

Karīm al-Qushayrī, al-Risāla al-Qushayriyya, Edited by ‘Abd al-H{alīm Mah}mūd 

(Beirut: Dār al-Bayd}ā’, 2008).  
2 David Throsby, Economics and Culture, 1st ed. (Cambridge: Cambridge University 
Press, 2001), 10, https://doi.org/10.1017/CBO9781107590106. 
3 Benedikt Reinert, Die Lehre Vom Tawakkul in Der Klassischen Sufik, Studien zur 
Sprache, Geschichte und Kultur des islamischen Orients, n. F., Bd. 3 (Berlin: de 
Gruyter, 2011), 40, https://doi.org/10.1515/9783110831108; Louis Massignon, 
Essay on The Origins of The Technical Language of Islamic Mysticism (Notre Dame, 
Indiana: University of Notre Dame Press, 1997), 258–60. 
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existential condition rather than a practical constraint.4 This 
normative orientation, which valorizes renunciation and 
unconditional reliance on God, has been read by later commentators 
as constitutively resistant to economic engagement, embedding a 
theological warrant for withdrawal from commercial life into the Sufi 
ethical repertoire.  

The reading, however, has been subject to sustained critique 
from modernist and reformist traditions within Islam, which argue 
that the Sufi ethics contribute to socio-economic stagnation by 
cultivating dispositions at odds with productivity, rational planning, 
and development.5 These critiques find partial resonance in Max 
Weber’s comparative sociology of religion, particularly his argument 
that religious ethics shape economic mentalities and patterns of 
rationalization.6 Weber’s analysis of the Protestant ethic established a 
framework in which theological worldviews produce measurable 
effects on economic behavior, work discipline, and capital 
accumulation.7 Applied to Islam, this Weberian lens has generated a 
body of scholarship that questions whether Islamic religious culture, 
and Sufism in particular, can sustain the kind of ethical rationality that 
Weber associated with productive economic life. 

A growing body of scholarship has challenged this position, 
demonstrating that Sufi traditions have historically been far from 
economically inert. Empirical studies document the active 
participation of Sufi actors in trade networks, governance structures, 
and social organization across different historical periods and 
regions.8 In the Indonesian archipelago specifically, historical evidence 

 
4 al-H {ujwirī, Kashf al-Mah }jūb, 39; al-Qushayrī, al-Risāla al-Qushayriyya, 452-62; Abū 

T {ālib al-Makkī, Qūt al-Qulūb fī Mu‘āmalat al-Mah }būb wa Was }f T{arīq al-Murīd ilā Maqām 

al-Tawh }īd (Cairo: Maktaba Dār al-Turāth, 2001), 1493. 
5 Ahmad Syafii Maarif, Islam: Kekuatan Doktrin dan Kegamangan Umat, Cet. 1 
(Yogyakarta: Pustaka Pelajar, 1997); Fazlur Rahman, Revival and Reform in Islam: A 
Study of Islamic Fundamentalism, ed. Ebrahim Moosa (Oxford: Oneworld Publications, 
2000); Hanafi Hassan, Agama Ideologi dan Pembangunan, trans. Sholeh Shanhaji 
(Jakarta: P3M, 1991). 
6 Chunjie Zhang, “Max Weber’s Confucian Care of the Self,” Critical Inquiry 48, no. 
3 (2022): 610, https://doi.org/10.1086/718615. 
7 James S. Mosher, “The Protestant Reading Ethic and Variation in Its Effects,” 
Sociological Forum 31, no. 2 (2016): 397–418, https://doi.org/10.1111/socf.12250. 
8 Adam Sabra, “Economies of Sufism,” in Sufi Institutions, ed. Alexandre Papas 
(Leiden & Boston: Brill, 2020), 29–30, 
https://doi.org/10.1163/9789004392601_003; Nathan Hofer, The Popularisation of 
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shows that Sufi figures and tarekat networks were integral to 
commercial and political life long before the colonial consolidation of 
Islamic institutions.9 More recent ethnographic and sociological 
research further shows that contemporary tarekat communities, 
including the Tarekat Qādiriyyah wa Naqshbandiyyah (TQN) and the 

Tarekat S {iddīqiyyah, maintain active programs of entrepreneurship 
and local economic development.10 Together, these studies indicate 
that the relationship between Sufi practice and economic life is 
empirically more productive than the classical incompatibility thesis 
allows. 

Within the Indonesian context specifically, two major 
contributions have shaped how scholars understand the intersection 
of Islamic ethics and economic practice. Rudnyckyj’s Spiritual 
Economies shows how Islamic ethical frameworks converge with 
corporate management culture in urban, institutionalized settings, 
establishing that religious practice can operate as a productive force in 
a globalizing economy.11 Howell’s foundational research on urban 
Sufism in Indonesia, by contrast, traces the sociological conditions 

