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Abstract: Throughout the history of Islamic civilization, Sufi circles have often been the
target of criticism from certain factions of scholars, particularly jurists. This is fueled by the
perception that Sufis tend to set aside the external aspects of Sharia law in favor of
prioritizing the inner dimension and abandoning worldly attachments. However, this
opinion is not always true. With Morocco as the object of this research, the land of the setting
sun can serve as an example and a mecca for the application of Sufism from its inception to
the modern era. The modern Sufism of Sheik Junayd Al Baghdadi in Morocco has become an
icon and is deeply rooted. The Sufi teachings and assemblies that developed in Morocco
eventually became a distinctive Moroccan Islamic tradition and an inseparable part of royal
life. The kingdom even officially made Sufi teachings and assemblies a solution to address the
problem of religious extremism. Modern Sufism, or neo-Sufism, emerged as an alternative for
modern humans and represents a renewal of classical Sufism, which was considered
inconsistent with Sharia law. Through its moderate and humanist practice, Sufism is no
longer considered a backward religious teaching.

Keywords: Moroccan Sufism, Sharia-Inheritance Integration, Neo-Sufism, Sufi Order, Junayd
Al Baghdadi.

Abstrak: Sepanjang lintasan sejarah peradaban Islam, kalangan sufi kerap menjadi sasaran
kritik dari faksi ulama tertentu, khususnya ahli fikih. Hal ini dipicu oleh persepsi bahwa
kaum sufi cenderung menepikan hukum syariat aspek lahiriah demi mengutamakan dimensi
batiniah serta meninggalkan Kketerikatan duniawi. Namun, pendapat tersebut tidak
selamanya benar. Dengan negara Maroko sebagai objek penelitian ini, negri matahari
terbenam itu mampu menjadi contoh dan kiblat dalam penerapan Ilmu tasawuf sejak
kemunculannya hingga masa modern. Dimana tasawuf modern syekh Junayd Al baghdadi di
Maroko, telah menjadi Ikon dan Mengakar dengan demikian kuat. Ajaran dan majelis-majelis
tasawuf yang berkembang di Maroko pada akhirnya menjadi tradisi Islam Maroko yang khas,
sekaligus menjadi sesuatu yang tak terpisahkan dari kehidupan kerajaan itu sendiri. Pihak
kerajaan bahkan secara resmi menjadikan ajaran dan majelis sufi sebagai solusi untuk
mengatasi problem ekstrimisme beragama. Sufisme modern atau neosufisme inilah muncul
sebagai alternatif bagi manusia modern, dan merupakan pembaharuan dari sufisme klasik
yang dianggap tidak sehaluan dengan hukum-hukum syariat. Melalui pengamalannya yang
moderat dan humanis, tasawuf tidak lagi dianggap sebagai ajaran agama terbelakang.

Kata kunci : Sufisme Maroko, Integrasi Syariat-Hakikat, Neo-Sufisme, Tarekat Sufi, Junayd Al
baghdadi.

Introduction

Morocco is a North African country whose population is currently almost entirely
Muslim. Statistically, the majority of the population is Muslim (98.7%), Christian (1.1%),
and a minority is Jewish. Morocco has been part of the Islamic world since the conquest
by the Umayyad dynasty. Al-Malik ibn Abdul al-Malik played a major role in the process
of Islamization and territorial expansion into North Africa, eventually reaching the
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Atlantic in Morocco. Modern Morocco, as an Islamic monarchy, is heavily influenced by
the thinking of Allal Al-Fasi with his Neo-Salafi concepts.!

Sufism or Tasawwuf fundamentally characterizes Islam in Morocco. The entire
history of Morocco is built on Ash'ari theology, Maliki dogmatics, and the Sufism of
Junaid Al-Baghdadi. Sufism has flourished in Morocco since its inception. Sufism's
teachings, which emphasize closeness to God, peace of mind, and social ethics, are highly
in keeping with local culture.?

