CHAPTER 4

ANALYSIS ON THE CONTENTS OF ARKAN AL-SALAT \i
4.1 Introduction s )

Islamic civilisation has developed through the advancement of kn&e?ge and it is

being grounded and characterised by knowledge which was first prompted by Prophet

Muhammad (Peace be upon him).'# For that, Imam Z%Z famrus book Ta ‘lim

al-Muta ‘allim reminds that Islam will only remain strongthrough nww‘” In the

early Islamic civilisation; before modern system v@uced into th Is’a@orld,

there is no such terms like formal, informalvg formal’ education QYT\/Iuslims
rving @&ibﬁdah) no

be@e this process is a

believe that pursuing knowledge is creditew acti

matter what position they hold.!84 Th\ E‘oi,clude tea

continuity of the purpose of Prophe@yn this \IH\W i jéiso one of a necessary
N,

virtues of a Prophet which is tabligh®and I‘}Oph uha d (Peace be upon him)

asked some of his compani s%as n ‘Un@ to teach and guide people in

religious knowledge a es.1849 T ( §
4 ¢ &

Then, this@aditioh is inued e excellent companions and a great
number of Mu cholars w
IN v f &

which the %aor constructi th@mic scientific tradition was prompted.*®° In
this triow

e tr@ to begin in the very first century of Islam

e prdge Mriti as also originated from the teaching of Prophet
>4
S

z Rosenthal. 2007. Knowledge Triumphant. Leiden: Brill. p. 18.

. I-Zarngji. 1981. Kitab Ta ‘lim al-Muta ‘allim Tariq al-Taa ‘llum. Beirut: al-Maktab al-Islami. p. 66.
8 Wan Mohd Nor.1992. Budaya IImu: Konsep, Prasyarat dan Pelaksanaan di Malaysia. Kuala
mpur: Nurin Interprise. p. 11.

49 Al-Kattani, Muhammad Abdul Hay. n.d. Al-Taratib al-Idariyyah. Beirut: Syarikah Dar al-Argam Bin

AbT al-Argam. p. 104.

1850 Alparslan Acikgenc. 2000. Scientific Thought and Its Burdens: An Essay in the History and

Philosophy of Science. Istanbul: Fatih University Publications. p. 139.
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Muhammad (Peace be upon him) where he was recorded to have more than fifteen
writers among his companions to write down the revelations and letters in o?ﬂo

convey Islam to others.!8! Then, Muslim scholars continued to sacrifice es in
spreading religious knowledge and they left us countless books in v&&sciences.
These religious books were studied and utilised by later scholars through the teaching,
commenting, summarising and analysing of these books sq%t. e books remain

relevant and benefited till this day. This is also rooted on th sarvation of the Islamic

<

tradition of knowledge by the practices of talagqr whe eb kWtaught b
oy

certified and recognised teacher in order to elucidate ue meanin f’ngi@t and

guide the learners with a true understanding of seience®s2 ¢ \j("

In this chapter, the effort to anal)eWxts vﬁll cused~Qn two aspects:
t

figh and tasawwuf discussions which m

AN
The analysis will analyse the c (g@or b@vu?si &S d only after this the
4]
approach of author in his writi his thought will be presented through this analysis.
It it necessary to mention h the analysis will n@covers for entire content but it

|
only concerns on sever%ted textahic g‘rh@esented a significant intellectual
discernment of th@@cript.lFor\tance, ﬁiﬁgﬁooks written in Arab and Malay will

een &@to be made so that the sources and the
s

be referred fo ana isgn

can bK(pwsented. On the other hand, the analysis on

uniquenes@ manuscri
tasa (‘@will sﬁ'o llow @e influence of tasawwuf generally affected the

N
fi line and speciﬁcallyscq'ﬂ the writer’s thoughts and Malays’ Islamic tradition

‘@/Iedge.

51 Abdul Fattah Abu Ghuddah. 2019. Al-Rasiil al-Mu ‘allim wa Asalibuhu fi al-Ta ‘lim. Aleppo: Maktab
al-Matbu‘at al-Islamiyyah. p. 211.
1852 \WWan Suhaimi Wan Abdullah. 2019. Khulasah Faham Ilmu Kitab Al- I/m Imam Al-Ghazalr. Kuala
Lumpur: Pertubuhan Pendidikan Futuwwah. p. 1.
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4.2 Analysis on the figh contents in the manuscript of Arkan al-Salat \q
4.2.1 The uniqueness of figh discussions in Arkan al-Salat and its sources )

Pertaining to the contents of manuscript, there are two major part of WCussions in
the text of Arkan al-Salat; first is the conditions of prayers and sew is the pillars of
prayers. Within both these areas, there is a common elabor onfigh i/vhich is already
discussed in major figh books and otherwise is some and raWent in the

@
writing styles and the substances of contents. Perta to thaty it ce ta'rl@ t be

rooted to the certain sources in a great tradition of knowledgeThis i one\é}h’er than a
foundation of further analysis by which i aimsito t(ﬁchrrelati VzBetween the
substance of manuscript and the t@Therefc S péof analysis will

specifically contend to point out the@ources of t \nd\?so he-tniqueness that existed
i ) ﬁy S
in Arkan al-Salat. % @ q %('7
N RN
X7

'S

4.2.1.1 Conditions of prayers/(Shurita at)’(fj/

With regard to the figh con m@s ma@ipt, it is necessary to clarify here that

igh in Afka l-ﬂ!zldﬁ‘sonly consisted of two topics; conditions of

al-.gjh ah)fa @s of prayers (Arkan al-Salat). The text of
‘(JJ b4

mar@ only limited to bo b\tggics thus it makes this manuscript simple and short

\
b \b@s a wide and critical contents. Comparing to other figh books, Arkan al-Salat

s not include other major topics in prayers such as mubyzilar al-salat, al-salat al-
lem?nah, —salat al-jama ‘ah, —salat al-janazah and —salat al-qasr wa al-jam *.
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Therefore, this manuscript is not only limited to prayers’ matters and rather it is
only focussed on the conditions of prayers and its pillars. So that, it malw
manuscript simpler than other figh books in Malay like Munyat al-Musol/7 \t al-
Sibyan and Minhaj al-Salam. Although the books mentioned also disa&&vayers but
they covered other topics related to prayers unlike Arkan al-Salat. Ewrls notable to
claim that Arkan al-Salat was written in a very distinct way and it contained critical and
unique discussions. Such approach’s purpose is probably to &i:brok simpler than
other book, so that it is useful by one who just begins m | awn directly

@

learn what is necessary and important regarding pra without beli c])n@ and

Y
\ <
in thesfourth page of
(shm@of prayers (solat)
|<@s, place and body, ii)

nding, ﬁv) nowledging the prayers’s

burdened with other books with in-depth discus'?; 4 i

The manuscript of Arkan al-Sa 'Wsses p

manuscript A. It begins with the discuN f conditio

which were compiled into six t '&)) Tha\wgf
@

Covering ‘aurah iii) Facing t

time iiiv) Intention. Mentio ut syurit e in@uction in here is in accordance

[ \}
with the tradition of jus!@qaha’) inthej it@ or scholars defined shuriit as “ma

yulzamu min ‘adc@ ‘adarlmb yulz(ilé(u{nin wujidihi wujiidu wa la ‘adamu”

(What entails Non- is‘te e no&(;p}stence of something, and does not ensure
'
{

neither the@ e norithe hontexisténce of something).18 This means that syuri is
not th %ﬁce of the

jeCt butthe validity of subject cease on it.*®%* This is stated
\
in f Arkan al-Salat (A@r)

QAI—Ansﬁﬁ, Zakariyya. 2015. Ghayat al-Wusil Iia Syarh Lubb al-Usal. n.p: Dar al-Imam al-Shafi‘e.
94

1854 Al-Baijiirt, Ibrahim. 2017. Hashiah al-Shaikh Ibrahim al-Baijiri ‘ala Sharh al-‘Allamah Ibn al-
Qasim al-Ghazzi. Beirut: Dar al-Kutub al-‘Tlmiyah. Vol. 1. p. 232. Hereafter cited as Al-Baijuri, Hashiah
al-Baijurt.
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“Wa li al-salat shurit: dan sabitlah bagi sembahyang itu beberapa syarat dan iaitu
barang yang wajib menghasilkan dia dahulu daripada masuk dalam sembahya?un

ditetapkan kehasilannya itu hingga sempurna sembahyang iaitu enam per%\

For example, purification (taharah) is the condition of prayers ana\t was not
included in the action of prayers like giyam and rukii “ but it is on% if one perfects
his purification before performing prayers and maintained iTtart to finish.18%
Because of this, there is another simple definition of shurii bodied the criterion
mentioned in the text which is “ma wajaba wa istamgrra” (Semet inMnecwry

N
and fixed).18% So, it is appropriate to elucidate th&sion on skt gef-é‘@arkdn
o o 4 X
indicated its importance and relation with pray?éﬁn thsth eer%gme writers

who did it vice versa.1®’ \/ Q\ é
< ®)
Shurit of prayers has two Kinds; shuriit ujii s&mz al-sihhah.*®% The
9 kkbjh i

former is the condition to obliga id;],\)he will has a necessary

9 Q
obligation to perform it as IonN equips rit. | <Minhdj al-Talibin written by
N
Imam Nawaw1, he mentions %r shurig al-w julb s r with Imam Abdullah Ba Fadl
al-a

in his al-Mugaddimah dram’ué ich é«)&arted with muslim, baligh (adult),

‘agil (wise) and @rit $359 consegﬁce, whoever has these four criterions

N
r'a)'/ers’.é‘rfsalawdt al-maktiibah) in every day. The

4,

then he must fpe five tim
latter is th ubjectas in't eﬁ@r discussion on shuriit.
& v S
>

~ S

1 -Sharbini, Muhammad. 2013. Al-Badr al-Tali‘ fi Halli Alfaz Jam* al-Jawami‘. Cairo: Dar al-
. Vol. 1. p. 553.

. I-Baijiiri, Hashiah al-Baijirt. Vol. 1. p. 263.

Z ibid. p. 263.
1

Al-ShatirT, Muhammad. 2007. Shar} al-Yagit al-Nafis. Beirut: Dar al-Minhaj. p. 129. Hereafter cited
as Muhammad, Shar# al-Yagqit.
1859 Al-Nawawi, Yahya. 2010. Minhdj al-Talibin wa ‘Umdah al-Muftin. Cairo: Dar al-Taufigiyyah lil
Turath. p. 40. Hereafter cited as Al-Nawawi, Minhdj, Ba Fadl, Abdullah. 2011. Al-Mugaddimah al-
Hadramiyyah. Beirut: Dar al-Minhaj. p. 75. Hereafter cited as Ba Fadl, Al-Mugaddimah.
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In the manuscript of Arkan al-Salat, the author seems not to states shurit al-
wujith in his book but he only discusses shurit al-sikhah in a very specific wayvs
very identical with a book Munyat al-Musoll7 written by Syeikh Daud al- \hieh
he also excluded shurit al-wujib in his writing.*#° It can be said that théﬁprs choose
this manner in order to make their books simpler than others and this%S§ because those

four are more well known among the Muslims rather than shu;e'Mhah.