 
Sufism in Ayyubid and Mamluk Egypt, 1st ed. (Edinburgh: Edinburgh University Press, 
2015), 146, https://doi.org/10.3366/edinburgh/9780748694211.001.0001; Irwan 
Abdullah, The Muslim Businessmen of Jatinom: Religious Reform and Economic Modernization 
in a Central Javanese Town (Amsterdam: Universiteit van Amsterdam, 1994). 
9 Rubaidi Rubaidi et al., “Resisting the Surge of Salafism among Malay and Javanese 
Muslims: The Dynamics of the Tarekat Naqshbandiya and Qadiriya Wa 
Naqshbandiya in Promoting Peaceful Islam in Riau Sumatera,” Teosofi: Jurnal Tasawuf 
dan Pemikiran Islam 13, no. 1 (2023): 1–31, 
https://doi.org/10.15642/teosofi.2023.13.1.1-31; Jajat Burhanudin, “Converting 
Belief, Connecting People: The Kingdoms and the Dynamics of Islamization in Pre-
Colonial Archipelago,” Studia Islamika 25, no. 2 (2018): 247–78, 
https://doi.org/10.15408/sdi.v25i2.5682; Muhammad Arif et al., “From Ritual 
Community to Political Actor: The Transformation and Power Strategies of The 
Khalwatiyah Samman Order in South Sulawesi,” Jurnal al-Dustur 8, no. 2 (2025): 
120–34, https://doi.org/10.30863/aldustur.v8i2.10445. 
10 Muhammad Shulthoni et al., “Bisnis Kaum Santri: Studi tentang Kegiatan Bisnis 
Komunitas Tarekat Qadiriyah Naqsyabandiyah Pekalongan,” Jurnal Penelitian 8, no. 1 
(2011): 1–22, https://doi.org/10.28918/9mxdnc13; Syahrul A’dam, “Etos 
Ekonomi Kaum Tarekat Shiddiqiyyah,” Al-Iqtishad 3, no. 2 (2011): 313–30; Ahmad 
Syakur, “Model Ekonomi Sufi: Studi Atas Budaya Ekonomi Tarekat Shiddiqiyyah,” 
Istithmar: Jurnal Studi Ekonomi Syariah 2, no. 1 (2018): 1–28; Sokhi Huda, Tasawuf 
Kultural: Fenomena Shalawat Wahidiyah (Yogyakarta: LKiS, 2008). 
11 Daromir Rudnyckyj, Spiritual Economies: Islam, Globalization, and the Afterlife of 
Development (Ithaca, NY: Cornell University Press, 2010). 
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under which tarekat communities have adapted to serve middle-class 
urban Muslims, mapping the contours of a Sufi revival that exceeds 
its rural and traditionalist origins.12 Both contributions are significant, 
but they share a common analytical limitation: neither engages 
systematically with the internal hermeneutical processes through 
which specific Sufi ethical concepts are reinterpreted and 
operationalized within the economic lives of tarekat members. The 
question of how doctrinal teachings interact with local cultural values 
and institutional structures to produce what this article terms ethical-
economic reconfiguration remains largely unaddressed.  

This article addresses that gap by analyzing how Sufi teachings 
are actively reconfigured within the economic practices of tarekat 
communities in Indonesia. Its analytical contribution lies not in the 
addition of new case studies per se, but in the theoretical framework 
it brings to bear: by deploying Talal Asad’s concept of discursive 
tradition alongside an integrated model of ideational and structural 
relations, the article moves beyond descriptive accounts of Sufi 
entrepreneurship toward a theoretically grounded explanation of how 
and why Sufi ethics undergo transformation in economic contexts, 
and with the consequences for the formation of economic 
subjectivity. In doing so, it contributes three intersecting fields: the 
anthropology of Islam, where it extends Asad’s framework into the 
domain of economic ethics; Islamic economic, where it provides an 
ethnographically grounded account of how religious values translate 
into economic behavior beyond normative prescription; and the 
sociology of religion in Southeast Asia, where it challenges both the 
Weberian assumption of Islamic economic passivity and tendency in 
existing Indonesia studies to treat Sufi economic engagement as either 
purely institutional or purely sociological.  

This study examines this transformation through a comparative 
qualitative analysis of two Sufi orders in Indonesia: Tarekat 
Qādiriyyah wa Naqshbandiyyah (TQN) in Banten and the 
Khalwatiyyah in South Sulawesi. These cases represent distinct socio-
cultural and institutional environments, enabling a comparative 
analysis of how sālik (Sufi practitioners) in each order reinterpret key 

 
12 Martin van Bruinessen and Julia Day Howell, “Sufism and the ‘Modern’ in 
Islam,” I.B. Tauris (London) 46, no. 01 (2007): 46-0235-46–0235, 
https://doi.org/10.5860/CHOICE.46-0235; Julia Day Howell, “Sufism and the 
Indonesian Islamic Revival,” The Journal of Asian Studies 60, no. 3 (2001): 701–29, 
https://doi.org/10.2307/2700107. 
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ethical concepts in relation to their economic activities. The study 
combines classical textual analysis with fieldwork data drawn from 
participant observation and in-depth interviews, employing purposive 
sampling to select informants with significant involvement in both 
religious and economic dimensions of tarekat life. Data triangulation 
across textual, observational, and interview sources ensures analytical 
robustness. 

