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One day, a lecturer from UIN Ar-Raniry asked me to meet one of the great teachers in Darussalam, Prof. Ahmad Daudy. I trembled, and I was afraid, when he told me that Prof. Daudy wished to meet me after reading my book Waḥdat al-Wujūd. In my mind, surely something was wrong with the book. I told the lecturer that I did not dare to meet Prof. Daudy. Just to hear his voice, I was already afraid. This is one of the Acehnese scholars I hold in the highest respect. But in the end Allah brought me together with Prof. Daudy, at a wedding celebration in the family of Prof. Hamid Sarong (a senior lecturer and professor at the Faculty of Sharia and Law, UIN Ar-Raniry). At that meeting I then said that I was Kamaruzzaman, the one who wrote the book Waḥdat al-Wujūd. As I kissed his hand, I was urged to go on and write a further work on the topic of Waḥdat al-Shuhūd. I must admit that I did not really understand the term. But Prof. Daudy said this term is of cardinal importance once one has discussed Waḥdat al-Wujūd. The term Waḥdat al-Shuhūd was repeated several times by Prof. Daudy. As a beginner, receiving an academic task from a teacher, of course this is an assignment that must be completed.

To respond to Prof. Daudy's request, I tried to gather further materials on the world of imagination in mystical experiences. Because my scholarly background bears no relation whatever to mysticism or tasawwuf, when I met with the academic materials I was of course overcome with confusion. This was because the study of tasawwuf falsafī that I took up came without any process of exploration as a student. It was purely out of my own interest, as a former student who studied comparative madhhab, political studies, and social anthropology. So, as a pupil in the study of religious experience, of course there was much material to learn and to understand before it could be poured into writing. The works I gathered were not, in truth, a deep enough academic exploration. It was only because of a somewhat excessive curiosity about the mystical life within the belief of Islam. So Prof. Daudy's request I regard as an honour, because I received an assignment from a teacher who is an expert in the world of mysticism, above all in Aceh.

In these last several years, the study of the union of man with God I have indeed pursued personally. Here, if one traces the works I studied, they are no simple reading. For example, when reading the work of Syeikh Hamzah Fansuri, one needs another work about Syeikh Hamzah Fansuri. It turns out the studies on this scholar are far from few. I have even tried to seek a model of Islamic study from the root of Hamzah Fansuri's thought. Until now, I still do not really understand the works of Syeikh Ibn ʿArabī, one of the scholars who, it turns out, was already able to tell his spiritual experience in languages that show there is an effect of man's union with Allah. Reading the fruit of spiritual contemplation that takes the form of intellectual work does require a tawajjuh of its own. Because we are invited to enter the world of the writer's experience, while slowly entering the world of the unseen, the alam ghaib. In that world, the scholar tells all that he sees inwardly. It is this inward contemplation that then delivers a knowledge categorized as resting upon intuition. Even so, to clarify the truth of that inner experience is of course no easy matter — all the more so if this experience is depicted symbolically.

It seems this is my task: to study how the experience of union and inner vision may be examined scientifically. Human technology strives as far as it can to understand all the potential of the news that is in the universe. The potential news I mean is the information given by the cosmos, which must be able to be digested by man's reason. Likewise, the information taken in through the reason, in the form of input, is internalized within man, so that there arises an awareness of man's existence in this universe. Here lies the line of knowledge — between the information that must be received and believed, and the information that still needs to be clarified by the Holy Book (the al-Qurʾān, the Gospel, the Torah, and the Psalms). Even so, the Holy Book whose truth is still acknowledged until the Day of Reckoning is the al-Qurʾān. Here the news of the heavens, the news of the unseen, the news of the universe, the news of the earth, the news of the planets, the news of man, and so on, are announced by Allah to the Prophet Muhammad. Therefore, human technology in its turn wishes to confirm what Allah has spoken to the Messenger. This is the point of clarification of news and information that takes the form of belief, or dīn.

