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The third congress, from May 28 to 30 1955, brought the group near crisis
before consensus (musyawarah-mufakat) based on Hakiki became clear. This
time 32 branches were represented by 57 delegates and 76 observers, the
organisation had expanded to include 5115 members.” Again there was
debate about procedure, especially as to whether the PB should chair congress.
Again only reminder turned the group inward in meditation, leading to solid
agreement that the PB (meaning Surono) should lead it. Crisis came nearest
when delegates from Jember queried why a motion from Bandung had not
been floored. Surono explained that he had been physically incapable of
opening the envelope containing it--when he tried he felt like vomiting. The
delegate from Bandung stood and announced that he had no desire to do
anything but follow the will of congress. At that point the atmosphere became
very heavy, most of the congress began to cry. Then, as Bandung withdrew the
motion, the air cleared and a succession of individuals arose, each speaking
automatically (kasuara) in expression of direct guidance. In fact, as was almost
certainly known, the Bandung motion had called for a complete change of
structure. The vibrational reaction of the collective was interpreted as direct
indication that it was not necessary. It was an intense, emotional and heartfelt
experience of unified feeling. TheE%ﬁoup experienced it as a powerful instance
of collective guidance from Hakiki.

On the basis of growing clarity, new sensitivity to the fact that the gut-
level responses of the group constituted a vehicle for the expression of Truth,
signs of a third phase began to appear. As always, movement into a new phase
brings retrospective insight, new awareness of the limitations and errors of old
ways. The second phase had been seen as a movement away from the powers
and cultism many indulged in the first; the third brought criticism of the
second. It began to become obvious that many members had accepted Sukino's
new teachings purely on faith, failing to internalise and express them through
their own being. In doing so, and in viewing pamong as people of "elevated
consciousness”, Sumarah had tended toward religious instead of mystical
practice. So with the third phase there was a strong emphasis on balancing
understanding, the mental, with direct internalisation, the practical. Even
attention to organisational efficiency then came to be understood as a process
of alignment to God's will--so that through submission members could activate
love and then express it through service within society. The awareness of
intuitive feeling which had been clarified in the second phase now came to be
seen as a vehicle for inner experience of compassion and unity. Guides were
presented less as authorities and more as people who lent themselves to a
function.

201bid., pp.85-87.

®!Not only was this experience given considerable emphasis in the official
history, but several informants recalled it when reviewing Sumarah
history. Pranyoto (interview in Jakarta in July 1973) pointed to this
experience as a foreshadowing of the third phase.
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Clarification of the new phase took many forms. Although some had felt
that a new phase had been foreshadowed by the powerful experience of Hakiki
in the third congress, explicit articulation came later through Martosuwignio.
Martosuwignio's reception of guidance came in Javanese poetic form during a
meeting of the advanced members (level D) in Magelang on June 16 1956. In
the message it was clarified that a third phase was about to begin and that it
would be one of purification. In the second phase there had been genuine inner
experience and direction, but it h%gjwot been exclusively directed toward God--
at least this was the implication.”“= A complete transcript of Martosuwignio's
guidance was sent to Sukino and Surono almost immediately. Surono affirmed
its correctness and passed it on to Sukino, leaving immediate clarification to the
latter. Sukino's confirmation came with elaboration on the meaning of the new
phase. He said that the third phase was one of 'pure faith' (iman suci). He
explained that in the second phase many members had become selfish,
focusing on their private experiences and often feeling pride when they
"achieved high states". The new phase was to increase the imperative to align
every aspect of practice to the aimsE%Sumarah: carrying out rather than
simply agreeing with the Sesanggeman.

Following announcement of the new phase, which reached branches by
August, a conference was held at Surono's Yogya home. It tok place on 14 and
15 October and was attended by: all of the PB leadsership, representatives
from the Konsulats of east and west Java, delegates from 34 of the 36
branches, and several dozen observers. Altogether aboutliﬁo people attended,
so the gathering was on the scale of the congresses.”™ The whole of the
meeting was devoted to clarification of the new phase through meditation and
discussion. Surono gave an opening talk, which was followed by discussion of a
series of five documents, each dealing with an aspect or interpretation of phase
three.

Surono began by summarising the nature of Sumarah's phases. He
pointed out that up to that time only the PB had been using the term "phase”
(fase ), that as the term was of foreign derivation many members might not
understand. He said it was roughly equivalent to the Javanese "babak" or
Indonesian "tingkatan" and implied progression such as was experienced in the
stages of an illness. Then he touched on the keynotes of earlier phases. In the

22Materials relating to this 1956 conference were widely circulated in the
organisation. Several individuals gave me copies of the collected
conference papers, including Moerhadi in Baturetno. Copies of the
letters exchanged between Martosuwignio and Sukino were sent to
regional centres, Karyono (in Ponorogo) supplied me with copies of
them. Martosuwignio also described his experiences of this period
(interview in Yogya in June 1973).

$23Tjatatan Konperensi ... 1956.

%4lbid. and DPP, Sejarah, pp.97-99.
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first phase he said only the two levels of kanoman and kasepuhan had been
recognised; that only the Pinisepuh had been able to initiate to kasepuhan; that
sometimes magic (ilmu sihir) had been allowed; and that the prominance of
automatic movements (karaga) had been used as propaganda to attract new
members. In the second phase pamong looked to their own meditation rather
than to that of the pupil; separate meetings had been set up for the seven
recognised levels; and guides had begun to explain the meaning, rather than
just the direction, of meditation. Now with the third phase, it became clear that
there were not only levels, but also different aspects of consciousness.
Specifically, there were separate levels of understanding (martabating ilmu),
meditation (martabating sujud), and purity (martabating kasucian). For the first
time this explained why meditation had not always harmonised with
understanding during the second phase. Simultaneously, it implied a shift of
emphasis from understandkggl and meditative achievement to the purity of
being which ought to result.

The documents, which had been circulated beforehand, presented a new
and more systematic explanation of levels of consciousness. Two of them were
records of teachings which had come through Arymurthy during meetings in
Jakarta in September, a month prior to the conference. In the first he stated
that the basis of practice was always direct guidance from God through Hakiki.
However this could only be experienced by those who were genuinely centred
(duduk didalam sanubari). For those who could not achieve that, instructions
came through pamong, acting as "bridges"” for God's guidance. This could only
be properly understood if it was clear that contact came through activation of
the function, not through the person. Much of his message dealt with the
meaning of the organisation. It was stressed that the organisation only existed
on God's permission, as a base upon which to receive Hakiki. Consequently it
had to remain aligned to the revelation which had led to it, it had to base its
rules on Hakiki, ultimately on the Truth as experienced within congresses. For
functionaries of the movement it was critical to maintain consciousness of the
fact that it existed to serve all people and that true service was a spontaneous
expression of meditative surrender--it could not be forced or_dictated. Hakiki,
he clarified, does not outlaw anything; it only explains what is.

Arymurthy's second teaching (wewarah) dealt with the relationship
between will (tekad), intuitive feeling (rasa), and mind (angenangen). It was
emphasised that when will is pure, it serves as an agent of the life essence
(budi), leading to alignment of the outer layers of the body and desires with the
inner expression of the divine. The point of meditation was so that
consciousness became a direct awareness of p&rﬁ life energy--at which point
awareness simply receives and expresses life.*~= This focus on the will, on
tekad, was a reflection of the fact that at this point Sumarah was moving

$5Surono in Tjatatan Konperensi ... 1956, p.2.
%]pid., p.5.
*71bid., p.8.
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beyond it. Arymurthy's clarification served as a "rounding off" putting will into
perspective now that it was no longer seen as essential to practice--at least not
as a point of focus. The point is that in the first stages of practice will appears
almost indistinguishable from desires. Only after considerable purification does
it become clear that the will can also serve as an agent for budi, that is for the
life essence which is the indwelling manifestation of divinity. At this point
attention naturally shifts from a will which seems personal, to awareness of the
inner working of an energy from beyond ego. This shift of gestalt was a
fundamental element of the movement into phase three.

In the teachings which came through Sukino during the conference, there
was renewed clarification of emphasis on purity of direction and being, stress
on the significance of balance between understanding and internalisation. In
retrospect perhaps the most important statement Sukino made was that the
organisation would only reach maturity when there were one thousand
members who fully entered the stage of iman. It was made clear that only at
that point would it be possible for Sumarah to become open to the public and
truly responsive to its national role. This announcement, that organisational
maturity would only come when a considerable proportion of the membership
reached personal experience of direct guidance, made it clear that the collective
consciousness of the group, rather than the awareness of the leadership, was
the measure of its stage of development. This statement was recalled with new
understanding when its fulfilment was annwced in 1973--at which point signs
of the fourth phase were becoming strong.

For most members the clearest result of the conference was embodied in
the new outlines detailing levels of consciousness. Sukino, produced one of
them, known subsequently as "lampiran A" (Appendix A). In it he put new
emphasis on terms which had appeared within some of his earlier talks: Jinem,
Junun and Suhul. His outline made clear that the nature of practice alters as
individuals progress through different levels. Jinem referred to what had been
known as levels A and B. For those at level A it meant learning to calm the
senses and body. For those at level B it implied relaxing or neutralising of
thoughts and desires (manah). At level B, which corresponded roughly to phase
two practice, growing consciousness of intuitive feeling (rasa) resulted in the
beginnings of true faith (iman).

Junun referred to the practice which was to be the keynote of phase
three: learning to align awareness and expression to the inner movement of life
essence. At this point Sukino clarified that meditation involves experience of
calmness (eneng), clarity (ening) and awareness (eling). This meant that the
vibrational sphere of meditation was perceived directly. For those at level C this
meant that the mind (angen-angen) or attention began to centre on feeling and
there was potential to receive Hakiki. At level D consciousness began to
stabilise in a permanently centred state. This meant that the trinity of mind,

28]bid., pp.9-10. Also see Chapter 8 for recent implications.
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heart and life essence (trimurti of angen-angen, rasa, budi) were constantly
linked so that the individual could begin functioning as a screen (warana ) upon
which God's guidance could be projected through Hakiki.

Finally, Suhul referred to level E, to those who had already "graduated"
from the self-consciousness of "practice". At this level the lessons of life come
directly from the ultimate without human mediation. This meant that individuals
could function in the way the prophets (rasul) had--as agents for God's will in
society, communicating divine presence through their very being. Internally the
state of Suhul was described as a continuous awareness of the inner heart
(kalbu), continuous submission so that every dimension of personality and ego
expresses atttgﬁment to God's will. This state was the aim of Sumarah practice
for everyone.

Although Sukino's outline was dealt with in the conference, Surono's
interpretation of it became more commonly known within the PB organisation.
Surono's scheme was intended to be a clarification of Sukino's statement, it
became known as "lampiran C" (Appendix C) and came complete with
diagrams. Though the statements were similar in substance, they differed in
emphasis. Sukino had begun to stress three primary levels of practice; Surono's
scheme stressed five levels (from A to E), muting the contrast with phase two
understandings as a result. At the same time Surono's statement placed less
emphasis on the qualitative significance of changes in the nature of practices
associated with each level. Later on this contrast was to become the subject of
extensive ctgob_late, with several Ponorogo leaders emerging as "defenders” of
lampiran A.

Like Surono's lampiran C, his other statements about phase three
consistently underlined the importance of systematic understanding. He
initiated a review of pamong status within the organisation, putting stress on
the need for pamong who could balance practice with clear understanding of
the meaning of stages. In practice this tended to elevate younger and better
educated pamong were ‘“retired” from active guidance. Surono's talks
frequently touched on science and human entry into the atomic age, themes
which surface increasingly with the beginnings of the space race. During the
fourth congress, in 1958, his talks offered systematic explanation of the
relationships between different psychic forces. He linked his images not only to
the wayang, Koran and Bible, but also to the model of republican government.
He described the first phase as one in which Sumarah had been influenced by
lower passions, the inner representatives of the Devil. Phase two appeared in

*1bid,., p.4

0lpid., pp.6-7. Sichlan recalls having been "fanatical” in his efforts to draw
people's attention to 'lampiran A' during the period of the 1969
conference and 1970 congress. In conversations during 1973 he still
emphasised its significance, but no longer felt the same attachment to it.
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his framework as transitional, agmentry into the purity of direction which
became clear with the third phase.

Commenting that Sukino's wewarah in the third phase amounted to
repetition of his earlier teachings, he urged members not to remain attac to
the poetic form and mellow feeling associated with Sukino's guidance.™ He
pointed out that many members had tended to fatalism and passivity during the
second phase. Urging them to become more socially conscious, he stated that
the national condition depended on the progress of Sumarah, the extent to
which its members expressed themselves in social service. During 1957
Surono circulated extensive new guidelines to bring organisational practice into
line with third phase PB understandings. In the process local practices were
influenced by the PB more directly than they had been during phase two.

Although Surono's diagrams, explanations and directives set the tone for
movement into phase three, his statements were rapidly supplemented by
others. In fact one of the characteristics of phase three was that there was a
great deal of discussion and elaboration of its meaning. In Jakarta Arymurthy
issued a series of important statements. He persistently reminded members of
the importance of the linkage between organisational activity and Hakiki. He
also warned strongly against delusion, the falsification of Hak. Using the
message of the Buddha, he reminded Sumarah members that action and
service were only true when they flowed outward from the inner opening of the
spirit. Tlﬁ% were false if they remained gestures of fine intentions based on
thought.™ At the same time he spoke often of three basic stages of Sumarah
evolution, using terms which were somewhat less obscure than those of
Sukino. His phrasing, which remains important today, focused on pﬁggression
from tekad to iman to sumarah, from drive to conviction to surrender.

While Arymurthy clarified something of the meaning of phase three from
Jakarta, the leaders of the East Javanese Konsulat became active interpreters
on their own right. In East Java separate regional conferences were a frequent
occurrence. With phase three several of those conferences were more open,
being attended by local officials so that Sumarah could clarify its image

$1Surono in Suwondo, Himpunan Wewarah Vol.V, pp.89-99, 109.

*21bid., p.146.

*31bid., p.146, 171-172.

#4bid., pp.255, 258-261. Here Arymurthy also repeated what Surono had
stressed, that the condition of the world depended on the practice of
Sumarah (p.261).

Arymurthy began to use the words heavily during the teachings that came
through him between 1956 and 1960, but they only became firmly
established through the guidelines for meditation practice which were
announced in May 1968 (DPP, Sejarah, pp.125-126).
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publicly.@| Perhaps the most important East Javanese clarification of the new
phase came through Sujadi during the regional conference held in Ponorogo
from December 28 through 30 1957. In his statement, which has since been
published and widely circulated, he emphasised the errors of phase two, the
necessity of organising, and the need for expression of social service as a
reflection of continuing commitment to the national revolution. The themes and
tone of his talk clearly revealed local traits. His frankness recalled the
aggressive nature of local warok, the "men of power"; his phrasing drew
heavily on Islamic orientation toward social service as a sign of submission to
God. He clarified changes in the nature of practice and guidance, pointing out
that many members had failed to attune themselves to change, remaining
stuck fatalistically in earlier molds. Some of these people, he commented, had
been forced to withdraw from the organisation because they remained unable
to grow with the times. His strongest emphasis fell on the significance of
applying (pengamalan) and embodying practice. This meant members could no
longer rest with what they experienced internally, but that they needed to
express their awareness outwardly through actions directed at service. He
forcefully explained that personal sacrifice through good works constituted a
bridge toward spiritual purity--without action inner purity was incomplete. This
emphasis was to remain strong throughout the third phase, but East Javanese
leaders used phrasing which, more tEfi[I] that of others in Sumarah, recalls the
Protestant ethic and modernist Islam.

Throughout the organisation the effect of restructuring and restatement
was an intensification of awareness of change. It became apparent that
individual practice required not only direct experiences and awareness, but also
active expression in action. It became clearer that the organisation of the
brotherhood would continue to evolve in tune with changing times.
Announcement of the third phase, even clarification of its meaning, was simply
a beginning. For many the new phase appeared first in the mind, remaining an
understanding rather than becoming a state of being. At all levels the transition
in practice required adjustment and realignment, a process which involved pain
as well as peace.

internal cleansing

Discussion of the new phase brought clarification that Sumarah as a
collective needed to undergo cleansing, that its process would parallel that of
individuals. Individuals experience spiritual development as involving crisis, not
just smooth transitions. Each breakthrough into a new level requires sacrifice of
the old. Attachments ensure that there is resistance. Habits imply the power of

%¢Interviews with Karyono, Sidik Pramono and Sichlan in Ponorogo during
August 1973.
%¥7Sujadi, Penjelasan ...
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inertia. Ingrained patterns do not adjust instantly to the emergence of higher
awareness. In Sumarah terms the imbalances which often occur in spiritual
development can take the form of "evolusi'. In some cases this means that
practice has been intense, resulting in the awakening of more spiritual power
than the system can handle. In some the expression of evolusi resembles
experience of possession. To a considerable degree, the collective experience
of Sumarah during the early sixties was an experience of evolusi, of imbalance
between spiritual and material dimensions.

Although collective tension eventually focused on Surono, it was clear in
many ways that his errors were reflections, as well as causes, of difficulty.
During the last half of his leadership there is no doubt that he erred, falling
victim to the egoism which almost always attacks those in positions of power.
At the same time, his mistakes were encouraged in some respects by the
continuing misdirection of followers. At every level of the brotherhood there
was a persistent tendency to attribute too much authority to leadership.
Although announcement of phase three had brought renewed reminder to look
within, many continued to seek truth outside themselves. It is not surprising
that Surono, like many others within Sumarah, eventually succumbed to the
temptations of authority.

Dependence and authoritarianism had many sources. In the first place
Javanese social structure has been built, at every level, on patron-client
relationships. Traditionally it appeared natural for individuals to accept
subordination in exchange for favours. Patronage characterised not only the
political structure, but also spiritual relationships--traditionally every aspirant
attached themself to a guru or kyai. Social and cultural factors help account for
the persistence of dependency, but a more general spiritual dynamic is also
involved. Regardless of culture, the tendency to "externalise™” spiritual authority
emerges in mystical movements. It arises because every movement draws on
members of varied spiritual awareness. No movement exists unless people are
drawn to it out of a feeling that it responds to their needs or offers solutions to
their problems. Implicitly the founders and leaders who embody, or at least
articulate the ideal, appear as external sources of knowledge. It is extremely
difficult to actually realise the principles involved, especially for beginners who
may not comprehend the final goal. In the Sumarah case, even statement that
the aim was to direct people to internal apprehension of the Truth is tacit
acknowledgement that normal reality--even in the brotherhood--is the opposite.
At the national level the democratising thrust of the revolution has often been
interpreted as a movement away from patronage, from "bapakism". For
Sumarah, the movement toward spiritual independence represented the inner
basis upon which outer, even national, developments depended. From within
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the movement it was felt that the struggle againséﬁependence was to be a
positive contribution to the parallel national process.

To place Surono's deviation in perspective, comments on other localised
cultism may help. In fact the patronage or guru mold was rejected in principle
from Sumarah's origins, but in practice the pattern of its expansion had
depended on the magnetism or charisma of both founders and local leaders.
Some of the small fragments which never joined the PB failed to do so because
of the implicit threat to local pamong who feared loss of an essentially personal
following. In Gresik, though the group did join the PB, there has been a long-
standing struggle against cultism. There the founding pamong was an
extremely colourful character, Mostar. Mostar had an unusual history, including
years as a sailor and a considerable period in New York. For a villager from
Madura, this marked him as a man apart. From an early age he had personal
physical charisma, in fact he became famous for his skills in the martial arts
(pencak-silat). When he entered Sumarah, he only did so after a battle of occult
powers with Bariunhartono in Yogya. After he did he rapidly attracted a
following in the Gresik area. Although he maintained contact with the PB, his
relationship with it was tenuous throughout the fifties. In fact he continued to
instruct followers in phase one styled practice. So the Gresik group only began
to come into line with the PB when Major Sukardji, the army officer who had
been associated with Suhardo during the revolution, moved to Gresik. In the
early sixties Sukardji gradually introduced the Gresik membership to updated
Sumarah practice. The process involved delic%tensions which persisted,
though only as a residue, into the early seventies.

Similarly, within the Madiun area there has been a strong inclination to
elevate Kyai Abdulhamid to guru status. Again, Abdulhamid was a man of great
personal charisma, a man who had attracted a large following during the
revolution. Many of those followers had hardly known the name "Sumarah",
though of course they knew him. In the fifties Abdulhamid remained within the
PB and was consistently acknowledged as being of high spiritual authority. For
villagers in the region, most of their Sumarah contact centred on him, or on the

$Arymurthy in Suwondo, Himpunan Wewarah, Vol.V, pp.261, 304; Surono Ibid.,
p.172; Suwondo lbid., p.197. All of these speakers emphasised that
Sumarah was not dictatorial, that it was not a cult (paguron), and that all
members could receive direct guidance. In emphasising the distinction
between Sumarah and earlier spiritual patterns they were demonstrating
a clear self-consciousness about the effort to transcend patronage
patterns.

%9See Note 6 above. All informants in the Gresik area mentioned the
prominence of Mostar's personality, many mentioned their own earlier
dependence on it. Several told stories of omens associated with Mostar's
role. Although Mostar was living in Surabaya at the time 1 visited, | did
not have a chance to meet him.
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cadre of pamong who entered Sumarah through him. Within East Javanese
cities Sumarah had grown through relatively balanced influence. There Sukeno
and Suhardo had brough many into the movement and the extreme tendency
to "deify" Kyai Abdulhamid was never so strong. Nevertheless, particularly in
the villages around Madiun, his personal following was immense. Even in the
early seventies, just before his death, emphasis on his personality was strong.
Many members, even leaders of the organisation, placed a great deal of
emphasis on stories implying that "Pak Kyai" had inherited the mantle of
Sukino, that he had become the "highest” guardian of the spiritual practices of
Sumarah.

lllustrations of similar "cultisms” could be expanded endlessly, but my
point ought to be clear: the problem of cultism has been general within
Sumarah. Within almost every active branch there has always been a tendency
to exaggerate the purity, stature and authority of the most dynamic leaders.
Within every individual there are inclinations to expect "answers" from outside.
No "problem” of authority can arise unless followers indulge their dependence.
Having said that, it remains essential to underline the significance of Surono's
deviation. He was, after all, responsible at the national level, he remained a
focus for and influence on the whole organisation. Finally, in spiritual terms, the
responsibility of leadership is to transmute dependence into autonomy.

Tensions within the PB began around 1957. During that year, in response
to the beginning of phase three, Surono's PB issued a series of instructions to
the branches. Among them was a letter announcing that Sukino was to "retire"”
from active spiritual guidance. On the surface this letter simply extended
Sukino's own insistence that members should stop depending on him. Surono's
letter went farther, he clarified that all future correspondence with Sukino was
to pass through the PB. As many members had actively corresponded with
Sukino, this appeared to cut them off from one of their main sources of
guidance. Nevertheless, on the surface there was considerable justification for
Surono's announcement and the reaction to it was mixed. Many local leaders
accepted it, understanding its relationship to the struggle against dependence.

“When Surono broke with Kyai Abdulhamid in the sixties it immediately
raised the possibility of a separate organisation in the Madiun area. This
did not eventuate and Abdulhamid later worked closely with the DPP. |
do not want to exaggerate the dependence on Abdulhamid in the
Madiun area, there have always been other fully matured leaders in the
region and many members who did not look to him for guidance.
However, even some of the leaders of the Madiun branch, like
Sumarsono, placed considerable emphasis on Abdulhamid's last
exchange with Sukino (interview in Madiun in August 1973).
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Others, especially in East Java, complained Ioudlgy_ii:I interpreting Surono's
instruction as an effort to maximise his own influence.

Later, during 1959, two contrary forces began to work. During that year
the PB issued certification that the Konsulats, the regional co-ordinators for east
and west Java, were to be autonomous from the PB. This meant
acknowledgement that regional leadership was clearly receiving Hakiki directly,
that it did not need to go through the PB. In the same year, however, informal
meeting of the PB leadership began to assume a different character. Although
the meetings took place in Sukino's home, he played little part in them. In fact
these informal meetings were gradually invested with authority to replace
congresses. First the meetings were christened the "Lembaga
Permusyawaratan Sumarah” (roughly, "institute of Sumarah consensus"), finally
the "Badan Kongres'--meaning that they replaced congresses. As this was done
without the sanction of congress, it clearly contravened statutory recognition
that authority rested with the collective. Although some of Surono's associates
in the PB brought the contradiction to his notice, he repeatedly vetoed them.
Throughout the period which followed, objections of this sort were always
silenced with Surono's “catch 22": he was following Eg'ﬂect orders from God
(dawuh Tuhan) and only he could receive those clearly.

Surono's assumption of power paralleled that of Sukarno during the same
period. Guided Democracy became official in 1959 and from that point power
rested with the President rather than Parliament. Sukarno claimed power on the
basis of his role as the "mouthpiece of the people” (penyambung lidah rakyat),
insisting that he was personally able to articulate what the populace "really
wanted". Surono likewise laid claim to higher knowledge. From his point of view
it seemed clear that he was personally attuned, especially to the organisation
as a whole, more than any other individual. He describes having experienced a
change of consciousness in 1957. At that point, in his terms, he stopped feeling
as though he was meditating. His interpretation was that this meant he had
moved into "level E", resulting in an end to the self-consciousness of

$DPP, Sejarah, p.91. The letter, called 'Pengumuman PB No0.164/U/57', was
dated September 7 1957. It is included in Suwondo, Himpunan Wewarah
Vol.l1V, p.200.

$2DPP, Sejarah, pp.90-92. The formation of the Badan Kongres was formally
announced on December 16 1963 (Surat PB No0.25/U/63). It is almost
certainly no accident that it constitutes the last entry in Suwondo's
Himpunan Wewarah (Vol.VI, p.365). Although Suwondo remained active
for the next several years, the formation of the Badan Kongres meant a
hiatus of organisational conferences and documentation. Although |
have separate copies of talks by Sujadi (in Ponorogo), Surono and letters
by Sukino, there are no records of formal organisational proceedings
between 1963 and 1966.
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meditation, achievement of the Sumarah goal.@Others, and the events which
followed, made it obvious that he had misinterpreted the change. From their
perspective it became gradually clear that Surono had lost the ability to assess
his own consciousness critically.

Surono's assumption of authority ran directly counter to the movement of
Hakiki to the regions, a movement he had acknowledged. Personal tensions
developed into open breaks, undermining his relationship with other senior
Sumarah leaders. Suhardo d ibed the whole period from 1960 to 1965 as
the period of Surono's error.™ By 1960 Arymurthy, Abdulhamid and Sujadi
were all involved with Surono in public presentation of Sumarah. They spoke of
"opening"” the inner meaning of their practice to general audiences (specifically
of a "beatan pamikir' and "beatan umum™). In response to differences of
expression, Surono eventually asserted that he was the only person with
authority to speak publicly in this sense. Arymurthy was gradually_ignored;
Sujadi was said to be in a state of evolusi, his meditation false (batal).” Other
lesser leaders and pamong were also gradually alienated, many branches
drifted into apathetic passivity. Martosuwignio, who frequently accompanied
Surono on trips to the branches, recalls many signs of discontent. Often
members would corner him after the formal session had ended, sometimes
spending [}_4%‘} whole night detailing their dissatisfaction with Surono's
leadership.

Despite the signs of imbalance it would not do to exaggerate. Nothing is
ever so clear in process as in retrospect. Within even the last phases of
Surono's leadership there was often clear and correct statement of Sumarah
practice. It was not as though he lost touch completely with the practice or the
principles on which it has been based. Many members remained attuned to him
and many of the directions he took only seemed wrong with hindsight. In most
cases there was an element of truth underlying his posture. When he
announced Sukino's "retirement”, for instance, he was simply extending
admonitions the latter had made. Whatever the source of reaction, the very
fact of discontent was a positive sign of disjunction. In the abstract, on its own,
Surono's statements might have been "correct”. Proof of error lay not in the
nature of his statements, but in their relationship to the collective.

The result was a gradual separation between Surono's directives and
collective experience. In asserting truths based on a claim to higher authority
Surono opted for abstract instead of practical realities, he lost track of the
degree to which truth became manifested through collective experience. This

3Interview with Dr. Surono in Yogya in July 1973.

$Suhardo, Ceramah ..., p.7.

DPP, Sejarah, p.91 specifically mentions Surono's breaks with Sukino,
Abdulhamid, Sujadi and Arymurthy. Similar breaks also came with
Ilham (Malang), Toah (Surabaya) and many others.

“$Interview with Martosuwignio in Yogya in June 1973.
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amounted to a breaking of the link between Hakiki and the organisation. In the
most literal sense, this amounted to dictatorship--the life experiences of others
were subordinated to "revealed knowledge". However much this pattern
resembles common structures of religious authority, in Sumarah terms such
patterns are not a manifestation of living Truth. So the critical break in principle
lay not at the surface level of Surono's actions, but in the fact that he began to
make claims without regard for their reception.

The breaking point came over two clear issues. Either of them alone might
have been sufficient to provoke explosion, together they ensured reaction. The
two issues surfaced during 1965 and 1966, during the period in which the
nation experienced the coup, counter-coup and purges which brought
Sukarno's downfall. The first issue centred on Surono's claim that he was the
ultimate and only "certifier of Truth" (penyalur dawuh tunggal). This led to his
final break with Sukino and generated an immediate, heated response from the
branches. Secondly, Surono began to feel that he had been designated to
convert the spirit realms to Sumarah. Toward that end he entered into regular
contact, through a medium, with the kingdoms of Nyai Loro Kidul. While earlier
tensions had been clouded by the possibility that some truth underlay Surono's
actions, surfacing of these issues left no doubt. Surono had departed from the
thrust and aims of Sumarah practice.

The "penyalur dawuh tunggal' announcement came in December 1964
and was a culmination of the conflicts Surono had been experiencing with other
leaders. Surono's interpretation of the phrase was that only his personal
reception of Hakiki was valid, that only he could receive and articulate the
proper lines of organisational development. This ran directly counter to the
practical experiences of both leadership and members in phase three. It
contradicted Sumarah insistence that only collective meditation could confirm
expressions of Hakiki, that Truth is only clear when its expression dovetails with
the positive experience of those receiving it. In a special meeting of the PB and
Konsulat leaders, the group arrived at a clear sense of the "penyalur dawuh
tunggal' announcement. For the collective leadership, it appeared obvious that
the phrase meant that Surono, as leader of the movement, needed to check
and confirm the expressions others might receive. From their point of view he
only needed to do so if the statements in question concerned the whole
brotherhood--for which he did have acknowledged responsibility. There was no
agreeme&ti| with Surono's interpretation, but he persisted despite the
protests.