 
The Everyday Economy of the Tarekat: Between Barakah and 
Business 

The economic dimensions of tarekat life cannot be adequately 
analyzed through a purely doctrinal or historical lens. While classical 
Sufi literature has long valorized ascetic detachment as a spiritual 
ideal, contemporary tarekat communities in Indonesia exhibit a far 
more dynamic relationship with everyday economic activity. This 
section presents ethnographic findings from two Sufi orders, the 
Tarekat Qādiriyyah wa Naqshbandiyyah (TQN) in Banten and the 
Tarekat Khalwatiyyah in South Sulawesi, to examine how members 
integrate spiritual discipline with active economic participation. What 
emerges from both cases is not a straightforward rejection or 
uncritical embrace of market logic, but a process of ongoing ethical 
negotiation in which classical Sufi concepts are reinterpreted to 
accommodate and orient economic practice. Far from producing 
passivity, this negotiation generates what the analysis below identifies 
as a spiritually grounded economic ethos, one in which effort, 
resilience, and ethical accountability are understood as extensions of 
religious devotion rather than departures from it. 
1. Tarekat Qādiriyyah wa Naqshabandiyyah in Banten 

The Tarekat Qādiriyyah wa Naqshbandiyyah in Indonesia was 
established by Ahmad Khatib ibn ‘Abd al-Ghaffar of Sambas, a 
prominent nineteenth-century scholar based in Mecca until he died in 
1878.13 Unlike other Sufi figures who transmitted the Qādiriyyah wa 
Naqshbandiyyah as separate initiatic paths, he synthesized them into a 
unified spiritual discipline, integrating their complementary forms of 
dhikr and grounding both in strict adherence to the Shari‘a as the 

 
13 Sri Mulyati, “The Educational Role of the T {arīqa Qādiriyya Naqshbandiyya with 
Special Reference to Suryalaya” (McGill University, 2002), 
https://doi.org/10.82308/31864; Mahmud Suyuthi, Politik Tarekat Qadiriyah wa 
Naqsyabandiyah Jombang: Hubungan Agama, Negara, dan Masyarakat (Yogyakarta: 
Galangpress, 2001), 54. 
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precondition for valid spiritual progress. In Banten, the order was 
disseminated through Abdul Karim Tanara, appointed as Ahmad 
Khatib’s principal khalīfa in the Nusantara, whose charismatic 
authority consolidated a tightly structured spiritual community in 
which the kiai occupied a central and highly revered position. This 
hierarchical relationship between murshid and murīd became a defining 
institutional feature of the TQN in the region. Historically, many early 
adherents were peasants who maintained their agrarian livelihoods 
while pursuing instruction in tarekat under local kiai.14 The depth of 
their devotion was evident in the 1888 Banten Peasant Rebellion, in 
which a significant number of participants were TQN-affiliated, an 
episode that illustrates how spiritual discipline and socio-political 
mobilization were involved within the tarekat tradition, as 
documented by Kartodirdjo.15  

This study focuses on a contemporary TQN community under 
the leadership of K.H. Rd. Muhammad Yusuf Prianadi al-Mubarok 
(Abah Yusuf), murshid of Pesantren TQN al-Mubarok in Banten, was 
established in 1998. His spiritual genealogy traces to two principal 
lineages descending from Ahmad Khatib Sambas: the first through 
Asnawi Caringin, Ruyani, Muhammad Salim, and Kamsani. Under 
Abah Yusuf’s leadership, the pesantren has initiated more than 5.000 
disciples from Banten and across Java, combining a tarekat-based 
curriculum with classical pesantren education in fiqh, theology, and 
Qur’anic exegesis alongside structured dhikr and wirid practices. The 
congregation comprises two primary groups: approximately 150 
resident sāliks who undergo intensive spiritual formation within the 
pesantren, most over thirty years of age, formally initiated, and 
engaged in advanced practices such as khalwat and sulūk, alongside 
non-resident participants who attend regular dhikr gatherings. This 
dual structure enables the tarekat to maintain both intensive inward 
formation and broader communal reach. 

Interviews with sāliks who consistently practice khalwat reveal 
that sustained Sufi practice reshapes economic orientation in concrete 
ways. Uwew, a clothing trader in Serang, described how TQN’s core 

 
14 Harun Nasution, Islam Rasional: Gagasan dan Pemikiran (Bandung: Mizan, 1996), 
366. 
15 Sartono Kartodirdjo and W. F. Wertheim, The Peasants’ Revolt of Banten in 1888: Its 
Conditions, Course and Sequel. A Case Study of Social Movements in Indonesia (Dordrecht: 
Springer Netherlands, 1966), https://doi.org/10.1007/978-94-017-6357-8. 
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values, specifically zuhd, wara’, s }abr, and tawakkul cultivated resilience 
and perseverance in his commercial life, leading him to conceptualize 
economic effort as a form of worship while entrusting outcomes to 
divine will.16 For Uwew, participation in dhikr does not diminish 
commercial energy; it stabilizes the psychological conditions under 
which productive economic activity occurs, providing a source of 
inner tranquility and consciousness of divine presence that he 
maintains both before work and following each of the five daily 
prayers. A comparable reorientation is evident in the account of 
Arfan, a nighttime food vendor who reported moving from 
frustration and resignation in the face of economic difficulty to 
greater emotional resilience and vocational discipline after joining the 
TQN.17 Across the community, regardless of occupational 
background, members integrate dhikr into daily routines before 
business transactions and after obligatory prayers, consistently 
describing this practice as reinforcing rather than inhibiting economic 
engagement. The pattern is sufficiently uniform to warrant a 
structural rather than merely individual explanation: dhikr functions as 
a habituated ethical-affective resource that regulates conduct in the 
face of material uncertainty.  