Many Sufi orders emerged and exerted significant influence on Moroccan society,
including the Tijjaniyah, Aissawiyyah, and Syadziliyah. This was primarily aimed at
combating radicalism and extremism in the Maghreb. Fundamentalist movements such
as Salafism and Wahhabism had previously exerted influence in Morocco for decades.
Supported by the spread of Saudi Arabian ideology in North Africa since the 1970s, these
movements espouse the purification of monotheism and tend to oppose the deeply
rooted practices of Sufism in Morocco, which are often considered heretical.?

They culminated in a threat to the Moroccan Kingdom following the 2003
bombing in Casablanca, perpetrated by Wahhabi-Salafi extremists. Since this attack,
King Mohammed VI of Morocco, then in his fourth year of reign, has championed the
cause of combating extremism in the Maghreb.*

With Sufism, which adheres to the Quran and Sunnah, adopts a moderate, Maliki
approach, and adheres firmly to this wisdom in dealing with all forms of crisis, this land
of the setting sun has been able to crush extremism and radicalism. The Moroccan
Kingdom also believes that the teachings of Sufism, which are based on love and
compassion, can make its followers more moderate and tolerant in living and practicing
Islam, rather than turning it into terror as practiced by some Islamic extremists.>

On the other hand, as Sufism developed with all its positive impacts in Morocco,
negative opinions and opposing views emerged that Sufism represents a true and
moderate form of Islam. This opposition to Sufism stems from the majority of Islamic
jurists. This is due to differences in perception between Islamic jurisprudence scholars,
whose views are external, and Sufi scholars, whose views are internal.

When discussing the relationship between Islamic jurisprudence and Sufism, it is
important to consider their historical development; the two disciplines collaborate, with
no one winning or losing. This relationship can be seen in the early development of
Sufism, which prioritized love for God as the ultimate goal of life, with Islamic
jurisprudence as a means of intercession. This relationship did not last long. Over time
and through cultural acculturation, Sufis developed different approaches. As a result,

1 Azhar Nur, “Sejarah Islam Di Maroko,” Jurnal Adabiyah 11, no.1 (2011): 128-131.

Z Muhammad Al-Bakkawy, Tarikh Wa Turath Wa Funun (Kenitra-Maroko: Jami;ah Ibn Tufayl, 2025), 18-
19.

3 Mouad. Faitour, “Morocco’s Distinctive Islam at a Crossroads: The State’s Support for Sufism,” Religions
15, no. 10 (2024): 1257.

4 Sya’ban Ginanjar, “Pemerintah Maroko Jadikan Ajaran Sufi Solusi Ekstrimisme Beragama,” NU Online,
2018, https://www.nu.or.id/warta/pemerintah-maroko-jadikan-ajaran-sufi-solusi-ekstrimisme-
beragama-Ys11B.

5 Fahmi Rizal Mahendra, Sufisme: Sejarah Spiritualisme Dalam Islam & Perkembangan Tarekat Sufi Dari
Masa Ke Masa (Yogyakarta: Anak Hebat Indonesia, 2024), 110-125.
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Sufis believed that knowledge (ma'rifah) was more important than knowledge. This
issue became a source of debate between Sufi and Islamic jurisprudence scholars.®

Therefore, according to the theory, two types of Sufism emerged. The first is
Sunni Sufism, whose teachings align with the Quran and Hadith. Its levels include:
repentance, asceticism, wara' (repentance), faqr (faqr), patience, tawakkal (repentance),
and consent (ridha). All of them boil down to one meaning: distancing oneself from
worldly matters and abandoning them to worship only Allah SWT. The second is
philosophical Sufism, namely Sufism that tends to deviate from the Quran and Hadith.
With its concept of "al-hulul" and "Wahdah Al wujud," which holds that the Creator and
creatures are united, meaning that God will occupy and choose the human body to live
in. In other words, humans and God can be united in one body of His creation. And also,
philosophical Sufis often use vague expressions, known as "syathahat," which are
difficult to understand, often resulting in misunderstandings and misleading ordinary
Muslims.”

In fact, many levels of Sufism can be achieved by a seeker (someone who follows
the path of Sufism). However, despite the concepts and levels mentioned above, modern
humans find it difficult to practice Sufism. Instead of striving for spiritual growth, they
feel hesitant because the teachings of Sufism seem to require them to abandon their love
of the world to attain their love of God. This makes Sufism seem out of sync with modern
society.

