Ibn ‘Arabî – Time and Cosmology
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Foreword

6WXGHQWV RI WKH ZRUOG¶V UHOLJLRXV WUDGLWLRQV WRJHWKHU ZLWK VSHFLDOLVWV LQ WKH
history of premodern science and philosophy, are well aware of the centrality
within the scriptures and theologies of the major world religions, over many centuries, of detailed symbolic accounts of cosmology and metaphysics (including
WKH LQWULFDWH SUREOHPDWLFV RI FUHDWLRQ  ± DQG RI WKH FUXFLDO UROH SOD\HG ZLWKLQ
HDFK RI WKRVH UHOLJLRXV WUDGLWLRQV E\ FRUUHVSRQGLQJ SKLORVRSKLFDO DQG VFLHQWL¿F
schemas of astronomy and cosmology that often provided a common language
DQG IUDPHZRUN RI XQGHUVWDQGLQJ VKDUHG E\ WKHLU HGXFDWHG HOLWHV ,Q SUHPRGHUQ
times, this key interpretative function was particularly important in the case of
that complex of Hellenistic philosophic and cosmological disciplines largely
VKDUHG E\ HGXFDWHG SURSRQHQWV RI HDFK RI WKH WKUHH $EUDKDPLF IDLWKV *LYHQ
WRGD\¶V ZLGHVSUHDG MRXUQDOLVWLF VWHUHRW\SHV DERXW WKH VXSSRVHG µRSSRVLWLRQ¶ RI
VFLHQFH DQG UHOLJLRQ WKLV ERRN LV D VDOXWDU\ UHPLQGHU ± DQG DQ H[WUDRUGLQDULO\
ULFKDQGGHWDLOHGLOOXVWUDWLRQ±RIWKHFRPSOH[LQWHUSHQHWUDWLRQRISKLORVRSKLFDO
DQGVFULSWXUDOHOHPHQWVWKURXJKRXWWKHFHQWUDOWUDGLWLRQVRIODWHU,VODPLFWKRXJKW
SULRU WR WKH UHFHQW VFLHQWL¿F UHYROXWLRQV $W WKH VDPH WLPH 'U +DM <RXVHI¶V
training and expertise as a modern physicist allow him to suggest, in his provocDWLYH¿QDOFKDSWHULQWULJXLQJZD\VLQZKLFKWKHHDUOLHUFRVPRORJLFDODQGWKHRORJLFDO VSHFXODWLRQV RI ,EQ µ$UDEv FDUHIXOO\ RXWOLQHG LQ WKLV VWXG\ PD\ DOVR
parallel very recent developments and insights in the cosmological theories
HVSHFLDOO\6WULQJ7KHRU\ RIPRGHUQSK\VLFV,QWKDWVHQVHWKLVVWXG\SURYLGHVD
PRUH GHPDQGLQJ ,VODPLF SDUDOOHO WR VXFK UHFHQW SRSXODU ZRUNV VXFK DV )
&DSUD¶VTao of Physics.
 :KLOH WKH SUROL¿F $QGDOXVLDQ 6X¿ ZULWHU ,EQ µ$UDEv ±  LV
most widely known today as a mystic and spiritual teacher, his voluminous
ZULWLQJV ± DQG SDUWLFXODUO\ KLV LPPHQVH PDJQXP RSXV WKH Meccan Illuminations ZKLFK LV WKH SULPDU\ VRXUFH IRU WKLV VWXG\ ± FRQVWDQWO\ UHIHU WR WKH
insights, theories, and cosmological schemas of earlier Muslim philosophers
DQGVFLHQWLVWVVXFKDV$YLFHQQDDQGWKHSRSXODUVSLULWXDOWUHDWLVHVRIWKHµ%UHWKUHQRI3XULW\¶ Ikhwân al-Safâ’ )RUWKDWUHDVRQWKLVERRNEHJLQVZLWKDKHOSIXO
survey of the standard theories of cosmology and time found in earlier
Hellenistic thinkers, which were largely taken over into the succeeding traditions
RI ,VODPLF SKLORVRSK\ DQG VFLHQFH +RZHYHU WKH PRVW FUHDWLYH DQG XQIDPLOLDU
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xiii

DVSHFWV RI ,EQ µ$UDEv¶V FRVPRORJLFDO LGHDV ± HVSHFLDOO\ KLV GLVWLQFWLYH FRQFHStion of the ever-renewed, ongoing and instantaneous nature of the cosmic
process of creation (tajdîd al-khalq  ± DUH FDUHIXOO\ ZRYHQ WRJHWKHU IURP
what have always been profoundly mysterious, problematic, and complexly
LQWHUZRYHQ V\PEROLF IRUPXODWLRQV LQ WKH 4XU¶DQ 7KXV WKH PDLQ IRFXV DQG
novel scholarly contribution of the central chapters of this volume lie in the
DXWKRU¶VFDUHIXOXQIROGLQJDQGFODUL¿FDWLRQRIWKHLQWHQGHGPHDQLQJVDQGUHIHUHQFHV RI WKLV GHQVH 4XU¶DQLF FRVPRORJLFDO V\PEROLVP RI WLPH DQG FUHDWLRQ DV
that multi-dimensional world-view is systematically expounded in elaborate
DFFRXQWV VFDWWHUHG WKURXJKRXW VHYHUDO RI ,EQ µ$UDEv¶V PDMRU ZRUNV (YHU\
reader who engages with this demanding discussion will come away, at the
very least, with a heightened appreciation of the symbolic richness and challengLQJ LQWHOOHFWXDO GLOHPPDV SRVHG E\ WKLV XQGXO\ QHJOHFWHG ± \HW DUJXDEO\ TXLWH
FHQWUDO DQG XQDYRLGDEOH ± GLPHQVLRQ RI WKH 4XU¶DQ DQG LWV PHWDSK\VLFDO
teachings.
 ,QWKHSHQXOWLPDWHFKDSWHURIWKLVVWXG\EHIRUHWDNLQJXSSRVVLEOHDQDORJLHV
WR ,EQ µ$UDEv¶V LGHDV LQ PRGHUQ SK\VLFV WKH DXWKRU WXUQV WR WKH ODQJXDJH RI
RQWRORJ\DQGWRDVXEMHFW±WKHSDUDGR[LFDOUHODWLRQVRIWKHGLYLQH2QHDQGWKH
PDQ\±IDUPRUHIDPLOLDUWRVWXGHQWVRI,EQµ$UDEvRURIFRPSDUDEOHIRUPVRI
WKRXJKW LQ HDUOLHU 1HRSODWRQLVP DQG WKH PHWDSK\VLFV RI RWKHU ZRUOG UHOLJLRQV
'HVSLWH WKH LQLWLDO XQIDPLOLDULW\ IRU QRQVSHFLDOLVWV  RI VRPH RI ,EQ µ$UDEv¶V
4XU¶DQLFV\PEROLVPDQGWHFKQLFDOWHUPLQRORJ\KHUHKLVDSSURDFKWRFRQFHLYLQJ
and intellectually explaining the mysterious relationship between the divine
6RXUFHDQGLWVLQ¿QLWHPDQLIHVWDWLRQVFOHDUO\PLUURUV3ODWR¶VFODVVLFDOGLDOHFWLFDO
enumeration of the alternative ontological hypothesis outlined in his Parmenides. Today, of course, no one is used to thinking of those recurrent metaphysical problems in terms of the theological language of creation. But by this point
'U +DM <RXVHI KDV RXWOLQHG MXVW KRZ ,EQ µ$UDEv E\ FDUHIXOO\ HODERUDWLQJ WKH
FRPSOH[ OLWHUDO LQGLFDWLRQV RI WKH 4XU¶DQ LWVHOI LV DEOH WR LOOXPLQDWH ERWK WKH
temporal and the ontological dimensions of the divine cosmogonic Origination
of all things.
 7KHIDVFLQDWLQJµSKHQRPHQRORJ\¶RIWKHKXPDQSV\FKRORJLFDODQGH[SHULHQtial dimensions of this cosmic creative process, we might add, is also the subject
RIHYHQPRUHIDVFLQDWLQJGLVFXVVLRQVLQ,EQµ$UDEvDQGODWHU,VODPLFSKLORVRSKHUV
DVZHOODVHDUOLHU6X¿VDQGP\VWLFDOWKLQNHUV %XWWKHHODERUDWLRQRIWKDWFORVHO\
UHODWHGWRSLFZRXOGUHTXLUHDQRWKHUHTXDOO\ZLGHUDQJLQJDQGRULJLQDOVWXG\6R
the author has prudently set that related issue aside while focusing on those
dimensions of ontology and time most directly connected with the analogous
approaches of modern theoretical physics that he outlines in his concluding,
more speculative chapter.
This constantly challenging and thought-provoking study is clearly the fruit
RI\HDUVRIUHVHDUFKRQRQHRIWKHPRVWGLI¿FXOWVXEMHFWVWREHIRXQGLQWKHZULWLQJVRIRQHRI,VODP¶VPRVWVHPLQDOFUHDWLYHLQVSLUHGDQGQRWRULRXVO\GLI¿FXOW
WKLQNHUV 6R HYHQ WKRVH ZKR PD\ ¿QG ,EQ µ$UDEv¶V ODQJXDJH DQG VSHFXODWLRQV
GLI¿FXOWWRIROORZZLOOVXUHO\FRPHDZD\IURPWKHLUUHDGLQJZLWKDKHLJKWHQHG
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Foreword

appreciation of the relative poverty, thoughtlessness and lack of sophistication in
WRGD\¶VGRPLQDQWSXEOLFGLVFRXUVHDERXWUHOLJLRQDQGVFLHQFHDQGLQRXUSUHYDLOing ways of conceiving and approaching these fundamental human issues of cosmology, ontology and theology.
-DPHV:0RUULV%RVWRQ&ROOHJH

Preface

,EQµ$UDEvLVRQHRIWKHPRVWSURPLQHQW¿JXUHVLQ,VODPLFKLVWRU\HVSHFLDOO\LQ
UHODWLRQWR6X¿VPDQG,VODPLFSKLORVRSK\DQGWKHRORJ\,QWKLVERRNZHZDQWWR
explore his cosmology and in particular his view of time in that cosmological
context, comparing his approaches to the relevant conclusions and principles of
PRGHUQSK\VLFVZKHQHYHUSRVVLEOH:HVKDOOVHHWKDW,EQµ$UDEvKDGDXQLTXHDQG
comprehensive view of time which has never been discussed by any other philosRSKHU RU VFLHQWLVW EHIRUH RU HYHQ DIWHU ,EQ µ$UDEv ,Q WKH ¿QDO WZR FKDSWHUV LQ
which we shall discuss some of the ways his novel view of time and cosmology
may be used to build a complete model of the cosmos that may deepen and extend
our understanding of the world, while potentially solving some of the drawbacks
and paradoxes in the current cosmological models of modern physics.
 $VZHGLVFXVVLQWKHRSHQLQJFKDSWHUWKHUHLVQRGRXEWWKDWWLPHLVRQHRIWKH
most important issues in physics, cosmology, philosophy and theology, and hunGUHGVRIERRNVDQGDUWLFOHVKDYHEHHQSXEOLVKHGLQWKHVH¿HOGV+RZHYHUQRQH
RIWKHVHVWXGLHVKDGIXOO\GHYHORSHG,EQµ$UDEv¶VXQLTXHYLHZRIWLPHLQLWVFRVmological dimensions, although his conception of time is indeed central to
XQGHUVWDQGLQJ IRU H[DPSOH KLV FRQWURYHUVLDO WKHRU\ RI WKH µRQHQHVV RI EHLQJ¶
2QHSRVVLEOHUHDVRQIRUWKLVUHODWLYHQHJOHFWLVWKHGLI¿FXOWV\PEROLFODQJXDJHKH
XVXDOO\XVHG$OVRKHGLGQRWGLVFXVVWKLVVXEMHFWDWOHQJWKLQDQ\VLQJOHSODFHLQ
KLVH[WDQWZRUNV±QRWHYHQLQFKDSWHUVDQGRIWKHFutûhât whose
WLWOHVUHODWHGLUHFWO\WRWLPH±VRZHPXVWSLHFHWRJHWKHUKLVRYHUDOOFRVPRORJLFDO
understanding of time from his scattered treatments in many works and different
contexts within his magnum opus, the Futûhât, and other books. Therefore this
ERRNPD\EHFRQVLGHUHGWKH¿UVWFRPSUHKHQVLYHDWWHPSWWRVHWIRUWKDOOWKHUHOHYDQWGLPHQVLRQVRIWLPHLQ,EQµ$UDEv¶VZLGHUFRVPRORJ\DQGFRVPRJRQ\
 ,Q &KDSWHU  DIWHU EULHÀ\ GLVFXVVLQJ WKH GLIIHUHQW SK\VLFDO WKHRULHV DQG
PRGHOVRIWKHFRVPRVZHVWDUWE\GHVFULELQJ,EQµ$UDEv¶VFRVPRVLQVRPHGHWDLO
Then we also give an extensive review of the different philosophical views of
WLPH DQG LWV SURSHUWLHV IURP WKH SKLORVRSKLFDO DQG VFLHQWL¿F SRLQW RI YLHZ WR
VKRZWKHLPSRUWDQFHRIWKHVXEMHFWDQGUHODWHLWWR,EQµ$UDEv¶VPRGHO7KHQLQ
&KDSWHU  ZH EHJLQ WR LQWURGXFH ,EQ µ$UDEv¶V JHQHUDO FRQFHSWV RI WLPH DQG
µGD\V¶ ZKLFK DUH WKHQ GHYHORSHG LQ JUHDWHU GHWDLO LQ HDFK RI WKH VXFFHHGLQJ
chapters.

xvi Preface
 7RVWDUWZLWK,EQµ$UDEvFRQVLGHUVWLPHWREHDSURGXFWRIRXUKXPDQµLPDJLQDWLRQ¶ZLWKRXWDQ\UHDOVHSDUDWHO\H[LVWLQJHQWLW\1HYHUWKHOHVVKHVWLOOFRQVLGers it to be one of the four main constituents of existence. We need this imagined
FRQFHSWLRQ RI µWLPH¶ WR FKURQRORJLFDOO\ DUUDQJH HYHQWV DQG ZKDW IRU XV DUH WKH
SUDFWLFDOO\GH¿QLQJPRWLRQVRIWKHFHOHVWLDORUEVDQGRWKHUSK\VLFDOREMHFWVEXW
IRU,EQµ$UDEvUHDOH[LVWHQFHLVDWWULEXWDEOHRQO\WRWKHDFWXDOO\H[LVWLQJWKLQJWKDW
PRYHV QRW WR PRWLRQ QRU WR WLPH RU VSDFH  LQ ZKLFK WKLV PRWLRQ LV REVHUYHG
7KXV ,EQ µ$UDEv GLVWLQJXLVKHV EHWZHHQ WZR NLQGV RI WLPH ± QDWXUDO DQG
SDUDQDWXUDO±DQGKHH[SODLQVWKDWWKH\ERWKRULJLQDWHIURPWKHWZRIRUFHVRIWKH
VRXO WKH DFWLYH IRUFH DQG WKH LQWHOOHFWLYH IRUFH UHVSHFWLYHO\ 7KHQ KH H[SODLQV
that this imaginary time is cyclical, circular, relative, discrete and inhomoJHQHRXV ,EQ µ$UDEv DOVR JLYHV D SUHFLVH GH¿QLWLRQ ± GUDZLQJ RQ WKH VSHFL¿F
XVDJHRIWKH4XU¶DQDQGHDUOLHU$UDEFRQFHSWLRQVRIWLPH±RIWKHGD\GD\WLPH
DQG QLJKW VKRZLQJ KRZ WKHVH GH¿QLWLRQV DUH UHODWHG WR WKH UHODWLYH PRWLRQV RI
WKHFHOHVWLDORUEV LQFOXGLQJWKH(DUWK ZKHUHHYHU\RUEKDVLWVRZQµGD\¶DQG
those days are normally measured by our normal observable day that we count
RQWKH(DUWK
 ,Q&KDSWHU DQGDOVRLQ&KDSWHU ZHH[SODLQWKHFHQWUDOVLJQL¿FDQFHLQ
,EQ µ$UDEv¶V QRWLRQ RI WLPH DQG FRVPRORJ\ RI WKH GLYLQH µ:HHN¶ RI FUHDWLRQ
DQG ZH EHJLQ WR GHYHORS VRPH RI LWV LQWHUHVWLQJ FRQVHTXHQFHV 7R EHJLQ ZLWK
,EQµ$UDEvFRQVLGHUVWKHFRVPLFGLYLQH:HHNUDWKHUWKDQWKHGD\RUDQ\RWKHU
time unit, as the main primitive time cycle. Thus he explains how the world is
FUHDWHG LQ VHYHQ FRVPLF GLYLQH  µ'D\V¶ ZKDW KDSSHQV RQ HDFK 'D\ DQG WKH
XQGHUO\LQJ RQWRORJLFDO UHODWLRQ EHWZHHQ WKH :HHN¶V 'D\V RI FUHDWLRQ DQG WKH
VHYHQ IXQGDPHQWDO GLYLQH 1DPHV RI $OODK ,EQ µ$UDEv DOVR VKRZV WKDW DOO WKH
'D\VRIWKLVFRVPLF:HHNLQFOXGLQJWKHODVW'D\ 6DWXUGD\ DOODFWXDOO\RFFXU
LQ 6DWXUGD\ WKH µ'D\ RI HWHUQLW\¶ 7KLV FRPSOH[ XQGHUVWDQGLQJ RI WKH HYHU
UHQHZHGGLYLQHFUHDWLRQLQIDFWXQGHUOLHVKLVFRQFHSWLRQRIWKHJHQXLQHXQL¿FDWLRQRIVSDFHDQGWLPHZKHUHWKHZRUOGLVFUHDWHGµLQVL['D\V¶ IURP6XQGD\WR
)ULGD\ DVVSDFHDQGWKHQLVGLVSOD\HGRUPDQLIHVWHGRQ6DWXUGD\LQWKHSURFHVV
that we perceive as time. However, we perceive this complicated process of creDWLRQ LQ 6L[ 'D\V DQG WKH VXEVHTXHQW DSSHDUDQFH RI WKH ZRUOG RQ WKH VHYHQWK
'D\ZHSHUFHLYHDOOWKLVRQO\DVRQHVLQJOHPRPHQWRIRXUQRUPDOWLPH,QIDFW
RQ WKH EDVLV RI 4XU¶DQLF LQGLFDWLRQV DQG WKH FRUUHVSRQGLQJ H[SHULHQWLDO FRQ¿UPDWLRQV RI WKH P\VWLFDO µNQRZHUV¶ ‘urafâ’  ODWHU H[SODLQHG LQ &KDSWHU   ,EQ
µ$UDEvLQVLVWVWKDWWKHHQWLUHFUHDWHGZRUOGFHDVHVWRH[LVWLPPHGLDWHO\DQGLQWULQVLFDOO\ULJKWDIWHULWVFUHDWLRQDQGWKDWWKHQLWLVUHFUHDWHGDJDLQDQGDJDLQ)RU
KLPWKLVSURFHVVRIGLYLQHUHFUHDWLRQKDSSHQVJUDGXDOO\ LQVHULHV QRWDWRQFH
LHLWDOZD\VWDNHVVL[GLYLQHµ'D\V¶WREHSUHSDUHGDQGWKHODVW'D\WRPDQLIHVW
+RZHYHUZH±WKHFUHDWXUHV±GRQRWZLWQHVVWKLVUHFUHDWLRQLQVL['D\VVLQFH
ZHZLWQHVVWKHFUHDWHGZRUOGRQO\LQWKHVHYHQWK'D\ 6DWXUGD\ZKLFKKHFDOOV
µWKH'D\RIHWHUQLW\¶ 6RWKHFUHDWLRQRIWKHZRUOGLQVL['D\VDFWXDOO\KDSSHQV
HYHU\PRPHQWSHUSHWXDOO\DQGUHFXUUHQWO\7KHUHIRUHWKRVH¿UVWVL[GLYLQH'D\V
are actually the creative origin of space and not time, which is only the seventh
'D\ ,Q WKLV QRYHO FRQFHSWLRQ IRU WKH ¿UVW WLPH LQ KLVWRU\ WKH µ:HHN¶ DV WKH
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EDVLF XQLW RI VSDFHWLPH ZLOO KDYH D VSHFL¿F DQG TXLWH HVVHQWLDO PHDQLQJ LQ
physics and cosmology.
 (YHQ PRUH LPSRUWDQW LQ ,EQ µ$UDEv¶V FRQFHSWLRQ RI WLPH KRZHYHU LV KLV
XQGHUVWDQGLQJRIWKHµ'D\¶RIFUHDWLRQDVDPLQLPXPLQGLYLVLEOH'D\DNLQGRI
µLQVWDQW RI WLPH¶ al-zaman al-fard  WKDW DOVR LQFOXGHV VLQFH LW LQFOXGHV DOO RI
FUHDWLRQ WKHLQVWDQWVRIWKDWQRUPDOGD\LWVHOIZKLFKZHOLYHLQDQGGLYLGHLQWR
KRXUVPLQXWHVVHFRQGVDQGVRRQ,QRUGHUWRH[SODLQWKLVLQLWLDOO\SDUDGR[LFDO
QRWLRQ,EQµ$UDEvLQWURGXFHV±DJDLQLQLWLDOO\P\VWHULRXV4XU¶DQLFRQWKHEDVLV
RI LQGLFDWLRQV ± WKH GLIIHUHQW QDWXUH DQG UROHV RI WKUHH YHU\ GLIIHUHQW NLQGV RI
FRPSRXQGHG GD\V WKH µFLUFXODWHG¶ GD\V WKH µWDNHQRXW¶ GD\V DQG WKH µLQWHUWZLQHG¶ GD\V  ZKLFK KLJKOLJKW WKH IDFW WKDW WKH DFWXDO ÀRZ RI WLPH LV QRW DV
uniform and smooth as we feel and imagine. The key concept underlying these
FRPSOH[GHYHORSPHQWVLVWKDW,EQµ$UDEvHPSKDVL]HVIROORZLQJWKH4XU¶DQWKDW
RQO\ RQH FUHDWLYH µHYHQW¶ VKRXOG EH KDSSHQLQJ RQ HYHU\ 'D\ RI WKH DFWXDO
FRVPLF GLYLQH 'D\V RI FUHDWLRQ  DQG QRW WKH PDQ\ GLIIHUHQW WHPSRUDO DQG
VSDWLDO HYHQWVWKDWZHREVHUYH7RUHFRQFLOHWKLVDSSDUHQWFRQWUDGLFWLRQEHWZHHQ
WKHXQLWDU\$FW DQGµLQVWDQW¶ RI&UHDWLRQDQGWKHDSSDUHQWSKHQRPHQDRIVSDWLDO
and temporal multiplicity, he reconstructs the normal, observable days that we
actually perceive in a special manner that is complexly grounded in the different
GLYLQHµ'D\V¶RIWKHDFWXDOÀRZRIWLPH:HVKDOOH[SODLQKLVFRPSOH[FRQFHSWLRQRIWKHVHYHU\GLIIHUHQWW\SHVRIGD\VLQGHWDLOLQ&KDSWHU
The principle of perpetual re-creation, one of the more famous elements of
,EQµ$UDEv¶VFRVPRORJ\DQGFRVPRJRQ\LVIXOO\H[SODLQHGLQ&KDSWHUZKHUH
ZHDOVRWDNHXSWKHUHODWHGTXHVWLRQRI,EQµ$UDEv¶VFRQWURYHUVLDOWKHRU\RIWKH
µRQHQHVVRIEHLQJ¶7KLVWKHRU\FDQEHHDVLO\XQGHUVWRRGRQFHZHKDYHJUDVSHG
his underlying conception of the eternally renewed creation in time. This comprehensive cosmological vision, when added to his understanding of the actual
ÀRZRIWLPHEDVHGRQWKHWKUHHNLQGVRIGD\VGHVFULEHGLQ&KDSWHUFDQEHXVHG
WREXLOGDQHZXQLTXHPRGHORIWKHFRVPRV7KLVFRVPRORJLFDOPRGHOZKLFKZH
VKDOOFDOOµWKH6LQJOH0RQDGPRGHO¶LVH[SODLQHGLQ&KDSWHU:HVKDOOVHHLQ
this chapter that, according to this distinctive perspective on creation, the maniIHVWZRUOGZRUNVH[DFWO\OLNHDVXSHUFRPSXWHUZKLFK±GHVSLWHLWVWUHPHQGRXV
VSHHG±FDQGRRQO\RQHMREDWDWLPHZKHUHWKHGLVSOD\RQWKHFRPSXWHUPRQLWRU
LVDQDORJRXVWRWKHPDQLIHVWZRUOGWKRXJKZHDSSHDUWRVHHDFRPSOH[FRQWLQXally changing picture on the screen, that complex image is actually built one
pixel at a time by one single electron-beam. This particular illustration helps us
WRJUDVSWKHDFWXDOIXQFWLRQLQJRI,EQµ$UDEv¶VFHQWUDOFRQFHSWLRQRIWKHXOWLPDWH
oneness of being, despite the undeniable visible multiplicity of the world.
 )LQDOO\ &KDSWHU  LV GHYRWHG WR GLVFXVVLQJ VRPH RI WKH LPSOLFDWLRQV RI WKH
6LQJOH0RQDGPRGHOIRUYDULRXVUHODWHGSULQFLSOHVRIPRGHUQSK\VLFVDQGFRVmology, including the possibilities of testing such a cosmological model. We
shall discuss in particular some of the known time-related paradoxes in current
models of physics and cosmology, and how they may be resolved according to
WKLV QRYHO YLHZ ,W FDQ EH IDLUO\ VDLG WKDW ,EQ µ$UDEv¶V YLHZ RI WLPH DQG WKH
cosmos is a fruitful concept that potentially bridges the gap between traditional
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WKHRORJLFDO PHWDSK\VLFDO YLHZV RI WKH ZRUOG DQG WKH FRQWHPSRUDU\ VFLHQWL¿F
YLHZV WKDW DUH EDVHG RQ H[SHULPHQWDO SURFHGXUHV DQG ORJLF ,Q DGGLWLRQ WR
H[SODLQLQJ WKH µRQHQHVV RI EHLQJ¶ DQG µFUHDWLRQ LQ VL[ 'D\V¶ RWKHU LPSRUWDQW
UHVXOWV RI ,EQ µ$UDEv¶V XQLTXH FRQFHSW RI WLPH LQFOXGH WKH ZD\V LW KHOSV WR
UHVROYHWKHIDPRXV(35SDUDGR[WKXVSRWHQWLDOO\UHFRQFLOLQJWKHWZRJUHDWWKHRULHV RI 4XDQWXP 0HFKDQLFV DQG 5HODWLYLW\ LQ PRGHUQ SK\VLFV KRZ LW RIIHUV D
QHZ XQGHUVWDQGLQJ RI WKH KLVWRULFDO =HQR¶V SDUDGR[HV DQG KRZ LW SRWHQWLDOO\
H[SODLQV WKH UHDVRQ EHKLQG TXDQWL]DWLRQ KRZ TXDQWLWLHV DUH HLWKHU GLVFUHWH RU
continuous.
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Cosmology and time

Cosmology is the science that studies the universe, the cosmos. Cosmos is a
word used in earlier Greek metaphysical thought that means ‘harmony’ or
‘order’, as opposed to chaos. In one Greek theory of creation, chaos is the formless matter from which the cosmos, or harmonious order, was created (EP: ‘Cosmology’, II: 237–244; ‘Chaos and Cosmos’, II: 80–81). And time is one of the
most fundamental issues in philosophy and cosmology, since the whole of existence is nothing but consecutive series of events in time. Everybody feels time,
but most people do not question it because it is commonly experienced every
GD\LQPDQ\WKLQJVDQGLVVRIDPLOLDU+RZHYHULWLVIDUPRUHGLI¿FXOWWRXQGHUstand the philosophical nature of time and its characteristics.
Throughout the history of philosophy, many opposing views have emerged to
discuss and describe the different aspects of time, and some novel hypotheses
have eventually emerged in modern cosmology. However, it is still the dream of
every physicist to unveil the reality of time, especially since all modern theories
have come to the conclusion that time is the key.

1.1 A brief overview of early cosmological models
Beginning in the twelfth century, Arab scholars, scribes and various translators
gradually introduced Europe to the science of astronomy as it had developed in
Islamic civilization, based on earlier Hellenistic models (primarily Ptolemy and
Aristotle). But once the Catholic Church had decided to adopt the Ptolemaic or
Aristotelian geocentric1 cosmological model as a theological principle, it considered scientists who criticized this model as heretics. Therefore, the Polish scientist Nicolai Copernicus (AD 1473–1544) circulated his heliocentric model
anonymously, and his book De Revolutionibus Orbium Caelestium (‘On the
Revolutions of the Heavenly Orbs’), was not published until 1543, just one year
before his death. In this model, Copernicus postulated that the Sun and the stars
are stationary and the Earth and the planets circulated around the Sun in circular
orbits.2
It was not until 1609, when Galileo invented the telescope, that Aristotle’s
and Ptolemy’s geocentric model of the universe was completely discarded by
knowledgeable researchers, and replaced by the heliocentric model (Drake 1990:
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145–163). At around the same date (1609–19), the scientist Johannes Kepler formulated three mathematical statements that accurately described the revolution
of the planets around the Sun. In 1687, in his major book Philosophiae Naturalis
Principia Mathematica, Isaac Newton provided his famous theory of gravity,
which supported the Copernican model and explained how bodies more generally move in space and time (Hall 1992: 202).
Newton’s mechanics were good enough to be applied to the solar system, but
as a cosmological theory it was completely false in so far as he still considered,
OLNH$ULVWRWOHWKHVWDUVWREH¿[HGDQGWKHXQLYHUVHRXWVLGHWKHVRODUV\VWHPWREH
static. Although a dynamic universe could easily be predicted according to Newton’s theory of gravity, the belief in the Aristotelian static universe was so deep
and strong that it persisted for some three centuries after Newton (Seeds 1990:
86–107).
In 1718, Edmund Halley compared the positions of stars recorded by the Babylonians and other ancient astronomers with the latest observations and realized that
the positions of some of the stars were not the same as they had been thousands of
years earlier. Some of the stars were in fact slightly displaced from the rest by a
small but noticeable amount. This is called ‘proper motion’, which is the apparent
motion of the star (perpendicular to the line of sight) in relation to the background
stars that are very far away. In 1783, William Herschel discovered the solar
motion, the Sun’s motion relative to the stars in its galactic neighbourhood. Herschel also showed that the Sun and other stars are arranged like the ‘grains of abrasive in a grindstone’ (Ferguson 1999: 162–165), which is now called the Milky
Way galaxy. More than a century later, in 1924, Hubble was able to measure distances to some stars (based on the ‘redshift’),3 and he showed that some bright dots
that we see in the sky are actually other galaxies like ours, although they look so
small because they are very far away (Hartmann 1990: 373–375).
The Aristotelian theory of a static universe (i.e. of all the stars) had to be
reviewed after Hubble’s discovery of the redshift of light coming from all distant
stars, which indicated that everything in the universe is actually moving; just as
Ibn ‘Arabî had said many centuries before. In his bestselling book of the 1980s,
Stephen Hawking says:
Even Einstein, when he formulated the general theory of Relativity in 1915,
ZDVVRVXUHWKDWWKHXQLYHUVHKDGWREHVWDWLFWKDWKHPRGL¿HGKLVWKHRU\WR
make this possible, introducing a so-called cosmological constant into his
equations.
(Hawking 1998: 42)
This of course was soon proved to be wrong, and everybody now knows that the
cosmos is in continuous motion. Einstein himself later considered this to be one
of his greatest mistakes. Ibn ‘Arabî, however, declared plainly that the stars
FDQQRWEH¿[HGDWDOODQGKHHYHQJDYHQXPEHUVDQGXQLWVWRWKHVSHHGRIWKHLU
proper motion [III.548.28, II.441.33], which are consistent with the latest accurate measurements.
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After these developments, and with the advent of new technologies employed
in making even more accurate observations, in addition to accelerated research
LQSK\VLFVDQGDVWURQRP\DZKROHQHZYLHZRIWKHFRVPRV¿QDOO\UHSODFHGWKH
ancient short-sighted ones. However, we cannot ever claim that all the questions
have been answered and that we have drawn a fully correct picture of the
cosmos. On the contrary, new sets of even more profound questions are still a
riddle, such as dark matter and the Einstein-Podolsky-Rosen (EPR) paradox (see
section 6.6).
Along with the vast amount of data collected by telescopes and space shuttles
in recent decades, many new theories have arisen to try to explain those observations. The mere concepts of ‘time’ and ‘space’ were in focus especially after the
strange and courageous ideas of Einstein about relative and curved space-time
were proved by Eddington through the observation of the total eclipse of the Sun
in 1918 in South Africa. Since then, other theories including Quantum Mechanics, the Field Theory, the Superstrings Theory, and Quantum Gravity Theory,
have tried to discover and describe the actual relation between material objects
and energy on one hand, and between space and time on the other hand. Yet no
fully convincing view has ever been achieved.

