Open Rubric

@ @ @ Pharos Journal of Theology ISSN 2414-3324 online Volume 107 (3) Regular Issue (2026)
BY NC ND

Copyright: ©2026 Open Access/Author/s - Online @ http//: www.pharosjot.com

Theology of God in Sufism: From Classical Metaphysics
to its Relevance for Modern Humans

Akhyar Anshori
Faculty of Political and Social Sciences
Universitas Muhammadiyah Sumatera Utara
Kota Medan, Sumatera Utara 20238, Indonesia
https://orcid.org/0000-0003-1627-8667

Emi Triani*
Faculty of Social and Political Sciences
Universitas Sumatera Utara
Kota Medan, Sumatera Utara 20155, Indonesia
*Corresponding author: emi.triani@usu.ac.id
https://orcid.org/0009-0007-6019-1354

< https://doi.org/10.46222/pharosjot.107.3011

Abstract

Modern life, characterised by the dominance of rationalism and materialism, has given rise to
a profound spiritual crisis, manifesting itself in the form of alienation, anxiety, and a loss of
meaning. This research article examines the theology of divinity in the Sufi tradition as a
potential framework for addressing these contemporary issues. Focusing on two main
metaphysical doctrines—Wahdat al-Wujud (Unity of Existence), popularised by Ibn ' Arabr,
and its dialectical critique, Wahdat al-Syuhud (Unity of Witnessing) by Ahmad Sirhindi—this
study explores how conceptions of God and His relationship with the universe form the
foundation for ethics and spiritual practice. This research employs a qualitative literature
review method, analysing primary Sufi texts and relevant secondary literature through
comparative and hermeneutic analysis. The findings reveal that Sufi theology, far from being
outdated, offers profound insights into the nature of reality and human existence. Implicitly,
concepts such as the purification of the soul (tazkiyah al-nafs), divine love (mahabbah), and
detachment from worldly attachments (zuhud) offer a "spiritual therapy" that can address the
psychological, ethical, and existential challenges faced by modern humans, as well as inspire
new forms of urban spirituality known as Neo-Sufism.
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Introduction

The modern era, with all the scientific and technological advances it has brought, has
paradoxically led humanity into a condition that many thinkers refer to as "spiritual emptiness"
or a crisis of meaning (Selamat et al., 2022). The dominance of the empiricist, positivist, and
excessive rationalist paradigms has shifted human perspectives, reducing reality to what can
be measured and observed through the senses (Goduka, 2012). As a result, the spiritual and
transcendent dimensions of human life have been marginalised, giving rise to a secular
mentality that manifests itself in materialistic lifestyles, extreme individualism, and hedonism.
This phenomenon has created what is referred to as the "empty man," an individual alienated
from themselves, others, and from a higher source of existence, always restless and anxious
in determining the direction of their life (Wenning, 2016).

This crisis is not merely an unintended by-product of progress, but rather a systemic
consequence of the epistemology that underlies modernity itself. However, modernity should
not be treated as a singular or monolithic project. It is internally diverse and intellectually
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contested, encompassing a wide spectrum of traditions such as existentialism,
phenomenology, critical theory, religious modernism, pragmatism, and emancipatory
humanism (Delanty, 2016; Lubis & Nasution, 2025). By prioritising rational-empirical
knowledge, modernity inherently marginalises other non-empirical and intuitive ways of
knowing, such as ma'rifat (gnosis) or zauq (spiritual sense), which are at the core of mystical
traditions (Tobin, 2010). The emptiness felt by modern humans is an emptiness created by
their framework of knowledge, a chasm that cannot be filled by the same tools that created it.
In this context, Sufism, as the esoteric or inner dimension of Islam, offers a relevant and urgent
alternative. Sufism is not merely an escape from the world. However, a path (tharigah) focused
on the purification of the soul (tazkiyah al-nafs) to achieve closeness (tagarrub) with God and
realise the highest potential of humanity (insan kamil). It emerges as an "oasis in the desert"
of modernity, offering spiritual refreshment to the souls of those who are spiritually parched
(Ridgeon, 2015).