With regard to the number of shuriit al-sikhah, the ea d'fference among

the jurists. In Arkan al-Salat, it has six conditions while the Tatter book m nedeé:ove

N
lists nine conditions with some additions that sum#larly ‘stated by ikll I-ﬁf@in al-
4

Banjari in his book Hidayat al-Sibyan. %! WhWaﬁmﬂ%
eight conditions and Imam Ab1 Syuja’ ch@te only fi
0

treatise Matn al-Ghayah wa al-T. aqrz'bN

ja, thqz\ynter stated
onditions in his famous

&

f those conditions ese books are not
S

too contrasting between them exc rkan Q\y T \’\
.é A
It is notable to indicatM at one uniq@éss of Arkan al-Salat in this
N
part of discussion is th uthq includes the yYa@ntion) as the one of shurat al-
sihhah while the majoritya Iatts,g{ orﬂ’;@mert it in rukn. The problem either

intention was re@ a ‘<n or.shart ecorded by Imam Nawawl in Majmii’

where he stat@)\ ¢ :l
P

L u!}utaibah, Rasyidi. 2014. Al-Tahqiq al-Wafi ‘ala Munyat al-Musalli. Fatani: Bin Halabi. p. 80.
1EE

>3

/s
(q
7/
:J“Q

r cited as Aba Qutaibah, Al-Tahqiq al-Wafi.
id. p. 80; Al-Banjari, Husein. n.d. Hidayat al-Sibyan. Fatani: Matba‘ah Bin Halabi. p. 8. Hereafter

ited as Husein al-Banjari, Hidayat al-Sibyan.
1852 Al-Shatirt, Ahmad. 2007. Nail al-Raja’ bi Sharh Safinah al-Naja. Beirut: Dar al-Minhaj. p. 146.
e

reafter cited as Ahmad, Nail al-Raja’.; Abi Shuja’, Ahmad. 2009. Matn al-Ghayah wa al-Taqrib.
Cairo: Dar al-Salam. p. 31.
1863 Al-Muti‘e, Muhammad Najib. n.d. Kitab al-Majmii’ Syarh al-Muhazzab li al-Syairazi. Jeddah:
Maktabah al-Irsyad. Vol. 3. p. 241.
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aall JUs $1ya o 5 S Lobews! Cales!"

Y

ASIS BT o S 83l 293 e 23 2 0:5%‘}
3.1.3.3.“ Jhiw\fbfﬂ e dcla~ J\}j cuﬂ.'&j tﬁb Sg‘g

"5)Lekly é‘z\'id

9
Translation: The ashab have differing opinions on er al-niyy. ir‘em\fm]\ is a

fard (obligatory) or shar¢ (condition). The aut wel a!t Jority\xzermined
X

that it is one of the fards in salah (prayersl one of i&\rukn ike al ir, al-qirda’ah
(reciting al-fatihah), al-rukii’ (bowN

determined that it is a sharz like fac%e qib%ﬁm aﬁ-b\purification).
# y Q‘:}
opi&iﬁo in this problem which is

some o

This shows that auth& se th

accordance to the side of In?!—Gha'ﬁH i

intention was a condition of prayers be

co
1 boo@f-Wasz‘z. In there, he holds that
(

irv\%too akin with condition rather than

rukn. Then, he ar&?ﬂﬂ if in‘e@was a ‘:)@ﬂ then that intention will need another

o , ) J N

intention bec Ntha situa J:tl be&gme a substance of prayers that to be need

included i@)n.18 In g¢o rajéniam Rafi‘T answered this argument in a very

concr ent us{n e p'rinciﬂle of attribute by theologians then defended the first
N

opbﬂ a chosen one.ls“&alith regard to Arkan al-Salat, the author clearly

1864 A|-Ghazali, Muhammad. 1997. Al-Wasit fi al-Madhhab. Cairo: Dar al-Salam. Vol. 2. p. 86.
1865 Al-Ansari, Zakariyya. 2001. Asna al-Matalib Syarh Raud al-Talib. Beirut: Dar al-Kutub al-‘Imiyyah.
Vol. 1. p. 402.
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highlighted his same arguments with Imam al-Ghazali to show his inclination toward

As

him in separate locations as below:

1) Under the topic of Takbirat al-1hram (Af.10r).: :
“Dan tersebut dalam Minhaj niat pertama-tama u
daripada segala rukun sembahyang dan tersebut dalam 14ya’
‘Ulimiddin: Niat itu suatu syarat daripad, sMVvyarat
sembahyang kerana wajib menghadirkan @ da{atia
takbirat al-ihram dan mengekalkan dia hingga“akhir takbi g Y'

S
al-ihram itu”.
4

“Telah berkata dalam Zubad: ens;kamf u akan ‘piat
yakni tahkikkan olehm@ niatmu lu é‘pada
perbuatan dan datangke olehm iatbe[r]

awal perbuatan. Ji da

/i
}'?*:f
ays

&)
jua -maka jadilah niat

=

diniatkan seperti%n
I J
n lain: e g’ 22

meniatkan ni ;meniz? r H[! Zi%
N oy O
l <
e F e ] z'tu g}eég lagi jauh daripada faham
#

2 9

% yagg VL% \Q/

Y-v

A Under the topic of@(of prayers (Af.11v):

\? “Bermula segala rukun sembahyang itu kata setengah ulama

tiga belas dengan tertib, menjadikan niat itu satu rukun

daripadanya dan kata setengah ulama maka niat itu bukan ia
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rukun tetapi ia syarat dan atas kata yang pertama adalah niat
itu rukun yang pertama daripada segala rukun sembahyang.”
Even the author tends to take this stand but he also put intention aﬁr%@t rukn.
Thus, according to the author, intention falls under condition and al kn at the same
time then made this text unique from other figh books either Malay,or Arabic references.

As much as the researcher found, it can be said that it is er;?!o see this kind of

manner in any figh book. This however shows that the r Iiwg famous
X
| &

mts O e & b3

Y <

and accepted maxim among the jurists which is:

Translation: Walking away from khilaf iSwprioritised. 86 O
ép NS
Due to the subject of problems,it™s either inteation Q\A@classified into condition
o
or rukn. Then, through this mM e aut ded i.nfé'(tion in both thus he can get

N
rid of khilaf between ttjuri . This r’ann iqdi@the intellectual activity among
the Malays scholar i@r riti i ey" {‘e}lnot literally copying and translating
the texts from A&ooks viou@ actively elaborate and embark some
new ideas thrﬁ%ﬁeir orte y(;n &é’f‘jtihdd. Moreover, even the discussion on
intention \&%ate? y feQﬁ~ topics in this manuscript, but it was deeply
DA o
d

elabor

here with a very sigﬁﬁcant distinction.

%\ >
kin to this, the topic of takbirat al-ihram also mentioned together with the
@ tion in both locations. This is so because of the close relationship between intention

1866 Al-Subki, ‘Abdul Wahhab. 1991. Al-Ashbah wa al-Nazair. Beirut: Dar al-Kutub al-‘Tlmiyyah. Vol.
1.p. 111.
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and takbirat al-ihram. In here, another uniqueness of Arkan al-Salat appeared where
these both of subjects have been elucidated in separate chapter in a different Way
than that, other Malay books like Munyat al-Musoll7, Bughyah al-Tullab @lal
Muhtadin stated the topic of takbirat al-ihram only under the chapter for they
do not included intention as a condition of prayers.®®" It is necessary¥l<'etch here the
points of discussions on intention and takbirat al-ihram from chapters thus it
can shed a light on the distinction in there and th Y;:tl'/ emerged the
knowledgeable of author in this field.
‘ N4

IS

Y.

Table 3.1: Comparlson of ut and rukn

In the topic of condition (Sew I"1n the opic o&xkn

Nts different with ‘azm.

Intention

and ta 'yin. % \
(Niyyah) @
Twelve examples

intention.

and sunnat.

(Af.12r — Af.14r)

aa ‘rrud K T@eflnltlon of intention and

Intention in salat al-jama ‘ah.

for

- Intention in salat fard kifayah

Abt Qutaibah, Al-Tahqiq al-Wafi. p.120-122; Al-Fatani, Daud bin Abdullah. t.tt. Bughyah al-Tullab

T Murid al-Ahkam al-Sowwab. Pulau Penang: Matba’ah Dar al-Ma’arif. Vol. 1. p. 112-114. Hereafter

cited as Daud al-Fatani, Bughyah al-Tu/lab;. Al-Banjari, Muhammad Arsyad. n.d. Sabil al-Muhtadin It

al-Tafaqquh fi Amr al-Din. Fatani: Matba’ah Bin Halabi. Vol. 1. p. 197-201. Hereafter cited as Arsyad
al-Banjari, Sabil al-Muhtadin.
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- Uttering intention before and - Twelve conditions (shurit) of
Takbirat

al-ihram

within takbirat al-ihram. takbirat al-w with

- Argument on classification of specific di%\m.
intention as a condition. - The \Aﬂg&, of takbirat al-

- Inclusiveness of takbirat al- ihrdm?.

ihram with two certain words - .On miigaranah and its related

(Allahu Akbar). Kesti ns.

- The meaning of takbirat al- - T ewgetting waswas.
o
ihram. % - ' u&si&%n recitation
(AF.10r — Af.11v) ~ b

ci @é’ the distinction between giyam as a

’ g ia syarat iaitu berdiri yang
%asilkaﬁ‘ ulu d@-rpada sembahyang yakni dahulu
A\ >

daripada takbira -ihram. Adapun berdiri yang dalam

‘é sembahyang itu maka iaitu pada jumlah yang diniatkan yakni

masuk ia pada jumlah fardu sembahyang yang dibilangkan ia

suatu rukun daripada segala rukun sembahyang.”
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In this texts, the author clearly sheds the way he perceived this such of matter
where the giyam in the topic of condition was understand as an action done
prayers and the giyam was regarded as a substance of rukn for it is also @?ﬁed in
prayers. This understanding is underlying on the concept of sharzand r e science
of usal al-figh for in fact it was a ground for figh which every fqulems being
solved through that science.'8® Shary is defined as “ma kana drNhiyyat al-shai’”
(something that is excluded from subject) and rukn is “m k%z':hi’an” (something
that is included in subject).!8%® Based on the texts written in 4 chft, qiyam
before takbirat al-ihram can be regarded as a shart f

prayers but after takbirat al-ihram it become a

of prayers (rukn al-fi fi). %\, Wu\ %T

For instead, Sheikh Daud aI-meBu ah K llab, aQSheikh Arsyad al-
0

Banjari in Sabil al-Muhtadin eluc'gge tas %s% ; 0}

“« Q-
&
“Dan lagi adalah qiyam ya dari@a keduanya pada
sembahyar%z syaratzua kdn.@un. Maka yang jadi

'3

' g
rukun &e&ke uc@( udia%r(%;”ipada keduanya. 8"
r awa

Mi kerana s, @ qiyam itu dahulu daripada
TS AR

uanya pada s hya@ardu jadi syarat dan keadaannya

%I rukuﬁhb‘&wnyaﬁgrta dengan keduanya dan kemudian
A >
\ daripada keduanyas, "

8 Abu Zahrah, Muhammad. n.d. Usal a/-Figh. Cairo: Dar al-Fikr al-*Araby. p. 10.
1859 Al-Sya‘rani, ‘Abdul Wahhab. 2013. Minhdj al-Wusil ila Magasid ‘Ilm al-Wusil. Amman: Dar al-
ath. p. 276; Al-Jurjani, ‘Ali. 2010. Mu jam al-Ta rifat. Cairo: Dar al-Fadilah. p. 97 & 108; Al-Zuhaili,
Wahbah. 2005. Usal al-Figh al-Islami. Dimashg: Dar al-Fikr. VVol. 1. p. 105.