1.2 Modern cosmology
Since Copernicus’ time, our view of the cosmos has grown both larger and more
accurate. It is not our purpose here to explain the modern complicated theories of
cosmology, but simply to summarize the present picture of the cosmos as seen by
scientists. Our modern picture of the cosmos dates back only to 1924, when
Edwin Hubble showed that our galaxy is not the only one in space; many of the
faint spots of light that we see in the sky are in fact other galaxies as large as our
own, but we see them so small only because they are extremely far deep in space.
Owing to the force of gravity, everything in the sky is moving or orbiting
around some point in space. The Moon orbits around the Earth, and the Earth
and other planets orbit around the Sun, which also orbits – along with other hundreds of thousands of millions of stars – around the centre of the Milky Way
JDOD[\ ZKLFK LV LQ WXUQ RQH RI WKRXVDQGV RI PLOOLRQV RI JDOD[LHV DOO À\LQJ
through the vast distances of space.
In order to give a clear spatial view of this immense universe, it is better to
use big units of distance instead of using big numbers. The best accepted units of
distance in cosmology are the ‘light year’ (9,500,000,000,000,000 metres),
which is the distance travelled by light in one year, and the ‘parsec’, which
equals 3.26 light years. Light travelling at 300,000 km/sec can go seven times
around the Earth (which has a circumference of approximately 44,000 km) in one
second, but it takes 8.33 minutes to reach us from the Sun (150,000,000 km).
Proxima Centauri, the nearest star to us apart from the Sun, is about 4.24 light
years away. Our galaxy, like most other galaxies, is a collection of about 200
billion stars plus thousands of clusters and nebulae that form together a disk of
more than 100,000 light years in diameter, and that is about 15,000 light years
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thick. The nearest galaxy to us lies in the Andromeda constellation, and it is
about 2.9 million light years away. Then galaxies are grouped in somewhat
irregular clusters that greatly differ in size from millions to hundreds of millions
of light years. The most distant objects discovered so far are about 13 billion
light years away. These numbers are simply approximate, just to give an idea of
where we are (Hartmann 1990: 413).
It is now also well established that everything in the world is moving: nearby
stars have proper motion, because they are pulled towards the centre of the
galaxy, and galaxies are moving away from us, because the universe is expanding. On the other hand, and despite these various motions, the universe does not
have a centre or edges. It is hard to imagine, but the universe is contained or
FXUYHGDURXQGLWVHOIVRWKDWLI\RXÀ\VWUDLJKWLQRQHGLUHFWLRQDQGNHHSPRYLQJ
in a straight line you will one day, if you live long enough, come back from the
RSSRVLWH GLUHFWLRQ WR WKH VDPH SRLQW VXSSRVLQJ QR JUDYLWDWLRQDO ÀXFWXDWLRQV 
just as it would happen to a person travelling around the Earth.
The stars that we see in the sky are, just like our Sun, huge nuclear fusion
reactors that are constantly converting hydrogen into heavier elements and hence
producing heat and light. But not all stars are the same: some are big and some
are small; some are young and some are old; some are bright and some are faint.
Also, many stars are dying and many others are born all the time in a process of
very complicated evolution (Seeds 1990: 134–281).
So how is all this explained according to the new cosmological theories? We
can not discuss here all the different theories in physics and cosmology, but we
want to make a quick summary of the basic principles of the different models of
the cosmos so that we can understand the potential importance of the ‘Single
Monad model’ which we are going to propose in the last chapter of this book,
based on Ibn ‘Arabî’s unique understanding of time and his famous theory of the
oneness of being.

1.3 Summary of modern theories of cosmology
After the amazing discoveries and the enormous amount of data obtained by telescopes and space shuttles, and with the success of the theories of Relativity and
Quantum Mechanics, scientists tried to build new cosmological models to
explain the structure and origin of the universe on the basis of the new information. We shall give here a very short summary of the major theories of cosmology that have developed recently.
Scientists up to the beginning of the twentieth century believed in a stationary
universe outside the solar system, but this was soon proved to be wrong. ActuDOO\ WKH VDPH WKHRU\ WKDW (LQVWHLQ ¿UVW WULHG WR PDNH ¿W D VWHDG\ XQLYHUVH DQG
¿[HGVWDUVODWHUSURYHGWKDWWKHXQLYHUVHLVH[SDQGLQJ7KLVLPSOLHGWKDWWKHXQLverse had started at one moment, about 15 billion years ago, from a very small
point, but with very high density, and then it expanded to its present state. This
was called the ‘Big Bang’, and many cosmological models were developed on
the basis of this view (Narlikar 1993: ch. 2, ch. 5).
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The ‘Steady State’ theory tried to explain the expansion of the universe by
VXSSRVLQJDFRQWLQXRXVFUHDWLRQRIPDWWHUWKDW¿OOHGWKHVSDFHSURGXFHGE\WKH
expansion, but the discovery of cosmic microwave background radiation in 1965
by Penzias and Wilson caused the Steady State model to be completely discarded. The background radiation was interpreted as the faint afterglow of the
intense radiation of a ‘Hot Big Bang’, which had been predicted by Alpher and
Hermann back in 1949, although some people also attribute it to Gamov back in
1946 (Dolgov et al. 1990: 11).
The problem with the background radiation was that all measurements
showed it to be very uniform in all directions. This isotropy of the background
radiation was a riddle because with homogeneity no stars or galaxies could be
produced (Tayler 1993: 194). It was only in 1992 that NASA’s Cosmic BackJURXQG ([SORUHU VDWHOOLWH &2%(  GHWHFWHG WKH ¿UVW DQLVRWURSLHV LQ WKLV EDFNground radiation: one part in a hundred thousand, which may indicate the seeds
from which galaxies formed (Schewe and Stein 1992).
The Big Bang model was very good in explaining many of the observations,
yet on the other hand there were many contradictions (Linde 1990: 4). Many of
WKHVH WKHRUHWLFDO FRQWUDGLFWLRQV ZHUH UHVROYHG E\ WKH µLQÀDWLRQDU\ VFHQDULR¶
devised by Alan Guth in 1979. Guth looked at a very early stage in the development of the universe from about 10–32 to 10–43 of a second after the initial creation. During this period matter was in very highly excited states, causing the
most extreme conditions of high density and pressure which made the cosmos
H[SDQGH[SRQHQWLDOO\¿OOLQJWKHXQLYHUVHZLWKDQLQWHQVHGHQVH¿UHRISDUWLFOHV
and photons (Linde 1990: 42).
In classical (Newtonian) mechanics, one could predict the behaviour of a
system if one exactly knew its initial state. But in Quantum Mechanics, we can
only calculate the probability of how the system will evolve (White 1966: 29). In
either case, however, the main problem in cosmology is to determine the initial
state that the laws should be applied to. One successful approach to get round
this problem is to work backwards by using the observed properties of the universe to deduce what it was like in an earlier state.
 7KHSUREOHPZLWKWKHLQÀDWLRQDU\WKHRU\LVWKDWLQRUGHUIRULQÀDWLRQWRKDYH
occurred, the universe must have been formed containing some matter in a
highly excited state, but the next question is why this matter was in such an
excited state. To overcome this, some scientists tried to apply Quantum Mechanics to the whole universe, and the result was the theory of Quantum Cosmology.4
This may sound absurd, because typically large systems (such as the universe)
obey classical, not quantum, laws. Einstein’s theory of General Relativity is a
classical theory that accurately describes the evolution of the universe from the
¿UVW IUDFWLRQ RI D VHFRQG RI LWV H[LVWHQFH XS WR QRZ +RZHYHU LW LV NQRZQ WKDW
General Relativity is inconsistent with the principles of Quantum Theory, and is
therefore not an appropriate description of the physical processes that occur at
very small length scales or over very short times. To describe such processes we
require the theory of Quantum Gravity.
In non-gravitational physics, the approach to Quantum Theory that has proved
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most successful involves mathematical objects known as ‘Path Integrals’ that
were introduced by the Nobel Prize winner Richard Feynman. In the Path Integral approach, the probability that a system in an initial state A will evolve to a
¿QDOVWDWHB is given by adding up a contribution from every possible history of
the system that starts in A and ends in B. For large systems, contributions from
similar histories cancel each other in the sum and only one history is important.
This history is the history that classical physics would predict. At any moment,
the universe is described by the geometry of the three spatial dimensions as well
DVE\DQ\PDWWHU¿HOGVWKDWPD\EHSUHVHQW*LYHQWKLVGDWDRQHFDQLQSULQFLSOH
use the Path Integral to calculate the probability of evolving to any other prescribed state at a later time. However, this still requires knowledge of the initial
state.
Quantum Cosmology is a possible solution to this problem. In 1983, Stephen
Hawking and James Hartle developed a theory of Quantum Cosmology which
has become known as the ‘No Boundary Proposal’. In practice, calculating probDELOLWLHVLQ4XDQWXP&RVPRORJ\XVLQJWKHIXOO3DWK,QWHJUDOLVIRUPLGDEO\GLI¿cult and an approximation has to be used. This is known as the ‘semi-classical
approximation’, because its validity lies somewhere between that of classical
and quantum physics. In the semi-classical approximation, one argues that most
of the four-dimensional (space-time) geometries occurring in the Path Integral
will give very small contributions to the Path Integral and hence these can be
neglected, so we can deal only with three dimensions (space). The Path Integral
can be calculated by considering just a few geometries that give a particularly
large contribution. These are known as ‘Instantons’ (from ‘the instant’, because
it aims at omitting time, so it is like a snapshot that takes into account only the
three co-ordinates of space), which describe the spontaneous appearance of a
universe from literally nothing. In this way we do not have to think about the
cosmos as something that takes place inside some bigger space-time arena. Once
the universe exists, Quantum Cosmology can be approximated by General Relativity, so time appears.
Research in these areas is still ongoing, but one of the many outstanding
problems in trying to construct a Quantum Field theory of gravitation concerns
WKHDSSURSULDWHLQWHUSUHWDWLRQRITXDQWXPVWDWHVIRUFRQ¿JXUDWLRQVWKDWPDNHQR
overt reference to ‘time’. We shall see by the end of this book that Ibn ‘Arabî’s
understanding of time could be a key to eliminating these peculiarities, because
he simply views the world as an eternal existence that is perpetually being reFUHDWHG +H DOVR XQL¿HG VSDFH DQG WLPH LQ D PDQQHU WKDW KDV DSSDUHQWO\ QHYHU
been thought of before or since.

1.4 Preliminary outline of Ibn ‘Arabî’s cosmology
Ibn ‘Arabî (AH 560–638/AD±  ZDV D JUHDW 6X¿ WKLQNHU RI WKH 0LGGOH
$JHVDQGRQHRIWKHPRVWLQÀXHQWLDODXWKRUVLQ,VODPLFKLVWRU\ZKRVHZULWLQJV
KDYHGHHSO\LQÀXHQFHG,VODPLFFLYLOL]DWLRQIRUFHQWXULHVDQGKDYHPRUHUHFHQWO\
attracted wide interest in the West. The full name of Ibn al-‘Arabî (more com-
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PRQO\ UHIHUUHG WR LQ (QJOLVK ZLWKRXW WKH GH¿QLWH DUWLFOH  LV $E µ$EG $OOkK
0XKDPPDG,EQDOµ$UDEvDO+kWLPvDO7k¶v+HZDVERUQLQ0XUFLD LQHDVWHUQ
Andalusia), into a very pious and cultured family. When he was seven they
PRYHGWR6HYLOOHDQGDWWKHDJHRIKHµHQWHUHGRQWKHSDWK¶ RI6X¿VP 7KHQ
he travelled throughout and between Andalusia and Morocco for some years
before a vision compelled him to go to the East. In 1201 he travelled to Cairo,
DO4XGV -HUXVDOHP DQG¿QDOO\WR0HFFDIRUSLOJULPDJH+LVPDQ\ZRUNVHYHQtually brought him fame, and sometimes notoriety, so that he was eventually
sought out by Seljuq and Ayyubid princes and accompanied by a group of disciples. Later on he came to be popularly called Muhyî al-Dîn (‘Reviver of Religion’) and al-Shaykh al-Akbar (‘the Greatest Master’). He continued travelling
throughout the Middle East until he settled in 1224 in Damascus, where he
remained until his death in 1240.5
 ,EQµ$UDEv¶VWZRPRVWIDPRXVDQGLQÀXHQWLDOZRUNVDUH Al-Futûhât Al-Makkiyya (The Meccan Illuminations), an encyclopaedic discussion of Islamic wisdom
(Nasr 1964: 92–98), and the shorter Fusûs al-Hikam (The Bezels of Wisdom),
which comprises chapters named after prophets who characterize different spiritual types. But Ibn ‘Arabî also wrote many other lesser known works, many of
them now available in print, such as the Kitâb Al-Tajalliyyât, Tarjumân AlAshwâq, Mashâhid Al-Asrâr Al-Qudsiyya, Mawâqi‘ Al-Nujûm, ‘Uqlat Al-MusWDZ¿], Inshâ’ Al-Dawâ’ir and Al-Tadbîrât Al-Ilâhiyya, in addition to 29 shorter
treatises published in the Hyderabad collection commonly known as the Rasâ’il
Ibn ‘Arabî, and many other shorter books and treatises. In one of his treatises,
,EQµ$UDEvKLPVHOIOLVWHGWLWOHVZKLFKLQFUHDVHWRFRQ¿UPHGZRUNVZKHQ
added to other titles he mentioned throughout his various books. More than 850
books have been attributed to him.6
Ibn ‘Arabî was not an astronomer, and was never interested in astronomy as a
VFLHQFH%XWDVD6X¿DQGP\VWLFDOWKHRORJLDQFRQVWDQWO\LQVSLUHGE\WKHFRVPRlogical teachings and symbolism developed throughout the Qur’an and in a
number of related Hadith (Prophetic sayings), he talks about planets and orbs
and their motion as a structure Allah created on His Image (see section 3.2) and
relates them to the divine Names. He uses cosmology to refer to the ways we
acquire more knowledge of Allah. Apart from a few short treatises where he
talks about some astronomical subjects mixed with philosophy and theology, Ibn
‘Arabî did not devote any special book to describing the heavens. Nevertheless,
in his major book al-Futûhât al-Makkiyya (henceforth referred to as ‘the
Futûhât¶  IRU H[DPSOH ZH ¿QG PDQ\ SDUDJUDSKV WKDW FDQ EH XVHG WR LOOXVWUDWH
his profound view of the cosmos.
It can surely be said that Ibn ‘Arabî’s view of the cosmos is truly challenging,
even as compared to the latest modern theories. For example, he clearly declared
WKDWWKHVWDUVDUHQRW¿[HGDWDOOPRUHWKDQVHYHQFHQWXULHVEHIRUHWKLVZDVVFLHQWL¿FDOO\NQRZQDQGKHH[SODLQHGZK\ZHGRQRWVHHWKHLUPRWLRQ0RUHRYHUKH
gave numbers to the average velocities of the proper motion of stars as 100 years
per arc degree, which is quite consistent with the measurements taken only few
decades ago [III.548.28, II.441.33]; indeed he even used exactly the same unit of
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measurement now being used (Smart 1977: 249) at a time when no such measurements were possible at all. He also explained the observed ‘retrograde
motion’ of some planets and the formation of the planets in the solar system in a
similar manner to what is widely accepted today [II.443.24, III.203.21]. But
most important in this regard is that his view of the world is heliocentric, similar
to what Copernicus suggested many centuries afterwards. He also clearly
DI¿UPHGWKDWWKH(DUWKLVVSKHULFDOPRYLQJDQGURWDWLQJDQGKHDOVRH[SODLQHG
why people do not realize the motion of the Earth around its centre [I.123.17,
II.441.33, III.548.21].
Ibn ‘Arabî’s unique understanding of the process and reality of ongoing creation has been discussed by many scholars in some details. Ibn ‘Arabî himself
mentioned in particular a number of key cosmological developments in chapter
371 and in the very detailed chapter 198 of the Futûhât, as well as in other cosmological books such as Inshâ’ Al-Dawâ’ir, Al-Tadbîrât Al-Ilâhiyya and ‘Uqlat
$O0XVWDZ¿]. William Chittick has devoted an immense volume called The Selfdisclosure of God: Principles of Ibn al-’Arabi’s Cosmology (this will be abbreviated as SDG VSHFL¿FDOO\WR,EQµ$UDEv¶VFRVPRORJ\DQGRQWRORJ\LQDGGLWLRQ
to some chapters of other books like 7KH6X¿3DWKRI.QRZOHGJH Ibn al-‘Arabi’s
Metaphysics of Imagination (this will be abbreviated as SPK), and also Henry
Corbin discussed some aspects in his pioneering study, now entitled in English
$ORQHZLWKWKH$ORQH&UHDWLYH,PDJLQDWLRQLQWKH6X¿VPRI,EQµ$UDEv (Corbin
1969: 184). Here we want to give a very short summary of Ibn ‘Arabî’s cosmology, in a way somewhat different from the approach followed by Chittick and
Corbin. We only want to give a general description of his cosmological views,
without too much further analysis and explanation, so that we can concentrate on
the central subject of time in the rest of the book. Also we will leave the discussion of the ontological aspects of his cosmology to the following chapters (see in
SDUWLFXODUVHFWLRQ +HUHLQWKHIROORZLQJZHVKDOOXVHWKHVDPH¿JXUHV,EQ
‘Arabî drew in chapter 371 of the Futûhât, and the following broad cosmological account is mainly drawn from that chapter [III.416–448], along with a few
paragraphs taken from the long chapter 198 [II.390–478] of the same work.
Ibn ‘Arabî’s universe comprises both the material and the abstract, spiritual
or noetic (‘aqlî) worlds. He says that the main reason for creating the cosmos is
‘Love’. In explaining this underlying principle he often refers to a famous divine
saying (the ‘Hadith of the Hidden Treasure’)7 which states that Allah ‘loved’ to
be known in order to grant the creatures the privilege of coming to know Him.
Thus Allah’s love to be known is a Mercy (rahma) from Him that He wanted to
JUDQWWRDOO+LVFUHDWXUHV7KLV0HUF\LVWKH¿UVWVWDWHRIWKHSUHVHQFHRI$OODK
with regard to the world to be created, and hence it formed the abstract place (or
‘space’) in which creations would appear. Following indications in another Prophetic Hadith, Ibn ‘Arabî calls this abstract place al-‘amâ’ (‘the Cloud’).8
According to his account, the reality of al-‘amâ’ accepted the forms of the
‘Roaming Spirits’ (al-arwâh al-muhayyama) that Allah created directly, without
any intermediaries. This direct creation caused these angelic Spirits to roam in
the presence of Allah, knowing nothing but Him. They did not even know about
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themselves (i.e. they had no self-consciousness). Allah appointed one of these
spirits and granted him a special epiphany of divine Knowledge (tajallî ‘ilmî)
that engraved in him all that Allah wants to create in this entire cosmos until the
Last Day. The other primal Spirits could not know about that. This initial epiphany caused this Spirit – which is then called the ‘Universal Intellect’ (al-‘aql alkullî) or the ‘First Intellect’ (al-‘aql al-awwal) or also, using a central Qur’anic
symbol, the ‘Higher Pen’ (al-qalam al-a‘alâ) – to become aware both of himself
and of the other Spirits, while they did not know about him.
Through this epiphany, the First Intellect saw himself composed of himself
and of his further ability to realize or ‘intelligize’. He also saw that he has an
ontic ‘shadow’ caused by the Light of that special epiphany, which was realized
through the divine Name ‘the Light’ (al-nûr). This shadow is his ‘soul’, which is
called the ‘Universal Soul’ (al-nafs al-kulliyya) or the ‘First Soul’ (al-nafs alûlâ), or also the ‘Highest/Protected Tablet’ (al-lawh al-a‘alâ/al-mahfûz), in
which he is going to write what he knows is going to happen until the Last Day.
The entire universe, then, is – to use a central Qur’anic symbolism – the ‘letters’
and ‘words’ of Allah that are produced through ‘the Breath of the All-Merciful’.
We shall see in section 5.8 that the fundamental ‘blocks’ in the universe are
‘strings’ or vibrations (‘sounds’ or ‘notes’), which is similar to Ibn ‘Arabî’s
notion of the hierarchy of the ‘men of breaths’ (rijâl al-anfâs). Therefore it is not
only a symbolism to say that the entire universe is the ‘letters’ and ‘words’ of
Allah,9 and those words are continuously being written by the Highest Pen (the
First Intellect) in the Highest Tablet (the Universal Soul). Figure 1.1 shows this
Cloud and its contents down to the ‘establishing Throne’ (‘Arsh al-Istiwâ’),
which is different from the usual cosmological meaning of the divine (normal or
usual) ‘Throne’. The ‘establishing throne’ is the throne on which ‘Allah established His authority’, alluding to the verse ‘ar-Rahmân ‘ala al-‘arsh istawâ’
(20:5).
According to this account in chapter 371, the universe appeared in the Universal Soul through the Universal Intellect as the result of what Ibn ‘Arabî calls
an ‘abstract (or ‘spiritual’) marriage’ (nikâh ma‘nawî). This is because everything that happens as a result of to a particular cause is like a ‘son’ of this cause
who is considered its ‘father’, and its ‘mother’ is the object where this ‘son’
appears or happens. Just as we are all (in our outer bodily dimension) the ‘children’ of Adam and Eve, all other things in the universe can be considered the
‘children’ of the Universal Intellect and the Universal Soul.
The Universal Soul has two forces mentioned in Figure 1.1: the ‘intellective
force’ (quwwa ‘ilmiyya) by which it perceives knowledge, and the ‘active force’
(quwwa ‘amaliyya E\ZKLFKLWSUHVHUYHVLWVH[LVWHQFHWKURXJKPRWLRQ7KH¿UVW
WKLQJWKH8QLYHUVDO6RXOJLYHVULVHWRDVLQGLFDWHGLQWKHVDPH¿JXUHLVWZRIROG
‘the level of Nature’10 and the ‘Chaos’ (al-habâ’: literally ‘the Dust’) or ‘the
Prime Matter’ (al-hayûlâ al-ûlâ) [I.140.14]. From here on, Ibn ‘Arabî uses the
symbolic conjugal imagery of the ‘wedding’ of generative elements and of
‘birth’ at each successive level of creation or manifestation. Thus the Universal
6RXO¿UVWEHJHWV1DWXUHDQGWKHQ3ULPH0DWWHURU'XVW7KHQ1DWXUHDQG'XVWLQ
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Figure 1.1 ‘The Cloud’ and what it contains, down to the ‘establishing Throne’.
Note
This diagram is translated from Ibn ‘Arabî’s drawing in chapter 371 [III.421].

WXUQEHJHWWKHLU¿UVWµVRQ¶ZKLFKLVFDOOHGWKHµ8QLYHUVDO%RG\¶ al-jism al-kull).
7KLVV\PEROLFSURFHVVRIFRVPLFµELUWKV¶FRQWLQXHVLQDORQJDQGGH¿QHGVHULHV
of causes and results until it reaches the ‘soil’ (turâb) [I.140.17] which refers to
physical matter in general. So the physical world appeared ‘after’ this Universal
Body, while before that all was only spiritual.
As in Figure 1.3, the Universal Body seems to contain everything beneath it
including the zodiac (with all the stars and galaxies). Alternatively, we can consider that the physical world is formed by (not ‘in’) the Universal Body because,
like the Universal Intellect and Soul, this Body can be called the First Body
EHFDXVHLWZDVWKH¿UVWERG\WREHFUHDWHG,QDGGLWLRQWRWKDWWKHZRUOGERWKDV
material and spiritual is formed by the Single Monad through the continuous
PDQLIHVWDWLRQVRIWKLV0RQDG,IZHWKHQFRQVLGHUWKDWWKH)LUVW%RG\ZDVWKH¿UVW
‘elementary particle’ to be formed by the Single Monad then the physical world
is formed ‘by’ this First Body. The other possibility is that the Universal Body is
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some sort of a huge cloud of matter in primary form, which then developed into
stars and galaxies, in which case we could say that the physical world is formed
µLQ¶WKH8QLYHUVDO%RG\7KH¿UVWWKLQJZKLFKZDVIRUPHGLQ RUE\ WKH8QLYHUsal Body was the ‘Throne’ (al-‘Arsh) on which Allah established his authority
(istiwâ’)11 from His Name ‘the All-Merciful’ (al-Rahmân), which means that all
creatures beneath the Throne are to be granted the creative Mercy of their existHQFH IURP +LP 7KHUHIRUH WKH ¿UVW WKLQJ WKDW WKH +LJKHVW 3HQ RU )LUVW ,QWHOOHFW
wrote in the Higher Tablet (the Universal Soul) was this ‘Throne’ in which the
entire creation (the cosmos) is to appear. All this is shown in Figure 1.2.
Inside (or ‘beneath’) the divine Throne there appeared the ‘Pedestal’ (alKursî ZKRVHUHODWLYHGLPHQVLRQVDQGSOHQLWXGHLQFRPSDULVRQWRWKHLQ¿QLWHO\
vast noetic or spiritual dimension of the ‘Throne’, Ibn ‘Arabî compares here to
‘a tiny ring in a vast desert’. And within this ‘Pedestal’ is the ‘Isotropic Orb’
(al-falak al-atlas), which is shown to contain the sphere of the divisions of the

Figure 1.2 The establishing Throne and what it contains down to the Pedestal.
Note
This diagram is translated from Ibn ‘Arabî’s drawing in chapter 371 [III.422]. We give the title as it is
in the original text, though the diagram shows the Prime Matter and the Universal Body, in addition to
the Throne down to the Pedestal.
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zodiac (falak al-burûj) and the sphere of the stars (al-falak al-mukawkab),
LQFOXGLQJEHQHDWKWKHPWKHVHSDUDWHRUEVRIWKH¿YHSODQHWV6XQ0RRQDQGWKH
Earth. All this is shown in Figure 1.3 and Figure 1.4.
The Isotropic Orb or sphere is so called because it contains no stars nor yet
any distinguishing feature; it is homogeneous in all directions. The sphere of the
]RGLDFZDVWKH¿UVWRUEWREHFUHDWHGLQVLGHWKH,VRWURSLF2UEDQGLWVVXUIDFHZDV
divided by human convention into the 12 equal parts that are traditionally
assigned to the various zodiacal signs. According to the diagram in Figure 1.3
and Ibn ‘Arabî’s comments on it in chapter 371 of the Futûhât, it is evident that
KHZDVZDUHRIWKHODUJHGLVWDQFHVEHWZHHQWKHJDOD[LHVEHFDXVHWKH¿[HGVWDUV
are in our galaxy while the zodiac signs are other galaxies placed very far away.
In this fast space Allah created the seven paradisiacal ‘Gardens’ (al-jinân, s.
janna) named in the Qur’an, with their different states and levels marking the
symbolic ‘meeting-place’ between the purely spiritual realities of the divine

Figure 1.3 The (divine) Pedestal and what it contains down to the constellations.
Note
This diagram is translated from Ibn ‘Arabî’s drawing in chapter 371 [III.423].
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Figure 1.4 The orb of the constellations and what it contains down to the Earth.
Note
This diagram is translated from Ibn ‘Arabî’s drawing in chapter 371 [III.424].