Surono's relationship with Sukino had begun to deteriorate as soon as the
third phase began. The first sign of tension came with his letter announcing

DPP, Sejarah, p.92; interview with Arymurthy in Jakarta in July 1973.
According to Arymurthy Surono became more and more concerned with
his personal role within the organisation, losing sight of the collective in
the process.
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Sukino's "retirement”. That letter was dated September 2 1957. Shortly after
that Surono put an end to Sukino's efforts to bring Solo into the PB. Sri
Sampoerno in Solo had enough reservations to make the prospect doubtful, but
Surono himself ensured no progress would be made. When he was approached
with feelers about Solo, he flatly stated that he neither knew nor wanted to
know the Solo people. Sukino's interest in reconnecting with Solo therefore
remained at the level of increasing informal contact. In fact Martosuwignio
recalls his impression that after 1960 the Solo grou%egan to become more
dynamic while the Yogya organisation fell into decline.

Sukino's withdrawal from active participation in the PB was not just a
reflection of difficulties with Surono. After 1958 Sukino began to experience
frequent illness, which also restricted his activity. Tensions with Surono were
close to the surface. Even observers from outside the organisation have
commented that Surono publicly contradicted Sukino during 1965.* The final
break came when Surono sent a letter to Sukino stating that they could no
longer work together because Sukino's meditation was false. Sukino received
the letter during March 1965, just prior to a celebration marking the fifteenth
anniversary of the PB organisation. Calling about a dozen old friends together,
Sukino led a meditation and then read the letter. Hearing it, the whole gé%_fp
felt drained and depressed. They uniformly deplored what Surono had said.

Surono's active involvement with spirits came after the problems
associated with the penyalur dawuh tunggal announcement. Though there was
no explicit link between the two, each reflected his exaggerated sense of self-
importance. In principle Sumarah meditation never involves spirit dealings; in
practice Sumarah members frequently encounter spirits. Spirits and the
ancestral kingdoms are living dimensions of kebatinan, their reality is not
questioned any more than one could argue the existence of politics. Although
Sukino had dabbled extensively in spirit contacts in his youth, frequenting
graveyards and practicing asceticism, after his revelation he firmly rejected that
inclination. Nevertheless, occasionally he and other Sumarah members
encountered spirits. Sometimes the encounters came in the form of uninvited
possession, interpreted as "evolusi". More often contacts have simply involved
awareness of spirit presence. In some cases these contacts have led to positive
exchanges, with the living making a%ffort to communicate the experience of
surrender, of Sumarah, to the spirit.**=So even in attempting to "convert" the
spirit kingdoms to Sumarah, Surono was not without precedent.

“8Interview with Martosuwignio in Yogya in June 1973.

¥Conversation with Harun Hadiwijono in Salatiga in May 1972.

$%DPP, Sejarah, p.93.

$LAccording to Sayogyo, who led a small group in Salatiga during this period,
the membership had some sympathy for Surono's involvement with
spirits, though they did object to the ‘penyalur dawuh tunggal’
announcement (interview in Madiun in August 1973). Arymurthy
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However, there was no tolerance within Sumarah for relationships based
on mediums. Arymurthy objected with particular vigour to Surono's use of a
medium. Along with other Sumarah members, he felt no doubt that contacts of
that sort_have a harmful effect on the spiritual progress of the medium in
question. Beyond this, most Sumarah members disagreed with Surono's
assessment of the interaction. From his perspective it appeared that he was
converting the spirits; from theirs it seemed he was being undermined.

The timing of Surono’s spirit involvements is hardly surprising. On the
surface his activity suggested backsliding, a return to the magical
preoccupations of the first phase. Yet the direction he took was linked to
national and Sumarah patterns. It was not just a reflection of personal
deviation. The experience of the coup and purges generated an atmosphere
not unlike that of the revolution. Unsettled people looked for security and
kebatinan movements flourished, the occult (klenik) became a public
preoccup;ation. Speculation about marching spirit armies went hand-in-hand
with nervous anxiety about national politics. Within Sumarah there was a
distinct revival of phase one practices. In Madiun and Solo kanoman exercises
were resumed with intensity, there was a return to automatic movement and
emphasis on the navel.***Throughout Sumarah a general res tion of sujud
perjuangan reflected internalisation of extreme national crisis.”™* However odd

described his own encounter with his father's spirit, including the fact
that during that encounter he felt that he was able to remind his father of
the possibility of surrender--his objections to Surono's practice focused
on the use of a medium (interview in Jakarta in June 1973). Suhardo (in
Solo in July 1976) spoke of making efforts to help spirits; Sukino
described encounters in his early experiences. In all cases, however,
these other experiences came as simply responses to uninvited spirit
encounter. In Surono's case the fact that he felt he had become a
‘pangeran’, in the struggle against desires in the spirit realms, implied
initiative which did not characterise other Sumarah contacts with spirits.
It is also worth noting that 'missions' such as Surono's have numerous
precedents within other world traditions. For just one example,
Milarepa, see Evans-Wenz, Tibet's Great Yogi Milarepa, NY, 1971.
Milarepa's relationship to spirits suggests precise parallels with
Surono's.

%2Interview with Arymurthy in Jakarta in June 1973.

%3This revival of kanoman in the mid-sixties was described to me by Kyai
Abdulhamid in Madiun, by Sri Sampoerno in Solo, and by Prajitno in
Malang (who said that the instruction to revive it had come from
Surabaya to Malang, so the revival was certainly widespread).

%This had been revived in conjunction with the national campaigns which
focused on New Guinea and Malaysia in the early sixties. Surono
referred often to both of these efforts, suggesting that Sumarah people
needed to attune themselves to these struggles in order to facilitate their
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Surono's dealings may seem in retrospect and from a Western perspective, in
context many factors converged to make them seem natural.

In recalling this period many Sumarah members have been reticent. In
part this hesitation is linked to a cultural unwillingness to face conflict, in part to
the continuing political sensitivity of the coup, and in part to reluctance to relive
extreme trauma. Most of the individuals involved are still alive and active,
lingering traces of old wounds remain, and no parties want to exacerbate dying
tensions. Within Sumarah this reluctance is also related to the principles of
meditation, to the fact that from that point of view no problems are resolved by
dredging details of past events. As Sumarah sees it, problems are only resolved
through full attunement to present realities.

Paradoxically this principle suggests another dimension of the problems
implied by spirit relations. Spirits are the shadows and remains of tradition and
preoccupation with them, even focusing attention on them, reflects concern
with the past rather than present. However some individuals did freely narrate
their recollections and these included Surono himself. As he was frank and
unreserved, | believe it is appropriate to summarise his background and
experiences. In doing so | am relatirgg_ris version of events, supplementing it
with a few details provided by others.

In addition to the general atmosphere of the time, Surono's personal
background was a vital factor. Surono was born into a family with roots in
Kulon Progo, to the west of Yogya, and strong ties to the Pakualaman, the
lesser Yogyanese court. His mother was deeply committed to traditional
kejawen practices. She spent periods of fasting and meditation and even
entered into a compact with spirit forces to guarantee the success of her sons.
As always in such agreements, the living must pay a price. In this case she
understood that one of her three sons would disappear. Her sons did do well,
Surono becoming a doctor and another brother a wedana (local official) in the
Wonosari area. Eventually the price was paid. On his way to a village festival in
the hills along the southern seas, the wedana simply disappeared--along with
the horse he was riding. It was naturally assumed that he had gone to join the
spirit kingdom of Nyai Loro Kidul. Though this happened some years prior to
Surono's involvement with the spirit kingdoms, there is every reason to expect

completion. He refers to this in Pagujuban Sumarah, 1965, pp.22-23.
These preoccupations are also clear (not only for Surono) in Suwondo's
Himpunan Wewarah, especially around 1958 and 1959.

%51 had two lengthy conversations with Dr. Surono at his home in Yogya. These
meetings were in May 1972 and July 1973. | explained that | was
involved in Sumarah practice in Solo and also writing a thesis about its
history. Dr. Surono was very open and frank--he helped me a great deal.
I also met with the Basiruns, at their home outside Yogya, in February
1974. They also shared their experiences with me.
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that it resulted in a feeling of personal degé:| in personal reasons for wanting to
aid the occupants of the ancestral realms.

Surono had no active relationships with spirits until 1966. Until that time
his interest had been purely and emphatically negative. Many patients came to
him precisely because they knew he was capable of releasing them from spirit
disturbance. In Sumarah Surono admonished against klenik and spirit relations.
Paradoxically this insistence resulted in contact. In June 1966 he was
approached by Mrs. Basirun, a Sumarah member from the Mantukismo sugar
refinery. Having been possessed, she came to Surono for help. Surono recalls
having felt an immediate and powerful attack on his person. Giving Mrs.
Basirun an injection, he experienced it as a vehicle for projection of a ray of
pure light--this rapidly neutralised the power of the spirit.

After that Mrs. Basirun began to act as a medium. Through her the spirit
pleaded for Surono to share his teachings with others in the ancestral realms.
Eventually Surono came to accept that he had been designated as pangeran, as
a prince responsible for converting the spirits to Sumarah. He came to feel that
spirits could move toward purity and surrender more rapidly than people.
Lacking a physical body, existing only in the astral and etheric realms, all they
had to dOﬁlaS surrender their desires and they could move into God's
dimension. Within a very short time Surono's work in the spirit realms
expanded to take on global significance. First all the major spirits within Nyai
Loro Kidul's kingdom, then those of the related Javanese realms, and finally
spirits from around the world became members of Sumarah. Surono continued
to relate to them through Mrs. Basirun, becoming aware of gatherings of spirits
from all er the world, communicating with them to mute potential
disasters.™ In his view this mission became a primary responsibility, one with
significance affecting the peace of the whole world.

%6This information was kindly supplied by Peter Carey, after his conversation
with the Bupati of Purworejo in mid-1972. Friends in Sumarah were also
aware of the story, but none emphasised it and Surono himself made no
mention of it.

%7Both Surono and the Basiruns explained that this was their understanding as
to why spirits could progress directly to liberation.

%8Dr. Surono explained in our meetings that he was still involved in
communicating with the spirits of Merapi, for example, in an effort to
prevent it from erupting and causing havoc. Ironically, in the same
period | also spoke to Hardjanto in Solo, who claimed to be working
with the spirits of Merapi to achieve the opposite effect. In Hardjanto's
view there has been a great deal of karma which needs releasing and it
will be released either through natural disasters or through wars.
Preferring the former he has occasionally directed his occult energies
toward natural disaster--only as the lesser of two evils.
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Others in Java doubted the significance or even reality of Surono's
experiences. The kejawen styled groups affiliated with the Yogya kraton, all
deeply involved with the spirit kingdoms, laugh at the suggestion that Nyai Loro
Kidul had left. Though | can only make it as a comment, it does seem
striking that Surono's activity coincided with Suharto's move to power. In doing
so it paralleled surfacing of emphasis on Semar, on Semar's return to
prominence in association with Javanese identity and prosperity. Whatever the
status of Nyai Loro Kidul, many Javanists have felt that Semar was to replace
her now. Nyai Loro Kidul rose to power with the fall of Majapahit, becoming
gueen at the point Semar, through his incarnation as Sabdo Palon, announced
his five hundred year retirement. Suharto's rise, even the letter known as
"Supersemar" which marked it, evoked the prophetic legend of Sabdo Palon. All
through the seventies awareness of that cycle and of Semar have been moving
closer to the surface of kejawen awareness. There is no doubt, at least at the
level of public preoccup;ation, that Semar now draws much of the energy which
previously focused on Nyai Loro Kidul.

Regardless of whatever political shifts there may have been in the subtle
realms, the overwhelming majority of Sumarah members had no taste for
Surono's new direction. It appears to have been the last straw, resulting in
immediate reaction. Intensification of Sumarah activity coincided with the coup
and purges. National events drove the membership into renewed quest for
inner peace at the same time as internal politics began to reach a breaking
point. During the early sixties both Arymurthy in Jakarta and Sujadi in Ponorogo
had gradually withdrawn in the face of Surono's opposition. With the penyalur
dawuh tunggal announcement they were reactivated. The announcement made
Surono's deviation clear and therefore called for corrective action. Sujadi and
his friends in Ponorogo began to hold a series of open meetings, recalling %Her
Sumarah members and presenting the Sumarah sense of national process.

Sujadi's re-entry on the organisational stage ran contrary to Surono's
directives in itself. Then he and others began to overtly and persistently call for
a congress and review of the whole Sumarah structure. Although they had
remained on the sidelines up to 1965, the Solonese group entered into active
contact not only with Subardo and Sukino, but also with other branches of the
PB. Despite calls for a congress, Surono continued to insist that only he could
know whether it was called for--and he had received no guidance to suggest it
was. Finally it was Suhardo's activism which catalysed discontent and forced
corrective action. Informal discussions had begun to lead to willingness to hold
a congress regardless of Surono's sanction, if necessary to establish an
alternative leadership.

On August 7 1966 a meeting was held in Suhardo's home. It was attended
by members from Solo, Ponorogo, the Konsulats, and a few members of the PB

%9Interview with Hendrobudjono in Yogya in May 1972.
%0Interview with Karyono in Ponorogo in August 1973.
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leadership who were brought by Martosuwignio. Discussion centred on
determination to select a new leadership and return Sukino to his position as
warana. Prior to this meeting Martosuwignio and hte rest of Surono'’s associates
in the PB had confronted Surono, saying they would resign unless he agreed to
a congress. Under this pressure, Surono had agreed to give PB approval. He
asked, however, that attendance be restricted to advanced members and
suggested that Martosuwignio act in his place as the representative &fﬂthe PB.
Having received no guidance himself, he wanted no part in the event.

On this basis the danger of overt division was avoided. The fifth Sumarah
congress then took place in Yogya on September 24 and 25 1966. It was
attended by all the leaders of the PB al%g] its Konsulats, as well as by
representatives from 40 of the 42 branches.”™= Sukino and Surono attended at
different times to give lengthy explanations of their respective positions. Prior
to the congress Sukino had already suggested that Sumarah should follow the
national model, locating its leadership in Jakarta. This proposal was readily
adopted, making it a foregone conclusion that Arymurthy, Pranyoto and
Sudijono (the only Jakarta members present) would become the new leaders.
In recalling the transition Arymurthy emphasised that Surono gave him a formal
letter of authority. Despite the difficulties everyone acknowledged, this meant
that no "illegal coup” had taken place. This was signi&%?nt not only within
Sumarah, but also for the watchful government agencies.

In addition to investing a new leadership, the congress handed it
responsibility to work out details of the new structure, statutes, rules and
guidelines. Final approval was to follow circulation of drafts to the branches.
The congress also emphatically rejected the notion of “penyalur dawuh
tunggal' and reinstated Sukino to his role as warana and paranpara, as spiritual
adviser. Finally, and for the first time, the Solo group was fo&lilally taken into
the organisation--healing the split which had occurred in 1950.

The mandate given to the new leadership commissioned it to rebalance
the organisational and spiritual dimensions of Sumarah. If clarity of direction
had come with ovement into phase three, only the fifth congress brought solid
collective commitment to move beyond cultism. Attachmssent to personalities
and powers had been powerful. It was understod that Surono's errors had

$lnterview with Martosuwignio in Yogya in June 1973. A number of the
others involved described pieces of this process, including Suhardo and
Sukardji. Itis also summarised in the DPP, Sejarah, pp.93-94.

%2 DPP, Sejarah, pp.111-113.

%3 Interview with Arymurthy in Jakarta in July 1973.

%The term 'paranpara’ is also used in Pangestu, in reference to its founder,
Sunarto. It is almost certainly from the same root as the Burmese
'‘parampara’, which means "the general organising principle of
transmission ... from monk to monk" (according to Mendelson, Sangha
and State in Burma, Ithaca, 1975, p.44).
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become a catalyst, provoking everyone to correct themselves. It was clear that
Surono's errors were not the only problem, that in fact his deviation reflected
general laxity. Without the experience of deviation, others mightr have
remained unconscious of the inner indulgences they fostered privately.
Adjustment of the col;lective state obviously took much longer than the surface
change of leadership.

For several y ears following the change the residue of cultism remained a
strong preoccupation. During the late sixties Sukino's correspondence often
focuse don warnings against the internal presence of magic (klenik). In
corresponding with Sri Sampoerno, the leader of the Solo br , he cautioned
against the use of terms which evoked images of cultism.®™ In a series of
letters to Sujadi in Ponorogo, he clarified the spiritual significance of klenik,
insisted that there Eg]s evidence of its persistence within Sumarah, and urged
continual cleansing.”™ While there is no doubt that the Sumarah preoccupation
with klenik echoed parallel national concern, it should be equally obvious that it
represented commitment to completion of the process which had begun with
the change of leadership.

Although Surono was given an advisory role within the new organisation,
he chose to terminate his membership. For the next decade he continued to
meet with several dozen friends. They identified themselves as private Sumarah
members (Sumarah perorangan), making clear to those who asked that they
were not part of the Arymurthy organisation. During this period Surono felt that
the organisation had fractured, splintering into fragments.™ - Despite the break
Surono maintained informal contact with friends, ties were personal rather than
simply organisational. Within the organisation there was no effort to purge
Surono's memory--on the contrary. His contribution to the foundations of the

%5Sukino's letter to Sri Sampoerno, dated December 27 1969.

%6These letters are lengthy, sensitive and complex, they touch on many aspects
of the effort to purge the organisation of residual interest in magic. |
have copies of letters Sukino sent to Sujadi, as leader of the East Javanese
Konsulat, on: August 7 1967 and November 13 1968. These amount to
ten pages of dense typescript. In January 1966 and June 1967 Sukino sent
letters to Kyai Abdulhamid (these focused on clarification of meditation
and announcement that, as of 1966, it was appropriate for Sumarah to be
more public in its organising). In these letters Sukino constantly
underlines conviction that the only possible response to chaos is a full
surrender which can re-establish consensus. He viewed the 'coup' as a
consequence of indulgence in desires, on the part of PKI members who
were manipulated by China. He stated that if they had practiced
surrender, then the aksi sepihak would not have taken place and the
national trauma could have been avoided. At the same time he advised
compassion toward those who had been led astray by their desires.

%7Interview with Dr. Surono in Yogya in July 1973.
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movement was emphasised. The bonds which had been generated remained as
a psychic linkage.

By 1978 the BaSirLt%ss.l had rejoined the organisation, in 1979 Surono
renewed his membership.** By reconnecting they contributed to the process of
consolidation which has characterised the period since 1966. During the Surono
period the continuing existence of Sutadi's separate following had stood as a
constant reminder of incompletion. Many within the PB had "felt" the psychic
absence of Solo. Lack of connection served as a reminder that even those who
shared Sumarah practice were unable to experience physical unity.
Reconciliation and the healing of wounds may have taken years, but Surono's
return was both noted and welcomed: it meant that all major strands of
Sumarah development were finally woven into one rope. The pains which had
passed in the process have been accepted as lessons, as growth pains which
are integral to the path of union and harmony.

%8In July 1978 Martosuwignio reported that the Basiruns had rejoined Sumarah,;
Mrs. Sardjono also described how she had come into renewed contact
with them through attendance at the funeral of a mutual friend (who
was also a Sumarah leader). Dr. Surono's re-entry was reported in the
Bulletin Sumarah (October 17 1979), p.19. At Dr. Surono's request, he re-
entered as an ordinary member, not as a pamong.
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chapter 7

BEYOND BOUNDARIES

After 1966 internal consolidation resulted immediately in external
responsibilities. Paradoxically, just as organisational identity stabilised, Sumarah
began to disregard its boundaries. Movement beyond personality and ego was
organically connected to simultaneous expansion beyond cults and culture. This
process has been most clearly revealed through increasing activity on the
national stage and openness to an international body of seekers. Achievement
of inner balance and assumption of external duties have coincided with
recognition of a new phase of practice.

Signs of a fourth phase began in the late sixties and culminated with
formal acknowledgement in 1974. If Hakiki had seemed tied to the founders in
phase one, to the congresses in phase two, and to the branches in phase three,
now it was supposed to be recognised directly at the individual level. With this
shift it also became clear that guidance simply meant activation of truth
through compassionate service. Concern with initiations and levels of
consciousness declined and the sense of pamong functioning extended into
public settings. Individual meditation of the heart expanded into surrender of
the whole being, including the mind. With this development it has been felt that
consciousness merges with everyday life and meditation becomes a process of
continual attunement.

Diffused awareness of the whole body went hand-in-hand with extension
of practice in daily life. Continuity of meditation led naturally to commitments
beyond organisation--since spiritual attunement became less exclusively
internal. The body of Sumarah's membership has felt it has direct access to
Hakiki because so many individuals have started to experience total surrender
and openness, that is sumarah. Experience of union implies dissolution of all
boundaries and harmony between inner and outer, between batin and lahir.
From the Sumarah perspective it also seems natural that ego transcendence is
related to transcendence of group--just as individuals move beyond ego, groups
move beyond themselves. So individual balance has been seen as the basis for
group alignment of material and spiritual dimensions. The national and
international dimensions of recent Sumarah activity have been seen as physical
manifestations, demonstrations, of concrete movement toward unity and
oneness.

This has been experienced not only as an outward expansion of inner
peace, but also as a sign of attunement to historical change. Sumarah's
national activity has coincided with revitalisation of and recognition for
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kebatinan; Sumarah has contributed to the process. International contacts have
begun to connect the inner impulse toward human unity with global 'new age'
movements. Within this process the dissolution of individual ego appears to be
integrally bound to transcendence of group identification and realisation of the
universal in man. Outsiders see mystical commitment to union as an ideal; for
insiders it appears that realisation of union can be demonstrated through
harmonious social relationships. From the mystical perspective which applies
within Sumarah, realisation within the individual microcosm is integral to
macrocosmic process.

The national setting of recent developments has been that of Suharto's
New Order. In the years since 1966 the whole nation has experienced
acceleration of integration into global structures. Though this has been clearest
through the rapid growth of multinational investments, it has taken many
forms. Sukarno made an effort, however roughly, to extricate Indonesia from
global power networks. Leaving the United Nations and rejecting American aid,
he confronted neighbouring powers and renounced established forces.
Suharto's reversal has been complete. The New Order ended confrontation and
entered alliances within ASEAN. It has facilitated multinational expansion,
making domestic politics dependent on external sources of power.

Yet this expansion of globally integrating networks has been anything but
a purely Indonesian experience. The seventies brought global awareness of
interdependence--at least at the level of energy resources. Even Chinese
isolationism was muted by increasing interaction. Everywhere local politics are
complicated by the forces weaving internal events into international patterns.
In most countries politicians flounder to cope with inflation and recession,
rarely admitting the extent to which local manifestations reveal global
economics. The ideal of national autonomy remains sacrosanct, but internal
developments are dictated by forces which circulate freely across national
boundaries. Whatever power nationalism retains ideologically, the realities of
global ecology and economics have made it a fiction.

Halting though recognition of interdependence may be, it is a global
parallel to the process of individual realisation. Individuals usually experience
separation and isolation, assuming the autonomy of ego. Through mystical
practices some come to experience the ego as a shadow without true
substance. In doing so, from their point of view, they achieve direct awareness
of forces which interpenetrate, binding people to each other and the world. To
them this makes it obvious that individual quest for union is integral to world
progress, that inner realisation is a basis for rather than retreat from
achievement of peace as a human aim.

internal consolidation
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Sumarah's first phase organisation had been centred in Solo; efforts to
establish a new structure were stimulated by activism in Madiun and Ponorogo;
and Surono's PB was firmly centred in Yogya. Since 1966 the Sumarah
leadership has been in Jakarta. This shift converged with internal maturation of
practice and membership. It also naturally meant that the leadership was more
fully aware of national issues and international currents.

Most of the several hundred Sumarah members in Jakarta are ethnic
Javanese and almost all of them joined Sumarah before moving to Jakarta. A
high percentage of them have been in the civil service, many of them moved
there when the national government did in 1950. Although a few new members
have become active, on the whole the group is relatively homogeneous, sharing
longstanding commitment. This has meant that there has been a compact,
mature and internally harmonised quality to the Jakarta branch. At the same
time a significant number of Jakarta members have been active in government-
-usually within the bureaucracy rather than through the parties. So the group
as a whole is not only internally balanced, but directly concerned with national
developments. In contrast to the membership within the Javanese heartlands,
the Jakarta group began to relate meditation to working responsibilities very
early. Within their sessions there tended to be both less time and less
inclination to persist in lengthy silences. Living within the fast-moving Jakarta
world, having received considerable modern education, and holding respqnsible
positions, they have had a strong interest in relating meditation to action.

It was no accident that Arymurthy was selected to lead the organisation in
1966: he was already of both high spiritual standing and great organisational
experience. Although his family roots lay in Purworejo, he lived as a child in
Semarang and went to high school (HMS) in Salatiga. He became active in
Sumarah while living in Magelang during the revolution, then moved to Jakarta
in 1950 as a young official in the taxation section of the Ministry of Finance.
During the fifties he completed his degree in economics (Drs.) at the University
of Indonesia. By the early sixties he had moved up within the bureaucracy,

reaching the rank of Director General (D/). From 1962 to 1965 he was
Secretary to the Deputy Minister of Finance.2%

%My own meetings with Sumarah groups in Jakarta made these features
obvious, but members there were also quick to draw attention to them.
Arymurthy, Sutjipto, Pranyoto, and other members all commented on
the Javanese origins, bureaucratic functions, and activism which
characterised the group.

$0As a student of economics in the fifties, Arymurthy had both Sumitro and
Glassburner as teachers. After 1966 he became a teacher at the
government tax college, training prospective employees of the taxation
department. These biographical details came through an interview with
Arymurthy in July 1973.
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In the course of his work Arymurthy received a number of important
lessons. In the last days of Sukarno's leadership, he tried to remind the
President of the need to act in attunement with God's will. When Arymurthy's
superior, the Minister of Finance, shied away from delivering his letter,
Arymurthy took it personally to Sukarno's secretary. Like Sukino, who had
made a similar effort, Arymurthy got no response. For Arymurthy the lesson
was that some things just have to happen: no matter how misguided they
appear, they may be necessary from a vantage point we cannot appreciate.
Similarly, he received premonitions of impending danger while preparing for a
Ministerial visit to Peking. At first he interpreted his feeling as a warning against
the trip, then he received guidance to go--even though the nation was about to
exp%ﬁnce an "unforgettable" trauma. While he was away the coup broke
out.

Arymurthy entered Sumarah in 1946 through Suryopramono. When he
was initiated to kasepuhan by Sukino he experienced a state of possession,
briefly feeling vast superiority to those around. This elation met a wall when it
encountered Sukino. Ever since then Arymurthy reports feeling special clarity
about the distinction between experience of Truth and possession by spirits. By
1949 he became a pamong, so when he moved to Jakarta he immediately
became a leader within the new branch. During the fifties he played an active
role in the PB, first within its educational and then within its spiritual section. As
has already been made clear he was active within Sumarah congresses and
became one of the main vehicles for clarification of the third phase. His
wewarah during the period from 1956 to 1960 became a well known part of the
organisational heritage. As tensions with Surono emerged in the sixties,
Arymurthy withdrew temporarily, resigning his functions in the in 1962
(though retaining responsibilities within the Jakarta branch). Although
Sukino's suggestion of a Jakarta centre had come without reference to
personality, it must have been self-evident that Arymurthy would lead the
organisation. Excepting the reservations expressed in the national conference
of 1969£j'ymurthy has had whole-hearted support since assuming leadership
in 1966.

nterview with Arymurthy in Jakarta in July 1973.

2Interview with Arymurthy and with Martosuwignio in Yogya in June 1973
(Martosuwignio replaced Arymurthy in this function).

BAround 1970 the reservations about Arymurthy's leadership, which he spoke
of himself, centred on his activity within the BK5I. Some felt that his role
there threatened to associate the organisation too closely with Golkar.
More recently, there have been some regional leaders who have felt that
Arymurthy has been taking too much responsibility, more than he can
reasonably handle--this feeling has grown now that he is not only the
leader of Sumarah, but also one of the main leaders of the SKK, and now
a Dirjen (letter from Warsito, in Magelang, on February 7 1980).
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Naturally his personality, as expressed through guidance, has had an
impact on the whole of Sumarah. Arymurthy's guidance of meditation is
characterised by constant verbal commentary--as was Sukino's. In contrast to
Sukino's use of poetic high Javanese, Arymurthy's commentary alternates
between Javanese and Indonesian and comes in discursive, often highly
analytic, form. Occasionally a few other leaders, like Sri Sampoerno of Solo,
have complained that ordinary members could not follow the intellectual level
of Arymurthy's guidance. Some have poked fun at his constant harping on
Hakiki, joking that the word is Hakiku--meaning your truth. Generally such
comments have not overridden profound respect for Arymurthy's capacity to
articulate guidance which is attuned both to the experiences of the membership
and realities of their context.

With the congress of 1966 came alterations in the structure of leadership.
The PB, or Pengurus Besar, of Surono's period was replaced by a DPP, or
Dewan Pimpinan Pusat (Central Board of Leadership). DPP leadership consisted
of three leaders and a secretariat. The three functions have been general
(Ketum--Ketua Umum), spiritual (Keroh--Ketua Kerohanian), and organisational
(Ketor--Ketua Organisasi). During the first period of DPP leadership Sukino,
who died in March 1971, remained active as Paranpara, as the spiritual guide
for the collective. At the same time a special board of pamong (Dewan
Pertimbangan), which was led by Martosuwignio, took responsibility for
realigning the spiritual and material dimensions of Sumarah activity. This board
was dissolved in the early seventies, when it was generally felt that balance
had been achieved. The national secretariat has been headed by Sutardjo and
located in Jakarta. Sutardjo has been extremely active, accompanying the
leadership on its trips and %ﬁying a considerable role in routinising the
paperwork of the organisation.

In the first period of DPP leadership, that is until the congress of 1970 in
Jakarta, Arymurthy's co-workers in national leadership were Pranyoto, as
spiritual leader, and Sudijono, as organisational leader. Pranyoto, who had been
an official in the Fisheries Department until retirement, was active despite
declining health. Sudijono appears not to have been very active. In the
congress of 1970 both were replaced and their replacements have worked

s4'Usul-usal dalam bentuk uraian pada Konggres Pagujuban Sumarah”,
Surakarta, 1970.

$5Sutardjo headed local offices of the Ministry of Information in Central Java
and then Yogya in the later fifties and early sixties, he was moved to
Jakarta in the mid-sixties. He became a member of Sumarah in 1961,
after being introduced to it through Joso. Sutardjo commented that he
always ended up serving as secretary--while in Yogya he had frequently
filled that function on the Mayor's committees or in work associated
with the Pakualaman. He became Sumarah's national secretary in 1968.
Interview with Sutardjo in Jakarta in July 1973.
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closely with Arymurthy and Sutardjo all through the seventies. Neither of their
replacements had experienced responsibility within Sumarah and both
expressed shock when initially confronted by it.