For nearly four years, I tried to go deep into the inner aspect of Islam under the category of tasawwuf falsafī. There was no ṭarīqah that I followed. There was no murshid or khalīfah who guided me. There was no special practice by which to know the degree of my bond with Allah. There was no special garment to show that I was undertaking a process of going deep into the spirit, into the inner life. Indeed, what I did — perhaps it was not even possible for me to go deep into this very intricate science. Yet some readers of the book Waḥdat al-Wujūd said that I had offered a “way home” in that book. In Aceh, or even across the Archipelago, there are many ʿulamāʾ who offer a “way home” to the village of the hereafter. People known for their sanctity are everywhere. The masters of the salik path, too, are scattered over the whole earth. Not a few are present in the gatherings of dhikr, or the gatherings of preaching. Whereas I remained alone, in understanding the intricacy of this science. For that reason, what I write in this book is not something absolutely true, but a process of learning by a servant who wishes to go deep into the science of how to explain the meeting with Allah. As a lowly and base servant, it is of course not fitting to claim that this work is the single most valid work in explaining the concepts of the inner life within Islam.

One thing I have always wanted to do is to write a book about how the situation of the meeting with Allah is. What is intricate is how we are to understand that meeting, for the nearness of Allah to man is intimate beyond measure. Allah says: “And We have indeed created man, and We know what his soul whispers within him; and We are nearer to him than his jugular vein” (Sūrah Qāf 50:16). This verse is an affirmation that the nearness of a servant to Allah is closer even than his jugular vein. Only, once again it is found that whatever is whispered by the ʿālam al-ṣaghīr is surely known by the Owner of the universe, the ʿālam al-kabīr. Is the meeting with Allah, too, explained as something real, or imagined, or in the true, ḥaqīqī sense? In the real sense, the meeting with Allah is understood as an ordinary meeting — that is, a meeting between the creature and the Creator. As for the imagined sense, the meeting with Allah takes place as though within the imaginal world; in that region the barrier between creature and Creator is drawn back, so that, imaginally, one who is given the chance to meet Allah will pour out his inner happiness to another, or keep it buried within his imaginal world. As for the meeting in the true sense, it happens when the spirit within man meets truly with Allah, since man will return to Allah. The dialogues of the Sufis with their own selves are at times regarded as dialogues that bring Allah present within them, or the presence of Allah awaited by their inner state.

The science of tasawwuf carries a person to the condition above, according to the degree of the practice he understands and performs. But to to explain the meeting with Allah, once again, is no simple undertaking — all the more if it is then understood as the union of the servant with the Creator. This process of union is known by the concept of waḥdat al-wujūd. In this work, that concept is not explained; rather, it tries to lay out how the situation of the meeting with Allah is. Here, the inner world of a person will feel that his meeting with the Creator is a struggle of life without end. It is this condition that then comes to be known as the science of maʿrifat, which becomes the ground in this book for moving toward waḥdat al-syuhud. In this book, the concept of maʿrifat is rendered as gnosiology, which will be explained in the next chapter.

In preparing this book, I have gathered several materials to be examined, though what will be met more often in the following chapters is the fruit of the author's contemplation. This was done so as not only to present data about the topic of this book, but also to try to present the author as a wayfarer, a musāfir, who is learning to understand the concepts and practices of the Sufi. In the study of the inner life of Islam, the Sufis have left a treasury of literature of the highest value. Those works give the impression that the study of the inner life truly holds the foremost place in forming human beings who recognize their own selves. As for the practices of the Sufi, they too are found, though not so easy to perform, for they require diligence and continuity in enslaving oneself before Allah. Spiritual experience, too, can be made one of the footings in presenting this work. That spiritual experience, of course, cannot be laid open in this book one by one. For besides being regarded as riyāʾ, it still needs to be examined whether this spiritual experience is fit to be conveyed to the reader. Even so, that spiritual experience is still seen within the frame of knowledge, not the frame of some special gift or sanctity. What I mean is that spiritual experience is a religious experience that gives an effect upon the way of seeing the ultimate experience. What I do is to try to understand that ultimate experience by seeing whether it was also undergone by other masters of the inner life of Islam. One of my explanations to students, when they wish to know the sweetness of knowledge, is that knowledge will light up man in the darkness, and that knowledge will explain the contingencies that a man undergoes. For that reason, self-exploration and inner experience are two elements that must be undertaken to explain spiritual experience. Here it will be found that the self, the nafs, becomes the vessel of what a person imagines, to bring the spiritual experience to life in daily existence.