This integration extends to the murshid himself. Abah Yusuf 
oversees a business structured as a Commanditaire Vennootschap (CV) 
alongside his spiritual duties, delegating daily operations while 
retaining strategic oversight. This arrangement institutionalizes, at the 
level of organizational practice, the same principle his disciples 
articulate personally: that spiritual responsibility and economic 
responsibility are not competing obligations but mutually sustaining 
ones. Several disciples are similarly engaged across construction, 
trade, and education while maintaining consistent pre-transaction 
dhikr practices. Economic activity within the TQN is thus framed not 
as a secular domain separate from religious life but as an extension of 
‘ubūdiyya, a mode of worship in which effort constitutes the 
devotional act and outcomes are surrendered to God. The murshid’s 
own conduct makes this framing institutionally credible rather than 
merely rhetorical. 

 
 

 
16 Interview with Uwew in Serang on 12 August, 2023. 
17 Interview with Arfan in Serang on 12 August, 2023. 



 

 

Ade Fakih Kurniawan, Henny Saraswati, Andi Bahri Soi, and Adi Megandani 

Teosofi: Jurnal Tasawuf dan Pemikiran Islam 122 

2. Tarekat Khalwatiyyah in South Sulawesi 
This study focuses on two major branches of the Khalwatiyyah 

tarekat in South Sulawesi: Khalwatiyyah Yusuf and Khalwatiyyah 
Samman, both recognized as tarekat mu‘tabarah and affiliated with 
Jam‘iyyah Ahlit Thariqah al-Mu‘tabarah al-Nahdliyyah (JATMAN). 
The Khalwatiyyah Yusuf traces its origins to Yusuf Abu al-Mahasin 
Tajul Khalwati al-Makassari (Tuanta Salamaka), a seventeenth-century 
scholar of transnational Sufi influence, whose teachings were 
transmitted in South Sulawesi through his disciple Tuang Rappang 
and subsequently institutionalized within both aristocratic and 
scholarly networks; the order’s present-day lineage continues under 
Sayyid Abd Rahim Assegaf Puang Makka in Makassar.18 The 
Khalwatiyyah Samman entered South Sulawesi in the early nineteenth 
century, initially consolidating among Bugis nobility before expanding 
across broader social constituencies under a succession of murshids, 
including the contemporary Andi Hidayat Puang Rukka.19 Despite 
sharing a common Sufi genealogy, the two branches exhibit distinct 
ritual and organizational characters. The Yusuf branch practices silent 
(sirr) dhikr and operates through a relatively decentralized structure, 
while the Samman branch is characterized by vocal (jahr) dhikr with 
more expressive devotional forms and centralized leadership based in 
Maros.20 These organizational differences extend to patterns of social 
engagement, yet both branches maintain a shared fundamental 
orientation in which spiritual discipline and economic participation 
are understood as mutually reinforcing rather than competing 
demands. 

This orientation is consistently demonstrated in fieldwork 
testimonies. Amin, a trader from Parepare affiliated with the 
Khalwatiyyah Yusuf, reported that regular dhikr actively supports his 
commercial activities by sharpening ethical accountability and 

 
18 St Aminah, Eksistensi Jamiyah Khalwatiyah Syekh Yusuf al-Makassariy, ed. 
Muhammad Hasbi (Yogyakarta: TrustMedia Publishing, 2019), 
https://repository.iainpare.ac.id/id/eprint/841/. 
19 Abu Hamid, Syekh Yusuf Makassar: Seorang Ulama, Sufi, dan Pejuang (Jakarta: 
Yayasan Obor Indonesia, 1994); Mustari Mustafa, Agama dan Bayang-Bayang Etis 
Syaikh Yusuf al-Makassari (Yogyakarta: LKiS, 2011); Nurhikmah Nurhikmah, 
“Eksistensi Dakwah Ajaran Tarekat Khalwatiyah Samman di Kabupaten Wajo,” 
Kurositas 11, no. 2 (2017): 143–66, https://doi.org/10.35905/kur.v10i2.591. 
20 Aminah, Eksistensi Jamiyah Khalwatiyah Syekh Yusuf al-Makassariy. 
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composure in the face of business uncertainty.21 Ali, a Khalwatiyyah 
Samman member engaged in agricultural trade in Maros, described 
joining the tarekat explicitly in search of barakah for his livelihood; 
prior to his initiation, his economic life was characterized by 
instability and reactive decision-making, but after sustained 
engagement with dhikr and the murshid’s guidance, he reported a 
fundamental reorientation toward greater perseverance, more 
deliberate risk management, and a sense that his commercial 
endeavors were now grounded in moral purpose rather than driven 
by material anxiety alone.22 These accounts point to a shared 
structural dynamic: tarekat affiliation reorganizes the practitioner’s 
relationship to economic uncertainty by providing a stable ethical 
framework within which risk, loss, and effort are reinterpreted 
through a religiously meaningful lens. 