The core of Sufism is its profound theology concerning the nature of God and His relationship
with creation (Andrabi, 2015). Two of the most influential theological concepts and centres of
debate in the history of Sufi thought are the doctrine of Wahdat al-Wujud (Unity of Existence),
associated with Muhyiddin Ibn ' Arabi, and Wahdat al-Syuhud (Unity of Witnessing),
formulated by Sheikh Ahmad SirhindT as a critical response to it (Khalil & Sheikh, 2016). This
debate is not merely an abstract metaphysical discourse, but has profound implications for
how an individual understands their existence, purpose, and how they should act in the world.
Therefore, this study formulates two main questions: 1) How does classical Sufism
conceptualise the nature of God and His relationship with creation, particularly through the
doctrines of Wahdat al-Wujud and Wahdat al-Syuhud? 2) What are the practical and ethical
implications of this theological framework for addressing the challenges of modern life? This
article aims to synthesise these two domains, demonstrating the enduring relevance of Sufi
metaphysics as a foundation for concrete solutions to existential, ethical, and psychological
crises in the contemporary era. The central claim of this article is that classical Sufi
metaphysics functions as both a critical alternative and a therapeutic-ethical framework for
addressing the existential, moral, and psychological crises associated with dominant forms of
modern epistemology. This article thus argues that classical Sufi metaphysics, far from being
mere speculative abstraction, establishes a practical anthropology that offers a feasible
framework for addressing modern existential disintegration.

Literature Review

Studies on the theology of divinity in Sufism have deep roots and have been the subject of
analysis for centuries. The monumental works of classical Sufis laid the foundations of this
discourse. Ibn ' Arabr's (d. 1240 CE) thoughts on Wahdat al-Wujud are extensively
documented in his magnum opus, al-Futuhat al-Makkiyah, and his shorter but more concise
work, Fushush al-Hikam.These texts became the primary source for understanding the
doctrine that there is only one true existence, namely God, and that the universe is a
manifestation (tajalli) of His Names and Attributes (Akbar, 2016). This doctrine, due to its
complexity and potential to be misunderstood as pantheism, immediately sparked intense
theological debate. The most systematic criticism came from scholars such as Ibn Taymiyyah
(d. 1328 CE) and, from within the Sufi tradition itself, by Sheikh Ahmad Sirhind1 (d. 1624 CE),
who offered a counter-concept, Wahdat al-Syuhud. The dialectical debate between these two
views has been a central theme in the intellectual history of Sufism (Naamneh, 2017).

In the contemporary era, scholars have sought to demonstrate the relevance of Sufism to
modern life. Thinkers such as Hamka (d. 1981) proposed "Modern Sufism," which emphasises
spiritual purification without isolating oneself from worldly life, a reinterpretation that is relevant
to a society trapped in materialism (Akman, 2008). Consistently emphasises the importance
of Sufism as ethics, i.e., moral teachings that can be applied in daily life to achieve optimal
happiness, both individually and socially. Meanwhile, Seyyed Hossein Nasr, from a perennial
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philosophy perspective, sharply criticises modern secularism and positions Sufism as the
heart of Islamic teachings that can serve as an antidote to the spiritual crisis in the West.
These studies indicate a scientific consensus that Sufism has an important role to play in the
modern world (Schimmel, 1990).

However, there is a gap in the existing literature. Many studies tend to focus on one of two
domains: in-depth analysis of classical Sufi metaphysics, which is theoretical, or discussions
of the practical application of Sufi ethics in modern contexts (Gilen, 2007). Studies that
comprehensively and systematically synthesise both, explicitly linking high metaphysical
doctrines such as Wahdat al-Wujud and Wahdat al-Syuhud with concrete solutions to modern
problems such as mental health, individualism, and the crisis of meaning, are rare
(Bunyadzade, 2013). This research aims to fill the "gap by arguing that metaphysics itself—
the way one understands the nature of reality—has direct and profound practical implications,
and that the theology of divinity in Sufism is not merely a system of beliefs but also a
transformative roadmap for humanity.