The organisational leader since 1970 has been Ir. Sutjipto, an engineer
responsible for maintenance of machinery in government sugar refineries.
Although he grew up in a strongly Islamic village near Salatiga, his parents
were deeply involved with Sosrokartono, the famous mystic and healer who
lived in Bandung. After his studies he was posted to Semarang and then Solo
before settling in Jakarta. Although he had never been a leader within
Sumarah, he did help organise the Jakarta congress in 1970. In fact the
process of doing so left him so tired he was asleep when discussion of the
leadership took place. When friends woke him with news of his responsibig'ﬁs,
he replied that he had no desire for them--but could only accept God's will.

As organisational leader Sutjipto's primary responsibilities have been co-
ordination of the special sections which have been under the control of the
DPP. In general he has been extremely sensitive to regional variations in
Sumarah structure, arguing that national leadership should not dictate local
patterns. At the same time he has played a role in attempting to harmonise
sectional interests with the collective. The women's section, for instance,
tended to regard itself as having a separate membership. When it had been
created by the 1970 congress that was not the collective intent. The section
was meant to provide a focal point for special women's issues, but not to act as
a sub-organisation. Sutjipto helped clarify this during the national conference in
Solo in 1973. Similarly, he expressed caution when advising the active youth
section of the Surabaya membership--warning against crystallisation into a
separate body an(éz%gainst its inclination to treat Sumarah mentally, as just a
body of teachings.

Sutjipto initiated several activities. In each case action was suggested by
guidance he received, then confirmed collectively in national meetings. One
project did lead beyond confirmation into action; progress on a second has
been slight. Effort to create Sumarah cooperatives, local structures for buying
rice and exchanging goods and services, have been restricted to a few
branches. Like almost all efforts to regularise finance and extend Sumarah into
functions which are not explicitly spirityal, the cooperative idea received
approval in principle but not in practice.”~ Establishment of a new foundation,
however, has led to action .

SInterview with Sutjipto in July 1973 in Jakarta.

$7bid. and documents from the 1973 Sumarah conference.

¥%The cooperative idea is referred to in notes from the 1972 and 1973
conferences; it is no longer mentioned in the 1978 congress. In the early
seventies the Jakarta group did cooperate to buy rice in bulk,
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The concept came to Sutjipto prior to the 1971 conference in Yogya, the
conference which came only six months after Sukino's death. The conference
then approved the idea of creating a foundation in Sukino's honour, the
Yayasan Sukino. Although the foundation was to provide some services for
poorer members, its prime function was to renovate Sukino's house and care
for his family. Response to the establishment of a foundation has been guarded
in some quarters and enthusiastic in others. The leader of the Ungaran branch
of Sumarah expressed the feelings of many when he criticised the E%?ject
suggesting that it reflected undue focus on Sukino's personality. The
Surabaya Sumarah centre responded actively, however. Major Sukardji, the
regional leader, personally arranged for the erection of a large pendopo at
Sukino's old home. Many others supported him with contributions, so the
project reached completion by 1975. The pendopo, a pavilion fifteen metres
square, has been marked with a plague commemorating the founder. The
pendopo has become a permanent site for Sumarah conferences and there are
intentions of developing the site to include accommodation space and archives.
Although some members have been guarded about the project, each step has
come with insistence by the Iead%]spip that there is no intention to deify Sukino
or turn his home into a museum.

The spiritual leader selected by the 1970 congress came into his position
as a complete unknown to many members. Zahid Hussein had been a Sumarah
member since the early forties, when he had also been one of the few Sumarah
members of Peta. As the adopted son of Bariunhartono, his contacts with
Sukino and other early leaders were considerable, but until 1970 he played no
active role in the organisation. After training in Peta and active guerrilla service
during the revolution, Zahid remained in the national army. During the fifties he
saw continuing conflict as a front line officer during fighting against Darul Islam
and the PRRI-Permesta revolt. He became an intelligence officer and received a
brief period of training in Sydney during the early sixties. Since the Suharto
period began, he has been a Colonel working in Binagraha, the military nerve
centre right next to the National Palace in Jakarta. Quite often his function has
been to confirm the security of places Suharto intends to visit. In that role there

distributing some of it to more needy families as well as ensuring against
inflation for themselves.

Interview with Subagio in Ungaran in June 1973.

%In describing a celebration which took place at the pendopo the DPP
explained: "... peringatannya diadakan di Pendapa Agung yalah
Pandapa Sumarah, bukan untul mengkeramatkan pendapanya
melainkan untuk melestarikan nilai sejarah lahirnya Sumarah di Bumi
Indonesia." (in DPP, Tuntunan ..., Jakarta, 1978, p.9). It might be noted
here that Pangestu has turned its founder's home, in Surakarta, into a
museum. In fact they did so while his wife was still living there. |
visited the house with a group of Pangestu members from Salatiga in
late 1971.
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is little doubt that Zahid's spiritual attunement to vibrations has en
recognised by the President as a vital complement to intelligence training.**~'In
1975 he bcame a haji, making the trip to Mecca as an emissary of Suharto's
and with instructions to "test" the inner, mystical, meaning of the Islamic
pilgrimage.

Zahid Hussein's designation as spiritual leader of Sumarah resulted in
striking personal growth. When he was first designated he felt insecure and
inarticulate. During late 1970 and until Sukino's death in March 1971, Zahid
turned to Sukino for support. Within a short time, however, he began to
experience the extent to which external functions can evoke inner realisation.
Faced with spiritual responsibility, he was pressed into deep personal
meditation. During conversations in 1973 Zahid explained that his duties had
forced him toward complete surrender. Each time mental reservations arose in
response to his situation, he had to give them up. As he did, letting meditation
and inner guidance direct him, he found that he was able to facilitate peaceful
proceedings. At the same time,ﬁgwough that process his own meditative
awareness became much sharper.

There is no doubt that "external" factors suggested mental basis for
Zahid's elevation to leadership. In the first place his position, close to those in
power, provided an anchor of security for the organisation. Secondly, his official
duties required frequent travel, which was to facilitate his contact with Sumarah
branches. From within Sumarah these physical advantages merely converged
with intuitive guidance. Zahid's selection by congress came unexpectedly, it
"felt" right. The proof that it was lies in his demonstration of spiritual
responsiveness. External factors suited him to the role, but internally he had to
rise to meet it. The inner development he experienced became the basis for
confident expression of spiritual guidance which has been confirmed in the
experiences of others. Throughout the seventies Arymurthy and Zahid Hussein
worked closely as the primary leaders of Sumarah. In the process they have
kept in close touch with the branches and checked each other continually for
guidance.

%81 Interview with Zaid Hussein in Jakarta in January 1974. Zaid did not
say that the President specifically trusted his intuitive sensitivity, I am
deducing that from what he did describe of his role, and of the fact that
he has had serious talks with Suharto about spiritual concerns. Zaid
affirms that Suharto's interest in spiritual life is genuine.

382 Interview with Zaid Hussein in Jakarta in July 1976. Zaid commented
on the mixed reaction his trip had received in SKK circles. Some felt that
as a national leader of kebatinan it was incongruous for him to have
become a haji. Zaid himself felt no discomfort about it, in fact he
appreciated the fact that as a result of the trip he was able to
communicate better with Islamic leaders.

383 Interview with Zaid Hussein in Jakarta in July 1973.
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The DPP, unlike Surono's PB, has been committed to respond to the
membership. Congresses have been regular: in Jakarta in 1970, in Surabaya in
1974, and in Yogya in 1978. In addition there have been annual conferences,
taking place each year in different regional centres. Now, with the completion
of the pendopo in Yogya, there is a permanent facility for meetings. Contacts
have been intensive during tours by the DPP leadership. During March 1973 the
DPP visited almost all of the regional centres. Then, after announcement of
phase four in 1974, it organised a series of "panataran", meetings geared to
systematically introduce the whole membership to the inner meaning of the
new phase. Otherwise, contact within the organisation takes place through
correspondence and personal visits. Many local leaders maske trips to Jakarta
and the national leaders make irregular visits to the branches. On both sides
these visits tend to co%e family or business needs with maintenance of
internal Sumarah contact.

Conference attendance is usually restricted to national and regional
leaderships. Congresses have been attended by representatives from every
branch and often by a large group of unofficial observers. Regional meetings,
whether in response to DPP visits or local celebrations such as Suro (the
Javanese new year), have involved the whole membership. Typically several
hundred members attend regional meetings, though some gatherings in Madiun
have drawn several thousand. Although major meetings most often take place
in rentedﬁgﬂblic buildings, occasionally government pendopo have been mader
available.

Despite continuing unreliability of membership lists, estimates indicate
gradually increasing numbers. Registration is required by Pakem, the agency
for government supervision of kebatinan, but many members become inactive
without formally withdrawing affiliation--lists are difficult to maintain.

S84 These trips are quite frequent. Urban Indonesians seem extremely
mobile, families are very often dispersed due to the nature of work
within government offices and schools, and business people often find
trips to Jakarta necessary (both for marketing and to facilitate official
permission for their activities).

%85 The government is usually quite cautious about the use of its building by
private organisations, so this is rare even when individuals within
government are connected to such organisations. It was especially
notable, therefore, when the Bupati of Madiun made the government
pendopo available for a massive Sumarah meeting in Madiun in April
1973 (noted in Selayang Pandang ..., 1973). According to Warsito (letter of
February 7 1980) the governor of Akabri in Magelang had given
permission for its facilities to be used for the SKK Munas Il in late 1978,
but that was vetoed by higher military authorities in Jakarta, who did
not want to associate the military with a 'factional’ interest.
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Nevertheless, it is reasonable to estimate a currerEEGﬁnembership of at least
eight thousand, perhaps of as much as ten thousand.

None of the national meetings have generated tensions like those of
earlier days. There have been differences, many of which have been brought to
the surface. During the late sixties several East Javanese branches expressed
disagreement with Arymurthy's involvement in the BK5I. That body was
formally affiliated to Golkar and as a result to the government. The BK5I was a
small working group, mainly in Jakarta, which convened the major kebatinan
conferences of late 1970. Those resulted in the foundation of the SKK as an
independent umbrella group of kebatinan move ts, but the Golkar
affiliations of its predecessor raised Sumarah eyebrows.

All through its history Sumarah has remained independent of political
parties and interests, in fact its legitimacy in the eyes of government has been
strengthened by a public reputation of neutrality. Arymurthy tried to emphasise
that his membership in the BK5I was private, that the organisation was not
affected. Sukino confirmed Arymurthy's position when it came under discussion
during 1968, but many members continued to feel doubts. These persisted
even through the congress of 1970@9ut dissolved gradually once the
independence of the SKK became clear.*™ From the DPP point of view it has
seemed, Iin retrospect, that its actions have been confirmed by events--
Sumarah as a whole eventually became a primary actor in the SKK.

The functioning of Sumarah's organisation became clearest to me through
attendance at the conferences in Bandung in 1972 and Solo in 1973. During the
1972 conference there were reports from each region and from each section of

386 The most recent official estimate | have is in the DPP, Sejarah, p.120. This
notes that in the 1970 congress the DPP had records indicating a
membership of 6644 (2412 female; 4232 male), but that quite a few
branches had not supplied figures. There has certainly been some
expansion of membership in the seventies, though the information |
have on the latest congress (of 1978) does not include membership
figures. Of this membership there are many who are not very serious
about their practice, though a substantial number are. | had direct
contact with at least thirty separate branches, less than half of the total
number, and in general it seemed that there were at least a dozen, often
many more, thoroughly committed leaders and members in each. This
suggests that the core of the organisation may be about 1000 people of
serious and longstanding commitment; the DPP sense of 1000 members
who had reached 'iman’' does not seem exaggerated to me.

87 These reservations and discussions were mentioned by Arymurthy
during an interview in Jakarta in July 1973; also in conversations with
Sichlan in Ponorogo in August 1973.

388 Sukino's confirmation of the BK5I connection is documented in the DPP,
Sejarah, p.115.
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the DPP. Discussions of organisational history were particularly extensive.
These discussions were part of the preparation for the DPP's official version of
Sumarah history, which was completed during 1974. Naturally, many
intellectually complex issues were involved. At one point Suhardo interrupted
proceedings, suggesting that the meditative sphere had been lost, that purely
mental activity had replaced it. The group disagreed overwhelmingly.
Collectively there was a strong feeling that meditation had remained
continuous, even in fast-moving debate.

This meant that from a literal point of view Suhardo's reminder had been
incorrect: collective experience contradicted and had primacy over Suhardo's
perception. Nevertheless the reminder had drawn explicit attention to collective
integration of intellect and meditation, to a new dimension of group practice.
While this experience clarified the limits of Suhardo's authority, it came hand-
in-hand with a new level of acknowledgement for his role as a founder.
Simultaneously there was announcement of Suhardo's continuin%ﬁsponsibility
as "punakawan" (Semar's role in the wayang) of the organisation.

During the Solo conference of 1973 participation provided a powerful
demonstration of the meaning of Hakiki. For six months prior to the September
conference | had been travelling throughout Java, spending several weeks with
each Sumarah centre. In the process | had explored local histories and
participated in exploration of current concerns. As a result | was very well
aware of issues and preoccupations within the membership. Some concerns
were general, but others were quite local and specific. As a participant within
the practice, | also felt a personal need for resolution. On the one hand I felt
the problems within myself, on the other I was well aware of the extent to
which others shared them. In some branches there was uncertainty about the
nature of initiations, their function appeared to be changing. In others a new
sense of "Hakiki" was emerging: some felt it hardly needed announcing as
such, since it only existed when collectively confirmed. Others wondered how
to reconcile regional diversity with membership in one brotherhood. In all there
were eight items near the surface of my awareness. Each reflected not only my
own, but also a general preoccupation.

389 Based on my own observations during the 1972 conference in Bandung.
Formal designation of Suhardo as ‘punakawan’ was foreshadowed by
Sukino's description of his own role within the organisation. Sukino
described himself that way during the meeting in Yogya of November
30/December 1 1963, when the formation of the 'Badan Konggres' was
being announced by Surono (in Suwondo, Himpunan Wewarah Vol.VI,
p.359-361). Some current Sumarah leaders suggested in conversation
that they felt Suhardo was not keeping up with changes in the nature of
meditation practice. My own observation of the changes in Suhardo's
emphasis in the seventies suggest that he has been, to a remarkable
degree.
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When Arymurthy opened the conference he guided a long group
meditation. In his commentary he dealt directly and explicitly with each item,
not only touching on them but also throwing them into a new perspective. He
had spoken for me better than | could have myself. This experience was not
just mine, others shared it. Arymurthy's focus constituted a perfect
demonstration of what Hakiki means within Sumarah. His attunement could be
verified not because of claims to a "higher knowledge™, but because his
expression articulated the inner concerns of the collective.

No amount of reiteration by the leadership could establish the reality of
practice. DPP functioning as a focaliser, as a catalyst and crystalliser, has been
clearest through its interaction with regional centres. In the early days of the
DPP it produced a number o%iiﬁnportant statements, guidelines for initiation,
guidance, and organisation. Sukino contributed as well, adding his
clarification tOEqail DPP summary of the nature and significance of levels of
consciousness. By 1968 these guidelines resulted in a system which
emphasised the three levels of tekad, iman and sumarah. At the same time
they were related explicitly to earlier senses of progression.

Alignment of regional organisation to DPP patterns, structural consistency,
was achieved through the congress of 1970. Local leadership has rested since
then with a DPP styled division of general, spiritual and organisational
functions. The three are supported by a secretary, sometimes by a separate
treasurer. A new level of structure was created, the regional centres or DPD
(Dewan Pimpinan Daerah). In 1970 there were nine of them, by 1978 eleven.
These DPD have become the primary focus for local organisation, in some
respects overshadowing the branches (q%ﬁ called DPC or Dewan Pimpinan
Cabang) and the local meetings (ranteng).

3% Arymurthy's talk was transcribed and is in the records of the 1973
Surakarta conference. The substance of the talk cannot, in itself, confirm
the comment | am making. Many of the issues he touched on were
obvious, some were items of routine comment. Nevertheless, the extent
to whicb he covered all issues seemed remarkable to me and this
comment is really simply a reporting of my own experience: not all
issues were obvious.

s Many of these instructions are included in the DPP, Perkembangan, Vol.II;
many of them were also circulated independently by the Ponorogo
Konsulat in 1968.

392 In DPP, Sejarah, pp.114-115; also Sukino's letter to Abdulhamid of June
10 1967 (this seven page letter, detailing guidelines for practice, received
wide circulation).

393 This structure is outlined in DPP, Sejarah, p.119. In fact the DPDs began
to take shape during Surono's leadership in the early sixties. In 1960
Surono began constituting DPDs as a part of the effort to align
organisational structure to direct regional reception of Hakiki, which
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Early efforts to foster consistency have been gradually replaced by
acceptance of diversity. In fact the regional diversity within Sumarah is striking,
extending to contrasts between branches. Ultimately it is expressed through
the often sharply contrasting styles of individual pamong. These contrasts do
reflect regional qualities embodied within the membership, but they also rise
from idiosyncracies of personality. Differences are marked not only by varied
organisational practice; but also by divergence in the terminology,
conceptualisation and exercise of meditation. During the late sixties the DPP's
interest in uniformity indicated persistence along the lines of Surono's PB. By
the early seventies this reflexive impulse had been dropped. Instead there is
acknowledgement that diversity is a positive demonstration of the vitality of
practice.

Close observation confirms the existence of genuine differences. In
Jakarta Arymurthy is not alone in emphasising Hakiki and the progression
through tekad, iman and sumarah. In Madiun Kyai Abdulhamid's emphasis on
the "sujud trimurti”, on the merging of angen-angen, rasa and budi, persisted
past his death. In the same region there is continuing practice of kanoman.
While Arymurthy's guidance comes in lecture form, Solo pamong continue to
sharpen one-on-one guidance patterned after Suhardo. In Salatiga Seno has a
distinctive personal style, in Ponorogo Sichlan continues to poke fun at magical
inclinations, in Yogya the residue of Surono's influence remains alongside
Sukino's. In many areas the term "sujud" is understood as congﬁy to
"meditasi"; in Solo Sudarno often calls his practice "relaxed meditation".

These contrasts are often interpreted as conflicts. Within most branches
there remains a very human tendency to comparison and value judgement.
Each style tends to assert its primacy, resulting in criticism of others. Jakarta
members have commented on the lengthy silences of their rural counterparts,
suggesting that other members have failed to adapt to the realities of modern
spirituality. Within Solo there is a persistent feeling that other branches sacrifice
depth and consciousness for speed and quantity. From Yogya the Solo group
still appears renegade--slow to adopt efficient organisation and reluctant to
drop the magical practices of phase one. In Madiun there have been strong
arguments that only Kyai Abdulhamid truly maintained the purity of Sukino's
revelation. In Surabaya there have been suggestions that only its practices

was associated with the beginning of the third spiritual phase (in
Suwondo, Himpunan Wewarah Vol.VI, p.40).

394 The above comments are based on personal observations. The use of the
term 'relaxed meditation', which originated with Sudarno and Suyono in
Solo, was noted by Arymurthy in speaking of the Westerners (in my
Selected Sumarah Teachings, p.24).
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balance all of the strands of Sumarah style. With few exceptions, ea roup
harbours judgements on others and a sense of its own special qualities.

During my travels | was repeatedly bothered by the contradiction between
claims to regional superiority and the ideal of unity. In principle, from the
earliest stage of Sumarah practice, it has been well understood that conflict and
diversity pervade the realms of form, that oneness only exists in an undefinable
dimension beyond thought. Yet only practical realisation can result in feelings
which are aligned to this formulation of the ideal. While consciousness remains
in the mind, contrasts of form will result in feelings of distinction. As long as
individuals remain in thought, the very human tendency to judge remains.
Sumarah commitment to internalisation of principle has not meant that ground-
level experience constantly demonstrates it.

Nevertheless, in the seventies there has been a new clarity and
acceptance of internal diversity. Sumarah leaders no longer try to use
organisation as a tool of uniformity. Instead it has been recognised that
diversity reveals authenticity. Uniformity could only reflect victory of
organisational norms, set teachings, or formula; sacrifice of essence for form.
When that happens, as it appears to within so many movements, practice
becomes second-hand. Individual experience is then moulded and shaped by
the form level expressions of other people's experience. So diversity is now
accepted within Sumarah as a testimony to the continuing immediacy and
primacy of individual realisati&I Organisational development no longer involves
effort to standardise practice.

external involvements

Arrival at a positive outlook on internal diversity naturally extended into
increasing tolerance of others. It has become commonplace, within all levels of
Sumarah, for members to comment that sumarah, the state of surrender and
realisation, does not belong to Sumarah, the organisation. Several people told
stories of meeting non-m%Fers who embodied the practice more fully than
those in the organisation.”™~ Tolerance of this sort characterises all Javanese
mysticism in principle; it is also linked to the national motto of "unity in
diversity'. Within Sumarah the commitment to unity beyond religious diversity is
clearly enunciated in the Sesanggeman. The aims state not only that one Truth

%personal observations, based on conversations with members in each region
referred to.

%6Both Sutjipto and Arymurthy emphasised this increasing tolerance, during
conversations in Jakarta in July 1973.

%’Sudarno, in Solo, repeated experiences of his several times; Dr. Toah in
Surabaya said much the same.
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underlies all religion, Eﬁ also that Sumarah was to work toward realisation of
unity among all faiths.

Although this ideal was embedded in Sumarah origins, its expression in
action took time. There were early signs of concern, within the general
membership, with the national status of kebatinan. In the preliminary congress
of 1948 the group had endorsed motions suggesting that the Ministry of
Religion ought to be renamed to allow for other 'paths to God'. Then during the
first formal congress therﬁas agreement to establish contact with the Ministry
of Education and Culture.

During Surono's leadership however, Sumarah refused to join the BKKI.
When questioned about his resistance, Surono explained that many groups
remained snarled in politics and concerned with magic. As Sumarah was
oriented sjmply toward God, he did not want to expose its practice to
corruption.= This attitude has also been strong within other movements.
Pangestu and Subud have been extremely reluctant to associate themselves
with the SKK, expressing reservations about the assortment of practices within
it. Although Surono refused to participate in the national kebatinan effort,
Sutadi did. Sutadi was especially active during the BKKI congress in Semarang
in 1955 and during the creation of that organisatiorﬁe is supposed to have
worked hard to 'insolate’ it against political influences.

So until 1966 Sumarah spent little energy on its relationship to other
kebatinan movements. When Arymurthy began to connect the group to
national movements there was resistance, as has been seen. Once the SKK had
been created in 1971 Sumarah as a whole began to respond positively,
endorsing Arymurthy's commitment. Since then it has been both formally
affiliated and active. Internal resistance to Arymurthy's BK5I involvement,
especially to the Golkar connection implied, had been particularly strong in East
Java. Paradoxically, the East Javanese branches of Sumarah were to become
especially active within the SKK. Sukardji, the leader of Sumarah's Surabaya
DPD, rapidly became the head of the East Javanese section of the SKK. Under
his leadership the East Javanese SKK has been far more active than its Central

%%See appendix (note phrases six and nine).

¥The 1948 resolution appears in the notes taken by Sutadi on the meeting
(Perselah_pendek:..); the resolution of the first congress is recorded in the
DPP, Sejarah, p.70.

“0Surono clarified his stance on several occasions, for instance during a talk in
Sawodjadjar in June 1961 (in Suwondo, Himpunan Wewarah Vol.VI, p.90).

401 The nature of Sutadi's role was described by Sardjoe, during an
interview in Semarang in July 1973. Sardjoe had been active with Sutadi
at the time, sharing both his PNI affiliation and his interest in preventing
the PKI from taking over the BKKI.



-167-

Javanes equivalent-—partlyﬁs a reflection of the intensity of religious
polarisation in the province.

At the national level, Sumarah representation within the SKK leadership
has often seemed too strong, suggesting imbalanced representation and
Sumarah dominance. Sumarah's role has reflected internal commitment and
national acknowledgement of its neutrality. Arymurthy and Sutjipto both helped
organise the Yogya symposium, Munas I, the former as head of the steering
committee. Naturally this led to responsibilities. When the SKK was formed
Wongsonegoro, the elder statesman of kebatinan, became its titular heﬁ_}"}
Sukanto Tjokrodiatmodjo his deputy; and Arymurthy the secretary general.
During the second symposium, Munas 11 in December 1974, Sukanto became
formal head, Zahid Hussein became his deputy, and Arymurthy continued as
secretary general. Then, after the Sawito affair undermined Sukanto's
reputation in 1976@ZL|ahid Hussein and Arymurthy became the most important
leaders of the SKK.

This activism contributed directly to changes in kebatinan status during
the seventies. Progress was most clearly marked by the Parliamentary decree
of 1973 which legalised exclusive kebatinan membership, meaning that
members of the sects no longer needed to also list a religious affiliation. Then
in 1978 Parliament created a new directorate, responsible for spiritual
movements, in the Ministry of Education and Culture. Though still a paper
exercise, this technically released kebatinan from the grip of the Islamic
Ministry of Religion. In 1979 A%ﬁurthy was made the first Director General
(Dirjen) of this new department.

402 Based on meetings with Sukardji in Surabaya, mainly during August
1973. Arymurthy, and Central Javanese SKK members, were well aware
of the activism which characterised their East Javanese co-workers. At
times the East Javanese group has pushed harder than the others, edging
into confrontations which the national leadership attempts to avoid.
This has resulted in some internal tension within the SKK, especially in
the past several years.

403 The original leadership of the SKK is detailed in Buku Kenangan Munas |,
1970, p.3; the 1974 leadership (following) in Keputusan Munas I, 1974,
'‘Surat Keputusan No: 1/MUNAS/1974'.

“4The changes resulting from Sukanto's association with the Sawito affair were
explained by Arymurthy during a conversation in Jakarta in July 1978,
also in Warsito's letter to me of February 7 1980.

405 Bulletin Sumarah (October 17, 1979) pp.16-22. The Bulletin includes a
transcript of a talk by Arymurthy to a Jakarta Sumarah meeting, in
which he explains the relationship between his different functions within
Sumarah, in the SKK, and as Director within the Ministry of Education
and Culture.
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Sumarah participation within the SKK has been most notable in Jakarta
and Surabaya, but extends to regional activity as well. SKK regional activity is
uneven, some centres becoming very active and others remaining dormant. In
Kediri and Madiun Sumarah leaders have responded to SKK activity, in
Ponorogo they have been hesitant. In Magelang Joyosukarto and Dr. Warsito
have been extremely active within the local SKK. Dr. Warsito, who has been
active in Pangestu as well as Sumarah, became a nationally noted--and
controversial--spokesman for kebatinan. In Yogya Sumarah has been
moderately active in the SKK from the beginning; in_Solo Sumarah was slow to
participate, but became active in the late seventies.

When acting as national representatives for kebatinan, Sumarah leaders
have made conscious effort to put aside their "Sumarah shirts”, they have
attempted to speak as individuals. Arymurthy and Zahid Hussein have appeared
frequently on national television, giving talks to clarify the national significance
of spirituality. Within SKK meetings they have often been called on to guide
collective meditation. From their point of view it seems they have been able to
avoid "pushing” Sumarah traits. General response to their role suggests
success. There is no doubt that Sumarah's significance within the SKK, and now
within government, reflects internal commitment to action. But at the same
time it ought to be clear that several hundred groups belong to the SKK,
membership within it is anything but a Sumarah monopoly. All member groups
have had a voice in designation of leadership. Selection of Sumarah people has
reflected both their activism and the fact that most kebatinan groups have not
found their identity threatened by it.

One of the primary constraints on SKK development has been the fear
that participation in the umbrella group will mute individual identities. Many
groups remain suspicious of outsiders, refusing to divulge aspects of their inner
practice. These reservations were obvious during SKK local meetings in Yogya
and Magelang. During some of those sessions participants objected to efforts to
clarify terminology, Ecsfﬂspecting they would result in pressure to conform to
national guidelines.*= As within Sumarah itself, there has been fear that
organisational strength might lead to spiritual dictation. So the lessons Sumarah
leadership learned internally have been applied on the national stage--they
have made clear that organising need not suppress diversity of understanding

406 In Yogyakarta the SKK was active in the early seventies, with Sri
Pawenang of Sapto Darmo as one of its early supporters. | attended SKK
meetings in Yogya and Magelang during 1973, by which point the East
Javanese section of the oorganisation was already much more advanced.
The Solo group began to be active only after 1975, but has become a
significant focus since. In Solo Soewidji, a non-affiliated ex-BKKI
activist, and now Sudarso, of Sumarah, have both been active.

407 Observations during local SKK meetings in Yogya in October 1972 and
in Magelang in June 1973.
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and practice. Confirmation that other groups within the SKK have recognised
and accepted Sumarah's understanding is expressed through selection of
Sumarah people as leaders.

In addition, it is widely and genuinely felt that the directness and
simplicity of Sumarah practice suits the needs of the SKK. Most kebatinan
meditations involve highly specific ritual, movements, mantra, or points of
concentration. In most cases collective SKK practice of them would raise issues
of identity. Sumarah leaders have been acceptable as guides for SKK
meditation because no specific formula is required. As a result others can join
without the threat of having to perform motions or utter phrases which seem
foreign. Arymurthy has remarked several times that his guidance of SKK
meditations has received collective confirmation--others reporting experience of
a very high sphere.

The process of interaction with other sects has brought internal changes
within Sumarah. Sumarah branches have followed the SKK in holding local
celebrations of Suro, now an official kebatinan festival. Every Sumarah
conference and congress of the seveﬁ]es brought some mention of its
"external” responsibility in the SKK. The interaction has provoked
intensification of effort to distinguish the core of spiritual commitment from its
uniquely Sumarah forms. The challenge of guiding SKK meditations while
remaining true to Sumarah aims has pressed Sumarah leaders to move beyond
attachment to internal norms. Through this process the SKK became a context
which stimulated internal consciousness.

When individuals encounter mystical practice they typically experience
anxiety that practice of surrender will somehow dissolve personality and private
identity. Through the mirroring and feedback which takes place within a group,
many individuals find instead that they are made more aware of uniqueness
and individuality. In fact many experience realisation of oneness as a release
which liberates expression of personality, expression which is normally
constrained by social norms. Sumarah and some of the other groups within the
SKK have found that their interaction generates a similar release, a
consciousness within and freedom for group identities. The sects have only
been able to experience a common identity when they have relaxed attachment
to the forms which distinguish them.