To put it firmly, what is done is so that, continuously, a process of interpretation is carried out upon what happens to us in living out this life on the face of the earth. The interpretation of the self is a matter of cardinal importance. For we make our own selves the center of study to recognize our own selves. The understanding of one's own self is, of course, no simple matter. For the interpretation of one's own self is done from the various human potentials that cleave to man himself. The greater the human potential used, the deeper too the interpretation done upon one's own self. Human potential is the human fitrah given by Allah, in keeping with the excellence of man himself over other creatures — namely the reason and the mind. In Waḥdat al-Wujūd it has been explained how the levels of thought are aided by the reason; and likewise the level of the self that is in man. Therefore, the interpretation of one's own self is an absolute necessity, in order to recognize one's own self.

Darussalam, 7 July 2026
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This book is a continuation of the book Waḥdat al-Wujūd, which appeared in 2013. There were several notes that could not be included in that book, so I decided to continue them in this modest book. Of course the relation between the two books cannot be separated from the exploration of knowledge carried out across several disciplines — namely philosophy, theology, the social sciences, the humanities, and tasawwuf. Because this is a continuing study, the reader is advised to read the book Waḥdat al-Wujūd before examining this one. Or, the reader is advised to be familiar with the topics in the table of contents of this book. In that way, the continuity of the knowledge spoken here in the form of writing will make it easier to join two domains — the intellectual domain and the spiritual. Thus, this book may be seen from a rather free perspective: how to understand the results of the reproduction of knowledge, which in truth is never separated from philosophy, theology, and theosophy.

One of those efforts, as stated above, is to seek a foundation of knowledge for knowing God (Allah). It is here that the term gnosis then appears. In the Arabic language it is known by the term maʿrifah. Scholars who study the spiritual world, or the mysticism of Islam, often encounter this term. For example, after a person stands in the domain of sharīʿah (the path), then enters the domain of ḥaqīqat (truth), and last in the destination of maʿrifah. As for the last, Annemarie Schimmel gives the following explanation:


According to the tradition, Dhūʾn-Nūn formulated for the first time a theory of maʿrifa, intuitive knowledge of God, or gnosis, as opposed to ʿilm, discursive learning and knowledge; many sayings about “love” and “intimacy.”


From this expression it is implied that Dhūʾn-Nūn of Egypt (d. 895) was the first scholar to give a definition of the concept of gnosis within Islam. That Sufi scholar lived in the era of Bāyezid Bisṭāmī of Iran (d. 874), Yaḥyā ibn Muʿādh of Rayy (d. 871), and al-Ḥārith al-Muḥāsibī of Iraq (857). Of this era it is said that there was “an outburst of creativity of Sufism, based on examination of internal spiritual states and extended speculation on moral, legal, and philosophical subjects.” In other words, that era was a time when the Sufis stood at the forefront of the development of the Islamic sciences. Or, the spiritual event had rendered a service in the development of the other sciences in the history of Islam.

Meanwhile, the thread of this term gnosis can also be seen from the explanation of Carl W. Ernst: “When mystical knowledge was emphasized over traditional learning, the preferred term was maʿrifa or ʿirfān, meaning a special knowledge or gnosis that transcended ordinary rationality. The possessor of this knowledge was known as an ʿārif.”

