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Abstract: Nir Muhammad is one of the teachings in Sufism that studies the beginning
of the creation of the universe. The Sufis discussed Niur Muhammad through God’s tajallt
(manifestation), and they believed that only Insan Kamil (Perfect Humans) possessed
the perfection of His tajalli. This Sufi theory can be comprehended through the dhawqi
approach. This research will deal with Niir Muhammad’s theory of Sufism through the
perspective of Tijaniyah Tarekat. The data for this study was obtained through library
research utilizing a documentary technique. The collected data will be analyzed using
the descriptive analysis method. This study finds that the Tijaniyah Tarekat is a Sufism
institution that bases its teachings and practices on the concept of Niir Muhammad in the
form of salawat al-fatih and salawat jawharah al-kamal. This Tarekat’s elucidation of Nir
Muhammad is also built on and consistent with the explication of authoritative Sufis in
Islam’s intellectual and spiritual tradition.

Keywords: Niur Muhammad, Salawat al-Fatih, Salawat Jauharah al-Kamal, Tijaniyah
Tarekat,.

Abstrak: Nir Muhammad adalah salah satu ajaran dalam tasawuf yang menjelaskan
tentang awal mula terciptanya alam semesta. Para sufi membahas Nir Muhammad
melalui tajalli (manifestasi) Tuhan dan mereka percaya bahwa hanya Insan Kamil
(Manusia Sempurna) yang memiliki kesempurnaan tajalli-Nya. Ajaran Tasawuf
ini dapat dipahami melalui pendekatan dhawgqi. Penelitian ini akan membahas
ajaran tasawuf Niur Muhammad melalui perspektif Tarekat Tijaniyah. Data dalam
penelitian ini diperoleh melalui studi kepustakaan dengan teknik dokumenter. Data
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yang terkumpul akan dianalisis menggunakan metode deskriptif analisis. Kajian ini
menemukan bahwa Tarekat Tijaniyah merupakan institusi tasawuf yang mendasarkan
ajaran dan praktiknya pada konsep Nir Muhammad berupa salawat al-fatih dan
salawat jawharah al-kamal. Penjelasan Tarekat Tijaniyah tentang Nur Muhammad
ini juga dibangun di atas dan sejalan dengan uraian para sufi otoritatif dalam tradisi
intelektual dan spiritual Islam.

Kata-kata Kunci: Nir Muhammad, Salawat al-Fatih, Salawat Jawharah al-Kamal,
Tarekat Tijaniyah.

Introduction

Niur Muhammad, also called al-Haqgiqah al-Muhammadiyah, is a
Sufi teaching that is still ardently discussed. For Sufis, this theory is an
exposition about the beginning of the creation of creatures in the universe
(Achmad 2015, 69; Ahmad 2017, 124; Ahmat et al. 2017, 1418; Zabidi et
al. 2022, 121; ‘Arabin.d., 214-226, 1421, 394; ‘Arabi 1980, 43-47; Jurjani
1405, 122; Samsuddin et al. 2017, 9). This elucidation believes that
Allah created all creatures from Niir Muhammad, both zahir and batin
(Sulayman 2002, 63). In this theory, using the dhawq approach, the Sufis
dealt with Nir Muhammad through God’s tajalli (manifestation). The
perfection of God’s tajalli is only in insan kamil (the perfect man) (Jili
1997, 210; Sulayman 2002, 63).

A Sufi institution that elaborates this doctrine similarly to those
authoritative Sufi masters is the Tijaniyah Tarekat. This well-known
Sufi institution explains the concept of Nir Muhammad or al-Haqiqah
al-Muhammadiyah based on its teachings and practices in the form of
salawat al-fatih and salawat jawharah al-kamal. The objective and
contents of this Salawat are similar to the concept of Ibn ‘Arab1’s Sufism
thinking about al-Haqiqah al-Muhammadiyah. The theory of al-Haqiqah
al-Muhammadiyah or also called the “perfect man” (al-insan kamil), is
based on the idea of “unity of being” by al-Hallaj (Achmad 2015, 69-70).
According to Ibn ‘Arabi, al-Hagiqah al-Muhammadiyah consists of two
kinds: perfect humans, who are immortal (‘Arabi 1946, 50).

However, Ahmad Tijani also explained that al-Haqiqah al-
Muhammadiyah, which the Tijaniyah Tarekat built, is a Mansaun Ii al-
Tarigah al-Tijaniyyah, which comes from ‘ain al-Rahmah al-Rabbaniyah.
It is a sign that distinguishes it from the others. It does not belong to
any other being. With the sign, they were identified as the disciples of
the Prophet Muhammad, masters of the Arabs, and the Ajam nation.
The signs written between their eyes are the words “Muhammad saw.”
In the form of a light sign, and on the back of his heart is written the
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light “Muhammad Ibn Abdullah Moreover” on his head was a crown of
light Allah gave him, especially for them. The crown reads “Al-Tariqgah al-
Tijaniyyah Mansawha al-Haqiqah al-Muhammadiyah” (Baasyaiban 2012,
100-101; Yusuf 2002, 43-44). Furthermore, the meaning of al-Haqiqah
al-Muhammadiyah itself is the source of all law, prophethood, saintship
(walayah), and the Sufis as pious individuals and other forms that lie in
this universe (Hamkah 2020, 220-221; Harazim 1984, 121-122).