Method

This study uses a qualitative approach with a literature review method (library research)
(Suarez, 2010). This approach was chosen because it is most suitable for conducting an in-
depth analysis of complex philosophical and theological concepts, tracing historical debates,
and interpreting key texts in the Sufi tradition. The nature of this research is descriptive-
analytical, aiming to systematically describe the thoughts of Sufi figures and analyse their
implications for the contemporary context, rather than to test hypotheses (Shaikh, 2023). The
data sources in this study are divided into two main categories. Primary sources include
fundamental works by the Sufi figures who are the focus of the study, such as al-Futuhat al-
Makkiyah and Fushush al-Hikam by Ibn ' Arabt, Maktubat by Ahmad Sirhindi, as well as the
poetic works of Jalaluddin Rumi and relevant writings by Al-Ghazali. These texts were selected
because they explicitly articulate metaphysical, spiritual, and ethical perspectives relevant to
the research questions. The sources were accessed through authoritative translations, critical
editions, and credible academic commentaries to ensure interpretive reliability. Secondary
sources include various scientific literature such as academic journals, books, dissertations,
and research articles that discuss, analyse, and critique the thoughts of these figures, as well
as those that examine the relevance of Sufism in the modern era.

The data analysis technique used is a combination of several methods. First, content analysis
is applied to identify, categorise, and map themes and key concepts in the texts studied
(Fedorov, 2015). Second, comparative analysis is used to systematically contrast different
theological views, particularly between Wahdat al-Wujud Ibn ' Arabt and Wahdat al-Syuhud
SirhindT, as well as to compare the diverse Sufi approaches of figures such as Rumi and Al-
Ghazali. Third, this study employs a Gadamerian hermeneutical framework, particularly the
concepts of historical consciousness and the “fusion of horizons,” to interpret the deeper
meanings of Sufi doctrines within both their original intellectual contexts and contemporary
conditions. At the same time, the interpretation of theological concepts remains attentive to
the broader Islamic exegetical tradition, including classical approaches to tafsir and ta’wil, in
order to avoid decontextualised readings of Sufi metaphysics. Through this approach, the
study seeks to explore the philosophical, spiritual, and practical implications of Sufi teachings
for modern human life.

Results and Discussion
Theological Foundations of Divinity in Classical Sufism

The doctrine of Wahdat al-Wujud (Unity of Existence), often mistakenly equated with
pantheism, represents the pinnacle of Sufi metaphysical thought as comprehensively
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formulated by Muhyiddin Ibn ' Arabt (Akbar, 2016). Pantheism asserts that "everything is God"
(God is everything), effectively negating God's transcendence (Levine, 2002). In contrast,
Wahdat al-Wujud is more accurately understood as a sophisticated form of panentheism,
which asserts that "everything is in God" without God becoming identical with His creation.
This teaching centres on several interrelated key concepts (Cooper, 2006).

First, there is only one true, real, and absolute being, namely Allah. Everything other than
Allah (ma siwallah), that is, the entire universe, does not have an independent existence. Their
existence is derivative, relative, and borrowed. The universe is a manifestation (tajalli) or
appearance of the Names (Asma') and Attributes (Sifat) of God, not of the Essence (Dzat) of
God, which is unreachable. In this view, the process of creation is not creation from absolute
nothingness (creatio ex nihilo), but rather a process of emanation or self-manifestation in
which the potentials that exist eternally in God's Knowledge (a'yan al-tsabitah) are given
external form (Davis, 1996).

Second, the universe functions as a mirror (mir'ah) for God. According to Ibn ' Arabt, God, in
His solitude, "longs" to be known, so He created the cosmos as a mirror so that He can
contemplate the beauty and perfection of His Names and Attributes. Human beings, especially
al-insan al-kamil (the perfect human being), are the clearest and most lucid mirrors, capable
of reflecting the entire spectrum of divine attributes (Shofiyah et al., 2023). Thus, the purpose
of creation is for God to know Himself through His creation, and for creation to know God
through itself. Third, to understand this reality, one must be able to hold two seemingly
paradoxical truths simultaneously: tanzih and tasybih. Tanzih is the belief in God's absolute
transcendence, that He is unlike anything in His creation. Tasybih is the acknowledgement of
God's immanence, that He reveals Himself in and through everything in the universe. Holding
one exclusively will lead to error. True tawhid, according to lbn ' Arabl, is seeing God in
creation without equating Him with creation, and seeing creation as something distinct from
God but not existing outside of Him (Zaki, 2019).