Therefore, Neo-Sufism emerged in modern society as a new Sufi alternative,
responding to Sufism's belief that its path was considered excessive in religion and its
practices irrelevant to the contemporary era. Neo-Sufism is a new movement or
perspective emerging within modern Sufism that emphasizes purification and renewal
in Sufism's practice. The primary goal of Neo-Sufism is to restore Sufism's focus to its
original essence, namely the search for closeness to God and purification of the heart.8

Indeed, Sufism was chosen by the Moroccan people to seek peace of mind and
eliminate negative traits brought on by the hustle and bustle of modernization.
Undeniably, the modern era offers convenience, but it does not provide an alternative
for people seeking peace and happiness. The negative impacts far outweigh the positive
ones.

The issue of neo-Sufism is crucial for a better life in this era. It offers religious
awareness to modern Moroccan society. This paper will explain how Sufism emerged in
Morocco, the views of Islamic jurisprudence scholars for and against it, and the solution
that neo-Sufism presents as an alternative path to the spiritual aridity of modern
humanity.

6 Husnayain, “Kontroversi Kaum Sufi Dan Kaum Mutafaqqih Tentang Figih Dan Agama Dalam Kitab Al-
Luma’,” Living Sufism Journal of Sufiim and Psychotherapy 2, no. 2 (nd): 1-3,
https://doi.org/10.59005/1s.v2i02.328.

7 Usman, Akidah Akhlak (Jakarta: Kementrian Agama Republik Indonesia, 2015), 84-96.

8 Ummi Salma, “Neosufisme: Pemurnian Tasawuf Lebih Modern-Halaman 1,” Kompasiana.com, 2023,
https://www.kompasiana.com/ummisalma6994/65843ea312d50f2d8b588a52 /neo-sufisme-pemurnian-

tasawuf-lebih-modern.
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Research Methods

The methods used in this research are descriptive and qualitative. Descriptive
methods are research methods that aim to create systematic, factual, and accurate
descriptions, depictions, or paintings of the facts, characteristics, and relationships
between the phenomena being investigated.? Qualitative research methods, on the other
hand, are research procedures that produce descriptive data in the form of written or
spoken words from people and observable behavior; the approach is directed at the
setting and individuals holistically,10 this type of research provides a direct description
of the phenomena being studied. This technique uses data collection in the study,
specifically library research. Data is obtained through a holistic exploration of library
materials and then analyzed using the underlying philosophical framework.11

Here, the researcher attempts to critically analyze the phenomena directly
occurring in Morocco regarding the development of Sufism in that country. He also
collects data and analyzes books and literature on how Sufism developed in Morocco, its
relevance to the development of modern Moroccan society, and the views of Islamic
jurisprudence scholars on Sufism. This is particularly true of the Sufism brought by
Sheik Junayd Al Baghdadi, which is the foundation of religion in Morocco.

Sufism and Neo-Sufism
Sufism

Sufism, also known as Sufism, is a religious phenomenon that has always existed
in the world's religious traditions. The term "Sufism" is a Western Orientalist term
specifically used for Islamic mysticism. It is not used for mysticism found in other
religions (other than Islam). In the Islamic context, Sufism is thought to have emerged
with the revelation of the Qur'an. Ever since the time of the Prophet Muhammad (peace
be upon him), the attitudes and characteristics of Sufism have been reflected in
mainstream and general Sufism, practiced by all the Companions without exception.
Therefore, in the time of the Prophet Muhammad (peace be upon him), it was not
surprising to see ascetics, wara', and contented people. These people feared and loved
Allah SWT and His Messenger more than themselves. This contrasts with some
extremist groups, who labeled the teachings of Sufism as strange or insane and even
considered it a misleading heresy.12

Furthermore, Sufism only became known in the early 8th century CE (2nd AH).
Among the Sufi figures who lived at that time were: Sufyan al-Thaury (d. 190), Hasan Al
Bashri (d. 110), Rabi'ah Al Adawiyah (d. 185) from the Kufa and Basrah groups, Ibrahim
Ibn Adham (d. 162), Syafiq al-Balkhi (d. 194) from Persia, and Ja'far al-Shadiq (d. 148)
from Medina.