Thus, to comprehend the dignity of Nur Muhammad, one cannot
know it entirely. This is because one’s knowledge to see the dignity of
Nir Muhammad varies according to their respective station. Therefore,
the perfection of a person knowing the dignity of Niur Muhammad is
composed of several levels, including the soul (al-nafs), heart (al-qalb),
and reason (al-‘aql), and one of the highest stations is the saint who
can reach knowing the level of his spirit; this level is the final level (al-
ghayat al-quswa) (Harazim 1984, 123; Tishiti n.d., 134). Seeing this, the
researcher tries to reveal the concept of Niur Muhammad by focusing on
the teachings of the Tijaniyah Tarekat.

This study is library research. The primary data is obtained from
several works of Tijaniyah Tarekat, and secondary data are from other
related sources, which aim to develop and analyze the theory. The
collected data will be analyzed utilizing the descriptive analysis method.
The descriptive method describes and reveals the collected data in the
manner desired by the referred sources. While the analysis method is
used to interpret, relate, and compare the discussed view to the views
and thoughts of authoritative Sufis who have explored this issue, the
discussed views are then placed among the existing views.

Short Profile of Tijaniyah Tarekat

From the historical records, the Tijaniyah Tarekat in Indonesia was not
known particular when it emerged, but G.F. Pijper, in his work “Fragmenta
Islamic” mentioned that there are indications that the Tijaniyah Tarekat
first appeared in the Pesantren Buntet, Cirebon, and the presence of
Shaykh ‘Ali ibn ‘Abdullah al-Tayyib al-Azhar1 to Tasikmalaya. According to
Pijper, Shaykh Ali had received the talgin of the Tijaniyah Tarekat from
Shaykh Alfa Hashim in Medina. Pijper added that one of the purposes
of Shaykh ‘Ali coming to Tasikmalaya was to teach Tijaniyah through
the book of Munyat al-Murid. This book contains instructions for the
teachings of the Tijaniyah Tarekat, the genealogy of the Tijaniyah Tarekat,
and messages of advice from a teacher to students (Mulyati 2011, 223-
224; Pijper 1987, 81-87; Rofi’i 2023, 151).

Based on these historical records, G.F. Pijper concluded that Cirebon
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waswhere the Tijaniyah Tarekat firstemerged and the center for spreading
the Tijaniyah Tarekat, recorded around the 20th century (between 1918
and 1921) (Ihsan 2012, 212; Rofi'i 2023, 151; Zainurofieq 2021, 550)
Then the Tijaniyah Tarekat entered Cirebon, especially in the Pesantren
Buntet through Kyai Abbas and Kyai Anas, who received talgin from
Shaykh Alfa Hashim in Medina and Shaykh ‘Ali ibn ‘Abdullah at-Tayyib al-
Azhari (Dewi 2021, 47; Mulyati 2011, 225; Rofi’'i 2023, 151; Hidayatullah
et.al 2021, 411-412). From Buntet, the Tijaniyah Tarekat spread widely
outside Cirebon, such as Tasikmalaya, Brebes, and Ciamis. A few years
later, this Tarekat spread to other areas in West Java, Central Java, and
East Java (Mulyati 2011, 225).

«In East Java, the Tijaniyah Tarekat was introduced by K.H. Umar
Baidlowi, who received talgin from Shaykh Muhammad bin Yusuf
(Cirebon), spread to Surabaya; K.H. Mukhlas spread to Probolinggo; K.H.
Mahdi spread to Blitar; K.H. Mustafa spread to Sidoarjo; K. Mi'ad spread
again to Probolinggo; Kiai Abd al-Ghafur Ma’sum spread to Bondowoso;
Kiai A. Fauzan Fathullah spread to Pasuruan; K.H. Salih spread to Jember,
and Kiai Jauhari and KH Chozin spread to Madura, then continued by his
son, K.H. Tijani (Bruinessen 1995, 322).

