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Abstract:

This paper studies the thought of the Persian mystic Junayd al-Baghdadi, a
prominent figure in the early development of Sufism (tasawwuf). This study
attempts to determine the relationship between Sufism and Islam and test the
popular assumption that Sufi ideas and practices corrupt the original Islamic
teachings and thus constitute innovation (bid‘a). This quantitative study focuses
on the Rasa‘il Junayd (Epistles of Junayd) as the primary source of data and
concludes that Sufism is not only based on authentic Islamic teachings but
represents the spiritual core of Islam. Junayd al-Baghdadi formulated its three
central concepts of the covenant (mithaq), annihilation (fana’), and unification
(tawhid). He successtully reconciled the spiritual concepts of tasawwuf and the
legal concepts of figh and thus helped to free Sufism from the stigma of heresy
and integrated it into mainstream Islam.

Keywords: Islam, Sufism; Junayd al-Baghdadl.

A. Introduction
n Indonesia, Islamic teachings experience a persistent degradation in meaning.
The reason stems from the general inclination to study Islam only from the
aspect of law or figh (jurisprudence).! This phenomenon contradicts the fact that

' Moh Mukri, “Dinamika Pemikiran Fikih Mazhab Indonesia (Perspektif Sejarah Sosial),” Analisis

11, no. 2 (2011): 189-218, http://ejournal.radenintan.ac.id/index.php/analisis/article/view/608/0.
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the history of Islam in Indonesia is intimately connected with the moral and spiritual
aspects of the religion. Furthermore, the teachings of the Prophet Muhammad SAW
focused on social and moral reform. According to a famous narration, he said: “I was
only sent to the perfect moral character [akhlig].”* By understanding and practicing
tasawwuf, an intimate relationship between the believers and God will form, and
consequently, they will experience a moral transformation.

Although Sufism was always considered an integral part of Islamic culture,
certain recent intellectual trends within Muslim society started to question its
legitimacy. Certain reformist groups condemn tasawwuf as an inherently un-
Islamic tradition promoting ignorance and fatalism, some even making it
responsible for the decline of Islamic thought and Islamic civilization.? One such
critic of Sufism was Sayyid Jamal al-Din al-Afghani (1838—1897). In the view of
this early modern reformer and Islamic revivalist, the Sufi groups were
responsible for the decline of Islam. Sufism had failed in several areas, including
making false interpretations of Islam, which disassociated Islam from its original
nature and emphasis on rational principles. Further, Sufism supported a fatalist
attitude toward God’s predestination which resulted in passivity and inactivity.*
Muslim opinions are also divided as to whether fasawwuf’is a spiritual practice
or a field of study.’ The mystic and founder of the Qadiri Sufi order, Abdul
Qadir al-Jilani (1078-1166), viewed tasawwuf as a way toward the pinnacle of a
servant’s sincerity toward God, which leads the servant to experience states of
absorption in God (fana’) and gnosis (ma‘rifa). In other words, tasawwuf is
understood as a way to know God.® Although there are many different
descriptions, they have a common sentiment and vision, which is to reach
closeness with God.

The term tasawwuf first emerged in the early third/ninth century. The early
Sufi teachers propagated tasawwufto reform society and call for personal piety
and morality.” Early Sufi teachings put emphasis on moral issues as well as other

Komaruddin Hidayat, Agama Punya Seribu Nyawa (Bandung: Noura Books, 2012). See also, Malik
bin Anas, Muwatta Imam Malik, (Beirut: Muassasah al-Riwayah, 1991) Vol. 2, p. 75.

Mohammad Dawami, Tasawuf Positif Dalam Pemikiran Hamka (Yogyakarta: Fajar Pustaka Baru,
2000).

Sulaiman Al-Kumayi, “Gerakan Pembaruan Tasawuf di Indonesia,” Jurnal Theologia 24, no. 2
(2013): 247-78, https://doi.org/10.21580/te0.2013.24.2.335.

> Muhammad Hafiun, “Teori Asal Usul Tasawuf,” Jurnal Dakwah, 13 no. 2 (2012): 241-253.
https://doi.org/10.14421/jd.2012.13206.

¢ Muhammad Alif, “Tauhid Dalam Tasawuf,” Aglania 8, no. 2 (2017): 97-129,
http://dx.doi.org/10.32678/aqlania.v8i02.1027.

7 Abu Al-Wafa, Sufi Dari Zaman Ke Zaman (Jakarta: Pustaka, 1985).
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related matters such as spiritual exercises to discipline the ego (riyadat al-nafs),
proceed on the spiritual stages (magamat) and achieve higher states of
consciousness (ahwal).® The first Sufi to discuss tasawwuf was al-Harith ibn
Asad al-Muhasibi (781-857) from Basra, Iraq. Sufis from this period are
classified into two groups; first, those who held firmly to the Shari‘a laws, such
as Abii Sa‘id al-Kharraz and Abi al-Qasim al-Junayd, and second, those who
gravitated toward the extreme, such as Abu Yazid al-Bustami and Al-Hallaj.’