1870 Daud al-Fatani, Bughyah al-Tu/lab. Vol. 1. p. 112.
871 Arsyad al-Banjari, Sabil al-Muhtadin. Vol. 1. p. 198.

174



This statement was also stated in Fat al-Wahhab by Imam Zakariyya al-Ansari
which it can be assumed that these two Malay books were quoted from the authw!o
were already mentioned that they put Fatk al-Wahhab as one of their ref@*. The

Fath al-Wahhab texts regarding on the issue is stated as below: *

A Ul aS)y (bys L Lgld oYy Laib 2z dl) 385 44"

% | _\"}
Translation: It is a rukn with regard only to obligatorysprayers; and i omest‘before the
\b« N
two, so it is a shart. It is considered a rukn since 1tyis toﬁ)e medéqgt.her with the
two and after them. \ CS«Q
The author also wrote the : ngin a (@.book, Asna al-Matalib
0

Sharh Raud al-Talib in the sar\r 1873 1t apparéntly s@éd that Bughyah al-Tullab

X

and Sabil al-Muhtadin un&e stjleme irec_t@from Fath al-Wahhab. They
P
translated it in the sam% om to drkan, alSalat’s author who elaborated the

issue using his ow M Ev
&
they did not OE@ list it r'part@)onditions. This is different to Arkan al-
ea

Salat whic

D
>
:/
>
=2
—

S
S
[N
3
=
QD
(@)
o
-]
o
=
o
>
@]
—_
o
3
<
D
=
w
(@
[
—

‘P27 S
or directly 1 cIﬁd@iydm as the forth condition of prayers. It can

be ass % this& ;!ppr@ is the ijtihad of author in this issue beside of
\ . N >4
fol\ ther jurists’ oplnloﬁﬁ)

72 Al-Ansari, Zakariyya. n.d. Fath al-Wahhab bi Syarh Manhaj al-Tullab. Fatani: Matba’ah Halabi.
Vol. 1. p. 47. Hereafter cited as Zakariyya Al-Ansari, Fath al-Wahhab.
1878 Al-Ansari, Zakariyya. 2001. Asna al-Matalib Syarh Raud al-Talib. Beirut: Dar al-Kutub al-‘Imiyyah.
Vol. 1. p. 414.
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The other conditions of prayers stated in manuscript such as purification of
body, cloths and place, covering ‘awrah, heading giblah and acknowledging tw
of prayers are quite similar with other figh books pertaining to its discdssiens: The
contents in these matters are not too strange if it be compared to autm;@ve books.
Furthermore, the author seems to elaborates these four matters in a verySimple way but

he creatively incorporates the science of tasawwuf in the end Qf eachwdiscussion where

he successfully presented a fascinating contents in his ow 00k. This such of point
will be analysed in the next sub chapter in a specific way: \d
L ]
N4
| S

"t
4.2.1.2 Pillars of prayer (4rkan al-Salar) \/ Q\ %

The most important part in this manum the discussion on@n of prayers. The

\3 9
author begins the discussion with itio era cg)@ngly to the tradition of

[
writing and that such of defigt\ was alveady cé‘r?eﬁ& so many figh books.*874

I
former includes five th own aset kbiratral-ihram, reciting al-fatihah, tashahud,

salawat and saldm&%\the |*te>i8ts zé\'}/en things such as standing in heading

kiblah (qiydmtw, 7 -dd‘l’ i1id, .seaéigg\;aetween two sujid, seating for tashahud

Then, he classifies the ruk two ’<ind qawl @rance) and fi’il (action). The

s

and tartz'b.@ classification cho@:ﬁtend to divide rukn of prayers into four types;
qowll, bt a{ a‘fawz'xﬁa two latter are consisting of intention and
fa

N
K .1875.0n the other h'a.(@ it can be deduced into three types of rukn; badant,

QAI—SharqéwT, Abdullah. 1997. Hashiah al-Shargawt ‘ala Tuhfah al-Tullab. Beirut: Dar al-Kutub al-

Imiyyah. Vol. 1. p. 333; Al-Bujairimi, Sulaiman. 2000. Hashiah al-Bujairimi ‘ala Fath al-Wahhab.
Beirut: Dar al-Kutub al-1imiyyah. Vol. 1. p. 195; Al-Sayyid Al-Bakri. n.d. /‘anah al-Talibin. Fatani:
Matba’ah Bin Halabi. Vol. 1. p. 21.

1875 Muhammad, Shar# al-Yagit. p. 132.
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lisant and galbt. Sheikh Ahmad al-Dimyati explains that this such of classification is

relying on the aspect of place (ma#kal) on which that rukn was being act. In corwﬂ"r

~)

it was looking from its feature then the rukn only should be divided into tw@%\owl

and fi ‘lr. This is so because intention (niyyah) was considered as an a heart by

which it is belong to fi 7 also.187 Q

The statement on categorisation of rukn can be seen in the text Wn al-Salat in page

11 and 12 in manuscript A:
\d.
“Bermula yang qawl! lidah yakni y@t lidal itu (' _\(,}
perkara: Pertama, takbir. Kedua, fatinah. Ketid‘a\gjﬁvd.‘z~
Keempat, selawat akan nabi. I‘Q?s:l .\yangéhg\.

anggota itu tujuh perkara@ daripa
menghadap kiblat. Ke@aI rukuk. \g@?

_ i N
sujud. Kelima, du ara dua d. @am, duduk
tasyahud. Ketuj m . impL@n semuanya dua

un,
belas deng‘n iitz aturan ;ﬁagji a@z?datang nyata ialah
ermu

4 4
yang dinamai semb la s€gala rukun sembahyang
QT =
itu kata nga matiga dengan tertib menjadikan
!
nig!)satu kl:n ifadeiﬁ dan kata setengah ulama maka

%}% itu lau n J,r ku@api ia syarat dan atas kata yang
: ertama adalah ni&ﬁ}ukun yang pertama daripada segala
N

E\ rukun sembahyang.”

1876 Al-Dimyati, Abdul Karim. 1947. Hashiah Abdul Karim ‘ald Sharh al-Shihdb al-Ramli ‘ald al-Sittin
Masalah. Thailand: Matba’ah Bin Halabi. p. 94.
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In early, the author counts rukn as twelve without including intention but in later
the author tends to includes it together with the rest of rukn therefore the total w
of prayers in this manuscript is thirteen. This number complies to one @}Omost
authoritative book in Shafi’e school, Minhaj al-Talibin written by Im awl. But
in contrast he wrote in another his two famous books namely Al-Takgrgfand Al-Raudah

the number of rukn is seventeen.’®’’ In addition, there are anthnion that count

1878 In spite of that,

rukn of prayers into fourteen, fifteen, eighteen, nineteen an

Sheikh Ibrahim al-Baijiir affirms that the chosen opi (qowl Wg) in this

school is thirteen according to Minhaj al—leibz‘n%oms that th t'or_\égjkdn

al-Salat followed such of stand akin to Sabil al% z‘n% al-@'ollz‘. 1880
X

e div gn addition on

ave_{g described by the

%s the issue in a very

All of those opinions agreed in thirte n

that number. These thirteen rukn are the e with wi

author above. Sheikh Muhamm %Z,)awa %m cl
remarkable sentences written i ‘%k %ﬁl-(g@ It is convenient to sketch
the discussion based on hi men’into labls:\s perhaps it can be easier to
understand. \"Vj“é}’

e Iis{ﬁ«ukn of prayers

) o
‘é\&'} Additional Rukn
% 9

N

7
awawi, Minhdj. p. 44.; Al-Nawawi, Yahya. 2000. Raudah al-Talibin. Beirut: Dar al-Kutub al-

IImiyyah. Vol. 1. p. 331-332; Al-Nawawi, Yahya. 1992. Kitab Al-Tahqiq. Beirut: Dar al-Jail. p. 195.

8 Al-Baijiri, Hashiah al-Baijiiri. Vol. 1. p. 279; Al-Sharbini, Muhammad. n.d. Mughni al-Muhtaj. n.p:

r al-Taufigiyyah. Vol. 1. p. 293.

9 Al-Baijiri, Hashiah al-Baijiri. Vol. 1. p. 279.
1880 Arsyad al-Banjari, Sabil al-Muhtadin. Vol. 1. p. 192; Abi Qutaibah, Al-Tahgig al-Wafi.. p. 107.
1881 Al-Bantani, Muhammad Nawawi. 2001. Kdshifah al-Saja fi Sharh Safinah al-Naja’. Indonesia: al-
Haramain. p. 52.

.
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1- Tama ninah as the one type of rukn (ittizad al-jins)

Fourteen

1- Tama ninah as the one type of rukn (ittisa I-Ks)
Fifteen

2- Enclosing intention with takbirat al-1 S m (garn al-

niyyah bi al-takbir)

1- Tama’ninah in rukia’ :
Seventeen

2- Tama ninah in i’tidal Y'

3- Tama’ninah in suji '

4- Tama’ninah in seating between two

L el

1- Tama ninah in

Eighteen bW

2- Tama ninah IRtldal Yv
3- Tama V% Sujii 0‘ 3

4- Tama ninah in atir: e‘&nCQo sujiid
from

5- %an w% %&yers (niyyah al-khurij
\% al-w SS“-
N,

Py

?- Tama’
Nineteen %

R

alﬁéyd'l

@a nin sujitd
N

Y ‘g’na &%-dh in seating between two sujiid

5-71In n to slip out from prayers (niyyah al-khurij

ﬁ’m al-salat)

Reverence (Khushii’)

Twenty

1- Tama’ninah in ruki’
2- Tama ninah in i’'tidal

3- Tama’ninah in sujiud
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4- Tama’ninah in seating between two sujiid

5- Intention to slip out from prayers (niyyah al- W

min al-salat) \
6- Humbleness (Khushii’) *

7- The essence of man who is pr ng (dhat al-

3,

Pertaining to the author’s approach in describ kn, hefattem te'i @sents

musallr)

rukn in a very detailed by which he specifies each of r nwﬁhfc tai on%ﬁﬁhs Some
of conditions were being numbered by a or while ﬁe was (%c‘ry stated. In
addition, some of rukn were ment 0 ether w en %er of perfection
practices. In my own contemplat n,_most o%& contalned the same
discussion but the distinction h ethef’lt w. mg<0 bered or not.

It is obvious here th a ert by thor aimed to make his book

'
easier to read and studh man ingly to, the context of time and place of his

writing. It is nece%&N bearlm at book was written in Malay language

specifically o Mpte of f prayers. |T Gclearly indicates the position of this book

—3—

as a basic |qh lays. T@fore numbering the matters is the method to
presen w ina sﬂn cri and make the matters easy to be remembered by

reader.“Fhis is identical to diﬁc&u’hg contain of book into certain chapters (tabwib al-

‘@in order to grab attraction from the reader.1882

1882 Al-*Ashmawi, Abdullah. n.d. Hashiah al- ‘Ashmawi ‘ala Matn al-Ajrimiyyah. Fatani: Matbaah Bin
Halabi. p. 8.
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This such of approach is already implemented by other writers in their books as

it can be looked in Safinah al-Naja’,

Hidayah al-Subyan and Sabil Muhtadin'®

of these books count it in a different number. In conclusion, it is possible t@\ this

approach was mostly practiced by latter writers rather than former:

w, it is

remarkable to draw here the number of conditions and also perfec practices for

selected rukn in order to shed a clear look on his writing.

Table 3.3: List of conditions and perfectio

Nl

ices’in prayers

| .