.The center for spreading the Tijaniyah Tarekat in Central Java through
Habib Muhammad bin Ali Basalama who received talgin from K.H.
Hawi Cirebon. He then spread the Tarekat to Jatibarang, Brebes; Habib
Luthfi spread to Pekalongan and K. Malawi from Brebes. Meanwhile, the
Tijaniyah Tarekat in West Java started from Cirebon and then spread to
Tasikmalaya, Ciamis, and Garut. From Garut, this Tarekat then spread to
various areas in West]ava, such as Bandung, Cianjur, Tangerang, Karawang,
Sumedang, and Bogor. One of the pioneers of the Tijaniyah Tarekat in
Garut was K.H. Badruzzaman. From K.H. Badruzzaman, later, students of
the Tijaniyah Tarekat from several other areas in West Java took talgin
(Lajnah al-Tansiq Nahj al-Tijaniyyah n.d.). And now, the development of
the Tijaniyah Tarekat is not only on Java Island but has spread throughout
Indonesia, especially in South Kalimantan (Saifuddin et al. 2016, 2-3).

Definition and Scope of Niir Muhammad

An akhlaqi Sufi figure, Imam al-Ghazali, emphasized in detail that the
word nur or light has four meanings: First, light can manifest something
so that it can be reached by sight, but cannot see himself, for example, the
sun. Second, the light of sight (eye) reveals everything that can be reached
by sight and can see it. This niir is nobler than the first. Third, The light
of ‘aqli’ manifests all rational things hidden from sight, and that light can
reach and see them. Fourth, ‘Niur al-Haqq’ (Allah) manifests everything
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invisible and hidden to sight in nothingness, for example, angels (Ghazali
1964, 41-42; Ghazali1 1986, 119-120; Buruswi 1137, 152; Fakhrurrazi et
al. 2022, 128).

Furthermore, regarding the meaning of light, al-Ghazali divided it into
two levels: light that the eye can catch (nisbi) and light that the view can
only see by intellect (haqiqi) (Ghazali 1964, 41; Ghazali 1976, 32, 1986,
119). The natural light of truth (nir al-Haq) is Allah; other than that, it is
only a parable and does not carry real meaning. Allah is the highest and
final light, while the others do not have any light; Allah is the true light,
the natural light (Ghazali 1964, 42; Ghazali 1976, 12, 1986, 120).

To catch the true light (essential), someone needs the right tools,
not limited to distance, time, and place, namely the intellect, the inner
and spiritual eye, not the physical one. According to al-Ghazali, although
light is visible and is the cause of the appearance of objects, it is not the
cause of the formation of things to blind people. Therefore, the riih of the
person who sees plays a critical role in seeing, it is precisely the rtih that
understands, and through it, an understanding occurs (Ghazali 1964, 42;
Ghazal1 1976, 14; Ghazali 1986, 120).

Here, what plays a vital role in the problem of seeing or not seeing
something is spiritual power (batin), not the physical eyes. The physical
(zahir) eye is just a surveillance tool; it provides information to the inner
eye about the symptoms that appear on the surface. In comparison, the
inner eye will consider the information and decide. Al-Ghazali quotes the
words of Allah in Strah Al-Hajj verse 46:

el s ol L3l w55 e s Y gL .
“..For itis not the eyes that are blind, but what is blind is the heart that is in the chest.”

In response to the verse above, we can see that the power of the zahir
eye is minimal, while the batin eye is not limited; there are differences
between the two. The difference between the batin eye (rith) and the
zahir eye is that the parable of the outer eye lies in something that does
not appear by itself both physically (ma’rifah) and batin (haqiqah). In
comparison, the batin eye is located in the rih. The essence of the riih
is the light that comes from God, who is most holy and high, so it is only
natural that the pure and high eye of the mind can catch objects that are
sacred and high at the same t time, distinguish them from those that are
low and dirty (Ghazali 1964, 43-44; Ghazali 1976, 16-17; Ghazali 1986,
121-122; Baihaki, 2020, 113-114).

In al-Ghazali’s Sufism, the batin eye is also called intellect. This
intellect is niir, which is light (Ghazali 1964, 44; Ghazali 1976, 20; Ghazali
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1986, 122). This view is also shared by al-Ranirl when discussing the
secrets of humans in revealing the rih Ilahi in his book Asrar al-Insan fi
Ma'rifah al-Rith wa al-Rahman that light, nur is called al-‘aql because he
receives instructions (Raniri 2003, 9).

From the above exposition, it is clear that the true niir or light, al-nir
al-haqiqiis Allah, and the light of al-ntir al-haqiqi cannot be caught except
with light that comes from Him, namely Nir Muhammad. In humans, the
light is in the hearts of those who are pure, and through Niir Muhammad,
in the hearts of those who are pristine, humans can catch al-ntir al-haqiqi.