9 Mariana Kristiyanti, Metode Penelitian (Semarang: CV. Pustaka STIMART AMNI, 2023), 3.

10 Zuchri Abdussamad, Metode Penelitian Kualitatif (Makassar: CV. Syakir Media Press, 2021), 30.

11 Magdalena et al., Metode Penelitian Untuk Penulisan Laporan Penelitian Dalam Ilmu Pendidikan Agama
Islam (Rejang Lebong: Penerbit Buku Literasiologi, 2021), 75.

12 Harun Nasution, Falsafat Dan Mistisme Dalam Islam (Jakarta: Bulan Bintang, 1992), 56.
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From Imam Al Ghazali's perspective, Sufism encompasses three important
aspects: tazkiyah al-nafs (purification of the soul), ihsan (perfection in worship), and the
attainment of ma'rifatullah (knowledge of God), which can only be achieved through
intense spiritual experience. Meanwhile, according to Abu Yazid Al Busthomi, Sufism
encompasses three aspects: kha' (takhalli), emptying oneself of blameworthy traits; ha'
(tahalli), adorning oneself with praiseworthy morals; and jim (tajalli), experiencing the
reality of divinity.13

Sufism has broad aspects. Sufis define Sufism according to their own subjective
inner experiences, while observers of Sufism define it according to their own
perceptions. Both sides provide different definitions of Sufism. As Ibn Arabi stated,
Sufism was only bestowed by God upon the prophets and saints, because they were the
ones capable of reaching the highest peak (ma'rifah) in the process of spiritual
purification to draw closer to God, the levels of which Imam Al-Ghazali explained,
namely: Sharia - Tariqah - Hagiqah and Ma'rifah.14

Meanwhile, scholars often assume that Sufis who reach this highest level then
abandon Sharia. This naturally gives rise to polemics and controversy among jurists
regarding these Sufis, especially the "philosophical Sufis." Like the famous story of the
Sufi philosopher Abdul Mugith Al Husain bin Mansur Al Hallaj (d. 309 AH), better known
as "Al Hallaj," who shocked the world with his concept of al-Hulul (an inner experience
of God revealed to the public).15

In this regard, Al Hallaj sought to find his own way to know Allah SWT. Al Hallaj
also often discussed with fellow Sufi scholars, but ultimately, they disagreed. This was
because most Sufis believed that a servant's inner experience with his Lord was
sufficient for personal knowledge and should not be shared. However, Al Hallaj denied
this, believing that inner knowledge and experience should be shared with the
community. This also sparked a difference of opinion between al-Hallaj and his teacher,
Junayd Al Baghdadi.

It is reported that Al Hallaj proclaimed the truth with words that confused
everyone. culminating in illogical and controversial statements such as, "I am the Truth,"
while "Haq" here refers to the title for Allah SWT. Some defended this statement, while
others criticized it for deviant thinking. The majority considered this statement insane,
and that Al Hallaj was claiming to be God. In fact, the statement meant that Al Hallaj had
reached a "level of Sufism" at which he felt he had become one with God. Al Hallaj's
statements were considered to have caused unrest among the people, so that Al Hallaj
was ultimately sentenced to death. After that, his body was mutilated and burned. His
ashes were then thrown into the Tigris River.

Al Hallaj's steadfastness in defending his ideas persisted, even as he recited a
prayer almost identical to the one recited during the Prophet's da'wah in Taif, asking for
forgiveness for the people for their ignorance. An uproar also occurred during Al Hallaj's

13 Ali Yunasril, Studi Tasawuf (Jakarta: PT Qaf Media Kreatif, 2023), 215.

4 Nur Rahmad Yahya Wijaya, “Konsep Tasawuf Perspektif Neo-Sufisme,” Kariman: Jurnal Pendidikan
Keislaman 10, no. 1 (2022): 93-94, https://doi.org/https://doi.org/10.52185 /kariman.v10i1.225.