A -

No. | Rukn Numberofc@s Ilu '@Perfection
\" tices\;‘z~
\ < é\?
1. | Takbirat al-ihram %NZ '1 (< -
N ®
2. | Reciting Al-Fatihah % \1 A‘\k -
oY Q‘}
3. | Ruk Aj \\Q/ 10
NSRS
4. | Itidal ) 3
s d (3'
=) g
5. | Swiad ,&\ | <7 7
N
\UJ
6. Seatin&y ' C” 3 6
2 RS

Y

| v "
t‘(; f@t/ ic oé\mntion, it was elaborated very particularly. The

au oAmpted to list twelve\‘aious of terms for intention by which one can utters it

rayers. What is fascinating

6‘%‘”

here is the way he blended all terms in a simple

1883 Ahmad, Nail al-Raja’. p. 26-29; Husein al-Banjari, Hidayat al-Sibyan. p. 16-20; Arsyad al-Banjari,

Sabil al-Muhtadin. Vol. 1. p. 211-218.
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paragraph which it seems like he tried to deduce the discussion into a straightforward

point. This can be seen in page 12 in manuscript A as quoted below: T

“Bermula niat itu buat hati maka sembahyang yang diniat kx ,
yakni di-gasd-kan disahaja jika ada ia fardu yang mem%

waktu diniatkannya ditakyinan waktunya yakni dl-wch

fardunya dan di-za ‘yin-kan waktunya seperti d'haWalam

hati: nawaitu salat fard al-zuhr ertinya sa

fardu solat zohor ada’an pada tunai atau qada’an
atau gasran pada qasr dan imam ddé
pada sembahyang jumaat. Adapun Wh

haruskan meniatkan mam@

daripada takbirat al-ihram, Usollt fc

aku sembahyangkan géu ,ohar%y

d
gada’ qasr, atau %ajal zﬁrtmya sahaja
aku menun lkw + u 6 [ faridat al-zuhri

ertinya aku {:meaatk far obb(rf)@)ada sembahyang yang
tunai SE®Q qada*miaka dihadirkan dalam hati
hQ

nawa ad * fari t:ail -z ertinya sahaja aku gadakan
hor tau ’a 1’a

du zohor tau“afa W haza al-ma‘liim ertinya aku berbuat

idat al-zuhri ertinya aku gadakan

”%

akan yang maklum~hca?yakn| awalnya takbir akhirnya dan pada

§ qasr atau ada’ yang demikian itu. Maka perhimpunan itu dua

belas seperti yang sudah tersebut itu.”
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In general, there are only seven terms of intention mentioned in the text but in

actual, it can be grouped into 12 versions. This depends on sort of prayers whetwﬂs

ada’, qada’ or gasr. These variety of terms can be illustrated in a table as @

A

Table 3.4: List of intention (niyyah) terms ‘

No. | Term of intention Version

1- Nawaitu s rd alszuhr ada’an

1. | Nawaitu salat fard al-zuhr

2- Nawaitu saidat fard al-: qad?ﬁgn
Il N
ZURr cfﬁcg'?an

N
ada’anw

e

&

2. | Usolli fard al-zuhri

.

- =
7- 1)4 ali ridat al-zuhri
3. | Nawaitu ada’ faridat al-

Q
: &
zuhri
?} | '\‘\j g
8- U*addi faridat al-zuhri
4. | U'adds faridat % , ‘. ﬁ
fa

O-
5. | Nawaitu @ W

2,
nc_)(.z

§’ 10-  Qada an faridat al-zuhri
My

<4 A

&

\C,V 11-  Afa‘alu hadha al-ma ‘lim gagran

‘alu haza al-ma ‘li
12-  Afa‘alu hadha al-ma ‘lim ada’an
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Regarding these terms of intention listed by the author in his manuscript, it
seems that this idea is originally conceived and embarked by him. It can be asser
that because; based on my very own finding, there is no one book whether%\ic or
Malay wrote such those of terms. Instead of that, there are only two versﬂk intention
which stated in table are existed in some of figh books. The second teri can be seen in

Munyat al-Musolli and Sabil al-Muhtadin while the forth ter ist in the part of

prayers in lhya’ ‘Uliimiddin.*%® S z '
From the above list, there are five terms that does ot stated 4 o‘St\ igh
(,)
books. Therefore, it is necessary to deliberately a either th Jf {@is valid
or not based on the Shafi‘e school. According to mam al ,itis c?}af)ulsory for

one who get in obligatory prayers (salat @40 u

and that intention must be consisted m thiQQ

e

er intention in his heart

pu_rQQ of action), ta ‘yin

erye)ln le of intention terms

o
above is only can be regarde& lid if" ts @hree of conditions. This

approach seems to ease SeoWo Iea’

at one can choose which term

that proper for him to utter it’in pray

people in utterin@on, trlis lis an be a useful teaching specially for

beginner. \ s !
:
) Y
t that rn' ueness tha@acing this manuscript in its own degree but there

b4
is amq te fascinate appro@%q}zr.nplemented by the author in choosing Holy Quran
\

vaé his is located specifically under the chapter of reciting al-fasihah as a fourth

QAbﬁ Qutaibah, Al-Tahgiq al-Wafi. p.111; Arsyad al-Banjari, Sabil al-Muhtadin. Vol. 1. p. 193-194;

Al-Ghazali, Muhammad. 2013. liya’ ‘Uliimiddin. Cairo: Dar al-Salam. Vol. 1. p. 178. Hereafter cited as
Al-Ghazali, |hya’ ‘Ulamiddin.
1885 Al-Nawawi, Minhdj. p. 44.
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rukn of prayers. According to Shafi‘e jurists, reciting any verse from Holy Quran after
al-fatihah is commendable for one who becomes imam or munfarid (praying alcw"'ﬂ6
Thus, Arkan al-Salat urges one to recite Holy Quran even that verses are si the
middle of surah. Not cease on that, the criteria of verse must be cont teaching
value. This such of manner; he says will enhance the presence and humbleness

(khushii’) of man in his prayers. \/

“Dan sunat dibaca ayat Quran kemud@ad sz’n
jikalau pertengahan sekalipun yang gada pada fayategiti *
J | p g pun yang -y , _{0\‘2'
pengajaran supaya bertambah-tamb syuksipe i firman-
¥

Nya. 2,1887 ‘ r \ Y'
This complies to what Shﬁﬁ‘e@-y whic hor@‘verse that can be

recited in prayers must be one ver Tt n@: that verse is mufid.

Sheikh Ibn Hajr al-Haitami sta% »

below:1888

N
mo@ook Tuhkfat al-Muhtaj as

Q Al-Ramli, Muhammad. 2003. Nihayat al-Muhtaj ila Sharh al-Minhaj. Beirut: Dar al-Kutub al-

Imiyyah. Vol. 1. p. 494.
1887 Manuscript A, 23 verso.
1888 Al-Sharwani, Abdul Hamid & Al-‘Abbadi, Ahmad. n.d. Hawdshi Tuhfat al-Muhtdj bi Sharh al-

Minhaj. Egypt: Matba‘ah Mustafa Muhammad. Vol. 2. p. 51-52.
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Translation: The reward of this sunnah is gained by reciting one ayah, or even a part of

it if the part is deemed meaningful from certain points, and the most prefe

reciting three verses. %\

In Arkan al-Salat, there have fifteen verses listed by autho?jgr his topic.
verses

Four verses are from one sirat and the rest are two sirat. These are written

together with the translation. The name of sirat and the n b?l‘!erse are listed in a
further table. For instance, it is remarkable to shortly mé thqte\mawd criteria
of the verses which were urged by author to read in prayers for his book’ dér. N{aybe
| | | | &
this contemplation can show the relation of these ed vers‘ss omHoly @mn with
the whole theme of manuscript.: ? ' \ Yb’
Table 3.5: List of @erses in cri@ﬁ

P - A
wl T

1

y
<

e
QD

o

=

/‘s
S

No. | Name of chapter | Number of, verse eme Bf verse
f L Ve
\

&
1. | Al-Nisa’ (4) 1?_
Q‘%lticise on munadfiq for their laziness in

@) jus‘t'g and order to refrain from
e@ lust
2. | Al-Nisa’ Q& 14 ‘
N D ertormi R
c ¢ 2 (Jc,) performing prayers and their hypocrisy

<br N in faith
. X .
-Nisa’ (4) 145 c.}’ The placement for munafiq in Hereafter
\
due to their compensation
Al-Takathur 1-8 -Criticise on who extremely finding
(102) wealth in this world
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-The truth of Hereafter

-People will be exammedcge:

beneficence during in w

4. | Al-‘Asr (103) 1-3 -Affirmation on t%z of mankind

except for who ?’Yvralth (iman) and
doing goodd d Wthers on
truth and patience ®
, ! _{ﬁ\‘i"
<
z o
These themes indicate the entire Cw of t wh%t is not only

discussing the perspective of valldatlow

of j jU rudence but rather
than that, the author creatively in e&y the ﬁh\vx
meaning and the substance of c ence ﬂtasa f. @ldea will be respectively
discussed on the succeedeﬁpler 1eg’a?ﬁ£i§eamng of selected verses, it
presents the tendency %} in te
from foIIowmgI [ |rveril e\ %(J
iv

Then, @!e sTve‘ve lat the criterion of munafiq. They are a group

Ee]

in ‘e a sto do justice and prevent them

of peopl e no sincerity’ an Iehearted faith (zman) towards God and His
prop@o this doubt and c'h)éﬁ?:rlsy they were placed in the bottom of Hell. This

i dlcatlon to be aware from belonging to this group. In the chapter of Al-Kauthar,
ontained a reminder to not to be struck by forgetfulness in gaining worldly wealth.
Ois is because all the humankind will die then they are going to see the truth of

Hereafter and all of their possessions will be evaluated by Allah. The last chapter is
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relating to the loss of mankind in their time except the people who have faith (iman),
doing good deeds and always advising others on truth and patience. All of these?l!s
are referred to certain fundamental practises in Islam like justice, faith, @eeds,
asceticism and advice. These such of practises are rooted in the ultim ning and
purpose of the creation of mankind in this reality which it included the'g€lation between

man to God, to His creation and to his very self. : V
Under the topic of salawat upon Prophet Mu@ac tk upon him, the
author lists six various of terms for salawat during dn tashahu ivesfrom it a!;g'the

di Fiv
S
simplest terms and the rest is the full one. Muc ese terms are already stated in
4
Itc

much of figh books and it were complying towaﬂf ‘\Q) . a@é found in

books of al-Mugaddimah al-Hadramiyyah a th al- Q] ther prominent

Malay book like Munyat al-Musollz, imen ione r_g\@ of salawat which

are the simplest and the full one: s; Tas s#d}? )ﬁ)%t was being taken by
o
and r rt cho@xich one term they tend to

remember and utter in paneYﬁ Six ';r?aled-b\nuscript can be seen in further

table as below: P 4 ’ 2
Ny
<

B List gsalawat terms
, ’

No. Q’ ('r}ms of salawat

&G

o

©

author makes an easy way for

1889 B3 Fadl, Al-Mugaddimah. 88 & 98-99; Zakariyya Al-Ansari, Fath al-Wahhab. p. 53.
189 Abg Qutaibah, Al-Talqiq al-Waf. p. 135.
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2.
3.
4.
5.
6.
"c‘f
Ny l | N

Itis m&)a tjhlghl gd he he approach of author in translating Arabic

phrase it seejm to be a m@& ranslation. This can be asserted so because the
b

auth t ot only literally {';&; the phrase but rather he adds some interpretation
r o the contents of texts. In actual, there are only some selected Arabic phrase

interpreted and the rest are literally and simply translated. Here thw selected

rases will be listed in below in order to highlight the approach of translation in this

manuscript:
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Table 3.7: List of Malay translation text in manuscript

Arabic Text

Translation

I

No. c
8 2 (; z - 55 P & . *.