In connection with the discussion of Niur Muhammad, it is also
necessary to mention the meaning of Muhammad here. The term
Muhammad is taken from the name of the Prophet Muhammad as the
perfect human being above all other prophets and apostles physically and
spiritually. Among the Sufis, the personality of the Prophet Muhammad
has its value. Al-Tustari, for example, argued that the Prophet Muhammad
is the primary source of the creation of a noble land which is the source
of events. The “nature” of the Prophet Muhammad is azali because he is
part of Allah, that is, from His Light (Shaybi 1966, 450-451). Amin al-
Kurdi also expressed his opinion that Muhammad was a human ‘ain al-
wujid being whose form was the source of all things, while the essence of
the prophets who preceded him were his followers and assistants (Kurdi
1991, 36).

The essence of the Prophet Muhammad as a mercy to the whole world
meant that Muhammad was an intermediary (wasilah) for the abundance
of divine grace (wa sifat al-fayd al-Ilahi) over all existing creatures (al-
mumkinat) from the azali. Because of that, his ntir is a creature that God
initially created. In the hadith, there is a statement, “The earliest thing
created by Allah Swt. was your prophet ntir, O Jabir” There is also a hadith
said: “Allah is the Giver, and I am the divider” (Allah Ta’ala al-Mu'tiy wa
Ana al-Qasim)” (Alusi 1270, 99-100).

The description above demonstrates that what Nir Muhammad
means in the Sufi tradition is nir based on the name Muhammad. The
light in question is God’s light (Q.S. An-Nur verse 35), which is gqadim,
but he is not God’s self. Niir is a creature created by God in ancient times.
To emphasize that nur is a creature, it leans on the name Muhammad.
This name was chosen based on the assumption that no name is most
suitable for this light of God other than the name of His most perfect lover,
Muhammad saw.

Sahl al-TustarT has also explained this term in Tafsir al-Qur’an al-Azim.
He maintained that Niir Muhammad is likened to “a lamp or light,” and
the lamp/light shows the existence of creation (Tustar! n.d., 68; Baihaki,
2020, 108; Bowering, 1980, 149; Kholis, 2012, 173). The above opinion
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is in line with Dhu al-Ntn al-Misri (w. 283 H/860 M), a Sufi originator of
al-ma'rifah theory. He argued, “The origin of Allah’s creation (creatures)
is Nur Muhammad” (Shaybi 1966, 365; Kolis 2012, 173). Then al-Tustari
confirmed the above argument with Surah Al-A'raf verse 172:

§ I AT SN ST AP I SEPIY S PRI
oo e B GAETS L5 Laieb 1 51 55 e Sh5 02135

“And remember when your Lord brought out the offspring of Adam from their sulbi
and Allah took witness against their souls.”

Al-Tustar?’s interpretation above is then presented brilliantly by al-
Hallaj. For al-Hallaj, the idea of Niir Muhammad became the basis for the
theory of hulil and wahdat al-adyan. According to him, Niir Muhammad
has two essences, namely ‘gadimah’as ‘niir azali, which is the source of all
knowledge and wisdom and the starting point for the prophets’ emergence
awliya’ of Allah. The second ‘hadith’ is the existence of ibn ‘Abdullah who
became a Prophet and Apostle. Thanks to his ideas, al-Hallaj, a student of
al-Tustari, was asked to be the father of Niir Muhammad ‘s theory (Fattah
1987, 186; Hamka 1971, 123; Kolis 2012, 174; Syakur 1982, 54).

Then this theory was formulated by the Sufis, such as Ibn ‘Arabi, who
combined Sufism with philosophy. It was Ibn ‘Arabi who sparked the
concept of wahdah al-wujid, which in his teachings contains the concepts
of wahdah al-wujud, Niir Muhammad, and wahdat al-adyan (Kolis 2012,
174; Syakur 1982, 65). He argued that Nir Muhammad is a theory used
to reveal the secret of existence, which is believed to belong to Allah in
absolute terms; everything that appears to exist is not a primary form
because it is only God’s tajalli. Then the first creature created was Nir
Muhammad. From it, God created all creatures, such as the seven heavens
and their inhabitants, the stars and the earth, and all that is on the surface
and at the bottom of the oceans, including heaven and hell. This shows
that Niir Muhammad is the core and raw material for the creation of the
universe and can also be said to be the father of the creation, the father of
Adam and Hawa (‘Arabi n.d., 38-39; Sulayman 2002, 63).

The teachings of Ibn ‘Arab1’s Sufism then influenced al-Jili’s thinking
in insan kamil’s theory. Al-Jili argued that Niir Muhammad is the source of
all that is manifested, without which there would be no universe, because
the essence of Niir Muhammad is an archetype of the cosmos, including
the archetype of Adam (Jil1 1997, 210; Jili 1999, 17). Al-Jili added that
Nir Muhammad had many names as his aspect. When associated with
the degree of elevation, it is called rith and falaq. All creatures are subject
to surround him, and no creature can exceed him because he is qutb of
all falaq. 1t is called al-Haq al-Makhliq bih (al-Haq as the Creator’s tool)
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because all creatures were created from it. He is called amrullah because
only Allah knows the essence for sure. It is also called al-Qalam al-A'la
(the highest pen) and al-Aql al-Awwal (the first intellect) because it is a
vessel for God’s knowledge of the world of mawjud and a series of other
names. In the end, al-Jili said that Nir Muhammad would become the
figure of al-Insan al-Kamil (Jili 1997, 15-18).