Although Wahdat al-Wujud became very influential, this doctrine also drew sharp criticism
because it was considered to have the potential to blur the boundaries between the Creator
and His creatures, which could lead to pantheism and antinomianism (disregard for the Sharia)
(Bunyadzade, 2013). The most significant and systematic response from within the Sufi
tradition came from Sheikh Ahmad SirhindT al-Faruqi, a reformer of the Nagshabandiyah order
in India (Ridgeon, 2015). He proposed an alternative doctrine known as Wahdat al-Syuhud
(Unity of Witnessing or Apprenticeship).

The fundamental difference between the two doctrines lies in the ontological realm (Mawdudi,
2015). While Ibn ' Arabt viewed the universe as a manifestation of God's Existence, Sirhind1
(and other critics such as Nuruddin al-Raniri in the archipelago) asserted that God's Existence
and the existence of the universe are essentially different and separate (Bahri, 2012). The
universe is not God's Existence itself, but rather a shadow (zill) or reflection of His Names and
Attributes. Just as the shadow of an object is not the object itself, the universe is also evidence
of God's existence, but not part of His existence. The existence of the universe is metaphorical
(wujud majazi), not real (wujud hakiki).

For Sirhindi, the experience of unity (tawhid) experienced by a Sufi at the peak of his journey
is not an ontological reality, but rather a perceptual state or subjective experience (syuhud)
(Nur & Abdurahman, 2017). In a state of spiritual intoxication (sukr), a Sufi may feel dissolved
and only witness the One reality, so that everything other than God disappears from his view.
However, SirhindT emphasises that this is merely a stage (magam) in the spiritual journey
(suluk), not the ultimate goal (Anjum & Ramazan, 2014). This experience, although authentic,
is an experience of "unity in witnessing"”, not "unity in essence". The highest peak of the
spiritual journey, according to Sirhind, is not permanent dissolution in unity (fana'). Instead,
the ultimate goal is to return to consciousness after experiencing unity (farg ba'da al-jam’),
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where the Sufi regains awareness of his position as a servant (‘abd) before his Lord (Rabb)
(Buehler, 2011). The final truth is not unity, but difference. The state of conscious servitude
(‘'ubudiyyah) after undergoing mystical experiences is a higher spiritual station than the
experience of unity itself. Thus, Wahdat al-Syuhud reaffirms the transcendence of God and
the importance of Sharia as a manifestation of the servant-God relationship (Khadijah, 2014).

Despite their metaphysical differences, both Sufi schools of thought agree that understanding
the One reality cannot be achieved solely through rational thought. A practical spiritual path
involving a transformation of consciousness is necessary. The two main pillars of this path are
ma’'rifat (gnosis or direct knowledge) and mahabbah (divine love) (Gulen, 2007). Ma'rifat is
knowledge obtained not through logical discourse, but through spiritual intuition (zauq) and
divine revelation (kasyf or mukasyafah) directly into the heart. This is experiential knowledge,
in which the seeker does not merely "know about" God, but "knows" God directly (Shah-
Kazemi, 2002).

The path to ma'rifat is often described as a journey into the self, in accordance with the famous
Sufi adage, "He who knows himself knows his Lord" (Man'arafa nafsahu faqad 'arafa
Rabbahu) (Shah-Kazemi, 2002; Thibon, 2022). By reflecting on the essence of their being,
humans will discover that their existence is merely a reflection of Divine Reality, which
ultimately leads them to the recognition of the source of all existence.

If ma'rifat is the cognitive aspect of the Sufi path, then mahabbah is its emotional fuel and
driving force. This theology of love is expressed most beautifully and powerfully by Jalaluddin
Rumi (d. 1273 CE) (Hanifiyah, 2019). For Rumi, love is not merely an emotion, but a
fundamental cosmic force that moves the entire universe and is the only vehicle capable of
bringing the soul back to its Origin (Boostani, 2017; RimT & Barks, 2005). While lbn ' Arabt
speaks to the mind with complex metaphysical arguments, Rumi speaks directly to the heart
through the fiery language of poetry. Love is what enables the heart to experience the unity
conceptualised by the mind directly. Rumi's path of love is a path of transformation, where
love for God consumes the ego and everything else, leaving only the Beloved Himself
(Lewisohn, 2014; Chittick, 2012).