This dynamic is further specified by testimonies that link 
particular Sufi concepts to concrete changes in economic judgment 
and conduct. Daeng OH, a Khalwatiyyah Yusuf garment 

entrepreneur in Makassar, described how s }abr functioned not as 
passive endurance but as an active cognitive resource during the near-
collapse of his business in the Covid-19 pandemic: the disciplined 
patience cultivated through tarekat practice enabled clearer decision-
making precisely when external pressures were most destabilizing, and 
he attributed the survival of his business directly to judgments made 
from that cultivated state of calm.23 Ahmad, a Khalwatiyyah Yusuf 
member and owner of a printing company in Makassar, articulates 
tawakkul as the operational foundation of his managerial practice, 
regularly drawing on his murshid’s guidance to sustain entrepreneurial 
resolve amid high uncertainty.24 In his account, tawakkul is not 
fatalistic surrender but a disciplined orientation that separates the 
domain of maximal human effort from the domain of outcomes, 
thereby reducing the psychological burden of uncertainty without 
diminishing the motivation to act. Mashudi, a Khalwatiyyah Samman 
member in Maros, captures the broader function of tarekat practice by 
describing it as a jangkar spiritual (spiritual anchor) that prevents both 
despair in failure and arrogance in success, orienting economic 

 
21 Interview with Amin in Parepare on 27 August, 2023. 
22 Interview with Ali in Maros on 28 August, 2023. 
23 Interview with Daeng OH in Makassar on 28 August, 2023. 
24 Interview with Ahmad in Makassar on 28 August, 2023. 
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behavior toward a process-centered ethic grounded in divine 
consciousness rather than a purely profit-driven calculus.25 

The murshid’s teachings play a decisive mediating role in shaping 
this integration. Core Sufi concepts, particularly zuhd and tawakkul, are 
transmitted not as prescriptions for withdrawal from the world but as 
frameworks for ethical engagement within it, with members explicitly 
encouraged to balance spiritual devotion with economic responsibility 
toward family and community. The teaching most widely cited across 
both branches, “Niga niga jeppu’i alena na jeppu’ toni puanna” (he who 
disciplines himself will also discipline his affairs), condenses this ethic 
into a single proposition: rigorous self-governance is the precondition 
for trustworthy and principled commercial conduct.26 Across both 
Khalwatiyyah Yusuf and Khalwatiyyah Samman, the ethnographic 
evidence is consistent. Sufi ethics function within these communities 
not as a retreat from economic life but as its moral foundation, with 
spirituality and productivity understood as two expressions of a single 
disciplined orientation toward God and world. 

 
Discursive Adaptation and the Economic Rearticulation of 
Sufism 

Ethnographic findings from both case sites consistently show 
that tarekat affiliation strengthens rather than inhibits economic 
engagement. This outcome cannot be explained by doctrinal 
continuity alone, since classical Sufi literature valorizes faqr and treats 
material accommodation with suspicion. What requires explanation is 

the interpretive mechanism through which zuhd, faqr, s}abr, and 
tawakkul are reauthorized to support active economic participation. 
This section argues that the mechanism operates at the ideational 
level, through hermeneutical engagement with scriptural sources, 
interaction with the local cultural system, and the receptive capacity of 
murshids and murīds to adapt doctrinal content without abandoning its 
theological core. 

In classical Sufism, zuhd and faqr were normatively tied to 
voluntary withdrawal from material life as exemplified by Ibrāhīm b. 

Adham and the Ahl al-S {uffah.27 Contemporary practitioners recognize 

 
25 Interview with Mashudi in Maros on 28 August, 2023. 
26 Interview with Anras in Parepare on 27 August, 2023. 
27 al-T {ūsī, Kitab al-Luma‘ fī al-Tas }awwuf; al-H{ujwirī, Kashf al-Mah }jūb; al-Qushayrī, al-
Risāla al-Qushayriyya; al-Makkī, Qūt al-Qulūb. 
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these models as spiritually authoritative but do not read them as 
perspectives. Asep, a TQN member in Banten, redefines zuhd as 
living modestly despite possessing wealth, preserving non-attachment 
as the ethical core while severing its connection to material poverty.28 
Abah Yusuf further specifies that early-stage khalwat functions not as 
permanent withdrawal but as reorientation, preparing the disciple to 
re-engage with worldly life on ethically grounded terms.29 Daeng 
Sigollo of the Khalwatiyyah Yusuf makes a structurally identical 
argument, contending that economic capacity is preconditioned for 
fulfilling obligations such as charity, so that zuhd consists in non-
attachment to wealth rather than its absence.30 These reinterpretations 
reflect what Asad identifies as the continuous renegotiation of 
meaning within a discursive tradition31 and what Gadamer describes 
as the productive interaction between inherited textual horizons and 
the interpreter’s present situation.32 

The hermeneutical process does not operate independently of 
cultural context. In Banten, Sufi teachings intersect with pre-Islamic 
mystical traditions, and practices such as debus and the Wawacan Syeh 
tradition show how Islamic spiritual narratives are vernacularized 
through local performative forms.33 Ancestral invocations are 
progressively re-signified through Islamic figures such as ‘Abd al-
Qādir al-Jīlānī, constituting a transformation of worldview rather than 
surface-level ritual adaptation.34 Ritual specialists actively mediate this 
process by articulating Sufi narratives in ways that satisfy local 
cosmological expectations, while community members validate them 