Furthermore, the Tarekat that maintains these teachings in
common with these Sufis is the Tijaniyah. This well-known Sufism
institution focuses on the concept of Nir Muhammad or al-Haqiqah al-
Muhammadiyah based on its teachings in the form of Salawat al-Fatih and
Salawat Jauharatul-Kamal (Harazim 1984, 121-122).

Basics of Niir Muhammad
1. Nur Muhammad in Al-Qur’an and Hadith

Imam al-Suyuti emphasized that the meaning of nur is the Messenger
of Allah. This is by his quote in Tafsir al-Jalalayn, which states:

There has come light from Allah, namely the Prophet s.a.w. And that “book” is said
to be the Qur’an... (Suyuti 2003, 163).

Commenting on the verse above, al-Qurtubi stated that nir means
light; al-Islam, even the niir means Muhammad. In Tafsir al-Qurtubi it is
stated:

zlr oo el e sz s Y11 S ls ol s A e 1Silr 6

There has come to you a niir from Allah, namely light. It is said to be “Islam,” and it is
said to be “Muhammad saw.” from al-Zajjaj. And that “book” is said to be the Quran
(Qurtubi 2006, 386).

The 19th century Nusantara cleric from Banten, namely Shaikh al-
Nawawl al-Bantani, in Al-Tafsir al-Munir li Ma’alim al-Tanzil al-Musaffir
‘an Wujuh Mahasin al-Ta’'wil al-Musamma Tabaqan li Ma’nahu Marah
Labid li Kashfi Ma‘na al-Qur’an al-Majid stated that what niir meant in

verse is the Prophet Muhammad and the Kitab Mubin “the real book” is
the Quran (Bantani 1305, 184).

Following up on the statement above, the basis for the existence of
Niir Muhammad, which the Sufis believe, is contained in Strah An-Nar
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[24] verse 35;
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The parable of His light is like a Mishkat (lamp) in which there is a lamp, the lamp is
in a glass, and the glass is like a twinkling star, lit from a blessed tree, a zaitun that is
neither in the east nor in the west, whose oil is barely gleaming even though the fire
has not touched it; the light upon light.”

Imam Suyuti added in his work, al-Riyad al-Anaqah. He said that Ibn
Jubayr and Ka‘ab al-Ahbar said: “What is meant by light (nir)” in this
verse is the Prophet, for he is the Apostle, Explanator, and Deliverer of
Allah as enlightenment and clarity.” Ka‘ab continued: “The meaning of
the oil is almost luminous” is the prophethood of Muhammad saw. Even
though people know, he does not say he is a prophet, just as the oil will
also emit light without being touched by fire” (Suyuti 1985, 265-266).

While Ibn Kathir commented on this verse by quoting a report from
Ibn ‘Atiyya where Ka‘ab al-Ahbar explained Allah’s words: “..yakadu
zaytuha yudi’'u walaw lam tamsashu nar..,” which means: “Muhammad is
almost clear as a Prophet to the people, even though he did not announce
it” (Kathir 1999, 60).

As Qadi ‘Iyad said in al-Shifa’ regarding the word of Allah: “..the oil
almost glows even though the fire does not touch it..” This is a parable
that Allah gave relating to His Prophet.” He said the meaning of this verse
is that it was this face (the face of the Messenger of Allah) that had almost
revealed his prophethood, even before he received the revelation of the
Qur’an, as Ibn Rawahah said: “Even if there were no visible signs between
us, his face would have told you about the news” (‘Iyad 2013, 252-253).

Thus, it can be concluded from the statement above that Nar
Muhammad in the Qur’an is defined as light, guidance, enlightenment,
and clarity that can be seen through the five senses and the inner eye to
show the existence of creatures in the universe.

The meaning of Niir Muhammad is different in the hadith narrated by
‘Abd al-Razzagq, as the hadith stated:

From Jabir bin, Abdullah said: O Messenger of Allah, for the sake of my father, you
and my mother, tell me about something that Allah first created before the creation
of everything else! The Prophet replied: O Jabir, indeed Allah has created before the
creation of all things the niir of your Prophet, which comes from His ar (nur Allah),
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so the light circulates according to the will of Allah, while at that time there was
no slate, pen, heaven, hell, angels, sky, earth, sun, moon, jinn, and human races. So
when Allah created the creature, He divided the niir into four parts. Then He created
from the first part the pen, and from the second part the slate, the third part Arsh,
then the fourth part divided into four more parts, then He created from the first part
the support for the Arsh, the second part the Kursi, the third part of the angel left
behind. Then He divided the fourth part into four parts, namely, First, He created
the heavens, the second earth, and the third heaven and hell. The fourth is further
divided into four parts: first, He created the light of sight for the believers, and in the
second part, He created the light of their hearts in the form of knowledge (ma’rifah)
to Allah. From the third part, He created the light of their happiness (pleasure) in
the form of hikmah tawhid, namely the sentence lai Ilaha Illa Allah, Muhammad al-
Rastilullah (Nabhani 1997, 10).

