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Abstract: The integration of modern Western philosophy with the study of Sufism tradition 
wasn’t quite familiar. So far, philosophical Sufism is often studied from the perspective of 
neo-platonic philosophy which is famous for its emanation doctrine. Through this research, 
the author proposes a new integration by using the philosophical concept of Heidegger’s 
hermeneutics and Roland Barthes’s semiotics as perspectives in studying the phenomena 
of the philosophical Sufism tradition. The hermeneutic theory of Martin Heidegger used 
in this research is existential primordial verstehen and the theory of facticity. Whereas 
Semiotic theory used in this research is Roland Barthes’s theory of order of signification 
which is used to analyze Sufi’s connotative interpretation of the Qur’an verse. The method 
used in this research is analysis descriptive by a combined table of hermeneutic and 
semiotic theories through library research on several primary sources concerning Sufi’s 
interpretation such as Miftahus Sufi, al-Luma‘, Shaṭaḥāt al-Sūfiyyah, etc. As a result, in 
the perspective of Sufism Primordial Verstehen, the doctrines of Sufism such as ittiḥād, 
ḥulūl, and waḥdah al-wujūd could be understood as existential primordial understanding 
in contemplating Sufi’s existence in the world and his arrival at the understanding of Allah 
as the only existing Being.

Keywords: Facticity Hermeneutic, Order of Signification, Phenomenology, Philosophical 
Sufism.

Abstrak: Integrasi filsafat modern Barat dengan studi terhadap tradisi Sufisme tidak 
begitu familiar. Sejauh ini filsafat neo-Platonik yang terkenal dengan doktrin emanasinya 
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menjadi pilar dan mainstream utama sebagai perspektif dalam mengkaji tradisi 
Sufisme filosofis oleh para akademisi. Melalui penelitian ini, penulis ingin mengajukan 
suatu bentuk integrasi baru menggunakan konsep filosofis Martin Heidegger dalam 
teori hermeneutika faktisitasnya dan juga semiologi Roland Barthes di mana nantinya 
kedua disiplin ini diposisikan sebagai sudut pandang dan pendekatan dalam mengkaji 
fenomena tradisi Sufisme filosofis. Ilham teori hermeneutika faktisitas Heidegger 
yang digunakan dalam penelitian ini adalah konsep primordial verstehen dan juga 
faktisitas. Adapun konsep semiologi Roland Barthes yang digunakan dalam penelitian 
ini adalah teori order of signification yang digunakan untuk menganalisa pergeserana 
makna konotatif oleh para Sufi. Metode penelitian adalah analisis deskriptif dengan 
menggunakan tabel kombinasi hermeneutika dan semiotik. Untuk memperoleh data 
penulis mengggunakan teknik studi pustaka dengan meneliti referensi-referensi primer 
berkenaan dengan interpretasi Sufi seperti Miftahus Sufi, al-Luma‘, Shaṭaḥāt al-Sūfiyyah, 
dst. Hasil penelitian menunjukkan bahwa dalam sudut pandang primordial verstehen, 
doktrin dan tradisi Sufistik semisal ittiḥād, ḥulūl, dan waḥdah al-wujūd dapat dimengerti 
sebagai pemahaman eksistensial paling mula dalam upaya para sufi dalam memahami 
eksistensi, wujud, serta faktisitasnya kepada dunia serta pemahaman akan Tuhan 
sebagai satu-satunya wujud sejati.

Kata-kata Kunci: Fenomenologi, Hermeneutika Faktisitas, Tasawuf Falsafi, Tingkat 
Pemaknaan.

Introduction
Tasawwuf, also known as Sufism, is a kind of mysticism found in Islam 

religion. As mysticism in general, Sufism guides its adherent to achieve 
true adjacency or closeness along with immediate communication with 
God through his consciousness, so that a servant could be fully aware 
of God’s existence (Badrudin 2015, 8)tanpa memerlukan pemikiran dan 
pertimbangan. Objek kajiannya adalah perbuatan manusia dan norma 
(aturan.

The theologians have different opinions on the origin of Sufism 
in Islam tradition. Some of them stated that Sufism was established 
and inspired by non-Islamic tenets such as Hinduism, Christianism, 
Zoroastrianism, etc. while the other theologians stated that Sufism is a 
pure tenet of Islam which its legitimation and precedence could be found 
in the Qur’an and hadith. Along with its development, the discourses, and 
practices of Sufism later could be classified into two main distinctions 
based on its theological basic use. These two classes of Sufism are 
suni-theology-based Sufism and philosophy-based-Sufism. Ittiḥād, 
ḥulūl, and waḥdah al-wujūd are doctrines that are found in philosophy-
based Sufism. These three doctrines are the most controversial and 
condemned by theologians. The historical record has shown that the 
death punishment ever sentenced to a figure establishing one of those 
doctrines. These three doctrines of Sufism are considered a combination 
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of Islam religion and Neoplatonism thought of Greece philosophy (Faza 
2019, 58).

This paper is aimed to propose a new philosophical perspective 
in interpreting the doctrine of ittiḥād, ḥulūl, and waḥdah al-wujūd. 
Therefore, the author focuses on analyzing the consciousness of the 
Sufi (Sufism adherents) in interpreting their communication with Allah. 
This perspective is inspired by the theory of facticity hermeneutics 
proposed by Martin Heidegger. In his thought, he proposed that world-
being Dasein has pre-consciousness understanding named verstehen 
when having experience of facticity toward the world (Puespoprodjo 
2004). Furthermore, this paper will discuss the comparison between the 
philosophical Sufism tradition’s view and the primordial verstehen view 
on the Sufi consciousness. 

Sufi’s consciousness itself is gained by analytical work on some 
verses of the Qur’an, which are regarded as the basis of ittiḥād, ḥulūl, 
and waḥdah al-wujūd doctrine by the combined table of semiotic and 
hermeneutic theory. The semiotic theory used for this analysis is Roland 
Barthes’s theory of order of signification while the hermeneutic theory 
used for this manner is the facticity theory of Martin Heidegger. Later, 
mystic consciousness gained by the analysis would be analyzed once 
more by the theory of primordial verstehen to formulate the concept of 
mystic primordial verstehen.

Some research concerning Sufism, mysticism, and its traditions has 
been done commonly. Some of this research could be important to be 
discussed for novelty interest. One of this research is the work of Abrar 
M. Dawud Faza focusing on the typology of philosophical Sufism. In 
this work, philosophical Sufism is positioned as a mixture of doctrines 
between Islamic mysticism and philosophical one. Philosophical Sufism 
is a mysticism combining the achievement of mystical enlightenment 
and philosophical-rational explanation. He explained the concept of 
philosophical Sufism such as waḥdah al-wujūd in perspective and 
approach of Neoplatonism philosophy. This paper concluded that 
philosophical Sufism isn’t regarded either as philosophy or Sufism. It isn’t 
regarded as philosophy because its doctrines and methods were based 
on dhawq (feelings), and it isn’t regarded as Sufism according to its pure 
definition because its doctrines are often expressed in philosophical 
language and more oriented to Pantheism (Faza 2019, 56).