 
28 Interview with Asep in Serang on 12 August, 2023. 
29 Interview with Abah Yusuf in Cinangka on 12 August, 2023. 
30 Interview with Daeng Sigollo in Makassar on 29 August, 2023. 
31 Talal Asad, The Idea of an Anthropology of Islam (Washington, D.C.: Center for 
Contemporary Arab Studies, Georgetown University, 1986). 
32 Hans-Georg Gadamer, Truth and Method, First paperback edition translation 
revised by Joel Weinsheimer and Donald G. Marshall, trans. Joel Weinsheimer and 
Donald G. Marshall (London: Bloomsbury, 2013), 306. 
33 Ade Fakih Kurniawan, Cultural Negotiation, Authority, and Discursive Tradition: The 
Wawacan Seh Ritual in Banten (Yogyakarta: Pascasarjana UIN Sunan Kalijaga 
Yogyakarta, 2021); Imron Arifin, Debus, Ilmu Kekebalan dan Kesaktian falam Tarekat 
Rifa’iyyah (Malang: Kalimashada Press, 1993). 
34 Kurniawan, Cultural Negotiation, Authority, and Discursive Tradition: The Wawacan Seh 
Ritual in Banten; M. A. Tihami, Upacara Rebo Wekasan di Serang, Jawa Barat (Serang, 
1991); Ruby Ach. Baedhawy, Wawacan Seh: Praktek dan Fungsi dalam Kehidupan Sosial 
di Banten (Serang: Lemlit IAIN SMH Banten, 2009); M. Athoullah Ahmad, Pengaruh 
Wawacan Syekh Abdul Qadir Jaelani pada Masyarakat Banten (Serang, 1987). 
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as both culturally meaningful and religiously legitimate. The cultural 
framework is not a passive recipient of Sufi teaching; it is a productive 
force that shapes which interpretations become socially authoritative. 

In South Sulawesi, Sufi ethics intersect with the Bugis moral 
philosophy of pangngaderreng and its principle of siri’ na pesse’ (honor 
and compassion) and reso (sustained effort).35 These values do not 
simply accommodate Sufi concepts; they actively reshape them. 
Tawakkul is redeployed within Bugis commercial culture not to 
discourage initiative, but to frame material uncertainty as part of a 
morally regulated striving that preserves siri’ and fulfills social 
obligation.36 Zuhd is similarly recast as disciplined engagement rather 
than withdrawal. Across both sites, the relationship between Sufi 
teachings and local culture is co-constitutive: religious meanings and 
cultural frameworks are mutually produced through ongoing 
interpretation, performance, and social validation.37 This co-
constitutive dynamic is analytically distinct from syncretism; it is the 
ordinary mechanism through which a discursive tradition reproduces 
itself across changing social environments. 

A further enabling condition is what this study terms receptive 
capacity: the hermeneutical competence of murshids and murids to 
adapt doctrinal content contextually without compromising its 
theological integrity.38 In Banten, figures like Mama Kadzim expanded 

 
35 H. A. Mattulada, “Perubahan Sosial dan Kebudayaan Suku-Suku Bangsa di 
Sulawesi-Selatan,” in Koentjaraningrat dan Antropologi di Indonesia, ed. Eduard Karel 
Markus Masinambow (Jakarta: Yayasan Obor Indonesia, 1997). 
36 Ahmadin, The Buginese Capitalism (Makassar: Pustaka Refleksi, 2012); 
Koentjaraningrat and H. A. Mattulada, Manusia dan Kebudayaan di Indonesia, 20th ed. 
(Jakarta: Djambatan, 2004); Andi Bahri S, “Corak Kalam Perempuan Pekerja pada 
Jama`ah Majelis Taklim dalam Meningkatkan Kesejahteraan Keluarga di Kota 
Parepare” (State Islamic University of Alauddin Makassar, 2014). 
37 Talal Asad, Genealogies of Religion: Discipline and Reasons of Power in Christianity and 
Islam (Baltimore and London: Johns Hopkins University Press, 1993), 
https://doi.org/10.1353/book.16014. 
38 Sitti Aminah Azis, “Ancient Local Culture of the Buginese and Islam: 
Phenomenological Analysis of the Acculturation of Islam and the Bissu Tradition,” 
European Journal for Philosophy of Religion 15, no. 3 (2023): 363–75, 
https://doi.org/10.24204/ejpr.2023.4266; Arina Restian Restian et al., “Bedhayan 
Gagrag Sumirat Puspito Dance: The Innovation in Conveying Islamic Da’wah 
Through Arts,” Research Journal in Advanced Humanities 5, no. 4 (2024), 
https://doi.org/10.58256/6v2xx519; Clifford Geertz, The Religion of Java (New 
York: The Free Press Glencoe, 1960); John R. Bowen, Muslims Through Discourse: 
Religion and Ritual in Gayo Society (Princeton University Press, 1993). 
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tarekat membership beyond traditional age restrictions and 
vernacularized manāqib into local poetic forms, demonstrating that 
institutional flexibility and doctrinal fidelity operate in tandem rather 
than in tension.39 In South Sulawesi, Khalwatiyyah murshids translate 
Sufi concepts into Bugis ethical idioms, making spiritual teaching 
simultaneously intelligible and actionable as economic guidance. The 
outcome in both cases is an ethical-economic orientation that is 
neither a straightforward perpetuation of classical aestheticism nor a 
secular accommodation to market logic, but a doctrinally grounded 
and culturally situated reconfiguration that gives Sufi ethics 
productive normative reach in the domain of everyday economic life. 