Some of the hadith experts’ views on the position of the above hadith
experience disagreements about whether the hadith is sahih, da'lf, or
munkar. (Shaybani 1401, 18). According to Ibn Abi Haylsimah, they are
narrated by Yahya bin Ma‘in and ‘Abd al-Razzaq as a narrator of one
tabaqah (generation) with Sufyan. Likewise, the view of Ahmad bin Salih
al-Misri (w. 248 H), as stated by Ahmad bin Hanbal (w. 241 H), that ‘Abd
al-Razzaq (w. 126-211 H) is one of the excellent quality narrators of
hadith. Likewise, AbtiZur‘ah al-Dimashqi (w. 200-264 H) said that ‘Abd al-
Razzaq was a dlabit (vital memorization). Abu Hatim al-Razi (w. 478 H)
also noted that ‘Abd al-Razzaq is the hadith of Abd al-Razzaq tsiqat. The
same view was also expressed by al-Ajirt and Abl Dawud al-Farabi, who
considered ‘Abd al-Razzaq a thiqat. Al-‘Amiri argues that ‘Abd al-Razzaq is
a thiqat, and the hadith is a mustagm (‘Amiri n.d., 15).

In contrast to the above view, al-Bani cannot accept the hadith about
Nir Muhammad as evidence (hujjah) (Bani 1996, 357-358; Ban1 1995,
820) because, in his opinion, it contradicts the authentic hadith narrated
by Muslims:
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“He was made an angel from the light and made a jinn from a fire and made a human
from what has been characterized for you” (Naysaburi 2015, 947).

Commenting on the hadith above, al-Bani maintained that the hadith
about Niur Muhammad narrated by al-Razzaq was invalidated because
only angels were made from Niir, not Adam and his children. Al- Laknawi’s
statement can deny it as in his writings, he said:
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They have completely misunderstood the meaning of the prophetic niir because
they did not know that the idafah that applies to the word min niirihi (from His light)
is the same as the idafah that applies to the word of Allah s.w.t. about the story of
Adam’s creation “wanafakhtu min nirihi” (and [ have breathed My Niir into Adam),
as well as the verse which states that “The Ka’bah and the mosque are the houses of
Allah, and Isa is the Riih of Allah) (Laknawi 1984, 42).

Then al-Laknawi explained that ‘Abd al-Razzaq’s hadith was included
in the accepted (magqgbul). He said:
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Indeed, it has been sabit (definitive) from the history of ‘Abd al-Razzaq regarding

the beginning of Niir Muhammad in terms of events that preceded other creatures
(Laknawi 1984, 43).

Meanwhile, it is related to the views of hadith scholars who doubted
the credibility of ‘Abd al-Razzaq when he was blind and had weak hearing
at the end of his life. Abu Zur‘ah al-Dimashqi once asked Ahmad bin
Hanbal who was the strongest in his memorization between Ibn Jurayj (w.
149/150 H), ‘Abd al-Razzaq, and al Barsani. Ahmad bin Hanbal replied,
‘Abd al-Razzaq. The same view was also expressed by ‘Abbas al-Anbari (w.
2401246 H). Even Hisham bin Yusuf (w. 197 H) and Ya‘qiib bin Shaybah
stated that ‘Abd al-Razzaq was thigat (Kholis 2016, 65-66).

It is said that Muhammad bin Abi Bakr al-Muqaddimiy (w. 234
H) suspected that ‘Abd al-Razzaq was a Shi‘ah. However, after further
confirmation, he refused and denied the allegations. Some scholars,
including al-Ajiliy (w. 159 H) and Abbas al-Anbariy (w. 240/246 H), even
accused ‘Abd al-Razzaq of being a liar. The impression of the accusation
causes the traditions narrated by ‘Abd al-Razzaq to be considered munkar
(rejected). According to Imam al-Nasa’'lt (137-228 H), everyone who
writes the hadith narrated by ‘Abd al-Razzaq always ends with the word “
hadith munkar” (‘Asqalani 1993, 216).

From several pieces of evidence (hujjah) of the assessors of the hadith
above, it turns out that most of them think that the hadith narrated by
‘Abd al-Razzaq is hasan. He is classified as a thigah person and also a dabit.
Although some scholars say that the hadith he narrates is munkar, they
use it because he is considered a Shi’a, and his blind eye condition and
lack of hearing in his old age (‘Asqalani 1993, 275-278; Kholis 2016, 66).