The metaphysical debate between Wahdat al-Wujud and Wahdat al-Syuhud ultimately shaped
different ethical and practical orientations for their followers. The doctrine of Wahdat al-Wujud,
with its emphasis on the manifestation of the Divine in all things, naturally gives rise to a
universal ethic that sees the traces of God in every creature (Rofi’ie, 2010). This is reflected
in Ibn ' ArabT's relatively egalitarian view of women, whom he considers capable of attaining
the highest level of spirituality equal to men, since both are manifestations of God (Chittick,
2012). Similarly, Rumi's universal love that transcends religious and ethnic boundaries is
rooted in the view that all are expressions of one Divine Source. If God is manifested in
everything, then harming any part of creation is a desecration (Johnson, 2010).

On the contrary, the doctrine of Wahdat al-Syuhud, which emphasises the absolute difference
between the Creator and creation, and places servitude (‘ubudiyyah) as the highest magam,
logically reinforces strict adherence to Sharia as the primary expression of a servant's devotion
(Hakeem et al., 2012). Criticism that Wahdat al-Wujud could lead to the neglect of Sharia
arises precisely from this perspective. Thus, the theological choice between these two views
is not merely abstract speculation, but has real consequences for ethics, social engagement,
and one's relationship with religious law (Bensaid et al., 2014).

In contemporary application, Wahdat al-Wujud and Wahdat al-Syuhud are better understood
as complementary rather than competing frameworks, as both offer different but mutually
enriching approaches to spirituality, ethics, and the human relationship with God (Nasution et
al., 2024).
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Comparative
Aspects

Wahdat al-Wujud (Ibn 'Arabi)

Wahdat al-Syuhud (Ahmad Sirhindi)

The Reality of

Existence

There is only one True Existence,
which is Allah. The universe is a
manifestation (tajalli) of His Names
and Attributes, and does not have an
independent existence.

The Existence of the Creator (Allah) and the
existence of creation (the universe) are
ontologically distinct and separate. The
universe is a shadow (zill) or reflection of
God, not His Existence.

The Relationship
Between God and
the Universe

Panentheistic: The universe is "within"
the Being of God. God is both
transcendent (tanzih) and immanent
(tasybih) in His creation.

Dualistic: The relationship between the
Creator and creatures. God is completely,
transcendent. Nature is evidence of His
existence, not part of Him.

The Experience of
Unity

Unity is an ontological reality. The
experience of annihilation (lebur) is the
realisation of the truth that there is no
true existence except Allah.

Unity is a perceptual or subjective
experience (syuhud) in Sufi consciousness.
It is a spiritual state (hal), not an ontological
reality.

The Ultimate Goal
of Sufism

Ma'rifatullah: Knowing Allah directly
and realising the unity of existence,
attaining the level of al-insan al-kamil

'Ubudiyyah (Servitude): Returning to the
awareness of being a servant who serves
after experiencing unity (farg ba'da al-jam’).

(the perfect human being). The highest truth is difference.
Table 1. Comparison of the theological concepts of Wahdat al-Wujud and Wahdat al-Syuhud

The table shows the fundamental differences between the concept of Wahdat al-Wujud,
pioneered by Ibn ' Arabi, and Wahdat al-Syuhud, developed by Ahmad Sirhindi. In Wahdat al-
Waujud, the essence of existence is understood to be that there is only one True Existence,
namely Allah (Rofi’ie, 2010). At the same time, the universe is merely a manifestation (tajalli)
of His Names and Attributes and does not have independent existence. This view gives rise
to a panentistic relationship, in which the universe is "within" the transcendent and immanent
Being of God (Ja'far, 2012). Conversely, Wahdat al-Syuhud emphasises a clear ontological
distinction between the Creator and the created; the universe is merely a shadow or reflection
of God, not part of Him. In spiritual experience, Ibn ' ArabT sees unity as an ontological reality
realised through fana’, the dissolution of self-consciousness in absolute unity with Allah (Babhri,
2012). SirhindT, on the other hand, views unity as a purely subjective or perceptual (syuhud)
experience, a spiritual state that does not eliminate ontological differences. The end of the
Sufi journey also differs in that Ibn ' Arabt leads to ma‘rifatullah and the realisation of al-insan
al-kamil, while SirhindT emphasises 'ubudiyyah, that is, returning to the awareness of being a
servant after the experience of unity, where the highest truth lies in the difference between
God and His creatures (Shaikh, 2023).