1. ¢ }..dh g;\j\y “padil| :)\ Bahawasanya nafsu itu alamat “kejahatan
yakni mengikut nafsu itualamat bagi
kejahatan kerana ia \gyaitan apabila
diikut kehendak afsulla budda lahu

[Af.6r]
diikutnya kehen n o
?, ¥
Ts 2 z 2 . L’ ' P
2. é.uS & ol 28aa }aj Yakni la Subh‘a'n hu Wwa Ta?ﬁ serta
o o
kamu baran kamg@?hl segala-
[Af.14r] @ada bunyi; daripada-Nya
melih fiil n_lnen[d]engar la akan
NS
suakamu dai men ui hadapan
-, q 7
AV
3. ) L}B a u s‘gngah daripada orang yang
Isl ly setengah daripada segala
L&
mere tu yang betul pada perbuatan
[AF.20r] ,&\ O éA yang pada p
a Itu serta hati mereka Itu mengikut
' n@ . h . k . .k
¢
) / ’ (_‘)Rlah pada suruh-Nya dan tegah-Nya tiada
<br N
’ V'): é\ berpaling kepada sesuatu yang lain.
.
A
4 jﬂ u-‘o’:jf\’h'\ >, | Ertinya: Dengan berkat nama Allah yang

Amat Murah bagi segala hamba-Nya dengan
memberi rezeki dalam dunia ini lagi yang

Amat Mengasihani bagi segala hamba-Nya
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yang mukmin dengan mengampun dosanya

pada negeri akhirat itu.

a5 Az

[Af.21v]

X
-

segala hamba-Nya yang mLQLdan jin dan
manusia dan segala in daripada

Y’

Yang Amat Murah pada membe

demikian itu.

w e s

- -

[Af.21v]

o,
L

Raja yang A dil pada ukumkan

akan sega

memb?@
y jahat d

usmah ha be’-l\l_f) dan
segald

ya@m dan

e é)xval hamba-

gal
)

S

[Af.22r]

I~
Aha kami sembah yakni

kami se&ﬁﬁ lain melainkan Engkau

a Ia@an kau ingatkan daif dirimu

a.')%u perolen tolong melainkan

dariz@a-Nya jua.

O
c73kni akan Dikau jua kami minta tolong
./

tiada ku peroleh tolong melainkan tolong Mu
jua dan engkau mohonkan daripada-Nya

yang sebenarnya nikmatnya.
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[Af.25v]

Melalaikan kamu daripada taat akan Allah

Subhanahu wa Ta‘ala berkat kamﬂe\gg

banyak [h]arta dan kaum gga kamu
kunjung akan kubur yakmqftl kamu dan
tanamkan kamu padan ah gah kamu

dalam dunia Y’
1

10.

J&S Y‘uyd:u“ /"/

€0

[Af.25v]

-
-~
ER A2

j.u}

!
Sah lagi akan u ket Wsah lagi

akan kamu ui akan a bc’t ‘@Hmr

amu za an k\'Y'ketahm
daﬁ&: ¥
1 19 .S

11.

12.

[Af.33v]

a ,\' O

>

Dan b es n mereka itu bertolong-
tolmﬁ |t mgat ingat mereka itu

a m |n dengan sebenarnya dan
den ns@tas mereka itu meninggalkan

:
ang tiada sebenarnya yakni dengan

ma@guhkan iman dan menjauhkan maksiat.

&

V)

_Aku ketahui bahawasanya tiada Tuhan jenis
yang disembah dengan  sebenarnya
melainkan Allah jua tiada lain yakni tiada
yang diikut suruh-Nya dan ditinggal tegah-

Nya dengan sebenarnya harap akan rahmat-
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Nya dan takut akan azab-Nya melainkan
pada Allah jua pada hal esa la. YV
13. | 4 D) et of *é-*ﬂ‘} Dan aku ketahui bahawasanya/ Nabi
Muhammad itu Rasulullah i disuruhkan
Allah Subhanahu wa Takala menyampaikan
[Af.33v]
hukum kepada ji darWsia.
]
|
14, s by, eSiLs Maha Suci u hai e:mi dan
ngkaul yak pr&t}sum
da seda ara yang tiada
[Af.381] a\/
\esarar\&'lxj.
A
O/
AN
&
[} A
It is very fascinating K ders and_learners Wh&they were provided with
these translations and als itional in reta@ that it can enhance their

(
understanding of the te%ontrast‘- iS mo@ s rarely applied in Malay classical

books even in sor&’w Welllknhreatié?uch as Sabil al-Muhtadin, Hiddyat al-

Sibyan and NI-B dr‘ay Ma@ al-Baprain. In these books, they wrote

a
" e ’
Arablcte@ t translating em.j&td Malay language.

% raty
:he thor demonstrate style in teaching religious knowledge especially

N

Mayers which it should be performed in a perfect and with true consciousness
hudiir). If one fulfils the conditions of prayers and performs its pillars (rukn), his

ayers are valid (sak) however it is not necessary for him to achieve the true meanings

and purposes of prayers. The ultimate objective of prayers is to remain in remembrance
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and consciousness towards Allah as the Lord, and one of the ways to reach this goal is
to understanding what one recites during performing prayers. This situation wasw

elucidated by Imam al-Ghazali in his magnum opus: \

gy oLl o) 3V 5ol dl e 3guaill O kay.

e Alad)l Ol aliy (.J:,-J 5 &) o Cas csledly

Translation: Certainly the tent@zﬁtﬁjﬁl-Qm’.ﬁn and dhikr is to praise,
compliment, ma@s a lpIe ing. T are addressed to Allah, while his heart

A
is cloaked fro%\by l\s %e'g&e. Go)('ﬁe does not see Allah nor does he witness

ssee and his tongue moves only due to habit.

kS

Him, rat oblivious of the a
:
This Cie from the terﬁ{io &Ealéh which was decreed to polish the heart, renew
(..)
tf:(ﬁqembrance of Allah ‘Az%Wa Jalla and establish the bond of faith in Him. This

0 erdict on reciting al-Qur’an and dhikr.

B91AI-Ghazall, lhya’ ‘Uliimiddin. Vol. 1. p.186.
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It is interesting about this simple manuscript, Arkan al-Salat and its limited
contents to quoting a lot of opinions and thoughts from other scholars and refev!!.
This shows that the author is knowledgeable and master the wide scope of di ions

even it is only limited to a certain major topicsof prayers. In order to the point,

the table below shows the scholars’ names and their opinions that wet€ quoted by the

author of Arkan al-Salat: V
| .
o | S
No Name of Scholars Opinio AL
- -

= On atention*(ni
1. Imam Abi Hamid Muhammad al- 2 10\‘0?( %‘w
uyz. (5Ti|m rana intention
Ghazalt <§
\ 3. TheSe
' 2 WA N

: cret @ purpose of sujid
\\‘0)1 &
h :h’ i @o n (niyyah)
2. Imam Ab1 Yahya Syarf al- 1@ (f)
N ? Orgﬁqdmnah of intention

Table 3.8: List of scholars’ names and their opini

8

r ¥ 1. ‘Onintention
o
DS

@

;- 1 On consciousness in prayers

1. The sins for forgetting God in

prayers

1. On mugaranah of intention
Abtu al-Maa‘li Abdul Malik bin

Abdullah al-Juwaini
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1. On mugaranah of intention
7. Ahmad Bin Muhammad (lbn al-

Rifa‘h) (d.710H) \z
1. On mugaranah of tenE))' n
8. Abdul Wahhab bin ‘Al al-Subki al-

Angari (d. 771H). Y’

9. Syihab al-Din Ahmad bin Ibrahim, T

(Ibn “Allan) (d.1033H).

| S
Yv

eviouswchapter of
X

Pertaining to their biography, it is alrw!l
annotated transliteration thus it is not nec aN?r
ia

names, there are seven books that were ed by t or ir@s manuscript. The

books are lhya’ U limiddin, Min -Talibi i h al-Muhazzab, Matn
Zubad, Al-Tangih fi Syarh al-
indicates the major referenvu the ltextseand represents the authentic tradition of
writing among Muslin%ars whi ﬁrjﬁ@g rely on the authority of former
scholars and grea Nal th]nke\rhis iséﬁe other than the uniqueness of this

: _ b N
manuscript of @a -3 la‘t- J" C—)b
_ O

n@‘fiqh is mostly relied on the major books of figh

as this'is a mon manner in t lamic writing tradition. However, there is no strict

oy

r:ﬂi&ions for the author to po\ur his own creativity and intellectual efforts (ijtihad) in
C

0 ussing and elaborating the contents. In Arkan al-Salat, the discussions on shuriit

d arkan mostly depend on the former figh references but there are also some different

contents that are unique in this book. Based on the above analysis, it shows the dynamic

196



stabilism of Islamic intellectual tradition which the Muslim scholars are benefitted the

tradition and in the same time they endeavour to develop and nourish the w

knowledge regarding to their contexts and situations. ('}

4.3 Analysis on the contents of Tasawwuf in Arkan al-Salat

Y.
The most significant uniqueness of Arkan al-Salat isthe existence of t akufﬁ tters
within the discussions of figh. This is none other th rare aspect of this wanuscrlpt
N

which becomes a distinctive difference co amthe

4.3.1 Tasawwuf in Arkan al-Salat

boo Yﬁ contrast to

the Malay books, Munyat aI-Musolliis®e lev rkanal-Salat which both

of these books integrated tasawwuf and figh'in d:m?
Munyat al-Musollr is the only boo applied su d ap@h in writing figh in the
Malay world. Therefore, the p’\ a Aj boo.lgﬁ{at follows the approach is
Arkan al-Salat. z I 0,
4 ¢ &

In general/,@t alw as Wi@‘discussions about prayers rather than

this manuscri cause it C mos :Qas ects of prayers. Due to this factor,
preecae it ¢ | c;(,) p pray

Munyat al-Musolli'was well-ac pe;qt\'g}g Malay people. Even Munyat al-Musollr was
very fa ong th ay p rather than Arkan al-Salat. The way Arkan al-
,SalAwritten is interesting(\a}d, unique compared to others. Therefore, this part of

an\?; will demonstrate the contents of tasawwuf and its discussions in Arkan al-Salat.

& , the comparison between these books will be presented in order to revisit the

distinctions and similarities that exists in there.

yets. Based on this study,
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In fact, although this manuscript is categorised under the figh genre, it contains
the element of tasawwuf in much places. It started with the chapter of condit
prayers which elaborates the first condition that is the purity of cloths, bo@lace.
Then, the author urges that purification of heart is more important thaféq physical
refinement and it is timelessness. It means that the heart is always beWosed to bad

art is the centre

influences. Thus, it should be looked after every moment. A aWno choice but to
purify his heart and protect it from bad attributes. This is b ezi:e h'a

of a man and all functions of physical body is regulate the heart: uthor said
L ]
N
that:
g
<

hawa nafsu yang '%iziﬁkgv‘
menyucikan dia d@bﬂ
pada masa anngan atan®”’
% g J ’ 2
atemen \Ns{ five (%és of blameworthy qualities (sifat

In the Iatterqt\

LRSS
madhmiimah) that camgonq e heart(f}icfmely ostentation (riya’), good reputation

!
(sum ‘ah), pri&?kabb r),‘v Iory 8&) and tendency towards bad lust. In other

Tasaww %,'the‘ne re %her bl@.}worthy qualities (sifat madhmiumah) that must
be cgrele void such as envy(gla, asad), miserliness (al-bukhl), love glory (kubb al-
\

\mer (al-ghadb), excessive speech (kathrah al-kalam), talebearing (namimah) and

J
6 eit (al- ‘ujb).1%%2 In order to refine heart, it is necessary for a man to know these

e

1892 Al-Kurdi, Muhammmad Amin. 2006. Tanwir al-Qulib fi Mu ‘amalah ‘Allam al-Ghuyiib. Indonesia:
al-Haramain. p. 429. Hereafter cited as Amin al-Kurdi, Tanwir al-Qulib.
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qualities so that only after then he can get a way to cure his heart. Imam al-Ghazali said,
“And how exactly does one engage in purification when he does not know what i
is?”.189 Based on this principle, the author mentioned some blameworth)@es in

the texts in order to remind the readers about the matter. *

With regard to covering ‘aurah as a second condition, it ¢ pY::i:to convince
people to purify their hearts because the heart is regarded as a h for man. So, he
should try hard to purify his heart from any blamew: ty ause Allah the
Most Exalted looks His servants through their hearts. The authar me ed Whe
very first step in refining heart is by performin tance (t ba The‘éufls said
that no one can ascend to the next level (maq 7) unl

because it was the ground for his spmtu@ly T.