In the book Iḥyāʾ ʿUlūm al-Dīn, Imām al-Ghazzali tells how the effect of this Sufi knowledge was upon the development of the sciences in the history of Islam. Here the key words are cleanness of heart and zuhd, which have led several ʿulamāʾ to become pioneers of the Islamic sciences. In other words, the ʿulamāʾ, before they succeeded in writing and developing their sciences in various fields, first cleansed the soul, strengthened the heart, and performed zuhd from the worldly. For that reason, this maʿrifah becomes an important phase in the tradition of knowledge for the ʿulamāʾ. It may also be said that those who become ʿulamāʾ are in principle the masters of the Sufi way, or the ʿUrafāʾ. Thus, gnosiology becomes the highest science in understanding the spiritual and intellectual aspect among the architects of knowledge in the history of Islamic civilization.

Meanwhile, from the study by Hamid Fahmi Zarkasyi of the concept of knowledge in al-Ghazzali, it is found that this scholar did not distinguish between the concept of ʿilm and maʿrifah. ʿIlm is understood as “cognition (maʿrifah) of a thing as it really is.” Meanwhile maʿrifah is given the definition of “knowledge (ʿilm) about individual things which is attained by definition.” In these two definitions there is a difference on the concept of “a thing,” of “as it really is,” and of “attained by definition.” Here ʿilm works upon one “thing,” whereas maʿrifah works upon several “things” that it is then able to explain. Here the examples given are ʿilm al-mukāshafah, ʿilm al-ilāhī, ʿilm al-ladunniy, which are a part of maʿrifah. There are even those who say it is “logical reasoning will not understand, for this sort of knowledge is solely dependent on divine intuition (al-kashf al-ilāhī); it is by that alone that one will know the roots of the forms of the world, in so far as they are receptive towards their ruling spirit.” In other words, maʿrifah is higher in position than ʿilm. It may even be said that the summit of ʿilm itself is to pursue maʿrifah al-Lāh.

More firmly still, in giving the difference between maʿrifah and ʿilm, Chittick explains from the hadith of the Prophet about “whoever recognizes his own self, then he has truly recognized his Lord.” Here the word used is ʿarafa, not ʿilm. Chittick gives the following explanation:


The saying does not employ the usual word for knowledge, ʿilm, which often carries the connotation of learning or erudition without true understanding. Rather, it uses the verbal form of the noun maʿrifa, which is often translated as “gnosis.” This word implies direct experience of the thing and recognition of its true nature and actual situation. The “gnostics” are those who achieve this sort of knowledge — direct, unmediated knowledge of self and God. Thus “gnosis” means simultaneous self-recognition and God-recognition.


In the journey of philosophy, the product of thought, as stated above, strives to know God. Here this includes the studies within it that try to explain God through the power of reason (ʿaql), the inner heart, and the clarity of the relation of man with the universe (ayat kawniyyah). But the philosophers do not call this pattern of tracing God a part of the process of maʿrifah al-Lāh. In the study of religion, the names of God appear with various names and numbers. In the study of Islam, the pattern of maʿrifah al-Lāh begins to be done intensively after a person enters the domain of the Sufi. Uniquely, almost all the ʿulamāʾ who have produced thoughts still studied to this day are those who succeeded in entering the domain of maʿrifah al-Lāh. In other words, the ʿulamāʾ themselves only produced authentic thought after they truly recognized Allah.

The Greek philosophers, of course, did not begin their study of God departing from an understanding that was the result of installing the name of Allah into their world of thought and their inner world. In other words, they did not try to study Allah as a part of the continuity of study on sharīʿah and ḥaqīqāt. One of the philosophers of Egypt, Plotinus (204 CE), had the concept of God as the One. This is a summary of the thought of Plotinus, the pupil of Ammonius Saccas in Alexandria:


The true changeless is God, about whom nothing specifically descriptive can be said except that he absolutely transcends or lies beyond everything in the world. For this reason God is
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