7KURQH DQG WKH µVHQVLEOH¶ UHDOLWLHV LQ WKH UHDOP RI WKH 3HGHVWDO 7KH VSHFL¿F
names of each of the seven Gardens are taken from related verses in the Qur’an
and Hadith, and they are different from the Seven Heavens or Skies (samawât)
ZKLFKDUHIRU,EQµ$UDEvWKHVDPHVHYHQFHOHVWLDOVSKHUHVZKHUHWKH¿YHNQRZQ
planets plus the Moon and the Sun are, as shown in Figure 1.4 and Figure 1.3.
The word ‘al-Wasîla’ that twice crosses all the seven Gardens (in Figure 1.3)
corresponds to ‘the highest level in (the highest Garden of) Eden, and it belongs
VSHFL¿FDOO\  WR WKH 0HVVHQJHU 0XKDPPDG  RI $OODK¶ >, DOVR VHH
I.658.30]. It is also known as ‘al-maqâm al-mahmûd’ (‘the commendable
station’), and it was called ‘al-Wasîla’ (‘the Intermediary’, or ‘the Way (of
Approach to Allah)’) because ‘through It Allah may be approached’ [II.87.9].
 7KHQEHQHDWKWKHVHYHQ*DUGHQVFRPHVWKHRUERIWKH DSSDUHQWO\ ¿[HGVWDUV
the constellations, and the ‘houses’ or ‘mansions’ (manâzil) of the Moon.
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+RZHYHU,EQµ$UDEvPDLQWDLQHGWKDWWKRVHVWDUVDUHQRW¿[HGDWDOOEXWWKDWRXU
human time-scale is too short to notice their motion [II.441.33].
 7KHRUERIWKH¿[HGVWDUVLV DOVRFRQYHQWLRQDOO\ GLYLGHGLQWRFRQVWHOODtions or ‘houses’ through which the Moon appears to pass. Then inside this
sphere of the stars, Allah created the ‘seven (visible) heavens’ (al-samawât) and
the Earth. And here Ibn ‘Arabî again points out that in relation to the divine
‘Pedestal’ (Kursî), the dimensions of our Earth together with the seven visible
heavens are like a ring in a vast desert – just as the Pedestal stands in that same
relation to the immensity of the divine Throne.
Then Ibn ‘Arabî speaks at length (chapter 371 of the Futûhât) on the states
and levels of the Gardens and Gehenna and other descriptions of the other world
(al-âkhira). Here, however, we shall restrict ourselves to this very short summary
of a few general relevant cosmological points, because of our focus on the
concept of time.
First, we should note that Ibn ‘Arabî, following normal Arabic usage, also
calls the Sun and the Moon ‘planets’. But at the same time he clearly distinguishes between the nature of the planets (including the Moon) and the Sun
itself, observing that the Sun alone ‘is responsible for illuminating all other
planets above and below’ [II.170.22]. As is normal in Arabic writings (including
astronomical ones), he also calls the stars by the same term as ‘planets’ (s.
kawkab), yet he also knows that those stars are like the Sun in that they emit
their own light [I.217.18].
 $¿UVWTXLFNUHDGLQJRI,EQµ$UDEv¶VWH[WVDERXWWKHZRUOGPLJKWUHYHDOWKH
same traditional Aristotelian (geocentric) cosmological world-view because, like
most other ancient cosmologies (and apparently the Qur’an and Hadith), he talks
about ‘seven (celestial) heavens’ around or above the Earth, each inhabited by a
planet (including the Sun and the Moon, as shown in Figure 1.4). But Ibn ‘Arabî
stresses in many places [III.548.21, I.123.17, II.441.33] that this is only the
apparent view for a person who is sitting on the Earth, thus distinguishing
between this apparent earthly view and the actual motion of the planets and stars
themselves. So, for Ibn ‘Arabî, Aristotle’s view is a view of the world ‘as we see
it . . . while in itself it cannot be described like that’ [III.548.31]. He stresses the
central position of the Sun which he considers to be in the ‘heart’ (centre) of the
seven heavens, and he emphasizes the superiority of the Sun over other planets
that are even above it with relation to the Earth: ‘So the elevation of this place
(the Sun’s orb) comes from its being the heart of orbs, so it is a high place for its
status and the orbs that are above it in distance with relation to our heads, are
still below it in status’ [III.441.33]. His actual view of the (local) world is therefore in some sense ‘heliocentric’, at least in relation to the unique central status
or ‘rank’ (makâna) of the Sun.
 $V IRU WKRVH DUHDV RI WKH VSKHUH RI WKH ¿[HG VWDUV DQG WKH YLVLEOH FRQVWHOODWLRQV QRUPDOO\ VSHFL¿HG E\ WKH  VLJQV RI WKH ]RGLDF RU WKH  KRXVHV RI WKH
Moon, Ibn ‘Arabî considers them as a mere convention, which do not necessarily relate to the actual positions of those particular stars. He says: ‘The zodiac
(constellations) are approximate positions, and they are houses for the moving
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planets’ [III.37.27]. And for the Moon he says that ‘those stars are called
“houses” because planets move through them, but otherwise there is no difference between them and other stars that are not houses. . . . They are only assumptions and proportions in this body (of the sky)’ [III.436.30].
On the other hand, we cannot strictly separate the material world from the
abstract or spiritual world, as they are really overlapped – or rather, all of the
material worlds (of the ‘Pedestal’ and the visible heavens and Earth below) are
effectively contained within the immaterial divine ‘Throne’. This is why Ibn
‘Arabî sometimes mixes the two views: for example he drew a pillar to refer to
the Perfect Human Being, whom he considers to be the ‘image of the Real’ (i.e.
of God) in the cosmos, so that without him the cosmos would collapse. He also
speaks, following scriptural symbolism, about the seven heavens as being ‘supported’ on the seven (levels or regions of the) earths. But Ibn ‘Arabî does not
consider that to be the actual physical picture of things, because he clearly states
that the Earth is spherical and that it rotates around its centre: ‘but the motion of
the Earth is not apparent for us, and its motion is around the middle (centre)
because it is a sphere’ [I.123.17]. He even nicely explains why we do not feel
the motion of the Earth and the cosmos in general (stars). For example he says
that people and most other creatures do not feel the motion of the cosmos
because it is all moving so the witnessed dimensions don’t change, and that is
why they imagine that the Earth is stationary around the centre [II.677.21].

1.5 Time in philosophy and science, introduction
Everybody feels time, and most people do not question it because they experience every day and it is so familiar (Fraser 1987: 17–22). But if we want to
understand the nature of time we have to answer many basic questions such as:
•
•
•

•
•
•
•
•
•
•
•

What really is time?
Can we stop it?
Can we reverse it?
,VWKHÀRZRIWLPHXQLYHUVDORULVLWUHODWHGWRWKHREVHUYHU"
When was the beginning of time, and does it have an end?
Does time exist objectively, or is it only a construct of our imagination?
What is the relationship between time and space?
What is the structure of time?
Is time continuous or discrete?
What does the word ‘now’ or ‘moment’ mean?
Why does time move into the past?
What is the reality of the future?

These and many other similar questions have been the subject of philosophy,
SK\VLFV DQG FRVPRORJ\ IRU PDQ\ FHQWXULHV ZLWK OLWWOH SURJUHVV LQ ¿QGLQJ FRQvincing answers. The question: ‘What is time?’ is more like the question: ‘What
is love?’, because it is something that everybody can feel it, but no one can give
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DQH[DFWGH¿QLWLRQRILW,I\RXDVNWKLVTXHVWLRQWRPDQ\SHRSOH\RXZLOOFHUtainly get as many answers. St Augustine, in his Confessions, asks, ‘What is
time?’ When no one asks him, he knows; when someone asks him, however, he
doesn’t know (EP, ‘Time’, VIII, 126).
The understanding of time was very important for early people both from the
SUDFWLFDOYLHZZKHUHWKH\QHHGHGWRDQWLFLSDWHPDMRUHYHQWVVXFKDVÀRRGVDQG
harvest time, and from the philosophical view, which is based on sheer curiosity
and love of knowledge. Many religions and ancient philosophies, therefore, have
tried to answer some questions about time. Some of these religions and philosophies consider time as circular with no beginning or end, some consider it as
OLQHDUZLWKLQ¿QLWHH[WHQVLRQLQWKHSDVWDQGLQWKHIXWXUHDQGRWKHUVFRQVLGHULW
as imaginary, while real existence is for motion or moving bodies only.
The concept of time is necessary when we ask about the chronological order
of things and the duration of events. And because our life is full of events of all
types, so time has its signature in all aspects of life. Some examples are: the
ageing process in biology, timekeeping in mechanics, the arrow of time and
entropy in thermodynamics, and the radically varying psychical time that one
feels when waiting for something or in other circumstances. Therefore, in order
WRXQGHUVWDQGWKHUHDOLW\RIWLPHRQHQHHGVWRH[SORUHPDQ\FORVHO\UHODWHG¿HOGV
like physics, biology, psychology and cosmology.
In recent centuries, with the revolutionary new concepts in physics and cosmology in addition to modern technology, increasing accuracy of timekeeping became
very important because it is the reference for the extremely complicated motions –
of the different parts of a machine for example – that have to work together in
coherence. The critical importance of timing events both on Earth and in space
was enhanced by precise timekeeping machines like electronic clocks, atomic
clocks, and pulsars which are fast-rotating stars that emit short radio pulses at
regular intervals with extremely high precision. But despite the new abstract concepts about time like ‘time travel’ and the ‘curvature of time’ brought about by the
theory of Relativity, our modern concept of time has usually remained quite practical because everything has to be done according to the clock. In fact, the modern
theories of physics and cosmology have added more questions and paradoxes
about time than they answered (Grünbaum 1971: 195–230).
In general we can detect two major opposing views in the philosophy of time:
1
2

the rational (realistic) view based on the physical understanding of the
world
the idealistic (perhaps apparently ‘irrational’) view based on metaphysics.

Rationalists believe that the mind is the most powerful force of humankind and
is able to understand everything in the world, while the irrationalists consider the
world, including time, as something beyond the capabilities of our minds. For
the idealist, nothing, including time, exists independently of the mind. Therefore
the idealist believes that time is a construct of our mind and does not have a
separate existence.
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1.6 Time in Greek philosophy
Since the age of Homer, the Greek word chronos has been used to refer to time.
Chronos was a Greek god who feared that his sons would take over his kingdom,
so he ate them one after the other – just like time, which brings things into existence and then overtakes them.
We can already detect two clearly opposing views about time in the contrast
between Plato’s and Aristotle’s schools of thought. Plato considers time to be
created with the world, while Aristotle believes that the world was created in
WLPH ZKLFK LV DQ LQ¿QLWH DQG FRQWLQXRXV H[WHQVLRQ 3ODWR VD\V µ%H WKDW DV LW
may, Time came into being together with the Heaven, in order that, as they were
brought into being together, so they may be dissolved together, if ever their dissolution should come to pass’ (Cornford 1997: 99).
Aristotle, however, believes that Plato’s proposition requires a point in time
that is the beginning of time and has no time before it. This notion is inconceivable for Aristotle, who adopts Democritus’ notion of uncreated time and says: ‘If
time is eternal motion must also be eternal, because time is a number of motion.
Everyone except Plato has asserted the eternity of time. Time cannot have a limit
(beginning or end) for such a limit is a moment, and any moment is the beginning of a future time and the end of past time’ (Lettinck 1994: 562).
Thus time for Aristotle is a continuum, and it is always associated with
motion; as such, it can not have a beginning (Lettinck 1994: 241–259, 361).
Plato, on the other hand, considers time as the circular motion of the heavens
(Cornford 2004: 103), while Aristotle said that it is not motion, but rather the
measure of motion (Lettinck 1994: 351, 382, 390). Aristotle clearly relates
rational time and motion, but the problem that arises here is that time is uniform,
while some motions are fast and some slow. So we measure motion by time
because it is uniform – otherwise it cannot be used as a measure. To overcome
this objection, Aristotle takes the motion of the heavenly spheres as a reference,
and all other motions, as well as time, are measured according to this motion
(Badawî 1965: 90). On the other hand, Aristotle considers time as imaginary
because it is either past or future, and both do not exist, while the present is not
part of time because it has no extension (Lettinck 1994: 348).
We shall see in Chapter 2 that Ibn ‘Arabî shares with Aristotle the idea of a
circular endless time and that it is a measure of motion, but he does not consider
it as continuum. On the other hand, Ibn ‘Arabî agrees with Plato that time is
created with the world. In fact Plato was right when he considered time to be
created, but Aristotle refused this because he could not conceive of a starting
point to the world nor to time. Only after the theory of General Relativity in
ZKLFKLQWURGXFHGWKHLGHDRIµFXUYHGWLPH¶FRXOGZHHQYLVDJHD¿QLWHEXW
curved time that has a beginning. By this we could combine Plato’s and Aristotle’s opposing views. However, Ibn ‘Arabî did that seven centuries before, and
he also explicitly spoke about curved time a long time before Einstein.
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1.7 Time in earlier Islamic philosophy
0XVOLP SKLORVRSKHUV ZHUH LQ JHQHUDO JUHDWO\ LQÀXHQFHG E\ WKHLU +HOOHQLVWLF
predecessors, and therefore tried to apply their theories of time in relation to the
related issues raised by the Qur’an and Prophetic Hadith. Many Muslim philosoSKHUV SULRU WR ,EQ µ$UDEv VXFK DV DO.LQGv DO)kUkEv DO5k]v DO*KD]kOv ,EQ
5XVKG $YHUURHV  DQG ,EQ 6vQk $YLFHQQD  DQDO\VHG DQG FULWLFL]HG RU DGDSWHG
the differing conceptions of time in the schools of Greek philosophy represented
by Aristotle, Plato and Plotinus (Badawî 1965).
 )RU H[DPSOH DO*KD]kOv12 in his famous Refutation of the Philosophers
(Tahâfut al-Falâsifa),13 dealt with most of the standard philosophical and logical
arguments regarding time and creation, and his criticism was also thoroughly
discussed in Ibn Rushd’s famous philosophical rebuttal, the Tahâfut al-Tahâfut.14
+RZHYHURQHRIWKHPRVWLQÀXHQWLDO0XVOLPSKLORVRSKHUVZKRKDGPDQ\RULJLQDOYLHZVDERXWWLPHLV,EQ6vQkZKRGHYRWHGORQJFKDSWHUVLQVHYHUDOZRUNVWR
discussing time and related issues according to the views of kalam theology and
of previous philosophical schools.15
 ,EQ6vQk16 started by summarizing the metaphysical positions of all previous
(Islamic and other) philosophers17 and then criticizing their different ontological
YLHZV $OWKRXJK ,EQ 6vQk OLNH $ULVWRWOH FORVHO\ UHODWHV WLPH DQG PRWLRQ KH
stressed that motion is not the amount of time. He based his argument on the fact
that different distances can be cut in the same time, or that the same distance can
be done in different times, either owing to the difference in velocity or owing to
stops on the way.18%XWXOWLPDWHO\KHGRHVGH¿QHWLPHE\PRWLRQWKRXJKKHDGGV
GLVWDQFH WR RYHUFRPH $ULVWRWOH¶V GLI¿FXOW\ UHJDUGLQJ SHULRGLFLW\ VHH SUHYLRXV
section). He says that time ‘is the number of motion when it separates into before
and after, not in time but in distance, otherwise it would have to be periodical’
(Nasr 1978: 224–226).
On the other hand, although Avicenna doubted the existence of physical time,
arguing that time ‘exists’ in the mind only as a result of to memory and expectation, he also showed that time is also real in the sense that it exists through
motion which relates to physical matter; time is real, but it does not have a standalone essence, since it exists only through the motion of matter.19 On the issue of
WKHVWUXFWXUHRIWLPH,EQ6vQkDI¿UPVWKDWLWLVDFRQWLQXRXVTXDQWLW\VLQFHKH
(like Aristotle) considers time to be the amount of circular motion which is continuous, and thus time is divided only by our mind’s illusion into ‘moments’ or
‘instants’ (ânât).20
On the other hand, the proponents of kalam theology, particularly the
Ash‘arites,21 on the basis of their atomist view, consider time to be discrete, and
they also talked about the re-creation of the world in time. Ibn ‘Arabî acknowledges the positive insights in their position, but he also criticized their view as
being incomplete (SPK: 97). We shall discuss Ibn ‘Arabî’s own view in detail in
sections 2.8 and 5.6 below.
At the earliest stage of Islamic philosophy, the philosopher and mathematician al-Kindî22 was generally affected by Aristotle and adopted his view that
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time is the number of motion.23 However, arguing from the general Qur’anic
principle that Allah is the One Who created the world, he asserted that the material world cannot exist DGLQ¿QLWXPEHFDXVHRIWKHLPSRVVLELOLW\RIDQDFWXDOLQ¿nite. Therefore, he argued, the world requires an initial ‘generator’ (muhdith)
who could generate it ex nihilo.
 7KHIDPRXV0XVOLPSK\VLFLDQDQG1HRSODWRQLVWDO5k]v24 on the other hand,
seems to have adopted Plato’s notion (in the Timaeus) that time is ‘the moving
form of eternity’, as well as Plotinus’ notion that time is eternal; therefore he
refused Aristotle’s view of the unreality of time.
 7KHLQÀXHQWLDOSKLORVRSKHUDO)kUkEv25 on his part, focused on the metaphysical aspects of time. He also adopted Aristotle’s view when he said: ‘only the cirFXODUPRWLRQLVFRQWLQXRXVDQGWLPHLVUHODWHGWR WKLV PRWLRQ¶ µ$EGXO0XWD¶kO
 %XWVLPLODUO\WR,EQµ$UDEvDO)kUkEvDSSDUHQWO\DOVREHOLHYHGWKDW
the world is contingent or ‘possible to exist’ before its actual existence. Otherwise, if it were ‘impossible’ it would not exist, or if it were ‘necessary’, it would
have always been. Then he stresses that the world as a whole is in continuous
formation (takwîn) and corruption (fasâd) ‘in no time’, while the parts of the
ZRUOG DUH IRUPLQJ DQG GHIRUPLQJ LQ WLPH µ$EGXO0XWD¶kO    7KLV
outlook is also similar to Ibn ‘Arabî’s view (see section 2.3). To explain this
important point we give the following illustration. If a young physicist was asked
to describe the general state of a mountain, he or she might end up with
some equations without any reference to time, because the mountain is rigid.
But if we ask him or her to include in his study the fact that the mountain is part
of the Earth which is rotating around its axis and orbiting around the Sun,
and also the fact that the atoms in the rocks never rest, or even the motion of
the insects and other animals that might be living there, as well as the motions
of the wind, waters . . . etc. – then in that case the physicist might need to
invent some new mathematics in order to be able to include the time parameter
properly in his or her equations, even after making many approximations. So
because we live ‘inside’ the world we feel time, but the entire world itself is out
of time.
Many other schools of Islamic thought have speculated on the issue of time.
It is good to notice, however, that in the Qur’an itself Allah never makes any
direct reference to the usual Arabic word for ‘time’ (zamân or zaman), although
many other time-related terms later explored by Ibn ‘Arabî – such as the year
(sana and ‘âm), month (shahr), day (yawm/nahâr) and night (layl) – were mentioned very often in the Qur’an, in addition to some divine Names that are
related to time such as the First (al-awwal), the Last (al-âkhir) and the Age (aldahr).
As already noted in our Introduction, with all the hundreds of books and
recent studies that have been written about time in Islamic philosophy, both in
Arabic and in other languages, it is very strange almost none has ever focused on
Ibn ‘Arabî. Many scholars have studied and compared the different theological,
SKLORVRSKLFDODQGSK\VLFDOYLHZVRIWLPHDQGH[LVWHQFHVREULHÀ\VXPPDUL]HG
above. However, none of these studies has ever, to the best of our knowledge,
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treated Ibn ‘Arabî’s unique concept of time, although – as we shall discover –
it is actually the key to understanding his controversial theory of the oneness
RIEHLQJ7KHUHDVRQIRUWKLVVWUDQJHQHJOHFWFRXOGEHQRWRQO\KLVGLI¿FXOWDQG
V\PEROLF 6X¿ ODQJXDJH EXW DOVR WKH IDFW WKDW KLV FRQFHSWV DUH LQWHQWLRQDOO\
dispersed throughout his many writings and not plainly stated in one place, as
most other authors do. In fact, Ibn ‘Arabî mentions in the Futûhât [I.141.13]
that he wrote a treatise with the title of ‘al-zamân’ (‘time’) where we would
expect to read at least an extensive summary of his view of time. However,
apparently this precious work has been lost, although al-Futûhât al-Makkiyya
seems to include most of his doctrine regarding time and other related cosmological issues.

1.8 Time in Western philosophy
Aristotle’s notion of circular time, based on an eternal (uncreated) universe,
could not generally be accepted by most theologians of the three Abrahamic religions – Islam, Christianity and Judaism – in so far as they considered time to be
OLQHDUZLWKDGH¿QLWHFUHDWHGEHJLQQLQJDQGHQG6W$XJXVWLQHDQGODWHU7KRPDV
Aquinas, objected to Aristotle’s belief that time is circular, insisting instead that
human experience is a one-way journey from Genesis to Judgement, regardless
of any recurring patterns or cycles in nature. This latter view was later adopted
by Newton in 1687, when he represented time mathematically by using a line
rather than a circle.
As we noted above, there was already an earlier debate in Greek philosophy
as to whether time exists objectively, or is just constructed by our minds. Puzzled
about time, St Augustine concludes that time is nothing in reality, but it exists
only in the mind’s apprehension of that reality (EP, ‘Time’, VIII: 126). On the
other hand, Henry of Ghent and Giles of Rome both said that time exists in
reality as a mind-independent continuum, but is distinguished into earlier and
later parts only by the mind. Isaac Newton considered time (and space) as an
LQGHSHQGHQWTXDQWLW\WKDWH[LVWVDQGÀRZVUHJDUGOHVVRIPDWWHURUPLQGDYLHZ
which Leibniz strongly criticized. Leibniz argued that if space is distinct from
everything in it, it would have to be completely uniform and homogeneous; thus
he reached the conclusion that it is unreal and relative, in anticipation of Einstein’s Relativity, though he never put that insight into the form of mathematical
equations (Ross 1984: 47).
Newton also rejected Aristotle’s linkage between time and motion, when he
said that time is something which exists independently of motion and which
H[LVWHGHYHQEHIRUH*RG¶VFUHDWLRQ+HDUJXHGWKDWWLPHDQGVSDFHDUHDQLQ¿nitely large ‘container’ for all events, and that the container exists with or
without the events: this is called the ‘absolute’ theory of time. Leibniz, who
adopted the relational view, objected to that and argued that time is not an entity
existing independently of events.
In the eighteenth century, Kant said that our mind structures our perceptions
so that space always has a Euclidean geometry, and that time has the structure of
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WKHLQ¿QLWHPDWKHPDWLFDOOLQH .DQW± 7KLVYLHZKRZHYHUORVWLWV
mathematical support with the discovery of non-Euclidean geometries in the
1820s.26 In his Critique of Pure Reason .DQW SUHVHQWHG LQ WKH ¿UVW DQWLQRP\
two equally plausible arguments that at the end lead to opposing conclusions: the
¿UVWVKRZVWKDWWKHZRUOGKDGDEHJLQQLQJLQWLPHZKLOHWKHRWKHUVKRZVWKDWWKH
world had no beginning in time. For the second proposition, if we suppose that
the world had no beginning in time, then this means that, at any particular
PRPHQW RI WLPH DQ LQ¿QLWH QXPEHU RI HYHQWV KDYH SDVVHG ± EXW LQ¿QLW\ PD\
never be completed. On the other hand, if the world had a beginning in time,
then all previous times before that beginning have been blank, and there is no
DQ\VSHFL¿FUHDVRQZK\WKHZRUOGVKRXOGKDYHEHJXQDWWKLVWLPHLQSDUWLFXODU
(The same argument was earlier used by Leibniz in support of his relational
theory of time.) We shall see in section 2.3 how Ibn Arabî gets out of these
riddles by criticizing the questions themselves and asserting instead that Allah
created (and is continuously and recurrently creating, see section 5.6) the world
and time together (Kant 1998: 462–463, 470–476, 490–495, 525–528, 536–538).
In a famous article in Mind, McTaggart also argued about the unreality of
time. Events, for McTaggart, are capable of being ordered in two ways: either as
past-present-future, which he calls A-series, or as ‘earlier than’-‘later than’,
which he calls B-series. He then argues that A-series is contradictory, and that
B-series does not give all that is essential to time, because time also involves
change. The A-series view of time is contradictory because, as McTaggart
argues, it will lead to the fact that each event can be described (at different times)
E\IXWXUHSUHVHQWDQGSDVWEHFDXVHHYHQWVDUHDOZD\VÀRZLQJIURPWKHIXWXUHWR
the past through the present, so at some times an event may be future then it
becomes present and then past; while in the B-series it is always before other
events or after other events, no matter whether those events are future, present or
past (Dyke 2002: 137–152).
On the other hand, there has also been a great debate as to whether time is
continuous or a discrete quantity. Most Western philosophers think of time as a
continuous quantity, but after the advent of Quantum Mechanics the idea of
quantum time was revived, although Quantum Theory itself does not consider
time to be ‘quantized’ (Mehlberg 1971: 16–71).

1.9 Time in modern science
Quantum Field Theory and General Relativity are the most well-established
modern fundamental theories of physics. According to these theories, space-time
is a collection of points called ‘space-time locations’ where physical events
occur. Space-time is a four-dimensional continuum, with physical time being a
distinguished, one-dimensional sub-space of this continuum, but no longer a separate entity nor space: space and time are always taken together as one entity.
In 1908, the mathematician Hermann Minkowski, Einstein’s teacher, was the
¿UVW SHUVRQ WR UHDOL]H WKDW VSDFHWLPH LV PRUH IXQGDPHQWDO WKDQ WLPH RU WKDQ
space alone. As he put it:
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The views of space and time which I wish to lay before you have sprung
from the soil of experimental physics, and therein lies their strength. They
are radical. Henceforth space by itself and time by itself are doomed to fade
away into mere shadows, and only a kind of union of the two will preserve
an independent reality.
(Pais 1982: 152)

The metaphysical assumption behind Minkowski’s remark is that what is independently real is what does not vary from one reference frame to another. It
follows that the division of events into the past ones, the present ones and the
future ones is also not independently real.
In contrary to the classical Newtonian view, time intervals depend greatly on
the observer’s frame of reference. In classical mechanics, and on the basis of
FRPPRQVHQVHLIWKHWLPHLQWHUYDOEHWZHHQWZROLJKWQLQJÀDVKHVLVVHFRQGV
on someone’s clock, then the interval also is 100 seconds on your clock, even if
\RXDUHÀ\LQJE\DWDQLQFUHGLEOHVSHHG(LQVWHLQUHMHFWHGWKLVSLHFHRIFRPPRQ
sense in his 1905 special theory of Relativity when he declared that the time
interval (and the distance) between two events depends on the observer’s reference frame. He says that every reference-body has its own particular time; unless
we are told the reference-body to which the statement of time refers, there is no
meaning in a statement of the time of an event (Einstein 1920: ch. 9). Thus each
reference frame (or reference-body) divides space-time differently into its time
part and its space part.
1.9.1 Curved time and the Big Bang
In 1922, the Russian physicist Alexander Friedmann predicted from General
Relativity that the universe should be expanding. In 1929, Hubble’s measurePHQWV RI WKH UHGVKLIW FRQ¿UPHG WKLV SUHGLFWLRQ (YHQWXDOO\ DVWURQRPHUV FRQFOXGHGWKDWDERXWWRELOOLRQ\HDUVDJRWKHXQLYHUVHZDVLQDVWDWHRILQ¿QLWH
density and zero size; this is the Big Bang theory referred to earlier in this
chapter. So we might ask the simple question ‘What was there before the Big
Bang?’ Astronomers, however, showed that the entire universe, including time
and space, was created in the Big Bang, and because of the extremely high
density of matter at that instant, the gravitational force was immense and the
space-time was curved, or encapsulated around the point from which the Big
Bang was ignited.
In physics and modern philosophy, descriptions of the Big Bang often assume
WKDWD¿UVWHYHQWLVDOVRD¿UVWLQVWDQWRIWLPHDQGWKDWVSDFHWLPHGLGQRWH[LVW
outside the Big Bang. But it is not clear if it is correct to call the Big Bang an
‘event’, because events must have space and time co-ordinates, but space-time
VWDUWHGZLWKWKH%LJ%DQJLWVHOI+RZHYHUIRUWKH¿UVWWLPHLQVFLHQFHWKHUHLVD
mathematical description of the ontological relation between time and the universe. We shall see that this description is in good agreement with Ibn ‘Arabî’s
own views on time (section 2.3).
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 +RZHYHUWKHUHDUHVHULRXVGLI¿FXOWLHVLQGHIHQGLQJWKH%LJ%DQJ¶VLPSOLFDtions about the universe’s beginning. Current theories do not have any claims as
to what might have happened before the Planck era (10–43 seconds after the Big
Bang). It is expected that the theory of Quantum Gravity might provide information about that, and it may even allow physicists to speculate on what caused the
Big Bang. But until now this area remains solely in the domain of theological
and metaphysical speculation.
1.9.2 The arrow of time
8QOLNH SK\VLFDO VSDFH SK\VLFDO WLPH LV LQKHUHQWO\ GLUHFWLRQDO LW ÀRZV LQ RQH
direction, from the future to the past; this is a necessary truth. In thermodynamics the arrow of time for the world is expressed through what is called the
‘entropy’, which is a description of the degree of order of a system; a highly
ordered system is said to have smaller entropy, and vice versa. The world’s
entropy is always increasing (i.e. its order is decreasing): this is a free ‘one-way
ticket’, and one has to pay dearly for the return. For example, the process of
mixing hot water into cold water to get warm water is never reversed, though in
principle we may think of some complicated machine that can do the reverse.
The arrow of an irreversible physical process is the way it normally goes, the
way it normally unfolds through time.
The problem with the arrow of time is that the variable time is symmetric in
most equations of physical laws. This means that, if the variable t is replaced by
its negative –t in those laws, the result is still a law; the basic equations are
unchanged. Some scientists theorize that the cosmological arrow of time will
one day reverse direction when the force of gravity will halt the further expansion of the universe and start a collapse to its initial state, just like a movie
played backwards (Price 2002: 19–56).
1.9.3 Time travel
One of the most fascinating consequences of the theory of Relativity is that it
allows travel through time, just as one travels through distance. This has been
HPSOR\HG E\ VFLHQFH ¿FWLRQ WR SURGXFH PDQ\ LQWHUHVWLQJ ¿OPV DQG VFLHQFH
¿FWLRQVWRULHV
Although reversing the direction of the ‘arrow of time’ still seems to be
experimentally impossible, this happens quite often in dreams and in remembering past events. However, philosophers have been more interested in travel in
physical time than in psychological time. On the other hand, we can also ‘really’
look at the past any time: by looking at the stars, where we actually see how they
have been thousands and millions of years ago when the light that we see now
was actually emitted by them. But this is still not like travel in physical time,
which is conceivable now only in theoretical cosmology.
Although travel in time is possible and allowed according to the equations of
Relativity, in many cases it violates logic and causes obvious paradoxes. There
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are, however, different types of time travel, some of which are trivial. If you get
on a plane on the Earth’s surface and travel west, you will cross a time zone and
instantly go back an hour, but all you have done is to change your reference
frame. Also, if your body were quick-frozen in the year 2000 and thawed in
2050, then you would travel forward 50 years in clock time but only a few
seconds of your biological time. This is, however, just a case of biological time
travel, not a case of physical time travel.
 2QHSRVVLEOHDQGPRUHJHQXLQHZD\WRWUDYHOWKURXJKWLPHLVWRÀ\DWHQRUmous speeds close to the speed of light. Einstein showed that travel forward in
physical time is possible relative to the time of those who move more slowly
than you. With this kind of relativistic time travel, you cannot return to the old
present, but you can conceivably be present at the birth of your great-grandchildren. Travel backward in physical time is also possible only if nothing that has
happened gets changed. For example, you cannot go back in time and prevent
your parents from having any children (Arntzenius and Maudlin 2002:
169–200).
Another kind of time travel is caused by the curvature of time due to extreme
gravity. If you fell into a black hole, then you would travel to a time after the
end of the universe, as measured in a reference frame tied to Earth. Unlike the
WLPH WUDYHO LQ VFLHQFH ¿FWLRQ PRYLHV WKLV NLQG RI UHODWLYLVWLF WLPH WUDYHO WR WKH
future is continuous, not abrupt. That is, as you travel to the future, you exist at
all intervening times according to the stationary Earth clock. You do not suddenly ‘poof’ into existence in the year 4500; you existed during their year 4499,
but your spaceship had not yet landed.
 *RLQJEDFNWRWKHSDVWLVSUREDEO\SRVVLEOHEXWWKHUHDUHVLJQL¿FDQWGLI¿FXOties yet to be overcome before we can be sure. In recent decades, mathematicians
and theoretical physicists have described time machines, or at least universes
containing backward time travel, that are consistent with Einstein’s equations of
general relativity. However, Stephen Hawking believes that all these time
machines are ruled out by the laws of General Relativity.
For Ibn ‘Arabî, time travel is possible and easily attainable without any paradoxical consequences. Such time travel, however, has no physical or biological
effects on the traveller – see the discussion in section 2.7 below.
1.9.4 Quantum time
Regarding the question of ‘instants’ of time, time being a linear continuum
LPSOLHV WKDW WKHUH LV D QRQGHQXPHUDEOH LQ¿QLW\ RI WKHP 7KLV PHDQV WKDW
between any two instants there is a third; time is continuous. However, for times
shorter than about 10–43 seconds, the so-called Planck time, science has no experimental support that time holds its continuousness. But physicists agree that
General Relativity must fail for durations shorter than the Planck time,27 though
they do not know exactly how and what is the substitute.
The idea that space or time (space-time) could be discrete has been recurring
LQ VFLHQWL¿F OLWHUDWXUH UHFHQWO\ EXW LWV RULJLQV JR EDFN WR DQFLHQW SKLORVRSKLHV
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The new concepts brought about by Quantum Mechanics (e.g. the concept of
indeterminacy or the uncertainty principle) suggested that space-time could be
also quantized like energy. This was reinforced by the discovery of ultraviolet
divergences in Quantum Field Theory (Zee 2003: 145–151), though many of the
strange quantum concepts soon became acceptable aspects of continuum physics.
In the 1980s, powerful computers inspired some new discrete thinking in
physics. Complicated mathematical simulations performed on these super-computers paved the way for lattice theories to be applied to Quantum Mechanics,
and included Quantum Gravity. In Quantum Gravity, Planck’s length is a
minimum size beyond which no accurate measurements can be performed.
Hawking, however, sees no reason to abandon the continuum theories that
have been so successful. But it may be possible to invent a discrete structure of
space-time without abandoning the continuum theories if the discrete-continuum
duality can be resolved, just as the wave-particle duality has been resolved by
Quantum Mechanics.28
 7KHSUDFWLFDOPHWKRGVRIWKHTXDQWL]DWLRQRIWLPHLQPRGHUQVFLHQWL¿FWKHRries are based on some complicated mathematics such as lattice theories and cellular automata that are beyond the scope of this introduction (Wolfram 2002:
771). But it is good to note here that Ibn ‘Arabî’s quantization of time, as we
shall see in section 2.8, is unique and is based on a broader cosmological view
(of the oneness of being) such that discreteness and continuousness are special
cases of it (see also section 7.5).