Abdul Kadir Riyadi in his journal provides a unique perspective on the 
philosophical tradition by promoting the thought of Husain Muruwwa 
trying to portray all aspects of Islam within the framework of Marxist 
historical materialism. Muruwwa argues that the old-existing way of 
looking at Islam or what he calls Turats tends to be idealistic and ignores 
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the importance of social dynamics and reform in contemporary culture. 
He insists that Sufism or the tradition of Islamic mysticism must be read 
realistically in its historical context. Reading Sufism realistically means 
positioning Sufism as a social phenomenon and historical reality and not 
a pure thought that is part of religious teachings. He emphasized that 
Sufism is not part of religion but the result of the process of interaction 
between human individuals in the life of society. From its historical 
materialistic point of view, Sufism was formed in the era of theological 
society where social and scientific awareness had not yet emerged. In 
his firm materialistic point of view, he also gave a thrilling statement 
where in the end Sufism instead of introducing humans to God, actually 
led its adherents to become theocratic gods (Riyadi 2021, 277).

Muliadi did the research concerning the epistemological approach 
comparing the term of philosophical Tasawwuf and the Sufistic 
philosophy in portraying the view of Ibn Tufail through his famous novel 
‘Ḥay ibn Yaqẓān’. He proposed that from an epistemological point of view 
philosophy and religious teachings could be harmonically encountered. 
Both philosophy and religious teaching have their different ways but 
find the same authentic truth (al-ḥaqq). This research explained and 
prove that philosophy could be religiously clothed and Tasawwuf or 
Sufism doesn’t need to be allergic to philosophy because both of them 
are integrating and completing each other (Muliadi 2017, 202).

Muchsin Effendi in his research examines the thoughts of Abdul 
Halim Mahmud who analyses the epistemological system of Sufism. 
With an epistemological perspective inspired by philosophy, it is found 
that the Qur’an and hadith are the sources of the epistemological system 
of Sufism. By doing a Sufistic life, it will enhance the heart as the primary 
device to reach knowledge and reveal various metaphysical problems 
through mushāhadah and mukāshafah. It can be concluded that this 
research seeks to examine the relationship between the philosophy of 
epistemology and the Sufistic tradition where one’s success in exploring 
Sufistic life will lead to a broad (epistemological) disclosure and exposure 
of knowledge (Effendi 2013, 153).

M. Hidayatullah S. in his research tied to reveals analytical 
philosophy of language views on the tradition of Sufism and mystical 
experience by using Wittgenstein’s language and comparing it to 
the epistemology theory proposed by Mehdī Hā’irī Yazdī. Seen from 
the point of view of Wittgenstein’s picture theory, the Sufis’ mystical 
experience and shaṭaḥāt can be categorized as meaningless utterances 
due to the non-correspondence of their utterances with positive reality. 
However, Wittgenstein’s insight which is contained in his philosophical 
investigation and is famous for the theory of language games unveils 
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a new perspective in understanding the language of the Sufi mystical 
experience as the idea is captured by Mehdī Hā’irī Yazdī. Mehdi argues 
that the Sufistic language or what is often called al-shāṭiyyāt al-sūfiyyah 
has its own unique language game where they speak in an ecstatic fanā’ 
experience that violates conventional language rules (Hidayatulah 2004, 
223).

According to some research discussed above, it could be concluded 
that the research done by the author differs from those done before by 
several scholars in some matters concerning the philosophical-Sufism 
tradition. Even though it has discussion ideas and studies in common 
with the previous research, the author tried to give a new perspective 
and approach inspired by existential hermeneutic philosophy and 
semiotic in interpreting philosophical-Sufism tradition, especially in its 
most controversial concept of ittiḥād, ḥulūl, and waḥdah al-wujūd.

This research is qualitative research using approaches of philosophy 
and linguistics. To collect the information and data, this research uses 
the library research technique by exploring some primary references 
such as books, literature, notes, and reports related to the problem 
discussed by the author. This technique is used to gain written basic 
data and opinions by studying related references (Sari and Asmendri 
2020, 44). The primary sources of this research are books that contain 
Sufi interpretations concerning Qur’an verses subtending Sufism 
tradition such as al-ḥulūl, ittiḥād, and waḥdah al-wujūd. Some books as 
intended before are Miftahus Sufi by M. Alfatih, al-Luma‘ by Abū Nāṣr 
al-Ṭūsī, Shaṭaḥāt al-Sūfiyyah by ‘Abdurraḥmān Badawī, Pengantar Ilmu 
Tasawwuf by Badruddin, etc.

in analyzing the data this research uses a combined table of 
hermeneutic and semiotic theory. The object analyzed in this table 
is Sufis’ consciousness subtending their mystical interpretation and 
connotative interpretation. This table aims to discover the conception of 
Sufi consciousness suby bending their interpretation of Qur’an verses. 
An example of practical analysis in the table is shown below:
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Table 1 Example of Analysis using a combined table of hermeneutic and semiotic 
theories.

1st Order of Signification Primordial Verstehen

Signifier

نحَْنُ

Signified

Angels of Allah

In the doctrine of ḥulūl, 
consciousness is intended for Allah 
as the only existing being. Al-Ḥallāj 
proposed that God’s being is divine 
while the creature being is mortal. 
Primordial understanding is defined 
as the vanishment of a creature’s 
consciousness and the achievement 
of pure consciousness as God’s 
being.

2nd Order of Signification

Signifier

 Angels of Allah نحَْنُ

(Sign I)

Signified

Allah

refers to Allah نحَْنُ

(Sign II)

From the example above, the table explores how the meaning changes 
through the order of signification first by writing the textual meaning of 
verses and the meaning given by Sufis. And for the primordial verstehen 
part, the table explores the primordial verstehen or Sufi’s understanding 
which transcends their existence or is established through their mystic 
traditions. The result of this table is the conception of primordial 
understanding about God’s Being proposed by the Sufis which is later 
viewed along with the Sufism doctrine concept in perspective of facticity 
hermeneutic to formulate the new concept called Sufism primordial 
verstehen.

Second Level Meaning and Pre-reflective Understanding
This research used two main theories as the basis of the 

phenomenological analysis framework on Sufi’s consciousness in 
the doctrine of ittiḥād, ḥulūl, and waḥdah al-wujūd. The theories used 
are from the semiotic and hermeneutic fields. The semiotic theory of 
‘order of signification’ will be used as a tool of analysis to depict the 
unique meaning transformation proposed by the Sufis concerning the 
verses related to the three doctrines of Sufism. Heidegger’s theory of 
‘facticity hermeneutic’ is used as the basic theory and perspective to 
explain the primordial existential reason behind that unique meaning 
transformation found in Sufi’s interpretation. 