This movement beyond cults has been paralleled by international contacts
which raise issues of culture. Though the scale of Sumarah's international
involvement is extremely limited, it has been noted alongside the SKK as a sign

408 Interview with Arymurthy in Jakarta in July 1976.

409 Suhardo, Ceramah ..., pp.8-10; DPP, Tuntunan ..., pp.10-11; and issues of
the Bulletin Sumarah, each of which includes transcripts of SKK as well as
Sumarah materials.
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of growing external responsibility.ml International connections were
foreshadowed by early commitments. The founders spoke consciously of the
"universally human" significance of movement toward total faith in God; Sukino
predicted international expansion. Then, when the group became organised in
1950, it explicitly rejected reference to Indonesia in iﬁﬂname, asserting the
potentially international relevance of its practice. Nevertheless, the
movement remained overwhelmingly Javanese, not even reaching other ethnic
groups in the nation.

During the mid-fifties Nina Epton did join briefly--and seriously--in
Sumarah practice. A few Dutch residents in Indonesia also experienced limited
contact with the group. In all cases foreign involvements remained brief, limited
and individual--none resulted in establishment of continuous contact with
foreigners. During the Surono period there was very little mention of
international audiences for Sumarah. Most of the leadership had little, if any,
experience of other cultures. There have always been some members with
international contacts. Through the Theosophical Society there has always been
awareness of international spiritual interests. None of these contacts resulted
in either a foreign following or strong links with international movements.
Significant international involvement came with the shift to a Jakarta
leadership, though not through Jakarta.

Arymurthy had travelled in the course of his government work, Zahid
Hussein had training in Australia, Sutardjo spent six months in Canada in the
fifties, and Sutjipto also visited Europe. DPP awareness of the West was
naturally much greater than PB awareness had been. The first formal indication
of foreign contacts came through Puguh, then living in Bandung. In the late
sixties Puguh, an engineer, spent a short period in Holland in connection with
his work. In the process he had a particularly meaningful exchange with several
Dutch friends: he personally realised that Westerners could be genuinely drawn

410 Ibid.

4t Sukino spoke about potential international implications for Sumarah
from early on, more recently, he emphasised it in Wahyu Awas-Eling,
Ngawi 1972 (1968) (partially translated in my Selected Sumarah Teachings,
pp.27-33). Surono placed strong emphasis on the fact that Sumarah's
name did not include the "Indonesia" which it had in the forties. In fact
he said that this was one of the main reasons that the congress of 1950
should be considered the 'first' Sumarah congress (in Soebagyo, Rentjana
Tjatatan ..., pp.11-12).

M2 Sri Sampoerno, in Solo, mentioned having known some Dutch people
who had some contact with Sumarah; Mrs. Sardjono, in Yogya, spoke
about Nina Epton’'s involvement.
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to Sumarah.EI After Puguh reported his experience to the 1970 congress, a
new secw was established, as an "embryo", to deal with international
contacts.— The DPP naturally assumed that contact would be most likely
through centres in Jakarta and Bandung. Western presence is more generally
felt in those cities and the Sumarah practices within them have been
consciously attuned to modernity.

It came as a surprise then, when contacts began through Solo. Solo still
appears backward to the rest of Sumarah. The branch there never joined the
PB and always harboured resistance to formal organising. In fact the routine
process of filling forms and maintaining correspondence remains erratic there.
Lack of interest in formal organisation naturally resulted in limited contact with
other branches--so the inner workings of the Solo group are little known to
those outside it. For a long time only Sri Sampoerno was really known by the
organisation, though Suhardo always had strong contact with the whole Solo
group. More fundamentally, the rest of Sumarah has felt that Solo retains forms
of practice left over from the first phase.

Solo practice does, in some respects, continue patterns which other
Sumarah branches have dropped. The pattern of explicit one-on-one guidance
(nyemak) is still used by Solo pamong, until several years ago kanoman
exercise remained common. The contrast with other groups is only partly
explained as "persistence™. The contrast is also a direct expression of the styles
of Sukino and Suhardo. Sukino's personal style had direct influence everywhere
except in Solo. Suhardo pioneered the Solo group and remained actively in
touch with it through every stage of its development. Suhardo's personality is
direct and frank; Sukino's was refined (halus) and soft. Sukino guided through
poetic high Javanese; Suhardo uses everyday Javanese in a conversational
manner; and Sutadi often maintained long silences. During the first phase all
three influenced the whole brotherhood. After 1950 Sukino replaced his co-
founders, becoming an exclusive influence within the PB. At the same time only
Suhardo and Sutadi were active in Solo. As a result there remains some
confusion within Sumarah between phases and the personalities which have
influenced them. Sukino's guidance, especially its melodic qualities, resonate
within  Arymurthy's. In  Arymurthy's commentaries there is a strong
undercurrent of wayang narrative and Islamic chanting. Suhardo's everyday
tone and Sutadi's silences have persisted within the Solo group.

Most of Sumarah has had no awareness of Sudarno Ong or his style of
guidance. Sudarno joined Sumarah in the late fifties, a year or so prior to
Sutadi's death. As a peranakan, of mixed Javanese and Chinese descent, his

M3 Interview with Puguh in Bandung (he now lives in Surabaya) in October
1972; a copy of his report to the 1970 congress described the encounter
in Holland.

414 DPP, Sejarah, p.118 (summarising the structure of the organisation after

the 1970 congress).
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earlier involvements had included not only a wide range of Javanese practices,
but also the Theosophical Society and Theravada Buddhism. When Sudarno
began Sumarah practice he was especially attracted to its relaxed approach, a
sharp contrast with the concentration techniques he had employed. Almost
immediately, he related to Sumarah in a very individual way. Instead of
focusing on the heart, as most practice did then, he practiced general
relaxation, letting everything go. Some pamong tried to correct him, but both
Sutadi and Kismomartoyo allowed him to practice in his own way. Although
progressing within a few yeaE%'to pamong status, Sudarno only became an
active guide in the late sixties.

In becoming active, he never emphasised Sumarah membership, but
provided guidance openly. Every Sunday evening he led a long session in the
Theosophical Society building, leaving the door open for anyone who wanted to
attend. He also began guiding meditation monthly at the Buddhist temple
(vihara) at Tanah Putih in Semarang. Frequently he responded to invitations to
guide meditations for non Sumarah people in Surabaya, Malang and Bandung.
Sudarno not only de-emphasised Sumarah membership, but also introduced a
distinctive style.

He is consciously monistic rather than dualistic. Rather than speaking of
practice as surrender (sujud), he speaks of meditation and refers to the Buddha
and Krishnamurti. From his point of view it seems that as long as there is
"surrender to God", then there is separation and division--the self is considered
distinct. Instead of stressing the experience of letting go, he stresses
consciousness, relaxation and openness to nature and existence. The Buddhist,
rather than Islamic, elements are obvious. Most often he has referred to his
practice simply as "relaxed itation”, though he emphatically maintains
genuine Sumarah identification.

My entry into Sumarah, and through it the beginning of a Western
following, was through Sudarno. Having spent nine months of intensive search
for a kebatinan practice which suited me, | had remained dissatisfied. For both
personal and academic reasons | was committed to finding a practice which did
not rest on cultural givens. Although in search of a Javanese practice, | felt no
need of one that extracted a cultural price. Most of the kebatinan groups | had
encountered seemed embedded within specifically Javanese wrappings: without
accommodation to Javanese cultural terms and social norms the spiritual
dimension remained inaccessible.

When | was introduced to Sudarno in October 1971 he was described as
an individual, not as a Sumarah pamong. Through an American friend, a

415 Interview with Sudarno in Solo in July 1973.

416 The above is based on contacts with Sudarno throughout the period
from October 1971 to February 1974; the same still applied in July 1976
and July 1978.
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student of Javanese music, | met Ananda Suyono Hamongdarsono. Suyono's
involvements have always been multiple. His parents had been active
Theosophists and among the founders of contemporary Javanese Theravada.
Suyono had spent a year visiting spiritual movements of all sorts in India and
was already in active contact with Ogamisama, which sponsored trips he made
to Japan. He also had contact with and knowledge of the newer spiritual
movements in North America--he already spoke in the language of "new age"
spirituality. Although already a Sumarah member in 1971, his other Javanese
involvements continued. He had belonged to Subud and Pangestu; remained a
Buddhist; maintained a leadership position in the Theosophical Society; and
participated in a small group of mediums who kept contact with Sosrokartono.
When | described my purpose to Suyono he presented me with a smorgasbord
of possibilities. Then, when | made clear that my commitment to consciousness
overshadowed curiosity about powers and the occult, he immediately
determined that | should meet Sudarno.

Without having been summoned, Sudarno arrived at Suyono's home.
Within just a few moments | was firmly drawn into the Sumarah network.
Sudarno’s unassuming manner required no artificial formality, no membership
restrictions were implied, and I immediately experienced and appreciated the
clarity of his attunement to my own inner experience. From that point my
activity began to centre in Solo, though | continued to work in Salatiga during
the following year. It was only after several weeks of attending sessions with
Sudarno, in Semarang as well as in Solo, that | learned through other
participants of his connection to Sumarah.

After becoming aware of that connection, | began to attend other
Sumarah meetings in Solo, especially those guided by Sri Sampoerno, then still
the leader of the Solo DPD. At first and for some time | was unable to relate.
Even as my contacts within the organisation developed, | felt personal
resistance to the dualistic Islamic framework of most Sumarah expression. It
was only gradually, largely out of commitment to this thesis, that persistent
contact resulted in genuine appreciation for Sumarah as a whole. It took
additional time, and development within my own experience of meditation,
before | felt comfortable with and attuned to the organisational dimension of
Sumarah experience.

As soon as | encountered Sumarah others also became involved. At first a
number of Westerners I knew living in Central Java joined sessions. Then a
chain reaction extended through tourist centres in Yogya and Bali. Within a few
months it became known Solo offered a door into meditation practice. Most of
those drawn there since have been travellers, young Westerners on holiday or
in the process of trips around the world. From the Indonesian perspective, their
dress and accommodation marked them as "hippies"”, raising problems of
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cultural adjustment and suspicions oH-morality. Eventually this Solo
connection entered into the tourist guides.

Although partly responsible for this development, | felt resistance. As
others arrived | was drawn into the role of interpreter, along with Suyono.
Cultural differences raised problems; Suyono and | became intermediaries,
working to soften shocks of interaction. Interpreting during meditation sessions
appeared at first as a hindrance to personal meditation; attending the needs of
others drew energy away from "work". Gradually both activities fell into
perspective, | came to share Suyono's appreciation of their status as a spiritual
process in themselves. My hesitation bears mentioning only because its
resolution reveals something of the nature of practice of how meditation, even
for a beginner, develops through action. Exercise of responsibility as an
interpreter was in no sense mechanical--it required attunement to vibrational
exchange and inner meanings. Rather than interfering with growth, this
demanded it.

Initially the Westerners were mainly interested in Sudarno. Gradually this
changed. Other pamong became involved, notably Sri Sampoerno, Suwongso,
Suwondo and Suhardo and contacts with other movements developed. As a
result foreigners have been involved with Tantric practices under Hardjanta,
with Tai Chi, with Zen and with accupuncture. At the same time the nature of
interests has shifted. In the first years of contact most travellers stayed, if they
did, exclusively for meditation. Increasingly, as the seventies progressed, they
have been interested in Javanese culture--dance, music and the wayang.
During the first few years Westerners required an interpreter, except in dealing
with Suyono or Hardjanta. Eventually an increasing proportion of Westerners
knew Indonesian, even Javanese. Generally those who stayed for a period of
months shared rented housing.

Beginning in 1972 there has almost always been a group of between one
and two dozen foreigners involved with Sumarah. A large number passed by
after brief contact; several hundred stayed for a period of months, gaini
genuine appreciation of it; and several dozen have stayed for over a year.

a Bill Dalton's Indonesia Handbook includes almost a page describing
Sumarah in Solo. Although there are a few errors of fact (for instance the
statement that Hardjanto is a Sumarah guide, which he is not) much of
the information is correct in substance, though some remains misleading
in tone.

18 Both Suyono Hamongdarsono and Sri Sampoerno have kept full records
of foreign visitors. Suyono has always been the primary point of contact,
Sri Sampoerno has been the pamong who has been most active in
corresponding with Westerners. Lists have been kept because they are
required by Pakem, which has been aware from the beginning of the
foreign interest in Sumarah. 1 presented a talk to the Pakem forum in
Solo to attempt to explain that interest. | have copies of lists completed
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Solo remained the major centre for Western contact with Sumarah, but in the
seventies several dozen had contact through Ibu Sardjono in Yogya (who
interpreted in the fifties for Nina Epton). Since 1973 a few experienced contact
with Arymurthy and the Jakarta group, at first only as they are about to leave
Indonesia. During 1973 a dozen foreigners went to Sumarah branches in
Madiun and Ponorogo.

Although the attractions of Solo remained a mystery to the rest of
Sumarah, they were clear to travellers. Lack of emphasis on organisation in
Solo made it more open, as none of the formalities common within other
branches were required. At the same time Westerners have always been
attracted to the direct guidance practiced by Solo pamong.. In contrast few
related in the seventies to Arymurthy's "lecturing” style. Outside of Solo, where
membership includes many Chinese and a balance of Muslims, Christians and
Buddhists, the Islamic tones of Sumarah converged with more exclusively
Javanese membership to make it appear culturally bound. Even now, though
several hundred Westerners have had significant exposure to Sumarah practice,
few have a sense of the organisation.

Sumarah was not immediately receptive to this new interest. Even within
Solo there was resistance. Many Javanese members felt sure that the
Westerners, most of whom appeared to be "hippies”, had only frivolous
interest. Suwondo, one of the leading Solo pamong,, refused to meet with
Westerners during my first six months of contact. When he did, however, he
responded with enthusiasm, rapidly becoming a primary source of guidance.
Reversing earlier assumptions, he now points out that the Westerners are
typically more committed than local members. While the Javanese members
often drift, assuming they have time and progress will be slow; _the Westerners
approach practice intensively, pushing for rapid development.~ This has been
a common pattern. Most Javanese members have harboured prejudices prior to
contact. As with Suwondo, contact has almost always dissolved doubts,
replacing them with special interest. Although many branches have still had no
direct contact with the foreigners, enough members have so that the
organisation as a whole accepts its guests.

The process of accommodation has not been easy, on both sides
individuals had to compromise. Westerners generally arrive with no knowledge

in August 1978, which include the addresses of all foreign participants
up to that point.

419 Suwondo has made these comments repeatedly, often during his visits
to regional Sumarah branches outside Solo itself. For some years he has
been responsible for guiding the branches in Klaten, Sragen, Sukohardjo
and Wonogiri. During 1973 | accompanied him frequently during his
trips to those branches.
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of local culture and habits Javanese find incomprehensible. Sexual relationships
among foreigners have been a special problem. Taking marriage and family for
granted, Javanese have trouble with notions of "free love", the differences of
ideal stir deep feelings. Because Sumarah members are committed to social
harmony, they take norms more seriously than their neighbours. At the same
time, although Solo's population nears a million, foreigners are visible and their
connection with Sumarah general knowledge, meaning the behaviour of
Westerners reflected on Sumarah's public image. Westerners have not been
required to accept regulation by Sumarah, but the door to participation has
been open. This meant only personal senses of responsibility balance potential
roughness: inter-cultural harmony rests directly on consciousness without the
aid of regulation.

The potential danger of the situation has been obvious to those in
Sumarah. When Drs. Warsito, from Magelang, visited Solo in 1973 he was so
disturbed by the possiE%hties that he wrote to Arymurthy warning against the
Western involvement. Fortunately few Westerners have abused their
position; most cultivate sensitivity to their environment as a dimension of
meditation practice--which is of course the Sumarah posture. Exploration of the
relationship between practice and the cultural interaction has been a consistent
theme among the Westerners in Solo.

Sumarah itself, though to a lesser degree, has been pressed to clarify its
relationship to culture. This has been particularly difficult due to the close
association, within the experience of the membership, between their practice
and Indonesian national process. When Westerners began participating in Solo
meetings, local pamong felt no organisational constraints. Notably, they never
mentioned either initiation or membership. When foreign involvement came to
the attention of Arymurthy he immediately made clear the door was open to
serious interest. From his perspective openness to foreigners was no differ%
than the openness Sumarah had already been maintaining for Indonesians.
The organisation as a whole became aware of Western interest during the
Bandung conference in September 1972, when two of us attended. Sri
Sampoerno included comments on the significance of Western involvement in
his report to the conference. With that mention of foreign involvement became
a regular feature of national meetings.

420 This letter, sent by Warsito on November 22 1973, resulted in a flurry of
confusion. The DPP felt no need to act on it, Sri Sampoerno and | both
wrote letters in response to it, but the concern Warsito expressed was not
generally felt in Sumarah and the matter resolved itself naturally.
Subsequently Warsito has become entirely positive about the Western
involvement.

421 Arymurthy in his "meeting with Westerners in Solo" in September 1973;
translated in my Selected Sumarah Teachings (see pp.17-26).
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The formal Sumarah posture, its relationship legally and spiritually to
foreigners, was enunciated by Arymurthy in September 1973. After the annual
conference, held in Solo, a special meeting was held for the Western group.
Arymurthy guided a long meditation, within which his aim was to clarify the
relationship between Sumarah and its "guests”. Arymurthy's talk was taped,
transcribed, and then translated. | interpreted during the session and provided
the translation onﬁjﬁ request. It has remained the definitive statement of
Sumarah's position.

In substance Arymurthy dealt first with the nature of Sumarah practice
and guidance, emphasising the autonomy of individuals as a basis for
meditation. Although his clarification on these points served many purposes, in
this context his statements dealing with organisation, its relationship to Hakiki,
and foreign participation are all that require emphasis. He emphasised
Sumarah’s historical connection to Indonesian national events. In doing so he
made clear that formal organisational membership was only possible for those
who shared Sumarah involvement with that process, that as currently
constituted Sumarah was not an international body. He placed emphasis on the
relationship between organisation and Hakiki, the process of collective
consciousness, and pointed out that Sumarah was not just "relaxed
meditation”, but a practice directed toward individual reception of Hakiki,
personal guidance by and recognition of an absolute Truth. He made clear that
the aim of practice was not personal peace, but extension of realisation through
service to humanity as a whole.

Precisely for that reason, he said Sumarah had to respond with openness
to Western interest--at whatever level it was expressed. However, the
organisation was to treat foreigners as guests, sharing practice openly but not
imposing regulation or constraints. Although Sumarah itself felt that its practice
would become significant to the world, he said that this would not result from
human plans or intentions. No external forces could lead to genuine Sumarah
growth, it could only occur as an expression of God's will. So Westerners were
in no way to be constrained by Javanese or Sumarah norms, their practice was
to take its own direction, attuned to the cultural realities of their respective
homes. He said that Sumarah was to remain open to future contacts in the
spirit of brotherhood, but never as a force of "spiritual imperialism"”, never as a
dictator of events elsewhere. All the organisation could do would be to guide
foreigners toward their own reception of Hakiki, providing confirmation when
that point had been reached. After that developments would occur
spontaneously and in tune with the éiég'ng realities of their own culture--not as
an extension of something Javanese.

422 Ibid.; this was referred to as definitive in 1978, in the DPP, Tuntunan ...,
p.11.
423 Arymurthy in my Selectred Sumarah Teachings, pp.25-26.
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With this it became clear Sumarah practice was not bound by the
organisation or culture which house it in Java. For foreigners who have
experienced Sumarah, this seemed perfectly appropriate. Few wanted
organisational affiliation, all moved in different directions on their own. Many,
however, became dependent, experiencing difficulty on leaving Solo. While
there they have usually been intensely and, even exclusively, committed to
practice. Singlemindedness results in an artificial association of meditation with
environment. For Javanese Sumarah involvement remained an aspect of life
context. For foreigners experience of Solo seemed to provide a cocoon, a
supportive atmosphere. As a result, despite Arymurthy's guidance, many
associated Sumarah only with experiences and pamong in Solo and were
unable to sustain practice on their own.

For some this led to correspondence, especially with Sri Sampoerno, for
others repeated returns. Otherwise, foreigners who have been through Solo
have been geographically dispersed, especially those from North America or
Europe. There people have tended to become involved in other spiritual
groups--ranging from reborn Christian to Sufi to Tibetan Buddhist. In the
seventies a number of Australians became involved in Findhorn, the spiritual
community in the north of Scotland and genen&by interchange between Solo
and global networks of the 'new age' developed.

In Australia, where friends from Solo were less scattered, informal groups
maintained practice. These began in Canberra and Perth in 1976, Sydney in
1977, and in Melbourne in 1978. Within these groups there has been only
erratic experience of guidance in its Sumarah form, often friends simply
meditate together. Each group has involved not only friends who met in Solo,
but others with no exposure in Java. The clearest source of difficulty for
Westerners leaving Solo is that they have been given no distinct forms to
identify their practice. There is no label for commitment, initiation, no set
teaching. If there were, then recreation of them in other contexts would be
easy and expansion an extension of Javanese forms. Sumarah has not allowed
that, even individual efforts in that direction have been thwarted.

424 This contact began through David and Ann Sutherland, who spent most
of 1972 in Solo, then three years at Findhorn. Subsequently it also
involved Neil and Kathleen Goodall, Margie Elliott, Nicky Vardy and a
number of others who have spent periods of over a year in both places.
Ann is now Anna Hawken. This connection has continued in several
ways within Australia. During 1978 half-a-dozen of the Sumarah related
people in Perth were actively involved in preparing the Findhorn tour's
Perth leg; in Melbourne the core of the group which practices Sumarah
are people who have also had long experience of Findhorn.
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chapter 8
CONTINUOUS MEDITATION

Sumarah movement beyond its own forms is a reflection of the fourth
phase of its spiritual practice. If Hakiki seemed connected to regional groups in
the third phase, then the movement toward the individual level in ther fourth
has brought tolerance of diversity. As Truth is recognised more commonly at
the individual level, acceptance of many forms results in de-emphasis on any
one. At the same time the emphasis on special states of consciousness and the
intensive meditations which result in them has been replaced with stress on
consciousness within daily life. This has meant intensification rather than
relaxation of effort; acknowledgement that practice is a continuous rather than
occasional exercise. Linked to this there is emphasis on awareness which is
open and diffused through the body, rather than focused on parts of or
functions within it. This has meant that mental functioning now takes place
within meditation, replacing the earlier and more exclusive concern with
sharpening of intuitive feeling.

From the vantage point of current practice it is clear that each phase has
subsumed those leading to it, including rather than rejecting the lessons of
prior experience. Awareness of mind has not meant that physical tensions and
intuitive feeling have been ignored but that the field of awareness expanded,
becoming more comprehensive and simultaneously working within every
dimension. Entry into the new phase is thought to have led to more rapid
progress for beginners. The collective evolution implied increasing directness
and clarity of guidance, resulting in what appears to be more rapid
development. This feature of Sumarah evolution had been noted early in tﬁ%
third phase, but received frequent comment as the fourth phase approached.

*5The clearest statement of this principle came through a talk Arymurthy gave
in Jakarta right after the third phase had begun (recorded in Suwondo,
Himpunan Wewarah Vol .1V, pp.144-146). Speaking in December 1956
Arymurthy explained: "... berbahagialah mereka jang memasuki
Pagujuban Sumarah didalam phase ke-Ill ini. Sebab mass persiapan
sudah berlalu. Mereka jang masuk langsung berkenalan dengan iman
jang sewadjibnja sudah menjelma didalam kolbunja para pamong,
sehingga pertumbuhan sudjudnja djika diukur dengan masa
keduniawian, akan djauh lebih singkat.” In the early seventies Sumarah
leaders frequently made similar comments about the increasing
directness of practice, and the resulting speed with which new members
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Even the way in which each phase has been announced continues to
reveal something of its nature. The second had been announced by Sukino and
the third by Martosuwignio--each representing the level of Hakiki experienced
at the time. The fourth phase was experienced as a reality by ordinary
members throughout the brotherhood, then confirmed in the congress of 1974.
The very process of grassroots recognition confirmed the completion of the
third phase, indicating that Hakiki had reached the branches and a new level of
collective awareness was close. This time the emphasis on continuity of
meditative experience meant entry into sumarah, completion of the stage of
iman. In terms of the chakras this is connected to activation of the spiritual
functions associated with the head: the throat, forehead, and crown. In terms
of Sufi stages it meant movement from Hakekat toward Makripat, the final
stage of union.

Sudarno's practices of the late sixties foreshadowed the fourth phase.
Dropping emphasis on the heart, he guided people toward conscious relaxation
within everyday life, "daily meditation" (meditasi harian) became a keynote.
Sudarno's capacity to articulate and explain the meditative process has been
notable. Because his language is simple and logical, understanding of the
process has been cultivated within each stage of meditation. Sudarno continued
to use one-to-one guidance, clarifying inner posture through attunement, but
the force of his logic meant no assumptions were required. Within earlier
practices beginners needed commitment before the instructions of pamong
became meaningful. Although Sudarno's emphasis on continuity of and
explanations about meditation came early, nhow many other pamong, most
notably Suwondo, have developed similar emphasis.

At first glance, and for most beginners, the notion of meditation in daily
life seems a contradiction. Beginners feel that inward movement of meditation
runs counter to outward involvement in action. If attention turns inward, how
can consciousness remain attuned to external events? Within Sudarno's
framework the answer is relatively simple, though its simplicity hardly ensures
practical application. As he explained, attention is normally in thoughts, in the
head. Naturally this means when beginning meditating our sense of it is that
we turn from 'looking outward' to ‘looking inward'. At first it appears as though
our centre, our attention, remains in the head. Mentally meditation and action
seem exclusive and in contradiction. However meditation means centreing
within, not turning attention inward. Attention, once just in thought, becomes
rooted in and diffused through the whole being. Once attention is internal,
rather than just l&gﬂg aware of the inside, then inner awareness and outer
receptivity merge.

could progress. Mrs. Sardjono, Martosuwignio, Suhardo, and others all
made such comments.

“8For an introduction to Sudarno's style of guidance, see my Selected Sumarah
Teachings, pp.7-16. Sudarno's guidance on the relationship between
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Sudarno's stress had precedents. His terminology evoked Buddhist senses
of "mindfulness” and "right attention”, and can be linked to the continuity of
awareness exercised within Vipassana. Others in Sumarah had a different
frame of reference. For Javanese generally the term "eling® means
"remembrance”, just as does the Sufi dikir. The dikir is not simply a chanting of
God's name, but an instrument to achieve connectedness. Sukino began to
draw renewed attention to continuity of meditation during the same period in
which Sudarno introduced his style. Sukino's language continued to reflect Sufi
and Javanist roots, but the thrust of the message was very close to that of
Sudarno’s.

The clearest presentation of Sukino's final spiritual teaching came during a
small group meditation at his home in June 1968. Only a few friends were
present at the time, but the talk was ed and then circulated as a booklet:
Wahyu Awas-Eling tuwin Wahyu Alam.*== Although this was termed "wahyu",
revelation, it was not presented as a revelation in the same sense as Sukino's
original experiences. Sukino explained later, in a letter to Sri Sampoerno, that
he had received many experiences of revelation, but that only the experiences
of 1935 and 1949 had a direct effect on the nature of spiritual practice. Other
experiences were also dirf?_rg} receptions of God's Truth, but their significance
was not at the same level.

This talk, which could be roughly titled "The Revelation of Constant
Awareness and of Nature", was interpreted as a sign of a new phase. During
mid-September 1969 another small nﬁgting at Sukino's home led to explicit
linking of the revelation to phase four.*= It was widely felt that most members
could not understand Sukino's message, that it amounted to foreshadowing
rather than announcement of a new phase. Sukino's talk stressed continuity of
meditative awareness, attunement of life as a whole to natural energies, and
the activation of intellect within the sphere of meditation. The elements of his
talk were not new, but their arrangement and emphasis was.

During the early seventies a number of senior Sumarah members
mentioned the beginnings of a new phase. In response to my questions,

thought and meditation was clearest to me through his comments in
response to my continued questioning about the relationship between
my practice and this thesis.

“’published in Ngawi in 1972 and translated in part in my Selected Sumarah
Teachings.

*85ukino's letter to Sri Sampoerno of December 27 1969.

“2Interview with Martosuwignio in Yogya in June 1973. | could not help but be
struck by the fact that this meeting took place at the same time as the
experience which led me to look for Sumarah. The visionary experience
which led me toward this thesis took place on the second Saturday of
September in 1969--that was the date of the experience | am referring to
in the beginning of the preface to this work.
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Suhardo, Martosuwignio, and Mrs. Sardjono each confirmed that advanced
members had beglﬁjto experience a qualitative change in the level of general
Sumarah practice.™ During visits to East Javanese branches in 1973 there
were two confirmations a new phase was opening up. On each occasion local
members spontaneously spoke of a fourth phase after a group meditation. The
clearest experience came in Malang, where the new phase was connected to
both internal and external dimensions of Sumarah. Internally it was linked to
openness, continuity, and comprehensiveness of [ﬁgﬁctice; externally to the
national and international involvements of the group.

Perhaps the most important foreshadowing came during the DPP tour of
East Java in March 1973. The peak experience of the tour came in a massive
public meeting in Madiun. At least two thousand members attended and it was
the first time that local leaders were initiated to their functions in public. The
meeting was notable not only for its scale and openness, but also for the fact
that it took place in the main government pendopo, indicating a new level of
public acceptance of Sumarah. The collective meditation seemed especially
powerful and peaceful. After this session the DPP contingent paid a special visit
to Kyai Abdulhamid. The DPP group included Arymurthy, Zahid Hussein,
Sutjipto, Sutardjo, Martosuwignio, and Suhardo. In addition Sri Samp 0
from Solo, Sukardji from Surabaya, Sichlan from Ponorogo, and | attended.

The group had an extremely moving meditation. Arymurthy, Suhardo, and
Abdulhamid each deferred to others, leaving no individual as guide. It was
noted, nonetheless, that the group experienced an extremely smooth and clear
meditation. Afterwards Arymurthy spoke briefly as a vehicle for Hakiki,
announcing that "there are already more n a thousand who have reached
iman, the conditions have been fulfilled." It was later recollected that this

“oBfasded on interviews in Yogya during both 1972 and 1973. During this
period, prior to formal announcement of the fourth phase, many were
already quite explicit in speaking of its beginnings.

®1These experiences came during meetings with local Sumarah members in
both Malang and Punten during August 1973. In both places local
members began speaking of a fourth phase after we had meditated
together. In each instance my presence, and our common experience,
served as a stimulant, increasing awareness of the international
dimensions of Sumarah practice.