Sufis to put repentance in the first to p|c the1 boolgi
t

Sha’rant said in his commentary éﬁlw%

r amed@ epentance

mzzgc stom for the
ngbdul Wahhab al-

J‘

Traﬂxw And the shaykh -b&gan with repentance, because it is the foundation of

@/el to which the servant is elevated until his death. Like one who does not have
QAI Ghazali, Muhammad. 2010. al-Arba ‘in fi Usil al-Din. Cairo: Dar al-Taufigiyyah lil Turath. p.

125. Hereafter cited as al-Ghazali, al-Arba Tn.
1894 A\l-Sha’rani, Abdul Wahhab. n.d. al-Mina# al-Saniyyah ‘ala al-Wasiyyah al-Matbiliyyah.
Indonesia: Dar al-Thya’. p. 2.
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a piece of land shall not own a building, the same goes for one who does not repent, he

shall not gain any position nor rank. Y-
Then, the author continues to describe about the disgrace of hﬁt‘v’v&h is a
bi

tendency towards the soul that incites to evil (al-nafs al-ammar -si’) and
forgetting God behind. When a man falls in this state, he will_be trapped into the

degrading depths of the bestial nature thus he is severed roW@'ﬂature common to

humanity and appears as a man only in shape and constr This'state is the worst

situation for a man in front of his God because He i only on 0 Shouzd be
. _ | _\"}
wholeheartedly bestowed and adhered. He advis ollowing

4
T \ N
“Bermula keaibannya hati itu% g éi”

kepada Tuhannya hawa n& rta dik
segala rahmat dan nikmg sem \?a.k*a p{kia aada
ia melainkan daripa@w Tuﬂhnny g N@a Mulia tiada

| " & |
daripada hawa na a a na@ltu alamat bagi
kejahatan. iZan lah S&b@%m wa Ta‘ala:

4 ’ 3

Bahawasanya n fSL' i \t( tkeja@ﬁn yakni mengikut nafsu
itu %ﬁbagi jaha kercogef ia tentera syaitan apabila

!
en k‘ha a izfs&j@buddu lahu diikutnya kehendak
(é,k an ma vsJ:o mn;ékh wajib atas hati itu membantah

E\ Tuhannya. 8%

1895 Al-Attas, Syed Muhammad Naquib. 1990. The Nature of Man and the Psychology of the Human
Soul. Kuala Lumpur: International Institute of Islamic Thought and Civilization (ISTAC). p. 6.
18% Manuscript A. Folio 6 rector.

N)
S
=
)

D,
Q
-

anya

ehendak nafsu (“supaya tertutup keaibannya pada
G
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He urges the readers to keep remembering and focusing hearts on Allah SWT.
He mentioned in the third and fourth conditions of prayers that one should se i
God with humbleness (khudiz’) and reverence (khushii’) because Allah @ways
acknowledges His servants in whatever situations they are in. In order ieve such
state, he must fight his own tendency to give in to the lust until he possegses a capability

to govern it in true manner. This is none other than a process of mwjahadah (effort)
against lust and only after that, he can remain his remembézAllar SWT.
The author reminded about the harms of follewing Tust M a tr'@edy
between the devil and Allah SWT. The devil spar ger from All SV\"I"z‘&ue to his
4

M mand.@'erefore, all

iSsed 22 e became the

5

arrogant that he follows lust rather than obeyingwa! S
of his good deeds that he did before we@}ed a
enemy of all mankind all the time. This inder w.
meaning of takbirat al-ihram; (@terﬁ % ray; '%hould comprehend the

meaning behind the words. T\ &%;1 according to the author
N

is: Y' I
(,) 'S
“Bermuwmyal ahas% wi: Allah yang Maha
Bes@bes heNya dzéﬁudrat-Nya dan besar nikmat-
n'besar-hukum-Nya dan amar-Nya dan

dé??tiada banding dan tiada umpama

b
:%gginya pada demil(:g;(-i;u maka hendaklah sayugianya sekali-
\
\ kali jangan dipindah hukum Allah dengan hukum adat dan
Q hawa nafsu supaya jangan kadhib pada ikrar dan tasdik besar

hukum Allah dan perbuatan menyanjung hukum adat dan

[72]

ted under the topic of the

5
Q
o
SN
S
~
o &

75
i)
S

S
& S
= QD
>

hukum hawa nafsu, ditinggalkannya hukum. Bermula yang
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demikian itu bersalahan yang amat besar seperti iblis
ditinggalkannya suruh Allah dan digantikannya dengan hawa YV
nafsunya maka Allah memurkai akan dia murka yang tiad(ﬁ\
diterima taubatnya kerana enggan ia akan sujud daripada NQ\

Allah, Adam kerana malu ia akan nafsunya maka Aflah

Subkanahu wa Ta‘ala tolakkan akan dia dan SEQQIMW&

yang dahulu daripada beberapa ribu tahun k gga]n ia

akan satu perbuatan iaitu satu sujud ke N iw
oy

Adam. 8% ' _\‘4}

This long explanation on the meaning of%bz'mt “theam is non@ﬁer than to
ity of og

enhance understanding of the Muslims tc@ﬁe tr. which it is the

only key to prevent Muslim from beimed i exc lu th evil of the devil.

As to remain in the state of reme ancaan"i a%s ess(%bn&he Glory of God is the

o
degree of the servant who hadQK eed iniberating hi %‘ from worldly attraction,

lust and devil which i th?l@h e <f
ho:se)n i

akdar.*8% Otherwise, t Mo@eartedly remember (hudiir al-qalb)

C
0 |%
@
God during his pr@due@k of @Iedge on God (qusiir al-ma ‘rifah).***°
N
N 1 O
In the%er of ukn,

ere iii%bncept of ihsan which it is rooted from the
o

famous %%ic tr?ﬁ 10 fhls hetic tradition which was narrated by Imam

o

Musimas become the funq%qental hadith in the religion of Islam because it
\

Vw Manuscript A. Folio 11 verso

1898 Zakaria Haji Ahmad. 2014. Al-Jawahir al-Sifiyyah. Kedah: Pustaka Darussalam. p. 19.
1899 Al-Ghazali, Muhammad. 2011. Bidayah al-Hidayah. Jeddah: Dar al-Minhaj. p. 135. Hereafter cited
as Al-Ghazali, Bidayah al-Hidayah,
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elucidated the meaning of the three integral parts of the religion known as Islam, /man

and lAasan. With regard to lhsan, Prophet Muhammad peace be upon him said: Y'
g 6 ol3 oSS 4 0B o)y Sl s OF Ol 3 D,

Y'

Translation: “Al-ihsan is to worship Allah as if you see Him, and i do not achieve
this state of devotion, then (take it for granted that) AI?& : le(iO
Some scholars such as Maulana Zakariyya al-Kandahlaw1 believ at I@ is
N
identical to Tasawwuf.'®** This means the believ tofeel that in er; mh‘fr?ent he
4

stands in the presence of God, and thus he shouwmow is.res upo%\l}; God and

must never fall back into the “sleep of hﬁwess”,or"ev rge& ﬁé\all-embracing

divine presence and submits his devoti 02 I@ presence of God

le hearted

must be acknowledged by His ser, gfohis e \ n & ife, let alone if he is in
@
prayer in which it was an ech evotien for &oA eans that a Muslim who

do a prayer should possess Ymiou ess rds his’God more than other moment

o

out of prayer. For this,%ted in ? ﬁi’jﬁa@/ at:
“‘,,I@ubh anahu Ta ‘@erm kamu barang dimana
k@!kni séga glg ﬁa%':; tersembunyi daripada-Nya

@

t la fiil n [d]engar la akan suaramu dan
ﬁ g

S

engetahui adapan&;ka sanya sungguh oleh kamu pada

\ menghadapkan hmamu kepada Tuhan kamu serta khusyuk

9 Abi al-Husayn, Muslim. 2000. Sakiz Muslim. Riyadh: Dar al-Salam. Kitab al-Birr wa al-Silah wa al-
ab. Bab Tahrim Zulm al-Muslim. p. 25. #8.

1 Al-Kandahlawi, Muhammad Zakariyya. 2019. Taldzum al-Shari‘ah wa al-Tarigah. Mansurah: Dar
Nudwah al-‘Ulama. p. 267. Hereafter cited as Al-Kandahlawi,. Talazum.
1902 Annemarie Schimmel. 1975. Mystical Dimension of Islam. America: The University of North
Carolina Press. p. 29.
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dan khudu dan memfikirkan maknanya hadapan Tuhan kamu

serta hadir hati pada mengerjakan barang yang disuruh-Nya YV
yakni daripada berbuat taat akan Dia dan meninggalkaq

barang yang ditegah-Nya yakni daripada berbuat ma

kepada-Nya. 1903 ?

It must be admitted that this stage is utterlydiff'culwﬂ!ach but it is not

impossible with a great effort and true knowledge. A ONE s L]Id acknowledge

the presence of God when he is in prayers because itis a special moment herKr?-can

(s

focus on God and separate his minds from other tions. This cantrain %&bto gain
4
consciousness and remembrance of God even qer'he M d the @ers. With
in Fghi' Ma zg\

regard to this matter, Mawlana J aléluddi@ sai
“Prayer is not 0rdain€ so that \bg%y

standing and bowi rostl%tlng; t pur[éé is, that it is

necessary that that itu ich [@esses you visibly

when you %;ayer should Jbe lwi{bou always. Whether
r w

‘S 2
\vt@ er wﬁgﬁg or reading, in all

e from God’s hand, so that

e ! ¢
7 wtin at théir ﬁaycrjs ill apply also to you. "%
Q- N
%@] to ﬁs Zifw x\ﬁge again mentioned under the topic of sujiid

/ a

- N -, . - - - -
(pr. ) together with an critical doctrine in tasawwuf which is fana’ (passed
% This doctrine was first introduced by Imam Abu Yazid al-Bustami and the

1903 Manuscript A. Folio 15 verso.
1904 A J. Arberry. 2006. Discourses of Rumi. Selangor: Masterpiece Publication. p. 197.

“Fn
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developer is Imam Junayd al-Baghdadi.'®® The doctrine included in this book of Arkan
al-Salat indicates a great stage for this book to be learnt. This is because fan t
something that can be easily understand by the layman except those who elve

into tasawwuf. Even the author only clarifies fana’ in a very short anﬂ*ple words

which he said: ?

“Tiada ada gerak satu zarah melainkan denga taWa jua

dan hendaklah dihadirkan dalam hati ketika i rat
Allah, lenyap segala akwan yakni segalaanakh ” ‘
yap seg y g \Y'
| S
Imam al-Ghazali elucidates this doct ana’ 8s.an SenCR'('lubb) of

remembrance (dhikr). It means a man w o sd{e\e of Sz.ls not only

remembering God neither through hi t nor hi bl@% accesses to the

ultimate stage of remembrance (d@ Elgo T % u O'I{Manding on this, it is
. . 3 .

notable to quote a cIarlflcatlo rofedsor S Mu@nad Naquib al-Attas as

<o

' l
“Thus fan%n it o %’Jg s both subjectively and

objecti Nt |n\|0Ive oth psychologlcal and the

<o

on a c nd|t| fme)éme it is a coincidence between
Q’ ng a! oh@;ﬁs of that consciousness, and the
’ 1907

:%ual disappéarance e ob]ects themselves.