Order of Signification
The semiotic theory used in this research is the theory of order of 

signification proposed by Roland Barthes. This theory discusses the 
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literal meaning containing denotative signification which consists of 
literal descriptive meaning and mythical meaning which is consist of 
connotative signification related to the culture, ideology, or beliefs 
applied in language tradition where the meaning is located. 

Roland Barthes is the successor of Saussure in the work of sign 
analysis or semiotics. Roland Barthes developed Saussure’s semiotics 
and expanded the working area of the theory by examining the structure 
of language as the main focus and then relating it to other objects that 
exist outside the language to which the structure of the language is 
applied. With this inspiration, he named his new approach, which was a 
development of Saussure’s semiotics, semiology. Through his semiology, 
Roland Barthes often analyzed mythological meanings in fashion trends, 
culture, and advertisements in France (Mulyaden 2021, 144).

Roland Barthes sees Saussure’s semiotics as a first-stage semiological 
system that still needs to be further developed into a second stage. 
According to him, the first stage is a linguistic system and the second 
stage is a mystical system. To produce the mystical system, the sign 
system in the first stage is first positioned as the signifier and the 
signified is created by the mystical reader. 

Another important theory of Barthes is the theory that in interpreting 
a text, it is necessary to distinguish denotation meaning (primary 
meaning) and connotation meaning (secondary meaning). According to 
Barthes, denotation is a sign whose sign has a high level of convention 
or agreement and otherwise has a low level of openness. In other words, 
denotation is a sign that produces explicit meaning or is the literal 
meaning, and the real meaning. For Roland Barthes, denotation is the 
first level of significance that must be removed and rejected. For him, 
denotational meaning does not exist, it’s only connotational meaning 
should exist (Jamaludin, Aini, and Millah 2021, 48).

Meanwhile, the connotation is a sign whose sign has an open 
meaning. That is a meaning that can produce a second meaning that is 
implicit. Usually, connotation refers to the meaning attached to the word, 
but in Barthes’ Semiology, connotation not only has additional meaning 
but also contains both parts of the denotative sign (Jamaludin, Aini, and 
Millah 2021, 49).

According to Barthes, the development of signs always follows two 
systems, namely the primary system and the secondary system. The 
primary system (first layer), is when signs are produced and understood 
at the first level of meaning. This system is called language or denotation 
meaning. Meanwhile, the secondary system is when the sign develops its 
expression and gains contextual breadth. This second system is called the 
meta-language system or connotation system. Both systems originate 
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from Saussure’s dyadic theory developed by Barthes into expression (E) 
refers to the signifier, content (C) refers to the signified, and between the 
two there is a relation (R). For example, let’s take the word “green table”. 
In the first layer, this word means a table whose color is green. In socio-
cultural life, a green table means a court (Ahdiyat 2021, 160).

Even though the connotative meaning is the true property and 
characteristic of a sign, it needs interventions from the reader to function. 
Barthes explains connotation as the second level of interpretations 
established on the other existing systems (Mulyaden 2021, 145).

There is a difference between the concept of denotation-connotation 
as commonly understood and that intended by Barthes. In common 
understanding, denotation is usually understood as literal meaning, 
the true meaning, and signification refers to the meaning of languages 
as spoken. But, according to Barthes, denotation is the first level of 
signification while connotation is the second level. In this case, denotation 
is related to the closure of meaning while connotation is identical to 
ideological operation introduced as myth and functions to explore and 
legitimate the dominant values in a certain period (Wijaya 2021, 189).

In its relationship with the Sufism concept, this theory is used 
to analyze and trace the unique transformation of Sufis meaning 
interpretation and how the Sufis interpret God’s verses using connotative 
meaning connecting to their mystical understanding used as the basis 
legitimation of ḥulūl, ittiḥād, and waḥdah al-wujūd doctrines. 

Facticity Hermeneutic of Martin Heidegger
The theory of hermeneutics used in this research is Facticity 

Hermeneutic proposed by Martin Heidegger. The main idea of his 
theory is verstehen as primordial understanding, pre-dichotomic 
understanding of subject-object, understanding which people had 
before the subject determined the object. The doctrine of this primordial 
verstehen tended to ontological-existential understanding which differs 
from Schleiermacher’s and Dilthey’s theory which tended to ontic and 
epistemological aspects of understanding. 

Martin Heidegger is a phenomenology philosopher who used it as 
a method in most of his pieces of literature, especially in his magnum 
opus titled Sein und Zeit (Wahid 2022, 3), phenomenology tries to see 
things as they are without affixing any understanding of the subject. 
For something that appears to be understood, it needs interpretation, 
therefore according to Heidegger, phenomenology is also hermeneutic 
(Supriyanto 2022, 269).

Heidegger’s hermeneutics differs from his predecessors in case he 
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allows reality to manifest and reveal itself. The interpreter does not 
have any authority to put either his framework or perspective into the 
phenomenon. Heidegger’s hermeneutics, therefore, is pre-reflective 
rather than cognitive. Dasein—the proper name proposed by Heidegger 
to refer to the human being—Is the only existence who can transcend his 
being and then question it. Heidegger stated in his book ‘Technik und die 
Kehre’ means that the essence of the knowledge of Being and existence 
requires the existence of Dasein (Arif 2017, 101).

Dasein doesn’t do anything in its facticity to the world (geworfenheit) 
but tries to understand it. Heidegger stated that the moment where 
pre-reflective understanding of the whole human-being existence is 
called verstehen. Primordial understanding or verstehen is the mode 
of human being existence itself. In its facticity, Dasein is unveiled and 
able to understand some possibilities that it may confront in the future. 
Dasein’s life is all about the activity of projection through the future 
based on what he has experienced in the past. Dasein’s pre-reflective 
understanding leads it to transcend its existence (Arif 2017, 92).

The novelty proposed by Martin Heidegger is the concept of 
vorstruktur des verstehen (pre-structure of understanding). The process 
of interpretation never happens without this presupposition. This pre-
understanding or presupposition is formed from Bewandtnisganzheit 
(structure of relationship) which is the totality of Dasein’s participation 
in its life (Fitria 2016, 36). This totality is soundless, non-verbal, and 
pre-predicative due to its sense as an ontological realm. Verstehen in 
Heidegger’s sense is a mode of being or facticity. It involves Dasein’s 
entire way of life. Cognitive abilities and understanding are driven by 
an unconscious pre-structure of understanding. In this sense, a person’s 
actual understanding contains a pre-understanding concept.

In its relationship with mysticism study, this theory is used as an 
alternative and new perspective in interpreting the traditions of ittiḥād, 
ḥulūl, and waḥdah al-wujūd. The main idea emphasized in primordial 
verstehen theory is that Sufis have their primordial understanding as 
the modes of existence. Besides that, primordial verstehen theory is also 
used as the analytical framework of Sufi’s pre-structure understanding 
(vorstruktur des verstehen) underlying their interpretation of several 
Qur’an verses.