*2This meeting, and the whole trip, was described in detail in the report
Sutardjo made about it, Selayang Pandang..., 1973.

“Blhid., p.3. Arymurthy's words were: "Wis asna sewu cacahe sing pada iman.
Wis nyukupi syarat.” In a notice communicating the implications of this
experience to the branches, the DPP reprinted a portion of Sukino's 1956
talk, drawing attention to the connection. Although the announcement
made it appear quite new, in fact there had been experiences, beginning
in the mid-sixties, which referred to Sukino's 1956 comment.
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connected to Sukino's comments at the beginning of the third phase, in 1956.
The implication of Sukino's words had been that the phase would be completely
realised when one thousand members fully reached iman, coming to receive
Hakiki directly as a result. In 1973 it was felt that fulfiiment meant that
Sumarah could open itself publicly and fully for the first time. The internal base,
the sphere, was such that external pressures would not shake commitment to
internal aims.

Arymurthy announced the fourth phase during the congress of 1974 in
Surabaya. When he did, the keynotes of his interpretation naturally began to
influence general understanding. For him the new phase was directly linked to
organisational openness, to awareness within working situations, and to
movement into the sphere of sumarah. He speaks of constant readiness
(kesiagaan) and action aligned to cosmic law (hukum purbawasesa). Each then
becomes a basis for activation of the pamong function through Eﬁpiritual role
as "guide for the age" (pamong umum and pamong jaman). Instead of
seeing meditation as a preparation for service, he speaks of life as the context
for spiritual development. Regional meetings took place during the following
two years, introducing the whole membership to the DPP sense of the fourth
phase.

Since 1974 the notion of daily meditation (sujud harian) has become
characteristic of Sumarah as a whole. Many pamong have distinctly altered their
emphasis. Old styles have been replaced with emphasis on openness, action,
and balance. It is especially notable that Suhardo, Sykino's first follower, has
remained at the cutting edge of collective growth.™ Initiations and level
consciousness have been de-emphasised and every level of practice is open.

#*Based on conversations with Arymurthy in Jakarta in July 1976 and July 1978,
and at my observations during the Sumarah 'panataran’ in Madiun in
July 1976. These phrases are all strongly emphasised in the conference
and organisational materials of the late seventies. The implication is that
neither personal practice nor functioning as a pamong is restricted to the
boundaries of the organisation.

*Some members do disagree, but | feel that in doing so they are often basing
their judgements on memories of Suhardo's past activity, rather than on
current contact. Infact this sort of gap is a characteristic explanation for
the sometimes distorted images different branches have of each other. |
was especially struck, during meetings with Suhardo in July 1976 and
July 1978, by the fact that he advised me against emphasis on deeply and
purely internal meditation, directing me instead toward openness and
balance through which meditation can relate directly to action.

*%The strongest demonstration of this is the fact that | was allowed free acess to
Sumarah meetings at every level, including meetings of the leadership
and sessions which would definitely have been closed in the past. There
were often times when | was distinctly aware of not being able to
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Sumarah practice appears increasingly not as a skill, but as an exercise of
beingness every moment. Diversity of expression may now be taken as a
confirmation of authentic individual quest, of the fact each individual must
ultimately find their own path. Fulfilment of Sumarah, as seen from within, is
indicated by movement beyond itself, beyond identification with set forms. In
all forms of expression--terms, concepts, organisation, and guidance--Sumarah
has been fluid, forms responsive to changing times and experiences.

monism and dualism in Solonese practice

Geertz identified mystical movements with the priyayi elite socially and
with the Hindu-Buddhist kraton, or court, oriented tradition historically.
Hadiwiyono argued more directly that these movements, with their tendency
toward a "pantheistic monism", are e sions of the classical Indic rather than
recent Islamic culture of the island.™= Residual Indic philosophy, including
strong monistic (eg non-dual) currents, do exist in Sumarah. More to the point,
despite the generally Muslim tones of the movement, explicitly Buddhist and
Islamic styles of meditation practice have existed side by side within it. This
coexistence exposed the meditative interface between Islamic and Indic styles.
Incidentally it also illustrates the range of emphases possible within one
movement and resonates with contrasts between concentrati&ol_i&land relaxation
techniques, a contrast found within most meditative traditions.

In this context the counterpointing of monist and dualistic approaches is
what is critical, as it highlights differences in inner orientation associated with
Indic and Islamic orientations toward meditation practice. In its own terms

perceive what was happening--there were times when | was aware that
the limits of my awareness functioned as a natural barrier, preventing
me from knowing what | could not properly absorb. But these barriers
were internal, the organisation was remarkably open.

437 H. Hadiwijono, Man in the Present Javanese Mysticism (Baarn 1967) . He
applied his analysis to Sumarah specifically (ppl152-163), but only
worked on the basis of one pamphlet It was produced by Dr Surono, and
even at the time of Hadiwijono's book he was viewed by the
organisation at large as having no authority.

438 R. Ornstein, The Psychology of Consciousness (London 1975) pp 103-140.
While entertaining, implicitly, the suggestion that internal practices
within Buddhism and Islam may have characteristic flavors, it is
important to note that every major esoteric tradition includes a diversity
of techniques, certainly in most cases including both concentration and
relaxation styles. We may nevertheless suggest, as | have elsewhere (in
"The Logic of Rasa in Java", Indonesia No. 38, 1984), that particular zones
of the body are prioritised generally within different cultures--as the
hara, or navel is in Japan or the kalbu, the spiritual heart, in Java.
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Sumarah is neither Indic nor Islamic, but simply spiritual, with a membership
which happens to include Muslims, Christians, Buddhists and even (mainly
among foreign followers) agnostics. Everywhere both branches and individual
teachers have distinct orientations. The Sufi undercurrent is strong in most of
the East Javanese branches of the movement, especially in the Madiun and
Ponorogo area. Central Javanese members are more likely to distance
themselves from Islam.

Even within the Surakarta branch of the movement there were two
distinct styles of guidance which were particularly influential during the 1970s,
centering on the most dynamic pamong in the city. Suwondo became active in
the late 1960s, gained recognition as a senior pamong in the early 1970s and
now still serves as a guiding light for the movement in the city and for its
branches in outlying towns. Many of the members in the region see him as
carrying the spiritual mantle of Suhardo, Sukino's earliest and closest founding
associate, who remained active until his death in 1982. Suwondo is the director
of a private market bank and comes from the network of wealthy batik
producing and merchandising families which centers on the Solonese district of
Laweyan. His style of guidance reflects the qualities of that social origin both in
its directness, which is related to the business orientation of the gr(ﬁ;'ﬁ’ and in
its emphasis on what are essentially Islamic terminology and values .

In contrast, the guidance given by Sudarno Ong, the other most active
pamong in Solo during the 1970s, resonated with Buddhist rather than Islamic
philosophy. Sudarno, who died in 1982, was a peranakan Chinese who spoke
Javanese as his first language. He was born in Madiun in the 1920s, spent his
childhood in the small market town of Nguter, south of Solo on the road to
Wonogiri, and lived for the rest of his life in Solo, working as a collector of
subscription fees and bills for a Chinese cultural association. His Buddhism can
be traced to a grandfather in Madiun who had been active in the local Chinese
temple, a klenteng. These house Javanese versions of syncretic south Chinese
religion, combining Buddhism, Taoism and Confucianism into what Indonesians
called ‘Tridharma', the three teachings. Prior to Sumarah Sudarno had
experienced several mystical practices during the 1950s. He had also been
active in the Theosophical Society and on the periphery of the recent revival of
Theravada Buddhism. Through the former he came into contact with Sumarah
around 1956. Throughout his life he avoided the administrative aspects of the
organisation. He became an active pamong in the 1960s and by 1967 had
developed a distinctive style of guidance, one which set him apart from most
guides.

While Suwondo's activity and guidance centred fully within the Sumarah
organisation, remaining aligned as well to the terminology and style

439 Suwondo's practices are treated in depth in D. Howe (Op. Cit.).
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characteristic of it, Sudarno's guidance departed obviously from the
mainstream. He guided meditations for the Theosophical Society in Solo and for
the mainly Chinese community of the Theravada Buddhist vihara of Tanah
Putih, on the outskirts of Semarang. The Bhikkhus he knew through these
associations accepted his practice as a Buddhist teaching, but generally thought
it too advanced to be of practical relevance to many people. Sudarno paid little
attention to the Sumarah label, though he affirmed it when asked. In dealings
with non-members he never emphasised Sumarah; | knew him several weeks
before realising the connection, and he most often termed his practice "relaxed
meditation"”. At the same time the most common reservation of other pamong
about his practice was the opinion that it touched only the first stages of
practice instead of leading to the heart of Sumarah.

The question of precisely how Sudarno's and Suwondo's guidance
converged or differed became a frequent issue in Solo. According to Sumarah
principles, practice of individuals is not centred on a specific teacher and
members are indeed almost always exposed to guidance through a variety of
pamong. Nevertheless people tended to have favourites in the same way that
Christians might choose a church by its minister, and only a minority engaged
seriously with both guides. The number of followers who worked with both
increased sharply when Westerners began to follow the practice after 1971.
Initially they were most attracted by Sudarno's guidance, because he was open
without prerequisites. Other Sumarah pamong including Suwondo, were initially
skeptical of Western interest, also holding that conviction in God was necessary
before people could begin. Nevertheless within six months Westerners, like the
Javanese and peranakan membership of Sumarah in Solo, were involved with
both guides. Like others they have had preferences, but most have been
pressed through that circumstance to grapple with contrast between essentially
Sufi and Buddhist meditative discourses.

Suwondo's sessions are dynamic and fluid. No set pattern prevails and the
flow of practice, including discussion about it, depends very much on the group
present, issues raised, mood and atmosphere of the day. Suwondo clearly sees
himself as an active catalyst. He encourages prospective guides to actively
experiment in tuning in to others they are meditating with, not to fear errors
but to make them so as to learn from them, to seek openings, to reach out and
stir movement. Like most in the organisation he uses the Arabic term ‘sujud’,
meaning "surrender” in Sumarah usage. At times his guidance is punctuated by
use of his version of the dhikr, "Allah....Allah"--though not in any standard Sufi
form. In his teaching he stresses the linkage between total surrender to God,
using the term "Allah” or less often its Indonesian alternate, Tuhan Yang Maha
Esa, and service to humanity as an expression of God's will.

He often describes the spiritual process in terms of an inner fight
(pertarungan) between areas of the psyche which resist and those which aspire
to the condition of "sumarah”, that is the state of surrender. This formulation
matches the Islamic sense of the "greater jihad” particularly closely. He enjoins
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people to exercise their commitment and will (tekad) to carry through the often
unpleasant inner confrontations spiritual quest may open. In relating practice to
daily life he speaks of the necessity of attuning at once to the "horizontal" and
"vertical" dimensions--which is to say at once to the condition of existence
around and to surrender to God. The Javanese term “eling”, which he and
others in Sumarah use for the latter, means the same "remembrance"” which is
common to Sufi practices. Although he does frequently use the term
"Oneness”, he also advises people to "ask" (nuwun/bertanya) for answers or
clarification from inside. This active seeking of inner clarification, ultimately
theoretically deriving from God, works as an inward process of research and
reflection (renungan) moving toward the Truth, called "Hakiki" in Sumarah,
from the Arabic ‘Khak'.

Sudarno's sessions were characteristically more methodical than
Suwondo's, with emphasis on long silent meditation. His sessions also varied
and their tone depended on both context and mood, as all sessions do. But
Sudarno's sense of his role clearly differed from Suwondo's. Sudarno made
himself available for questioning and probing or advise, but if no questions
eventuated he was content to let the session remain short and silent; he did
not see himself as an "activator”, but as a receptive and responsive guide. His
preference was for the term ‘meditasi’; and his key words included: ‘kendor’
(loose, slack, relaxed) and ‘sadar’ (conscious). He empathised with the way
Krishnamurti describes meditation, as a natural process of becoming
increasingly conscious within and of the moment, of a dissolution of the division
between observer (pengawas) and observed. His terminology was of "merger"
and "union" rather than surrender. While Suwondo speaks of "surrender and
service"; Sudarno spoke of "consciousness and compassion”. From Sudarno's
perspective it appeared that all we need to do is open ourselves and relax, first
physically and then by automatic extension at deeper levels, so that as events
arise within inner awareness consciousness dissolves them and we move
toward a condition in which boundaries of ego, thought and feeling no longer
exist.

His instructions assumed an increasingly methodical form over the 1970s
and he introduced dramatically different styles in his last years which | will not
dwell on. Generally, in the period I knew him best, he advised against clinging
to "method" (patrap) and insisted that the "teacher" was whatever
circumstance or event (inner or outer) we encounter in the moment. He
frequently advised against concentration practices involving focusing of
awareness on a thought, mantra or specific area of the body, directing people
toward opening and relaxing. He described concentration practices as implying
separability of "self", "method" and "object" rather than leading toward an open
field of awareness. Implicitly he rejected dualism and monotheism by not
referring to or invoking "God"; explicitly he rejected devotional approaches,
using the term "bhakti” for it and referring to the example of several other local
guides, and the ethical systems connected to them. Instead he held that when
barriers have fallen away consciousness of others is no different from



-188-

consciousness of self, leading actions to be responsive and automatically
attuned to the real inner needs of others. He even disavowed Buddhist
practices of invoking compassion (mettakaruna) because he held that they lead
to imitation of something that only truly exists when arising spontaneously.
Similarly he explicitly held that no idea of what God is can help in meditation.
Instead of filling meditation with an aim, as he said most Sumarah people did,
he admonished students to be emptying themselves of everything.

To summarise contrast between them: Suwondo's teachings are framed in
reference to God, surrender, service, active quest, inner struggle and the
eventual purification which results in the individual functioning purely as a
channel for God's will; Sudarno's teaching was framed in monistic terms of
union (without a referent), consciousness, compassion, relaxation, openness,
and the eventual dissolution of the boundaries and desires which constitute
ego, so that the person, insofar as any "thing" remains, exists in responsive
harmony with the totality of existence. I am able to identify only the keynotes,
tones and emphases which differ; | neither can nor intend to comment on
whether there is difference in the qualities, or levels, of consciousness attained
or claimed (neither made explicit claims anyway). Simply speaking of contrasts,
as | do here, exaggerates differences. The two had a great deal in common and
their differences were certainly not an issue between them, though other
similar differences in the environment were problematised.

The point that | want to draw from this synoptic characterisation of their
styles of discourse and phrasings is limited enough so that the many caveats
and qualifications | might have to linger on are unnecessary. Even sustained
analysis would bear out that Suwondo's mode of discourse was usually dualistic
(never simplisticly so), key terms and tones are consistent with Islam and
Sufism, relating directly to the activist approach he has toward his own spiritual
life, one which spins off into eagerness to share with others. On the other hand
Sudarno’'s terminology was emphatically monistic and consistent with Buddhist
practice and discourse. If Sudarno's style was "exemplary"”, Suwondo's is
"emissary”, to borrow the distinction Weber made between Indic and Semitic
styles of prophecy. These philosophical framings relate to styles of teaching,
inner orientations, and the tones of experience. In presenting loosely Sufi and
rigorously Buddhist philosophical outlooks their difference, especially in attitude
toward reference to God, was substantial.

Wider Sumarah perceptions of Solonese practices were affected by other
issues, having to do with the evolution of phases in Sumarah practice, which
are not directly relevant here. Leaving those aside, while Suwondo's style has

440 M. Weber, "The Social Psychology of the World Religions" in H. Gerth &
C.W. Mills (eds.) From Max Weber ( New York 1947). The same polarity is
explored at great length, exposing many connections this set of examples
relate to, in excellent essays in P. Berger (ed.), The Other Side of God (New
York 1981).
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been relatively consistent with organisational norms there has been little
awareness of Sudarno's style beyond Solo. In several instances when relaxed
meditation was mentioned it was suggested that it was not altogether
acceptable. During Arymurthy's enunciation of Sumarah's international stance,
during a meeting with Westerners in Solo in 1973, he stressed that relaxed
meditation was not Sumarah. In his terms practice only became Sumarah when
it leads to direct inner reception of Hakiki (Truth), that is of absolute Truth
which can be recognised at the collective level within guided meditation.
Elsewhere Sumarah people frequently rejected the term "meditasi”, saying it
was different from "sujud” because it led to void and not God. Thus even
people who were not engaged with how Suwondo and Sudarno directed
practitioners easily registered differences in their discourses.

For those who engaged with both teachers in practice, as well as theory,
the complexion of difference took another dimension. Followers who passed
between them were often struck and sometimes confused by the orientations
referred to. For those who were just entering into the practice the differences
of framing, terminology and suggested inner orientation seemed at odds. Those
differences affected qualities of experience and invoked contrasting feelings,
attitudes and internal postures. Often what registered as correct from one
perspective seemed counterproductive to the other. Insofar as their focus
lingered on mentally sorting out consistency differences were never resolved.
On the other hand these contrasts raised no confusion for those whose
meditation passed beyond thoughts, in the process becoming their own.

While this point tests the limits of what may be sayable, it can be reported
that for those involved it was apparent in the context of practice that different
atmospheres, zones of bodily awareness and qualities of feeling are invoked by
differences in guidance. To some extent the understanding within the
movement is that this would be the case in any two people's practices: every
individual brings unique qualities, even beyond verbalisation, bearing and
expression, into interaction. At the same time in this instance the contrasts
relate to issues of principle, converging with the macrocosmic contrast between
Indic and Islamic, beyond personality. In referring to the contrast between the
two teachers here my aim is to report that practitioners both noted and worked
to sort out the contrast on the basis of recognition that their clearly
differentiated discourses corresponded to differences of emphasis which had an
effect on activation of specific, and to some extent different, functions of
awareness.

orthodoxy and heterodoxy

A much more widely relevant divergence within the Sumarah movement
connects directly with political forces affecting Javanese religious life. The
connection is strong because Arymurthy and Zahid Hussein have been both
leaders of the Sumarah movement and actors on the national stage.
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Differences in their perspectives can be traced and correlated through several
dimensions. Their view of meditation practice differs: Zahid emphasises
surrender on the basis of absolute conviction (iman bulat) and centering on the
heart; Arymurthy's more elaborated system calls attention to his version of the
range of occult centers (cakras), stressing awareness through the whole body
in the way that is emphasised within tantra. Zahid is more orthodox and
Arymurthy more heterodox in relation to what how mysticism relates to
religion. These contrasts converged with distinct social positions: Zahid works
closely for and with President Suharto; Arymurthy takes an independent
position in his representations on behalf of autonomous mystical movements.
Zahid has been aligned with the government's increasing orthodoxy while
Arymurthy has been marginalized in opposition due to holding the heterodox
view.

Shifts in government policies relating to mysticism occurred as the 1970s
became the 1980s. In the 1970s the issue of kebatinan and Islam was
prominent and at the time it seemed increasingly possible for people to present
themselves as members of mystical groups without also signalling membership
in a world religious community. In the 1980s the pendulum of Javanese
religious politics swung the other way. Now it is generally held that everyone
must have a world religious affiliation and that, while it remains legal to belong
to mystical movements, membership is strictly as an adjunct to what must also
be an active religious commitment. This essentially represents return to the
orthodox Islamic view, that of al-Ghazali or Sunan Kalijaga, on how mysticism
relates to religion. This rise in orthodoxy, one Suharto has fed so as to avoid
angering the Islamic community (the most conspicuous potential opposition to
his government) is reflected more deeply in the textures of individual spiritual
lives than we might expect.

Arymurthy has the Indonesian equivalent of an MA in economics and
spent most of his professional career with the Taxation office and, until recently
he has taught part time at its training college in Jakarta. He became the
national leader of Sumarah in 1966 and, beginning in 1970, became a leading
national representative of mystical practices as well. In 1978, through that role,
he became the Director within the government office reponsible for faith
(kepercayaan) movements, thus taking a leading role in the national politics of
mysticism. At the time his posture was accepted and it is the New Order
government, most likely Suharto personally, approved of his stance implicitly.

Parliamentary legislation in 1973 was interpreted by most kebatinan
adherents as indicating that it was legitimate to profess mystical practice
without also nominating membership in an officially sanctioned world religion.
Subsequently the establishment of a directorat, for the first time giving mystical
movements representation in the bureaucracy, appeared to release mystics
from supervisory oversight through the Ministries of Religion and Justice.
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Suharto had clearly encouraged the mobilisation of kebatinan, probably on the
basis of both personal sympathies, deriving from his upbringing in Central Java,
and as a political counterweight to the oppositional force of Islam. In the late
1970s the complexion of the political climate began to change and with it the
policy of the government.

Zahid Hussein occupied a critical position within this shift. His role is clear
simultaneously within Sumarah, for kebatinan generally and in national
administration. Zahid had joined Sumarah early and as a youth, around 1940,
through his foster father in Yogya. The latter had been active in
Muhammadiyah, the prominent modernist Muslim organisation, then became a
follower of Sukino, the founder of Sumarah. Zahid is now simultaneously the
national leader of Sumarah, a key leader of the (theoretically independent)
umbrella organisation of mystics, and an army general working in Bina Graha
(the suite of Presidential offices next to the Palace in Jakarta). During the
1970s he played a trusted role in intelligence, for at least a decade being
responsible for Suharto's security during travels within the country. During the
1980s he has managed Banpres, the President's discretionary funds, much of it
used as gifts and subsidies to pesantren, Islamic schools. On the one hand, in
his private capacity, he plays a key role in Suharto's efforts to domesticate and
encorporate the kebatinan activists; on the other hand his formal job functions
partly to neutralise the often critical Islamic establishment of the pesantren.
The New Order's remarkable success in both these spheres has been important
to political stability.

It can hardly be co-incidental that Suharto instructed Zahid to take the haj
to Mecca in 1977. Because Zahid was then already prominent, as a
representative of kebatinan in national politics, his trip to Mecca raised
eyebrows. Some kebatinan people thought it was counterproductive for one of
their public spokespeople to implicitly give such credance to the shariah. When
Pak Zahid commented on the trip to me he said that it was to assess whether
Suharto should take the haj himself, joking that he went to test the vibrations.
This could be more than a joke, as it would have been consistent with Zahid's
security function inside Indonesia: Zahid's spiritual sensitivities were no doubt
relevant to his intelligence work. In any event there is no doubt that by
becoming a haji Zahid's standing within the Islamic community changed. He
became a more acceptable emissary and this may have been a deliberated
prelude to the role he soon did assume in helping ease the Suharto
government's relations with the pesantren communities. Not incidentally
becoming a haji and interacting increasingly with pesantren people also
affected Zahid's own discourse. Even his way of framing Sumarah meditation
practice shifted during this period. This shift coincided with an independent
factor, the maturation of Zahid's practices and functioning as a leader, and that
process may quite separately have brought the santri roots of his early youth
closer to the surface.
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During the 1970s Zahid was clearly junior to Arymurthy within Sumarah.
Both have been well known nationally through their roles as presenters in the
national TV time slot allocated to the movements, a program called mimbar
kepercayaan. Their relationship was intimate, their work at all levels closely
interwoven, right through the 1970s; in the early 1980s they moved apart.
Though there have been tensions within Sumarah throughout the 1980s, as
individuals they continue to collaborate actively in many contexts. Their
divergence has been complicated and | could not pretend to represent either
position completely. It is relevant to emphasise, given the sensitivity of these
issues in Indonesia, that 1 know both well and hold each in high respect which
is no way undermined by the differences in perspective | refer to.

Their positions on national policies relating to kebatinan are suggestive of
the classical contrast between al-Hallaj and al-Ghazzali or Siti Jinar and Kalijaga.
In the national politics of religion the shift between the two is connected to the
swing, already alluded to, from radical to conservative mysticism. The
displacement of Arymurthy from his national role, as Director within the
Ministry of Education and Culture for the "Faith" movements, was on Suharto's
instructions. Arymurthy held to the position, one he related to the
Parliamentary legislation, that membership in a legitimate mystical or ethnic
faith was enough to satisfy the constitutional requirement--it is read that way in
the New Order--for citizens to believe in one God. Whatever his personal
predelictions, Suharto was apparently convinced by the early 1980s that such a
posture risked severely alienating elements of the Muslim community which he
could not affort to offend so deeply.

The policy which dominated the 1970s was tested during the lead up to
the 1980 census. Funds within the Ministry of Religion are allocated according
to statistics on religious affiliation collected through the census. On the basis of
the 1973 legislation some kebatinan activists encouraged members to list
themselves only by their mystical affiliation, as was held to be legal for their
"residential cards" (kartu penduduk). In many areas local authorities have not
accepted this in practice, but as this was theoretically legitimate the forms for
the census were initially drawn up with columns for the accepted world
religions and another labelled "other". At the last minute the "other" column
was eliminated, meaning that all citizens had to nominate a world religion on
their forms. Implicitly this meant that mystical engagements could be viewed
only as an adjunct to and never as an independent alternative to religious
affiliation. This shift correlated closely with a political swing toward the
conservative mystical position, at least as that would be defined by tradition.

Because Arymurthy stuck doggedly to his understanding of principles
rather than accepting the shift in government thinking, Suharto concluded he
had to be removed. Zahid Hussein followed the President's view without
difficulty and not only because of his job. His function did required require
agreement more directly than Arymurthy's did. But | am sure that, quite
independently of that, his personal perspective converged with the new line.
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His perspective was and is influenced by the national role that he has played as
a mediator, acting quite directly on behalf of the President, in relation to both
the Muslim and kebatinan communities. This difference in perspective
reverberated through the relationship between Arymurthy and Zahid Hussein in
their government, umbrella movement, Sumarah and meditative interactions.
The contrast between their positions on the national front can be related
directly to divergent emphases within their approach to meditation practice.

A detailed explication of the contrasts would be possible and worthwhile,
but within the limits of this context it is enough to suggest correlations to
indicate how external and internal domains related to each other. From
Arymurthy's perspective the nature of Sumarah practice has been maturing
continually since its origins in the 1930s and it is now increasingly inclusive of
the whole body. For Zahid Sumarah practice arrived complete, through the
revelation Sukino received, and rests from start to finish on rounding the
conviction (iman) in God's power as it moves through our individual life. From
his point of view it is not the nature of the practice which has evolved, but only
the maturity of individual practitioners. Furthermore, to his mind this does not
require elaborate explication, which Arymurthy is prone to, but simply a
practice of surrender which centers, as earlier Sumarah practice used to
generally, on the heart (more technically, the kalbu within the sanubari).
Convergence between Zahid's views, his upbringing, his career, his sense of the
practice and even a position analogous within Sumarah to the Muslim view of
Muhammed as the "seal of the prophets" is substantial and obvious.
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chapter 9
MICROCOSM AND MACROCOSM

When attention is focused on the surface forms of mystical quest, it is
easy to lose sight of the consciousness which works through them. Insofar as
practice is mystical at root no forms define it. If individuals are committed to
inner transformation in mystical terms, then the forms they work through are
shadows, barely hinting at the subtance of experience. Since | have drawn
attention to the evolution of Sumarah forms and suggested a development of
consciousness, it would be easy to misread my intention. The absolute cannot
change and still be. The core experience, direct realization of or union with the
absolute, is the centrepoint of mystical quest. If we are to refer to an
experience conceived in those terms then we cannot speak of an evolution
within it, it simply is.

Insofar as Sumarah experience may have connected to truth (Hakiki),
then there has been a baseline which remains consistent through all phases of
its history. However, everything we can grasp or see, whether conceptual or
physical, lies in the realms of form. It is in those dimensions that we can speak
of evolution, adjustment to the times, and even the growth of collective
awareness. Forms extend into the subtle dimensions of consciousness and the
inner experience of individuals is affected by changes in conception and
practice. In mystical terms the only thing that does not change is the endpoint
of quest, only it escapes definition, only it lies beyond identification with forms.

Sumarah people speak of individual evolution of consciousness, related it
to the growth of collective awareness, and suggest both are linked to national
patterns. Techniques of practice altered not only for individuals, as they
progress, but for the collective. The conception and language of practice has
certainly changed with time along with the structure and leadership of the
organisation. As members see it, all these forms only functioned as vehicles of
consciousness when seen and used in the context of introspective practice.
Forms have not been conceived, in principle, as objects in themselves, but as
agents of transformation. The centrality of practice is fundamental in all true
mysticism, but it is rﬁ] always true that a collective evolution matches
individual development.”™ That feature of the Sumarah case is notable and it
requires explanation.

“1 pelive it would be both extremely interesting and frutiful to construct a
typology of mystical and religious movements on the basis of the degree
to which internal strctures are Iflid, Many movements do demonstrate
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Here my aim is to summarise the patterns of Sumarah evolution, to assess
and interpret dynamics within it, and to extract insights relevant to
understanding mysticism in Javanese culture. First | focus on two aspects of
Sumarah experience. The first is 'mirroring’, referring to the precision of
parallelism between individual, group, and national trajectories; the second is
the ‘'dialetic’, interplay between the ‘'dimensions’ context, organisation,
conception, technique and consciousness.

Sumarah is representative in important respects of Javanese mysticism
and dynamics within it do provide insight into wider process. | thus use the
case to clarify cultural emphasis on consensual politics; the role of mystics as
political advisers and of sects as 'barometers' of well-being; the relationship
between mysticism, social action, and modernity; and the interaction between
mysticism, Islam, and social conflict. In the least | can clarify local perspectives,
but I hope to do more. Focusing on practical/experiential rather than
cultural/ideological aspects of mysticism provides a substantive basis for
reassessing interplay between consciousness, culture, and society. Thus I am
not aiming just to present an 'indigenous' perspective, but to argue for revision
of the gestalt through which we view consciousness. Finally, on a suggestive
basis, | extend from the case to outline a Javanist spiritual sense of history.

As micro-history this study adds to knowledge of Javanese mysticism and
at that level there is no difficulty affirming its relevance. In addition, and in the
same way that ethnographies provide microcosms of social patterns, the case
offers a lens for wider understanding of local culture. Sumarah is not only an
actor within that society, it also reflects and expresses general features and
perspectives.

Social conditioning and cultural conceptions clearly shape the expression
of consciousness. In its own terms, however, mysticism, cannot be defined with
reference to a particular social structure or cultural system (e.g. doctrine or
ideolgoy). Instead mysticism defines itself in terms of an experience or practt&g|
which inverts and transmutes the socialised awareness of individuals.
Because of the centrality of practice in mysticism it is especially clear the
'meaning’ of systems, images, and events lies in dialectical play with the elusive

the same sort of structural adaptation present here in Sumarah some,
such a Findhorn in Scotland, see this evolution in precisely the same
terms. See Paul Hawken, The Magic of Findhorn, NY, 1973 and Francgois
Duquesne, "Evolution of Government at Findhorn", One Earth 3 (spring
1977).