 
Structural Reconfiguration of Sufi Economic Ethics  

If ideational relations explain how Sufi meanings are 
reinterpreted, structural relations explain the conditions under which 
those reinterpretations acquire institutional legitimacy and social 
traction. The tarekat operates through a hierarchy of authority, ritual, 
and social organization that directly mediates the transmission and 
enactment of doctrinal concepts. Different discipleship levels 
correspond to varying degrees of ascetic commitment, from basic 
shari‘a adherence to the intensive practices of khalwat and sulūk. This 
stratification parallels classical taxonomies of zuhd.40 Crucially, 
murshids in both case sites exercise their institutional authority not to 
prohibit economic activity but to frame it as a religious obligation. 
This authorization function is structurally decisive: it is not that 
individual practitioners independently arrive at economically 
permissive readings of zuhd, but that the murshid’s doctrinal 
ratification renders those readings legitimate within the community. 

The reconfiguration of Sufi ethics also reflects longer historical 
transformations in governance and political economy. In early Islamic 
polities of the Indonesian archipelago, tarekat networks were 
integrated into court structures with several rulers holding concurrent 
authority as murshids. Yusuf al-Makassari served as both chief religious 
advisor and grand mufti under Sultan Ageng Tirtayasa in Banten 
during a period of notable maritime economic expansion, while most 

 
39 Kurniawan, Cultural Negotiation, Authority, and Discursive Tradition: The Wawacan Seh 
Ritual in Banten. 
40 Ibn al-Qayyim al-Jawziyyah, Madārij al-Sālikīn bayn Manāzil Iyyāka Na‘budu wa 
Iyyāka Nasta‘īn, 2nd ed. (Beirut: Dār al-Kitāb al-‘Arabī, 1973.), 2:12. 
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Banten sultans maintained affiliations with Qādiriyyah, 

Naqshabandiyyah, Shat }t}āriyyah, and Rifā‘iyyah orders.41 Colonial 
disruption marginalized tarekat influence and contributed to 

reinterpretations of s}abr and tawakkul as doctrines of patient 
endurance under political subjugation. The 1888 Banten Peasant 
Revolt subsequently demonstrated that these same concepts could be 
reactivated as frameworks for organized resistance, with dhikr and 
wirid repurposed for political mobilization under Abdul Karim 
Tanara.42 In South Sulawesi, Khalwatiyyah branches shifted from 
aristocratic court patronage under the Sultanate of Gowa toward 
broader agrarian constituencies as political configurations changed.43 
These trajectories establish that Sufi ethical concepts have never held 
fixed meanings but have been consistently recontextualized in 
response to changing political and economic conditions. 

The contemporary zeitgeist constitutes the most recent structural 
layer shaping this process. During the colonial period, many joined 
tarekat as a spiritual refuge from social repression, and TQN records 
indicate that specific dhikr and wirid were provided to followers in 
preparation for the 1888 uprising.44 The present context differs 
structurally but operates analogously: urbanization, technological 
acceleration, and social dislocation generate existential pressures that 
majlis dhikr communities address by providing ethical grounding and 
psychological stability. Under Abah Yusuf’s leadership, TQN urban 
communities have reframed congregational dhikr as spaces of moral 
reorientation while emphasizing that zuhd demands economic and 

 
41 Azyumardi Azra, The Origins of Islamic Reformism in Southeast Asia: Networks of Malay-
Indonesian and Middle Eastern “Ulama” in the Seventeenth and Eighteenth Centuries 
(Australia: University of Hawaii Press, 2004); Michael Francis Laffan, The Makings of 
Indonesian Islam: Orientalism and the Narration of a Sufi Past (Princeton & Oxford: 
Princeton University Press, 2011); Martin van Bruinessen, Kitab Kuning, Pesantren, dan 
Tarekat: Tradisi-tradisi Islam di Indonesia (Bandung: Mizan, 1995); Ade Fakih 
Kurniawan, Tasawuf Falsafi (Serang: FUD Press, 2015); Yoseph Iskandar, Sejarah 
Banten (Jakarta: Tryana Sjam’un Corp., 2001). 
42 Sartono Kartodirdjo, The Peasants’ Revolt of Banten in 1888: Its Conditions, Course and 
Sequel: A Case Study of Social Movements in Indonesia (Springer, 2014); Hasan Muarif 
Ambary and Halwany Michrob, Geger Cilegon 1888: Peranan Pejuang Banten Melawan 
Penjajah Belanda (Serang: Panitia Hari Jadi ke-462. Pemerintah Daerah Tingkat II 
kabupaten Serang, 1988). 
43 Nurhikmah, “Eksistensi Dakwah Ajaran Tarekat Khalwatiyah Samman di 
Kabupaten Wajo”; Aminah, Eksistensi Jamiyah Khalwatiyah Syekh Yusuf al-Makassariy. 
44 Ambary and Michrob, Geger Cilegon 1888. 
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social responsibility rather than withdrawal. Khalwatiyyah murshids in 
South Sulawesi have made structurally comparable adjustments, 
reinterpreting faqr and tawakkul as frameworks for fulfilling the duties 

of khalīfah fī al-ard}, active stewardship of worldly life, rather than a 
license for disengagement from it. 

