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Abstract 
Islam, a major world religion, was founded by Mohammed in the 7th century AD; a 

monotheistic faith, it incorporates elements of Judaic and Christian beliefs. Today there are 
approximately 600 milion Muslims, mainly in the Arabian peninsula, Southwest Asia and in 
North and East Africa. Some muslims in East Java, Indonesia,  study and investigate the 
morals of sufi traditions. They can read the book Al-Hikam ‘aphorisms’ written by Syeikh Ibn 
Athaillah As-Sakandariy, to understand Sufi traditions. Al-Hikam is one of the most famous 
book about Sufi traditions. Muslims in Blitar, East Java, can not only learn Sufi traditions 
from Al-Hikam, which is written in Arabic, but also from the explanations of Kiai Imron 
Djamil broadcast via Radio Mayangkara FM. This paper describes the manner in which Kiai 
Imron Djamil has worked to implement Sufi traditions in Blitar, East Java, and concludes that 
Sufi traditions serve as a connecting line between Islamic tradition and modernity in 
Indonesia.  
Keywords : Al-Hikam, book of Islamic Morals, Sufi Tradition, Kiai Imron Djamil, Blitar, 
Islamic Tradition and Modernity in Indonesia.  
 

Introduction  

Every Muslim will face periods of great difficulty. Muslims believe that, in such 

periods, only the blessed people can meet God with a blessed heart (Arabic: qalbun salim). 

The Prophet Muhammad said that in human body there is a clod of meat: if that meat has 

good behavior, then all of an individual’s body will be have good behavior, but if that meat 

has bad behavior, then all of an individual’s body will be have bad behavior. This is the focus 

of Sufi discernment and spiritual direction, known as the science of hearts, a term first used 

by Hasan al-Basri. A seeker’s lifelong efforts are “to polish the mirror of the heart” through 

the various ascetical and contemplative disciplines which burnish away the rust and corrosion 

of self-deceit and the ego-soul’s considerable powers of obfuscation (Renald, 2009:105).  

It is thus, to research how to implement Sufi traditions, with their various ascetical 

and contemplative disciplines, within Indonesia, not only for Muslims, but also Christians, 

Hindus, Buddhists, and Indonesians of other religions and beliefs. As Raudvere (2009:1) 

explained that in contemporary religious life, Sufism and Sufi ritual practices are one of the 

few areas where Islam has had an influence on late modern spiritual expressions, comparable 

to elements from Christianity (revitalized pilgrimage), Judaism (kabbala), Hinduism 

(ayurveda medicine) or Buddhism (zen and other forms of meditation) that have been adapted 
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and developed in groups outside traditional religious institutions. Muslim beliefs and ritual 

practices are not usually shared in present-day trends of private religiosity and spirituality, 

which have little to no interest in established networks and authorities. Hence it is not 

uncommon to come across the notion of Sufism as something associated with Muslim 

traditions, but not necessarily with Islam.  

 

Method and Theory 

This paper explores the correlations or connection between Sufi tradition as the 

“science of hearts” with modern life. This will be attained by elaborating the identity of 

Sufism as expressed in language, using the theory of sociolinguistics. This will be done in an 

Indonesian context by looking at the implementation of Sufi tradition in Jama’ah Pengajian 

Al-Hikam, broadcast by Radio Mayangkara FM, Blitar, East Java.  

In Blitar, East Java, there is a radio broadcaster named Radio Mayangkara FM, 

located at Jalan Ciliwung 32A. This radio station broadcasts considerable studies of the book 

Al-Hikam (Aphorisms), the Book of Wisdom, that are delivered by the young Kiai Drs. Imran 

Djamil, the headmaster of Islamic Boarding School “Kiai Mojo”, Jombang, East Java. The 

noun “Kiai” (noun) has a similar meaning the word ‘Ulama (Arabic: person of knowledge) a 

significant feature of Islam is the role of the religion in the public lives of Muslims (Newby, 

2004:206).  

Kiai Imron Djamil descriptively analyzes of the contents of Al-Hikam, and this 

analysis is recorded on many cassettes by Radio Mayangkara FM. His analysis of the Al-

Hikam is very simple and direct, and as such many levels of society can understand his 

analysis of “the science of hearts”. He uses many examples and analogies which are easy to 

implement in everyday life.  