“2For a particularly useful analysis, in these terms, of mysticism within a wide
variety of traditions see C. Naranho and R E Ornstein, On the Psychology
of Meditation, NY, 1971.
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substance of human experience - not in some logic intrinsic to abstracted
structural relationships.

To be explicit about the limits of argument, | assert the descriptive value
of this study, extending into presentation of indigenous perspective. But this
perspective has objective existence as a construct or image. and even those
who hold it do not necessarily see it as literal statement of truth. 1 am not
aiming to 'prove’ Sumarah experience has been 'vibrationally' linked to national
events or that a core experience exists independent of conditioning. | report
that such thoughts are held by Javanese mystics.

evolution of Sumarah

In summarising internal patterns of Sumarah evolution | need to
distinguish between conception, within the organisation of its evolution and
patterns which can be demonstrated to outsiders. I do that by presenting
primary patterns of development in two ways. In outlining the 'mirroring’ of
individual, group, and national lines of development I summarise patterns as
they appear with the organisation; in commenting on the relationship between
changes in context, organisation, conception, technique, and consciousness |
take an analytical posture.

As Sumarah people see their own evolution, there have been a variety of
distinct vectors of development. Even from an early stage of the movement's
history, Sumarah spokesmen have seen its development in dynamic terms,
conceiving of constant adaptation to internal development of consciousness and
the external pressures of context as natural. They have spoken of movement
away from preoccupation with magic and powers toward consciousness in
everyday life and relate that shift to diffusion of spiritual authority, a 'spiritual
democratisation'. Internal movements, of consciousness and organisation have
also been seen as integrally linked to national patterns; a parallelism conceived
not only as a result of similar forces working within each, but also as a
reflection of special attunement within the group to wider events.

Members see the individual progression of spiritual consciousness in terms
of movement from experience of magical powers to conviction and faith to
consciousness; from will to compassion to surrender; from ego to collective to
universal. In the beginning the members usually report feeling that meditation
requires will-power to awaken consciousness beyond ego. Initially those seem
distinct from experiences of everyday life, generating a sense of separation
between mystical practice and everyday life. In describing subsequent
developments of consciousness, members report movement toward open and
diffused awareness, techniques involve less concentration and experiences
merge with ordinary realities.

This progression is understood in a variety of ways, but the clearest
system they relate it to is that of the yogic chakras. Within this framework
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spiritual progess is related to the activation of psychic centres from the base of
the spine to the crown of the head. As energy works through lower centres
awareness of powers is strong, as it works through the heart faith and
compassion are activated, and as it activates the head consciousness of union
is touched. Sumarah people may also link awakening to Sufi senses of
progression through_realms of consciousness, to a shedding of the veils or
shells which are ego.=*(see appendix)

In the case of Sukino's experience the stages are particularly clear, but
other founders, Indonesian members, and foreigners report progression from
interest in powers to faith to consciousness. The same progression is related to
movement from preoccupation with personalities and technique to direct
reception of guidance, from feeling someone special is 'the source' of gnosis to
realising all of reality is the teacher.

Sumarah acknowledges that group development has been influenced by
the fact that the membership has matured just by growing older. During the
revolution a large percentage of the membership was young. They have grown
older and remained active, so the tone of organisation has altered as
membership matured in age and spirit. At the same time, however, maturity
and clarity of collective practice has been presented as implying a change in the
nature of individual progression. New members are still seen as progressing
through stages similar to those others passed, but now they may pass rapidly
through preoccupation with powers and personality. The collective is seen as
providing a mirror within which even new members see themselves more
clearly and immediately.

Collective evolution is related within the group to organisational,
conceptual, and practical levels. At the organisational level the group began
with a traditional patronage system. In principle founders rejected that, in
practice the first period was one during which members did focus on
personalities. There has been movement toward 'rationalised’ structure which
self consciously mirrors national patterns. To begin with language and
conceptions within the group grew straight out of the Javanist context--mythic
imagery and Sufi technical jargon were the vehicles of practice and there was
little explanation of practice. Over time technical language of traditional
spirituality gave way to modern images. Techniques have altered. In early days
there was emphasis on initiations, power, healing or physical movement. Over

“Images of spiritual progression and levels are fundamental in all mystical
traditions.  Sumarah not only borrows terminology from many
traditions, but also applies it in typical fashion. Even in Zen, which
emphasizes the possibility of instant awakening, the 'ten bulls' presents a
clear image of stages very similar to these (see P Kapleau, The Three
Pillars of Zen, Boston, 1965, pp 301-11).
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time initiations have been de-emphasised, meditation h%{nerged with daily
life, and the esoteric tone of first phase practice softened.

Sumarah sees events within the brotherhood as both a microcosmic
reflection of larger patterns and an element contributing to them. As they
understand it the practice of meditation results in greater openness and
receptivity. As a consequence inner experiences come to mirror outer realities
with increasing precision. So parallels between individual, group, and national
trajectories appear not only as the result of forces which work on all levels of
the nation, but also as a result of the fact that meditation results in experiences
which are directly linked to outer realities.

Sumarah's self image, its sense of an evolution toward ‘higher'
consciousness, its sense of 'progress', has no doubt influenced both events
within and reports of Sumarah history. Some elements of Sumarah's self image
are related to general Javanist cosmology, others specific to the group. In
presenting Sumarah events | checked narratives and recollections against
documentary evidence wherever possible. Contemporaneous sources, albeit
almost exclusively internal to the organization, provided the most reliable basis
for reconstruction; | have had access them for all but the first decade of
Sumarah history.

Sumarah histories, especially the one written by the DPP in 1974, have
been an important source and they include collections of documents rather
than simply summaries based on current perspectives. There has been a
tendency to 'tidy up', revising events to fit within the framework of current
thinking. There has been confusion between 'phases' and personalities active
within them and readings of the second phase are not consistent with the
documents available from it. The personal recollections of informants have no
doubt been affected by recent texts (though these are marginal in most minds)
and in reconstructing events | cross-checked personal narratives with
documents where possible.

At the same time, moving toward assessment of this evolution, it is worth
noting the self-critical quality of Sumarah. Introspection and self-criticism are
the basis of practice not unrelated to frankness of personal recollections and
willingness to acknowledge problems within written sources. Internal histories
have been adapted in some respects to current thinking, but they do not white-
washed events or ignored sensitive issues. Most written sources | use have not
been intended for public consumption. Internal changes, such as decision to
organise in the first place, are presented by internal sources as responses to
national events, other changes have preceded national events they parallel.

“Again, this is characteristic within what Needleman calls The New Religions
(NY, 1970) and the image of movement away from the esoteric is
common within 'new age' movements.
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Sumarah's historical self image has been as much concerned with ‘deviations'
as it has been with 'progress'.

Within Sumarah's own histories there is distinction between spiritual and
organisational developments. Spiritual development has been spoken of as
taking place in phases, as development of the ‘panguden’ or practice.
Organisational periods are also recognised--not only on the basis of changes in
leadership but also as structural adjustments in the 'paguyuban’ the
association. In Sumarah terms spiritual phases have been: phase one from
1935-1949, phase two from 1949-1956, phase three from 1956-1974, phase
four from 1974-1979, and more recently phases five and six (which I am not
dealing with). Organisational periods have been: the period of Pinisepuh
leadership from 1937 to 1950, the period of Surono's PB from 1950 to 1966,
and the period of Arymurthy's DPP from 1966 to the present. Although there
have been significant changes associated with the dates which mark phases
and periods, in most cases transitions have been foreshadowed and earlier
patterns have lingered on. While changes have been clear, they have not been
instantaneous. (see appendix for a summary)

In overview, Sumarah's history has spanned major transitions within
Indonesia. It began during the last decade of Dutch colonial rule and its
founders were influenced both by Dutch education and the nationalist
movement. A following was consolidated during the Japanese wartime
occupation, then Sumarah became a popular movement during the
revolutionary fighting of the late forties. Sumarah's second phase, and the
beginning of its second period, coincided with parliamentary Democracy. Then
from the late fifties until the mid-sixties Surono's role within Sumarah closely
paralleled Sukarno's role within Guided Democracy. In 1966, and almost as
Suharto's New Order became a reality, Sumarah restructured itself again under
Arymurthy's leadership. National changes have been clear, Sumarah's
organisational transitions are easy to identify, and the correspondence between
the two is striking.

Changes in Sumarah conception and technique are not difficult to relate to
changes in context and organisation. There are documentary sources for insight
into all phases of Sumarah practice, so | have not had to rely exclusively on
personal recollections in effort to reconstruct them. In the first phase the
predominance of Javanist terminology, emphasis on initiations, and interest in
healing and physical movement are clear. These existed in the context of
concern for physical survival and commitment to revolutionary struggle. In the
second phase the shift did not involve just a rephrasing of practice, though one
did occur. At the same time the role of guides did change, emphasis on physical
movement did decline, a shift from the genital to the heart chakras did occur.
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The shift to phase three is less distinct, which can be explained through
the fact that in Sumarah terms it was a progression within the heart region,
thus not as significant a change as those which led into phases two and four.
Signs of phase four began shortly after transition to Arymurthy's leadership, but
it was not recognised until 1974. This change was distinct, involving emphasis
on awareness in everyday life, meditation as continuous process rather than
special exercise. Subsequent shifts to phases five and six are less significant;
like the shift Iﬂﬁ) phase three they represent emphasis within one major region
of the body. It is clear even in documentary sources that practices did
change, moving from emphasis on the genital to the heart to the head centres.
It is also clear this shift has not simply been a progression all individuals pass
through, but that those who have entered in later phases have been practicing
techniques which differ from those of early phases.

There is no difficulty reporting that tone and emphasis, within statements
referring to consciousness change. It is possible to infer consciousness from
actions, to note, for instance, that guides are no longer viewed with
exaggerated respect. But, rather than aiming to 'argue' about qualities of
consciousness, | aim to draw attention to description informants provided of
shifts in experience and awareness. All committed members report
'indescribable’ experiences, few claim to have achieved a final goal. They do
relate changes in their consciousness to the fact that in early phases they relied
on more mechanical senses of technique and depended on personalities; they
do suggest that increasingly they have been able to receive direct inner
guidance and that meditative consciousness becomes continuous with everyday
life.

Although we cannot establish the nature of shifts in consciousness, we
can relate reports of such shifts to changes in technique, conception,
organisation, and context. It is obvious the evolution of Sumarah involved
substantial shifts in all of phenomenal dimensions of group experience. This
observation does draw attention to dimensions of change which are not always
characteristic of religious or mystical movements. The pervasiveness of change
within all levels of Sumarah experience can be explained partly by the nature of
practice, especially commitment to a consciousness in mystical terms.

Sumarah does not define itself by any set technique, doctrine, personality,
or event. In this it contrasts with many religious and mystical systems. The

“3] learned of these last two phases only in July 1980, during a visit to Java. In
introducing me to them Arymurthy did say that they represented less
significant shifts than the move into phase four, so what | have said of
that shift applied in many senses to even the most recent developments
and there has been no radical re-orientation beyond what | have
described.
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degree and depth of change may be a consequence of this practical
commitment to consciousness which cannnot be defined by forms. Sumarah
practice is directed toward openness, receptivity, and attunement, toward
unfiltered_awareness, there is no effort to cut consciousness off from outer
realities.™-On the contrary emphasis lies on attunement to and responsiveness
toward the outer world. The precision of parallelism between Sumarah
experience and changes in its context, the depth to which changes have
reached into individual experience, may be a reflection of actual openness to
the realities of context.

Insofar as spiritual life is defined in terms of historically unique
revelations, established religious structures, prescribed ritual practices, or
accepted doctrines, movements so defined will resist changes. Monastic
structures create vibrational cocoons, rituals and doctrines ensure their own
persistence, and many mystical techniques are designed to insulate
consciousness against worldy influences. The normal pattern of religious life is
of 'routinisation'. Structures generate inertia, becoming ends in themselves
rather than pathways to the objective which may have inspired them. Ideals of
union usually congeal into doctrines which restrict human practice. Such
structures may achieve their purpose. From the mystical perspective any
structure may still be used as an agent of spiritual transformation. It is
reasonable to suggest, however, that insofar as movements are defined by set
forms they fall toward the religious pole of spiritual life. To the extent that
practices reflect commitment beyond any form, they approach the mystical.

In observing that the pattern of Sumarah's historical development is
fundamentally linked to the nature of practices within the organisation I am
reemphasizing the centrality of practice within analysis of mystical movements.
'Practice’ is not reference to idealised conception of techniques, but to the way
living people use them. We cannot understand mystical movements simply
simply through the logic of structured systems, not even through attention to
interplay between structured dimensions. We must base understanding on
dynamic interplay between those structured realms and an ‘ineffable’
experience of consciousness. Doing so does not depend on specific beliefs nor
even on precise definition of these, it simply requires acknowledgment that /ife
is an element within the human equation and willingness to refer to it.

mysticism in Javanese culture

“6See Naranjo and Ornsteim, Op Cit for distinction between concentration and
relaxation techniques. Sumarah places considreable emphasis on its
'relaxed’ approach - see Sudarno's comments in my Selected Sumarah
Teachings.
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There are crucial implications of interpreting Javanese mysticism on the
basis of its experiential focus. In scholarly studies mysticism has been viewed
as a thread within Javanese tradition and as a residue of earlier orientiations
is generally identified with Indic roots, court society, or monistic philosophy.
The cultural emphasis on mysticismﬁg] associated with other-worldy, non-
material, or irrational preoccupations.** The rise of mystical movements is
explained in terms of psychological distress arising from extreme socio-
economic circumstances,it is associated with 'escape’ from reality when coping
with it seems difficult.™ When viewed as a lingering remnant of outmoded
traditional culture, the mys&co?l orientation is thought to be fundamentally in
conflict with 'modern’ life. These interpretations are current, explicit in
criticisms leveled by native critics, and often advanced by foreign scholars. Each
positions may be justified by tendencies in Javanese practice, but whatever
accuracy they have at that level, they are misguided. Mysticism cannot be
defined by a philosophical posture, social grouping, or historical influence. Each
of those influences movements which express it, but none constitutes a basis
for definition of mystical movements.

My points do not rest on assumption Sumarah is typical or normative. It is
unique, but in the same sense individuals or villages are--each is also
embedded in and a reflection of larger patterns. Placed in the context of world
movements it is not difficult to identify Sumarah as Javanese, expression of the
mystical within it is profoundly related to cultural setting. Sumarah emphasis on
intuitive feeling as the entry to the spiritual, is related to Javanese cultural
stress on rasa.. Its relaxed rather than stringently disciplined approach to
practice is characteristic of Javanese movements. Sumarah is not just
incidentally Javanese. Sumarah emphasis on shift from occult power to
emphasis on consciouness is also part of a wider pattern. The national
government has kept watch on sects and dealt harshly with millennnial or
magical currents. This has not meant that the undercurrent of millenarian
thought has declined, it has meant that publicly legitimate organisations all, like
Sumarah, distinguish consciousness from power as a goal of practice. In this
respect, Egﬂd in formal structure, Sumarah is certainly typical of national
patterns.®* Sumarah may be ‘representative’. It became active in umbrella

“"Many sources could be identified with this and the following but examples
will suffice. In this case the associations are like those made by Geertz,
The Religion of Java, Chicago, 1976.

“For instance see N Mulder, Mysticism and Everyday Life ..., Singapore, 1978,
esp pp 111-3.

“For example see S Kartodirdjo, Protest Movements in Rural Java, Kuala
Lumpur, 1973.

*0See Allen Sievers, The Mystical World of Indonesia, Baltimore, 1974.

®1Gertz, Op Cit, drew attention to the new structure of Javanese mystical
movements in the Repubclian period. He extended his comments in
"Religious Change and Social Order in Suharto's Indonesia”, Asia N 27
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organisations in part because other movements felt it could speak for them.
Critics point to national pressures influencing the SKK and they moderate the
strength of my point, but prominance was E::Iﬁ) related to the degree leadership
articulated views others empathised with.” The most fundamental basis for
extension from the case to the context has to do with principles rather than
idiosyncracies.

Javanese emphasis on consensus, harmony, and balance is often noted
and is related to the agricultural basis of economic life, to rythms and cycles
which have been a preoccupation within all peasant based societies. Within
villages stress on harmony is evident in the way village heads are traditionally
supposed to have articulated a consensus through the process called
musyawarah-mufakat. In the Indic courts it was elaborated into the conception
that rulers were supposed to maintain cosmic harmony on the basis of their
mystical communion with the spirits and deities of subtle realms, on their
contact with ancestral and natural forces. In national life this emphasis is
evident in continuing sensitivity to rasa even in bureaucratic structures and
modern offices. Sukarno evoked these concerns explicitly in calls for Gui%ﬂ
Democracy and Suharto reaffirmed them in downplaying 'divisive' ideologies.

In Javanese political culture the moral basis of authority rests on a claim
that leadership articulates underlying and perhaps hidden unity, leaders have a
moral claim to power to the extent they are attuned to and serving the interest
of the collective. To the degree that their role is a result of personal will,
ambition, or self-interest (pamrih or ego), they do not have a moral right to

(1972). My conclusion that all of the large sects have tended to
distinguish consciousness from power is basd on fieldwork, including a
six month involvement with Pangestu and intermittant but substantial
contact with Subud, Sapto Darjo , and others.

*2Criticism of Sumarah's role began when it was first contemplated in the late
sixties, subsided in the early seventies, and increased again in the late
seventies, by which point Sumarah leaders had become dominant within
the SKK. Political developments have influenced the SKK both directly
and indirectly - for instance Sukarno withdrew from leadership through
association with the Sawito affair. Suharto apparently exerted direct
pressure, through Golkar, on the SKK meeting at Tawangmangu in late
1979 and this did influence decisions of the SKK. Sumarah's role is now,
however, a reflection of outside influences. It is also a reflection of
widespread commitment within the group.

“For the best presentation of these ideas, relevant to all of the following
discussio,n see B Anderson, "The Idea of Power in Javanese Culture", in
Holt ed. Culture and Politics in Indonesia, Ithaca, 1972. On the emphasis
on harmony see van der Kroef, "Javanese Messianic Expectations”, CSSH
V 1 (1959-60).
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their position.ﬁ| Precisely this connection underlies the extreme sensitivity of
the Suharto regime to criticisms of corruption or claims that the wahyu has
come to rest elsewhere. Sumarah has been meant to function on the basis of
collective witnessing of Hakiki, of Truth. In practice deviations are normal and
the reality never embodied. Nonetheless the mechanism associated with this
principle is clear in Sumarah--meditation forms a foundation on which the
collective attunes to realities beyond ‘opinion’. Correct decisions are seen as
having their origins in attunement rather than thought. Decisions are not
judged on the basis of logical consistency, but on the basis of whether they
mesh (cocok) with collective feeling, with rasa.

It does not matter whether this aspect of Sumarah life is to be explained
as a consequence of general Javanist thought and custom or whether it
emerged spontaneously from meditation experience. In either instance it
illustrats dynamics underlying a cultural orientation. In Sumarah's practice, the
legitimacy of leadership rests on sensitivity to rasa and the degree to which
individual thoughts, desires, and will has made way for perception of an
objective collective reality. Realisation of the consensus ideal is critically
assessed, it is not assumed but depends on confirmation by the collective
represented by elders in congress. Leaders cannot assert claims to revelatory
knowledge and expect others to follow, if statements are correct others will see
relevance in their own terms.

This critical process within consensus decision is directly linked to
recognition that positions of responsibility activate a 'higher' logic, meaning that
individuals are pressed to subordinate personal perceptions and concerns to
those of the collective. Leaders report new levels of spiritual awareness
resulting from responsibilities thrust on them. At the same time responsibility,
or power, is not held to ensure correctness. Leaders have erred, errors have
been a souce of internal conflict and tension, and those who may have been
‘correct’ can fall into delusion. A sense of progress is not confused with
assumption that events are always moving in the 'right' direction on the
surface.

No matter how 'high' the state of consciousness it is held people can 'fall’,
even that the 'higher' the status of responsibilities and consciousness the more
serious the implications of error. Sutadi, Suhardo, and others were able to
disagree with Sukino's judgements. Membership questioned and eventually
rejected Surono without challenge to ideals. Arymurthy's leadership has been
subject to continuous critical comment and it is not assumed that it is perfect.
People remain aware the possibility of error is present, they are critical and
self-critical rather than complacent and believing. This open posture, rather
than complacent conviction that those in power are right, explains a logic of
political criticism within the nation, suggesting the ideal of consensus is not

#t0n this point, the relationship bwetween ‘power' and 'morality’, | am
ditinguishing my positon form that of Anderson (op Cit).
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merely a concept, but also a principle according to which practice can be
gauged.

The Indonesian motto of unity in diversity (bhinneka tungaal ika) is closely
related to consensual basis of polical thought. Sumarah offers insight into the
way this ideal translates into practice as well. Some tensions in have been
related to the fact leaders sometimes interpreted 'unity’ as ‘uniformity’,
imposing consistency at a form level. Yet the organisation has approached
genuine unity to the degree it has affirmed, rather then just tolerated, diversity
in practice. - The ideal of unity is understood in terms of a mystical sense that
it exists beyond rather than within form levels. Quest for unity is not just a
conception of the ideal, but an affirmation of conviction about ground level
reality. As a statement of ontological posture (like other such religious ideas)
the implication is that insofar as the polity exists in division and conflict it is
because people fall short of realising the truth of underlying unity. 1 am not
suggesting these ideals have not been understood, only that they have been
viewed too often just as ‘ideals’ and too rarely as framework for action.

If the critical correlate of notions of consensus and unity is clear, then the
case can also be used as a basis for insight into the relationship between
mystics (as individuals and as movements) and the body politic. Two features
of this relationship have been subject to comment. In the first place rulers have
relied on advice from mystics when making decisions. In the second it has been
noted, prominently by Schrieke and Anderson, that the surfacing of mystical
movements may be a 'barometer’ of well being. When the polity is healthy
movements are quiescent and the wahju rests clearly with the ruler; when
dislocations bring millenarianism tﬂﬁw surface then by implication the wahyu
has left the ruler and is 'floating’.= These observations suggest that in Java
general recognition of a relationship between awareness and the state has
been framed by mystical notions.

The relationship betwen mystical gnosis, the mystics who are ‘experts’ in
it, and rulers who guide policy may extend back to reliance of village heads on
shamanic sensitivity to proper times for planting. Perhaps it began with
dependence of Indic rulers on Brahmanic access to esoteric texts as a basis for
the rituals which sustained power. In any case observers comment that
Sukarno sought the advise of dukun and Suharto's relationship with mystical
advisers was initially prominent. Dependence of rulers on guidance by
divination or mystics appears first as a reflection of tradition, a persistence of
belief in nonrational rather than pragmatic bases for decisions. Sumarah

5] am thinking specifically of theway this issue was resolved in the first years
of Arymurthy's DPP (see chapter 8).

*%6See Anderson, Op Cit, and BJO Schrieke, Indoensian Sociological Studies, V 11,
The Hague, 1957, pp 78-81.

*TThis position underlies some of the comments in Mulder (Op Cit) and Sievers
(Op _Cit) . See Polomka, Indonesia Since Sukarno, Ringwood, 1971 for
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experience suggests mechanisms which may underlie and explain the
widespread notion that mystics have access to practical knowlege relevant to
those in power.

The 'all-knowing' or clairvoyant quality of traditional rulers is thought to
have had practical application. One friend in Salatiga, whose grandparent had
been a bupati in Sragen, commented that his clairvoyance was a basis for
awareness of and sensitivitzﬂ_&fo the feelings, and potential unrest, of the
population within his sphere.® To the degree that rulers were not sensitive to
and responsive toward the feelings, as well as economic well being, of
followers, they relied on networks of informants and mystical advisers. As |
have commented, | speculate that Zahid Hussein's sensitivity to vibr%Eﬁns, to
rasa, was seen by Suharto as functionally relevant to intelligence work.

In general terms Sumarah practice illustrates a principle which is widely
acknowledged. The basis of Sumarah guidance is 'attunement’ by pamong to
the inner condition of others. It is felt guides have a sensitivity to rasa that is a
basis for objective comment on subtle vibrational states in others, states others
may not be aware of in themselves. Similarly members hold the open and
receptive emphasis in practice resulted in collective 'mirroring’ of national
events. Surono's authoritarian tendency is understood not only as parallel to
Sukarno's inclinations, not just as a reflection of similar confusion between ego
and collective, but as a microcosmic pattern causally related to the macrocosm
of national process. Whether as individuals or as groups the conviction is that
mystical practice generates a consciousness which brings wider patterns into
sharper focus, providing a basis for clarification of and insight into them.

These principles are present within other movements. Mystics 'experience'
their reality; others, including political leaders 'believe’. This is why rulers
sought mystical advice and the public expresses interest in both statements and
movement of mystics. In the New Order this suggests an additional reason for
public debate about mysticism. No doubt the Suharto government initially
fostered mysticaﬁvival in part as effort to find a counter to the strength of
organized Islam.*™- At the same time it suppressed millenarian movement and
sought the sanction of sects to vindicate its position. Sensitivity to popular
beliefs related to conviction that mystics may be more attuned to subtle

general discussion of the Suharto ethos. The point is also related to
Feith's distinction between pragmatic and charismatic types of politician
in Indonesia - the Javanists are at least implicitly not pragmatic.

*8Conversation with Ibu Effendi in Salatiga during 1971.

*°S Moertano, State and Statecraft..., Ithaca, 1968, p 108.

*0Zaid Hussein never suggested this directly, but the fact that his function has
been to check security in areas the President is about to visit, and that he
was 'sent' to mecca in order to 'test' the spiritual value of the haj,
strongly suggest this.

1D Emmerson, Indonesia's Elite, Ithaca, 1976, pp 236-8.
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currents of objective reality. Tus from a Javanist perspective the insights of
mystics and inclinations of their movements are statements about the
vibrational dimension of collective life, a dimension present alongside political
parties and economic policies.

Many Javanese practices remain wrapped in technical cultural jargon
which obscures principles such as these. Even those who believe in and apply
these notions may not articulate them as | have. Nevertheless, the Sumarah
case allows us to identify principles which underlie notions many people accept.
Finally we may revise interpretation of the notion of 'correspondence between
microcosm and macrocosm’, a key Indic concept alive within Javanese culture.
This notion does not simply mean patterns are parallel, with similar dynamics
working at different levels. Instead all levels are seen as causally linked to each
other.

Mystical practice is seen as activating realisation of forces which connect
differing levels directly. Activating consciousness of connection, which is what
‘'unity’ implies, is also thought to result in especially direct responsiveness
between microcosm and macrocosm. As is suggested by the precision of
'mirroring’ within Sumarah evolution, this should result in clearer perception of
actual national patterns. The 'openness' of energy flow between levels is
related to the special qualities of insight attributed to mystics and to the idea
that mystical movements will ‘'mirror' the national condition with extreme
precision, with an accuracy not matched elsewhere. Finally it is fundamentally
related to the linkage between mystical consciousness and power itself.

Whether as rulers, advisers, or neutral people, mystics are thought to
have unusual power to influence the feelings and actions of others. Their power
is thought to rest not only on greater attunement to objective realities (not just
to spirit realism), but also on the fact that their openness results in direct
vibrational contact with the inner or spiritual, forces in others. There is both
paradox and danger in this. The danger is thought to apply both for individual
mystics, who may awaken more power than they can handle, and for society,
insofar as mystics may abuse power. In mystical terms consciousness results
from transcendence of concern with material gain and the capacity of ego to
influence others, practice is justified by the extent to which social and ego
forces are put to rest. Yet it is precisely through transcendence of ego, as
mystics see it, that the potential for true power arises. The test, as it is
constantly underlined within Javanese mystical theory, is in whether the powers
which may flow through mystics are directed by ego or by God.

Mysticism and social action are often presented as mutually exclusive.
Weber made a special point of associating Asian mysticism, as distinct from
European mysticism, with an ‘other-worldy' orientation, with lack of concern
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with material realities.@In a variety of often romanticised forms this has been
linked to stereotypes of a 'spiritual' Asia. In treating contemporary Javanese
cultural attitudes, Mulder links them to mysticis&zland suggests that they do
decrease concern with practicalities of social life.”™ Modernist Muslim critics of
kebatinan are explicit in denouncing what appear, from their point of view, to
be the impractical and therefore dangerous implications of mystical
commitment. Sievers explains the problems of Indonesian economic
development in terms of the mystical basis of its culture, suggesting that so
long as the cultural commitment to %sticism remains then entry into modern
economic life will be impossible. The idea is common in colloquial
understandings. Within cultures which emphasise the mystical there may be a
deflection of attention away from resolution of practical problems.

There is some justification for these interpretations, butonly to the extent
that mysticism as such is identified with practices which refer to it. As they are
not identical it is logically w&gﬂg to arrive at conclusions about mysticism on the
basis of practices alone. Confusion of the two can and does lead to
fundamental misunderstanding of mysticism: it ignores the primary dictum that
the essence of mysticism cannot be identified with its forms. This argument
deserves emphasis for practical and political rather than purely academic
reasons. In Indonesia this has political significance in the context of debate
between modernist Islam and mystics. The point is little different from one
modernist Muslims make in defending their identity. Muslims are in the process
of 'modernising’ and an element within the process is effort to disassociate
from the ‘deviations' and ‘abuses' of social practice. They do not identify with
the actions of all of those who call themselves 'Muslim'.

Within Sumarah commitment to mystical quest was experienced as
convergent with active revolutionary struggle. Action, even in a military context,
was not viewed as contradictory with practice. Quite the opposite, practice was
seen as the basis for total commitment to action. Mystical interest arose not so
much because fear led people to seek ‘alternative realities’, but because people
looked for ways of coping with the intensity of reality. Sumarah guides often
note misconception that 'surrender' means ‘fatalism' or 'passivity' (the 'wrong’
surrender is 'sumarah geledung’). As they point out, the 'sumarah’ does not
mean passivity except that of ego. To those with no sense of existence beyond
ego realities, this naturally appears to mean total passivity as they cannot

“%2See note #2 chapter 5.

“*Mulder, Op Cit, pp 93-98, 111.

%40Op Cit, pp 301-2, 316-8.

My sense, as | have trid to suggest thoughout this study, is that actual
practices are always a 'parody' or distortion of the ideal. | am not
suggesting here that 'mysticism as such' exists except as an ideal, but |
believe it makes considerable difference to conceptually distinguish
between ideals and practices.
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conceive (even many who 'believe’ in God cannot) that when ego surrenders
there is anything left to act. In Sumarah however, ego surrender is precisely
what allows total and attuned action. It sets the basis for especially effective
action because then it is 'God' or life energy that acts, not the more restricted
powers of ego.