1.10 Introducing Ibn ‘Arabî’s view of time
As we shall see in Chapter 2, Ibn ‘Arabî considers time to be imaginary and
without real existence; it is only a tool used by the mind to chronologically
arrange events and the motion of the heavenly spheres and physical objects. Ibn
‘Arabî then distinguishes between two kinds of time: ‘natural time’ and ‘paranatural time’. He also explains that the origin of this ultimately imaginary time
is from the two forces of the soul: the active force and the intellective force.
Despite time being imaginary, Ibn ‘Arabî considers it as one of the four main
constituents of nature: time, space, the monad (al-jawhar), and the form (al‘arad). Like some modern theories, Ibn ‘Arabî also considers time to be cyclic,
relative and inhomogeneous.
 ,EQµ$UDEvWKHQJLYHVDSUHFLVHGH¿QLWLRQRIWKHµGD\¶WKHµGD\WLPH¶DQGWKH
‘night’ and generalizes that, in relation to all (real and imaginary) orbs or
spheres, every orb has its own ‘day’ and those days are measured by our normal
day that we count on the Earth.
On the other hand, Ibn ‘Arabî gives special importance to the cosmic ‘Week’,
and says that the seven cosmic week-Days are unique and not alike. Saturday
(al-sabt) in particular has a special importance, because he considers it to be the
‘Day of eternity’, so that the observable week days, including Saturday itself, are
therefore happening in Saturday! This initially may look rather confusing, but it
should become easier to understand, especially after we explain Ibn ‘Arabî’s
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view of the re-creation principle and his theory of the oneness of being which we
discuss in detail in Chapter 5.
Finally, what is very important and unique about his view of time is that Ibn
‘Arabî considers time to be discrete: there is a minimum indivisible ‘day’ or
‘time’ – and thus, surprisingly, this ‘day’ is equal to the normal day itself which
we live and divide into hours, minutes, seconds and much less than that! This
FRQFHSWLRQ DW ¿UVW ORRNV YHU\ VWUDQJH DQG DPELJXRXV EXW LQ RUGHU WR H[SODLQ
WKLV,EQµ$UDEvLQWURGXFHVWKUHHNLQGVRIGD\VGHSHQGLQJRQWKHDFWXDOÀRZRI
time that is not so uniform and smooth as we ordinarily imagine. The key point
here is that Ibn ‘Arabî stresses that, according to the Qur’an, only one ‘event’
should be happening every ‘day’ (of the actual days), and not many different
events as we observe. To achieve his deeper understanding of this key Qur’anic
expression, he reconstructs the underlying reality of the normal days in a special
ZD\IURPWKHGLIIHUHQWGD\VRIWKHDFWXDOÀRZRIWLPHDVZHVKDOOGLVFXVVIXUWKHU
in Chapter 4.
Also on the basis of a number of key verses in the Qur’an, Ibn ‘Arabî says
that the world ceases to exist instantly and intrinsically the next moment right
after its creation, and then it is re-created again and again. We shall see that Ibn
µ$UDEv¶VYLHZRIWLPHDQGKRZLWÀRZVLVSUHFLVHDQGXQLTXHLWKDVQHYHUEHHQ
suggested or discussed by any other philosopher or scientist. This distinctive
cosmic vision of ‘ever-renewed creation’, when added to the understanding of
WKHDFWXDOÀRZRIWLPHEDVHGRQWKHWKUHHNLQGVRIGD\VDOOXGHGWRDERYHFDQEH
used to build a new unique model of the cosmos which we shall discuss in
Chapter 6 and we shall discuss some of the consequences of this model in
Chapter 7.
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General aspects of Ibn ‘Arabî’s
concept of time and days

7LPHLI\RXLQYHVWLJDWHZKDWLWFRPHVGRZQWRLVVRPHWKLQJYHUL¿DEOH
<HWLWLVNQRZQ RQO\ WKURXJK KXPDQ LPDJLQDWLRQV (awhâm),
,WVSRZHULVOLNH1DWXUHLQLWVHIIHFWV
7KRXJKWKHHVVHQFHRIERWKLVQRQH[LVWLQJ1
7KURXJKLWDOOWKLQJVDUHGHWHUPLQHG
:KLOHLWLWVHOIKDVQRH[LVWLQJHVVHQFHE\ZKLFKLWFRXOGEHMXGJHG
[I.291.1–7]

We have seen in the previous chapter that time is one of the most important perennial problems in physics and cosmological philosophy. For the same reason,
ZH¿QGWKDW,EQµ$UDEvFRQVLGHUVWKDWDJRRGXQGHUVWDQGLQJRIWLPHLVWKHSULPH
key to human spiritual realization. In this chapter we shall look at the various
UHOHYDQWDVSHFWVRI,EQµ$UDEv¶VYLHZRIWLPH:HZDQWWRJLYHKHUHVRPHJHQHUDO
descriptions of his ideas on time, and we shall focus on the important issues in
the following chapters. For this reason there are many cross-references to following chapters where these ideas are explained in more detail.

2.1 What is time?
7RVWDUWZLWK,EQµ$UDEvGHFODUHVWKDWWLPHLVDQLPDJLQHGDWWULEXWHWKDWGRHVQRW
exist on its own; it has no separate physical or non-physical entity. He argues
WKDWµWLPHLQUHODWLRQWRXVLVOLNHHWHUQLW\LQUHODWLRQWR$OODKDQGVLQFHHWHUQLW\
is a negative attribute2 that does not exist on its own, so time in relation to the
contingent world or the entire cosmos is (also) an imagined attribute that does
QRWH[LVW¶>,@
In his major book$O)XWKkW$O0DNNL\\DKHVD\VµZHVKRZHGLQWKLVERRN
and in our book The Time (DO]DPkQ  2<QR WKDWWLPHLVVRPHWKLQJWKDW
KDV QR UHDO  H[LVWHQFH¶ >,@ $OWKRXJK WKLV ODVW ERRN LV QRW IRXQG WRGD\
,EQ µ$UDEv¶V FRQFHSW RI WLPH LV GHYHORSHG LQ TXLWH GHWDLOHG IDVKLRQ LQ WKH
)XWKkW WKRXJK LW LV VFDWWHUHG DOO DURXQG WKH ERRN DQG QRW SODFHG LQ VSHFL¿F
SDUWVLQFOXGLQJHYHQWKRVHFKDSWHUVDQGZKRVHWLWOHVUHODWHGLUHFWO\
to time.
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 7KHFRQFHSWRIWLPHLVQHHGHGWRFRPSDUHWKHVHTXHQFHRIHYHQWVRUPRWLRQ
but real existence is attributed only to the thing that actually moves, not to the
abstractions of motion, time or space in which motion is observed:
$QG WLPH DQG VSDFH DUH DOVR D FRQVHTXHQFH RI QDWXUDO ERGLHV EXW WLPH LV
something imagined that does not exist (in itself), but is introduced by the
PRWLRQ RI RUEV DQG ORFDOL]HG WKLQJV ZKHQ ZH DVN DERXW WKHP µZKHQ¶ 6R
time and space do not exist in reality, but existence is to the things that move
and still.
>,,@
7KLVLVQRWRQO\WRVD\WKDWµPRWLRQ¶µVSDFH¶DQGµWLPH¶GRQRWKDYHUHDOSK\VLFDO
existence, but they do not even exist separately in an abstract way: their existence is a mere illusion; it is only a projection of the human imagination (wahm).
It is not very easy to deny the existence of time, space and motion, since they
DUHZLGHO\HQFRXQWHUHGLQRXUH[SHULHQFHRIHYHU\GD\OLIH+RZHYHU,EQµ$UDEv
LVQRWWKH¿UVWRQHWRSURSRVHWKLV:HVKDOOVHHEHORZWKDW$ULVWRWOHJLYHVDYHU\
simple proof that time is not real. The real existence of motion and space,
however, are far more unusual and intricate to disprove. Perhaps only Zeno (b.
FBC) was brave enough to postulate the illusion of motion, and he composed
many related riddles that are still logically unsolvable. The main idea behind Ibn
µ$UDEv¶VP\VWHULRXVFRQFHSWLRQVKHUHLVKLVFRQWURYHUVLDOWKHRU\RIWKHRQHQHVV
of being, which we shall discuss throughout this book, especially in Chapter 5.
%XWFOHDUO\LIZHVXSSRVHWKDWWKHµUHDO¶H[LVWHQFHLQWKHZRUOGLVXQLTXHO\RQH
there would be no meaning to motion, and hence to time and space; or at least
WKH\ZRXOGKDYHWREHUHGH¿QHG:HVKDOOGLVFXVVLQ&KDSWHUWKDW=HQR¶VSDUDGR[HV FDQ EH HDVLO\ UHVROYHG DFFRUGLQJ WR ,EQ µ$UDEv¶V SURIRXQG YLHZ RI WLPH
under his theory of the oneness of being.
Coming back to time, we can say that it can be very easily shown that it is in
IDFWLPDJLQDU\$ULVWRWOHVD\VLQKLVPhysicsWKDWµWLPHFRQVLVWVRIWZRSDUWVRQH
of which has existed (and gone, i.e. the past), the other does not yet exist (i.e. the
IXWXUH VRKRZFDQVRPHWKLQJH[LVWVZKLFKLVFRPSRVHGRIZKDWGRHVQRWH[LVW"¶
/HWWLQFN
 6RLIWKHUHLVDUHDO existence to time it will be in the present WKHµQRZ¶ QRW
WKHSDVWRUWKHIXWXUH$ULVWRWOHWKHQJLYHVDQRWKHUDUJXPHQWWKDWDOVRWKHµQRZ¶
is not time. The present is not time, but it is rather a point in imaginary time, like
a point on the line; although the line is composed of points, still each point is not
a line. Likewise time is the sum of all present moments that exist only one by
one, and each one present moment (alone) is not time. Time therefore is the
PLQG¶VSURMHFWLRQRQWKHFRQWLQXRXVSUHVHQFHIURPWKHIXWXUHWRWKHSDVWWKURXJK
the present.
 6LPLODUO\,EQµ$UDEvJLYHVDVWUDLJKWIRUZDUGO\SURIRXQGPHDQLQJRIWLPH,Q
WKHWLWOHRIFKDSWHURIWKH)XWKkWKHVD\VµWKHWLPHRIDWKLQJLVLWVSUHVHQFH¶>,,,@7KHQKHH[SODLQVWKDWWKHWLPHRIWKH/RUGLVWKHµVHUYDQW¶DQG
the time of the servant is the Lord (DOUDEE  >,,,@ EHFDXVH WKH /RUG
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deserves to be given this name by the servant, since He would not be called
µ/RUG¶LIWKHUHDUHQRVHUYDQWVWRZRUVKLS+LPOLNHZLVHWKHVHUYDQWGHVHUYHVKLV
name by (his relation to) the Lord. In the same way, when we say for example:
µµ$PULVWKHVRQRI=DLG¶WKLVPHDQVDFFRUGLQJWR,EQµ$UDEvWKDWWKHWLPHRI
WKHIDWKHUKRRGRIµ$PULVWKHVRQKRRGRI=DLGDQGYLFHYHUVD2ULQ,EQµ$UDEv¶V
RZQ ZRUGV µWKH WLPH RI WKH IDWKHU LV WKH VRQ DQG WKH WLPH RI WKH VRQ LV WKH
IDWKHU¶>,,,@7KDWLVZK\,EQµ$UDEvJDYHWKLVFKDSWHU  WKHWLWOHµ7KH
time of a thing is its presence, but I am out of time and You are out of time, so I
DP<RXUWLPHDQG<RXDUHP\WLPH¶7KLVPHDQVµ,DP<RXUSUHVHQFHDQG<RX
DUHP\SUHVHQFH¶
 µ7LPH¶LQWKHXVXDOFRPPRQVHQVHLVDFWXDOO\DWRROXVHGE\RXUSHUFHSWLRQWR
classify the events or motion of objects chronologically; it would not have any
meaning without motion or change. This is why we do not feel time while we
are asleep; we have to look for some kind of a standard reference motion (the
6XQWKH0RRQWKHVWDUVRUDZDWFK LQRUGHUWRUHDOL]HKRZPXFKRIWLPHKDV
elapsed since we went into deep sleep. Time, therefore, has no real absolute
meaning; it is only used relative to something in order to describe its state of
H[LVWHQFH7KLVLVZK\,EQµ$UDEvVRPHWLPHVXVHVWKHZRUGVµWLPH¶DQGµVWDWH¶DV
V\QRQ\PVDVZKHQKHVD\VµDV\RXOLNH \RXFDQ VD\IURPWKHWLPHRILWVH[LVWence, or the state (KkO RILWVH[LVWHQFH¶>,,@
 6R WKH UHDO PHDQLQJ RI WLPH LV UHGXFHG WR WKH H[LVWHQFH RI WKH ZRUOG LQ WKH
µSUHVHQW PRPHQW¶ ZKLFK KDV QR GXUDWLRQ RU H[WHQVLRQ EHFDXVH WKH IXWXUH DQG
WKHSDVWDUHPHUHLPDJLQDWLRQ,IZHNQRZWKDW,EQµ$UDEvGHFODUHVWKHUHLVQR
SUREOHPWRJRDORQJZLWKSHRSOHDQGVD\WKDWµWLPH¶LVWKHGD\WLPHDQGQLJKWRU
that it is a duration taken by the motion of objects, or it is comparing an event to
DQRWKHUZKHQVRPHRQHDVNVDERXWLWE\µZKHQ"¶EHFDXVHWKHVHGH¿QLWLRQVKDYH
been widely used and they are correct in relation to time, in the common sense
>,,,@$V,EQµ$UDEvVD\VLQFKDSWHURIWKH)XWKkWZKLFKLVWLWOHGµ2Q
NQRZLQJH[LVWLQJDQGDVVXPHGWLPH¶SHRSOHKDYHXVHGWKHZRUGµWLPH¶ ]DPkQ)
in many different ways: most philosophers, for example, use it as the duration
WDNHQE\WKHPRWLRQRIRUEV0XVOLPWKHRORJLFDOVFKRODUVRQWKHRWKHUKDQGXVH
LWWRRUGHUHYHQWVVHTXHQWLDOO\%XWJHQHUDOO\]DPkQLQ$UDELFPHDQVWKHQLJKW
time (OD\O), and the daytime (nahâr $OVR,EQµ$UDEvKLPVHOIVRPHWLPHVXVHVWKH
word ]DPkQWRPHDQWKHGD\WLPHDQGQLJKW>,@%XWWKLVLVPRUHWKDQMXVWD
convention, because, as we shall see below and in the following chapter, the
GLYLQH µGD\¶ yawm LVIRUKLPWKHPDLQLQGLYLVLEOHXQLWRIWLPH6RLIWLPHKDV
DQ\UHDOH[LVWHQFHLWH[LVWVDVWKHGLYLQHµGD\V¶ RIHDFKUHDOLQVWDQW QRWDVWKH
hours or seconds we conventionally use. It is also worth mentioning here that,
unlike the day (yawm) or daytime (nahâr) and the night (OD\O WKHZRUGµWLPH¶
(]DPkQ or ]DPDQ ZDVQHYHUXVHGLQWKH4XU¶DQ
Despite the fact that he considers time to be imagined and having no real
H[LVWHQFH ,EQ µ$UDEv VWUHVVHV WKDW LW LV RQH RI WKH IRXU µPRWKHUV IXQGDPHQWDO
SULQFLSOHV  RI H[LVWHQFH¶ WKH IRUPDEOH PRQDG DOMDZKDU DOVXZDUv),5 the accidental form (DOµDUDG), time (DO]DPkQ) and space (DOPDNkQ).7 Everything else
LQWKHPDQLIHVWZRUOGLVFRPELQHGRIWKHVHIRXUSDUDPHWHUV>,,,@+HDOVR
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argues that those four parameters – together with another six categories that are
derived from them: IkµLO, PXQIDµLO, idâfa, ZDGµ, µDGDG ND\I – are enough to
describe the state of everything in the world. Together these make up the familLDUWHQ$ULVWRWHOLDQFDWHJRULHVLHVXEVWDQFH MDZKDU TXDQWLW\ kamm TXDOLW\
(kayf), relation (idâfa), time (matâ), place (ayna), situation or position (ZDGµ),
possession (ODKX), or state (MLGGD), passion (\DQIDµLO) and action (\DIµDO) –
although the meaning of MDZKDU here is of course radically different from its
XVXDO $ULVWRWHOLDQ XVDJH UHÀHFWLQJ LQ WKLV FDVH WKH NDODP LQVSLUDWLRQ RI ,EQ
µ$UDEv¶VWHUPLQRORJ\ EI29,µ$O0DNOkW¶DQGEP,,µ&DWHJRULHV¶ 
<HW WKRVH IRXU µPRWKHUV RI H[LVWHQFH¶ LQFOXGLQJ WKH IRUPDEOH PRQDG LQ ,EQ
µ$UDEv¶VGLVWLQFWLYHFRQFHSWLRQRIWKHRQHQHVVRIEHLQJDUHQRWKLQJEXWLPDJLQDU\IRUPVRUUHÀHFWLRQVRIWKHXQLTXHµ6LQJOH0RQDG¶ DOMDZKDUDOIDUG) which
is the only thing that can be described as having a real existence: all other things
LQWKHZRUOGDUHGLIIHUHQWIRUPVRIWKLV6LQJOH0RQDGLQFOXGLQJµYLVLRQDQGWKH
visible, hearing and the heard, imagination and the imaginable, thinking and the
WKLQNDEOH  HWF¶>,,,@7KLVODWWHUFRQFHSWUHÀHFWV,EQµ$UDEv¶VFRQWURversial theory of the oneness of being.
The importance of understanding the reality of time is, therefore, to provide
the link between the DFWXDOXQLW\RIWKLV6LQJOH0RQDGDQGWKHapparent multiSOLFLW\RIWKHZLWQHVVHGZRUOG7KDWLVZK\,EQµ$UDEvVD\VWKDW
the knowing of time is a noble knowing through which eternity (DOD]DO) is
WUXO\NQRZQ   %XWRQO\WKH6ROLWDU\6DJHVDPRQJµWKH7UXH0HQ¶NQRZ
LW HWHUQLW\ 7KLV UHDOLW\ LVNQRZQDVµWKH)LUVW$JH¶ DOGDKUDODZZDO) or
µWKH$JH RI DJHV¶ GDKU DOGXKU). From this eternity (DOD]DO),time comes
into existence.
>,±@
7KHUHIRUHZHPD\VXPPDUL]HWKDWWLPHDVZHRUGLQDULO\H[SHULHQFHLWLVGH¿QHG
E\ PRWLRQ DQG PRWLRQ LV GH¿QHG E\ WKH GLIIHUHQW SRVLWLRQV RI WKH IRUPDEOH
monads, and those monads are different states (times or instances) or forms of
WKH6LQJOH0RQDGZKLFKDORQHKDVDUHDOH[LVWHQFH

2.2 Physical time and spiritual time
,EQ µ$UDEv GLVWLQJXLVKHV EHWZHHQ WZR NLQGV RI WLPH SK\VLFDO RU µQDWXUDO WLPH¶
(]DPDQWDEvµv DQGVSLULWXDORUµSDUDQDWXUDOWLPH¶ ]DPDQIDZTWDEvµv 7KH¿UVW
is used to compare the motion of bodies and orbs, while the latter is used to
compare the changes in spiritual states, such as realizing and knowing. He
H[SODLQVWKDWWKHH[LVWHQFHRIWLPHGRHVQRWQHFHVVDULO\UHTXLUHWKHH[LVWHQFHRI
PDWWHU>,9@EHFDXVHWKHUHLVWLPHWKDWLVDVVRFLDWHGZLWKPDWHULDOPRWLRQ
that is under the effect of Nature, and time that is associated with immaterial
motion that is above the effect of Nature: i.e. in the spiritual world. Thus he says
WKDWµ\RXVKRXOGNQRZWKDWVRPHRIWLPHLVDERYH1DWXUHDQGVRPHRILWLVEHORZ
1DWXUH¶>,@DQGKHH[SODLQVIXUWKHUE\VD\LQJWKDWWKHWLPHWKDWLVXQGHU
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1DWXUHµLVGH¿QHGE\WKHPRWLRQRIRUEV  DQGWKHWLPHWKDWLVEH\RQG1DWXUHLV
GH¿QHGE\ VSLULWXDO VWDWHV¶>,@6RZKHQ,EQµ$UDEvVD\VµDQGWKHRULJLQ
RIWKHH[LVWHQFHRIWLPHLV1DWXUHZKRVHVWDWHLVEHORZWKH8QLYHUVDO6RXODQG
DERYHWKH8QLYHUVDO'XVW¶>,,,@WKLVDFWXDOO\UHIHUVWRQDWXUDOWLPHZKLFK
is used to compare the motion of bodies and orbs – while spiritual time is used
to compare the change of spiritual states, and its origin preceded the existence of
the physical world.
 :H FDQ IDLUO\ VD\ WKDW ,EQ µ$UDEv¶V FRQFHSWLRQ RI QDWXUDO WLPH LV WKH WLPH
known in physics and cosmology, and that his spiritual time resembles what is
FDOOHG E\ PDQ\ PRGHUQ SKLORVRSKHUV µSV\FKRORJLFDO WLPH¶ 7KH SV\FKRORJLFDO
WLPHLVRXUIHHOLQJRIWLPH¶VSDVVDJHHYHQZKHQHYHU\WKLQJDURXQGXVLVVWDQGLQJ
still, including ourselves: we feel this time because our inner state is continuously being updated through changes in our consciousness, unless we fall into
GHHSVOHHSDVKDSSHQHGIRUH[DPSOHZLWKWKHµSHRSOHRIWKHFDYH¶ DKODONDKI)
who stayed over three hundred years in deep sleep, yet when they awoke they
WKRXJKWLWZDVOLNHDGD\RUSDUWRIDGD\ 4XU¶DQ±VHHDOVR>,,@ 
 3K\VLFDO WLPH VHHPV WR ÀRZ XQLIRUPO\ DQG FRQWLQXRXVO\ DW OHDVW ORFDOO\ 
ZKLOHSV\FKRORJLFDOWLPHGHSHQGVJUHDWO\RQWKHPRRGDV,EQDO)kULGVXJJHVWHG
nicely in one of his poems:
With her for me a year is like a glimpse,
and an hour of parting for me is like a year.
0DKPG
$OVR,EQµ$UDEvVD\VWKDWµPLQXWHVDUH\HDUVZKLOHVOHHSLQJ¶>,9@DQGZH
VKDOOGLVFXVVWKLVUHODWLYHDVSHFWRIµSDUDQDWXUDO¶SV\FKLFWLPHLQVHFWLRQ