15 Yunasril,139.
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sentencing. From the ashes of his cremation, the cry "I am the Truth" could be heard.
Even when his body parts were cut off, every drop of his blood formed the words of
Allah SWT. They were confused and threw his ashes into the Tigris River. As his ashes
floated on the water's surface, they continued to cry out, "I am the Truth." While Al
Hallaj was still alive, he once said, "If they throw my ashes into the Tigris River, Baghdad
will be threatened with a flood. Place my cloak on the riverbank, so that Baghdad will
not be destroyed." One of his servants, upon witnessing what happened, immediately
took his master's cloak and placed it on the bank of the Tigris River. The river water
receded again, and the ashes no longer echoed. Then, the people collected Hallaj's ashes
and buried them.16

Therefore, Jalaluddin Al Rumi also gave the analogy that those who want to
understand what Sufism is like are like those who touch an elephant. Each describes it
according to the part of the elephant's body they touched. Based on this analogy of
Alrumi, Annemarie Schimmel explains that Sufism is a phenomenon that is so broad and
so large in form that no one dares to try to describe it in its entirety.1”

Despite its diverse definitions, Sufism has come to have one meaning: the effort
to draw closer to God and distance oneself from worldly pursuits. Sufism can be defined
as a teaching on how to purify oneself and one's morals, and to cultivate the outer and
inner selves to attain eternal happiness.

Neo-Sufism

Neo-Sufism is a modern evolution of classical Sufism that aims to maintain the
relevance and appeal of Sufi spirituality in the contemporary context. This movement
emerged in response to the social, political, and intellectual dynamics of the modern era,
including the influence of colonialism, modernization, intellectual awakening,
globalization, and the crisis of spirituality. Neo-Sufism emphasizes social engagement
and concrete action, an open and inclusive interpretation of various spiritual traditions,
and the integration of Sufi values with modern knowledge.

Furthermore, given its historical development before its transformation into
modern Sufism, Sufism has often drawn sharp criticism. Some of the main objections to
the practice of Sufism include the notion that this teaching ignores the Shari'a, shuns
worldly affairs, and harms the purity of monotheism. Departing from these three
reasons, a religious purification movement emerged in the 18th century, spearheaded by
Muhammad bin Abdul Wahhab (1700-1787 AD). By adopting the motto "Return to the
Qur'an and Sunnah" and embracing Ibn Taymiyyah's thought, this movement explicitly
opposed Sufism. In its mission to revive the Shari'a, Wahhabiyah views Sufism as the
root of the emergence of heresy in the realm of worship and khurafat in the aspect of
faith.18

The Wahhabiyah went further, refusing to compromise on Sufi teachings. For the
reasons mentioned above, they purged Sufism and its orders from Saudi Arabia. This is

16 Attar Fariduddin, Tadzkiratul Auliya (Yogyakarta: Penerbit Titah Surga, 2015), 331.
17 Annemerie Schimmel, Dimensi Mistik Dalam Islam (Jakarta: Pustaka Firdaus, 2020), 30.
18 Wijaya, “Konsep Tasawuf Perspektif Neo-Sufisme.”
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very different from Ibn Taimiyyah (d. 728H) and Ibn Al Qayyim Al Jauziyyah (d. 751H),
two predecessor scholars, and even their imams, who still gave their hearts to Sufism.
These two scholars only tried to prescribe Sufism. By subordinating Sufism under sharia
(Al Qur'an and Sunnabh) strictly and purely.1®

This effort to legalize Sufism was what Ibn Taimiyyah and Ibn Al Qayyim Al
Jauziyyah tried to do, a movement which was later dubbed "neo-sufism" by Fazlur
Rahman. Compared to Imam Al-Ghazali's pioneering work in Sunni Sufism, this neo-
Sufism movement is more radical in its approach to purification. While Al-Ghazali
successfully reconciled Sufism with Sharia through a moderate approach, neo-Sufism
strictly demands that all Sufi practices be based entirely on the teachings of the Qur'an
and Sunnah.20

Overall, neo-Sufism has proven itself to be a dynamic and adaptive movement in
facing the challenges of the modern world. Neo-Sufism also demonstrates how ancient
spiritual traditions can remain relevant and provide answers to the search for meaning
in the era of globalization.