Within Sumarah this understanding only grows gradually and all members
see themselves as falling short. At the same time the ‘'trajectories’ of
experience suggest that mental confusion on this point is greater in the early
stages. In the early phase of Sumarah, and for most beginning members,
practice does appear to preclude thinking and acting. Only later, as practice
approaches the ideal of union and total surrender, does meditation become
continuous with thought and social action. In any case it is clear the Sumarah
that the ideal and essence of its practice is a form of surrender which results in
harmonised social action. Daydreaming, fatalism, passivity, or irrationality may
be qualities of many, within Sumarah, who think of themselves as mystics, but
they are not cultivated as either objects or by-products of practice.

This same distinction between forms and essence, or principles of
mysticism, suggests a basis for reassessing relationship between mysticism and
tradition. There has been a tendency to associate mysticism with Indic historical
influence and identify contemporary manifestations with court oriented groups.
Geertz does so by associating mysticism with the priyayi. Although he does
mention Permai as an ‘abangan’ sect, he follows Webirﬁ_ﬁjn characterising
peasants as 'magical’ and only the gentry as 'mystical’.™ " Javanese, even
mystics among them, do associate mysticism with the greatness of Majapahit.
Like scholarly commentators they may identify mysticism with historical phases
and see contemporary movements as a revival.

This point is relevant to popular and academic interpretation and to the
political issue of whether the sects can be identified with Islam through
association with thewalisanga in folk history. The orthodox Islamic position is
that the sects originated from heresies within Islam which were partly a
consequence of accommodation by Islam to Indic Javanese tradition. From that
point of view they are viewed as fragments of Islamic community - as 'sects' in
the denominational connotation of that term. The logic of the Islamic position is
that as the sects represent persistence of traditional heresies, they %ﬁd to be
re-educated through the contemporary insights of modernised Islam.

“tsee Gertz, The Religion of Java, Op Cit, parts one and three.

%78 J Boland, The Struggle of Islam in Modern Indonesia, The Hague, 1971 outlines
the recent Muslim attitude. See Djumali Kertorahardjo, Agama dan
Aliran Kebathinan di Indonesia, Jakarta, 1972 and works by Hamka and
Rasjidi for the Islamic statements of view.
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For their part Javanists have felt that there has been a continuity of
mystical commitment linking all stages of their history, they do not identify
themselves fundamentallly wih tradition. Instead they represent, in their terms,
commitment to the mystical or inner dimension which exists across historical
and cultural boundaries. Insofar as mysticism is seen in these terms then no
matter how it may have interpenetrated with historical conditions and cultural
forms it remains independent of them. Within the specific context of
contemporary mysticism the implication of this perspective is that they are not
identified with ‘tradition’ and commitment is not defined by either Indic
cosmology or Islamic doctrine--it is simply mystical, a commitment to the inner,
vertical, or spiritual dimension of religious life.

Insofar as the Javanese mystical position is reflected in practice, it is
related to the 'modernisation’ taking place within the sphere of mystical
movements. This aspect of contemporary Javanese mysticism is sometimes
noted, but its implications are rarely understood. Commitment to adaptation in
the modern context is a primary theme of movements such as Pangestu and
Subud and it evokes mention in other movements. Leaders, even in traditionally
cast movements associated with Semar, emphasise what they see as special
modern qualities of practice. Professions of corEglitment to modernity are one
thing, the substance of change may be another.

However if we review the pattern of changes within Sumarah it is evident
that adjustments to national changes in the social context have been profound
and just like those taking place inother quarters. The theme of commitment to
adaptation has been pervasive within internal discussions; actual changes in
form, which do reflect wider patterns of change, have been substantial. In
Sumarah, then, the identity of mysticism is not associated with a particular
form, forms adapted to modern situations. Although the degree of change
within Sumarah may not be typical of other movements, the point can be made
in general terms. Javanese mysticism may have evolved from tradition, but
contemporary movements within it are not defined by that tradition.

Yet another implication, closely linked to my last point, bears emphasis.
Hadiwijono and scholars whose work centres on texts, in the phiIoIogi&g]
tradition, identify mysticism by its supposed roots in Indic philosophy.
Textual bases of study naturally lend themselves to a philosophical and

8] was especially struck when the 'modernity’ of practice was stressed by a
Solonese leader wtihin the Semar group while we were both at Sendang
Semanggi, the sacred spring south of Yogya, in February 1974 - the
context was one of very traditional forms of meditation, but he stressed
their technical neutrality.

*°H Hadiwijono, Man in the Present Javanese Mysticism, Amsterdam, 1967, p 248
and throughout his argument.
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conceptual basis for defining the subject. Geertz associated mysticism with the
priyayi cultural types and by implication, though less forcefully, with the priyayi
social group. Definition of Javanese mysticism according to the idea common
within it, or in terms of the social groupings which are most inclined toward it,
does lead to misunderstanding.

Definition of Sumarah in terms of Indic philosphy could only be sustained
on the circular basis of asssertion that the mystical position is peculiarly Indic. I
believe that Hadiwijono, like Zaehner, operates on this circularity.*= There are
of course Indic ideas and orientations within Sumarah--the idea of karma, of
the chakras, of reincarnation, and of a unity underlying the diversity of religious
life. However presence of those terms, and of a few Buddhists who prefer a
monistic framework, would have to be countered by observation that
fundamental terms within the organisation are Islamic--beginning withsujud as
a term for the practice, the nine realms of Sukino's experience, and not least
the emphasis on God and surrender in dualistic terms. The term ‘sumarah’
essentially means in Javanese what ‘islam’ means in Arabic The language of
practice shows distinct preference for Islamic as opposed to Indic terms and
most members remains suspicious of terms such as semadi, many even
underlining qualification on the concept of union. On balance the terminology
and conceptualisation of Sumarah practice is Islamic, not Indic.

Assessing Sumarah sociologically we could stretch to place leadership
within Geertz's priyayi. But in characterising the leadership that way the
understanding of 'priyayi’ would have to be that of Koentjaraningrat rather than
Geertz--both Islamic/santric and Javanist/abangan components are clear within
it.*== Many of leaders are from strongly Islamic backgrounds: Kyai Abdulhamid
in Madium and Sujadi in Ponorogo representing traditionally framed village of
NU elements, Sichlan and Bariunhartono and others having experienced
Muhammadiyah schooling, and others, such as the Laweyan goup in Solo,
having a strong Islamic flavor. The predominantly priyayi composition of
Sumarah leadership bears further qualification. Leaderhip includes non-
Javanese, for example Ali Umar in Jakarta, and a few Chinese Indonesians. To
identify the leadership as 'priyayi ' we have to stretch that term to include the
upper rungs of the village hierarchy. The social origins of Sukino, Suhardo, and
other leaders are not priyayi . If they gained claim to that status it was through
their positions of leadership, not prior.

If the membership as a whole is taken into consideration, it is more
difficult to identify Sumarah as priyayi. Instead we find that membership covers
the spectrum of social groups. Statistics are inadequate for detailed analysis,.
The proportion of priyayi is larger than that of the priyayi as a class within the

4] am referring to Zaehner's argument in Hindu and Muslim Mysticism, NY,
1969, pp 19-20, 109.
1K oentjaraningrat in Majalah llmu2 Sastra Indonesia V 1 N 2 (1963).
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population, but the majority of membership would not be priyayi . Rural
following in East Java, Central Java and Yogya are substantial, numbering in
the thousands and more than balancing the largely priyayi urban membership.
My conclusion is that Sumarah membership is a slightly askew cross section of
major Javanese groups (including Chinese). It is priyayi only in the sense the
whole society is, as leadership is or becomes identified with that class. It would
be inaccurate to identify Sumarah as a priyayi organisation.

Whether in terms of culture or social composition it would not make sense
to overemphasise the Indic and priyayi aspects of Sumarah. Neither its
conceptual language nor its social composition allow clear definition in those
terms - it can be defined as Indic or priyayi only on a post hoc ergo propter hoc
basis. As in many other Javanese movements the membership has been drawn
from extremely varied, though of course not random, backgrounds. The fact
that they come to share common ideas through participation in a group is not a
basis for assumption that their cultural or social conditioning was uniform.
Within the framework of Geertz's trichotomy, at least as it has been applied,
significant components of Sumarah membersip are santri in origin (they would
accept that the fact of membership excludes that identification in the end).

Because Islam is a textually based religion it naturally indentifies itsef and
therefore tends to categorise others in doctrinal terms. Scholars who base their
works on texts are inclined to do the same. Focus on cultural sytems and social
structures leads to somewhat different, but very often convergent,
categorisation. As a result it is natural and logical that Indonesians and
academics have defined tension betwen Islam and Javanism in ‘cultural' and
'social' terms, in terms of historical influences. With a social frame of reference
this categorisation makes sense. From the mystical perspective the basis of
tension does not lie in those differences.

Sumarah, for instance, defines itself simply with reference to mystical
practice, not by social status or ideological identification. Most members
honestly believe that they are Muslim, though in saying so they will often
gualify that by affirmation that they are 'not fanatical'. It sees its difference with
modern scripturalist Islam as a contrast of practice rather than doctrinal belief,
as a matter of whether beliefs are simply held or also practiced. Together with
all of the Javanese mystical movements it sees itself as being committed to
practicing what others merely believe. From the standpoint of the movement
this is simply to emphasise the vertical axis of spiritual life, that of depth and
inner realisation, rather than the horizonal, of culturally based doctrine or
socially oriented ritual. From a mystical perspective it appears those who are
opposed cannot distinguish, as they do, between literal material forms and the
essence which works through them. As they see it any association in rigid
terms of the absolute with set forms is materialism, even if applied in the
religious sphere.
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The primacy of Javanist mystical emphasis on distinction between spiritual
and material, batin and lahir, vertical and horizontal, or mystical and non-
mystical can be related back to categorisation of Javanese social groups and
interpretation of religious tensions. If Geertz's use of the terms abangan, santri,
and priyayi is understood simply as a reference to ‘cultural types' rather than
one to social groups, then the terms can be applied within the sphere of
Javanese mysticism as easily as to the society as a whole.== Although | have
rejected association of mysticism with priyayi, in cultural or social terms, I am
not proposing substitution of ‘Islam and Javanism'. From the perspective of
Javanese mystics another basis of distinction presents itself: the contrast
between mystic and non-mysticéris overlaps with Islamic/Javanist divide, but
its basis is distinctly in contrast.*~* The degree of overlap means that for social
analysis of Javanese groupings my point is relevant only insofar as it clarifies
the mystical perspective within them--and that concern remains marginal to
most discussions. However my point has great significance to understanding
Javanese mysticism.

lllustration may help. All of Geertz's cultural types are to be found within
Sumarah, not as exceptions to a dominant pattern, but as major elements.
Animistic, Indic, Islamic, and modern patterns of thought are substantially
represented. Prior to Sumarah involvement members had been significantly
shaped by village spirit beliefs, court traditions, Islamic doctrines, and Dutch
schools. If we began by excluding, for the moment, the fact of mystical
orientation, we could say that elements of abangan, santri, and priyayi are all
present. Within my discussion of Sumarah | have actively referred to the
relevance of spirit beliefs. I have suggested that Sukino's experience was
shaped by Indic and Islamic cult involvements. The same line can be traced
within the evolution of the collective: a movement from village and court based
traditional practices through Islamic styled emphasis on faith to modern stress
on non-technical language and integration of spirituality with everyday life. In
historical, cultural, or social terms all of the elements of the Javanese context
are present within the microcosm of group experience.

The point becomes stronger if the whole world of the sects is considered.
It would be possible and useful to build a typology of movements on the basis
of shamanic, Indic, and Sufi orientations. My point is that in Javanese mysticism
we find all of the historical influences, cultural orientations, and social

42| understand this to be Geertz's original intention--he is well guarded in his
conclusions about the interplay between types, but unfortunately the
impact of his layout and presentation is overwhelmingly otherwise and
has led to unintended reification.

My point is that whatever the degree of coincidence between these two bases
of distinction, even if it were 100%, mine is dependent on practice--
meaning the way people relate to social and cultural forms, not on the
structure of the forms.
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groupings present within the society as a Whole.ELI The fact that all of these
elements are present confirms the danger of associating it exclusively with
roots in a particular period, culture, or class. This observation is significant to
effort to place mysticism in Javanese society.

Objective evidence converges, on this point at least, with the prominence
mystics themselves give to simple distinction between mystical and non-
mystical, between spiritual and material bases for 'self-definition'. From the
standpoint of those who belong within it, Javanese mysticism belongs to no
particular time or place, it is as easily modern as traditional, as often activist as
quietist. In the end it finds its identity primarily through its concern with a
dimension which exists within human life in all times, cultures, and religious
systems--whether Indic, Islamic, or modern. No single doctrinal position or
social action can define it. Ultimately it is defined only by orientation toward an
awareness of something which cannot be identified with any form.

toward spiritual history

It should be no surprise that the definition of mysticism as practice and
experience has relevance to understanding of Javanese movements which
define themselves in terms of it. Yet often, concerned with more concrete
categories of social and cultural life, we lose sight of the life within them,
forgetting that our subject is human rather than abstract. If the natural
sciences can press toward understanding of biological life and energy, in their
relation to chemical and atomic process, then the social sciences can work
toward comprehension of human experience in relation to the social and
cultural structures which mediate it. If the substance of life, energy, and
experience remain elusive, even evading clear definition, that is no reason to
ignore their centrality. So in drawing attention to the significance of the
experiential dimension within mystical movements I am not simply affirming
what appears to be the central issue from within them, but also attempting to
relate experience to the social and cultural world.

In speaking of the relevance of consciousness and experience in the
context of Javanese mystical movements | am also working toward
understanding of their place within history. Though | cannot present a

‘4] have suggested this implicitly byt the way | outlined the patterns of
traditional Javanese mystical practice in chapter 21, suggesting in doing
so that within each cultural complex there is a different primary form for
mystical practice. In the contemporary period very much the same
outline would apply--the hermitage pattern still exists, some sects are
distinctly Indic in style, some remain thoroughly Sufi (even apart from
those which identify themselves as such), and alongside those there is a
wide range of combinations, some of which have a very 'secular’ and
modern flavour (for instance Orhiba).
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systematic theory on this front, | can end by suggesting the way Javanese
mystics interpret interaction between their spiritual experience and historical
setting. In outlining this image | aim only to present a 'mythic’ image, a
paradigm through which the process can be (and by mystics is) viewed. | am
not attempting to establish the validity of this paradigm. In this instance the
image has clearly taken shape within me through interaction with the field of
my ‘research’--my perspective converges with that of my subject and in my
presentation | will not distinguish between them. | will note, however, that this
is only my version of the Javanese mystical perspective. Essenti&% have been
confirmed, but in this form the image cannot be taken as 'official'.

I believe this image has a place within the ongoing effort to develop an
‘autonomous’ and indigenous framework for interpreting Indonesian history.
Since the Second World War, and paralleling the process of nationalism,
Western scholarship has been concerned with releasing the blinders of colonial
historiography. It has been generally accepted that as historians we need to
both perceive and present the internal, indigenous perspective. It is
acknowledged that history is constantly rewritten, that it is adjusted to the
times. It is understood that the movement toward a ‘universal history' requires
an intellectual base beyond the givens of any specific culture. Nevertheless it is
also clear that biases are deep rooted, reflecting profound cultural conditioning
rather than just misguided distortion. Our effort to interpret other cultures
properly &gmands awareness of the extent to which we have been shaped by
our own.

““In my own terms | have been consistently trying to ‘'make sense' out of the
often esoteric terminology of millenarian thought. | believe the pattenrs
I am talking baout here, in at least relatively tame language, can be taken
as a 'modernised’ interpretation of the same historical image presented
in Javanese terms within millenarian frameworks. | must hasten to add,
that as I am using the term 'millenarian\ here it need not imply the
"ultimate end" often associated with it.

“®DGE Hall's magnum opus, A History of Southeast Asia, London, 1955, speaks to
this issue; but here | am referring most specifically to JRW Smail, "On the
Possibility of an Autonomous History of Modern Southeast Asia",
JSEAH V 2 N 2 (1961) and H Benda, "The Structure of Southeast Asian
History", JSEAH V 3 N 1 (1962). The parallelism between movements in
scholarship and within Indonesian history is remarkable. Van Leur
began the enterprise in the thirties, just as nationalism matured, Kahin
mirrored the process of political independence, Geertz helped connect
political to social process (just as Guided Democracy came), the
Anderson pushed toward cultural images animating the social groups
(as the New Order came). | see my own focus on kebatinan, on the
spiritual dimension, as a progression along the same line, also reflecting
the prominence of my subject in recent times. To foreshadow, the image
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From the perspective of Javanese mysticism, presentation of the
indigenous framework (even in speaking of the society as a whole, not just of
mysticism within it) requires more than attention to local events and people or
the use of indigenous sources. From their point of view it is clear that even
some indigenous scholars, who claim to fulfil the demands of ‘autonomous'
history, are betrayed by the use of 'foreign’ cultural lenses. Presenting history,
even if here only as a paradigmatic image, can be on indigenous terms
independently of the cultural origins of the author. Being Javanese does not
ensure use of indigenous frameworks, being Western does not preclude it. |
believe, and report it here only as belief, that the study of Javanese mysticism
in the terms of my approach here does more than add to our accumulation of
information about elements of Javanese culture.

It also provides a gateway to awareness of it from within. From the
Javanese mystical perspective neither life nor history can be seen only as a
progression of material forms. So long as history is presented as a treatment of
abstractions about human relationships, so long as it touches only the ‘outer
forms', then it reflects the materialistic mentality which dominates the Western
world. When indigenous scholars present history exclusively in the framework
of Western social science, it appears then as though they have based
themselves on foreign ground. Even though the mystics know they are only an
element within their society, they believe that mystical ontology underlies
Javanist culture as a Wholﬁhat the spiritual perspective is fundamental within
indigenous historiography.

This does not mean that Javanists favour casting aside the rigours of
critical scholarship in favour of hazy myths. But if concern with rigour leads to
exclusion of subjects which are elusive, then scholarship has let its tools
become barriers to rather than agents for understanding. Mystical principles do
not exclude concern with economic or political life. Like the physical body which
houses individual life, social forms are seen as vehicles--as the cosmic
battleground, Kurukshetra in the wayang, upon which spiritual and material
forces dance, as the space which provides a home for spirit. Javanese mystics,
in particular, constantly emphasise balance of the spiritual and material, inner
and outer, batin and lahir. Their practices are notable, in contrast with those of
many mystical traditions, for emphasis on activity within rather than isolation
from and rejection of the routines of social life. Finally, in the context of

of 'unwinding' | present here, also relates directly, in my terms, to
Benda's conclusion and projection--that Southeast Asian history would
flow increasingly according to the most deeply laid channels.

“See Berg in Soedjatmoko ed, Indonesian Historiography, Ithaca, 1965 and
Zoetmulder, Kalangwan, The Hague, 1974--the cosmological
preoccupation of traditional Javanese court histories are often noted so it
does seem reasonable for contemporary mystics to assert that the
spiritual has been fundamental to Javanese historiography.
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mystical union all dualities dissolve, the boundaries which distinguish between
material and spiritual disappear and they appear not as opposites, but as
transmutations of each other.

From the mystical perspective the Indonesian national process is a
macrocosmic version of the individual spiritual journey. The vision is holistic.
Just as individuals need the body, food to sustain it, and language to relate to
others; the nation needs economic health, a culture harmonised to its world
situation, and modern institutional forms. But at the same time the nation, like
the individual, is a vehicle of life, it has a spirit as well as a body. From the
mystical perspective the national revolutionary process has been as much a
struggle to define and realise the collective spirit as it has been to achieve
economic well being and political independence. The significance of the spiritual
within the national process is equivalent to its significance for individuals--only
it can resolve the ultimate issue of meaning. Javanese mystics, insofar as they
are concerned with national events, see themselves as speaking for the heart,
as representing the spiritual dimension within the body politic.

As they see it their task is to lead others toward a sense of national being
and purpose which is not rigid and uniform, which is not defined by the
crystalline structure of a religious dogma, political ideology, or economic model.
To the extent that any material or cultural construct defines the nation, then
from the mystical point of view people will remain alienated from the absolute
ground and meaning of life. For them it appears that no form can fully convey
the essence of what to them is God. The path to realisation of that essence,
nationally as well as individually, is as varied as people are, the core is beyond
form. When social life is made rigidly uniform, under any pretext, or meaning is
attached to literal orthodoxies (whether religious or political), then there is
victory of form over essence, the spiritual meaning and fulfilment of life is
subordinated to alienating material forms.

Only a few mystics articulate this perspective explicitly, not many
Javanese conceive of even Javanist commitment in these terms. However the
sense of a spiritual dimension within contemporary history is strong within the
population, it is not just the preoccupation of religious and spiritual elites. This
is one of the reasons that religious issues have been so strong within politics.
From the orthodox Islamic point of view their goal is to define the polity in
Muslim terms, to shape politics and society according to religious teachings.
From their perspective there is no doubt that politics is simply a vehicle for a
religious purpose. Even beyond the sphere of practicing mystics and committed
Muslims, active belief in God and sensitivity to the intuitive, to the spiritual, is
the norm. The Indonesian national commitment to belief in one God is nowhere
taken so lightly as the similar American affirmation.

It is only against this background, of genuine popular concern with the
spiritual dimension, that we can make sense of the significance, within the
history of modern Indonesia, of debates about national personality, about what
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is called 'kepribadian nasional. Throughout the period since 1945 public debate
about national personality has been extremely active. These have centred on
issues such as interpretation of the Pancasila, of the national motto (of unity in
diversity), and of the Jakarta Charter and the relationship between Islam and
the state. For all but a small minority of genuinely secular modernists these
debates are not simply symbolic--they centre on a national spirit which is
palpable even if it remains elusive. Westerners naturally interpret these debates
as symbolic, discussion of the Pancasila seems to them to be filled with sterile
slogans, and affirmations that the national goal is balance of spiritual and
material are treated as cliche (if mentioned). In fact balance is actively
conceived as a national goal, even if that is phrased in terms of stereotyped
Western materialism and Javanese spirituality (as it very often is). This balance
is a point of reference for national debate and political decisions. The ideal,
even as represented nationally within kebatinan, is not one sided spirituality or
Javanese cultural renaissance, but balance of all dimensions and consciousness
beyond form.

Interpreting Indonesian history from this perspective, as Javanese mystics
do, takes us beyond exclusive preoccupation with economics or politics, even
beyond attention to the power of culture and the significance of social
alignments. As Javanists see it, through the cycles of history first Indic, then
Islamic, and now modern forces have each overlaid an indigenous spiritual
identity which has remained separate from them. Each of these forces has
worked to recast society, remaking it in what seems to them to be a foreign
mold. From the Javanist perspective it seems that their autonomous identity
was strong enough to meet, to reach accommodation with, the Indic challenge.
As a result they believe that in the final stages of the classical era, in Majapahit,
their guardian spirit was incarnated again, that as Javanese they could be truly
themselves. Then Islamic culture presented another challenge and in Javanist
terms the Mataram period was a long process of striving for renewed synthesis.
That process appears to them to have been cut short and now stalemated by
the complications of modernity.

If the spiral of history leading toward the present involved progressively
higher levels of synthesis between indigenous and imported patterns, then the
revolution was truly a zero point and the period since has been an unwinding.
If history is a matter of the whole being then it involves the spirit which is its
heart as well as the society which is its body. Viewed from the social, political,
and economic perspectives, recent Indonesian developments present us with
grim images of disintegration, authoritarianism, and stagnation. There can be
no doubt that Indonesians both experience and are concerned with all of those.
At the same time, however, the period since the revolution has witnessed the
reassertion of 'primal’ indigenous patterns and identity. On the one hand there
is a trajectory of increasing penetration of the forces which bind Indonesia
within the growing global netrwork; on the other hand there is a millenarian
counterthrust of primal tradition, of a tradition within which Javanese mystics
see themselves as speaking for the heart.
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Immediately following the zero point of the revolution the forces of
modernity and Islam attempted to define the national being. Parliamentary
Democracy was adopted as the model for government, the most thoroughly
Westernised Indonesians were dominant within it, and popular Islamic
movements challenged even the modernist Muslims who often had power.
Under Sukarno's Guided Democracy these forces were suppressed and the
Indic Javanese pattern came to the fore. Finally Suharto's New Order brought
the peasant ethos of spirit cults into a paradoxical play with multinational
capitalism. The two trajectories, growing global integration and resurgence of
indigenous identity, combine to generate the extraordinary pressures under
which Indonesians labour.

Javanese mystics see themselves as represent an ageless and timeless
spiritual commitment. They believe that their tradition is rooted in the origins of
Javanese ethnic identity, that throughout history other forces have been
imposing themselves on, subordinating, indigenous spiritual identity. Because
they feel that mysticism lay at the heart of their own traditional culture, they
feel it is natural that Javanism should express itself both indirectly, through its
increasing visibility as an influence on those in power, and also directly, through
the rise of new mystical movements which assert autonomous and indigenous,
rather than derivative or foreign, roots. Traditionally mysticism was fused with
culture and consciousness was identified by its reflection in caste, status, and
power. Now mysticism finds increasingly distinct identity and in its expression
consciousness is distinguished from the forms which convey it. As within the
context of the classical states, despite the changes in and modernisation of the
forms they work through, despite the new relationships with society implied,
Javanese mystics still feel that they represent the spiritual dimension of the
body politic, that they speak as the heart of the nation.

the politics of deployment of attention in the body

There are a number of ways in which attending to the practical domain of
meditation inverts standard images of the relationship between Islam and
Javanism. A primary theme within the history of Sumarah has been effort to
reorient people away from involvement with and dependence on the ancestral
spirit kingdoms. According to Sukino's explanation when the Wahyu Sumarah,
the "Sumarah Revelation", was received there were offers of assistance from
the spirit of Senopati. In the late 1940s young members in Yogya enlisted spirit
armies for the revolution until Sukino vigorously rejected this strategy. In
repudiating such links Sumarah was breaking with the pattern embedded in and
illustrated by Diponegoro's style of Javanist Islam. When Dr Surono, the leader
of the movement from 1950 to 1966, began to extend Sumarah through
conversion of the spirit realms, the movement rejected his leadership.
Informants from the strongly Islamic areas of Gresik, Demak and Ponorogo all
told me stories of opposition to Sumarah based precisely on magical practices
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rooted in local Islamic saint cults which focussed on the Wali.EI What was
normatively perceived as "Islam" was inwardly magical and spirit bound; while
Sumarah, normatively perceived as a Javanist heresy, was inwardly committed
to the submission to God which Islam is supposed to represent.

Extending this suggestion it is possible to identify a widespread current of
inner Islamization within Javanism. The Subud movement is, like Sumarah,
explicitly devoted to cultivation of an inner condition of total surrender to God.
Its terminology is more pervasively and overtly Islamic than that of Sumarah.
The Sapta Darma movement terms its practice "sujud” and its practice can be
seen as a modified, tantric tinged, variant of the normal Islamic prayer. Ibu
Pandji, a leader of the Pangestu movement, explained that their "panembah”
(prayer) could not be termed either”"semadi” or "meditasi” because both those
terms implied void rather than God centredness. Monotheistic senses of the
spiritual, deriving essentially from Islam, have penetrated profoundly into
popular consciousness. Even if the wayang mythology remains a more active
frame of discourse thﬁ_g]the Koran, the first and primary pillar of the faith has
taken very firm hold.™ As mentioned already, folk healers, the same dukun
who are associated with residual animism, invariably assert both that their
power to heal comes from God and that they remain conscious when
transmitting messages from spirits--in the latter bowing to Islamic distaste for
practices of possession. The emblematic imagery of Kalijaga's conversion has
been used to argue that nothing really changed, but perhaps what did change
was in "a reorientation on an inner plane". The nature of inner orientations has
been a domain of contention along with disputes about social practices and
cultural concepts.

Attunement to the sliding meaning of the term Islam, especially to the fact
that shifts in that dimension of meaning constitute a key aspect within historical
process, provides entry to reassessment of Islamization in this context,
especially in its relation to mysticism. Even in orthodox terms Islam is not just a
doctrinal and ritual system, as registered through religious texts and social
process. Beyond the social realm, where ritual defines religion in terms
conventional consciousness grasps easily, Islam can be understood as a mode
of cultural discourse. This is clearest in Gilsenan's imaginative work, where it is
evident that "Islam"” can refer to conventions of conceptualisation and practice
beyond tlt(g_gle explicitly articulated by people, even experts, who call themselves
"Muslim". Islam also comprises, and this is in addition to the discursive
domains Gilsenan highlights, characteristic orientations of attitude and attention

478 This complex is treated in J. Fox, "Ziarah Visits to the Tombs of the Wali,
The Founders of Islam on Java" in M. C. Ricklefs (ed.), Islam in the
Indonesian Social Context (Melbourne 1990).

479 This assessment, that the wayang still has predominance, is suggested in
M.C. Ricklefs, "Six Centuries of Islamization..." (op. Cit.).

480 M. Gilsenan, Recognizing Islam (London & Canberra 1983).
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within individual spiritual practice and these can become clear in the context of
meditation practices.

Scholars more easily and thus habitually engage the social and cultural
faces of mysticism. In those domains it appears as "styles of movement”,
"characteristics of ideology"”, or as philosophy. In its own terms, as the inner
aspect of religious life, mysticism refers in the first instance to precisely the
domains of experiential spiritual knowledge which cannot be definitively
mapped by these phenomenologically accessible expressions. Classically terms
such as "gnosis", in the Javanese context nglemu, refer quite precisely to
knowledge of and through the whole body rather than to that which is
mediated by intellect in isolation. This aspect of spirituality is recognised clearly
by many of tﬁe who explore the perennial philosophies, as it is by Needleman
for example.**=~'I mention this only to recall what is well established, that in
dealing with the inner aspects of religious knowledge we always engage issues,
zones, aspects or functions, among the fields of awareness accessible through
the body, other than intellect. Thus Rosaldo's exploration of liget, "the
knowledge of the heart" among the llongot in northern Luzon, suggests, as |
have in commenting on rasa in Java, that cultural difference involves
differential a&%ilvation of aspects of awareness which centre in different portions
of the body.