2.3 The origin of the world
0DQ\SHRSOHDVNTXHVWLRQVOLNHµZKDWLVWKHDJHRIWKHXQLYHUVH"¶RUµZKHQGLG
WKH ZRUOG EHJLQ"¶ $QG PDQ\ FRVPRORJLVWV JR DORQJ ZLWK WKHVH TXHVWLRQV DQG
give estimates for the age of the physical universe (today, usually about 15
ELOOLRQ \HDUV  $Q\ DQVZHUV WR VXFK TXHVWLRQV ZLOO TXLFNO\ OHDG WR D PRGHUQ
YHUVLRQ RI WKH VWLOORQJRLQJ GHEDWH EHWZHHQ 3ODWR¶V DQG $ULVWRWOH¶V VFKRROV
already mentioned in Chapter 1: i.e. whether time was created in or before the
ZRUOG RU YLFH YHUVD RU ZKHWKHU WKH\ DUH ERWK HWHUQDO 0DQ\ ULGGOHV DQG SDUDGR[HVTXLFNO\HPHUJHRXWRIWKLVGHEDWH)RUH[DPSOHRQHPD\DVNLIWKHZRUOG
started at a certain point of time, why God chose that time in particular? Could
the world have been created ten minutes before or after that designated time?
$QG ZKDW ZDV *RG GRLQJ RU ZKDW ZDV KDSSHQLQJ EHIRUH WKH EHJLQQLQJ RI WKH
world?
 ,EQµ$UDEvKRZHYHUVKRZVWKDWVXFKTXHVWLRQVDUHPHDQLQJOHVVEHFDXVHWKH
ZRUOGLVFUHDWHGRXWRIWLPHDQGWLPHLWVHOILVSDUWRIWKDWFUHDWHGZRUOG$OODK
GLGQRWFUHDWHWKHZRUOGLQWLPHEHFDXVHQRWKLQJH[LVWHGµEHIRUH¶WKHZRUOGDSDUW
from Him Who is also out of time, and therefore the creation of the world can
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not be compared to other events in time. The existence of the Creator precedes
the existence of the world ORJLFDOO\, and not chronologically, so it is like when
ZHVD\µWKHGD\VWDUWVZKHQWKH6XQULVHV¶WKHUHLVQRGXUDWLRQRIWLPHWKDWVHSDUDWHVVXQULVHIURPWKHVWDUWRIWKHGD\>,$O0DVk¶LO, no. 25], but logically
WKHGD\ZRXOGQRWVWDUWLIWKH6XQGLGQRWULVH7KHH[LVWHQFHRI$OODK:KRLV
Pre-Existent (Qadîm or $]DOv  DQG 6HOI([LVWHQW 4D\\P), is a precondition –
not a cause – for the existence of the world. Therefore, because the world was
FUHDWHG RXW RI WLPH QRW µLQ¶ WLPH  WKH DERYH TXHVWLRQV DUH LQYDOLG $OO VXFK
TXHVWLRQV XVH WLPH SKUDVHV WKDW KDYH QR PHDQLQJ RXWVLGH RI WKDW WLPH ZKLFK
appeared in or with the world and not before it.
 ,EQµ$UDEvVKRZHGWKLVFOHDUO\E\H[SODLQLQJWKDW
The fact of the matter is that the existence of the Real is not determined
(temporally or causally) by the existence of the world: not temporally
before, with, or after, because temporal or spatial precedence with relation
WR$OODKLVFRQIURQWHGE\WKHUHDOLWLHVFRQIURQWLQJZKRHYHUVSHDNVDERXWLW
factually – unless they say something by the way of illumination, as had
EHHQVDLGE\WKH0HVVHQJHUSHDFHEHXSRQKLPRULWZDVH[SUHVVHGLQWKH
(divine) Book. For not everyone is able to experience the unveiling of these
realities. We can only say that the Exalted Real exists by Himself and for
+LPVHOI+LVH[LVWHQFHLVDEVROXWHLVQRWFRQ¿QHGE\DQ\RWKHUWKDQ+LP
and is not caused by something nor is He the cause of anything – But He
is the Creator of causes and results, WKH.LQJWKH0RVW+RO\2QH  
Who always is and has been.
The world exists WKURXJK$OODK, not by itself or for itself. Therefore the
existence of the Real Who exists by Himself is a determining condition for
the existence of the world, which would not exist at all without the existence
RIWKH5HDO$QGVLQFHWLPHFDQQRWH[LVWZLWKRXWWKHH[LVWHQFHRIWKH5HDO
DQGWKH GLYLQH 6RXUFH PDEGD¶) of the world, therefore the world comes to
H[LVWµLQRWKHUWKDQWLPH¶6RDFWXDOO\ZHFDQQRWVD\LQWKHWUXHUHDOLW\RI
WKLQJVWKDW$OODKH[LVWHGEHIRUHWKHZRUOG±EHFDXVHLWKDVEHHQHVWDEOLVKHG
WKDWµEHIRUH¶LVDWLPHSKUDVHDQGWKHUHZDVQRµWLPH¶ EHIRUHWKHH[LVWHQFH
of the world). Nor can we say that the world existed after the existence of
WKH 5HDO VLQFH WKHUH LV QRWKLQJ RWKHU WKDQ WKH 5HDO  µDIWHU¶ RU µZLWK¶ WKH
existence of the Real, because He caused (everything else) to exist and is
PDNLQJLWDQGRULJLQDWLQJLW LQWKHZRUGVRIDIDPRXVKDGLWK µZKLOHWKHUH
ZDVQRWKLQJ ZLWK+LP ¶
 6RDVZHVDLGWKH5HDOH[LVWVE\+LPVHOIDQGWKHZRUOGH[LVWVthrough
the Real. But if someone governed by his imagination (wahm) should ask
µ:KHQZDVWKHZRUOG FUHDWHG DIWHUWKH5HDO"¶ZHZRXOGVD\WKDWµZKHQ¶LV
DWLPHTXHVWLRQ%XWWLPHEHORQJVWRWKHUHDOPRIUHODWLRQV QLVDE, see: SDK:
 DQG DVVXFK LVFUHDWHGE\$OODKEXWQRWOLNHWKHFUHDWLRQRIH[LVWHQFH
EHFDXVH WKH UHDOP RI UHODWLRQV LV FUHDWHG E\ RXU KXPDQ  µHVWLPDWLRQ¶ RU
consideration: WDTGvU), not by the creation of what exists . . . Therefore this
TXHVWLRQLVQRWYDOLG6R\RXVKRXOGEHFDUHIXOKRZ\RXDVNDQGGRQRWEH
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veiled by the tools of (conventional human) expression from actually realizing and fully comprehending these realities in yourself.
 6R WKH RQO\ WKLQJ OHIW LV   D SXUH DQG DEVROXWH ([LVWHQFH ± QRW RQH
coming into existence) after non-existence – and that is the existence of the
5HDOPD\+HEHH[DOWHG$QG  DQH[LVWHQFH WKDWRQO\FRPHVWREH DIWHU
the non-existence of the essence of that existent thing itself – and that is the
H[LVWHQFHRIWKHZRUOG6RWKHUHLVQRWDQ\FRPSDUDELOLW\RU FRH[WHQVLYH 
extension between those two existences, apart from that imagined, presumed
RQHWKDWLVUHPRYHGE\ WUXH NQRZOHGJH6RQRWKLQJLVOHIWRIWKDW IDOVHO\
supposed comparability of God and the world) but absolute Existence (of
*RG  DQG GHWHUPLQHG H[LVWHQFH RI WKH ZRUOG  $FWLYH ([LVWHQFH RI *RG 
and passive existence (of the world). This is what is given by the realities,
DQGSHDFH LHWKDW¶VDOO 
>,VHHDOVR$O0DVk¶LOQR@
µ7KH ZRUOG¶ IRU ,EQ µ$UDEv LV ERWK VSLULWXDO DQG PDWHULDO DQG DV ZH KDYH VHHQ
above there are two corresponding kinds of time, spiritual and physical. The
spiritual world preceded the creation of the material universe (nature) as we
know it (stars and planets), so there was spiritual time before the creation of the
physical world. He indicates that spiritual time is necessary to describe the relation between spirits and the divine Names before the creating of the physical
ZRUOG6RLQWKLVUHVSHFW,EQµ$UDEvGRHVUHVSRQGWRWKHDERYHPHQWLRQHGTXHVWLRQLQJDERXWZKDWZDVµEHIRUH¶WKHFUHDWLRQRIWKHSK\VLFDOZRUOG9 but he still
FRQVLGHUVVXFKTXHVWLRQLQJLQYDOLGEH\RQGWKHVHWZRFUHDWHGUHDOPVRIWKHZRUOG
,Q IDFW ,EQ µ$UDEv H[SODLQV WKDW WKH ZRUOG KDV WKUHH GLVWLQFWLYH RQWRORJLFDO
µOHYHOV¶ µDODP DOPXON or µDODP DOVKDKkGD, which is the visible world; µDODP
DOPDODNW, which is the realm of meanings; and µDODPDOMDEDUW, which is the
DOOHQFRPSDVVLQJ UHDOP RI WKH GLYLQH µ,PDJLQDWLRQ¶ EDU]DNK  >,
,,@%XWKHUHDQGHOVHZKHUHKHVRPHWLPHVDGDSWVWKHVLPSOL¿HGUHIHUHQFH
GUDZQIURPWKH4XU¶DQ WRWKHWZRGRPDLQVDVWKHµYLVLEOH¶DQGµLQYLVLEOH¶ VHH
SPK±DQGDOVR$O0DVk¶LOQR 
 $FWXDOO\,EQµ$UDEvFRQVLGHUVWKHDJHRIWKHZRUOG DVVSLULWXDODQGPDWHULDO
WRJHWKHU  WR EH LQ¿QLWH IURP ERWK GLUHFWLRQV LH LW KDV DOZD\V EHHQ DQG LW ZLOO
always be; it is eternal without beginning and eternal without end. However, this
is not saying that the material (and even the spiritual) world is eternal, but the
ZRUOGKDVVRPHVRUWRISUHH[LVWHQFHLQWKHIRUHNQRZOHGJHRI$OODKDQG$OODK¶V
NQRZOHGJH LV HWHUQDO LQ ERWK GLUHFWLRQV ,Q DGGLWLRQ ,EQ µ$UDEv DOVR FRQVLGHUV
those two ends to coincide with each other, so time as a whole is like a circle
that can not be described to have a beginning or an end, but when we set a point
WKH SUHVHQW  DQG D GLUHFWLRQ WR WKH SDVW RU IXWXUH  RQ WKLV FLUFOH ZH GH¿QH D
EHJLQQLQJDQGDQHQG>,,,,@:HVKDOOGLVFXVVWKHFRQFHSWRIFLUFXODUDQGF\FOLFDOWLPHLQVHFWLRQ
 ,EQµ$UDEv±IROORZLQJ,EQ6vQk¶VIDPLOLDUWKHRORJLFDOFDWHJRULHV 1DVU
± ±GLYLGHVDOOWKLQJVLQWHUPVRIWKHLUW\SHRIH[LVWHQFHLQWRWKUHHLQFOXVLYH FDWHJRULHV QHFHVVDU\ SRVVLEOH RU µFRQWLQJHQW¶ mumkin), and impossible
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>,, ,,±@ 2QO\ $OODK¶V H[LVWHQFH LV GHVFULEHG DV µ1HFHVVDU\¶ RU
6HOI([LVWHQW ZKLOH DEVROXWH QRQH[LVWHQFH LV LPSRVVLEOH 7KH ZRUOG RQ WKH
RWKHU KDQG LV FDOOHG µSRVVLEOH¶ EHFDXVH LW LV SRVVLEOH to exist, but in order to
actually come into existence it needs a determining cause (PXUDMMLK) who has to
EHSUHH[LVWHQWDQGVHOIH[LVWHQWRUQRQHRWKHUWKDQ$OODK Therefore, the world
(the possible) is originally non-existence (but not absolute non-existence, only a
QRQH[LVWHQFHWKDWLVSRVVLEOHWRH[LVW DQGLWLVDOZD\VLQQHHGRI$OODKLQRUGHU
WREULQJLWLQWRH[LVWHQFH7KXVLWFDQEHVDLG±DVLQWKHORQJTXRWDWLRQDERYH±
that it exists E\ or through$OODKDQGQRWWKURXJKLWVHOI7KHGLIIHUHQFHEHWZHHQ
absolute non-existence and possible non-existence is that the latter exists (even
EHIRUHLWFRPHVLQWRUHDOH[LVWHQFH LQ$OODK¶V.QRZOHGJHDQGWKLVIRUHNQRZOHGJH LV HWHUQDO EHFDXVH +LV NQRZOHGJH LV QRW RWKHU WKDQ +LPVHOI >,
,,@ VHHDOVRVHFWLRQ 
 6R WKH ZRUOG VSDWLDO DQG WHPSRUDO HWHUQDOO\ H[LVWHG RU ZDV GHWHUPLQHG LQ
$OODK¶V NQRZOHGJH EXW LW LV FRQWLQXRXVO\ EURXJKW LQWR UHDO H[LVWHQFH ad
LQ¿QLWXP:
6R ZKHQ$OODK EURXJKW WKH HQWLWLHV LQWR H[LVWHQFH  +H EURXJKW WKHP IRU
them not for Him. But (for Him) they are still as they were on their spatial
DQG WHPSRUDO VWDWHV ZLWK WKHLU GLIIHUHQW WLPH DQG VSDFH FRRUGLQDWHV  6R
+HUHYHDOVWRWKHPWKHLUHQWLWLHVDQGVWDWHVOLWWOHE\OLWWOHLQ¿QLWHO\DQGVXFFHVVLYHO\ 6R WKH LVVXH IRU$OODK LV RQH DV +H VDLG DQG 2XU &RPPDQG LV
EXWRQHDVWKHWZLQNOLQJRIDQH\H  DQGPXOWLSOLFLW\LV RQO\ IRUWKH
countables themselves.
>,@
However, despite this pre-existence, we can not say that the world is eternal and
only developed from one state to another. It is not exactly clear how Henry
&RUELQFRQFOXGHGWKDWµWKHUHLVQRSODFHLQ,EQµ$UDEv¶VWKLQNLQJIRUFUHDWLRQH[
QLKLOR DQ DEVROXWH EHJLQQLQJ SUHFHGHG E\ QRWKLQJ¶ &RUELQ    ZKHQ
,EQµ$UDEvVWDUWHGWKH)XWKkWE\VD\LQJµ3UDLVHEHWR$OODK:KRFUHDWHGWKLQJV
DIWHU LWVEHLQJ QRQH[LVWHQFH¶>,@,Q$O'XUUDW$O%D\Gk¶ he also declares
WKDW µWKH GHSHQGHQW H[LVWHQFH WKH SRVVLEOH  PD\ RQO\ EH DIWHU QRQH[LVWHQFH
otherwise it would not be a “possible” whereas it is possible, and it would not be
DQ H[LVWHQFH E\ WKH 6HOI([LVWHQW ZKLOH LW LV LQ IDFW DQ H[LVWHQFH E\ WKH 6HOI
([LVWHQW:KRFDXVHGLWWRH[LVW¶ $O'XUUDW$O%D\Gk¶ 
If Corbin means what we explained in the previous paragraph – i.e. that eveU\WKLQJH[LVWHGLQWKHIRUHNQRZOHGJHRI$OODKHYHQEHIRUHLWUHDOO\H[LVWHGLQWKH
world – then we have to stress the difference between the essence or entity (µD\Q)
RIDWKLQJLQ*RG¶V.QRZOHGJHDQGLWVDFWXDOH[LVWHQFH:LOOLDP&KLWWLFNGHYRWHG
a full chapter in his book 7KH6X¿3DWKRI.QRZOHGJH to explaining this imporWDQWFRQFHSWLQ,EQµ$UDEv¶VRQWRORJ\ SPK± 7KHHQWLWLHVRIWKHZRUOG
DUH LQ $OODK¶V IRUHNQRZOHGJH HWHUQDOO\ EXW WKH\ DUH EURXJKW LQWR H[LVWHQFH ±
after they were not existing – one after the other. This is a very important disWLQFWLRQ,EQµ$UDEvFRQWLQXHVE\H[SODLQLQJWKDW
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(YHU\WKLQJLVLQQHHGRI$OODKWKH([DOWHGIRUWKHH[LVWHQFH of its essence
(or entity: µD\Q), not for its essence, because its immutable essence (µD\QXKX
DOWKkELWDPRVWZLGHO\WUDQVODWHGDVµSHUPDQHQWDUFKHW\SH¶VHHSPK LV
not determined in its immutability; it is not determined by a determiner, for
there is no determination in eternity . . . so the existence of the possible may
only be after non-existence, which means it was not, and then it is.
($O'XUUDW$O%D\Gk¶VHHDOVR$O0DVk¶LOQR
$FWXDOO\ZHVKDOOVHHODWHULQVHFWLRQWKDWWKLVLQWULQVLFQHHGE\WKHµSRVVLEOH¶
±LHRIDOOWKHUHDOPVRIFUHDWLRQ±IRU$OODKWREULQJLWLQWRH[LVWHQFHFRQWLQXHV
to be necessary at every single moment, because the world is continuously
EURXJKWLQWRH[LVWHQFHLQHYHUUHQHZHGIRUPV LHLWLVFRQVWDQWO\µUHFUHDWHG¶ 
However, it is still not easy for the human mind to imagine the existence of
the created world (DOPXKGDWK DQGWKHHWHUQDOH[LVWHQFHRI$OODKWKH(WHUQDORU
Pre-existent (DOTDGvP ZLWKRXWDUHÀHFWLRQRIVRPHWLPHVHSDUDWLRQ$QGHYHQ
IRU,EQµ$UDEvWKHLVVXHLVQRW\HWFORVHG$VKHVXJJHVWHGLQWKHORQJSDVVDJH
TXRWHGDERYHVRPHKRZXQGHUVWDQGLQJWKLVP\VWHULRXVSRLQWVHHPVWREHEH\RQG
QRUPDOKXPDQSHUFHSWLRQDQGUHTXLUHVDGLYLQHO\LQVSLUHGNQRZOHGJHDFFHVVLEOH
only to rare individuals with the very highest spiritual attainments. This same
GLI¿FXOW\ FDXVHG PDQ\ 0XVOLP SKLORVRSKHUV DQG RWKHU WKHRORJLDQV WR FRQWLQXH
WRVSHFXODWHRQPDQ\WKHRULHVWKDW,EQµ$UDEvGLVDJUHHVZLWK .LWkE$O$]DO 
 ,EQµ$UDEvH[SODLQVIXUWKHUWKHUHODWLRQEHWZHHQWKHH[LVWHQFHRI*RGDQGWKH
existence of the world in chapter 59 of the )XWKkW, which is the same chapter in
ZKLFK KH WDONV VSHFL¿FDOO\DERXW WKH WRSLF RI WLPH ,EQ µ$UDEv¶V DUJXPHQW SUHVHQWHGDWWKHEHJLQQLQJRIWKLVFKDSWHULVH[WUHPHO\FRPSOLFDWHGDQGYHU\GLI¿cult to understand, even in its original language. However, because of its
importance, we are obliged to translate it here, with some necessary explanations
in parentheses.
 $W WKH EHJLQQLQJ RI FKDSWHU  DIWHU WKH RSHQLQJ SRHP TXRWHG DW WKH YHU\
EHJLQQLQJRIWKLVFKDSWHU,EQµ$UDEvVD\V
<RXVKRXOGNQRZ¿UVWWKDW$OODKWKH([DOWHGLVWKH)LUVW (DODZZDO), and
WKHUHLVQR¿UVWQHVV DZZDOL\\D) to anything before Him nor to anything else
– whether that exists through Him or independent of Him – with Him: but
He is WKH2QH LHWKH8QLTXHDOZkKLG), Glory be to Him, in His Firstness.
6R WKHUH LV QRWKLQJ WKDW LV VHOIH[LVWHQW DSDUW IURP +LP EHFDXVH +H LV the
$OO6XI¿FLHQW (DOJKDQv) in Himself, absolutely, and Independent of all other
beings. He said: DQG $OODK LV 6HOI6XI¿FLHQW ZLWK UHVSHFW WR DOO WKH ZRUOGV
 DQGWKLVLVWUXHDFFRUGLQJWRERWKWKHLQWHOOHFWDQGUHYHODWLRQ
 7KHUHIRUH WKH H[LVWHQFH RI WKH ZRUOG FDPH DERXW E\ $OODK HLWKHU IRU
+LPVHOIRUIRUµRWKHU¶WKDQ+LPVHOI%HFDXVHLIWKLVµRWKHU¶ZDV+LPVHOILW
ZRXOGQRWEHµRWKHU¶DQGDOVRLIWKLVµRWKHU¶ZDV+LPVHOI+HZRXOGEHQHFHVVDULO\ FRPSRVHG LQ +LPVHOI DQG WKH ¿UVWQHVV ZRXOG EH WR WKLV µRWKHU¶
WKHUHIRUHWKLVZRXOGYLRODWHRXUSUHYLRXVVWDWHPHQWWKDWWKHUHLVQR¿UVWQHVV
WRDQ\WKLQJZLWKRUEHIRUH$OODK
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 6RLIWKLVµRWKHU¶LVQRW+LPVHOIWKHQLWZRXOGEHHLWKHUH[LVWHQFHRUQRQ
existence. But it is impossible to be non-existence, because non-existence
can not bring the world (from its non-existence) into existence because there
LVQRDQ\SULRULW\WRDQ\RQHRIWKHP LHWKHZRUOGDQGWKLVµRWKHU¶WKDWLV
non-existence) to come into existence, since both of them are non-existence,
and non-existence has no effect because it is null.
 2QWKHRWKHUKDQGWKLVµRWKHU¶FDQQRWEHH[LVWHQFHEHFDXVHWKHQLWHLWKHU
H[LVWVE\LWVHOIRUQRW LHWKURXJKVRPHWKLQJHOVH $QGLWLVLPSRVVLEOHWKDW
WKLVµRWKHU¶H[LVWVE\LWVHOIVLQFHLWKDVDOUHDG\EHHQSURYHGWKDWWKHUHFDQ
not be two self-existent beings.
 6RLWUHPDLQVWKDWWKLVµRWKHU¶H[LVWVE\VRPHWKLQJHOVHDQGWKHPHDQLQJ
of the possibility of the world is nothing but that it exists by something else.
7KHUHIRUHWKLVµRWKHU¶LVWKHZRUOGRU VRPHSDUW RIWKHZRUOG
 $OVRLIWKHH[LVWHQFHRIWKHZRUOGE\$OODKLVGXHWRµVRPHWKLQJ¶ZLWKRXW
ZKLFKWKHZRUOGZRXOGQRWH[LVW±ZKHWKHUWKLVµVRPHWKLQJ¶LVFDOOHGµZLOO¶
(irâda µZLVK¶ mashî’a ¶µNQRZOHGJH¶ µLOP) or anything you want which
LVUHTXLUHGE\WKHµSRVVLEOH¶LQRUGHUWRH[LVW±WKHQWKH5HDOZRXOGQRW EH
DEOHWR GRDQ\WKLQJZLWKRXWWKLVµVRPHWKLQJ¶%XWWKDWLPSOLHVQRWKLQJEXW
QHHGIXOQHVVZKLFKLVLPSRVVLEOHIRU$OODKEHFDXVH$OODKLVDEVROXWHO\6HOI
6XI¿FLHQWVLQFH+HLVDV+HVDLG6HOIVXI¿FLHQW(Independent) with respect
WR DOO WKH ZRUOGV   $QG LI LW LV FODLPHG WKDW WKLV µVRPHWKLQJ¶ LV WKH
Essence Himself, then we say that it is impossible for anything to be
µLQ QHHG RI¶ LWVHOI DQG VLQFH +H LV 6HOIVXI¿FLHQW LQ +LPVHOI WKHQ WKLV
IDOVH VXSSRVLWLRQ  ZRXOG OHDG WR WKH VDPH FRQWUDGLFWLRQ ± LH EHLQJ 6HOI
VXI¿FLHQW DQG \HW QHHGIXO LQ +LPVHOI DW WKH VDPH WLPH ± DQG DOO WKLV
is impossible.
 7KHUHIRUHVLQFHZHKDYHDOUHDG\GLVSURYHGWKHH[LVWHQFHRIDQ\µRWKHU¶
(determining cause of the existence of the world), we conclude that the
existence of the world, inasmuch as it exists through something else, is
FDXVDOO\ UHODWHGWRWKH1HFHVVDULO\6HOI([LVWHQW ZkMLEDOZXMGOLQDIVLKL:
LH$OODKRUWKH5HDO DQGWKDWWKHHVVHQFH µD\Q RIWKHµSRVVLEOH¶LWVHOILV
WKHORFXVIRUWKHHIIHFWRIWKH1HFHVVDULO\6HOI([LVWHQW¶VEULQJLQJWKHSRVVLble into existence. It can only be properly comprehended like this.
 +HQFH VXFK LQWULQVLF GLVWLQFWLRQV DV *RG¶V  µ:LVK¶ mashî’a  µ:LOO¶
(irâda  µ.QRZOHGJH¶ µLOP  DQG µ$ELOLW\¶ TXGUD) are (all) Himself – may
He be exalted far above any multiplicity within Himself! Indeed His is DEVR
OXWH8QLFLW\DQG>LQWKHZRUGVRIWKHIDPRXV6XUDDO,NKOkV] He µis the
2QH (DO:kKLG),WKH8QLTXH (DO$KDG), $OODKWKHRQHRQ:KRPDOOGHSHQG
DO6DPDG ; +H GLG QRW JLYH ELUWK – for then He would be a preceding
(cause); QRULV+HERUQ – since He would then be a result; nor is there any
³RWKHU´ HTXLYDOHQW NXI¶  WR +LP¶ ± IRU LQ WKDW FDVH WKH H[LVWHQFH RI WKH
world would be the result of twoSUHFHGLQJFDXVHVWKH5HDODQG,WVµHTXLYDOHQW¶ ± PD\ $OODK EH H[DOWHG DERYH WKDW  6R WKLV LV KRZ +H GHVFULEHG
Himself in His Book when the Prophet, peace be upon him, was asked to
GHVFULEHKLV/RUGWKHQ+HVHQWGRZQWKH6XUDDO,NKOkV MXVWTXRWHGKHUH 
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(according to the circumstances described in a hadith.DQ] WRJHWULG
of all (supposed) sharing (shirk ZLWKRWKHUWKDQ$OODKE\WKRVHKLJKTXDOLWLHV DQG GHVFULSWLRQV 6R WKHUH LV QRWKLQJ $OODK QHJDWHV LQ WKLV 6XUD RU
DSSURYHV EXW WKRVH QHJDWLRQV RU DSSUREDWLRQV DUH VRPH SHRSOH¶V RSLQLRQV
DERXW$OODK
>,@
The importance of this long paragraph comes from the fact that it shows the
EDVLVRI,EQµ$UDEv¶VGLVWLQFWLYHYLHZRIFUHDWLRQWKHGLVWLQFWLYH±DQGH[WUHPHO\
controversial – view that many scholars have traditionally called µWKHRQHQHVVRI
being (ZDKGDWDOZXMG ¶EXWZKLFKKDVEHHQZLGHO\PLVXQGHUVWRRG,EQµ$UDEv
himself could not describe it plainly, simply because it is a reality whose direct
SHUFHSWLRQ GHSHQGV QRW RQ ORJLF EXW ± DV ,EQ µ$UDEv VWUHVVHG LQ WKH SDVVDJH
TXRWHG DW WKH HQG RI VHFWLRQ  ± RQ D UDUH LQVSLUHG H[SHULHQWLDO µWDVWLQJ¶
UHVWULFWHGWRWKHVSLULWXDOHOLWHRIWKHµ6ROLWDU\2QHV¶$VVRRQDVLWLVVSRNHQLWLV
OLNHO\WREHPLVXQGHUVWRRG:KDW,EQµ$UDEvWULHVWRSURYHLQWKHSDVVDJHVMXVW
TXRWHGDVLQPDQ\FKDSWHUVRIWKH)XWKkW and other books, is that the existence
of the world is solely dependent on the existence of the Real, Who is One and
8QLTXH±DQGWKDWWKLVXOWLPDWHGHSHQGHQFHRIWKHZRUOGRQWKH5HDOLVDQHVVHQtial property that accompanies everything in the world at all times. On the other
KDQGQRWKLQJZDVDGGHGWR$OODKWKURXJK+LVFUHDWLQJWKHZRUOGDVIRU+LP LQ
+LV.QRZOHGJH WKHZRUOGLVDVLILWLVDOZD\VWKHUH:HVKDOOFRPHEDFNWRWKLV
important issue of the oneness of being (especially in Chapter 5) as we continue
RXUH[SORUDWLRQRI,EQµ$UDEv¶VYLHZRIWLPHEHFDXVHLWLVWUXO\WKHNH\WRXQGHUstanding his cosmology and theology.

2.4 The origin of time?
If we can not speak about the origin of the world in time, we can still ask about
WKHRULJLQRIWLPHLQWKHZRUOG$V,EQµ$UDEvSRLQWHGRXWZHFDQQRWDVNZKHQ
WLPH EHJDQ EHFDXVH WKH ZRUG µZKHQ¶ UHTXLUHV WLPH WR EH GH¿QHG EHIRUHKDQG
But we can ask how did time begin?
 ,Q UHVSRQVH WR WKLV FRVPRORJLFDO TXHVWLRQ ,EQ µ$UDEv DUJXHV WKDW ERWK WKH
QDWXUDO DQG SDUDQDWXUDO W\SHV RI WLPH KDYH RULJLQDWHG LQ WKH 8QLYHUVDO 6RXO
which has two forces: the active and intellective (TXZZDµDPDOL\\D and TXZZD
µLOPL\\D). The active force is in charge of moving bodies and objects,11 while the
LQWHOOHFWLYHIRUFHLVFDSDEOHRISHUFHLYLQJNQRZOHGJHRUXSGDWLQJWKHVRXO¶VVSLULWXDOVWDWH6RSK\VLFDOWLPH LHWKDWDVVRFLDWHGZLWKSK\VLFDOREMHFWV LVWKDWLQ
which bodies keep moving to preserve their existence, and spiritual time is that
LQZKLFKKXPDQEHLQJV¶+HDUWSHUFHLYHNQRZOHGJHIURPWKHLU/RUG>$\\kP$O
Sha’n@3K\VLFDOWLPHWKHUHIRUHLVRULJLQDWHGIURPWKHDFWLYHIRUFHRIWKH8QLYHUVDO 6RXO ZKLOH VSLULWXDO WLPH RULJLQDWHV IURP LWV LQWHOOHFWLYH IRUFH >Ayyâm
$O6KD¶Q: 7].
 2QWKHRWKHUKDQGVLQFHQDWXUDO RUSK\VLFDO WLPHLVDFRQVHTXHQFHRIPDWHULDOPRWLRQLQ1DWXUHLWLVRULJLQDWHGZLWKWKHLVRWURSLFRUEZKLFKLVWKH¿UVWRUE
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LQ1DWXUHLQZKLFKWKH¿UVWERG\ZDVFUHDWHG VHHVHFWLRQ :KHQWKLVLVRtropic orb (DOIDODNDODWODV ZDVFUHDWHGDQGVWDUWHGWRPRYHLWVPRWLRQGH¿QHG
natural time. But because this orb is isotropic – the same in all directions – it is
not possible to measure time in this orb alone, because there was nothing to
FRPSDUHLWVPRWLRQWRLW$QGZKHQ$OODKFUHDWHGWKHVHFRQGRUEWKDWLQFOXGHV
WKHIDUWKHVWVWDUV JDOD[LHV WKDWDUHDSSURSULDWHO\FDOOHG¿[HGVWDUVWKH DSSDUHQW PRWLRQRIWKRVHVWDUVLQWKLVRUEGH¿QHGWKHGD\DVWKHFRPSOHWHUHYROXWLRQ
RIWKLVRUEµ:KHQ$OODKFDXVHGWKHKLJKHURUEVWRPRYHDQG+HFUHDWHGGD\VLQ
WKH¿UVWRUE WKHLVRWURSLFRUE DQGGH¿QHGLW WKHGD\ LQWKHVHFRQGRUEZKLFKLV
WKHRUERIWKHDSSDUHQWO\¿[HGVWDUV¶>$\\kP$O6KD¶Q@
 +RZHYHU DV ,EQ µ$UDEv VD\V WKH PRWLRQ RI WKH LVRWURSLF RUE ZDV DFWXDOO\
GHWHUPLQHGIURPDERYHLWVWDUWHGZKHQWKH¿UVWGHJUHHRI*HPLQLZDVPDWFKLQJ
WKHGLYLQHµ)RRW¶RQWKHµ3HGHVWDO¶ kursî)12 above the isotropic orb, and after one
FRPSOHWHUHYROXWLRQWKH¿UVWFRVPLFµ'D\¶RIFUHDWLRQZDVGRQHDQGWKDWZDV
6XQGD\ 7KHQ WKH SURFHVV RI GLYLQH FUHDWLRQ FRQWLQXHG WKURXJK 0RQGD\
7XHVGD\DQGVRRQXQWLOLWVLQLWLDOFRPSOHWLRQRQ6DWXUGD\±DQGWKHQLWVWDUWHG
RYHUDJDLQ>,,@%HFDXVHWKLVFUHDWLYHµ'D\¶ZDVGHWHUPLQHGIURPDERYH
LWZDVQRWSRVVLEOHWRNQRZLWVGXUDWLRQ>,,@,WLVWUXHWKDWZHGLYLGHWKLV
GD\ LQWR  KRXUV EXW WKLV LV D PHUH FRQYHQWLRQ ,W LV DFWXDOO\ QRW SRVVLEOH WR
determine the length of this day because there is nothing else (in Nature) to
FRPSDUH LWV PRWLRQ WR VR ZH XVH WKLV GD\ WR PHDVXUH RWKHU UHODWLYH µGD\V¶ RI
RWKHURUEVWKDWDUHEHORZWKHRUERI¿[HGVWDUVDQGDOVRWKHµGD\V¶RIWKHVSLULWual (and divine) orbs that are above this physical isotropic orb too. We shall
GHYRWH &KDSWHU  WR H[SODLQLQJ LQ PRUH GHWDLO WKH VHYHQ 'D\V RI WKH FRVPLF
µ:HHN¶DQGKRZWKH\DUHFDXVHG