Implications and Reactualisation of Sufi Theology for Modern Life

Sufism proposes a direct antidote to the alienation and meaninglessness that plague modern
humans. By shifting the focus from the endless pursuit of material things to the search for
inner reality, Sufism provides a new "source of meaning in life (Andrabi, 2015)." It restores the
individual's orientation towards a transcendent Reality that gives purpose and value to
existence, filling the spiritual void left by secularism (Rahim, 2010). The doctrine of Wahdat
al-Wujud radically overcomes feelings of alienation by asserting that every individual is an
inseparable part of a single cosmic web, a manifestation of the Divine Being (Bunyadzade,
2013). Meanwhile, from the perspective of Wahdat al-Syuhud, every particle in the universe
is a sign (ayat) pointing to the Creator, so that wherever one looks, one is never truly alone,
but always in the presence of God (Aziz, 2020). These two perspectives, though
metaphysically distinct, both foster a sense of connectedness and belonging within a
meaningful cosmic order, a direct antithesis to the feeling of being an isolated individual in a
random and cold universe.

Furthermore, ethics born from Sufi theology provides a strong framework for countering the
dominant values of modernity (Raudvere & Stenberg, 2025). Against materialism and
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consumerism, Sufism offers the concepts of zuhud and gana'ah. Zuhud does not mean
poverty or total rejection of the world, but rather an inner attitude of detachment, possessing
the world without being possessed by it. The intention is to enable the heart to concentrate on
loftier pursuits by releasing it from the bondage of worldly wants. This idea is enhanced by
gana'ah, which is happiness and satisfaction with what God has given. This is the source of
inner peace that material goods cannot purchase (Gulen, 2007).

Sufism promotes social ethics grounded in compassion and solidarity in reaction to excessive
individualism. In Sufism, the height of social ethics is the idea of al-itsar, which is the
disposition to put the needs of others above one's own (Andrabi, 2015). Whether as fellow
manifestations of the Divine (in the Wujudiyah view) or as fellow servants of the same God (in
the Syuhudiyah view), this custom comes from the spiritual knowledge that all people are
ultimately linked. Under the direction of a spiritual leader (mursyid), the Sufi order's communal
living—where followers (murid) help one another on their spiritual path—also acts as a
practical example defying contemporary society's atomisation and isolation (Said & Funk,
2010). Sufism had created an advanced system of spiritual methods for diagnosing and
treating mental diseases long before contemporary psychology arose. For modern mental
health, these ideas are especially important.

Sufism had created an advanced system of spiritual methods for diagnosing and treating
mental diseases long before contemporary psychology arose. For modern mental health,
these ideas are especially important. Contemporary interdisciplinary studies have increasingly
shown connections between Sufi practices—such as dhikr, muragabah, and tazkiyat al-nafs—
and psychological well-being, emotional regulation, anxiety reduction, and spiritual therapy
within the fields of transpersonal and Islamic psychology (Isgandarova, 2019). Dhikr
(remembering God) verbally and mentally, and other central rituals have been shown to be
efficient ways to quiet the mind, lower stress, anxiety, and symptoms of depression. Likewise,
muragabah, or mindfulness meditation, teaches people to notice their emotions and ideas
without being lost in them, a technique quite akin to mindfulness methods in contemporary
psychotherapy (Nizamie et al., 2013).