To support Kiai Imron Djamil’s analysis of Al-Hikam, as broadcast by Radio 

Mayangkara FM, Haji Soemarsono, one of the students of Kiai Imron Djamil, wrote 

transcribed these analysis and into the transcriptions book of speech under the title “Upaya 

Memahami & Mengamalkan Al-Hikam 1 Bersama Drs. Kyai Imron Djamil” (The Efforts of 

Understanding and Applying Al-Hikam 1, with Drs. Kyai Imron Djamil) on April 17th 2004 

(27 Shofar 1425 H).  

Data for this research, which examines how Kiai Imron Djamil implements and 

connects Sufi traditions with the modernity, originates from mp3 recordings of the analysis of 

Al-Hikam delivered by Kiai Imron Djamil on Radio Mayangkara FM. To complete the data, 

the researcher has the book written by Haji Soemarsono.  
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This research uses Sociolinguistic analysis to examine the identity of Sufi tradition 

expressed during the Jama’ah Pengajian Al-Hikam (“Prayer Group for Al-Hikam) program. 

According to Crystal (2008, 440 - 441), Sociolinguistic is a branch of linguistics which 

studies all aspects of the relationship between language and society. Sociolinguists studies 

such matters as the linguistic identity of social groups, social attitudes to language, standard 

and non-standard forms of language, the patterns and needs of national language use, social 

varieties and levels of language, the social basis of multilingualism, etc.  

Regarding the methodology of this research, variation analysis, Tagliamonte 

(2006:12) writes that perhaps its most important aspect, one that sets it apart from most other 

areas of linguistics, and even sociolinguistics, is its quantitative approach. The combination 

of techniques employed in variation analysis forms part of the ‘descriptive-interpretative’ 

stand of modern linguistic research. Studies employing this methodology are based on the 

observation that speakers make choices when they use language and that these choices are 

discrete alternatives with the same referential value or grammatical function. This research 

will elaborate the linguistic identity of the social group, represented by “Jama’ah Pengajian 

Al-Hikam” using the descriptive-interpretative approach.  

Newby (2004:113) defined the word “jama’ah” is ‘group’ or ‘community’. This term 

comes from post-Qur’anic usage as a synonym of ‘Ummah. It is connected to another word 

from this root, Jum’ah, ‘Friday’, meaning the day on which the community gathers together 

for prayer (ṣalât). Meanwhile, the word “pengajian” originates from Bahasa Indonesia. 

Sugono (2008:660) describes “pengajian” as a noun derived from the root “kaji”, meaning 

(1) teaching the Islamic Religion and (2) reading the Al-Qur’an. Finally, Al-Hikam is the 

name of a “kitab” or book of wisdom written by Syeikh Ibn Athaillah As-Sakandariy.  

Ibn Athaillah As-Sakandariy is a writter of Al-Hikam. He was Egyptian mystical 

author and hagiographer. He was a follower of Shafi’i and/or Maliki religious scholar, and 

also prominent member of the Shadililiya thariqah. The most influential of the 20 extant 

works credited to him is the Book of Aphoristic Wisdom (Kitab Al-Hikam),  on which Ibn 

‘Abbad, Ahmad Zarruq, and ‘Ibn ‘Ajiba wrote important comentaries.  

Renard (2009, 34-35) describes “aphorism” as a literary genre belonging to the larger 

category of wisdom literature made especially famous by Ibn ‘Ataillah As-Sakandariy (Kitab 

al-Hikam). Al-Hikam (sufi aphorisms) has a tendency to be short sentence, but concise and 

full meaning, generally paradoxial statements. Thus, it stimulates reflection on virtually every 

imaginable type of inward experience, like majnun (to be insane with the God), that makes 

the worshipers move toward deeper self-knowledge. Al-Hikam always describes many 
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aspects of the divine-human relationship with their apparent contradictions. Today, Al-Hikam 

has been a popular genre of mystical expression into modern times, especially in Indonesia.  

In this case, however, Kiai Imron Djamil can describe the aphorisms in an interesting 

and humorous manner, allowing many people particularly the Jama’ah Pengajian al-Hikam 

listeners to understand the aphorisms.  