W
S

below:

A.J. Arberry. 2008. Sufism: An Account of the Mystics of Islam. London: Routledge Taylor &
rancis Group. p. 55-56
1906 Al-Ghazali, al-Arba ‘in.. p. 72.
1907 Al-Attas, Syed Muhammad Naquib. 2014. Prolegomena to The Metaphysics of Islam. Johor:
Universiti Teknologi Malaysia Press. p. 185. Hereafter cited as al-Attas, Prolegomena.
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After mentioning fana’, the author elaborates the meaning and purpose of sujid
in prayers. Sujid is regarded as the ultimate humbleness moment between a ser
his God because he puts his most respect and honor part of body to the floo sake
of God. For this reason, the doctrine of fana’ and iksan were stated urﬂé@e topic of
sujizd as both contain the substance of tasawwuf itself which is to aIw&re.member and

relying on God.* In conclusion, in order to represent a whole idea 6f tasawwuf in this
text of Arkan al-Salat, it is convenient to sketch it into ¢ me' that concluded
all of tasawwuf element as it can be seen in below:
| _\"}
Table 3.9: The element of Tasa in manus rip T
N

Purification of VY. 0\ %T
Heart \% é

Repentance

following
lust and

Thsan and
Fana'

%&ud t(}tpym arﬁtgach it is remarkable to highlight how the author
tas

riting o aw@-le begins with the discussion on blameworthy

arrangi
quaki es isgrace of heart andh)entance whereby these are in the stage of purification.

able to occupy himself with good qualities (sifat al-makmiidah) until he had

0 the discussion on fana’ and ihsan comes after purification because one will not

1908 Al-TiisT, Abi Nasr al-Siraj. 1960. Al-Luma’. Egypt: Dar al-Kutub al-Hadithah. p. 45.
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diminished all the blameworthy qualities (sifat madhmizmah) within himself. From this,
he will be able to remain himself with good qualities (sifat al-mahmudw
acknowledge the presence of God (hudir al-qalb) at every moment soﬁ%ﬁe the
Almighty will reveal on him an unlimited secrets of the ultimate ex 1909 This

process was known among Sufis as al-takhall and al-tahallz, 1% ?

¥,

4.4 Tasawwuf and Figh symbiotic in Arkan al-Salat \d

In order to discuss the symbiosis of tasawwuf andefigh from the A#kéan Jl S&[ t, it is
necessary to acknowledge tasawwuf as a sc wh ‘.h an e Tmological
foundation on the main sources of Isla t ur an trekdzi%ls of Prophet
(ahadith) on which the substance of was roote N Ur@tunately, this such
of science was being murdered CG@ su f% 0 s -\who used to practice
tasawwuf in a very wrong m ont ow |gnorz.$ On the other side, there

are groups of people name alaf L, S rlst and rationalist attempt to
' \2
kill this science becaus ir Iiterg& nd tiohal interpretation.°*2
Therefor very t to @ the definition and other introductory
omponents |en eifio rfo sh&nhe truth of tasawwuf before concluding any
Judgme UfP ni e nd%hmence like figh, so that the process of analysis

shouli\; mpted with a brl roductlon on tasawwuf. From this, the symbiosis
\

ba al-Qasim, al-Qushairi. 1989. Al-Risalah al-Qushairiyyah. Cairo: Dar al-Sha’b. p. 148-150.
10 Amin al-Kurdi, Tanwir al-Qulib. p. 429.
P11 Alparslan Acikgenc. 2017. Islamic Scientific Tradition in History. Kuala Lumpur: Penerbit IKIM. p.
84.
1912 \Wan Suhaimi Wan Abdullah. 2012. Beberapa Wajah Dan Faham Dasar Tasawuf Menurut Al-Attas
Berdasarkan Karyanya The Positive Aspects of Tasawwuf. Adab dan Peradaban: Karya Pengiktirafan
untuk Syed Muhammad Naquib al-Attas. Selangor: MPH Publishing. p. 203.
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between the science of figh and tasawwuf can be precisely identified. Regarding the
definition of tasawwuf, it has several different definitions. Despite of that, howew'm
overall idea from the definitions is to indicate the significant of tasawwuf @ersal
guidance for all mankind upon viewing in a comprehensive contempﬂ‘é~1913 These
various definitions of sufism reveal the difficulties to conceive an exact definition of
tasawwuf. This leads Chittick to assert the difficulty in makin awction between a
true Sufi and a false one.'®* It is similar to the name mn e which it was
recorded to has around ten terms as listed by Sheikh ‘Ab ami wi: ‘ilm al-
al-galb, al-Jilrh c&%‘s;am

" 191
d il a qat.\s~

NN

According to Imam al-Jurjani in fhis ous b‘:)\)k a’rz?,{?e enumerates

tasawwuf, ‘ilm al-qowm, kalam al-gowm, ‘ilm al-bati

‘ilm al-mukashafah, ‘ilm al-asrar, al-‘ilm al-m

more than eleven definitions of tasawwuf.“@ne of the ed ‘@tions is quoted as

below:

9% Ibid. p. 205.
14 Arif Zamhari. 2010. Rituals of Islamic Spirituality: a study of Majlis Dhikr groups in East Java.
Australia: The Australian National University. p. 10.
1915 Al-Khatib, Abdul Hamid. n.d. Al-4nwar Al-Saniyyah. Jeddah: Al-Haramain. p. 7.
1918 Al-Jurjani, ‘Alf. 2010. Mu ‘jam al-Ta 'rifat. Cairo: Dar al-Fadilah. p. 54.
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in heart, so one can see its verdict on the appearance. One who seeks adab may gain

perfection by understanding both verdicts. YV

This previous definition concludes both internal (batin) and e e;'nai,(_zdhir)
practises. It can be acknowledged that shari‘ah must be practicedﬁman with his
hi t

physical and spiritual simultaneously. Consequently, he Wi”% he state of

perfectness (kamal). However, as a contemporary Muslim w!r Professor Syed
Muhammad Naquib al-Attas offered another compreh@or ic,n and,definition

of tasawwuf in his book entitled Islam and Secularism Which he says: g X~

“They are blind to the fact that tas i
%' \ N
uth ha ]

Islam; that just as all reality a%
aspect to it so is tasaww@er dimensi

sincere and correct gpractice i eTot ep=~than the

S
intensification of %r"am upo e’sé% it is the
expression of ihs%

t}j abd:ut is ‘i@ah fortified and

enlightened b 'zllectu disgerrim iading to spiritual
4 2
itieSit 1S the practice of the shari‘ah at the

apprehe%o re1l
| -

san;Ji1vis_e. blishe&pon certainty as it is based

2
4)37

s
<
&

!
“ilm adiﬁﬁunniyy — wisdom and spiritual
d g@s to whomsoever He pleases of the

@edg@ hi ,G

ect among His seryants. %%

\ N
ased on aforementioned statements, it is very clear that tasawwuf has a strong

Ovnection with shari‘ah whereby tasawwuf should be bloomed from the seed of

1917 Al-Attas, Syed Muhammad Naquib. 2014. Islam and Secularism. Kuala Lumpur: IBFIM. p. 121-122.
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shart‘ah. In other word, one can claim nothing about tasawwuf unless he has perfectly

practices shari‘ah in a true manner. Indeed, he cannot get rid from the law of s

for once even he has deeply delved into the sea of tasawwuf and let alone @dict

shart‘ah. For that, some sufism members hold if one claims to has a‘E&er toward

shari‘ah on the name of hagigat (tasawwuf) then he is nothing but M (zindiq).1%®

One of the most important books in tasawwuf namely as al-Zg ‘arriif li Madhhab Ahl
¥

al-Tasawwuf written by Imam al-Kalabadhi had a concr fl)r this question

about the relation between shari ‘ah and tasawwuf: .\d
g g
8]

| S
ME AR

(Wl Else s Vlg (Jls>Y) of \"Y.
&" \ N

!
4%

st
\

3

\" '.40
NS
\ o | o
2.9
blglg”.ufo\.al\ ‘)}ATCIA we a e

T ation: Know that mystic}lences (‘ulum al-siifiyyah) is the sciences of conditions

\ al-ahwal). The conditions (of the heart) is inherited from physical actions, as

18 Abu Mohammad, Rohimuddin Nawawi. 2016. Memahami Tasawwuf Yang Shahih. Kuala Lumpur:
Akademi Tahfiz Turath. p. 18.
1919 Al-Kalabadhi, Muhammad. n.d. al-Ta ‘arruf li Madhhab Ahl al-Tasawwuf. Negeri Sembilan: As Sofa
Islamic College of Malaysia. p. 199.
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such, one does not inherit these conditions without correcting the actions. The beginning
of the correction is by knowing its sciences, which is the sharia provisions, I?M
fundamentals of figh (islamic jurisprudence) and its branches like salah, fa@d the
rest of obligatory duties, up until the sciences of mu‘amalat like marria‘g&orce, and
transactions. And the rest of matters obligated and encouraged Allah Ta’ala,

including matters that that are indispensable in worldly busin es.\,

The previous elaboration is considered suffice riefan introduction about
the science of tasawwuf and its relation to shari ‘ah. RranklySpea ing,\és Wom
to dispute this reality that these fields were stron ated tc:. ej!v‘z@z%y one
should not neglect from seeking knowledge frow Si er to

e\in\o me a good
Muslim. Therefore, learning tawhid, tasa% d fi

puj&gﬁ)ecause these

such of knowledge are regarded as necessary know (il& d al-‘ayn) which

covered all the quest of mankind %aifena%ﬂ
o
knowledge ( ilm fard al-sza‘yako -SQ
' S
Closely related' to y classical dtiS@-lt seems some Malay scholars
implement a comp%m e ‘a
combined threeq“b&ory

e
' g
# h .
al-Mubtads, h‘@t al-Sibyan, Wishah,al-Afrah, Matla’ al-Badrain and other countless

4
\roag in th{ifr}'writing in which they creatively
books. eksucgesbfy c
b4
[

ledoe in ook. This method can be seen in Sullam
acq@s ecessary knowledgesThis is an important indication to present how Malay
N

S xstrive to teach and guide their people at that time in a very efficient way.

N

1920 Al-Attas, Prolegomena. p. 72-73.

a d for other unlimited

mp@}d studying one of these books had sufficiently
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In a case study, Imam al-Ghazali is the most well-known scholar who seriously
put forward an attempt in reconciling tasawwuf and figh in writing. This was prw
his magnum opus books namely as lhya’ ‘Uliamiddin and Bidayat al-Hid@@kh he
brilliantly discussed on tasawwuf and figh in a single space. In other ke does not
seperate tasawwuf and figh in different chapter but he had rather directly reapproching
both topics. This style of writing differs from his other former cmfiqh such as al-
Wasit, al-Basit and al-Wajiz which specifically focusin m ject. Imam al-
Ghazali, as a revivalist of Islam, experiences a grea men Minges his
thought and an overall principle of his life. This be fter heune cfed@zi'gns

from his eminent position in Nizamiyyah coll seek dge%‘zfasawwuf

which lead him to declare tasawwuf is the p thaﬁque ed h%p?s:emological
&

thirst through direct experience. %% \%
It is notable here to demonStrate a'brief: e introduction about Imam al-
0 y *{?
S )

Ghazali to acknowledge his irﬂ in th

Imam al-Ghazali who was \Ws Re’ivali gﬁ%\nm‘addid) and a Proof of Islam
‘ : (
IS k

xﬂaQ{ginary intelligent. He mastered in

@
various fields of @Mje an* did ajlot of stgnificant revival along his academic life.

He took an ad Mte to OffiCi }\lp \ic into the science of legal theory (usi! al-
figh). In o@d, eys Iy, nded the science of logic (mantiq) from the
peopl Wack the validi ({/‘Q%g\lc as a reliable balance in the thinking process.

Be& e of the remarkableevents sealed in the history of Islamic knowledge is his

tory of gdmic tradition of knowledge.