History of Sufism in Morocco

Sufism entered Morocco slowly, arriving in the late tenth and early eleventh
centuries under the rule of the Al-Morabitun dynasty (1040-1147 CE). Their existence
influenced various dynamics among the Al-Morabitun rulers, including the publication
of Imam Al-Ghazali's book, IThya Ulum al-Din, during the reign of Ali ibn Yusuf, son of
Yusuf ibn Tasyfin. Ali ibn Yusuf was one of the rulers closely associated with the ulama,
especially the Maliki jurists. These Maliki scholars of Islamic jurisprudence held
important positions both inside and outside the Kingdom. In other words, they were as
involved in politics as they were in the science of Islamic jurisprudence. It was also
during this period that the Maliki school of thought took root in Morocco and Spain.

These jurists deeply influenced Ali ibn Yusuf to the point that his existence was
little more than a mere toy in their hands. It was with the power of these jurists that they
issued a fatwa (religious decree) to burn the Ihya Ulum al-Din. This action was based on
their view that the Thya largely dealt with kalamiyah (Islamic theology) and its contents
were concerning. This coincided with a strong controversy among Sufis and jurists.
Therefore, considering the public interest and protecting the Muslim community from
slipping into "erroneous ideologies," this book, which conveyed the clarity of kalam and
wisdom, was executed (burned). Not a single copy of the Ihya remained in Morocco at
that time.

Amidst these conditions, there was a Sufi who remained steadfast in his
determination to continue studying the lhya: Abu Al Fadhl ibn An Nahwi. It is said that
he constantly secluded himself to read the book, especially during Ramadan. He also
sent a letter to Ali ibn Yusuf expressing his disapproval. Despite all this, the scattered

19 Asep Usman Ismail, Apakah Wali Itu Ada?: Menguak Makna Kewalian Dalam Tasawuf Pandangan Al-
Hakim Al-Tirmidzi Dan Ibn Taymiyyah, 2005, 171.
20 Wijaya, “Konsep Tasawuf Perspektif Neo-Sufisme.”
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dust of the Ihya Ulumuddin is bitter evidence of Ali ibn Yusuf's cruel policies towards
Sufism.21

Subsequently, during the reign of the Muwahhidun dynasty, Sufis had better
relations with the rulers and scholars, allowing Sufism to develop rapidly. From this
period, several key Moroccan Sufi figures emerged, such as Abu Madyan Syuaib Bin Al
Husain (d. 1198), Abdussalam Ibn Mashish (d. 1227), and Ibn Mashish's student, Abul
Hasan Asy Syadzily (d. 1258), founder of the Syadziliyah order, the first "authentic"
order in Morocco, which is based on the moderate and tolerant Sufism of Imam Junayd
Al Baghdadi (d. 909 AD). So that Syadziliyah Sufism became very successful with the
spread of Sheik Sulaiman Al Jazuli, author of the book Dalailul Khairat, who died in 1465
AD. Had around 12,000 followers. Then, various tarigas and their Qutub saints emerged,
such as: Sheik Abul Abbas Ahmed Tijjani, founder of the Tijjaniyah tariqa; Sheik
Mohamed bin Isa Al Maghribi, founder of the Aissawiyyah tariqa; Sidi Mohamed bin
Abdillah Al Husaini, founder of the Khalwatiyah zaouiyah; Sheik Sidi Ahmed Al Badawi,
founder of the Albadawiyah tariga; and Sheik Sidi Ali bin Mohamed Al Boudsyisyiya,
founder of the Boudsyisyiya tariqa.