Sufi and Sufism Traditions
Some Muslim groups felt unpleasant with the existing method of 

asceticism performed most by the act of worship which were taught 
in Islamic law such as praying, fasting, and Makkah pilgrimage. 
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Afterward, they looked for alternative ways of asceticism to bring their 
relationship with Allah even more intimate than before so that God-
servant communication could be easily established. Later, the merge of 
these ways was known as Sufism. The term Sufism is used specifically to 
indicate the mystical teachings of Islam (Wijaya and Rudi 2020, 111–12).

Harun Nasution stated that the essence of mysticism, either in Islam 
or in other religions, is ‘getting direct, intimate, and realized relations 
and communications to God, so a servant realizes that he does exist in 
God’s divine existence’. Such consciousness then takes the form of a ‘very 
intimate feeling of God’. Permadi explains as well in his research that 
tasawwuf or Sufism is a common term referring to mysticism in Islam 
and its main purpose is to get direct and intimate connections with the 
one and only God. In this case, the basis of its doctrines is veiled from 
the Prophet Muhammad regarding the main doctrines of Islam such as 
al-īmān (belief), Islām, and iḥsān (courtesy) (Syakur 2018, 344).

Emphasizing the origin of Sufism itself, some Muslim scholars have 
different opinions. Some of them proposed that Sufism originated from 
non-Islamic doctrines and others proposed that it’s a pure Islamic 
doctrine. Muḥammad ‘Abbās Aqad in his book titled “al-falsafah al-
Qur’āniyyah” proposed that there is no doubt that some parts of Sufism 
doctrines such as ḥulūl and waḥdah al-wujūd were originated from non-
Islamic teachings which were infiltrated later to Islam. However, the pure 
Islamic mysticism doctrines aren’t the doctrine infiltrated into Islam but 
originally derived from Islam’s source of the Qur’an and the prophet’s 
sayings (Syakur 2018, 348).

R.A. Nicholson, an orientalist, proposed and believed that Sufism is 
derived from Islam’s doctrines. It’s because the origin of Sufism doctrines 
is derived from the Qur’an and hadith instead of non-Islamic sources.  
However, it can’t be ignored that Sufism itself got significant influences 
by the acculturation processes of culture and thoughts with other 
religion’s doctrines such as Hinduism, Christianism, Zoroastrianism, etc 
( Wijaya and Rudi 2020, 114).

Some doctrines and traditions of Sufism which are controversial in 
its era and regarded as teachings derived not from Islamic sources but 
from non-Islamic sources are ḥulūl, ittiḥād, and waḥdah al-wujūd. These 
three doctrines or traditions of Tasawwuf are inspired by the pantheism 
doctrine initiated by the philosophy of Neo-Platonism, which is famous 
for its emanation theory.

Ittiḥād is a doctrine stating that if a servant is in the condition of fanā’ 
al-nafs (loss of consciousness and feelings on anything except the only 
God) he or she will be merged with Allah in consciousness. In ittiḥād 
itself, neither a servant and god are merged physically nor existentially 
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but intuitively merged in the consciousness. The doctrine and tradition 
of ittiḥād were originally proposed by Abū Yazīd al-Busṭāmī (Damis 
2017, 74).

When ittiḥād occurs, only one form is seen, even though there are two 
forms separated from one another. Since there is only one form seen and 
felt, in ittiḥād there can be an exchange between the one loved and the 
one who loves (God and the Sufi). In this state, the Sufi speaks on behalf 
of God. So his speech is called shaṭaḥāt (Badawī n.d., 82). These are the 
words that a Sufi utters when he begins to reach the gate of ittiḥād with 
God. The shaṭaḥāt utterances are sentences whose content is considered 
good, even though they are bad to hear because the external meaning 
in these utterances often contradicts the principles of Islamic syariat 
(Ṭūsī n.d., 463). Even the scholars of Islamic law view ittiḥād as contrary 
to Islam because the contents of the words of the shaṭaḥāt contain 
misunderstanding and deviations.

Ḥulūl is a doctrine based on the concept of fanā’ al-nafs proposed by 
al-Busthāmi as well. It’s because of the nature of fanā’ al-nafs itself as 
a precondition for the establishment of unification between Sufi’s and 
God’s consciousness (Ṭūsī n.d., 541).

The philosophical basis of ḥulūl is that before God creates the 
creatures, He only saw his dignity and prominence He love his substance 
with an indescribable love. And this kind of love is a cause of any 
creature’s existence and its variety. Afterward, when God wanted to 
actualize His love of His substance, He emits a portrayal of His substance 
(ṣūrah min nafsih) which has all His traits and all of His names, and this 
portrayal is the Prophet Adam in whom God appears by His portrayal 
(Kusuma 2021, 48).

After Allah created the Prophet Adam in the way explained above, He 
praised and glorified the Prophet Adam and loves him. It’s in the form of 
Adam did Allah appeared in His form (Kusuma 2021, 49). In the doctrine 
of ḥulūl, there are two terms lāhūt (divinity nature) and nāsūt (humanity 
nature) which show the duality of God and His servants. Al-Ḥallāj 
proposed that the substance of Allah had both lāhūt (divinity nature) 
and nāsūt (humanity nature) and so had the Prophet Adam and other 
human beings. According to al-Ḥallāj, the unification between Sufi and 
Allah was established in ḥulūl condition in which God’s nāsūt (divinity 
nature) had descended and had been possessed by Sufi’s consciousness 
after Sufi’s nāsūt (humanity nature) experienced fanā’ al-nafs (Alfatih 
2008, 172).

Waḥdah al-wujūd means the unification of God and a servant arriving 
at the essence of existence or being recognized as a sacred servant. The 
true definition contains the description and explanation that it’s Allah 
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who creates the entire realm and what’s inside it. Allah is the creator 
and it’s him creating human beings, He is the only God, and we are His 
portrayal  (Saliba 2008). Therefore, it could be concluded from the 
doctrine of waḥdah al-wujūd that Allah is the only one having a true 
ontological existence, and neither did the creatures. According to ibn 
Arabi, there is only one existence and it’s Allah. Therefore, Allah not only 
could descend to the servant but also to the realm (Badrudin 2015, 81).

Table 2 Qur’anic Verses Concerning Sufism Traditions

Ittiḥād ا 
ً

 عَمَل
ْ

يَعْمَل
ْ
ل
َ
هٖ ف اءَۤ رَبِّ

َ
 يَرْجُوْا لِق

َ
ان

َ
مَنْ ك

َ
احِدٌۚ ف هٌ وَّ

ٰ
مْ اِل

ُ
هُك

ٰ
نَّمَآ اِل

َ
يَّ ا

َ
ى اِل مْ يُوْحٰٓ

ُ
ك

ُ
ثْل  بَشَرٌ مِّ

۠
نَا

َ
 اِنَّمَآ ا

ْ
ل

ُ
ق

حَدًا
َ
هٖٓ ا ا يُشْرِكْ بِعِبَادَةِ رَبِّ

َ
ل صَالِحًا وَّ

“Say, “I am only a man like you, to whom has been revealed that your god is 
one God. So, whoever would hope for the meeting with his Lord - let him do 
righteous work and not associate in the worship of his Lord anyone” (Q.S. 
Al-Kahf [18]: 110).