This paper reviews the tasawwuf concepts developed by Imam Junayd al-
Baghdadi. He explained Sufism in such a way that there seems to be no
contradiction between Islamic teachings and Sufi teachings. His sober concepts
of tasawwuf were directly derived from the Qur’an and the Sunna, hence there
was no opposition to his work, especially from those who disapproved of
tasawwuf.'® Imam Junayd was not a reclusive mystic and ascetic. He lived in the
busy commercial center of Baghdad and made his living by selling glassware and
was an active member of the intellectual circles of the scholars. His apparent
spiritual insight and wisdom earned him the title Sayyid al/-Ta’ifah meaning
‘leader of the group.” However, this does not rule out the possibility that there
lived Sufis with more extensive knowledge and spiritual awareness than Imam
Junayd, such as Ma’ruf al-Kharki, al-Sari al-Saqati, and al-Harith ibn Asad al-
Muhasibi, who were among his teachers.!! As was characteristic for Imam
Junayd, he viewed tasawwuf from two perspectives. First, he viewed it as a
religious experience in the form of unification between the Creator and His
creation, thus emphasizing the experience of oneness (fawhid). This spiritual
experience cannot be described in words since it is a highly subjective
experience. Second, he viewed tasawwuf as a field of study and described the
methods and practices that can be learned from Sufi masters.!?

There are numerous studies on the thought of Imam Junayd al-Bahgdadi.
Muhammad Nursamad Kamba explored the concept of gnosis (ma’rifa);'"
Muhammad Abdu-r-Rabb analyzed the concept of oneness (tawhid);"

8 Al-Wafa, Sufi Dari Zaman Ke Zaman...

®  Al-Wafa., Sufi Dari Zaman Ke Zaman...

10 MN. Kamba, Kids Zaman Now Menemukan Kembali Islam (Tangerang: Iman, 2018).
Kamba, Kids Zaman Now Menemukan Kembali Islam...

Kamba, Kids Zaman Now Menemukan Kembali Islam...

13" Muhammad Nursamad Kamba, “Nadhariyah Al-Ma’rifah Inda Al-Junaid AL-Baghdadi” (Prodi
Aqidah dan Filsafat Fakultas Ushuluddin Universitas Al-Azhar, 1994).

4 Muhammad Abdur-Rabb, “Al-Junayd’s Doctrine of Tawhid; An Analysis of His Understanding of
Islamic Monotheism," Ph.D. diss., McGill University, 1967.
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Muhammad Nur examined the works of Imam Junayd;'®> Nor Ipansyah discussed
the development of his Sufi order (tariga) in South Kalimantan;'® Nadiya
Febriyanti, Abubakar, and Muhammad Husni traced the history and influence of
his Sufi order in Palangkaraya;'” and Subaidi studied the economic aspects of his
thought.!8

This paper discusses whether Sufism is a legitimate aspect of Islam or a
later development. It argues that Sufism is not only part of Islamic culture but
represents the core values and teachings of Islam. In the words of Shaykh Nur
Samad Kamba, “Sufism is Islam itself”.!"® Thus, to dissect the research theme,
the author uses the hadith of the Prophet Muhammad SAW about the three
aspects of religion, namely submission (7s/am), faith (iman), and perfection
(thsan)®® as a theoretical foundation to evaluate the thought of Imam Junayd al-
Baghdadi as manifested in his Rasa 'i/ (Epistles).

B. Biography of Imam Junayd al-Baghdadi

His full name was Abu al-Qasim Junayd ibn Muhamad ibn al-Junayd al-
Khazzaz, with the three attributions (nisba) al-Qawariri, al-Nihawandi, and al-
Baghdadi. The name al-Qawariri was given by Imam al-Hujwiri because Imam
Junayd sold glass vessels (gawarir) for a living; al-Baghdadi because he came
from Baghdad in Iraq, as added by Imam al-QushayrT; and al-Nihawandi because
of his ancestor’s place of origin namely Nihawand in Persia.?! He was reportedly
born in 215/830 in Baghdad and was of Persian ancestry.?” Imam Junayd’s
mother was the sister of his teacher, Imam Sar1 al-Saqati, and her father was a
glassmaker. He probably learned the glass trade from his father. In his youth he

15 Muhammad Nur, 7eks-Teks Sufistik Junaid Al-Baghdadi, , Makalah Diskusi Dosen, STIT, 2013.

Nor Ipansyah, “Tarekat Junaidiyah Di Kalimantan Selatan,” A/-Banjari : Jurnal llmiah llmu-limu
Keislaman 10, no. 1 (2017): 1-18, https://doi.org/10.18592/al-banjari.v10i1.929.

17" Nadiya Febrianti, Abubakar Abubakar, and Muhammad Husni, “Eksistensi Tarekat Junaidi Al-
Baghdadi Terhadap Pembinaan Masyarakat Islam Di Majelis Darul Ikhlas Kota Palangka Raya,”
Jurnal Studi Agama Dan Masyarakat 15, no. 2 (2019): 118-32,
https://doi.org/10.23971/jsam.v15i2.1622.