These tarigas became important because they used their broad social support to
legitimize the rule of Prince Sa'adi of Southern Morocco, and would become the
foundational principles of Moroccan Islam and its politics. It was first formalized by the
Sa'adi dynasty (1510-1659 CE) and renewed by their successors, the Alawite dynasty
(1659-present).22

Junayd Al-Baghdadi's Neo-Sufism: The Roots of Moroccan Sufism
Al-Baghdadi's Sufism

His full name was Abu Al-Qasim Al-Junaid bin Muhammad bin Al-Junayd al-
Khazzaz al-Qawariri Nihawandi Al-Baghdadi. His heart was that of a Sufi, and his
intellect was that of a jurist; most Sufis followed his example. This means that in
addition to studying figh, Junaid studied Sufism from his uncle, Sari al-Saqathi, who
provided him with a strong spiritual foundation. From this, he later developed the
concept of Sufism, which emphasizes "inner awareness fully bound by the Shari'a." This
is also what sets Junaid apart from most other Sufis of his time: he rejected excessive
ecstatic expressions and chose the path of sahw (full awareness). Al-Junaid's role is
evident not only in spiritual teachings but also in the formation of a systematic Sufi
discipline, earning him the title "Imam of Taifah," the leader of the first generation of
Sufi groups. His thinking is considered a bridge between the ascetic early Sufism and the
normative Sunni Sufism that developed later.23

Imam Junayd Al Baghdadi is known as the "father of moderate Sufism." He
possessed a unique vision that he used to describe Sufism. According to him, Sufism is

21 Marta Dominguez Diaz, “Sufism in Modern Morocco,” in Routledge Handbook on Sufism, ed. L. Ridgeon.
(Routledge, 2020), 487-500.

22 Mahendra, Sufisme: Sejarah Spiritualisme Dalam Islam & Perkembangan Tarekat Sufi Dari Masa Ke Masa.
23 Jam'’ani, Khalilurrahman, and M. Anshari, “Ulama Sufi Klasik Junaid Al-Baghdadi, Al-Ghazali, Dan Abdul
Qadir Al-Jailani,” Tarbiyah Darussalam: Jurnal Ilmiah Kependidikan Dan Keagamaan 10, no. 1 (2026): 20-
29, https://doi.org/https://doi.org/10.58791 /tadrs.v10i01.640.
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existence with Allah SWT, without any intermediaries. For him, Sufism means cleansing
the heart of animalistic traits, emphasizing bashariyah (humanity), avoiding lust, making
room for spiritual qualities, adhering to the knowledge of truth (the Quran and Sunnah)
to practice something more important based on one's personality, giving advice to the
community, and truly keeping promises to Allah SWT, and following the Sharia of the
Prophet Muhammad.?4

So, for Junayd, Sufism is following Islamic law completely to attain the level of
ihsan, which is the core, soul, and perfection of faith. Whoever follows the path of Allah
SWT, carries out his obligations as well as possible, strives for jihad in the sunnahs and
night prayers, purifies his heart, mind, and soul from all worldly evils, is grateful for His
blessings, then he will taste the sweetness of faith.25

Thus, Junaid's Sufism adhered to Sufi teachings that did not deviate from the
Shari'a, the Quran, and the Sunnah. His philosophy was distinguished by a similarly
moderate attitude toward the principles of Shari'a. He also did not fall into the trap of
extremes in explaining Sufism.26 Therefore, for Junaid, Sufism must be within the
boundaries of Shari'a. Spirituality without figh can lead to distortion; likewise, figh
without inner awareness can become rigid and empty. By balancing the two, Junaid
enabled Muslims to live a harmonious inner and outer life: submitting to the laws of
Shari'a while simultaneously living a profound spiritual life.2” Therefore, his Sufism
teachings were easily accepted by Muslims, and no Sufi criticized them, even among the
fugaha' who questioned "Sufism.".28

Furthermore, Junaid al-Baghdadi presented Sufism, grounded in awareness,
monotheism, and a wara' attitude, as a moderate spiritual discipline. This is certainly
different from Sufi figures such as Al-Ghazali, who strengthened the epistemological
structure of Sufism by integrating sharia, reason, and tazkiyah al-nafs as a path to
achieving ma'rifat (knowledge of God) and shaping societal morals. Similarly, Abdul
Qadir al-Jailani presented a practical Sufism that emphasized sharia discipline,
purification of the soul, realistic asceticism, and social contribution as manifestations of
spiritual closeness.2?