Ḥulūl فِرِيْنَ 
ٰ
ك

ْ
 مِنَ ال

َ
ان

َ
بَرَۖ وَك

ْ
بىٰ وَاسْتَك

َ
آ اِبْلِيْسَۗ ا

َّ
ا اِل سَجَدُوْٓ

َ
دَمَ ف

ٰ
ةِ اسْجُدُوْا لِا

َ
ك ىِٕ

ٰۤ
مَل

ْ
نَا لِل

ْ
ل
ُ
وَاِذْ ق

“And [mention] when We said to the angels, “Prostrate before Adam”; so, 
they prostrated, except for Iblees. He refused and was arrogant and became 
of the disbelievers” (Al-Baqārah [2]: 34).

هٗ سٰجِدِيْنَ   
َ
عُوْا ل

َ
ق

َ
وْحِيْ ف تُ فِيْهِ مِنْ رُّ

ْ
خ

َ
يْتُهٗ وَنَف اِذَا سَوَّ

َ
ف

“And when I have proportioned him and breathed into him of My [created] 
soul, then fall to him in prostration” (Q.S. Al-Ḥijr [15]: 29).

Waḥdah 
al-Wujūd

اۙ  
ً

يْهِ دَلِيْل
َ
مْسَ عَل نَا الشَّ

ْ
مَّ جَعَل

ُ
هٗ سَاكِنًاۚ ث

َ
جَعَل

َ
وْ شَاءَۤ ل

َ
ۚ وَل

َّ
ل  مَدَّ الظِّ

َ
يْف

َ
كَ ك ى رَبِّ

ٰ
مْ تَرَ اِل

َ
ل
َ
أا

“Have you not considered your Lord - how He extends the shadow, and if He 
willed, He could have made it stationary? Then We made the sun for it an 
indication” (Q.S. Al-Furqān [25]: 45).

وَرِيْدِ 
ْ
يْهِ مِنْ حَبْلِ ال

َ
رَبُ اِل

ْ
ق
َ
نُ ا حْ

َ
سُهٗۖ وَن

ْ
مُ مَا تُوَسْوِسُ بِهٖ نَف

َ
 وَنَعْل

َ
سَان

ْ
اِن

ْ
نَا ال

ْ
ق

َ
دْ خَل

َ
ق

َ
وَل

“And We have already created man and know what his soul whispers to him, 
and We are closer to him than [his] jugular vein” (Q.S. Qāf [50]: 16).

رَامِۚ 
ْ
اِك

ْ
لِ وَال

ٰ
جَل

ْ
كَ ذُو ال يَبْقٰى وَجْهُ رَبِّ انٍۖ وَّ

َ
يْهَا ف

َ
 مَنْ عَل

ُّ
ل

ُ
ك

“Everyone upon the earth will perish, 27.  And there will remain the Face 
of your Lord, Owner of Majesty, and Honor”(Q.S. Al-Rahmān [55]: 26–27).

The Theoretical Analysis of Verses Subtending Sufism Tradition 
 This part will discuss the analysis of verses underlying the 

tradition of ittiḥād, ḥulūl, and waḥdah al-wujūd which takes form in a 
codification through the combined table of the order of signification 
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and Heideger’s hermeneutic of facticity. The result of this analysis is 
the conception of Sufi’s existential consciousness underlying their 
interpretation of a verse of the Qur’an.

1. Q.S. Al-Raḥmān [55]: 26-27

رَامِۚ 
ْ
اِك

ْ
لِ وَال

ٰ
جَل

ْ
كَ ذُو ال يَبْقٰى وَجْهُ رَبِّ انٍۖ وَّ

َ
يْهَا ف

َ
 مَنْ عَل

ُّ
ل

ُ
ك

“Everyone upon the earth will perish, and there will remain the Face of your Lord, 
Owner of Majesty, and Honor” (Q.S. Al-Raḥmān [55]: 26–27).

Table 3 Analysis of Q.S. Al-Raḥmān [55]: 26–27

1st Order of Signification Primordial Verstehen

Signifier

وَجْهُ

Signified

The face of your 
lord

In interpreting the existence, according 
to the concept of waḥdah al-wujūd, a 
human being does exist in the realm as 
a Dasein (be), in the other meaning, 
a human being, and the realm is 
regarded as Dasein which is mortal and 
dependent on the divine one. Primordial. 
Verstehen of this concept presupposes 
a consciousness toward the only true 
sein (being) that is the existence of God 
whereas human beings are only as Dasein 
(be) whose existence is dependent on 
God’s existence through facticity (Ṭūsī 
n.d., 463).

2nd Order of Signification

Signifier

 Face of your lord وَجْه

(Sign I)

Signified

God Existence

 means God’s existence وَجْهُ

(Sign II)

In interpreting chapter Al-Raḥmān verse 26–27 the unique 
transformation of meaning is traced in the term al-wajhu (ُوَجْه). In the 
conventional or common language sense performed in most exegesis 
books, al-wajhu means face or countenance of God. But according to 
Sufi’s point of view, al-wajhu means the existence of God. This second 
level interpretation was based on a pre-structural understanding or 
primordial verstehen of the Sufi when they had arrived at another level 
of mysticism experience. In this level, Sufi as Dasein obtains deep inner 
feelings in the empty condition in limitless and borderless space or Arabic 
terms known as Shuhūdul Ḥaqqi bil Ḥaqq, in this primordial verstehen-
where all of existing knowledge and presuppositions were neglected-the 
Sufi has lost the sense of his self-existence as being and realize that the 
true and only existence (sein) were beyond to God’s eternity. Realizing 
that God’s eternity is the only true existence means that human beings 
or Dasein and God’s existence are united in essence and it shows the 
waḥdah al-wujūd (Ṭūsī� n.d., 463). 
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2. Q.S. Al-Furqān [25]: 45

اۙ  
ً

يْهِ دَلِيْل
َ
مْسَ عَل نَا الشَّ

ْ
مَّ جَعَل

ُ
هٗ سَاكِنًاۚ ث

َ
جَعَل

َ
وْ شَاءَۤ ل

َ
ۚ وَل

َّ
ل  مَدَّ الظِّ

َ
يْف

َ
كَ ك ى رَبِّ

ٰ
مْ تَرَ اِل

َ
ل
َ
ا

“Have you not considered your Lord - how He extends the shadow, and if He willed, 
He could have made it stationary? Then We made the sun for it an indication” (Q.S. 
Al-Furqān [25]: 45).