18 Subaidi Subaidi, “Teori Ekonomi Junaidi Al-Baghdadi,” A¢-Tahdzib: Jurnal Studi Islam Dan
Muamalah 2, no. 1 (2014): 13848,
http://ejournal.kopertais4.or.id/mataraman/index.php/tahdzib/article/view/2517.

19 Kamba, “Nadhariyah Al-Ma’rifah Inda Al-Junaid AL-Baghdadi,”...

20 Syekh Islam Muhyiddin Abu Zakariya Yahya bin Syarif An-Nawawi, Riyadhus Shalihin (Beirut:
Mu'assasah Riwayah, 1998).

2" Muhammad Musthafa, 7aj al-‘Arifin (Cairo: Dar al-Thab'ah al-Muhammadiyah, 1987).
22 Musthafa, 7aj al-‘Arifin...
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might have also been involved in the silk trade, hence the other attribution of al-

Khazzaz.3

Imam Junayd learned Islam from his uncle, al-Sari al-Saqati, who was a
spice trader by profession. He was known for his piety and morality. Reportedly,
al-Saqati was unperturbed upon learning that his shop was on fire and saying,
“Then I don’t have to take care of it anymore.”?* This alludes to his lack of
concern regarding his material wealth and possessions. Imam Junayd also learned
from Ma’ruf al-Karkhi who was the teacher of Sarl al-Saqat1.?

The influence of Ma’ruf al-Karkhi and Sari al-Saqati on the thought of
Imam Junayd is apparent. All three figures shared similar attitudes, dispositions,
and objectives in their spiritual journeys. The similarity is especially apparent in
their views on the oneness of God (fawhid), as evident from many surviving
anecdotes. For instance, when Ma’ruf was asked why he worshipped God he
remained silent. When asked further whether it was because he feared Hell and
wanted to go to Heaven, Ma’ruf answered, “Whatever it is, it lies in Allah’s
hand. When you love Him, He will make you forget everything else except Him.
If you know Him, then He will protect you from everything.”?¢ Imam Junayd
expressed a similar view. He argued that when someone truly loves Allah, he
will transform and adopt the characters of his Beloved, as described in a hadith
qudsi wherein God says, “If I love him, then I will become the eyes he uses to
see, the ears he uses to hear, and the hands he uses to hold.”’*’ Therefore, we can
conclude that Ma‘ruf al-Karkhi and Imam Junayd had similar views on love
(mahabba) and suggest the influence of Ma‘ruf Al-Karkhi on the ideas later
developed by Imam Junayd.

In addition to his family, he also learned Islam from Abu Ja'far
Muhammad ibn ‘Ali al-Qashshab (d. 275/888) whom he called his ‘true
teacher’.?® However, Imam Junaid did not give any further information about his
person. He explains his silence as by the fact that Allah does not desire equality
in front of Him between His chosen ones and regular people, as He says (in the
Qur’an), “Surely, the noblest of you in the sight of Allah is the most righteous

2 Musthafa, 7a; al-Arifin...

24 Ali Hasan Abdel Kader, Imam Junaid Al-Baghdadi (Y ogyakarta: Diva Press, 2018).
% Kader, Imam Junaid Al-Baghdadi...

26 Abdel Kader, /mam Junaid Al-Baghdadi...

27 Abu Nasr al-Saraj al-Tusi, A/-Luma, trans. Wasmukan dan Samson Rahman (Surabaya: Risalah
Gusti, 2002).

28 Abdel Kader, fmam Junaid Al-Baghdadi...
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among you .?° Further, his teacher lived only for Allah; therefore, “Allah hides
him from everything except Himself.”3°

C. The Rasa il (Epistles) of Imam al-Junayd

Although an eminent figure in the development of early Sufism, Imam
Junayd never wrote a summary work on tasawwuf. However, he wrote about his
spiritual experiences and ideas in the form of short treatises or epistles; for
instance, he wrote a short treatise for his friend Yahya ibn Mu‘adh al-Razi,’!
‘Umar ibn ‘Uthman al-Makki,*? and Aba Ya'qub Yusuf ibn Husayn al-Razi.?? In
1988, “All Hasan ‘Abdel Kader collected the writings of Imam Junayd, which
were then published as a book under the title Rasa’il Junayd.

Imam Junayd’s extensive spiritual experience and knowledge make his
works authoritative references in rasawwuf studies. For instance, Abu Nasr al-
Sarraj al-Tusi included many of the former’s teachings in his Kitab al-Luma’ fi
al-Tasawwut (The Book of Light Flashes on Sufism),** Imam al-Hujwirl in his
Kashf al-Mahjib (Revelation of the Veiled),’> and Imam al-Qushayrl in his
Risdla al-Qushayriyya (The Qushayriyan Epistle).?® The translations of these
books were published in Indonesia.