Introspection or self-evaluation, muhasabah, promotes genuine self-awareness, enabling
people to spot bad habits and change them. Sufism is more than just a skill; it provides a
spiritual cognitive framework that could help people to see the challenges of life in a new light.
The principles of sabr (patience), syukur (gratitude), and tawakkal (surrender and trust in God)
help to reinterpret bad cognitive frameworks (Umam & Suryadi, 2019). Suffering is now viewed
as a test or a means of purification from God instead of as a pointless, accidental event. This
approach encourages optimism and emotional resilience, therefore giving people the fortitude
to meet the difficulties of life with serenity and inner power. Therefore, rather than being
equated directly with cognitive-behavioural therapy (CBT), Sufism may be understood
analogically as a spiritually grounded framework that shares certain therapeutic dimensions
with contemporary psychological approaches, particularly in its emphasis on self-discipline,
emotional regulation, ethical transformation, and inner healing (Akman, 2008). However,
unlike CBT as a structured clinical method, Sufi practices remain deeply rooted in theological,
metaphysical, and communal dimensions that address not only psychological symptoms but
also the existential and spiritual foundations of human suffering . We need to note that Sufi
practices parallel certain therapeutic mechanisms but they also operate within a distinct
theological anthropology.

In response to the spiritual needs of modern society, Sufism is no longer confined to rural
environments or isolated traditional Sufi orders. In large cities, including in Indonesia, Sufism
is undergoing revitalisation and transformation, giving rise to a phenomenon that can be
referred to as urban Sufism or Neo-Sufism (Voll, 2014). This phenomenon can be mapped
into several typologies. First, "orthodox orders" that have adapted to urban life, utilising
modern technology for communication and organising activities in urban locations while
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maintaining their traditional lineage and teachings. Second, "modern Sufi communities" are
more academic and intellectual study groups that attract professionals and the urban middle
class seeking spiritual depth without formal affiliation to a tarekat (Raudvere & Stenberg,
2025).

The Neo-Sufism movement is more broadly characterised by a shift in orientation from Sufism
that tends to be contemplative and ascetic to Sufism that is actively involved in social,
economic, and political issues (Ridgeon, 2015). Neo-Sufism refers to a reform-oriented current
within Islamic spirituality that seeks to reconcile mystical devotion with strict adherence to
Sharia and active engagement in social life, emphasizing ethical renewal, moral activism, and
societal reform rather than purely ascetic or isolated spirituality. Neo-Sufis do not see any
contradiction between a deep spiritual life and active participation in the world. Rather, they
want to include Sufi principles, including justice, empathy, and honesty, into their daily lives
(Voll, 2014). The Idrisiyyah Order in Indonesia is a good example of this. It not only focuses
on spiritual growth but also builds many different kinds of modern businesses, like
cooperatives, minimarkets, and travel companies, as a way to do da'wah and make the
community stronger. This change also offers difficulties, including the danger of the
commercialisation of spirituality, whereby deep Sufi teachings are reduced to readily
accessible items, as well as controversies regarding the legitimacy of teachings when applied
to the needs of the contemporary world (Raudvere & Stenberg, 2025).

Conclusion

A study of the Sufi theology of divinity reveals that this tradition is a vibrant and active spiritual
and intellectual treasure trove with great relevance for contemporary humanity rather than an
obsolete historical relic. The intricate metaphysical discussion between the theories of Wahdat
al-Wujud and Wahdat al-Syuhud is far more in essence than mere theoretical conjecture; it is
a sophisticated attempt to define the essence of reality and the role of mankind within it. From
problems of meaning and alienation to materialism, individualism, and psychological fragility,
this theological framework offers a strong base for an ethical system and a set of spiritual
practices directly addressing the diseases of the contemporary world.

Sufism provides a full "spiritual therapy" via ideas like zuhud (Asceticism), gana‘ah
(contentment), sabr (patience), and mahabbah (love). It offers instruments for controlling
internal strife, seeing pain as a chance for development, and re-establishing a feeling of
connection lost with God, others, and oneself. Neo-Sufism's rise in modern urban life shows
how flexible and vibrant Sufism is since it keeps changing to satisfy mankind's spiritual
yearning in different situations. Therefore, Sufi philosophy and its ramifications provide
desperately required insights and transforming routes for negotiating the complexities and
existential issues of the 21st century, as well as more in-depth theological investigations of
the development of thought inside modern Neo-Sufi movements. This study is limited by its
primarily textual and theoretical approach, focusing on selected classical Sufi figures without
extensive empirical analysis of contemporary Sufi practices or communities. Future research
may therefore adopt interdisciplinary and empirical methods, particularly by exploring the
application of Sufi spirituality in modern psychological, educational, and social contexts, as
well as examining the development of Neo-Sufism in contemporary urban and digital societies.
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