Table 4 Analysis of Q.S. Al-Furqān [25]: 45

1st Order of Signification Primordial Verstehen

Signifier

لَّ ٱلظِّ

Signified

The Shadows of the 
rising dawn from its 
rising to the sun’s 
rising (Cited from 
Ibnu Abbas, Ibnu 
Ummar, and Qatada)

The consciousness about being here 
is interpreted in a binary opposition 
framework. Being is oppositive to 
nothingness and being is the cause 
of nothingness. An analogy given 
for this consciousness is a shadow. 
A shadow could be defined as the 
nothingness of light, however, if a 
shadow were regarded as an existing 
being, it would outrage and exceed 
the essence of shadow’s existence 
as the nothingness of light. As 
well as shadow, the realm exists in 
its appearance but existentially it 
doesn’t exist. The only being existing 
existentially is God (Badrudin 2015, 
88).

2nd Order of Signification

Signifier

لَّ  The Shadows of ٱلظِّ
rising dawn from its rising 
to the sun’s rising

(Sign I)

Signified

The realm

لَّ means the realm ٱلظِّ

(Sign II)

This verse is a further explanation of the doctrine of waḥdah al-
wujūd. At the first level of meaning the word al-ẓillu is interpreted as 
the shadow of dawn. When viewed in the second level of signification, 
the meaning of al-ẓillu as a shadow becomes a signifier for the signifier 
or connotative meaning, namely the Universe. The primordial verstehen 
that underlies the shift in the level of meaning of al-ẓillu in the Sufism 
tradition is the Sufis’ understanding of the only form or existence of 
God. The existence of God is analogous to light from which there is a 
logical consequence of shadows. To understand their existence, Sufis 
see that existence is essential but not something that is an attribute of 
themselves. The objects of the world have the essence of being and are 
universal. Nonetheless, existence does not belong to the objects of the 
universe including humans. this is similar to the concept of shadow as 
the nothingness of light. Although shadows can be seen and seem to 
exist, the essence of shadows is nothingness. Therefore, the existence 
of humans and the universe is nothingness and the existence of God is 
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the only form from which the existence of humans and the universe is 
possible (Badrudin 2015, 88).

3. Q.S. Al-Baqarah [2]: 34

فِرِيْنَ 
ٰ
ك

ْ
 مِنَ ال

َ
ان

َ
بَرَۖ وَك

ْ
بىٰ وَاسْتَك

َ
آ اِبْلِيْسَۗ ا

َّ
ا اِل سَجَدُوْٓ

َ
دَمَ ف

ٰ
ةِ اسْجُدُوْا لِا

َ
ك ىِٕ

ٰۤ
مَل

ْ
نَا لِل

ْ
ل
ُ
وَاِذْ ق

“And [mention] when We said to the angels, “Prostrate before Adam”; so, they prostrated, 
except for Iblees. He refused and was arrogant and became of the disbelievers” (Q.S. 
Al-Baqarah [2]: 34).

Table 5 Analysis of Q.S. Al-Baqarah [2]: 34

1st Order of Signification Primordial Verstehen

Signifier

ادمََ

Signified

Prophet Adam

According to al-Ḥallāj’s interpretations, 
this verse is considered a command for the 
angels to prostrate before Adam because 
Allah had descended himself in Adam’s 
existence as He did in the prophet Jesus. The 
perception of al-Ḥallāj on the awareness of 
existence is that the only existence is God 
existing in His great substance in the form 
of a man (Alfatih 2008, 171).

2nd Order of Signification

Signifier

Prophet Adam  ادمََ

(Sign I)

Signified

Soul of Allah

Soul of Allah ادمََ

(Sign II)

This verse contains the Sufistic tradition of al-ḥulūl or the condition 
in which God’s nāsūt (divinity nature) had descended and had been 
possessed by Sufi’s consciousness after Sufi’s nāsūt (humanity nature) 
experienced fanā’ al-nafs. Al-Ḥallāj’s understanding is based on the 
concept of the creation of Adam. Adam’s existence is the result of God’s 
primordial verstehen of himself. In His solitude, there is a primordial 
dialogue between Him and Himself, a dialogue in which there are no 
words or letters. All He saw was the glory and height of His Substance. 
And He was in love with His Substance. A love that cannot be attributed, 
and this love is the cause of all that exists (His creation). Then He brought 
forth from nothing the form of Himself and that form was an Adam. So in 
Prophet Adam God appeared in His form (Alfatih 2008, 171). It’s such an 
interesting view that al-Ḥallāj not only uses his primordial verstehen in 
understanding his existence but he projects it into God’s existence and 
proposes God’s primordial verstehen which is subtending the existence 
of all creatures. 
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4. Q.S. Qāf [50]: 16

وَرِيْدِ 
ْ
يْهِ مِنْ حَبْلِ ال

َ
رَبُ اِل

ْ
ق
َ
نُ ا حْ

َ
سُهٗۖ وَن

ْ
مُ مَا تُوَسْوِسُ بِهٖ نَف

َ
 وَنَعْل

َ
سَان

ْ
اِن

ْ
نَا ال

ْ
ق

َ
دْ خَل

َ
ق

َ
وَل

“And We have already created man and know what his soul whispers to him, and We 
are closer to him than [his] jugular vein” (Q.S. Qāf [50]: 16).

Table 6 Analysis of Q.S. Qāf [50]: 16

1st Order of Signification Primordial Verstehen

Signifier

نحَْنُ

Signified

Allah and His 
Angles

In the doctrine of ḥulūl as proposed 
by al-Ḥallāj, God as the pure existence 
has existence and its illumination 
toward the creatures. There are two 
modes of being and they are Lahut 
(divinity) and Nasut (humanity). Both 
God and creatures have these two 
modes of being. The moment of ḥulūl 
would happen when God’s facticity 
encountered Sufi’s -as Dasein- 
primordial understanding which 
exceeds their facticity (Ṭūsī n.d., 541)

2nd Order of Signification

Signifier

 Allah and His Angles نحَْنُ

(Sign I)

Signified

Allah

means Allah نحَْنُ

(Sign II)

The second level of signification as analyzed through the table 
indicates the transformation in interpreting the meaning of ُنَْن (we) 
from ‘Allah and his angles in the right and left part of human beings 
accounting both of their good or bad deeds to God’s facticity toward his 
creatures. This verse indicates the tradition of al-ḥulūl that lies behind 
his interpretation. Al-Ḥulūl means the taking of place from God to the 
body of a chosen human being because God has a certain human essence 
(nāsūt) to then reside in it with His attributes after the traits of a person 
in his body had been eliminated (Ṭūsī� n.d., 541). When viewed from 
the perspective of Heidegger’s hermeneutics of facticity, the state of 
lahut and nāsūt can be understood as the verstehen of Dasein and its 
facticity. When the Sufi as Dasein succeeds in transcending his facticity 
and purifying his existence from the concept of interpretation given 
after understanding then he will arrive at verstehen or primordial 
understanding where the Sufi understands himself as he exists without 
any interception of knowledge, episteme, or other cognitive conceptions. 
It is at the intersection of the Sufi’s primordial verstehen and the facticity 
of God that the moment of Ḥulūl occurs.
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5. Q.S. Al-Kahf [18]: 110