D. Imam Junayd’s System of 7Tasawwuf

Among the first observations of the Sufis was the existence of a great
distance between Allah and mankind. This realization allowed them to sense a
vast “desert” between the helpless mankind and Allah the Almighty. This further
creates a deep longing toward God, thus they attempted to bridge the distance
between God and mankind through tasawwuf. To understand and practice the
tasawwuf teachings of Imam Junayd al-Baghdadi, we must understand its three

» Q.S. Al-Hujurat:13.
30 Abdel Kader, Imam Junaid Al-Baghdadi...

31 Imam Abu al-Qasim al-Junayd, Rasa il Junayd, ed. Ali Hasan Abdul Qadir (Cairo: Daar Kutub al-
Misrhiyah, 1988).

32 Al-Junaid, Rasa’il Junayd...
33 Al-Junaid, Rasa’il Junayd...
34 Al-Tusi, A-Luma....

35 Al-Hujwiri, Kashf al-Mahjib, trans. Abdul Hadi Suwardjo Muthary (Bandung: Mizan Pustaka,
2015).

36 Abul Qasim Abdul Karim Hawazin Al-Qusyairi, Risala Al-Qushairiya, trans. Umar Faruq (Jakarta:
Pustaka Imani, 2013).
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elements: the concept of the covenant (a/-mithaq), the annihilation of self
(fanad’), and unification (tawhid).

1) The Covenant (a/-Mithaq)

In the chapter on the covenant (a/-mithdag), Imam Junayd believes that
before acquiring a physical body, human beings already have a primordial
existence (i.e., soul). This conclusion is based on the following verse: “And
recall, when your Lord brought forth descendants from the loins of the children
of Adam and made them witness against their own selves, “Am [ not your
Lord?” They said, “Yes, we do testify”?’ Imam Junayd offers the following
interpretation of the above verse:

“Don’t you know that Allah said when He took children of Adam, (he then
quotes the verse until “we do testify”). In this verse, Allah explains to you
that He had a conversation with mankind before they had a form and was
inside Him. The existence of mankind in that time did not have the kind of
attributes they have today. It’s existence only Allah knows. Allah knows
their existence. He saw them when they didn’t have a form and didn’t know
their forms in the following time on earth. Their existence was before time.
It was a divine form and concept which only He possesses.”®

The shahada of declaring the oneness of God and acknowledging
Muhammad as God’s messenger is thus no longer a testimony of God’s servant
but God’s testimony of his Oneness through the means of His servant. As He
mentions, “Allah Himself bears witness that there is no God but He, and
likewise do the angels and the men possessed with knowledge bear witness in
truth and justice that there is no God but He, the All-Mighty, the All-Wise”.>°

The spiritual seekers on the Sufi path yearn for this kind of experience
where Allah has taken over their own selves and they drift in a divine
atmosphere (ilahiyya).*® This experience is the last stage of servanthood, which
is to return to the origin*' or what their primordial nature (fitra).*> When taking

37 Q.S. al-A’raf:172.
oA o3y V) pd gren pd ony wabls af g je ST um " bags A " el g e sl A5 T3 T B g e ol s ol 38
L Jl 3L e 1als Uae2 1)y OIS, olgw 042V, opf ankaY G sall ) Lol 03y gmn i 1y O73)
5y dr YL e sl AW 0Tl Gl sl e AU, S Y1 3 S el e
39 Q.S. Al ‘Imran:18.
40 Kamba, Kids Zaman Now Menemukan Kembali Islam...
41 Abdel Kader, Imam Junaid Al-Baghdadi...

42 Kamba, Kids Zaman Now Menemukan Kembali Islam...
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on a human form, the primordial form undergoes a process of spiritual
degradation in the physical realm. The human existence in this secondary form is
the reason for their inexistence in front of Allah. Likewise, their inexistence in
this world means the existence of their selves in front of Allah. He claborated
that:

“He separates them from Him (and returns their individualities to them).
Then He will make them disappear (from this world) when they become one
with Him and make them return (to this world) when He separates them
again from Him (and return their individualities once again). Thus, their
inexistence in this world is a form of existence in front of Allah, while their
existence in this world is the only reason for their inexistence in front of
Allah.”*

“Without any doubt, this (spiritual) existence is the most impeccable and

sharpest of all. This existence is the most important, the most dominant,

the purest, and the most abandoned, compared to the visible form of the

human body. In this spiritual form, mankind’s individualities completely

vanish as their physical form disappears. No human nature can survive, and

the normal form of man is inexistent, like what we have discussed before in

the explanation regarding the divine nature of the trueness and greatness of

Allah.”#

Thus, there are two forms of an individual’s existence according to Imam
Junayd. The first is the eternal divine form (the existence within Allah), and the
second is the temporary physical form we inhabit in this world.*> His view on
the primordial form of existence is in line with the view of the Greek
philosopher Plotinus. The form has a pure soul where every reality unites with

everything. 6

Returning to this original state of the Primordial Covenant cannot be
achieved without God’s help. The human soul can only return to this stage of
God finds it worthy and wills it so. Imam Junayd referred to the following hadith
qudsi:

“The Messenger of Allah said: Allah has said: ‘My servant keeps on coming
closer to Me through performing Nawafil (prayer or doing extra deeds

Mwﬁ)rb)r%@wJgﬁ,p@—%ﬁ&ﬁ#@p—@&%f@)f 4

s gy Lo e eV i o ey 3l o g CLED 5 Lol say e Y cliaaly sgmgll @1 5ol ell3 O, e S)legy g #
oy 3 oo LW LSS oy e Sgmgg Byl B Y 3] 030y iy el ax s 5
45 Abdel Kader, Imam Junaid Al-Baghdadi...
46 Abdel Kader, Imam Junaid Al-Baghdadi...
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besides what is obligatory) till I love him. When [ love him, I become the
ears he uses to hear, and the eyes he uses to see.”*’

Imam Junayd commented that this Aadith should not be understood literally and
gave the following interpretation:

“The only way to interpret the Aadith is by understanding that Allah has
made His servant strong. He made His servant able to achieve the abilities
(of hearing and seeing). Allah guides him and gives him knowledge based
on what He allows and by the means which He desires, so he can obtain the
truth and act according to His will. Those are Allah’s gifts to him and only
to him. The abilities cannot be attributed to His servant entirely since they
do not originate from within himself. They originated from the outside,
possession of another entity (God). This interpretation regarding the secret
and independence of these abilities is the most rational one.”™®

Here, God is perceived as a direct actor, acting according to His perfection,
while men’s actions and desires remain within His will. The concept of the
mithaq shows how human souls return to their primordial state before creation.
This implies that they are separated from the physical body, as their spiritual
existence is absorbed within God, thus manifesting a true state of oneness
(tawhid). However, humans can only achieve this stage after detaching
themselves from their physical nature. Imam Junayd stated, “In this new state,
He truly possesses them (his servants) and destroys their individualities (and
disposes of their human nature).”#

“Happiness, as the result, is not the same happiness they experience as
ordinary people. In the happiness lays a test. This is because their form,
after going through pressures, is no longer the ordinary form of humans.
The highest truth of Allah now shines on Him, and His glory has become
perfect.”°

To this point, he added, “Because of this reason, we continuously say that
when Allah gifts a form to His servants, He lets His passion floods them as it
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should be.”! When Allah created man, He embodied Himself in them and made
Himself one with them. Even in this world, if God chooses a servant who lives
by His choice, He will relinquish individuality and replace it with the awareness
of His oneness. He explained, “From any perspective, when we say that Allah
has erased everything inside a man, and when Allah embodies him, Allah will
show Himself as the only One, the Almighty, the True Lord, and the Real
Champion.”!

These spiritual states classified and described by Imam Junayd can only be
achieved through fasawwuf practice. He understood fasawwuf as a way for a
servant of Allah to relinquish his human nature and be revived from within
Him.’? Imam Junayd was convinced that humans can abandon their own selves
and become absorbed within God (fana’), as discussed in more detail below.

2) Absorption within God (a/-Fana’ bi-Ilah)

The Sufi discourse on the annihilation of the self in God emerged in the
third/ninth century®® and is discussed in the works of Abu Nasr al-Sarraj al-Tusi,
Abu Yazid al-Bustami, and Imam Junayd al-Baghdadi. Etymologically, the word
fana’ is derived from the root verb faniya meaning to perish, to cease to exist,
and to be consumed. In the Sufi context, it means the annihilation of
impurities.>*

Al-Sarraj defined fana’ as the vanquishing of man’s desires and the
complete and permanent submission to God’s will.>> Al-Qushayri similarly
understood it as the annihilation of immoralities and the birth of moral virtues,>¢
while al-Bustami simply explained it as the annihilation of everything except
God. Thus, a truly immersed Sufi no longer witnesses anything but God. He is
no longer aware of his own person and does not perceive himself as an entity
separate from God.’” It presupposes that someone in this state has no spiritual
impurities in him and only thinks and acts morally.

Al ahar cli G e 030 ade (2 dall )y OISTIS) ) W ey !
Selly 2dall sy Sandl Lol 0187 Jynal) 30y the Ly Lo 3 51 0L WG 1L, !
52 Abdel Kader, Imam Junaid Al-Baghdadi...
53 Al-Wafa, Sufi Dari Zaman Ke Zaman...
54 Al-Jurjani, A/-Ta’rifat (Beirut: Dar al-Kutub al-Imiyah, 1988).
55 Al-Tusi, Al-Luma,...
56 Al-Qusyairi, Risd/a al-Qushairiya...
57 Al-Wafa, Sufi Dari Zaman Ke Zaman...
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Based on the reading of Imam Junayd al-Baghdadi’s understanding of
mithdq and fana’, we can conclude that both concepts have the same objective
namely fawhid, albeit through different approaches. The concept of the mithaq
restates the primordial condition of man and reminds him of his true nature,
while the concept of fana’ instructs man in the way to return to it. Thus, a true
witness to God’s unity or muwahhid is only someone who relinquishes his
human nature and leaves his secondary form to reclaim his divine or primary
form. Thus, both concepts complement each other in the ultimate objective to
achieve tawhid. Imam Junayd elaborated that:

“The unification of a true muwahhid is when he becomes immortal through

the immortality of God, although in that exact moment he also ceases to

exist. In this condition, you are you, and at the same time, you are no longer

you. You become immortal the moment you cease to exist.”®

The above statement is in accordance with God’s words, “Everyone upon
the earth will perish, and there will remain the Face of your Lord, Owner of
Majesty and Honor.”>® Therefore, tawhid causes annihilation of the self or what
is meant by fana’, and in essence, truly actualized tawhid is fana’. This is the
only logical conclusion because it is impossible to understand and realize the
oneness of God without annihilating everything but God, including the self; as
long as it stands between the servant and God, He will approach His servant.®
According to Imam Junayd, fana’ has three levels which he described as follows:

“Fana’ has three levels. First, fana’ in the level of character, ethic,
disposition, or behavior. Someone can achieve this level by doing good
deeds, being tenacious to fight his lust, and consistently avoiding
immoralities. Second, fand’ in the level of transaction in the worship of
God. To achieve this level, one must annihilate his own hopes and desires
for the sake of God. Then, he will be released of lusts, the cause of distance
between him and God. Third, fana’ in the level of seeing and witnessing the
true form of your own self. To achieve this, one must let Allah dominate
him. Therefore, at that moment there will be no manifestation of self,
except those of Allah. He will perish, and at the same time become
immortal in the true form because of his perish. His physical form will still
exist, but his individualities will cease.”®!
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The first level of fana’ is connected to the worldly objective of mankind,
which is to live an active life. Imam Junayd called this level as a character or
quality of self that seekers yearn to achieve. In obtaining this character or
quality, they must submit to rigorous moral training and an ascetic lifestyle.
They must also act in opposition to their desires that can harm the purity of the
objective. This is fand’ at the moral level.®?

The second level of fana’ implies that seekers must abstain from worldly
pleasures and cease to expect a reward when they obey God’s command so that
the barrier in communication with God will disappear. Expecting rewards will
not draw Allah closer, but instead will keep them far away from Him. It is a
form of religious practice which seemingly belittles the value of worship; God
does not derive any benefit from being worshipped by His servants but
worshipping Him benefits His servants. This is fana’ at the mental level.?

Achieving the third level of fana’ results in the seekers experiencing loss of
consciousness when they achieve the state of fawhid. In front of God, the sense
of the self is annihilated, and only God remains. It is a state where God embraces
the seeker. At this level, the individualities of men and women will disappear,
although their physical body continues to exist.®* Imam Junayd described this
final state of fana’ in the following words:

“I'm speaking about the time when 1 disappeared from my ordinary
condition. Then, amazing power and a blinding light dominated me and cast
fand’ into me, so I became a new creature like when Allah created me for
the first time out of nothing. I was unable to shake Him off as nothing has
the power to affect Him. There is also nothing known about Him, as He
himself is already aware of this knowledge. He annihilated my identity and
replaced it with His own traits. In this process, my own perception
disappeared as I become very close with Him. He is the One who creates
and re-creates.”®

In his psychological study of spiritualism, James argues that transient
states as in fana’ cannot be maintained. Such intense spiritual experiences can
only last for a few hours maximum until they disappear. Moreover, they do not
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leave a clear memory of what transpired. Recurring conditions form part of the

continuous development in the form of spiritual enrichment and contemplation.®®

Since the experience of spiritual states is temporary, the concept of fana’
must be understood in connection with the concept of baga’ or the immortality
of God; both refer to the same condition but viewed from two different
perspectives. When a seeker has achieved complete fana’ he becomes immortal
in Allah. A complete fana’ is not only annihilation of self, but also a self-
sustained process in the immortality of God.®’

3) Unification (7awhid)

In Imam Junayd’s days, fawhid was a popular discourse among religious
groups, especially among the Mu’tazilites, the so-called ‘experts of fawhid .
They understood the unification or oneness of Allah from a strictly rational
approach. In their eyes, the only legitimate source of knowledge was the
reason.®

The Sufis, however, were not satisfied with this conclusion and strived to
experience the unification with God not through the disclosure of the mind but
through disclosure of the heart or mukashata. According to the Sufis, tawhid or
the unification with God was impossible to define or describe; it could only be
experienced. Imam Junayd explained that:

“You must know that the beginning of worship toward Allah, Glorified and

Sublime be He, is through the knowledge of ma ‘rifa. The basis of ma‘rifa is

tawhid [accepting His Oneness]. The systematics of zawhid is to erase His

nature from His descriptions, location, and the questions of how regarding

Him. By liberating His nature and the concept of Him, therefore one will

receive guidance from Him. This guidance towards Him is the gathering [of

those who accept] God. Through the tawfig (the will) of Allah, then tawhid
[unification] will occur.”®’

Furthermore, Imam Junayd supported the statement made by Abu Bakr that
“All praises to Allah who has blessed His creations with the inability to
understand everything about Him, except through their inability to obtain any

66 William James, The Varieties of Religious Experience, Pengalaman-Pengalaman Religious, ke-1
(Yogyakarta: IRCiSoD, 2015).
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knowledge about Him”.”® He commented, “7Tawhid is a reality where all signs
and trails disappear, while Allah is constantly Himself.”’! He emphasized that
tawhid is beyond the capacity of the human mind.