Cultural difference is thus not merely an issue of translation within a
single plane. On the plane designated as "ideological" translators may wrestle
with mapping cognates in terms of the ways ideas and terms are situated in
fields of meaning defined by what are, as Derrida has it, continually shifting
linguistic constellations. But difference is also amplified by divergent
deployment of attention; as it is channelled through different senses such as
sight, sound, touch, intuition; and by differential consciousness of messages
registered in different parts of the body. If mental constructions dominate our
sense of difference that reflects the micro-ecology of scholarly life in its modern
context--mental functions are commonly alienated, separated within our
experience as intellectuals, from the fields of other cognitive functions.
Traditional esotericism, in all classical cultures framed by recognition of
correspondences between micocosm and macrocosm, construed mentation as
one function among manyES%Pd the highest consciousness as one which
integrated diverse functions.** Intellect has always been centrally positioned
but never, until the Enlightenment, considered as autonomous in the way we
are now accustomed to assume it is.

481 J. Needleman, A Sense of the Cosmos (New York 1975).

482 M. Rosaldo, Knowledge and Passion (Cambridge 1980); Stange, "The Logic
of Rasa..." (Op. Cit.).

483 A. Wayman, "The Human Body as a Microcosm in India, Greek
Cosmology and Sixteenth Century Europe”, History of Religions Vol 22
No 2 (1982).
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I refer to these issues suggestively, to provoke consideration and establish
the wider context of the approach to religious history | attempt. If differences
between cultures involve shifts in prioritisation of different aspects within the
fields of awareness accessible to human beings, so also do changes through
time. If we attend to the inner spheres which all religions prioritise in personal
practices the history of religions, a field we may usefully gloss as
"transformations in access to the real”, is usefully redirected.*** It becomes a
history not only of shifts and substitutions in the phenomenological realms of
social organisation or ideological image but also of the way attention is directed
within the domain of individual psychic experience. This suggestion resonates
with Weberian emphasis on shifting value orientations and cultural ethos, as
those affect social actions, but my priority is quite different. It lies with the
history of consciousness rather than the evolution of societies. The
ethnoscience movement in anthropology drew attention to cultures as systems
of knowledge; recently textual analysis and postmodernism stress the
autonomous and plural modes of discourse within different cultures and times
and the constraints operating on our own theorising. As recent Western
theorising is broaching %s territory we can expect extended resonances within
the history of religion.™ The time is right to capitalise on new sources of
insight.

Those domains are mapped more richly by the esoteric psychologies of
Sufism, Taoism or Tantra than by our modern psychologies. Although heretical
wings of modern theorising, such as Jungian or humanistic psychology, do
consider those traditional models seriously, they take them more as sources of
data than as theoretical wellspring. My suggestion is that such theories are
potentially contributions to general knowledge in theoretical as well as empirical
terms. So Sanskrit rasa theory, as appropriated by Javanese mystics, can be a
critical underlying working tool. Rhetorically such as stance is accepted in
postmodernist circles, in terms of normative scholarly practices it remains
eccentric. But if we view non-Western systems exclusively as objects, a habit
deeply ingrained in scholarship, we are party to an established -cultural
imperialism few would defend explicitly. Related issEg have been widely noted
and debated in the wake of Said's book Orientalism.

Recognising an issue is different from putting it to rest and if cultural
imperialism and ethnocentrism are macrocosmic analogues to the ego
structures we experience individually, then intellectual liberation is analogous to

484 This gloss resonates with C. Geertz's phrasing of changes in, Islam
Observed (Chicago 1972), as the final chapter of that book is "The Struggle
for the Real".

485 Extended evidence of coinvergent thinking is present a recent and
excellent three volume collection of writings, edited by M. Feher,
Fragments for a History of the Human Body (New York 1989).

486 E. Said, Orientalism (New York 1978).
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practices of spiritual purification. Rather than cathartic resolution, we must
expect continuous process in both domains. In the context of studies of Java |
have aimed to highlight a dimension of change which is normally left out of
view, often excluded as unknowable. | can neither relate inner shifts to the
overall religious history of Java nor conclusively establish the direction of
contemporary change. This excursion is nevertheless worthwhile if the viability
of intellectually articulating insight into this domain is established, if it provokes
consideration of "deployment of attention within the body", as a sphere of
contention and change within religious history.
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.  FIELD JOURNAL

Fieldwork was carried out mainly in the period between January 1971 and
February 1974, during which | was continuously in Java. It has been
supplemented and updated since then by return visits of one month each in
July 1976, July 1978 and July 1980. During 1971 and 1972 field research was a
part-time activity; the most intensive period of research was 1973 and the most
important material for the thesis was collected during that year.

Throughout the period of fieldwork I kept my notes in the form of a
journal. This has taken the form of ten bound volumes of two hundred pages
each. Generally, during conversations or interviews | did not take notes, nor did
I use mechanical aids such as tape-recorders. Instead | would jot down
specific items such as names or dates, but beyond that | simply participated in
conversation which did not take a question and answer form. As soon as | was
by myself, after the encounter, | would write down the topics covered, in the
order in which they had arisen. Then, usually within a few days, | would use
those notes and work from memory to reconstruct the entire conversation, in
essay form, within my bound notebooks.

The material in my journals is not simply a record of information gleaned
from conversations. In the early phases of fieldwork much of the content takes
the form of personal reflections and observations, comments on the
environment, self-critical analysis of the difficulties | had relating to it, and
reports of conversation relevant to the research. At the same time | also
experimented with ways of formulating my understanding, constantly refining
and reworking thoughts throughout the research. In the second year most of
my notes cover practice within meditation sessions, rather than historical
aspects of Javanese mysticism. In the third year, and through natural evolution
on my part (combined with the increasing pressure of time!), the content
became much more objective, factual and relevant to the immediate subject of
the thesis. The most intensive period of collecting narratives came during trips
outside of Solo which took place throughout 1973. While in Solo my
concentration generally fell on the practical aspects of Sumarah, on activity as
an interpreter and participant. Approximately 700 pages of notes are directly
relevant to this thesis; the rest to other, future, projects.

Once the period of writing began | began by rereading and indexing the
journals. I indexed them by subject, informant, time-periods and location (the
same item appearing often under each heading). While writing | have used the
index to find material relevant to the sections | have been working on.
Whenever possible | have checked narratives against documents, referring to
the latter in notes.

1. SUMARAH DOCUMENTS

There are very few published sources on Sumarah and these take the
form of brief mention within general discussion of Javanese mysticism (in
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Epton, Geertz, Hadiwijono, Subagya, Kertorahardjo, Lee). Even within
Indonesia there are no publications on Sumarah available to the general public.

However internal Sumarah publications and documentary records are
extensive. There have been several Sumarah publications, short pamphlets,
which have circulated beyond the organisation. Other internal publications have
included extensive collections of teachings, transcripts of lectures given by
leaders, and several histories. In addition to publications, which have usually
been stenciled, there are archives of organisational documents (either typed or
stenciled). Over the past fifteen years most major meetings have been
recorded and many of the tapes have been transcribed and circulated
throughout the organisation.

Archives within Sumarah have been relatively disorganised. In the past
many of them have been kept with organisational secretaries, often remaining
with individuals when they no longer continue in that function. Many
collections, especially in Jakarta, Yogya, Ponorogo, Madiun and Surabaya are
very extensive, though they are not systematically organised. My access to
archives has been restricted. 1 did not push to gain entry and only made full
use of the collections in Ponorogo and Solo (thanks to Karyono and Sri
Sampoerno). The most comprehensive source | have used, however, is
virtually an archive in itself.

Mrs. Wondo, then living in Ngawi allowed me to borrow and photocopy
the material kept by her husband, who had been a secretary within Sumarah
from the late forties until the early sixties. Throughout that period he personally
retyped not only the material he collected, but also all circulars and
organisational reports. He then bound them into six volumes running to 1900
pages and this has been my most important source for the period from 1949 to
1962. | am extremely grateful to Mrs. Wondo for her trust in making these
available.

I am also very much indebted to Arymurthy, Sutardjo and Ali Umar in
Jakarta, all of whom have made a tremendous quantity of documentary
material from the late sixties and seventies available. These have included
conference and congress reports, collections of transcribed meditation talks,
organisational directives, published histories and booklets (altogether perhaps
1500 pages). Sukardji in Surabaya provided copies of a number of publications
from that area. Sri Sampoerno provided access to Sutadi's collected papers,
including his correspondence. Karyono provided both access and help (typing)
in my use of the Ponorogo archive. A great many other individuals generously
gave me copies of reports, letters, or publications and | am indebted and
grateful to all of them.

A. Periodicals
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Beginning with the first congress in 1950 there were hopes of establishing
a regular Sumarah newsletter or magazine. These hopes were not met by
realities during the fifties or sixties.

In 1971 the youth section of the Surabaya regional centre began
producing Guyub, a bi-monthly stenciled magazine. This continued until at least
early 1974; | have eight of the thirteen issues which had been completed by
the end of 1973. The contents are not very interesting, mainly drawing on
exerpts from earlier talks by leaders--most of which are available in many
forms. Some articles by youth members do provide insight into their relation to
the practice.

In 1972 the adult members of the Jakarta branch began issuing Esti Rasa
Tunggal. Though published by a branch, this was still not recognised as an
official Sumarah organ. The contents again include republication of earlier
talks, but also more current organisational news and notes. | have ten issues,
half of those put out during 1972 and 1973.

In June 1976 the Secretariate of the DPP began publishing an official
Bulletin Sumarah. This replaced and grew out of the above, drawing on some
of the same editorial energy. This has become a regular and serious source for
information about recent developments. Issues include current spiritual talks
and organisational notes, including relatively detailed reports on conferences
and notes on changes in local membership and leadership. I have only four
issues of this, three from 1976 and one of October 1979.

B. Correspondence

Letters between Sumarah leaders have usually dealt with serious business
of the association. Some, although addressed from individual to individual, have
been widely circulated and much noted. The letters | have had access to can
be divided clearly into four groups: my own correspondence with Sumarah,
Sukino's letters, Sutadi's letters, and an assortment of letters included within
Suwondo's Himpunan Wewarah. My own correspondence has provided material
for the thesis, especially through exchanges with Arymurthy, Warsito, Sri
Sampoerno, and Mrs. Sardjono. | have fourteen lengthy letters written by
Sukino during the period from the late forties to the late sixties. The most
important among them are addressed to Kyai Abdulhamid, Sutadi, Sri
Sampoerno and Sujadi. Other letters by Sukino, numbering about a dozen, are
scattered through Suwondo's compilation. Sutadi's letters, at least the ones in
my possession, are mainly concerned with practical administrative matters. |
have three dozen letters, all from the late forties. The most important among
them are responses to queries from East Java about the process of organising,
others detail instructions for practice. Suwondo's collection, in Himpunan
Wewarah, includes a wide variety of letters not only by Sukino, but also from
Surono. Some of the latter, such as the letter in which he "pensioned” Sukino
in 1957, are of great significance.
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C. Conferences

Materials prepared for and resulting from organisational conferences and
congresses are naturally a substantial source of information. These include
membership lists, detailing of leadership functions, local organisational
activities, and discussions of national issues. In some cases the information |
have is in the form of a final report, including only specification of decisions
made. But in most cases material is far more detailed, many reports included
not only verbatim transcripts of important guidance by the leadership, but also
summaries or transcripts of discussion and debates. Here | am listing only
manuscript reports which | have as separate items. Many of them either
complement or duplicate material which is also within Suwondo's Himpunan
Wewarah or the DPP histories. Both of those collections also include a wide
variety of conference material 1 am not listing here. Altogether | have
documents covering all major Sumarah conferences, including both national
and regional (especially East Javanese) meetings. | am listing this material by
date, rather than source, since all of it is in the form of official organisational
documents. | am also including reference to the most substantial membership
lists (in my possession) and to separate, but related, organisational directives
and constitutions.

1947

Antjer-Antjer Toemindakipoen Pagoejoeban Soemarah (8p) Sutadi's first
comprehensive guidelines for the organisation, this became a source for later
formulations of constitutions and statutes.

1948

Perselah pendek Komperensi Pagujuban Soemarah Indonesia (4p) Sutadi's
detailed summary, including exchanges and discussion of motions, of the
conference held at his home on the evening of January 22/23.

Daftar Keluarga Pagujuban Sumarah Indonesia daerah Karesidenan Madiun
(5p) A listing, as of February 21st, of the 205 kasepuhan members, their ages,
addresses, occupations, party affiliations, and dates of initiation (& by whom).

Tjatatan dari adanja peraturan2 dan kedjadian2 seharihari selama dalam
Asrama di Wonogiri (3p) Detailed notes by Sastrohandojo on the programme of
the regional retreat held for Solo members from the 13th to 19th of June.

Anggaran Dasar Pemuda Sumarah Indonesia (3p) The constitution of the
Sumarah youth organisation, resulting from the youth conference in Yogyakarta
on June 27th.

1948

Anggaran Dasar Pagujuban Sumarah Indonesia (2p) The constitution drafted by
elder members in Yogyakarta on July 21st.

1950
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Programa Kongres Ke Satu (7p) The preliminary programme sent out by
Sardjono, Surono's secretary, in preparation for the first formal congress in
1950. The programme was sent on December 20th, only a few days before the
congress began. It included a draft of the constitution. My copy of Sutadi's
copy includes his handwritten comments on the draft.

1956

Tjatatan Konperensi Pagujuban Sumarah pada tanggal 14 dan 15 Oktober 1956
di Pudjokusuman Jogjakarta (12p) Notes, compiled by Sardjono, on the
conference which officially opened the third phase. The notes include talks and
papers by the leadership. In conjunction | have copies of Martosuwignio's
letter to the PB of June 22nd and of Sukino's response on August 3rd.

1966

Anggaran Dasar dan Anggaran Rumah Tangga (32p) The constitution and
statutes officially published by the DPP after it was invested with authority by
the congress of September 24th and 25th.

1967

Instruksi Tentang Pemberantasan Klenik #26/Jatim/8-67. (2p) Instructions,
from Sujadi as head of the East Javanese Sumarah organisation, as to the
elimination of magic from within the organisation.

1968

Pedoman Pokok Sudjud Sumarah (8p) Guidelines issued on February 3rd by the
Ponorogo leadership of the East Javanese groups. Instructions as to the basis
and procedures for Sumarah meditation.

Petundjuk tentang Beatan (3p) Instructions, issued on March 15th by the
Ponorogo leadership, detailing guidelines for initiations.

1970

Laporan dan Pertanggungan Djawab DPD Pagujuban Sumarah Djawa Timur
Selama Masa DjabatanTahun: 1967-1969. (16p) A report compiled by Karyono
on the membership, activities, and developments within the East Javanese
Sumarah branches between 1967 and 1969. The report was presented to the
conference of regional branches in Ponorogo on March 27th and 28th.

Laporan Konperensi Daerah Djawa Timur (20p) A full report to the DPP on the
results of the above conference. Submitted on April 9th by Karyono. This
included not only summaries of local development, but also proposals for
restructuring.

1972
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Daftar Alamat Pimpinan Pagujuban Sumarah (4p) A list, detailing functions and
addresses, of local Sumarah leadership, national leaders, and past leaders.
Compiled by Sutardjo on May 25th.

Keputusan Konperensi DPP Pleno Paguyuban Sumarah di BandungE(with
supporting documents ¢ 100 pages) Report on the annual conference held in
Bandung from September 15th to 17th. Background materials include: lists of
local leaders, membership lists, reports by regional and sectional leaders, and
transcripts of meditation guidance.

1973

Selayang Pandang mengenai Perjalanan DPP Paguyuban Sumarah ke daerah
Jatim dan Jateng (8p) A report by Sutardjo detailing the leadership tour of
branches between April 7th and 16th. At each branch large gatherings of the
membership took place.

Keputusan Musyawarah DPP Pleno Paguyuban Sumarah di Surakarta(with
supporting documents ¢ 100 pages) Documentation on the annual conference
held in Solo on September 14th through 16th. Material as described for the
1972 conference.

1974

Anggaran Dasar dan Anggaran Rumah Tangga (30p) The 1974 congress
version of the constitution and rules.

Keputusan Kongres Ke-VII Paguyuban Sumarah (9p) Summary of the results
and major address within the national congress in Surabaya of September 13th
to 15th. In addition | have transcripts of Arymurthy's talks and Solo reports
(not others).

1975

Keputusan DPP Pleno Paguyuban Sumarah di YogyakartaE(10p) Summary of
the results of and talks within the annual conference of October 24th and 25th-
-held at the "Pendopo Sumarah™” for the first time.

1978

Daftar adanya Warga Asing (20p) a listing, by the Solo branch, of the 350
foreigners who have had at least some contact with Sumarah (by August 16th).

1979

Hasil Konperensi DPP Pleno Paguyuban Sumarah (12p) report on the
conference in Yogya on September 7th and 8th. Includes selected transcripts
of talks.

D. Publications

Arymurthy. "Latihan Pamong", Jakarta, February 1972, DPD IIl, 5 pages.
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"Berjamaah Para Pamong", Jakarta, July 1972, DPP, 8 pages.
"Berjamaah Kerohanian", Bandung, September 1972, DPP, 7 pages.

"Berjamaah Sujud Pembangunan”, Bandung, September, 1972, DPP, 5
pages.

"Berjamaah Kerohanian", Surakarta, September, 1973, DPP, 3 pages.

"Berjamaah dengan para tamu2 warga Negara Asing”, Surakarta,
September 1973, DPP, 14 pages.

"Meeting with Foreigners”, my translation of the above, DPP, 1973, 12
pages. An improved translation is in my Selected Sumarah Teachings.

DPP. Perkembangan Panguden Illmu Sumarah dalam Paguyuban Sumarah.
Volume I: Berdirinya Paguyuban Sumarah (74p) Volume II: Perkembangan
Fase Ke-111 (133p). DPP, Jakarta, June 1971. A compilation of documents and
commentary on the development of Sumarah practice within the development
of the organisation. The collection, mainly done by Pranyoto, includes
Indonesian translations of talks by Sukino and Arymurthy and many important
organisational documents.

Sejarah Perkembangan Paguyuban Sumarah, Jakarta, 1974 (126p). The
official Sumarah history, mainly compiled by Pranyoto, but based on committee
work involving Sutjipto, Suhardo, Arymurthy, and Martosuwignio as well.
Covers 1935 to 1970.

Informasi Untuk Umum Tentang Sumarah, Jakarta, October 1975, 10
pages. A booklet intended to introduce Sumarah to the public.

Tuntunan Sumarah selama 43 tahun, Jakarta, 1978, 16 pages. A capsul
summary of Sumarah history presented by the DPP to the congress of 1978. A
very dense and useful summary, especially of the '70's.

Pranyoto. "Tjeramah tentang asas dan tudjuan Pagujuban Sumarah, Praktek
Sudjud dan Sedjarah Pertumbuhannja”, Jakarta, April, 1966, 10 pages. A talk
delivered at a forum organised by Pakem in Jakarta. (stenciled)

"ldentitas Pagujuban Sumarah”, Jakarta, March 1972, 27 pages. A talk
summarising the history, aims and practice of Sumarah--expanding and
improving on the above. (stenciled)

Puguh. "Perkembangan Pagujuban Sumarah dalam bidang Hubungan
Internasional”, Bandung, June 1970, 2 pages. A report on the likelihood that
Sumarah would develop internationally. (typed)

Sampoerno, Sri. "Tjeramah Ke-1l Pagujuban Sumarah Tjabang Sala", Surakarta,
September 1969, 13 pages. A talk introducing Sumarah to the Pakem forum in
Solo.



-231-

Pagujuban Sumarah, Surakarta, December 1969, 28 pages. A lengthy
explanation of Sumarah at a celebration of Sawalan in Solo. (stenciled booklet)

"Usul-usul dalam bentuk uraian pada Konggres Pagujuban Sumarah”,
Surakarta, September 1970, 6 pages. Proposals put to the national congress of
1970. (stenciled booklet)

"Riwayat Hidup Bapak Hirlan Soetadi", Surakarta, January 1973, 3 pages.
A dense (c 1800 word) description of Sutadi's life--prepared for the Sumarah
history. (typed)

"Laporan dari DPD IX", Surakarta, September 1973, 15 pages. A report
to the national conference held in Solo in 1973. (stenciled booklet)

"Usul, Saran dan Laporan DPD IX Surakarta”, Surakarta, September
1974, 13 pages. A report, with suggestions, to the seventh national congress
in Surabaya of September 1974. (stenciled booklet)

"Memperkenalkan Paguyuban Sumarah”, Surakarta, May 1975, 19 pages.
A talk introducing Sumarah to the Pakem forum of kebatinan groups in Solo.
(stenciled)

Soebagyo, Ismoe. Rentjana Tjatatan Konggres Pagujuban Sumarah, n.p.
(Yogya?), n.d. (1951), 53 pages, stenciled booklet. This is an extremely
important and detailed source on the first formal congress. Soebagio was an
observer who took notes on his own initiative, then published a booklet
summarising them. He makes clear which points he was unable to record, but
does include great detail on debates and discussion. As a result this is a
perfect complement to official records, which provide formal lists of decisions
and transcripts of major talks. This was found among Sutadi's papers.

Suhardo. "Sejarah Riwayat Hidup Bapak Soehardo", Yogyakarta, August 17,
1973, 19 pages of typescript. Suhardo’s autobiography in Javanese--prepared
to assist the committee working on the official history.

Ceramah Bapak Soehardo Panakawan Paguyuban Sumarah, Surakarta,
December 1974, 26 pages, (stenciled booklet). A transcript taken by Sri
Sampoerno, in Javanese, of a five and one half hour continuous talk by
Suhardo. This is an extremely rich source for his perspective into both the
history and present nature of Sumarah practice.

Sujadi. Penjelasan Tentang Fase Kelll dan Pelaksanaannya, Ponorogo,
December 1957; printed (offset) in booklet form by the Ngawi branch in March
1970, 22 pages. One of the most important statements about the nature of the
third phase.

"Sejarah Pagujuban Sumarah”, Ponorogo, March 1958, 13 pages,
typescript, Javanese. A dense, detailed and useful history of Sumarah's first
two decades. The perspective is distinctly East Javanese, many details and
matters of emphasis differ from other versions.
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"Penjelasan Tentang Sumarah", Ponorogo, April 1965, 7 pages, stenciled.
A public explanation of Sumarah practice, emphasising the relationship between
practice and completion of the national revolution.

Sukinohartono. "Sedjarah tjekakan bibit wontenipun pagujuban Sumarah”, n.d.,
n.p., manuscript copy by Sayogyo in Madiun in 1973. The Javanese version of
Sukino's history of Sumarah up to 1950. This is also available in Suwondo's
Himpunan Wewarah and, in Indonesian translation, in Perkembangan
Panguden. (27p)

Wawarah No.12, Yogyakarta, 1952, 42 pages, offset booklet. Selected
teachings, part of a series of 13 booklets, but this is the only one | have in
original form.

"Sarasehan Dewan Permusjawaratan Pusat ing Wirobradjan”, Yogyakarta,
April 1961, stenciled, 16 pages. Proceedings, both discussion and meditation
guidance, during a meeting at Sukino's home.

Wahju Awas Eling tuwin Wahju Alam, Ngawi, 1972, 44 pages, offset
booklet. A republication of Sukino's guidance of June 1968, one of the last very
important statements he contributed to the clarification of Sumarah practice.
This was also published by the Ponorogo branch in 1972, in stenciled form.
The first half of it is translated in my Selected Sumarah Teachings.

Kumpulan Wewarah Paguyuban Sumarah: 1-13, Surabaya, September
1974, 164 pages stenciled. A republication of the thirteen booklets printed in
the early fifties, this time in one volume.

Wewarah pada Latihan Sudjud Sumarah Bagian A di ZYogyakarta,
Jakarta, 1975, 24 pages, offset booklet. An Indonesian translation of one of
Sukino's talks during the early fifties.

Surono Prodjohusodo. "Soal Hidup dan Mati”, n.p. (Yogya), n.d. (?). A booklet
in which Surono outlines the basics of his psychological image, 20 pages.

Pagujuban Sumarah, Yogyakarta, 1965, 48 pages, offset booklet.
Surono's description of Sumarah history and the basic requirements of practice.
This is an extremely useful source, especially in its coverage of the process of
organising during the revolution.

Sutadi, Hirlan. Warisan Adi, volumes | & Il, Surakarta, n.d. (1961), 227 pages,
stenciled volumes. A commemorative collection, by Sri Sampoerno, of Sutadi's
radio talks during the period from 1950 to 1958. The talks focused on spiritual
topics, but did not often refer to Sumarah. The volumes include some useful
biographical material in the preface.

Suwondo, ed. Himpunan Wewarah Pagujuban Sumarah, Ngawi, 1949-1962,
typescript bound into six volumes totalling 1900 pages. Literally an archive
itself, the most important single source for the thesis.
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111 INDONESIAN MATERIALS

BKKI. Hasil Seminar Kebathinan Indonesia Ke-I, Jakarta, 1959
Hasil Seminar Kebathinan Indonesia Ke-I11, Jakarta, 1962
Tjahaja Widjajakusuma, Jakarta, 1963

BK5I. Buku Kenang2an Symposium Nasional Kepertjajaan, November 1970,
Yogyakarta

Buku Kenang2an Musjawarah Nasional Kepertjajaan, December 1970,
Yogyakarta

Bratakesawa. Falsafah Sitidjenar, Djojobojo, Surabaya, 1954

Hafidy, HM. Aliran2 Kepercayaan dan Kebatinan di Indonesia, Ghalia Indonesia,
Jakarta, 1977

Hamka. Perkembangan Kebatinan di Indonesia, Bulan Bintang, Jakarta, 1971
Hasyim, Umar. Sunan Kalijaga, Menara, Kudus, (c 1974)

Hoesoed, M.. Dwi-Windu PangestuZ: 19599-1965, Pangestu, np (Jakarta?),
1967

de Jong, S. Salah Satu Sikap Hidup Orang Jawa, Kanasius, Yogyakarta, 1976
Kamadjaja. Zaman Edan, UP Indonesia, Yogyakarta, 1964

Kartapradja, Kamil. Aliran2 Kebathinan di Indonesia V I & II, JAIN, Yogyakarta,
1968

Kertorahardjo, Djumali. Materi Aliran2 Kebathinan di Indonesia, Departmen
Agama, Jakarta, nd (19717?)

.... Agama dan Aliran Kebathinan di Indonesia, Departmen Agama, Jakarta,
1972

Mataram, Tjantrik. Peranan Ramalan Djojobojo dalam Revolusi Kita, Bandung,
1950

Pawnenang, Sri. Wewareah Kerohaninan Sapta Darma, Srati Darma,
Yogyakarta, 1962

Pontjosutirto, S ed.. Orang-orang Kalang, Gama, Yogya, 1973
Pratista, Ki Wahyu. Kupasan Wayang Purwa, Yogyakarta, 1973

Prawirobroto. "Kawruh Kasunjatan Gaib Hardopusoro"™ Pakem lecture,
Purworedjo, 1970

Ramelan. Mbah Suro Nginggil, Matoa, Jakarta, 1967
Rasjidi, HM. Islam dan Kebatinan, Bulan Bintang, Jakarta, 1967
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Sekali Lagi Ummat Islam Indonesia Menghadapi Persimpangan Jalan,
Sunar Hudaya, np, nd (1978)

Reksodipuro, RT. Sedjarahipun Reringkesasn R Soenarto Mertowardojo,
Pangestu, Surakarta, 1971

Salam, Solichin. Sekitar Walisanga, Menara, Kudus, 1960
Siswojarsojo. Tafsir Kitab Dewarutji, Jaker Lodjiketjil, Yogyakarta, 1966
SKK. Buku Kenang2an 1 Suro 1903, Surabaya, 1971

Keputusan Musyawarah Nasional Il Kepercayaan (di selenggarakan di
Purwokerto, December 1974) Jakarta, 1974

Turunan dari Buletin Intern SKK, Surakarta, 1975
Buku Hasil2 Rakerta Ke I (Semarang, April 1976), Jakarta, 1976
Garis2 Besar Haluan Negara 1973, Surabaya, 1973

Sosrosudigdo, S. Fungsi dan Arti Kebatinan untuk Pribadi dan Revolusi, Balai
Pustaka, Jakarta, 1965

Subagya, Rahmat. Kepercayaan dan Agama, Kanisius, Yogya, 1976

Sudibyo, Imam & Paul Stange eds. Sedjarah Dipandang dari Desa, Jurusan
Sejarah, Satyawacana, Salatiga, 1972

Suminarto. Sawito: Ratu Adil, Guruji, Tertuduh, Aneka, Semarang, 1978

Tedjopramono ed. Yakso Sirno Marganing Mulyo (Buku Riwayat Terbentuknya
SKK), SKK, Jakarta, 1973

Soemarsono, Giriputra. Pakem Kasogatan, Bandungan, 1977
Titania. Sawito: Siapa, Mengapa, dan Bagaimana, Sasongko, Surakarta, 1978

Warsito, & Bakry & Rasjidi, Disekitar Kebatinan, Bulan Bintang, Jakarta, 1973

IV WESTERN PUBLICATIONS
van Akkeren, P. Sri and Christ, Lutterworth Press, New York, 1970

Anderson, B O'G. "The ldea of Power in Javanese Culture", in Claire Hoot ed.,
Culture and Politics in Indonesia, Cornell UP, Ithaca, NY, 1972

Java in a Time of Revolution, Cornell UP, Ithaca, NY, 1972

& Ruth McVey. A Preliminary Analysis of the October 1, 1965 Coup in
Indonesia, Cornell Modern Indonesia Project, Ithaca, NY, 1971

& M. Nakamura & M. Slamet. Religion and Social Ethos in Indonesia,
Monash Centre of SEA Studies, Melbourne, 1977
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Anderson, DC. "The Military Aspects of the Madiun Affair", Indonesia N 21
(1976)

Atmosaputro, S & M Hatch. "The Wedatama: A Translation”, Indonesia N 14
(1972)

Avalon, A. The Serpent Power, Dover, NY, 1974 (1919)
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Belo, J. Trance in Bali, Columbia UP, NY, 1960
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Burger, DH. Structural Changes in Javanese Society | & Il, Cornell Modern
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Capra, F. The Tao of Physics, Collins, Suffolk, England, 1976

Carey, P. Pangeran Dipanagara and the Making of the Java War, unpublished
PhD, Oxford U, 1975

Castaneda, C. A Separate Reality, Simon & Schuster, NY, ,1971
Tales of Power , Simon & Schuster, NY, 1974

Coedes, G. The Indianized States of Southeast Asia, U Haswaii Press, Honolulu,
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Dumoulin, H. A History of Zen Buddhism, Beacon, Boston, 1963
Eliade, M. Shamanism, Princeton UP, Princeton, NJ, 1964
Yoga: Immortality and Freedom, Princeton UP, Princeton, NJ, 1969
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Feith, H. The Indonesian Elections of 1955, Cornell MIP, Ithaca, NY, 1957
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