ا 
ً

 عَمَل
ْ

يَعْمَل
ْ
ل
َ
هٖ ف اءَۤ رَبِّ

َ
 يَرْجُوْا لِق

َ
ان

َ
مَنْ ك

َ
احِدٌۚ ف هٌ وَّ

ٰ
مْ اِل

ُ
هُك

ٰ
نَّمَآ اِل

َ
يَّ ا

َ
ى اِل مْ يُوْحٰٓ

ُ
ك

ُ
ثْل  بَشَرٌ مِّ

۠
نَا

َ
 اِنَّمَآ ا

ْ
ل

ُ
ق

حَدًا ࣖ 
َ
هٖٓ ا ا يُشْرِكْ بِعِبَادَةِ رَبِّ

َ
ل صَالِحًا وَّ

“Say, I am only a man like you, to whom has been revealed that your god is one God. So, 
whoever would hope for the meeting with his Lord - let him do righteous work and not 
associate in the worship of his Lord anyone.”

Table 7 Analysis of Q.S. Al-Kahf [18]: 110

1st Order of Signification Primordial Verstehen

Signifier

لِقاَءَٓ

Signified

The meeting with his God

The main understanding of 
Primordial verstehen is an 
achievement toward fanā’ (the 
vanishment of consciousness as 
creatures) which is subsequently 
followed by baqa’ (the immortal 
of Consciousness as God in human 
beings. Al-Busṭāmī proposed 
that fanā’ is a gate through 
ittiḥād (unity) (Badruddin 2015). 
This fanā’ consciousness is a 
primordial understanding in 
which the relationship between 
a servant and his God isn’t 
restricted by the dichotomy of 
subject-object relation. (Alfatih 
2008, 150).

2nd Order of Signification

Signifier

 The meeting لِقاَءَٓ 
with his God 

(Sign I)

Signified

Unity

Unity with God لِقاَءَٓ 

(Sign II)

This verse describes the Sufistic traditions of fanā’ (mortal) and baqa’ 
(immortal). Fanā’ is a state where the Sufi as a Dasein has reached the 
loss of his consciousness as a being or in hermeneutical terms he has put 
aside subjective prepositions about himself and let his consciousness 
appear just like what he is. In this pre-reflective understanding when 
experiencing fanā’ he finds the true meaning of the unity of existence 
between his existence and the existence of God. This relationship of 
unity or ittiḥād is the most primordial existential understanding where 
there is no dichotomy of subject and object. To reach the primordial level 
of verstehen or liqā’ rabbih, a person must get closer to Allah to achieve 
ma‘rifatullāh—understanding of Allah—because of his closeness to 
Allah as the true existence and set aside subjective prepositions or 
human traits that have been the basis for interpreting his life which is 
often full of lust and the influence of shaitan’s character. To then establish 
the praiseworthy traits (Alfatih 2008, 150).
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The Conceptualization of Sufism Tradition in the Perspective of 
Primordial Verstehen

In the primordial verstehen view, Heidegger has different thoughts 
from the Philosophers of ancient Greek to Descartes’s era which 
focused only on “I think” (Cogito) without regarding “I exist” (ergo 
sum). According to Heidegger, understanding (thinking) is not a matter 
of epistemology but it’s ontological. Understanding or verstehen is the 
most essential part of human being existence as Dasein in its facticity. 
Understanding could lead Dasein to transcend its existence. In the 
tradition of Sufism, the Sufis often uttered an unusual and uncommon 
word that is commonly not accepted and rejected by sharī‘ah scholars 
and even sentenced to death. This rejection wasn’t unwarranted. The 
sharī‘ah scholars saw that the Sufis word which appeared through deep 
consciousness and understanding shouldn’t be consumed by the lay 
society and it could lead them to misguided beliefs.

The primordial verstehen is achieved by Sufis when they first 
philosophize about their existence and their exposure to the world or its 
facticity. Through certain methods or ṭarīqah, all of which aim to cleanse 
and purify the heart, it can be said to be an act of phenomenology where 
Sufis try to eradicate prejudices, prepositions, and doctrines regarding 
their existence as creatures and their relationship with God. Purification 
by ṭarīqah and dhikr aims to let existence and consciousness show itself 
to the Sufis.

Heidegger started his philosophical study by reflecting on the only 
one existence which realized its existence, and it was a human being 
(Arif 2017, 87) to refer to a human being in his philosophy, Heidegger 
used the term ‘Dasein’. Dasein is the German language that means ‘to exist 
there’. Dasein not only means as exist but also means being. Heidegger 
implied that Dasein would always be found as it was in the world and 
couldn’t exist independently. the most accentuated part is that the 
world intended by Heidegger doesn’t mean the universe, but according 
to the perspective of Dasein, it means a place for occupation. According 
to the concept of ontology-existential, the world means a circumstance 
surrounding Dasein existing as it was but both, Dasein and the world 
affect each other (Arif 2015). Further, Heidegger explained that the 
world occupied by Dasein was the Language. Therefore, Heidegger’s 
philosophy was closely related to language.

Dasein if it was discussed in the Sufism concept, it would mean a 
human being who is contemplating being and his existence in the world. 
The relation between Dasein and his world brings out three properties 
of Dasein itself such as facticity, understanding, and fall. The first of 
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three properties, facticity shows the Geworfenheit-sein (go-throw-
be). According to Heidegger, every human being was thrown into his/
her surrounding and hence was conducted by it. Therefore, there will 
be no pure and autonomous Dasein determining its way of existing. 
Related to philosophical Sufism tradition, this Geworfenheit-sein could 
be understood as an attachment to the Sufis and their traditions or 
surrounding cultures. This tradition could be interpreted in two forms: 
religion and Sufi consciousness. In religious tradition, the Sufis were 
thrown into Islamic circumstances constructed and based on the Islamic 
law of Al-Qur’an and hadith. While in their consciousness, the Sufis were 
thrown into the world of consciousness as creatures with their traits. 
In the case of ḥulūl doctrine, this consciousness could be understood as 
human consciousness (nāsūt) which is trapped in its facticity. 

The second characteristic of Dasein is understanding. Dasein’s 
understanding doesn’t merely exist in the ontic dimension. further, 
Dasein’s understanding is an understanding of more primordial meaning. 
Understanding is a modus of being-exist in the world which enables the 
occurrence of consciousness in the level of experience. Understanding, 
therefore, is the main basis of all interpretations, opinions, and views 
which always occurred in every interpretation activity.  (Puespoprodjo 
2004) in the concept of Sufism, mystic primordial understanding is 
Sufi’s understanding obtained when they realize and deal with their 
Geworfenheit (go-throw-be) in the facticity of religion and consciousness. 
The Sufis then tried to understand their existence through definitions 
given by religion and their solipsism understanding. Therefore, by 
conducting their solipsist understanding, they were accused to be astray 
and exceeding Islamic law and doctrines. 