Someone who truly experiences fawhid obtains the knowledge that his
nature and actions are absorbed into the essence of Allah:

“The tawhid [unification] of a true muwahhid is when he becomes immortal

through the immortality of God. Although at that exact moment in time, he

also ceases to exist. In this condition, you are you, and at the same time,

you are no longer you. You become immortal the moment you cease to
exist.””?

In his Rasa’il, Imam Junayd classified zawhid into four levels and
elaborated on each level’s characteristics in detail. He wrote that:

“You should know that fawhid has four levels. First is the tawhid of
ordinary people. Second is the tawhid of those who master religious
teachings. Meanwhile, the third and fourth levels are the fawhid
experienced by chosen individuals with the knowledge of ma ‘rifa.”"?

To classify the levels of tawhid, Imam Junayd employed the perspective of
psychology and ethics, whereby each level affects the personality of the
experiencing person. Therefore, the levels of fawhid he proposed were not
hypothetical but the result of his own immediate experiences and reflection.
This was a new approach in Islamic scholarship.’* The description about the first
level of tawhid is as follows:

“The tawhid of ordinary people lays in their affirmation of the Oneness of

God and rejection towards all forms of polytheism. However, they still have

hopes and fears for other powers besides Allah. This kind of tawhid has its

own measure since there is still an acceptance of the Oneness of Allah.””?

The first level of tawhid is essential for every Muslim. However, the
advanced muwahhid does not consider this to be the ultimate level, since it is
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still filled with the fear of punishment and desire for reward. In other words, the

believer’s consciousness is not free from anything else Allah.”®

belief that there is only one true God, as affirmed in the believers’ complete and

Imam Junayd understood the second level of fawhid as the internalized

unquestioning obedience to Him:

their fear of God’s punishment as well as their desire to please Him. Imam
Junayd argued that this level of fawhid is not the final level of fawhid that a
seeker of God can attain. The third and fourth levels, however, are attainable

“The tawhid of those who master religious teachings also depends on the
affirmation of the Oneness of God and rejection towards all forms of
polytheism, combined with the implementation of God’s commands and the
avoidance of His prohibitions. All of them are manifestations of their
expectations, fears, and desires. This level of fawhid has its own measure
since there is a verification of the affirmation on the Oneness of Allah.”””

People who have arrived at the second level of zawhid do good deeds out of

only by those blessed with gnosis (ma’rifa). He explained that:

been absorbed in His presence. Imam Junayd wrote in one of his epistles that:

“The first ma’rifa level of tawhid manifests in the affirmation of the
Oneness of God and rejection towards all forms of polytheism, combined
with both the internal and external implementation of God’s commands and
the eradication of fear and expectation towards everything except Allah.
All of them arise from a person’s awareness of Allah’s existence within
himself, as well as the call from God towards himself and his answer
towards Him.””®

On the third level of fawhid, the individuality of the seeker still exists.
This means that the seekers are still aware of their own selves and have not yet

“Meanwhile, the second ma rifa level of tawhid manifests in the existence
of a man without his individualities directly in front of Allah without using
a third party. This is the level where a servant of God achieves the true
form of tawhid within the true intimacy with Him. Someone who achieves
this level will lose his awareness and actions as Allah blesses him with
everything He wills. In this level, a servant of God returns to his initial
state or the state before form. As the Quran mentions: ‘And recall when
your Lord brought forth descendants from the loins of the children of Adam
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will of Allah. Therefore, they no longer have individual desires or fears. This
state surpasses the previous levels, where individualities still dominate human
consciousness. Meanwhile, in this last level of fawhid, these vanish into the
immortality of God. Imam Junayd used the term a/-dakhil al-ga im (‘a person
who has entered and settled in Allah’) to describe the one who achieves the

and made them witness against their own self, [asking them]: “Am I not
your Lord?’ They said: ‘Yes, we do testify.””’