2.5 Space-time and the speed of light
$OWKRXJKWLPHGRHVQRWDSSHDUWREHOLNHVSDFHLQWKHWKHRU\RI5HODWLYLW\LWLV
treated as a real dimension just like any one of the other three dimensions of
space (length, width, depth: [, y, ]). In Relativity, as we explained in the preceding chapter, any point in the universe can be expressed in terms of its fourdimensional space-time co-ordinates ([, y, ], t); we do not have time alone or
VSDFHDORQHEXWDVLQJOH¿HOGFDOOHGVSDFHWLPH
 /LNHZLVH,EQµ$UDEvGHVFULEHVWKHSK\VLFDOXQLYHUVHDVVRPHWKLQJWKDWµLVFRQ¿QHG LQ WLPH DQG VSDFH¶ >,@ )XUWKHUPRUH RQH RI WKH PRVW LPSRUWDQW
UHVXOWVRI,EQµ$UDEv¶VYLHZRIWLPHLVWKDWKHFRQVLGHUVWKDWZHDUHOLYLQJLQµ6DWXUGD\¶ZKLOHWKHRWKHUVL[FRVPLFµ'D\V¶IURP6XQGD\WR)ULGD\DFFRXQWIRUWKH
FUHDWLRQRIWKHZRUOG±ZKLFKLVQRZFRQWLQXRXVO\EHLQJUHFUHDWHGE\$OODK VHH
DOVRVHFWLRQ ±LQVSDFH$OODKFUHDWHVWKHWKUHHGLPHQVLRQDOZRUOG DFWXDOO\
six-dimensional/directional if we consider the two directions of each dimension)
LQVL[µ'D\V¶IURP6XQGD\WR)ULGD\EXWZHKXPDQEHLQJVZLWQHVVRQO\6DWXUGD\
because in the other six days of the week we (along with the rest of creation) are
VWLOOEHLQJFUHDWHG,EQµ$UDEvLQVLVWVWKDWWKLVGLYLQHFUHDWLYHSURFHVVLVUHSHDWHG
every single moment, as we shall explain in the following chapters.
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 +RZHYHUWKHUHVXOWRIZKDWZHKDYHMXVWVDLGLVWKDWWLPH µ6DWXUGD\¶ WKRXJK
it is special, is still just like any one of the other six Days that correspond to the
VL[ RUWKUHH VSDWLDOGLPHQVLRQV6RLQGHHGWKHZRUOGIRU,EQµ$UDEvLVFRQ¿QHG
LQWKRVHVHYHQµGLPHQVLRQV¶RIVSDFHWLPH SOXV WKDWDUHVLPLODU±VLQFHDOO
DUHµGD\V¶7KLVLVWKHXOWLPDWHPHDQLQJRIWKHPDQ\YHUVHVLQWKH4XU¶DQVSHFLI\LQJWKDW$OODKFUHDWHGWKHKHDYHQVDQGWKH(DUWKµLQVL['D\V¶ (corresponding
WRVSDFH DQGWKDWµWKHQ+HPRXQWHG>LHRQ6DWXUGD\LQWLPH@on the Throne¶
4XU¶DQDQG 7KLVFRXOGDOVREHHDVLO\
comprehended if we recall that the actual meaning of time is reduced to the
existence of the world in the present moment, not the past or the future. Thus
PDQLIHVWH[LVWHQFHLVFRQ¿QHGLQVSDFHDQGWLPHVRERWKVSDFHDQGWLPHUHIHUWR
existence, and they have no meaning when taken by themselves, without the
things or events that happen in them. This new concept will add another aspect
to the theory of Relativity that considers time as one dimension of the four
GLPHQVLRQV RI VSDFHWLPH HVSHFLDOO\ VLQFH ,EQ µ$UDEv JLYHV H[FLWLQJ GHWDLOV
about how those seven Days of the cosmic Week are interconnected, as we shall
see in the following two chapters.
However, there are still many obvious and hidden differences between space
DQG WLPH $W WKH EHJLQQLQJ RI FKDSWHU  DQG LQ WKH ORQJ FKDSWHU  ZKLFK
summarizes the key contributions of each of the preceding chapters of the
)XWKkW  ,EQ µ$UDEv SRLQWV RXW WKH VLPLODULWLHV DQG GLIIHUHQFHV EHWZHHQ VSDFH
DQG WLPH µ7LPH¶ KH VD\V µLV MXVW OLNH VSDFH DQ H[WHQVLRQ WKDW KDV QR RXWHU 
OLPLW¶>,@7KHQKHDGGV
6SDFH LV DQ DWWULEXWH RI VRPHWKLQJ WKDW H[LVWV EXW WLPH LV DQ DWWULEXWH RI
VRPHWKLQJWKDWLVFRQ¿QHGEXWGRHVQRWQHFHVVDULO\ H[LVW 6SDFH LV GH¿QHG
by who sits in it, and time is counted by breaths. The (ontological status
RI  µFRQWLQJHQW SRVVLELOLW\¶ imkân) affects both time and space. Time has
an (ontological) foundation that it refers back to and is based upon, which
LV WKH GLYLQH 1DPH µWKH$JH¶ DOGDKU  6SDFH HPHUJHG E\ WKH µHVWDEOLVKPHQW¶ istiwâ’  RIWKH$OO0HUFLIXORQWKH7KURQH DQGWLPHHPHUJHG
E\ WKH µGHVFHQGLQJ GRZQ RI WKH /RUG  WR WKH ORZHVW  KHDYHQ¶ UHIHUULQJ
WR WKH KDGLWK µ2XU /RUG PD\ +H EH 3UDLVHG GHVFHQGV HYHU\ QLJKW LQ WKH
ODVWWKLUGRIWKHQLJKWWRWKHORZHVWVN\  ¶>.DQ]@VHH
DOVRVHFWLRQ %XWWKHUHZDVWLPHLQWKH'XVW µDPk¶) even before the
µHVWDEOLVKPHQW¶   7LPHLVDFLUFXPVWDQFHIRUDQHYHQWMXVWOLNHPHDQLQJV
for letters, and space is not like a circumstance, so it is not like the letter.
7LPHLVFRQ¿QHGWKURXJKGLYLVLRQE\µQRZ¶DQGGRHVQRWQHFHVVDULO\UHTXLUH
the existence of objects, but space can not be comprehended without objects
WKDWRFFXS\LW VRLWLVDNLQGRI RQWRORJLFDO µKRPH¶ IRUZKDWLVFUHDWHG
in it).
>,9@
On the other hand, the concept of using time to measure distance was already
XVHGE\WKHDQFLHQW$UDEVZKRXVHGWRPHDVXUHGLVWDQFHE\KRZLWWRRNWKHPWR
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WUDYHOWKURXJKLWXVXDOO\E\FDPHO%XW,EQµ$UDEvXVHVWKLVFRQFHSWLQDPRUH
abstract way that can be compared with the form of measurement that is now
widely used in astronomy: the light year. In many places he repeatedly says that
the distance between this particular celestial orb and that orb is a particular
QXPEHU RI µ\HDUV¶ ZLWKRXW VSHFLI\LQJ ZKDW VSHHG RU IRUP RI PRWLRQ PLJKW EH
involved. For example, he says that the distance between the top and bottom of
*HKHQQDLVµVHYHQW\¿YHKXQGUHG\HDUV¶>,@$QGLQRWKHUSODFHVKHVD\V
WKDW *HKHQQD LV RU µZLOO EH¶ >,@  LQ WKH HQWLUH VSDFH VLWXDWHG IURP WKH
(DUWKWRMXVWEHORZWKHRUERI¿[HGVWDUV WKHFRQVWHOODWLRQVRIWKH0RRQPDQVLRQV >,,,,±@
Now according to modern astronomy, the distance from the Earth and our
VRODU V\VWHP WR HLWKHU H[WUHPH RI WKH ZLGWK RI RXU 0LON\ :D\ JDOD[\ URXJKO\
HTXDOVWKHGLVWDQFHWUDYHOOHGE\OLJKWLQ\HDUV6RLQHIIHFWRQHFRXOGDUJXH
WKDW ,EQ µ$UDEv DFWXDOO\ XVHG WKH XQLW RI D NLQG RI µOLJKW \HDU¶ WR PHDVXUH GLVtance, more than seven centuries before modern astronomers, and that he gave a
YHU\ DFFXUDWH YDOXH RI WKH ZLGWK RI ZKDW LV QRZ NQRZQ DV WKH 0LON\ :D\
galaxy.
 5HJDUGLQJWKHVSHHGRIOLJKW,EQµ$UDEvGHFODUHVWKDWµQRWKLQJLVIDVWHUWKDQ
sight (EDVDU) among the (human) senses; the time of opening the sight is the time
RI LWV VHHLQJ WKH ¿[HG SODQHWV VWDUV  RU ZKDW LV DERYH WKHP RU EHWZHHQ WKHP
despite the large distance that could not be reached for thousands of years by
IRRW¶>,9VHHDOVR,,,@
 )XUWKHUPRUHLQFKDSWHURIWKH)XWKkW,EQµ$UDEvPHQWLRQVPDQ\H[WUDRUGLQDU\ DQG P\VWHULRXV IDFWV DERXW DQRWKHU µHDUWK RI 5HDOLW\¶ DUG DOKDTvTD) –
another world existing in the EDU]DNKRUµGLYLQH,PDJLQDWLRQ¶DQGDFFHVVLEOHWR
spiritual travellers – which is
an earth so spacious that the Throne and what it includes, the Pedestal, the
heavens, the earths, what is beneath the soil, all the Gardens and Gehenna,
would all be just like a ring in (comparison to the vast extent of) the desert
RIWKLVµHDUWK¶
>,@
 +HWKHQWDONVDERXWKLVDQGRWKHU6X¿V¶ VSLULWXDO YLVLWVWRWKLV(DUWKDQGWKDW
the life there is so extraordinary that many of the logically impossible things for
us would normally exist there. One of the things that he mentioned about this
(DUWK LV WKDW µWKH VSHHG RI WKHLU SHRSOH¶V  WUDYHO RQ JURXQG RU E\ VHD LV IDVWHU
WKDQWKHSHUFHSWLRQRIVLJKWZKHQLWVHHVWKLQJV¶>,@
 ,WLVSHUKDSVUHOHYDQWWRPHQWLRQKHUHWKDWRQHRIWKHFRQVHTXHQFHVRIPRGHUQ
theories of high-energy elementary particles is that each particle (such as electrons, protons and neutrons) has an anti-particle which, upon meeting with its
counterpart, would annihilate and convert together into light or electromagnetic
ZDYHV 7UH¿O  ±  /LNHZLVH PDWWHU DWRPV  KDV DQWLPDWWHU WKDW PD\
exist somewhere under extreme circumstances, such as in the core of hot stars
DQG JDOD[LHV WKRXJK LW KDV DOVR EHHQ PDGH LQ ODERUDWRULHV 6FKHZH DQG 6WHLQ
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 6RPHVFLHQWLVWVVD\WKDWOLNHPDWWHUDQGDQWLPDWWHUWKHUHVKRXOGEHDQ
anti-universe. In this anti-universe all the laws of physics would behave
strangely. For example the speed of light in our universe is a maximum terminal
as we have seen above (the theory of Relativity), but in the anti-universe it
ZRXOG EH D PLQLPXP WHUPLQDO 6XFK D FDVH WKHUHIRUH LV SUHGLFWDEOH LQ ,EQ
µ$UDEv¶V FRVPRORJ\ DV KH PHQWLRQV LQ UHJDUG WR WKLV P\VWHULRXV µHDUWK RI
5HDOLW\¶

2.6 Motion
7LPHWKHUHIRUHLVQHFHVVDU\WRGHVFULEHPRWLRQ%XWWKHDQVZHUWRWKHTXHVWLRQ
µZKDWLVPRWLRQ"¶PD\QRWEHDVREYLRXVDVLWPLJKWDW¿UVWDSSHDU0DWWHULVLQ
FRQWLQXRXV PRWLRQ DQG REMHFWV UHTXLUH D FDXVH WR PRYH WKLV LV XQGLVSXWDEOH
philosophical fact. But the basic issue in the philosophy of motion is whether the
matter-in-motion can be itself the cause of its motion. The dialectical explanation considers that matter is the most primary source of the development of completion, and therefore it can be itself the cause and subject of motion.
0HWDSK\VLFDO SKLORVRSK\ RQ WKH RWKHU KDQG LQVLVWV RQ GLIIHUHQWLDWLQJ EHWZHHQ
that which moves and the mover. This is because motion is a gradual developPHQW DQG FRPSOHWLRQ RI D GH¿FLHQW WKLQJ ZKLFK FDQ QRW E\ LWVHOI GHYHORS DQG
complete gradually – and therefore can not be the cause of completion.
 2VPDQ <DK\D OLVWHG D ERRN ZLWK WKH QDPH µNLWkE DOKDUDND¶ µWKH ERRN RI
PRWLRQ¶  2<QR EXWDVLQWKHFDVHRIµNLWkEDO]DPkQ¶WKLVERRNLVQRW
IRXQG+RZHYHU,EQµ$UDEvWDONVDERXWPRWLRQLQVRPHGHWDLOLQWKHORQJFKDSWHU
7KHUH>,,±@KHDI¿UPVWKDWµHYHU\WKLQJLQWKHZRUOGWKDWPRYHVDQG
UHVWVGRHVQRWPRYHDQGUHVWE\LWVHOIEXWE\DPRYHUDQGDUHVWHU¶EXWKHDGGV
WKDW µWKLV PRYHU HLWKHU PRYHV WKH REMHFW E\ LWVHOI RU E\ LWV ZLOO WR PRYH LW VR
those who believe the mover moves the object by itself say that motion is
“created” in the object, so motion by itself – when it is in the object – causes it
WRPRYH¶$QGWKHVDPHFDQEHVDLGUHJDUGLQJUHVWµ%XWLIWKHPRYHUPRYHVWKH
object by its will, it will do that either by an (intermediate) means or without a
PHDQV¶7KHQKHDGGVWKDWLIWKHPRYHULVWKHREMHFWLWVHOIWKHQLWKDVWRKDYHD
ZLOOµOLNHWKHPRWLRQRIWKHKXPDQEHLQJZKRPRYHVXQGHUKLVZLOOLQWKH VL[
SK\VLFDO GLUHFWLRQV¶
 ,EQµ$UDEvWKHQGLIIHUHQWLDWHVEHWZHHQWKHUHJXODUFLUFXODUPRWLRQRIWKHRUE
(DOIDODN, the celestial sphere of each planetary heaven) and the motion of
REMHFWVZKHUHµWKHPRWLRQVRIWKHRUEDUHWLG\DQGLQDVHTXHQWLDOPDQQHUOLNH
the motion of the millstone; so each part does not depart from its neighbouring
SDUW  ZKLOH WKH PRWLRQ RI WKH IRXU VXEOXQDU  HOHPHQWV LV GLIIHUHQW¶ 7KHQ KH
H[SODLQV WKDW µWKH PRWLRQ RI WKH HOHPHQWV LV HQWZLQHG ZKHUH WKH SDUW GHSDUWV
from the neighbouring part and occupies new places different from the ones it
ZDVLQ¶+HDOVRDGGVWKDW
WKHPRWLRQRIWKHRUE±IRUXV WKH6X¿V ±LVOLNHWKHPRWLRQRIWKHKXPDQ
EHLQJ LQ WKH GLUHFWLRQV    WKH RUE PRYHV E\ LWV  µZLOO¶ LQ RUGHU WR JLYH

  ,EQµ$UDEî’s concept of time
out what is (inspired) in its heaven by the divine Command which causes
the things (to occur) in the (earthly) elements (µDQkVLU) and the generators
(of earthly changes, the PXZDOOLGkW  VR DV D UHVXOW RI WKLV RUEV¶  PRWLRQ
WLPHHPHUJHV6RWLPHKDVQRHIIHFWLQLWV WKHRUEV¶ DSSHDUDQFHEXWUDWKHU
it affects (only) what is below it. Time does not affect the appearance of
the orb, because it is itself the appearance (the result in the lower elemental realms) – whereas the things that happen and appear in the orbs, the
heavens, and the higher world have causes other than time.
>,,±@
We have to admit that physicists habitually accept a very naive concept of
PRWLRQXVXDOO\H[SUHVVHGE\WKHIRUPXODµYHORFLW\LVGLVWDQFHSHUWLPH¶ v = s/t),
which is usually used for a simple uniform motion on a straight line though other
FRPSOLFDWHGPRWLRQVKDYHPRUHFRPSOLFDWHGHTXDWLRQVWKDWDUHDOOEDVHGRQWKLV
VLPSOH FRQFHSW RI GLVWDQFH SHU WLPH 6XFK D VLPSOL¿HG FRQFHSW RI PRWLRQ KDV
been working nicely for many centuries and, although modern theories slightly
FRUUHFWHG WKHVH FODVVLFDO 1HZWRQLDQ  HTXDWLRQV WKH\ GLG QRW DGGUHVV WKH PRUH
SKLORVRSKLFDOTXHVWLRQDERXWWKHQDWXUHRIPRWLRQLWVHOI7RDQVZHUWKLVTXHVWLRQ
one has to verify whether space and time are discrete or continuous, an issue that
(as we saw in Chapter 1) still persists and is unsettled even in the latest theories.
+RZHYHUZH¿QGVRPHSKLORVRSKHUVOLNH=HQRZKRDUJXHGWKDW±ZKHWKHUZH
consider this way or the other – we shall inevitably end up with some irresolvaEOHSDUDGR[HV VHHVHFWLRQ 
 ,EQµ$UDEvRQWKHEDVLVRIKLVWKHRU\RIWKHRQHQHVVRIEHLQJDQGWKHSULQFLSOH
RI FRQWLQXDO UHFUHDWLRQ VHH VHFWLRQ   JLYHV D FOHDU DQG IDU PRUH H[WHQVLYH
GH¿QLWLRQ RI µPRWLRQ¶ +DUDND ,EQ µ$UDEv¶V ZLGHU GH¿QLWLRQ KHUH UHÀHFWV WKH
IDFWWKDWWKLV$UDELFSKLORVRSKLFDOWHUPUHIHUVQRWMXVWWRSK\VLFDOPRWLRQEXWIDU
PRUH H[WHQVLYHO\ WR DOO NLQGV RI µFKDQJH¶ LQ JHQHUDO  ZKLFK LV XWWHUO\ GLIIHUHQW
IURPWKHVLPSOHQRWLRQRIMXVWDGLVWDQFHLQWLPH,QWKHVDPHFKDSWHU  WKDW
ZHMXVWTXRWHGDERYHKHVD\V
Then you have to know that the truth about motion and rest is that they
are two states of the natural embodied (PXWDKD\\L]  WKLQJV   $QG WKDW LV
because the embodied thing will necessarily need a volume (KD\\L]) to
RFFXS\E\LWVHOILQWKHWLPHRILWVH[LVWHQFH6RLWPD\HLWKHUEHLQWKHVDPH
place (KD\\L] LQWKHQH[WWLPHRUWLPHVZKLFKLVFDOOHGµUHVW¶RULWLVLQWKH
QH[WSODFHLQWKHQH[WWLPHDQGLQWKHIROORZLQJSODFHLQWKHWKLUGWLPH6RLWV
appearing in and occupying these places one after another can happen only
E\µFKDQJLQJ¶IURPRQHSODFHWRDQRWKHUDQGWKLVPD\RQO\EHGXHWRDFDXVH
6RLWZRXOGEH¿QHWRFDOOWKLVFKDQJHµPRWLRQ¶DOWKRXJKZHNQRZWKHUHLV
nothing but the embodied thing itself, the place, and the fact that it occupied
a place next to that which it occupied before. But those who claim that there
LVVRPH UHDO WKLQJFDOOHGµPRWLRQ¶ZKLFKJRWLQWRWKHHPERGLHGWKLQJDQG
caused it to change from one place to another, they have to prove it!
>,,@
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:LWKWKHDERYHGH¿QLWLRQRIPRWLRQ,EQµ$UDEvKDVLQPLQGKLVEDVLFSULQFLSOH
RIWKHµHYHUUHQHZHGFUHDWLRQ¶ZKLFKVXJJHVWVWKDWWKHHQWLUHZRUOGLVFRQWLQXously being re-created every single moment of time, which we shall discuss in
detail in Chapter 5. Therefore there is no real motion like that which we habituDOO\ SHUFHLYH LQ WKH KXPDQ µFRPPRQ VHQVH¶ RU µHVWLPDWLYH¶ IDFXOW\ wahm); in
UHDOLW\WKHUHLVRQO\DµFKDQJHRISODFH¶LHWKHWKLQJWKDWLVWKHVXEMHFWRIPRWLRQ
is being re-created in different places (not moved between them), so we imagine
PRWLRQ$WWKHHQGRIKLVVKRUWERRN$O'XUUDW$O%D\Gk¶(7KH:KLWH3HDUO) ($O
'XUUDW $O%D\Gk¶   ,EQ µ$UDEv ZRQGHUV KRZ WKH JHQHUDO  SHRSOH QRW WR
mention physicists and philosophers) do not so easily realize the delusion of
PRWLRQDQGVSDFH+HVD\VWKDWµHYHU\WKLQJWKDWPRYHVGRHVQRWPRYHLQRFFXpied space (PDOk¶), but it moves in a void (NKDOk¶ ¶ 7KHQ KH H[SODLQV WKDW WKH
WKLQJ PD\ QRW PRYH LQWR D QHZ SODFH XQWLO WKLV QHZ SODFH LV HPSWLHG 6R E\
simple logic, this (false) assumption would lead to the conclusion that the result
RI DQ DFWLRQ ZRXOG RFFXU EHIRUH WKH DFWLRQ LWVHOI )RU H[DPSOH ZKHQ \RX ¿OO D
cup with water, the air already in the cup will have to be gradually evacuated as
ZDWHUSRXUVLQ$WDQ\LQVWDQFH WKHVPDOOHVWGXUDWLRQRIWLPH EHIRUHWKHZDWHU
WKH FDXVH  FDQ UHSODFH WKH DLU WKH DLU KDV WR EH GLVSODFHG WKH UHVXOW  6R WKH
result happens before the cause. One may argue that in this case both the cause
and the result could happen at the same time. This, however, is also prohibited
DFFRUGLQJWR,EQµ$UDEvZKRDVVHUWVWKDWWKHHQWLWLHVRIWKHZRUOGFDQEHFUHDWHG
RQO\LQVHULHVRQHDIWHUWKHRWKHU VHHVHFWLRQVDQG 7KXVWKLVUDGLFDOO\
GLIIHUHQWFRQFHSWLRQPHWLFXORXVO\FKDOOHQJHV1HZWRQ¶VODZRIDFWLRQUHDFWLRQ±
which practically speaking always holds true, but which seems to be philosophiFDOO\GHFHLYLQJ6RWKHPHUHFRQFHSWRIPRWLRQDSSDUHQWO\YLRODWHVFDXVDOLW\WKH
PRVWIXQGDPHQWDOSULQFLSOHRISK\VLFVDQGFRPPRQVHQVH$FWXDOO\,EQµ$UDEv
IROORZLQJ HDUOLHU UDGLFDO WKHRULHV LQ NDODP WKHRORJ\  HYHQ TXHVWLRQV FDXVDOLW\
LWVHOI±DVZHVKDOOVHHDJDLQLQ&KDSWHU±ZKHUHKHDI¿UPVWKDW$OODKVD\Vµ,
FUHDWH WKH WKLQJV QH[W WR WKH FDXVHV DQG QRW E\ WKHP¶ >,,@ 7KRXJK WKLV
GRHVQRWGHQ\FDXVDOLW\LWVHOI LHWKHDSSHDUDQFHVRIUHJXODUµQDWXUDO¶FDXVHV LW
does suggest a radically new type of VWULFWO\GLYLQH causality.
 ,EQµ$UDEvFRQFOXGHVWKHUHIRUHWKDWPRWLRQLVRQO\DQHZFUHDWLRQLQGLIIHUHQWQHLJKERXULQJSODFHVWKHUHLVQRDFWXDOµSDWK¶RIWKHREMHFWEHWZHHQLWVVWDUW
and the destination points when taken on the smallest scale of time (i.e. when
WLPHLWVHOILVTXDQWL]HG 2QWKHEDVLVRIWKLVQRYHOGH¿QLWLRQRIPRWLRQZHVKDOO
EHDEOHWRUHVROYH=HQR¶VIDPRXVSDUDGR[HVWKDWDUHGLVFXVVHGLQ&KDSWHU%XW
this is also what happens, according to modern physics, in the atom where the
HOHFWURQVµMXPS¶EHWZHHQWKHHQHUJ\OHYHOV ZKLFKKDYHGLIIHUHQWGLVWDQFHIURP
the nucleus) without any possible existence in between. The reason for this is
WKDWWKHHQHUJ\RIWKHDWRPLVTXDQWL]HGDQGZKHQWKLVHQHUJ\FKDQJHVHLWKHUE\
absorbing or emitting photons, the distance of some of its electrons from the
QXFOHXV ZLOO FKDQJH FRUUHVSRQGLQJO\ 6R EHFDXVH WKH HQHUJ\ LV TXDQWL]HG WKLV
GLVWDQFHKDVWREHTXDQWL]HGWRRWKHHOHFWURQWKHUHIRUHPD\QRWVWD\LQEHWZHHQ
the orbits at all, or even smoothly jump between them; it may exist only in this
RUERULQWKHRWKHURUELWWKDWLVDWDGLVFUHWHGLVWDQFHIURPWKH¿UVW :HKUHWDO
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 ,QWKH4XU¶DQLWLVDOVRVDLGWKDWWKLVLVZKDWKDSSHQHGWRWKHWKURQH
RIWKH4XHHQRI6KHEDZKHQLWUHIHUVWRWKHXQQDPHGPDQµZKRKDVNQRZOHGJH
IURPWKH GLYLQH %RRN¶PRYLQJKHUWKURQHIURP6KHEDWR6RORPRQ¶VFRXUWµin a
EOLQNRIWKHH\H¶ VHHVHFWLRQ 