In responding to the views of the scholars above, the author is more
inclined to follow the opinion of muhaddisin, who can accept the hadith
of ‘Abd al-Razzaq. Moreover, the history of ‘Abd al-Razzaq regarding Nir
Muhammad, as mentioned above, is supported by the nash hadith about
the prophethood of Muhammad s.a.w. and also reinforced by two verses
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of the Quran, namely Surah An-Nur verse 35 and Surah Al-Ma’idah verse
15.

The problem now is that the matn of hadith by ‘Abd al-Razzaq, as
mentioned above, cannot be found either in Musannaf ‘Abd al-Razzaq
himself or other hadith books such as al-Kuttb al-Sittah and al-Kuttib al-
Tis‘ah, namely Sahih Bukhari, Sahih Muslim, Sunan Abu Dawud, Sunan al-
Tirmidhi, Sunan al-Nasa’i, Sunan Ibn Majah, Musnad Ahmad bin Hanbal,
Sunan al-Darimi, and Muwatta’ Malik. If this is the case, then this hadith
narrated by Jabir cannot be used as evidence (hujjah) to determine agidah
because faith or agidah must be determined based on the gat’iy (definite)
argument, both in terms of its wurud and in terms of its dalalah. In
comparison, such naqliy arguments are only in the Qur’an and mutawatir
hadith (Shaltit 1966, 56).

It should be emphasized here that the notion of Nir Muhammad
in Sufism is not the subject of faith. It is not a ushul but only furu’. This
understanding does not have to be believed as agidah. It is a philosophical
discourse to seek answers to problems about God, humans, and how to
have a relationship with God. It is better to expand, and as a material
consideration in the discussion of the existence of Niur Muhammad in
Sufism, the author needs to describe some of the basics and teachings in
Sufi madrasas or Tarekat, one of which is the Tijaniyah Tarekat.

2. Nir Muhammad in the Teachings of the Tijaniyah Tarekat

The pattern of thought of Tijaniyah Tarekat tends to be philosophical
Sufism. This can be seen in the meaning contained in the teachings of wirid
salawat fatih (al-Fatih lima ughliqa and al-khatim fima sabaq) and salawat
jawhariyah al-kamal (Mulyati 2011, 241-243). According to Shaykh
Ahmad Tijani, in salawat al-fatih, the Prophet Muhammad is positioned as
the opener of all the closedness of al-mawjid that exists in nature. Nature
was initially locked (mughallaq) by inner closure (hujbaniyah al-butun).
This statement shows that the existence of Muhammad is a manifestation
of the universe’s existence from nothing to being. On the other hand, in
the absence of Muhammad, it is as if the universe did not exist (Harazim
1984, 121). While the meaning of al-khatim lima sabaq can be interpreted
by the Prophet Muhammad as khatam al-anbiya’ wa al-mursalin, covering
the shackles of the threat of the world and the hereafter (Mulyati 2011,
241-242).

Furthermore, according to Shaykh Ahmad Tijani, everything that
exists (awwal al-mawjiud) was created by Allah from the existence of
the al-ghayb (rih Muhammad). From the rih Muhammad, Allah gave the
spirit to the spirits of nature. The spirits of nature come from the rtih
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Muhammad. Spirit can also be interpreted as kayfiyah. Through this
kayfiyah, material life is realized. From the ruh Muhammad, Allah created
light materials (al-ajsam al-nturaniyyah), such as angels, and dark matter
(al-ajsam al-kashifah), such as the devil. The Ruh Muhammad is identical
to al-haqiqah al-Muhammadiyyah (Harazim 1984, 121).

The meaning of al-haqiqah al-Muhammadiyyah is contained in salawat
jawhariyah al-kamal. The content’s purpose and content of this salawat
are similar to the concept of Ibn ‘Arabi’s Sufism thinking about al-haqiqah
al-Muhammadiyyah. The theory of al-Haqiqah al-Muhammadiyyah or
also called the “perfect man” (al-Insan al-Kamil), is based on the theory
of “unity of being” by al-Hallaj. According to Ibn ‘Arabi, al-haqiqah al-
Muhammadiyyah consists of two: the perfect human being in the new
human position and the perfect human being in the eternal human
place (‘Arabi, 1946, 50). Furthermore, the meaning of al-haqiqah al-
Muhammadiyyah itself is the source of all law, prophethood, saintship
(walayah), and the Sufis as pious individuals and other forms that lie in
this universe (Harazim 1984, 121-122).