 

Indonesia and Sufism, between Tradition and Modernity 

Many scholars have described about sufism terminology, such as a definition from Ali 

the son of Ahmad, he defined sufism as a name without a reality, but it used to be a reality 

without a name (Chittick, 2008:1). In modern day Indonesia, the name has become better 

known. Chittick has written that the term of Sufism is a useful label, but the reality will not 

be found in definitions, description, and books.  

We argue that, if we set out looking for reality, we can find it in Blitar, East Java, 

Indonesia, where an Indonesian Sufi, Kiai Imron Djamil, has understandably, and 

interestingly explained about Sufism tradition using radio broadcasts. 

Some Indonesians, such as Kiai Imron Djamil, follow Shadziliya thariqah. The order 

was founded by Abu ‘l-Hasan ash-Shadhili, a major organization across North Africa and 

into the central Middle East. Shadziliya has many followers in Indonesia. Eventually the 

order spread globally with branches in Turkey and as far eastward as China and Indonesia 

(Renard, 2009:217). 

Many scholars have studied Sufi tradition, but none of them have elaborated on Sufi 

traditions in Indonesia. This paper will elaborate on Sufi traditions in Indonesia. Heiko 

Henkel (2009:103) has elaborated about the Sufism tradition in Turkey under the title “ One 

Foot Rooted in Islam, the Other Foot Circling the World: Tradition and Engagement in a 

Turkish Sufi Cemaat”. Another, Paulo G. Pinto (2009:117) has described the Sufi traditions 

in Syria, in his paper “Creativity and Stability in the making of Sufi Tradition: The Tariqa 

Qadiriyya in Aleppo Syria”, this research is also related to the connection between  

sociolinguistics and the Sufi traditions. J.F.A Sawyer (2001:262-265) has elaborated about 

religion and language.  

 

Data Analysis and Results 

The book of Al-Hikam is the recorded behavior, attitude, and feeling and sense of 

Syekh Ibnu Athaillah As-Sakandariy, in Javanese, it is termed “rekaman laku” (‘recordings 
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of actions’) and “rekaman roso” (‘recordings of feelings) (Soemarsono, 2004:1). Al-Hikam is 

a book on tasawuf behavior and attitudes.  

A common question is whether or not tasawuf is Islamic. Some Muslims distrust 

tasawuf, believing that its practices were adopted from other religions, and thus claiming that 

tasawuf breaks the laws of Muhammad. In regards to these negative views of tasaswuf, Kiai 

Imron Djamil has stated “if it is good in quality, of course, many people will make imitation 

of tasawuf”. Based on the transcription of Al-Hikam analysis in Radio Mayangkara FM, he is 

not angered and does not commit violence because of negative opinions about tasawuf. This 

means that Kiai Imron Djamil attempts to teach tolerance to his jama’ah. Appreciating 

others’ opinions is obligatory in Sufi traditon.  

Tasawuf has been defined the same as Sufism or Islamic mysticism (Newby, 

2004:22). Sufis also use the term tariqah (‘path’ or ‘way’) to designate both an order within 

the movement and the mystic path to the ultimate goal (Renard, 2009:177). Some people 

have stated that tasawuf is old-fashioned Muslim tradition, or a spesific Muslim practice of 

long standing, or inherited pattern of thought or action (Hornby, 2002:1379).  

This paper’s aim is to identify and address the negotiations of tradition and modernity, 

past and present, as well as the underlying structures, causes, aspects, and mechanisms of 

tasawuf or Sufi discourses. Sometimes, when in discussing tradition and modernity in 

Sufism, the term “neo-sufism” is used. Neo-Sufism is a contested designation for some early 

modern reform-oriented movements characterized by a heightened awareness of 

Muhammad’s defining role in Islamic spiritually and a desire to purge excesses and 

innovations from the tradition (Renald, 2009:170). To innovate Sufi traditions, Kiai Imron 

Djamil has utilized unique methods and techniques to balance Sufi traditions between 

tradition and modernity. He attempts to make Sufi traditions more understandable to one 

particular group, the listeners of “Jama’ah Pengajian Al-Hikam” which is broadcast in Blitar, 

East Java.  