Those seekers who experience this level have completely submitted to the

fourth and highest level of fawhid. He wrote that:

who have internalized their fawhid perform their acts of worship with the sole
aim to subjugate themselves. The following description illustrates this point:

“You should know that there are three types of men. The first is the seeker
who is still on the way (a/-talib al-gasid). The second is the one who has
arrived and halted (a/-warid al-wagif). The third is the one who has entered
and settled (a/-dakhil al-ga’im). The first one is a seeker who is still on a
journey towards Allah and always asking for guidance through spiritual
teachings. He communicates with Allah through physical and spiritual
perseverance. Meanwhile, the second one is someone who has arrived in
front of Allah and places himself in proximity toward Him through
propositions that cleanse his mind. He always motivates his heart to
continuously surrender himself to the proximity of Allah. He communicates
with Allah through his mind. Meanwhile, the third one is someone who has
entered and settled inside Allah. He no longer sees anything except Him,
and always focuses on the signs and symbols of Allah. He always scurries
over to carry out every order of his Lord. This is the true nature of someone
with a tawhid towards Allah, Glorified and Sublime be He.” %

At the end of his treatise unification, Imam Junayd concluded that people

“Imam Junayd was asked about the final objective of the worship done by
people with knowledge of Allah. He answered, ‘A subjugation of their own
selves.” He explains that Allah has prepared a mission for them to conduct
religious responsibilities, so they arrive at a level where they do not pity
themselves. Even the prophets yearn for them. Allah chooses them as His
representatives, while the Angels praise them for abandoning their material
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wealth. They arrive in front of Allah only through Allah. Mankind is
brought before Allah by virtue of their own deeds, without Allah’s
benevolence on them. This is a responsibility Allah gave all people
according to their own capabilities.”8!

E. Influence of Imam Junayd

According to Abdel-Kader, Imam Junayd was an iconic witness, teacher,
and interpreter of Islamic tawhid. His systematic approach influenced many
scholars after him and led to the development of Islamic mysticism as an
independent discipline. Imam Junayd was not the first to teach the concept of
tawhid but he firmly established fawhid at the center of tasawwuf. He left a
profound legacy for future generations of Sufi scholars, the blazing trail of his
bright and vivid doctrine of tawhid. 3?

Imam Junayd combined rational thought and theory with ecstatic mystical
experience and conceptualized the ideas of mithag and fana’. He avoided any
resemblance to pantheism, a system that eliminates any notion of God’s
transcendence and His separate existence from creation. Therefore, he did not
position human beings as equals with Allah.’* However, tawhid as the central
theme of rasawwuf teachings as proposed by al-Junayd was not consistently
applied by his students and later generations of Sufis. This partial adoption of
his teachings allowed certain errors and misconceptions to enter Sufi thought
and practice.

Imam Junayd’s teachings succeeded in conciliating the often opposing
views of Sufi scholars and legal scholars regarding the concept of tawhid. As a
result, he was equally accepted and esteemed in both circles. Even those who
viewed tasawwuf with much misgiving and suspicion changed their opinion and
looked at it in a more favorable light after reading Imam Junayd’s works.

Imam Junayd’s ideas on fawhid also played an important role in the
development of Islamic key teachings. He presented an unconventional discourse
on tawhid which stood in stark contrast to the contemporary discourse. Most
discussions on tawhid were limited to describing the Oneness of God through
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logical reasoning. Imam Junayd, however, went much further and included the
way tawhid could actually be experienced.

Al-Sarraj al-Tusi’s Luma’ (Light Flashes), a popular reference for anyone
wishing to study fasawwuf, also took inspiration from Imam Junayd. This fact
comes to no surprise as he was responsible for its early development as a
discipline. Therefore, we can conclude that al-Junayd influenced the
development of the Sufi orders that were created after him.%*

The teachings of Imam Junayd also greatly influenced Imam al-Hujwiri,
the author of the Kashf al-Mahjib (Revelation of the Veiled). This influence is
apparent in the many references made to his name. Although the structure of the
Kashf al-Mahjub is very different from Imam Junayd’s Rasa il and it discusses
other Sufi doctrines, the author frequently makes mention of his views.

However, tasawwuf should not be limited to the study of its concepts and
theories; it serves as an inspiration to actively a real and intimate relationship
with God.?® Islam is often reduced to a religion of laws, when in fact it is a
religion of the heart, as the life example of His last Messenger Muhammad SAW
has shown. Although Islam has an external nature, it has other teachings at its
core that are deeply internal and lead to a transformation of the self.

Eminent classical scholars like Ibn Khaldun agreed that the spiritual
dimensions inherent in Sufi thought and practices are based on traditions built
around the character of the Prophet Muhammad SAW. This means that the
development of Sufism was not shaped by external influences; rather, it grew
from within Islamic tradition. Although the term zasawwuf only became popular
in the third/ninth century, this does not mean that it did not have its origins in
authentic Islamic teachings.3°

F. Conclusion

The system of tasawwuf as developed by Junayd al-Baghdadi consists of
three main elements: the primordial covenant (a/-mithagq), absorption of the self
(fana’), and unification (fawhid). Both concepts of mithaqg and fana’ share the
same objective, which is to actualize tawhid.
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The thematic study of Imam Junayd’s Rasa il has confirmed our initial
assumption that fasawwuf should not be regarded as a mere discipline in the
study of Islamic sciences. Its teachings add a vital spiritual dimension that is
often lost or overlooked. Imam Junayd’s effort to develop a systematic and
rational system of spiritual awakening by incorporating his own spiritual
experiences was successful. As a result, Sufi teachings were firmly anchored to
the core teachings of Islam and reflected the hidden dimension within Islam, and
not outside Islam.
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