2.7 Relative and curved time
,Q WKH OLWHUDWXUH RI 6X¿VP DQG ,VODPLF VSLULWXDOLW\ ZH UHDG D ORW RI IDQWDVWLF
VWRULHVWKDWDSSDUHQWO\ORRNµLPDJLQDU\¶HYHQWRSK\VLFLVWVZKRDUHIDPLOLDUZLWK
the theory of Relativity and the concepts such as time travel that we have seen in
VHFWLRQ,EQµ$UDEvUHIHUVWRWKHUHODWLYLW\RIWLPHLQPDQ\GLUHFWDQGLQGLUHFW
ZD\V +H H[SOLFLWO\ VD\V µPLQXWHV DUH \HDUV ZKLOH VOHHSLQJ¶ >,9@ %XW
µVOHHSLQJ¶ KHUH GRHV QRW QHFHVVDULO\ PHDQ XVXDO VOHHS LW FRXOG EH DQ\ VWDWH RI
LPDJLQDWLRQ RU UHDOL]DWLRQ WKDW PRPHQWDULO\ LVRODWHV 6X¿V IURP ZLWQHVVLQJ WKH
visible world while their spirit are occupied with other dimensions of being. For
H[DPSOHKHVSHDNVLQFKDSWHURIWKH)XWKkWDERXWWKHVSLULWXDONQRZHUV
(s. µkULI µZKRVHKHDUWVDUHOLNHWKHKHDUWRI$GDP¶7KHUHKHVD\VWKDW
If a knower (of those three hundred) is taken (to witness) one scene of the
/RUG¶VVFHQHV DOPDVKkKLGDOUXEEL\\D WKH\UHFHLYHLQRQHRILWVµGD\V¶
LH µWKH /RUG¶V 'D\¶ ZKLFK HTXDOV D WKRXVDQG HDUWKO\ \HDUV   DW
WKDW PRPHQW ZKHQ WKH\ DUH WDNHQ WR WKH /RUG¶V VFHQH  GLYLQH NQRZOHGJH
HTXLYDOHQWWR ZKDWRWKHUVJHWLQWKHZRUOGRI QRUPDO VHQVHVLQRQHWKRXVDQGQRUPDO\HDUVZLWKKDUGZRUNDQGSUHSDUDWLRQ6RWKLVLVKRZWKHGLYLQH
knowledge that anyone from among those three hundred achieves when
WKH\DUHWDNHQRXWRIWKHLURZQ FDUQDO VRXODQGLVFRQ¿QHGLQRQH/RUG¶V
Day. The person who can appreciate what we have said is only whoever
has tasted that, when (normal) time was folded up (tayy) for them in that
PRPHQWMXVWDVGLVWDQFHDQGRWKHUTXDQWLWLHVDUHIROGHGXSIRUWKHH\HVLJKW
ZKHQHYHU VRPHRQH RSHQV WKHLU H\H DQG ORRNV DW WKH RUE RI ¿[HG VWDUV DW
the same time when he opens their eye, the rays (of his eyesight) are conQHFWHGZLWKWKHERGLHVRIWKHVHVWDUV6RORRNKRZELJLVWKLVGLVWDQFHDQG
this velocity (of our normal eyesight, in that case)!
>,,@
2QWKHRWKHUKDQGRQHRIWKHPDLQFRQVHTXHQFHVRIWKHPRGHUQJHQHUDOWKHRU\
of Relativity is the curvature of space and time, and this conception is explicitly
UHIHUUHGWRE\,EQµ$UDEvZKHQKHVD\VLQSRHWU\µWKHDJHKDVFXUYHGRQXVDQG
bent (KDGDED DOGDKU µDOD\Qk ZD LQKDQD ¶ >,@ ,W LV LPSRUWDQW WR QRWLFH
KHUHWKDWKHXVHGWKHZRUGµWKHDJH¶ RUHWHUQDOµGLYLQHWLPH¶ LQVWHDGRIWLPH
because in modern cosmology the curvature of time is apparent only at very
ODUJHVFDOHVDQGZHVKDOOVHHEHORZ VHFWLRQ WKDWIRU,EQµ$UDEvµWKHDJH¶
includes not only time but also space.
 $OVR UHJDUGLQJ WLPH WUDYHO ZKLFK LV ZLGHO\ NQRZQ LQ VFLHQFH ¿FWLRQ DQG
WKHRUHWLFDOO\DOORZDEOHLQWKHWKHRU\RI5HODWLYLW\ VHHVHFWLRQ PDQ\6X¿V
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DQG VLPLODU ¿JXUHV DFURVV PDQ\ RWKHU UHOLJLRXV WUDGLWLRQV KDYH RI FRXUVH IUHTXHQWO\UHIHUUHGWRWKHLUH[SHULHQFHVRIYDULRXVIRUPVRIµWUDYHO¶DFURVVQRUPDO
ERXQGDULHV RI WLPH ,EQ µ$UDEv IRU H[DPSOH PHQWLRQV WKH VWRU\ RI DO-DZKDUL
who went to take a bath in the Nile and when he was in the water he saw, like a
vision, that he was in Baghdad and he got married and lived with his wife for six
\HDUVDQGKDGFKLOGUHQµ$QGWKHQKHZDVUHWXUQHGWRKLPVHOI IURPWKLVPRPHQWDU\YLVLRQ    $QGDIWHUIHZPRQWKVWKLVZRPDQZKRPKHVDZLQWKHYLVLRQ
that he had married, came looking for his house (in Egypt), and when he met her
KHNQHZKHUDQGNQHZWKHFKLOGUHQ¶>,,@
 6RDFFRUGLQJWRWKLVVWRU\DO-DZKDULWUDYHOOHGWRDQRWKHUIDUDZD\SODFHDQG
OLYHG WKHUH VL[ \HDUV DOO LQ D PRPHQW RI KLV DFWXDO WLPH DW KLV ¿UVW ORFDWLRQ LQ
(J\SW ,EQ µ$UDEv¶V RULJLQDO UHDGHUV ZRXOG RI FRXUVH LPPHGLDWHO\ FRQQHFW WKLV
H[SHULHQFHRIWKHµIROGLQJRIWLPH¶ DVWKH6X¿VFDOOHGLW ZLWKWKHQDUUDWLYHVRI
WKH0LµUkMRUDVFHQVLRQRIWKH3URSKHWWKURXJKDQGEH\RQGDOOWKHKHDYHQVLQD
single night-journey (isrâ’).
 ,QDGGLWLRQWRWKLVIDPRXV0LµUkMLQZKLFKWKH3URSKHW0XKDPPDGWUDYHOOHG
vast distances in a very short time,,EQµ$UDEvKLPVHOIVSRNHLQGHWDLOLQFKDSWHU
RIWKH)XWKkWDERXWKLVRZQQXPHURXVDVFHQVLRQVDOWKRXJKKHDI¿UPVWKDW
KLV H[SHULHQFHV ZHUH RQO\ VSLULWXDO ZKLOH WKH 3URSKHW¶V DVFHQVLRQ ZDV ERWK
SK\VLFDODQGVSLULWXDO>,,,@15
 $FFRUGLQJWRKLVDFFRXQWVRIWKLVW\SHRIVSLULWXDODVFHQWLQFKDSWHU  WKH
SK\VLFDOHOHPHQWVRIWKH6X¿¶VERG\GLVVRFLDWHDQGUHWXUQWRWKHLUFRUUHVSRQGLQJ
QDWXUDOSODFH±HDUWKWRHDUWKZDWHUWRZDWHUDLUWRDLUDQG¿UHWR¿UH±DQGDIWHU
that their spiritual self enters the celestial spheres to meet the spirits of the prophets inhabiting each sphere and to learn from them. Then one may even ascend
IXUWKHUWRWKHKLJKHVWVSLULWXDOGLPHQVLRQVDV,EQµ$UDEvDOVRGHVFULEHVLQJUHDWHU
detail in his highly autobiographical .LWkE$O,VUk¶LOk$O0DTkP$O$VUk.
 -XVWDVLVVSHFL¿HGLQWKHWKHRU\RI5HODWLYLW\DSHUVRQZKRXQGHUJRHVWLPH
travel will encounter many more events than those who stay in their place. The
big difference, however, is that Relativity anticipates that time travellers will
encounter much longer (real) times, and that they will realize after they come
back to their starting point that many generations have passed away. This has led
WRPDQ\VWUDQJHSDUDGR[HVOLNHWKHµWZLQSDUDGR[¶ '¶,QYHUQR )RU,EQ
µ$UDEvKRZHYHUWKHLVVXHLVIDUPRUHVLPSOHDQGUHDOLVWLFWKHRQO\GLIIHUHQFH
EHWZHHQ WKH VSLULWXDO µWLPH WUDYHOOHU¶ DQG RWKHUV LV WKDW WUDYHOOHUV ZLOO DFTXLUH
much more knowledge or spiritual realization, because they encounter more
HYHQWV LQ D RXWZDUGO\  VKRUW SHULRG RI WLPH )RU ,EQ µ$UDEv WLPH DIWHU DOO LV
imaginary, so more time means more events and more events means more
NQRZOHGJH7KH3URSKHW0XKDPPDG DQGRWKHUVOLNH,EQµ$UDEvLQWKHLUSXUHO\
VSLULWXDOµDVFHQVLRQV¶ HQFRXQWHUHGLQWKHQLJKWRI WKH DVFHQVLRQ D PXOWLWXGHRI
events that normally need many years.17 Likewise, in the illustrative cases of al-DZKDULDQGWKHWKUHHKXQGUHGVSLULWXDONQRZHUVPHQWLRQHGDERYHRWKHUSHRSOH
around them did not feel any noticeable change. This subject is very close to the
FDVHRIVOHHSDQGGUHDPVH[FHSWWKDWWKH6X¿LQWKHDVFHQVLRQLVWKHRQHZKRLV
DZDNH EHFDXVH ,EQ µ$UDEv DI¿UPHG WKDW WKH 3URSKHW 0XKDPPDG VDLG µSHRSOH
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DUHDVOHHSDQGZKHQWKH\GLHWKH\ZDNHXS¶ WKLVKDGLWKLVQRWIRXQGLQVWDQGDUG
KDGLWK FROOHFWLRQV EXW LV ZLGHO\ TXRWHG E\ 6X¿V DQG HVSHFLDOO\ ,EQ µ$UDEv
>,,,,9@ ZKLFKPHDQVWKDWRXUSHUFHSWLRQRIWKLVZRUOG
LVOLNHDGUHDPDQGWKRVHZKRDUHµDZDNH¶ WKHVSLULWXDOO\UHDOL]HGSHRSOH ZLOO
H[SHULHQFH WLPH LQ D GLIIHUHQW ZD\ 6R D SHUVRQ LQ GHHS VOHHS ZLOO QRW IHHO WKH
WLPH DV WKRVH ZKR DUH DZDNH QH[W WR KLP RU KHU H[SHULHQFH LW 6LPLODUO\ WKH
VWXGHQW ZKR SD\V DWWHQWLRQ WR WKH WHDFKHU ZLOO DFTXLUH PRUH NQRZOHGJH WKDQ
those who are absentminded.
 ,QWKHVDPHZD\WKHµ8QLTXH VSLULWXDO 3ROH¶ DOTXWEDOIDUG) is called VkKLE
DOZDTW µWKHPDVWHURIWLPH¶VHHFKDSWHURIWKH)XWKkW>,,,@DQGDOVR
$O0XµMDP $O6¿ ±  EHFDXVH KH LV DOZD\V LQ IXOO DWWHQWLRQ WR ZKDW
$OODKZDQWVRIKLPHYHU\VLQJOHPRPHQW7KHWUXHPDVWHURIWLPHZLWQHVVHVHYHU\WKLQJ LQ WKH ZRUOG VLQFH DOO WKDW LV D NLQG RI UHÀHFWLRQ RI KLV RZQ VSLULW RU
even part of it) all the time: that is to say, he witnesses the created world
throughout space and time. This high state of attention, however, is only attainable by $O4XWE µWKH3ROH¶RUµ$[LV¶RIWKHVSLULWXDOXQLYHUVH ZKRLVDWWKHWRS
RIWKHKLHUDUFK\RIWKHVDLQWV>,,@7KLV4XWEOLNH,EQµ$UDEvKLPVHOILVD
PDQZKRVHKHDUWLVOLNHWKHKHDUWRIWKH3URSKHW0XKDPPDG>,@µDQGWKH
RQHZKRLVRQWKHKHDUWRI0XKDPPDGSHDFHDQGSUD\HUVEHXSRQKLPKDVWKH
FRUQHU RI WKH %ODFN 6WRQH LQ WKH .DDED  DQG WKDW LV IRU XV WKDQNV WR $OODK¶
>,VHHDOVRVHFWLRQ@
 7KHVSLULWXDOµ3ROH¶WKHUHIRUHLVZLWQHVVLQJµRXWRIWLPH¶±ZKLFKDJDLQPHDQV
that he is witnessing everything in the world, spatially and temporally. Other
Friends of God (the DZOL\k¶) may attain this high state of awareness to a relative
H[WHQWµWKRXJKWKLVLVYHU\UDUHDPRQJVWWKH VSHFLDO SHRSOHRI$OODKDQGLWLV
(only) for a few of them, the people of attention, those who never overlook
$OODK¶VUXOHLQWKLQJV¶>,,@7KLVDOVRH[SODLQVKRZVRPHGLYLQHO\LOOXPLQDWHG SHRSOH OLNH WKH SURSKHWV HQFRXQWHUHG ZLWK $OODK WKLQJV WKDW ZRXOG QRW
QRUPDOO\RFFXUWRQRUPDOSHRSOH)RUH[DPSOH$OODK¶VGLUHFWVSHHFKWR0RVHV
FDQ EH H[SODLQHG RQO\ DFFRUGLQJ WR ,EQ µ$UDEv ZKHQ ZH FRQVLGHU WKDW 0RVHV
ZDVRXWRIWLPHZKHQ$OODKVSRNHWRKLP±VLQFHRWKHUZLVH$OODKZRXOGEHFRQ¿QHGWRWLPHDQGWKLVLVQRWSRVVLEOH,EQµ$UDEvH[SODLQHGWKLVLQVRPHGHWDLOV
in his short %RRNRI(WHUQLW\, that is one of 29 short treatises published together
in the famous book known as 5DVk¶LO,EQµ$UDEv.
We actually always live in a relative time, but, although we encounter a relative number of events, time itself has no reality. Because we measure time by
RWKHUVWDQGDUGHYHQWVOLNHWKHFORFN¶VWLFNVRUWKH6XQ¶VPRWLRQZHGRQRWIHHO
the relativity of time. But if we measure it by our own internal activities (or what
is known as psychological time), we shall always be travelling through time.
However, real travelling to the past is not possible at all, since time itself does
not go back: once a form is created and goes into the past it never comes back
DJDLQDOWKRXJKLWLVSRVVLEOHWRUHPHPEHUSDVWHYHQWVµ7KHSDVWWKDWKDVJRQH
never comes back, but the similar (form) may come back; so when it comes back
it causes (someone) through itself to remember that which was like it and has
JRQHDQGLVSDVW¶>,,@
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 +RZHYHU,EQµ$UDEvLVZHOODZDUHWKDWLWLVTXLWHSRVVLEOHWRLQWHUDFWZLWKWKH
VSLULWVRIWKHGHDG ZKRDUHµGHDG¶RQO\WRWKLVZRUOGQRWLQWKHLUYDVWVSLULWXDO
realm of the EDU]DNK) because they may become visibly embodied in a spiritual
IRUPLQWKLVZRUOG>,@DVIUHTXHQWO\KDSSHQVLQYDULRXVVSLULWXDOH[SHULHQFHV)RUH[DPSOH,EQµ$UDEvPHQWLRQVKLVSHUVRQDOHQFRXQWHUZLWK$KPDGDO
6DEWv WKH VRQ RI WKH $EEDVLG FDOLSK +DUQ DO5DVKvG ZKRP KH PHW ZKLOH
FLUFXPDPEXODWLQJ WKH .DDED :KHQ ,EQ µ$UDEv ¿UVW VDZ KLP KH GRXEWHG KLV
case, because he saw him not pushing nor being pushed, and going through
EHWZHHQWKHWZRPHQZLWKRXWVHSDUDWLQJDQ\VSDFHEHWZHHQWKHP6RKHUHDOL]HG
he must be a visibly embodied spirit, and he went to him and spoke with him
DQG DVNHG KLP ZK\ KH ZDV FDOOHG DO6DEWv VHH KLV DQVZHU LQ VHFWLRQ  
>,@
Travelling to the future and meeting people who are not born yet is also posVLEOH WKRXJK LW PD\ DOVR EH D NLQG RI VLPXODWLRQ RU SHUVRQL¿FDWLRQ RI WKHLU
VSLULWVDQG,EQµ$UDEvDOVRPHQWLRQHGVLPLODUWKLQJV
$QG,KDYHVHHQDOOWKHPHVVHQJHUVDQGWKHSURSKHWVZLWQHVVLQJWKHPDOOE\
GLUHFW YLVLRQ$QG , WDONHG WR +G, brother of µÂd, in particular from their
JURXS +LUWHQVWHLQ  ± $QG , KDYH VHHQ DOO WKH SHRSOH RI IDLWK
also by direct eye-witnessing, all those who have been among them and
those who will come to be, until the Day of the Rising: the Real showed
WKHP WR PH RQ D VLQJOH SODQH RQ WZR GLIIHUHQW RFFDVLRQV$QG , DFFRPSDQLHG IRUVSLULWXDOOHDUQLQJ DJURXSIURPDPRQJWKH0HVVHQJHUVLQDGGLWLRQ
WR 0XKDPPDG ± PD\ *RG EOHVV KLP )RU H[DPSOH  , UHFLWHG WKH 4XU¶DQ
WR$EUDKDP DO.KDOvO DQG , UHWXUQHG WR *RG  E\ WKH KDQGV RI -HVXV DQG
0RVHVEHVWRZHGRQPHWKH LQVSLUHG NQRZLQJRI VSLULWXDO XQYHLOLQJDQG
FODUL¿FDWLRQDQGWKHNQRZLQJRI WKHVSLULWXDOPHDQLQJRI WKHDOWHUQDWLRQRI
µthe daytime and the night¶ HWF 6RZKHQ,KDGDVVLPLODWHG
that knowing, the night-time disappeared and the daytime (nahâr) remained
DOOWKHGD\ORQJVRWKH6XQQHYHU DJDLQ VHWIRUPHQRUGLGLWULVH±DQGWKLV
XQYHLOLQJZDVDQRWL¿FDWLRQIURP$OODKWKDW,ZRXOGKDYHQRSDUWRIVXIIHUing in the hereafter.
[IV.77.27]

2.8 The discrete nature of time
7KH PRVW LPSRUWDQW DQG GLVWLQFWLYH RI ,EQ µ$UDEv¶V LGHDV DERXW WLPH LV WKDW KH
FRQVLGHUVLWWREHTXDQWL]HG7KXV,EQµ$UDEvGHFODUHGLQWKH)XWKkW and other
ERRNV WKDW µWKH VPDOOHVW WLPH LV WKH VLQJOH WLPH WKDW GRHV QRW DFFHSW GLYLVLRQ¶
>,,@
There has been a great deal of debate in the history of philosophy and science
as to whether time (and space) is discrete or continuous, though most philosoSKHUVDQGVFLHQWLVWVGHDOZLWKWLPHDVDQLQ¿QLWHO\GLYLVLEOHTXDQWLW\+RZHYHU
WKH$VKµDULWHWKHRORJLDQV¶GLVWLQFWLYHSK\VLFDOWKHRU\ RIWKHMDZKDURUµLQGLYLVLEOHDWRP¶ LVHQWLUHO\EXLOWRQWKHGLVFUHWHQHVVRIVSDFHDQGWLPHDQG,EQµ$UDEv

  ,EQµ$UDEî’s concept of time
himself acknowledges his debt to them for this understanding. For example, al%kTLOOkQvRQHRIWKHIDPRXV$VK¶DULWHWKHRORJLDQVVXJJHVWHGDQDWRPLFQDWXUH
RIWLPHDFFRUGLQJWRZKLFKLQHDFKµDWRP¶RIWLPHWKHHQWLUHZRUOGDQQLKLODWHV
DQGLVUHFUHDWHGLQDVOLJKWO\GLIIHUHQWIRUP 0DF'RQDOG± 7KLV
perspective is at least verbally and conceptually very much in accord with Ibn
µ$UDEv¶V IXQGDPHQWDO SULQFLSOH RI WKH RQJRLQJ UHFUHDWLRQ RI DOO WKLQJV VHH
VHFWLRQ ±DOWKRXJKWKH$VKµDULWHWKHRORJLDQVGLGQRWPDNHDQ\UHIHUHQFHWR
the key experiential basis of this spiritual insight which is so central to Ibn
µ$UDEv¶VGLVFXVVLRQRIWKHµHYHUUHQHZHGFUHDWLRQ¶:KDWLVDOVRQHZDQGGLVWLQFWLYHKHUHDERXW,EQµ$UDEv¶VXQGHUVWDQGLQJRIWKLVFRQFHSWLRQRIWLPHLVWKDWKH
DUJXHV WKDW WKH DFWXDO µTXDQWXP¶ RI WLPH HTXDOV RXU QRUPDO HDUWKO\ GD\ LWVHOI
[$\\kP$O6KD¶Q@,WLVQRWHDV\WREULGJHWKHJDSEHWZHHQWKLVPHWDSK\VLFDO
K\SRWKHVLVDQGRXUHYHU\GD\IDPLOLDUH[SHULHQFHRILQGH¿QLWHO\GLYLVLEOHWLPHRI
the year into months, the month into weeks, the week into days, the day into
KRXUVKRXULQWRPLQXWHVPLQXWHVLQWRVHFRQGVDQGVRRQDSSDUHQWO\LQ¿QLWHO\
,EQµ$UDEvKRZHYHUH[SODLQVSODLQO\ZK\WLPHKDVWREHGLVFUHWHDFFRUGLQJWR
KLVXQGHUVWDQGLQJ RUµDFFRUGLQJWRKLV'D\¶ DQGZHVKDOOGHYRWH&KDSWHUWR
GLVFXVVLQJ WKLV GLI¿FXOW LVVXH LQ PRUH GHWDLO +HUH ZH FDQ JLYH RQO\ D JHQHUDO
preview.
 )RU,EQµ$UDEvWLPHLWVHOIGRHVQRWKDYHDVHSDUDWHH[LVWHQFHEXWLVUHGXFHG
to motion or, more precisely, to the ongoing creative acts of God, or cosmic
µHYHQWV¶ HDFK GLVFUHWH GLYLQH µ7DVN¶ RU sha’n  RI HDFK µ'D\¶ $QG DFFRUGLQJ
WR WKH 4XU¶DQLF GHVFULSWLRQ RI *RG HDFK 'D\ +H LV XSRQ VRPH RQH VLQJOH 
task (sha’n    $QG VLQFH DV ,EQ µ$UDEv H[SODLQV >$\\kP $O6KD¶Q @
$OODKVSHFL¿HGLQWKLVYHUVHWKDW+HLVHYHU\'D\LQµone¶WDVNDQGQRWPDQ\DV
we perceive in our illusion, which witnesses a multitude of events every day
because of the intertwining between these Divine Days and our normal days.
7KLVPHDQVWKDWWKLVµ'D\¶KDVWREHLQGLYLVLEOHEHFDXVHRQO\RQHGLYLQHDFWLRQ
or event should be happening in it [$\\kP$O6KD¶Q@$VZHKDYHVHHQ,EQ
µ$UDEvXVHVWKHVDPH4XU¶DQLFWHUPDQGWKHUHIRUHFDOOVWKLVIXQGDPHQWDOTXDQWXP
RI WLPH µWKH 'D\ RI 7DVN¶ RU GLYLQH HYHQW \DZP DOVKD¶Q), or – using an
H[SUHVVLRQWDNHQIURPWKHSK\VLFDOWKHRU\RI$VKµDULWHWKHRORJ\±µWKHVLQJXODU
XQLTXH  WLPH¶ DO]DPDQ DOIDUG  >, ,,@ 7KHUHIRUH WKH VLQJOH
µ'D\ RI WDVN¶ LQ UHDOLW\ HTXDOV RXU QRUPDO GD\ RU PRUH SUHFLVHO\ D IXOO
UHYROXWLRQRIWKHFHOHVWLDOVSKHUHDVYLHZHGIURPWKH(DUWK,EQµ$UDEvKHOSVWR
FODULI\WKLVFRXQWHULQWXLWLYHXQGHUVWDQGLQJRIWKHIRXQGDWLRQDOGLYLQHµ(YHQW¶E\
LQWURGXFLQJ VRPH UHODWHG QHZ FRQFHSWV WKDW DUH DOVR EDVHG RQ FHUWDLQ 4XU¶DQLF
verses.
 7KH¿UVWUHODWHGFRQFHSWLVWKDWWKHZRUOGLVVXUHO\UHFUHDWHGHYHU\VLQJXODU
GD\RYHUDQGRYHUDJDLQ>,,,,@6RZH RXUVRXOV DVSDUWRIWKLV
world, live or ordinarily experience only our very limited portion from this sinJXODU GD\ D VLQJOH LQVWDQWDQHRXV µPRPHQW¶ RI WLPH WKDW HTXDOV WKH JOREDO µ
KRXUV¶ WDNLQJ SODFH ZLWKLQ WKH HQWLUH ZRUOG DW WKDW SDUWLFXODU LQVWDQW EXW DV
divided up (in actual perception) by the total number of perceiving entities and
WKHLUSHUFHSWLRQVLQWKHZRUOG'XULQJWKLVGLYLQHFUHDWLYHµJODQFH¶ ODPKD), we
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perceive a still picture of our limited perception of the world, after which we
LQWULQVLFDOO\ FHDVH WR H[LVW 7KHQ LQ WKH VHFRQG µ'D\¶ DFWXDOO\ LQ WKH VHFRQG
µ:HHN¶ ZHOLYHDQRWKHUPRPHQWWRSHUFHLYHDGLIIHUHQWVWLOOSLFWXUHRZLQJWR
WKHHYHUQHZFUHDWLRQFUHDWHGE\$OODKLQWKLVVLQJXODUGD\7KXVWKURXJKDVXFFHVVLRQ RI WKHVH LQVWDQWDQHRXVO\ UHFUHDWHG QHZ µSLFWXUHV¶ RI WKH ZKROH ZH
observe what appears to be motion, just as with the illusion of cinematic projecWLRQ :H VDLG µLQ WKH VHFRQG :HHN¶ EHFDXVH ,EQ µ$UDEv VKRZHG WKDW ZH DUH
LQGHHG RQO\ OLYLQJ LQ µ6DWXUGD\¶ VLQFH WKH RWKHU µ'D\V¶ RI &UHDWLRQ  RI WKH
'LYLQH:HHNIURP6XQGD\WR)ULGD\RIWKH'D\VRIWDVNVDUHIRUVSDFHQRWIRU
time, because at every moment in our life the world is re-created in six Days (for
VSDFH DQGLWLVWKHQGLVSOD\HGRQ6DWXUGD\EXWZHGRQRWZLWQHVVWKHSURFHVVRI
FUHDWLQJWKHZRUOGZHRQO\ZLWQHVVLWDVFUHDWHG6RRXUOLIHDVDWLPHLVDFROOHFWLRQRI6DWXUGD\VDQGHDFKPRPHQWWKDWZHOLYHLVLQGHHGD:HHNVL['D\VIRU
FUHDWLQJ WKH ZRUOG LQ VSDFH DQG 6DWXUGD\ IRU GLVSOD\LQJ LW LQ WLPH :H VKDOO
FRPHWRWKLVLPSRUWDQWDQGQRYHOFRQFHSWLQVHFWLRQ
 7KH RWKHU UHODWHG FRQFHSW LV WKDW WKH PRPHQWV WKDW ZH IHHO ÀRZLQJ DV GD\times and night-times are actually a FROOHFWLRQ RI GLVFUHWH WLPHVSDFH TXDQWD 
DQG QRW D VWUDLJKWIRUZDUG FRPELQDWLRQ RI WKH DFWXDO ÀRZ RI WKH VLQJOH GLYLQH
µ'D\V¶ 7KH QRUPDO GD\V WKDW ZH HQFRXQWHU DUH µLQWHUWZLQHG¶ PXWDZkOLMD, v.
\OLMX  ± DQRWKHU NH\ 4XU¶DQLF H[SUHVVLRQ ± ZLWK WKH DFWXDOO\ H[LVWLQJ FRVPLF
µ'D\VRIWDVNV¶LQDVSHFLDOZD\WKDWZHVKDOOH[SORUHLQ&KDSWHU$VDUHVXOWRI
this intertwining, we see the appearance of a multitude number of events in our
normal days.
 ,QDGGLWLRQWRWKDW,EQµ$UDEvDOVRUHPLQGVXVWKDWDWHYHU\PRPHQWWKHUHLVD
full day around the globe: evening somewhere, morning somewhere else, and
noon in other places [$\\kP $O6KD¶Q @ 7KHUHIRUH DW HYHU\ moment for us,
ZKLFK LV D IXOO GD\ ZKHQ YLHZHG JOREDOO\ $OODK FUHDWHV D VLQJOH HYHQW LQ WKH
world; and then He re-creates the world in ever-new events at each succeeding
moment. The day that we perceive and experience is therefore a collection of
VXFFHVVLYHµVQDSVKRWV¶RIWKHDFWXDOµ'D\VRIHYHQWV¶ZKLFKDUHWKHDFWXDOH[LVWLQJEDVLVIRURXUH[SHULHQFHRIWKHÀRZRIWLPH
 $V ZH VDLG DERYH WKH LGHD RI GLVFUHWH WLPH DQG VSDFH  LV QRW QHZ LQ WKH
history of philosophy and physics, though it had been completely discarded after
the advent of classical Newtonian mechanics. However, many philosophers
VXFK DV .DQW 5XVVHOO DQG /HLEQL]  KDYH RSSRVHG 1HZWRQ¶V K\SRWKHVLV WKDW
space and time have a separate linear and continuous entity, as we showed in
VHFWLRQ:LWKWKHDGYHQWRI4XDQWXP0HFKDQLFV)LHOG7KHRU\WKH7KHRU\
RI4XDQWXP*UDYLW\DQGWKH6XSHUVWULQJV7KHRU\WKHLGHDRIDTXDQWL]HGWLPH
(and space) was revived again, and much work has recently been done in this
respect as we mentioned in section 1.9.
 7KHKXPDQPLQGQDWXUDOO\WKLQNVRITXDQWLWLHVDVHLWKHUGLVFUHWHRUFRQWLQXRXVWKHUHLVQRRWKHUZD\$FORVHUH[DPLQDWLRQRI,EQµ$UDEv¶VYLHZRIWLPH
however, shows that it is indeed neither discrete nor continuous. We must
remember that he considers time as imaginary after all, as well as most other
TXDQWLWLHVVXFKDVVSDFHDQGHYHQPDVV VHHVHFWLRQ $VZHLQGLFDWHGSUHYL-
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RXVO\VXFKVHHPLQJO\VWUDQJHFRQFOXVLRQVUHVXOWGLUHFWO\IURP,EQµ$UDEv¶VIXQGDPHQWDOWKHRU\RIWKHRQHQHVVRIEHLQJLHWKDWWKHDSSDUHQWµSDUWV¶RIH[LVWHQFH
are merely manifestations of D VLQJOH UHDO H[LVWHQFH WKDW LV 2QH DQG 8QLTXH
neither multiple nor divisible. The notion of either discreteness or continuousness
is indispensable when we imagine multitudes, but with absolute Unity there
ZRXOG EH QR PHDQLQJ WR VXFK FRQFHSWLRQV 7KHUHIRUH ,EQ µ$UDEv¶V FRQFHSW RI
time is that it would be discrete if we approach it on the (ultimately imaginary)
SODQHRIDSSDUHQWPXOWLSOLFLW\EXWLQUHDOLW\WKHUHLVQRVXFKUHDOLW\DVµWLPH¶DW
all. The same perspective can be applied to space.

2.9 The ‘chest’ of time
,EQµ$UDEvDVVHUWVWKDW
<RX VKRXOG NQRZ WKDW HYHU\WKLQJ KDV D µFKHVW¶ sadr), and knowing it in
this path (of mysticism) is one of the noble sciences and knowledge. This
is because the world and every kind (in it) is created according to the image
of the Human Being (insân), who is the last existent, and the Human Being
alone is created according to the divine Image, both its inner and outer
GLPHQVLRQV DQG$OODK FUHDWHG WKHP ZLWK D FKHVW 6R EHWZHHQ WKH 5HDO WR
:KRPLVWKH¿UVWQHVVDQGWKH+XPDQ%HLQJWRZKRPLVWKHODVWQHVVWKHUH
DUHµFKHVWV¶ZKRVHQXPEHUQRRQHNQRZVRWKHUWKDQ$OODK
>,,@
7KHµFKHVW¶RIDWKLQJLVLWVIURQWWKH¿UVWWKLQJWRDSSHDUZKLFKLVZK\LWLVVR
LPSRUWDQW WR NQRZ LW ,EQ µ$UDEv KHUH DSSOLHV DQG JHQHUDOL]HV WKH YHUVH LQ WKH
4XU¶DQWKDWVD\Vµ$QGZKRPVRHYHU$OODKZDQWVWRJXLGH+HH[SDQGVKLVFKHVW
IRU³VXUUHQGHU´ LVOkP DQGZKRPVRHYHU+HZDQWVWROHDYHDVWUD\+HPDNHV
KLVFKHVWQDUURZDQGFRQVWULFWHGDVLIKHZHUHHQJDJHGFOLPELQJXSLQWRWKHVN\¶
 
 %XW ,EQ µ$UDEv DGGV WKDW µWKH FKHVW LV LQ WKH VHFRQG VWDWH RI HDFK IRUP¶
>,,@VLQFHWKH¿UVWVWDWHLVWKHHVVHQFH WKHµKHDUW¶ RIWKHIRUPLWVHOIDQG
the chest is LWV¿UVWDSSHDUDQFHRUHIIHFW. Then he lists many things and their corUHVSRQGLQJµFKHVWV¶DQGKHVD\VWKDWµWKHFKHVWRIWLPHLVWKHWLPH LQVWDQW RIWKH
'XVW¶VDFFHSWDQFHRIWKHIRUP¶DQGµWKHFKHVWRIGD\VLV0RQGD\¶>,,@
 7KXV,EQµ$UDEvDGGVWKDW
)RU HYHU\ µFKHVW¶ WKHUH LV D µKHDUW¶ TDOE), so as far as the heart remains
in the chest, the person will be blind because the chest is a veil over him.
6R ZKHQ$OODK ZDQWV WR PDNH KLP RU KHU WUXO\ VHHLQJ KH JRHV RXW RI KLV
FKHVWDQGVHHV6RWKHFDXVHVDUHWKHµFKHVWV¶RIWKHH[LVWLQJWKLQJVDQGWKH
existing things are like the hearts; as far as the existing (thing or person) is
looking at the cause that it originated from, they will be blinded from witQHVVLQJ $OODK :KR DFWXDOO\ XOWLPDWHO\  FUHDWHG WKHP 7KXV ZKHQ $OODK
wants to make (the person) truly seeing, they stop (or He causes them to
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VWRS  ORRNLQJ DW WKH FDXVH WKDW$OODK FUHDWHG WKHP µZLWK¶ µLQGDKX: i.e. as
RSSRVHGWRµWKURXJK¶ELKL DQGORRNV LQVWHDG DWWKHµVSHFLDO)DFH¶WKDWLV
XQLTXHO\ EHWZHHQWKHLU/RUGDQGWKHP
>,,@
:HDUHWKHUHIRUHQRUPDOO\µLPSULVRQHG¶LQWKHFKHVWRIWLPHMXVWDVWKHKHDUWRI
WKHSHUVRQODFNLQJIDLWKLVLPSULVRQHGLQRUµYHLOHGE\¶KLVRUKHUFKHVW7RRYHUcome time (and space), we therefore have to break out and perceive the reality of
H[LVWHQFHWKURXJKWKHµKHDUW¶DQGLQSDUWLFXODUWKHVSHFLDOLQQHUUHODWLRQRUDVSHFW
EHWZHHQWKHµKHDUW¶DQGWKH5HDO