Hornby (2002:650) defined implementation as to make something that has been 

officially decided start to happen or be used. First, Kiai Imron informs to the jama’ah that 

studying al-Hikam is not studying causal relationships. Al-Hikam teaches the jama’ah to 

seated the heart (kanggo nglungguhno ati), to understand that humanity is truly servant to 

God (rasane dadi kawulane Allah sing tenan iku kaya apa). As such, Al-Hikam provides an 

explanation of feelings and experiences (Soemarsono, 2004:18). To emphasize the need to 

implement Sufi traditions, Kiai Imron Djamil defines tasawuf as manifesting the shahada 

(two testimonials) through behavior after manifesting it through the mouth. Tasawuf is also 
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defined by Kiai Imron Djamil as the totality of Sufi life being to implement Islamic precepts 

and the return of Muslims to God.  

Data from the radio broadcaster, indicates that Kiai Imron Djamil implements Sufi 

traditions through Jama’ah Pengajian Al-Hikam by: (1) implanting in the jama’ah a passion 

for not relying on ‘amal (charity). (2) emphasizing the need for the Jama’ah to be hard-

working, (3) describing that the highest position of action (‘amal) is becoming satisfied with 

God. By using sociolinguistic theory, we can conclude that there is a connection between the 

manner in which Kiai Imron Djamil implements the Sufi traditions with modernity. For 

example, he has chosen to teach Sufi traditions over the radio, and these radio broadcast 

emphasize that Sufi tradition can be implemented in many social functions and levels. Kiai 

Imron’s teachings are not only accessible to rich individuals, but poor ones as well, because 

he always uses analogy to explain the aphorisms of  Al-Hikam.  

Examining the way language is used in the Jama’ah Pengajian Al-Hikam in different 

social contexts provides a wealth of information about the way language works, as well as 

about the social relationship in a community, and the way people convey and construct 

aspects of their social identity through their language. We can know the language of this Sufi 

social group by identifying some of the lexicons of the  Jama’ah Pengajian al-Hikam, such 

as: (1) i’timad, (2) toriqoh, (3) wirid, (4) tajrid, (5) kasab, (6) maqom, (7) asbab, (8) tajrid, 

(9) uzlah, (10) ‘abid, (11) zahid, and (12) maqom asbab, maqom tajrid.  

Holmes (2013:9) also describes four different social dimensions in sociolinguistics 

theory.  

1. A social distance scale, concerned with participants’ relationships. From the data set, 

we can conclude that participants of Jama’ah Pengajian al-Hikam are very familiar 

with each other, because they come from the same order; thariqah Shadziliyyah 

founded by Abul-Hasan Ash-Shadhili.  

2. A status scale, concerned with participant relationship. Some of participants of 

Jama’ah Pengajian Al-Hikam are farmers, teachers, officers, merchants, and villagers. 

For the farmers, Kiai Imron’s analogy for explaining the aphorisms used the 

conditions of farmers’ lives, such as in explaining the position of humans before God. 

Kiai Imron stated that humans can be in a heaven, not because of their ‘amal but 

because of the compassion of God (Soemarsono, 2004:31).  

3. A formality scale, relating to the setting or type of interaction. The types of 

interactions in the Jama’ah Pengajian al-Hikam are very diverse. Before explaining 

the aphorisms, Kiai Imron always reads a prayer in front of the Jama’ah. It is very 
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formal, but this is not the dominant scale. The dominant scale is his friendly 

interaction with participants. Kiai Imron makes friends with the Jama’ah by using 

many analogies to describe the aphorisms in the Al-Hikam. 

4. Two functional scales, relating to the purposes or topics of interaction. The purposes 

of explaining the Al-Hikam through the broadcast is the implementation of Sufi 

traditions, which makes God the goal of every action of the Jama’ah Pengajian Al-

Hikam listeners. We can conclude this from his explaination about the meaning of 

tasawuf, that Allah is the end of participants’ problems. و أن إىل ربك منتهى, (And that to 

your Lord (Allah) is the finality) from this verse (An-Najm:42), we can conclude the 

functional scale of the topic interaction, that God is positioned by the Arabic word 

 ,muntaha/ meaning the ‘highest degree’ and ‘extreme limit’ (Soemarsono/ ,(منتهى)

2004:12).  

 
The Solidarity – Social Distance Scale 

Jama’ah Pengajian Al-Hikam is formed by the intimate solidarity of the jama’ah. We 

can conclude that because both Kiai Imron and his group come from the same order (tariqah) 

Shadziliya. This scale is useful in emphasizing that how familiar we are with someone is 

relevant to linguistic choice. We can look this scale from figure 1.  