In contrast to the view of Shaykh Ahmad Tijani in salawat
jawhariyah al-kamal, it contains a meaning that describes al-haqgiqah al-
Muhammadiyyah as the source of everything that exists in this world. The
following is the lafaz salawat jawhariyah al-kamal:
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0, Allah! Bestow Your mercy and salvation on Prophet Muhammad. He is the
truth of the grace of God'’s attributes; he is like a pearl who knows all the names
(asma’) and attributes of Allah, he who is the center of knowledge which includes
all knowledge given to creatures, and he who is the illuminator (light) of all things.
Something that exists, including humans, he who brings (has) the religion of Allah,
he is al-haqiqah al-Muhammadiyyah (The essence of Muhammad, Niir Muhammad)
which is like lightning even more than lightning as evidenced by the flow of God’s
grace to everyone who faces Him,, like the prophets and saints, he is the light of
God that illuminates all creatures in every place. Dear Allah! Bestow your mercy
and salvation on the Prophet Muhammad, who became ‘ain al-Haqq (the form of
justice, the owner of truth), has seen from him the whole essence of justice, which
is like the ‘arsh (storehouse) as the source of all knowledge, namely the knowledge
of the just religion of Allah, perfect and persistent. Dear Allah! Bestow Your mercy
and salvation on the Prophet Muhammad, who is your mazhar (manifestation) and
tajalli (your outward appearance, he who is the storehouse (store) of Your Most
Great knowledge and mercy, he is the place where Your love comes, he who covers
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all light May Allah give mercy to him and to his family, through which we can know
the true nature of Prophet Muhammad (Badruzzaman n.d., 30).

Lafaz salawat jawhariyah al-kamal above shows its contents,
namely about the style of thinking of Shaykh Ahhmad Tijani, while the
interpretation of the pattern of his thought is illustrated as follows: ¢
4Ll 4~ )l means the nature of grace from God’s attributes; =4l means
s+, 1.e., gems; Prophet Muhammad is the source of light and his ma’rifah,

alally psedl S s interpretation of the Prophet Muhammad as a
source of knowledge; Prophet Muhammad’s gems are mercy. 0\sSY! s
Lfeﬂ\ 4,4, meaning the understanding of the Prophet Muhammad
is like a light for all creatures of nature, including humans. 3+ _>l»
abJis interpreted as al-haqq or al-haqiqah, which has the attributes of
God. S W) means al-haqiqah al-Muhammadiyyah. @b% gl e o ane
is interpreted that al-haqiqah al-Muhammadiyyah radiates its light
throughout the seas and nature that stretches out. 4 <5 i) M s
@& 2l Lild) eliss” means that the Nar Muhammad shone (radiates its
rays) to various places throughout the world. eass Lo Jos & G4 e
&t implies that the Prophet Muhammad is the owner of al-haqq (al-
haqiqah), who radiates high essences. 3+t 3+ islb e is interpreted that
al-haqiqah al-Muhammadiyyah radiates al-haqq from the substance of al-
haqq, Allah. #1531 &\l s is solved that the prophet Muhammad has the
perfect nature of ma’rifah. .Y\ interpreted the prophet, Muhammad, as
the most excellent. »Jl 2U1,» is interpreted the same as JLSJ! LS, which

means that the prophet Muhammad is a perfect being (Tastawi n.d., 78;
Husnain n.d., 77-80; Mulyati 2011, 243-244; Tijan1 1969, 88-94).

Based on the meaning of Salawat above, it is concluded that the
purpose of al-haqiqah al-Muhammadiyyah in salawat jawhariyah al-
kamal is the same as Ibn ‘Arab?’s theory of al-insan al-kamil, namely that
everything that exists in nature comes from eternal human existence.
Ibn ‘Arabi, in his theory, describes what is meant by eternal man, namely
Muhammad as the initial potential (light) as the source of the creation of
this world. hadith qudsi corroborates this theory, which states, “if it were
not for you (Muhammad), [ would not have created this world.” So the
eternal man (Muhammad) is the essence of the attributes of Allah, the
source of knowledge, the head of light and wisdom, and the perfect being
(‘Arabi 1946, 50).

Conclusion
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After analyzing the concept of Nur Muhammad from the
perspective of the Tijaniyah Tarekat, the authors find that Nur
Muhammad, according to the Tijaniyah Tarekat, is the beginning of all
God'’s creation from hadrah al-ghayb (the existence of the supernatural).
The basics of this concept lie in its teachings, in the form of salawat al-
fatih and salawat jawhariyah al-kamal. Through this salawat, one cannot
know the full dignity of Niir Muhammad. Because the process of achieving
someone knows the dignity of Niur Muhammad is different according to
their respective stations. Therefore, the perfection of a person to see the
fulfillment of Nir Muhammad is composed of several levels, including
the soul (al-nafs), heart (al-qalb), and intellect (al-’aql), and one of the
highest stations is the saint who knows the level of his spirit; this level is
the final level (al-ghayah al-quswa).
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