Through verse analysis in the former part of the discussion and 
conceptualization of primordial understanding in philosophical Sufism 
tradition, Sufism primordial verstehen in understanding their awareness 
toward being could be inferred as mentioned below.

In understanding their existence, human beings realize their 
dependence on the being of the almighty God. The essence of God’s 
being is baqā’ (immortal) and essential. Otherwise, human existence is 
dependent on the essential being of God. Therefore, it could be concluded 
that human beings are the overflowed existence of the essential being of 
God.

God’s being is the cause of all creatures’ existence and all creature’s 
existence are essential nothingness of God’s being. To clearly explain this, 
the analogy of shadow could be used. The shadow is a pseudo-existence 
caused by the absence of light. Although shadow could be considered 
as exist and could be seen, if it’s considered as exist, it will infringe the 
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essence of shadow as the representation of no-light conditions. Therefore, 
the existence of creatures as well as human beings is the same as shadow 
existence or it could be said as pseudo-existence. 

Primordial verstehen in the Philosophical Sufism tradition is 
the consciousness of fanā’ in which the Sufis merged their facticity 
consciousness toward the consciousness of God’s Being Existence and 
then arrived at the understanding of God as the only existence and being.

Conceptual Comparison between Philosophical Sufism Traditions 
view and Sufism Primordial Verstehen view

1. Ittiḥād

ا 
ً
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ْ
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ْ
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َ
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ٰ
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ُ
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ْ
ل

ُ
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َ
هٖٓ ا ا يُشْرِكْ بِعِبَادَةِ رَبِّ

َ
ل صَالِحًا وَّ

“Say, I am only a man like you, to whom has been revealed that your god is one God. So, 
whoever would hope for the meeting with his Lord - let him do righteous work and not 
associate in the worship of his Lord anyone” (Q.S. Al-Kahf [18] :110)

In the doctrine of Ittiḥād, this verse could be understood as a unity of 
the Sufi and Allah through his good deeds leading him closer toward Allah. 
The final form of this closeness toward Allah is ‘ma’rifah’ (knowledge). A 
Sufi is supposed to pass fanā’ consciousness, smelting or fusion of human 
traits so that a Sufi could get and apply commendable traits which were 
always enlightened by God’s light and tended toward kindness to get 
blessed by Allah (Badruddin 2015).

From the perspective of the Primordial Verstehen concept, the unity 
between a Sufi as a servant and Allah as his God could be achieved only 
by achieving God’s consciousness level. An ‘Ārif (Sufi who has arrived 
at the ultimate level of consciousness) had been successful to achieve 
primordial understanding by exceeding his facticity limit. An ‘Ārif would 
be aware of his existence as a part of a higher and more essential being 
belonging to Allah.

2. Ḥulūl
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ُ
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“And [mention] when We said to the angels, “Prostrate before Adam”; so, they prostrated, 
except for Iblees. He refused and was arrogant and became of the disbelievers” (Q.S. 
Al-Baqarah [2]: 34).

The doctrine of ḥulūl is based on the concept of the prophet Adam’s 
creation. According to this doctrine, before Allah created the creatures, 
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he had seen Himself. In His loneliness did the monolog between Allah and 
Himself established? The monolog in which nothing a single word event 
a letter presents there except His dignity. Allah Loved his substance with 
an uncharacterized love and this love became a cause of all creature’s 
existence. After that, He emitted a form from His formless substance, 
and it was the prophet, Adam. Therefore, in the prophet Adam, Allah 
appeared in His form (Badruddin 2015). In his interpretation, al-Ḥallāj 
proposed that Allah had commanded the Angles to prostate toward 
prophet Adam as an honor due to His existence in prophet Adam.

In the perspective of Sufism primordial verstehen, the prophet Adam 
is a way in which Allah exists as the only essential being. Because the 
prophet Adam was a representation of an essential being, therefore 
Allah commanded the Angels to prostrate toward him to honor Adam 
as a way in which Allah shows his existence. When the Sufi had arrived 
at fanā’ primordial level of consciousness, he would realize himself as a 
part of a greater essential being in the whole world.

3. Waḥdah al-Wujūd
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ُّ
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ُ
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“Everyone upon the earth will perish, 27.  And there will remain the Face of your Lord, 
Owner of Majesty, and Honor” (Q.S. Al-Raḥmān [55]: 26–27).

In the doctrine of waḥdah al-wujūd, it’s said that the most entitled 
being is Allah the One, other than Allah weren’t regarded as being or 
existing and they considered only as a shadow. Waḥdah al-wujūd is one 
only being and it is Allah as the only God and nothing others. According 
to ibn Arabi, there is only one being and it is Allah and this being or 
existence is immortal (Faza 2019).

In the perspective of Sufism primordial verstehen, Allah is the only 
being or existence and it was the basis of all creature’s existence. When 
the Sufi had arrived at his primordial understanding, he would realize 
the oneness of God’s being (waḥdah al-wujūd), and human beings are 
part of this oneness of God’s being.

Conclusion
In the perspective of the order of signification proposed by Roland 

Barthes, we could trace a pattern and attempt at language mysticism by 
the Sufis in interpreting some verses based on their Sufistic views and 
traditions. The utilization of connotative significance becomes possible 
as a consequence of the inability of conventional or denotative human 
language to accommodate the expression of the Sufis’ mystical spiritual 
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experience. In their primordial state or existential ecstasy, Sufis often 
issue odd statements commonly referred to as shaṭahāt. 

Shaṭahāt is a second level or system of mysticism that comes out 
of the general human language system and to borrow Barthes’ term, 
Sufistic experience, and shaṭahāt have their own language game. As 
for the primordial verstehen of Heidegger’s facticity hermeneutic, the 
connotative significance of the Sufis in their endeavor to express the 
experience of mysticism is based on their achievement of self-existence 
by detaching the conceptual attributes that have been given by the world 
through the work of interpretation. By scrutinizing the interpretations 
of the pseudo-world the Sufis as Dasein arrive at primordial verstehen as 
a mode of existence while transcending it. Seen from the point of view of 
primordial verstehen, the tradition of Sufism, especially the doctrine of 
ittiḥād, ḥulūl, and waḥdah al-wujūd can be understood as the disclosure 
and achievement of a Sufi as Dasein in his awareness of his mortal 
existence and his facticity. In realizing his facticity he encountered the 
mighty existence of God as the only true being.

 Finally, although this research is quite short, at least it could 
provide a quite adequate explanation of primordial verstehen views 
on the philosophical Sufism tradition. Nevertheless, the hypothesis 
and result of this research are still debatable. In other words, the ideas, 
arguments, and hypotheses in this research need to be discussed further. 
Therefore, the author suggests the readers explore more about the ideas, 
arguments, and hypotheses in this research.
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