Intimate     Distant 

High Solidarity    Low Solidarity 

(Figure 1: Social Distance Scale) 

 

The Formality Scale 

When explaining the aphorisms of Al-Hikam, Kiai Imron always uses a low formality 

scale when speaking with the jama’ah. He treats his jama’ah as close friends. We can 

conclude this from his humor and jokes when delivering the pengajian regarding Al-Hikam. It 

is an interesting condition for the  jama’ah, because Kiai Imron uses the informal scale. From 

the data analysis, we can conclude that Kiai Imron uses the informal scale when he explains 

about the reward of shodaqoh ‘religious meals’ (Soemarsono, 2004:28-29). This scale is 

useful in assessing the influence of the social setting or type of interaction on language 

choice.  
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We see in Figure 2: 

Formal  High formality 

Informal Low formality 

(Figure 2: The Formality Scale) 

 
The Referential and Affective Function Scales 

Though language serves many functions, the two identified in these scales are 

particularly pervasive and useful for analysis. Language can convey objective information of 

a referential kind; and it can also express how someone is feeling (Holmes, 2013:10). See 

Kiai Imron’s utterance below. 

“jika hilang akal tetapi naik yang lebih tinggi, itulah tasawuf yang sebenarnya. 
Oleh karena itu, tasawuf itu sebenarnya belajar mendem. Tapi mendem gusti Allah. 
Sehingga gerakan orang tasawuf, terutama ketika shalat sudah tidak mendengar apa-
apa persis seperti orang mendem”  
(Soemarsono, 2004:8). The translation:  “if we lost our mind, actually, we will rise into 
the higest position before God, so that is the real Tasawuf, thus Tasawuf is a practice to 
be ‘drunk people’/ insane with the God. Finally, the movements of Tasawuf people 
(sufism) when praying are most like a drunk people, they don’t feel anything” 

 

This utterance simultaneously expresses information about Kiai Imron’s drunk friend 

(mendem, a Javanese term) while conveying his feelings regarding the  implementation of the 

Sufism tradition of perplexity (majnun, an Arabic term); this is a critical aspect of mystical 

experience characterized by bewilderment (hayra), confusion, and a loss of ability to process 

one’s condition rationally. Poets talk of the experience of becoming a “fool for God” on 

possessed (majnun) by the madness of a lover’s apparently unrequited passion for ultimate 

union with the Beloved/ Allah SWT (Renard, 2009:183).  

Holmes (2013:10) also explains that gossip may provide a great deal of referential 

information while also clearly conveying how the speaker feels about those referred to. As 

found in Jama’ah Pengajian Al-Hikam, it is very common for utterances to work like this, 

though often one function will dominate. In general, the more referentially oriented an 

interaction is, the less it tends to express the feelings of the speaker. Kiai Imron attempts to 

implement Sufi tradition in modern areas using interesting methods, including (1) intimate 

solidarity with the jama’ah (social distance scale), (2) informality (formality scale), and (3) 

both referential and affective functions).  
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This can be seen in Figure 3.  

Referential 
High       Low 
Information      Information 
Content      Content 

Affective 
Low       High 
Affective      Affective 
Content      Content 
(Figure 3 :The Referential and Affective Function Scales) 
 

Weather forecasts tend to emphase information, or the referential function. The 

specific content of the conversation may recur every weekend with little variation. The scale 

or dimensions for analysis will be referred to and illustrated further in subsequent chapters in 

Al-Hikam book (aphorism). Together with the social components identified in the previous 

section, they provide a useful framework for discussing language in its social context in 

different speech communities, and for discussing the ways in which language is used and the 

uses it is put to.  

 
E. Conclution 

This case study examines the teaching of Sufi traditions through the Jama’ah 

Pengajian Al-Hikam program, broadcast Radio Mayangkara FM, delivered by Kyai Imron 

Djamil. The purpose of the program is to support Muslims in maintaining an overview of 

Islamic traditions, moral ethics, and the “science of heart”. Based on observations supported 

by transcriptions of Kyai Imron Djamil’s analysis of the Al-Hikam (‘book of aphorism’), we 

have described how tradition and modernity are balanced in the teaching of Sufi traditions. 

Finally, we can conclude that Sufism tradition serves as a connecting line between Muslims 

tradition and modernity in Indonesia.  
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