The Influence of Al-Baghdadi's Neo-Sufism in Morocco
Morocco adopted the Sufi Order of Junayd Al-Baghdadi, whose primary goal was
to adopt the ethics of the Prophet Muhammad (peace be upon him), ensuring complete

24 Sholahuddin Ashani, M. Raja Perkasa Alam, and Maulani, “Trilogi Pemikiran Tasawuf Imam Junaid Al-
Baghdadi (Mitsaq, Fana, Dan Tauhid),” Syifa Al-Qulub: Jurnal Studi Psikoterapi Sufistik 5, no. 2 (2021): 97-
113.

25 Rabiah Sahnun and Tariq Al-‘Alamy, Manhaj Al-Imam Al-Junayd Fi Al-Suluk (maroco: Markaz al-Imam al-
Junayd, 2012), 35.

26 Sahnun and Al-‘Alamy, 45.

27 Jam’ani, Khalilurrahman, and Anshari, “Ulama Sufi Klasik Junaid Al-Baghdadi, Al-Ghazali, Dan Abdul
Qadir Al-Jailani.”

28 Sahnun and Al-‘Alamy, 45.

29 Jam’ani, Khalilurrahman, and Anshari, “Ulama Sufi Klasik Junaid Al-Baghdadi, Al-Ghazali, Dan Abdul
Qadir Al-Jailani.”
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adherence to the Sunnah in speech, behavior, and spirit. As Imam Ibn 'Ashir stated
regarding the history of Moroccan Islamic civilization in his text Al Mursyid Al Mu'in:
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Which means: in the Asy'ari Aqidah school, the Maliki school of figh, and the Junayd
order school in Sufism. Moroccan society also prefers a Sunni moral approach to Sufi
practice, epitomized by Imam Al-Junayd, over other Sufi tendencies, which are known
for abstraction and speaking of truths beyond the grasp of reason.30

Moroccan researcher Hassan Gallab said, "All the attributions of Moroccan Sufi
orders converge on the order of Al-Junayd, and then branch out. There is hardly a single
order unrelated to it, and even in such cases, it is likely based on another order related
to the order of Al-Junayd. This phenomenon is explained by the strong desire of
Moroccan Sufi orders to follow the Sunnah, as introduced by Al-Junayd's Sufism."31

Conclusion

In the above statement, the father of moderate Sufism, Imam Al-Junayd Baghdadi,
stated that no Sufi order will succeed unless it is based on the Quran and the Sunnah of
the Prophet Muhammad (peace be upon him). (Sunnah wal Jama'ah) He also made
Sharia, tariqah, and hakikah interconnected processes of Sufism.

Sharia and hakikah are not two opposing entities. Instead, they are
complementary elements of religion. Both are necessary to achieve the goals of religion
itself. By combining Sharia, tarigah, and hakikah, we create a perfect religious structure.
Imam Malik (may Allah be pleased with him) (d. 179 H/ 795 AD) also said:
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"Whoever studies Sufism without practicing the Shari'ah will be an infidel of zindiq, and
whoever practices the Shari'ah without practicing Sufism will fall into wickedness;
whoever combines both, then he has indeed reached the essence/truth.”

In conclusion, Sufism and neo-Sufism are crucial for all Muslims, regardless of the
pros and cons of scholars regarding them. Perfect practice, while consistently pursuing
all stages, will lead its practitioners to happiness and serenity, especially in this
contemporary era, which, with its vision of modernization, offers convenience. However,
it is not an alternative for people to find peace and happiness. Its negative impacts far
outweigh its positives. Therefore, Sufism has been chosen by the Moroccan people to
seek inner peace and eliminate the negative traits brought about by the hustle and
bustle of globalization.

30 Al-Bakkawy, Tarikh Wa Turath Wa Funun, 18-19.

31 Youssef Sharqawi, “Junayd of Baghdad: The Origin of Moroccan Sufism,” fanack.com, 2022,
https://fanack.com/opinion/features-insights/junayd-of-baghdad-the-origin-of-moroccan-
sufism~224917/.
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Ultimately, Sufism has proven itself to be a dynamic and adaptive movement in
facing the challenges of the modern world. It also demonstrates how ancient spiritual
traditions can remain relevant and provide answers to the search for meaning in the
contemporary era.
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