Religious-ideological contestation constitutes the third 
structural force. The rise of Salafi-Wahhabi movements has generated 
sustained pressure on tarekat communities through accusations of 

bid‘ah targeting riyād}ah practices and ascetic disciplines such as ngrowot 
fasting45 that lack explicit prophetic precedent. This is not historically 

novel: the early dispute between Ah }mad b. H {anbal and al-Muh}āsibī 
over rationalist Sufi reflection established a durable pattern in which 
Sufi discourse has required ongoing doctrinal self-justification against 
legalist scrutiny.46 Contemporary murshids respond substantively 
through theological argument rather than through defensive retreat. 
Fahmi, a TQN murshid in Banten, argues that khalwat is a preliminary 
discipline that intensifies divine consciousness before returning the 
practitioner to full worldly engagement under heightened murāqabah, 

so that commercial conduct becomes an expression of ih}sān rather 
than a departure from spiritual life.47 Sesse, a Khalwatiyyah Yusuf 
murshid in South Sulawesi, defines zuhd as the capacity to possess 
wealth without being possessed by it, and faqr as recognition of 
absolute dependence on God rather than material deprivation.48 
These are not rhetorical conversations but principled theological 
recalibrations that extend Sufi ethics into the domain of economic 
responsibility. Across both case sites, ideological contestation has 
functioned not as a force that erodes tarekat economic engagement 
but as a condition that compels its more rigorous doctrinal 
articulation. 

 
Concluding Remarks 

The study demonstrates that key Sufi ethical concepts operative 

in Indonesian tarekat communities, specifically zuhd, faqr, s }abr, and 
tawakkul have undergone substantial reconfiguration in their 

 
45 Ngrowot fasting is a Javanese ascetic practice that involves abstaining from rice. 
46 Abdul Kadir Riyadi, Arkeologi Tasawuf: Melacak Jejak Pemikiran Tasawuf dari al-
Muhasibi hingga Tasawuf Nusantara, Cetakan 1 (Bandung: Mizan, 2016). 
47 Interview with Fahmi in Serang on 25 October 2023. 
48 Interview with Sudirman Sesse in Makassar on 29 August, 2023. 
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relationship to economic life. Ethnographic findings from the TQN 
in Banten and the Khalwatiyyah in South Sulawesi show that these 
teachings constitute a living discursive tradition, continuously 
renegotiated through ideational and structural forces rather than 
transmitted as fixed doctrine. At the interpretive level, zuhd is recast as 
principled non-attachment rather than material renunciation, faqr as 
spiritual dependence on God rather than the valorization of poverty, 
and tawakkul as disciplined composure under uncertainty rather than 
fatalistic passivity, such that economic activity becomes a practical 
expression of ‘ubūdiyya rather than a departure from spiritual life. This 
reconfiguration is explained through the integrated framework 
proposed here: the ideational dimension captures hermeneutical 
processes operating through scriptural engagement, local cultural 
translation, and receptive capacity, while the structural dimension 
accounts for murshid authority, historical transformations in political 
economy, and religious-ideological contestation as conditions that 
determine which reinterpretations acquire doctrinal legitimacy. These 
findings also invite a critical reassessment of Weber’s thesis on Islam 
and economic rationality. Rather than confirming the absence of 
inner-worldly asceticism in Islam, the evidence presented here 
demonstrates that Sufi traditions articulate a distinct ethical 
rationality, grounded in spiritual discipline, moral self-regulation, and 
sustained divine awareness, that motivates disciplined and ethically 
bounded economic conduct, suggesting that forms of religious 
rationality are multiple, contextually embedded, and historically 
situated in ways a Protestant-centric framework could not anticipate. 

The contributions of this study extend across three fields. In 
the anthropology of Islam, it advances Asad’s discursive tradition 
framework by demonstrating its analytical reach into the domain of 
economic ethics. In Islamic economics, it provides a practice-
grounded account of how religious values translate into economic 
behavior, moving beyond normative prescription toward an 
ethnographic understanding of lived ethical conduct. In the sociology 
of religion in Southeast Asia, it challenges both the Weberian 
assumption of Islamic economic passivity and the tendency to treat 
Sufi economic engagement as either purely institutional or purely 
sociological. The study’s limitations, including its geographically 
specific cases, purposive sampling, and reliance on self-reported 
orientations rather than measurable economic outcomes, point 
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toward productive directions for future research: comparative studies 
across other tarekat traditions in Indonesia and cross-national cases in 
Malaysia, Senegal, Turkey, and Morocco would test whether the 
reconfiguration dynamics identified here reflect broader Islamic 
patterns or Indonesia-specific conditions, while mixed-methods and 
longitudinal designs would allow scholars to move from documenting 
ethical orientation to assessing its material consequences across 
generational time. 
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