1921 Mustafa Mahmoud. 1996. Al-Ghazali’s “Spiritual Crisis” Reconsidered. Al-Shajarah Journal of the
International Institute of Islamic Thought and Civilization (ISTAC). Vol. 1. No. 1&2. (p. 77-79).
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critique on philosophy by which it affected a lot on the atmosphere of the Muslim

intellectual world.92 Yw

The symbiosis between tasawwuf and figh, lhya’ ‘Uliamiddin be &es’ living
witness which Imam al-Ghazali creatively integrates both science f%gl this book,
he directly critics some of scholar-jurists because of their naive restriction on the

meaning of figh and they seem to limit the figh discussio orw the physical and

world aspects. W. Montgomery Watt claims that this critique i n rlweans novel or

original feature in the thought of Imam al-Ghazali.*®?3

‘Ulamiddin as quoted in below:

Q79

now further regarding to this subject see Al-Ghazali, Muhammad. n.d. Al-Mustasfa min ‘Iim al-
sil, Beirut: Dar Thya’ Turath al-‘Arabi; Al-Ghazali, Muhammad. 1993. Al-Qistas al-Mustaqgim.
imashq: al-Matba’ah al-‘Alamiyyah; Farouk Mitha. 2001. Al-Ghazali and the Ismailis: A Debate on
ason and Authority in Medieval. London: I.B. Tauris Publishers; Al-Ghazali, Muhammad. n.d. Tahdfut
|-Falasifah. Egypt: Dar al-Ma’arif.
1923 . Montgomery Watt. 1963. Muslim Intellectual: A Study of Al-Ghazali. Chicago: Edinburgh
University Press. p. 109.
1924 Al-Ghazali, lhya’ ‘Uliamiddin. Vol. 1. p.186.
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Translation: The faqths do not deal with internal issues nor do they take burden from
heart-related problems and ways of the hereafter; rather they build the apparentw
the religion based on the actions of the physical body. The physical actions %\cient
to pass death sentence and decide discretionary punishments. Whether if;gﬁts onein

hereafter is not a concern in the limits of figh since a consensus of schiolars cannot be

attained. Y\.,

To acknowledge his ground of idea, it can be t ack to tfle semantic field

of the certain keywords in Islam like al- ilm, al-figh, al-tawhid, al kir arqy'al-
% | &

hikmah. In the first chapter of lhya’ ‘Ulimiddin, eaningef these

five terms which he argues on the corruption in %ir m \I'hg{ Witl\%@ard to the

figh term, he elucidates that the true mear@?d}hi r?&to specgg Ily referring to

the law and jurisprudence matters but it c yS %Id degp\Qaning as he says:

&
3 e Y

E\ 4,209 csjﬁ-y\ &Jla vls« J& Lalles J}Sﬂ J«A’J\ L}é aag) r.w\

1925 1hid. p. 43.
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5,ag Al 553y (Jlos V) oluing usid) BT 56>
L5L° JJ;L‘ 93’%‘) 43)5-31‘ V,gu L;l CU&‘Ij‘ R L) !%\

X~

Translation: As for figh, they deal in it by specialisation, no nsmlltlng divinations
nor extracting from them; since they specialise in it by attalfii owle oi peQ.Lllar
branches in fatwa, dwelling into its particular cau 0 feraﬂr;?lss’oné‘sa them
and memorising articles related with it. So the o o di into_this and work
most on it is named the most knowledge ere he sa erm was used
in the early Islamic era for sciences of S of the h after, @the knowledge of
diseases of the soul and eraser o eed of understanding the

filthiness of the temporal wor, mtewg“f& comfort in hereafter and
[5] seizing the heart with th fG ,é\
N

Understandi o 10 argurcgv{, it is indicative to convince such
statement by dem&atmg anether fmﬂi@ figh belongs to Imam Hanafi. He holds
figh as “ma r afs d'lahé a mdcfyazha (understanding the benefits and risks

of the so Q( defIPIt n Qm rel@s the science of theology ( ‘ilm al-kalam), ethics

(akhlag)andaw (figh) but Iatter%lars (muta’akkhiran) intend to restrict these words

i Iu5|ve meanings as they understood now.'%?” Acknowledging one’s idea through

Q semantic approach is a very significant analysis because language conveys a real-

1926 |bid. p. 43
1927 K andahlawi,. Talazum. p. 166
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truth (hagigah).r®® Therefore, it seems that Imam al-Ghazali tried to discuss figh in
lhya’ ‘Ulamiddin by relying on its native meaning. Thus, it is very identical \w
name of his book as The Revival of the Religious Sciences which put@d an

attempt to revive the religious sciences based on reliable and true foun&&

Pertaining to the case in the Malay world, it is undeniabl@l; al-Ghazali

has a tremendous influential on Malay thinkers which aff cta?ﬂ to their thoughts

and writings. It is claimed that the influence starts fro 3 en@?en earlier

than that when Islam was first brought and spread hy the stfis in thisse |on.19\'"Q-=rhe

clasgléal books

i@?’as a strong
o

ng taught and

Western expertise who has done a significant stud e Islamic Ma

in the Malay world like Martin van Bruinessen W M

domination on the section of tasawwuf@lh

translated since the mid-18" century. A ng that, s ch&lQlike Sheikh Abdul

Samad al-Palimbani, Sheikh Naéloaa_%arb h ikta;&Bdullah Noh Bogor had

4
participated in dealing wit al-Ghazali’ wo@y doing translation and

commentary.'%% Y' ’ : %\
? 2
ge t

’
1

Wer

—*

It is not st \I'mé al-Ghazali’s name in Malays’ books for

ideri hi &
consiaering nis ce
N\,

. #
manuscript o an aliSalat

aIr((sa-gy established in the Malay world. The

l
rfloteiamis name twice when the author discusses

N
intentio %ﬁo prostrationnprayers. Indeed, it is a reliable assertion to claim
% pfpfgetiondy

hole f

ramework of mqg_)!si:ipt of Arkan al-Salat was wholeheartedly inspired

\ N
%I—Attas, Syed Muhammad Naquib. 2019. Tinjauan Ringkas Peri IImu dan Pandangan Alam. Kuala

pur: Ta’dib International. p. 47.

Megawati Moris. 2016. Al-Ghazzalr’s Influence on Malay Thinkers. Selangor: Islamic and Strategic
tudies Institute (ISSI). p. 6.
1930 Martin van Bruinessen. 1990. Kitab Kuning: Books in Arabic Script used in the Pesantren Milieu.
Journal of the Humanities and Social Sciences of the Southeast Asia and Oceania. Vol. 146. (p. 226-
269).

that the

1
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by Imam al-Ghazali. This affirmation can be proved by analysing the style of writing
of Arkan al-Salat which it obviously demonstrates the way lhya’ ‘Ulamidw
written. Furthermore, some of Prophet tradition (kadith) and scholarly q@% this
manuscript are already existed in laya’ ‘Uliamiddin. In spite of that, thi not mean

neither the manuscript is a translation version of lhya’ ‘Ulimiddinynor a summary

edition. It is wiser to say that this manuscript is only follo irNam al-Ghazali’s
iily. '

thought in his laya’ ‘Uliamiddin but not copying the conte

With regard to Arkan al-Salat, it presents angi
tasawwuf and figh. Any matters related to tw%
discussions without separating these both di

meaning, those who read this book act@‘n

simultaneously. Therefore, he will be occupied thh\

in order to make sure the prayers are vali ateﬁ%‘. @eantime, he knows the
eoply

o
internal meaning of prayers is& W%h} to &ésﬁ-earer to his God. To get a
d fiqlﬁ'}ln Arkan al-Salat, a table is

clear picture on the s b?ﬂf ta;fww :
presented below. This s:etcadra s afl aﬁ(vﬁwf elements under the certain topics

of figh. There are&}hcat@hich @uthor elaborates on the perspective of
N
tasawwuf afte@}wfec y disctssed or\v‘@h':

nt

v

—h
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Table 3.10: Tasawwuf element within the Figh topics in manuscript

Av.ad

« Purification of heart from any blameworthy qualities.
* Repentance as the way to purifiy heart.

Purification of
cloths, body and
place for prayer.

» The importance of heart as a centre of body and the
only place for God's sight.

« 'Aurah for heart is following bad lust and forgetting

Covering 'aurah
in prayer.

God.
Heading Kiblah in  One's heart must heading towards God while his body
prayer. heading to Ka'bah.
* One should stands with khushii' and khudii' when he is
Standing in performing prayer.
prayer. * Thsan as a consciusness to the presence of God.

* The spirit of prayer are khushii', hudiir and sincerity.

» The meaning of Takbirat al-ihram.

* Prohibiting from following lust by mentioning a story
between God and devil.

- It should be done with rawdd’

* Thsan and fana' when doing sujid.
» The meaning and purpose of sujiid in prayer.
[ v ¥
“« Q-
&

In Bidayah al-Hiddzamm LI 1urg is reader to know who he is

Takbirat al-ihram

Ruki’

Sujiid

A AP

erw e,lit@ worst shame to allow worldly

&
ossess(one’s heart while God is looking on

facing and standing far i ers. O

'3

thought, lust desire&dforge

him.1%3! Therefore, iMerder t ieye that aédof remembrance, it is necessary to know

the internal n%g of ra§/er anﬁ'igmplicit virtue. In Arkan al-Salat, the author

tends to dir situ@e th :iscuss@ﬁ\ of tasawwuf within the discussion of figh. It is

ver@us that the main gist @})&a_sawwuf in this book is about heart and soul of man.
N

ingle discussion related to tasawwuf is emphasised on the concentration of heart

6 he entire elaboration is centered on the heart-soul orientation.

1981 Al-Ghazali, Bidayah al-Hidayah. p. 133 & 134.
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As shown in the table, purification of one’s body, cloths and place is one of the
conditions of prayers which has to be fulfilled for a prayer to be valid. Oth?un
physical appearences, purification of heart is also necessary to @5 the
remembrance of soul towards God. Pertaining to ‘aurah, it has physi spiritual
sides which both are compulsory to be covered. Then, the spiritual *@urah of man is
none other than his heart. Covering heart’s ‘aurah is to re tm following bad
desires and get rid forgetfulness upon God. An obligatory p %

-sal'ih al-maktibah)

may be invalid if one’s body faces other than kiblah, them,at th SM his heart
L ]

t
should also feel the presence of God. é J _\0}
g b

In figh, for those who are able to stand Qh sf t\i&({ gated @'o so while

uinQ standing upon

_{ dii‘ as he presents

himself to God. Imam aI-Haddad%%c}t t%e%g e @;gorship actions ( ‘ibadah)
and its meaning is none other t&& preMAlli@hudar ma ‘a Allah). Then,
he presents an analog thw Whi wo hlps h&od without a presence and
remembrance heart is I%} gi\%wj;éo@rd (malik) a dying body.1%32

Due to t@qrue ‘%@f takb%dt al-ihram must be understood by every

@)

Muslim in or%assis hi?n t eflerabjcaAllah when he begins a prayer. Hence, the

author %& pargic lar #/int rp@on of takbirat al-ihram as it covered a

£ ¥

comprehensive meaning of tal@_gnat al-ihram rather than literally translating it into

\
Nnguage. Rukii * and sujiid are both the exclusive worshipper actions which are

Q;%'dden to be done other than God. Because of that, the author emphasised these

1932 Al-Haddad, <Abdullah. 2017. Risalat Adab Sulitk al-Murid. Cairo: al-Wabil al-Soyb. p. 29.

219



pillars (rukn) by thoroughly articulating these topics based on the higher order doctrine

of tasawwuf which are isan and fana’. Y’

As far as it is known, the only Malay book that has the sam a%pr,ach as
manuscript of Arkan al-Salat is Munyat al-Musolli. This famous b is well-known
among Malay people for more than two hundred years ago. are these two

books, it is obvious that Munyat al-Musol/r consists of ver co nsive discussions

covering the whole part of prayers. Hence, it is a perfe

side, Arkan al-Salat only has three major topic

Iea@?ach about
prayers. Besides, it also contains tasawwuf elemeng related to praye n‘tWher

conditions of prayers and its pillars. This gRFa’ of Arkan Saldt was

elaborated in the second chapter of t%@ltat {rted that the

manuscript of Arkan al-Salat was not we ow rathe _{Qt al-Musolli due to

Q’@’fese books has its own

this such factor. However, |t| sn c(l’a

significance and unlquenessw\ e still releva and&(w le to study.
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