2.10 Circular time and cyclical time
,EQµ$UDEvUHSHDWHGO\GHVFULEHVWLPHDVDµFLUFOH¶ dâ’ira >,@ZKLFKGRHV
not have a beginning or an end, but when we specify a point on this circle (the
present; the point in time in which we exist now) and look in one direction,
ZKHWKHUWRWKHSDVWRUIXWXUHZHGRVHWDUHODWLYHEHJLQQLQJDQGDQHQG6RWKH
SUHVHQW QRZ  MRLQV WRJHWKHU WKH WZR HQGV RI WLPH LQ D FLUFOH >,
,,,@
 ,WLVYHU\GLI¿FXOWWRLPDJLQHWKLVDVLWZDVYHU\GLI¿FXOWWRFRQYLQFHSHRSOH
WKDWWKH(DUWKLVVSKHULFDOZKHQWKLVLGHDZDV¿UVWLQWURGXFHGSUHFLVHO\EHFDXVH
PRVW HYHU\GD\ DFWLYLWLHV VKRZ XV RQO\ D VPDOO SRUWLRQ RI WKH (DUWK¶V VXUIDFH
ZKLFKDSSHDUVÀDWWRXV<HWWLPHLVQRWOLNHVSDFH,QWKHFDVHRIWKH(DUWKLWZDV
relatively easy to prove that it is round because we can view its curvature – from
space, or from a great height – all at once. But the problem with time is that we
can normally witness only the present moment of it, not the future nor the past;
we can only imagine them. Therefore, in order to understand the meaning of
µFLUFXODU¶WLPHZHKDYHWRLPDJLQHWKDWWKHZKROHRIDOOH[LVWHQFH ZKDWZHSHUceive as future, present and past) exists all at once. This whole existence is then
like a circle: i.e. a curve that does not have a visible beginning or an end when
we look at it from outside. When we sit on the circumference of this circle and
look in one direction, we set a beginning and an end. In the same way: the
present moment in which we exist is a point on the circle of the whole existence,
WKLVSRLQWGH¿QHVWKHIXWXUHDQGWKHSDVWDQGLWDOVRGH¿QHVDQLPDJLQDU\EHJLQning and an imaginary end of time: imaginary because the whole circle of existHQFH RIµWKH$JH¶DOGDKU LVLQ¿QLWH7KHLPDJLQDU\EHJLQQLQJLVWKHHWHUQLW\a
parte ante (DOD]DO) and the imaginary end is the eternity a parte post (DODEDG)
>,9@
Circular time has yet another important meaning which is not possible to
explain fully at this point, because it needs additional premises that we shall
GLVFXVV LQ WKH IROORZLQJ FKDSWHUV VR ZH FDQ UHIHU WR LW RQO\ EULHÀ\ KHUH $V
GHVFULEHG DERYH ,EQ µ$UDEv YLHZV WKH ZRUOG DV EHLQJ FRQWLQXRXVO\ UHFUHDWHG
and time is reduced to the present moment because the past and the future are
only imaginary. Therefore time, or the present moment, goes in ever repeated
circular motion with the re-creation of the world. In other words, the presence,
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which is time, goes round the world continuously and repeatedly to create it and
re-create it again; so it is circular (and cyclic) in this distinctly metaphysical
respect.
 0RUHRYHUWKLVFRVPLFQRWLRQRIµFLUFXODUWLPH¶LVTXLWHGLIIHUHQWIURPµF\FOLFDO
WLPH¶DQGWKHWZRLGHDVVKRXOGQRWEHFRQIXVHGLQ,EQµ$UDEv¶VZULWLQJVµ&\FOLFDO¶RUSHULRGLF dawrî) time, such as the day, the week, the month and the year,
is a duration of time in which the same kind of events should be happening in the
GLIIHUHQW UHSHDWLQJ F\FOHV RI WLPH )RU H[DPSOH WKH 6XQ VHWV HYHU\ HYHQLQJ WR
VWDUW D QHZ GD\ EHFDXVH WKH µGD\¶ IRU WKH $UDEV ZDV FRQVLGHUHG WR VWDUW IURP
VXQVHWQRWIURPVXQULVH DQGWKH0RRQLVERUQDSSUR[LPDWHO\HYHU\IRXUZHHNV
to start a new lunar month. We should again note, however, that in reality, accordLQJWR,EQµ$UDEvWKHUHLVQHYHUDQ\UHSHWLWLRQDWDOO>,,,,,@7KRVH
F\FOHVRIWLPHDUHµVLPLODU¶WRHDFKRWKHUEXWQHYHULGHQWLFDODVWKHWHUPVµSHULRG¶
RUµF\FOH¶PHDQLQPRGHUQSK\VLFV)RU,EQµ$UDEvWKHF\FOHVRIWLPHDUHVLPLODU
because they are ruled by the same divine Names, which is why we expect to see
similar events. But the reason why we do not see identical events or true repetition is because of the interaction between different cycles of different divine
1DPHV >,,,@ )RU H[DPSOH KH VD\V WKDW µWKH PRWLRQ RI 6XQGD\ DSSHDUHG
IURP WKH GLYLQH  DWWULEXWH ³WKH $OO+HDULQJ´ DOVDPµ) . . ., and the motion of
0RQGD\DSSHDUHGIURPWKH GLYLQH DWWULEXWH³WKH/LYLQJ´ DOKD\kW ¶>,,@
 7KHUHIRUH WKH F\FOH RI 6XQGD\ LV GLIIHUHQW IURP WKH F\FOH RI 0RQGD\
DOWKRXJKWKH\DUHERWKGD\VLQZKLFKWKH6XQULVHVDQGVHWVLQWKHVDPHZD\2Q
WKHRWKHUKDQGDQGRQWKHEDVLVRIWKHVDPHVWDWHPHQWDERYH6XQGD\IURPWKLV
ZHHN VKRXOG EH LGHQWLFDO ZLWK 6XQGD\ IURP WKH SUHYLRXV ZHHN EHFDXVH WKH\
ERWKDSSHDUHGIURPWKHVDPHGLYLQH$WWULEXWH%XWWKH\DUHQRWEHFDXVHWKH\GR
not have the same position in the month or the year, or in other cycles that are
UXOHGE\RWKHUGLYLQH1DPHVDQG$WWULEXWHVVRWKHUHLVQHYHUDQ\UHSHWLWLRQ,EQ
µ$UDEv QLFHO\ UHIHUV WR WKLV IDFW LQ KLV SUD\HUV $O6DODZkW $O)D\GL\\D, a short
text found at the end of 7DZDMMXKkW$O+XUI &DLUR0DNWDEDWDO4kKLUDQG 
ZKHQKHVD\Vµ +HLHWKH3URSKHW0XKDPPDGLV WKH'XVW KD\Ok) of forms
which does not manifest in one form to any two (persons), nor in any one form
WRDQ\RQHWZLFH¶>DOVRLQ,,,,,@
 :HVKDOOGHYRWH&KDSWHUWRWKHVLJQL¿FDQFHRIWKHµ:HHN¶LQ,EQµ$UDEv¶V
view, where we shall see that the week is the primary F\FOH of time, not the day.
:HVKDOODOVRVHHWKDW,EQµ$UDEv¶VIXQGDPHQWDOQRWLRQRIµQRUHSHWLWLRQ¶IRUPV
WKHEDVLVRIDXQLTXHYLHZRIWLPHDQGWKHFRVPRVZKLFKZLOOEHGLVFXVVHGLQ
the following chapters. However, if we accept the approximation that different
F\FOHVRIWLPHDUHGH¿QHGE\VLPLODUHYHQWVZHWKHQ¿QGWKDW,EQµ$UDEvGH¿QHV
many important cycles other than the usual day, week, month, the seasons and
WKH\HDU,QJHQHUDOHYHU\GLYLQH1DPHRI$OODKKDV,WVRZQµGD\¶ F\FOH ZKLFK
is a cycle of time that has a corresponding daytime and a night in the world
below it (see Table 2.1 below).
 $FRUUHODWLRQFDQDOVREHPDGHKHUHEHWZHHQ,EQµ$UDEv¶VYLHZRIF\FOLFWLPH
DQG DVWURORJ\ .QRZLQJ WKHVH F\FOHV DQG WKHLU OHQJWKV DQG WKH VSHFL¿F 1DPHV
that rule them may give us some insight into what kind of events may happen in
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7DEOH Days of some orbs and divine names
The day of . . .

,WVOHQJWKLQWHUPVRIQRUPDO(DUWKGD\V

7KH0RRQ
7KH6XQ
0HUFXU\
DOUDEE WKH/RUG 
DOPLWKO WKH/LNH 
DOPDµkULM WKHDVFHQGLQJZD\V 
=RGLDF
/RQJHVWSODQHW VWDU GD\

 ,  GD\V
 , GD\V \HDU
 , a\HDUV
 \HDUV
 \HDUV
\HDUV
\HDUV
\HDUV

Note
7KHQXPEHUVKDYHEHHQFROOHFWHGIURPGLIIHUHQWERRNVRI,EQµ$UDEv:HVKRXOGDGGWKDW±DVQRWHG
LQRXUWDEOHKHUH±,EQµ$UDEvDFWXDOO\FRQVLGHUVWKH\HDUWREHGD\VUDWKHUWKDQGD\VVHH
DOVRVHFWLRQIRUPRUHGHWDLOV

the future, but it is not easy to tell exactly what is going to happen. The issue is
more like weather forecasting; by studying all the parameters we can tell with a
good probability how the weather may be in the near future.

2.11 The two cycles of life
$FFRUGLQJWRWKHZHOONQRZQKDGLWKµ7LPHKDVUHWXUQHGWKHVDPHDVLWZDVZKHQ
$OODKFUHDWHGWKHKHDYHQVDQGWKH(DUWK¶>.DQ]@,EQµ$UDEvDUJXHVWKDW
the cosmos has completed one cycle from the beginning of creation until the
SRLQWZKHUHWKHVSLULWRIWKH3URSKHW0XKDPPDGLVDWWDFKHGWRKLVERG\DQGKH
QRWHVWKDWWKLVF\FOHLV\HDUV$VKHH[SODLQV
Time started in Libra for spiritual justice by the name the Hidden (DOEkWLQ)
RI 0XKDPPDG ± PD\ *RG EOHVV KLP ± DV KH VDLG µ, ZDV SURSKHW ZKHQ
$GDPZDVVWLOOEHWZHHQZDWHUDQGFOD\¶>.DQ]@7KHQLW WLPH FLUFOHG
DURXQG DIWHU RQH IXOO  WLPH F\FOH ZKLFK LV  \HDUV WR VWDUW DQRWKHU
F\FOH RI WLPH E\ WKH QDPH µWKH 0DQLIHVW¶ DO]kKLU) when the body of
0XKDPPDG±PD\*RGEOHVVKLP±DSSHDUHG
>,@
In the beginning of the )XWKkW >,±@ ,EQ µ$UDEv DOVR VWDWHV FOHDUO\ WKH
order of creation in time during this cosmic time cycle, for major events of the
NLQGV FUHDWHG E\ $OODK 7KH QXPEHUV WKDW KH JLYHV FOHDUO\ GR QRW DJUHH ZLWK
modern cosmology and geology, and can not be explained or understood in those
WHUPV DVZHVKRZHGLQVHFWLRQDERYH 

2.12 ‘Days’
6RZHKDYHVHHQLQWKLVFKDSWHUWKDWWLPHLVLQIDFWLPDJLQDU\DQGH[LVWVRQO\DV
WKH&UHDWRU¶Vµ'D\V¶DQGLQGHHGLQGLYLVLEOHPRPHQWVZKLOHDOORWKHUGLYLVLRQVRI
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)LJXUH The Cycle of Life.
Note
The number of years are extracted from chapter 7 of the )XWKkW>,±@

WLPHDUHFRQYHQWLRQDO)RUWKLVUHDVRQZH¿QGWKDWLQWKH4XU¶DQWKHZRUGµWLPH¶
is never used, while a great deal of attention is given there to mentioning differHQW VRUWV RI µGD\WLPHV¶ DQG µQLJKWV¶ DQG WKH UHODWLRQV EHWZHHQ WKHP /LNHZLVH
ZH ¿QG WKDW ,EQ µ$UDEv SD\V FRQVLGHUDEOH DWWHQWLRQ WR GHVFULELQJ WKH DFWXDO
meaning of the days and the relation between their different types.
 $V XVXDO WKH WHUPV µGD\WLPH¶ nahâr  DQG µQLJKW¶ OD\O) are used by Ibn
µ$UDEvWRPHDVXUHWLPHZKHUHWKHGD\WLPHH[WHQGVIURPVXQULVHWRVXQVHWZKLOH
the night (OD\O) is from sunset to sunrise: both of those together – always EHJLQ
ning ZLWK WKH QLJKWWLPH ± DUH FDOOHG D µGD\¶ yawm), which is conventionally
GLYLGHG LQWR  KRXUV :H PXVW QRWLFH KRZHYHU WKDW WKH DERYH FRQYHQWLRQDO
GH¿QLWLRQVDUHRQO\DSSUR[LPDWHIRURXUSUDFWLFDOXVHKHUHRQ(DUWKVLQFHFRQsiderable differences appear as soon as we begin to measure the length of the
GD\IRUH[DPSOHZLWKUHODWLRQWRWKH6XQRUWRGLVWDQWVWDUV
 ,QWKHIROORZLQJSDVVDJH,EQµ$UDEvJLYHVDSUHFLVHGH¿QLWLRQRIYDULRXVXQLWV
RIWLPHVXFKDVWKHGD\WKHGD\WLPHWKHQLJKWWKHPRQWKDQGWKH\HDU6RPHRI
WKHVHGH¿QLWLRQVDUHKRZHYHUVLPSO\IRUSUDFWLFDOXVHIRUWKHSXUSRVHRIGHWHUPLQLQJ SUD\HU WLPHV 0RUH DFFXUDWH YDULDWLRQV ZLOO EH GLVFXVVHG EHORZ DQG LQ
VHFWLRQ$WWKHYHU\EHJLQQLQJRIWKHH[WUHPHO\ORQJFKDSWHULQZKLFK,EQ
µ$UDEv WDONV DERXW µWKH VHFUHW PHDQLQJV RI SUD\HU VDOkW ¶ KH GHYRWHG D IXOO
section to detailed explanations about timing. For the purpose of demonstration
DQG VLPSOL¿FDWLRQ ,EQ µ$UDEv HPSOR\V D K\SRWKHWLFDO REVHUYHU ZKR LV FRQVLGered as a frame of reference. He says there:
µ7LPLQJ¶ DOZDTW) is an expression for (our approximate) estimation concerning a thing that does not accept the actual reality (µD\Q) of what is
HVWLPDWHG 6R LW LV DQ DSSUR[LPDWH  VXSSRVLWLRQ MXVW OLNH ZH VXSSRVH DQG
estimate a beginning, middle and an end in a spherical shape which in itself
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DQGLQLWVDFWXDOUHDOLW\GRHVQRWDFFHSWDEHJLQQLQJPLGGOHRUHQG6RZH
construe all of this in it (only) by what we construe through the effect of our
supposition and estimation concerning it.
Likewise, timing (ZDTW) is an estimated supposition with regard to time
(DO]DPkQ VLQFHWLPHLVFLUFXODUDV$OODKFUHDWHGLWLQLWVEHJLQQLQJVRLWLV
OLNH D FLUFOH 7KH 3URSKHW 0XKDPPDG PD\ $OODK KDYH SHDFH DQG PHUF\
XSRQKLPVDLGµWLPHKDVFLUFXODWHG [i.e. has come back to the same point]
OLNH LWV IRUP ZDV RQ WKH GD\ ZKHQ $OODK FUHDWHG LW¶ >.DQ] @ 6R KH
PHQWLRQHGWKDW$OODKFUHDWHGLWFLUFXODU VHHVHFWLRQ DQGWLPLQJVDUH
(only) estimated with regard to it.
 6RZKHQ$OODKFUHDWHGWKH,VRWURSLF2UEDQGLWPRYHGWKHµGD\¶ZDVQRW
VSHFL¿FDOO\GHWHUPLQHGDQGQR WHPSRUDOO\GH¿QLQJ UHDOLW\KDG \HW DSSHDUHG
in (that Orb). It was like the water of the pitcher when it is (still) in the river,
EHIRUHLWFRPHVLQWRWKHSLWFKHU7KHQZKHQWKH HTXDO]RGLDFDOUHJLRQV 
ZHUHVXSSRVHGLQLW LHLQWKH,VRWURSLF2UEDQGVXEVHTXHQWO\DSSHDUHGLQWKH
VHFRQG RUE RI WKH ¿[HG VWDUV ZKLFK KDV LQ LW WKH ]RGLDFDO FRQVWHOODWLRQV  LW
ZDVJLYHQVSHFL¿FWLPLQJVDQG+HFDOOHGWKHPWKHµ ]RGLDFDO FRQVWHOODWLRQV¶
LQWKDW LVRWURSLF RUE±ZKLFKLV$OODK¶VVD\LQJµE\WKHKHDYHQ¶± VZHDULQJ
E\LW EHFDXVHRILWVORIWLQHVVDERYHXV±µWKDWKDVWKHFRQVWHOODWLRQV EXUM ¶
 6RWKH\DUHWKHVHVXSSRVLWLRQVIRUWLPLQJ
 6R ZKHQ DSHUVRQVWDQGV RQWKH(DUWK DQGWKLVRUEURWDWHVDURXQGKLP
and this person has been given sight to look at these (spatial) suppositions,
through the distinguishing signs (of the zodiacal constellations) that were
determined in (the outermost sphere), then (that person) can distinguish
some of its parts from others, by these distinguishing signs that are made to
EHUHIHUHQFHVSRLQWLQJWRLW6R WKLVSHUVRQ ¿[HVWKHLUH\HRQRQHVXSSRVHG
(area) of it, I mean on the distinguishing sign (of this or that constellation),
and then the (zodiacal) orb rotates with this supposed distinguishing sign
WKDWWKLVREVHUYHUKDV¿[HGWKHLUH\HRQXQWLOLWGLVDSSHDUV IURPKLVVLJKW 
This continues, as long as they continues standing in their place, until (eventually) this sign comes back to them (in the same position). Then at that
point they know that this (zodiacal) orb had completed one cycle with
UHVSHFWWRWKLVREVHUYHU±QRWZLWKUHVSHFWWRWKHRUELWVHOI EHFDXVHWKHRUEV¶
UHDO PRWLRQ WDNHV PXFK ORQJHU WLPH WKDQ D GD\ VHH VHFWLRQ   7KHQ ZH
FDOOHG WKLV F\FOH D µGD\¶ yawm GH¿QHG KHUH DFFRUGLQJ WR WKH IDUDZD\
VSKHUHRIWKH]RGLDFDOVWDUVDQGQRWDFFRUGLQJWRWKH6XQZKLFKLVWKHGD\
NQRZQLQDVWURQRP\DVWKHµVLGHUHDOGD\¶ 
 7KHQDIWHUWKDW$OODKFUHDWHGLQWKHIRXUWK+HDYHQ FHOHVWLDOVSKHUH RI
the seven Heavens a lighted planet that has a huge body, and it was called in
WKH$UDELFWRQJXHµShams¶>LHWKH6XQEXWWKH$UDEVXVHGWRFDOOERWKWKH
planets (NDZkNLE) and the stars (QXMP) NDZkNLEµSODQHWV¶ VNDZNDE), but
,EQµ$UDEvFOHDUO\GLVWLQJXLVKHVEHWZHHQWKHP@7KHQLWURVHLQWKHVLJKW RI
this observer) from behind the veil (or horizon) of the Earth where this
REVHUYHU VWDQGV VR WKH\ FDOOHG WKLV SODFH RI ULVLQJ µWKH VKLQLQJSODFH¶
RU µHDVWRULHQW¶ PDVKULT  DQG WKH\ FDOOHG WKH ULVLQJ D µVKLQLQJIRUWK¶

  ,EQµ$UDEî’s concept of time
(VKXUT), because this bright planet rose up from it and lighted up the atmosphere where this observer is.
 6R WKH VLJKW RI WKLV REVHUYHU NHSW IROORZLQJ WKH PRWLRQ RI WKDW SODQHW WKH
6XQ XQWLOLWZDVRSSRVLWHWKHP LQWKHPLGGOHRIWKHVN\ VRKHFDOOHGWKLV VWDWH
RI  RSSRVLWLRQ µWKH PHULGLDQ¶ DOLVWLZk¶). Then the planet began to descend
from its meridian with respect to this observer, seeking the right side of them –
QRWZLWKUHVSHFWWRWKHSODQHWLWVHOI6RWKH\FDOOHGWKHEHJLQQLQJRIWKLVGHVFHQGLQJIURPLWVPHULGLDQDµGHFOLQH¶ ]DZkO) and disposition (GXON). Then the sight
of this observer kept following it until the body of this planet went down, so
WKH\FDOOHGLWVJRLQJGRZQµVHWWLQJ¶ JKXUE), and they called the place where
WKHLUVLJKWVDZWKDWLWZHQWGRZQLWVµVHWWLQJSODFH¶ RUµZHVW¶PDJKULE).
Then the atmosphere became dark for him, so he called the duration of
the lightning of the atmosphere, from the rising of this planet till its setting,
D µGD\WLPH¶ nahâr  7KLV QDPH LV  GHULYHG IURP µDOQDKU¶ WKH ULYHU 
because the spreading out of the light in (that daytime) is like the spreading
out of water in the bed of the river.
 6RWKLVREVHUYHUUHPDLQHGLQWKHGDUNXQWLOWKDWSODQHWWKDWLVFDOOHGWKH
6XQ DJDLQ  URVH IURP WKH SODFH WKDW WKH\ FDOOHG WKH RULHQW LQ WKH VLJKW RI
this observer – (but) from another (different) place, close to this place that it
URVHIURP\HVWHUGD\ E\DGLVWDQFH ZKLFKLVFDOOHGDµGHJUHH¶ GDUDMD 6R
they called the duration of the darkness in which they were from the time of
WKHVHWWLQJRIWKH6XQWLOOLWVULVLQJDQLJKW OD\O 6RWKHGD\ yawm, the conventional rotational day and not the sidereal day) is the sum of the daytime
(nahâr) and the night (OD\O $QGKHFDOOHGWKHSRVLWLRQVZKHUHWKLVSODQHW
ULVHVHYHU\GD\µGHJUHHV¶ GDUDMkW).
 7KHQ WKH\ VDZ WKDW WKLV EULJKW SODQHW ZKLFK LV FDOOHG WKH 6XQ PRYHV
between those estimated suppositions (marked by the different zodiacal
signs) in the (Isotropic) circumferential orb, one degree after another, until it
FXWVWKURXJKWKDW ¿UVWVXSSRVHGSRVLWLRQ WKURXJKWKHVHULVLQJVFDOOHGGD\V
such that when it completes cutting through one supposed (position), it starts
cutting through another supposition, until it completes (going through all)
the 12 suppositions by cutting (them). Then it starts another cycle by cutting
WKURXJKWKHVHVXSSRVHGSRVLWLRQV DJDLQ 6RWKH\FDOOHG WKHWLPH IURPWKH
beginning of cutting each supposed position till the end of cutting that (parWLFXODU]RGLDFDO VXSSRVHGSRVLWLRQDµPRQWK¶ shahr); and they called (the
6XQ¶V FXWWLQJWKURXJKDOOWKRVH ]RGLDFDO VXSSRVLWLRQVDµ\HDU¶ sana).
Thus it has become clear to you that the night, daytime, day, month and
\HDUDUHFDOOHGµWLPLQJV¶ DZTkW), and (also) it gets shorter till what is called
hours and less – that all that does not have (real) existence in its essence, but
that they are only relations and relative connections (QLVDE/idâfat). But what
is (actually) existing is (only) the essence of the orb and the planet, not the
essence of the timing and time, since they, I mean the times, are only suppoVLWLRQVZLWKLQLW6RWKXV\RXVHHQRZWKDWµWLPH¶LV RQO\ DQH[SUHVVLRQIRU
VRPHWKLQJ KXPDQO\ LPDJLQHGLQZKLFKWKHVHµWLPLQJV¶DUHRQO\VXSSRVHG
>,±@
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6RWKHGD\ yawm IRU,EQµ$UDEvLVOLNHRXUXVXDOGD\LHWKHIXOOUHYROXWLRQRI
the heavens as we see it from the Earth, which is conventionally measured
DFFRUGLQJWRWKHPRWLRQRIWKH6XQ7KLVGH¿QLWLRQRIWKHGD\ZRUNVSHUIHFWO\IRU
practical issues, such as determining prayer times. But if we want to be more
DFFXUDWHWKHGD\LQGHHGLVWKHIXOOUHYROXWLRQRIWKHRUERIWKH¿[HGVWDUV>Ayyâm
$O6KD¶Q@±ZKLFKLVLQUHDOLW\ LHDVZHNQRZWRGD\ DVLQJOHIXOOF\FOHRI
the motion of the Earth around itself with relation to far-away stars, not with
UHODWLRQWRWKH6XQ7KDWLVZK\,EQµ$UDEvDI¿UPVWKDWWKHµGD\¶ yawm) actually
H[LVWHGHYHQEHIRUHWKHFUHDWLRQRIWKHVHYHQSODQHWVLQFOXGLQJWKH6XQDQGWKH
Earth, while the earthly daytime and night-time (nahâr and OD\O  ZHUH GH¿QHG
RQO\DIWHUWKHFUHDWLRQRIWKH(DUWKDQGWKH6XQ+HVD\VWKDW
:KHQ $OODK FDXVHG WKHVH KLJKHU RUEV WR URWDWH +H FUHDWHG µGD\V¶ LQ WKH
¿UVW RUE WKDW LV WKH LVRWURSLF RUE EHFDXVH LW LV WKH ¿UVW RUE WR EH FUHDWHG
LQ 1DWXUH  DQG GH¿QHG LW LQ UHODWLRQ WR WKH VHFRQG RUE WKDW LV WKH RUE RI
¿[HGVWDUV RU WKH ]RGLDFDO FRQVWHOODWLRQV  ZKLFK KDV WKH DSSDUHQWO\ ¿[HG
SODQHWV VWDUV    7KHQ+HFUHDWHGDOVRWKH6XQVRWKHGD\WLPHDQGQLJKW
DUH FDXVHG E\ WKH FUHDWLRQ RI WKH 6XQ WKDW DSSHDUV  LQ WKH GD\ %XW WKH
µGD\¶>LHWKHVLGHUHDOGD\GH¿QHGE\WKHURWDWLRQRIWKHKLJKHVWVSKHUH V @
H[LVWHGEHIRUH WKH6XQ¶VFUHDWLRQ   VRZKHQWKHRUERIWKH]RGLDFURWDWHV
RQHF\FOHLWLVFDOOHGWKHµGD\¶LQZKLFKµ$OODKFUHDWHGWKHKHDYHQVDQGWKH
Earth (LQVL[GD\V ¶
>,@
$VZHDOVRVKRZHGLQWKHSUHYLRXVFKDSWHU,EQµ$UDEvVKRZHGRQPDQ\RFFDsions that all the stars are moving at very high speeds. He also showed that the
stars that form the zodiac signs are, like other stars, very far away, which is why
ZH GR QRW UHDOL]H WKHLU PRWLRQ 6R SUDFWLFDOO\ ZH FRQVLGHU WKHVH VWDUV DV ¿[HG
and therefore as a reference, but in fact the reference should be the Isotropic Orb,
because it is the one that encompasses all other (material) orbs. However,
because this orb has no any distinguishing sign, it can not be used as a reference.
Therefore, to be more accurate, we have to measure the day not relative to the
6XQEXWUHODWLYHWRVWDUVWKHFRQVWHOODWLRQVµIURP1DWK to 1DWK, from %XWD\Q to
%XWD\Q or from Thurayya to Thurayya¶19 [$\\kP $O6KD¶Q @ ± VLQFH LW LV QRW
possible to measure it relative to the Isotropic Orb which does not have any disWLQJXLVKLQJIHDWXUH,QDVWURQRP\WKLVLVFDOOHGWKHµVLGHUHDOGD\¶ZKLFKLVDERXW
four minutes longer than the normal (rotational) day. The difference is due to the
(DUWK¶VURWDWLRQDURXQGWKH6XQDWWKHVDPHWLPHLWVSLQVDURXQGLWVD[LVZKLFK
FDXVHVWKHVLGHUHDOGD\WREHFRPHVOLJKWO\ORQJHU$OWKRXJK,EQµ$UDEvDFFHSWV
the usual concept of the day that is our normal day (from sunrise to sunrise) for
GDLO\ QHHGV VXFK DV NQRZLQJ WKH WLPH RI SUD\HUV >,@ KH FOHDUO\ GLVWLQguishes between the sidereal day and the normal day when it comes to critical
LVVXHV VXFK DV WKH µLQWHUWZLQHG GD\V¶ DQG WKH µWDNHQRXW GD\V¶ WKDW ZH VKDOO
H[SODLQLQ&KDSWHU
 7KHUHDOPHDQLQJRIµGD\¶FRPHVIURPWKHIDFWWKDWLQWKLVGD\$OODKFUHDWHV
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WKHZKROHPDQLIHVWZRUOG±LHWKHZKROHGHJUHHVRIWKHRUERUWKHRXWHUPRVW
FHOHVWLDO VSKHUH WKH µ3HGHVWDO¶ ± LQ LW 7KLV GRHV QRW DW DOO FRQWUDGLFW WKH PDQ\
YHUVHVLQWKH4XU¶DQDQGRWKHUKRO\%RRNVVWDWLQJWKDW$OODKFUHDWHGWKH+HDYHQV
DQGWKH(DUWKµLQVL[GD\V¶ µand then¶±RQWKHVHYHQWKGD\±µ+HPRXQWHGRQWKH
Throne¶  VHHWKH4XU¶DQDQG EHFDXVH
ZHRQO\ZLWQHVVWKHODVWGD\ µ6DWXUGD\¶DOVDEW) out of these seven days, while
WKHRWKHUVL[GD\VRIFUHDWLRQDUHDFWXDOO\LQFOXGHGLQLWDVVSDFH VHHVHFWLRQ 
7KHUHIRUHXQOLNHVRPHRWKHU0XVOLPWKHRORJLDQV,EQµ$UDEvGRHVQRW¿QGDQ\
GLI¿FXOW\LQH[SODLQLQJWKRVHYHUVHVLQWKH4XU¶DQWKDWWDONDERXW$OODK¶VFUHDWLQJ
WKH +HDYHQV DQG WKH (DUWK LQ VL[ GD\V 0RVW UHOLJLRXV VFKRODUV VXJJHVWHG WKDW
$OODKPHDQWµDVVXPHGGD\V¶VXFKWKDWLIGD\VKDGDFWXDOO\H[LVWHGWKHQWKHQWKH
time of this creation would have been six days, because they could not conceive
RIGD\VEHIRUHWKHFUHDWLRQRIWKH6XQDQGWKH(DUWK%XW,EQµ$UDEvDI¿UPVWKDW
WKHFUHDWLRQRIWKH6XQRQO\GLYLGHGWKHGD\ yawm) into daytime and night-time.
6RKHJLYHVDGUDPDWLFDOO\GLIIHUHQWFRVPRORJLFDOPHDQLQJWRWKHSURFHVVRIFUHDWLRQLQDµ:HHN¶ VL[GD\VSOXV6DWXUGD\ ±DVWKHFUHDWLRQRIVSDFHWLPHDWHYHU\
PRPHQW±DQGQRWWKHFRPPRQO\XQGHUVWRRGPHDQLQJWKDWLWWRRN$OODKDFXUUHQW
HDUWKO\ZHHNWR¿QLVKWKHFUHDWLRQ
 +RZHYHUDVDOUHDG\QRWHG,EQµ$UDEvGLGREVHUYHWKDWWKHUHZDVDGLIIHUHQFH
EHWZHHQWKH$UDEVDQGVRPHQRQ$UDE µDMDP JURXSVLQWKHLUFRQYHQWLRQDOGH¿QLWLRQVRIWKHµGD\¶LQWKDWWKH$UDEVFRQVLGHUHGWKHGD\WRH[WHQGIURPVXQVHWWR
VXQVHW ZKLOH RWKHUV FRQVLGHUHG LW WR H[WHQG IURP VXQULVH WR VXQULVH 6R IRU WKH
$UDEV WKH QLJKW SUHFHGHV GD\WLPH ZKLOH IRU QRQ$UDEV LW LV WKH UHYHUVH 7KLV
matter has no effect on the length of the whole day itself, but its implications do
have an effect on the actual unit of day and especially on its spiritual and
symbolic meanings, because
)RU WKH$UDEV DQG WKH$UDELF WLPLQJ LW KDV EHHQ WUDGLWLRQDOO\ DJUHHG WKDW
WKH QLJKW SUHFHGHV GD\WLPH VLQFH RULJLQDOO\ WKH &UHDWRU RI WLPH$OODK WKH
([DOWHGVD\VµDQGDWRNHQXQWRWKHPLVQLJKW:HVWULSWKHGD\RXWRILW  ¶
 6R+HPDGHWKHQLJKWDVWKHRULJLQDQGWRRNWKHGD\RXWRILWMXVWDV
WKHVNLQLVVWULSSHGRIIWKHVKHHS6RWKH LQLWLDO DSSHDUDQFHLVWRWKHQLJKW
and the day was hidden in it, just as the skin of the sheep appears and covers
WKHVKHHSXQWLOLWLVVWULSSHGRII6RWKHZLWQHVVHGZRUOG µkODPDOVKDKkGD)
was stripped off the unseen realm (DOJKD\E), and our existence was stripped
RIIWKHQRQH[LVWHQFH6RWKHNQRZOHGJHRIWKH$UDEVDGYDQFHGWKDWRIWKH
QRQ$UDEVEHFDXVHWKH LHWKHQRQ$UDE FDOFXODWLRQVDUHVRODUEDVHGWKH\
consider that the daytime precedes the night, and they have some right (to
PDLQWDLQWKDW LQWKLV VDPH4XU¶DQLF YHUVHZKLFKFRQWLQXHV   µthen they
are in darkness¶IRUµWKHQ¶KHUHUHIHUVWRWKHSUHVHQWWLPHRUWKHIXWXUHWLPH
and the thing will not be in darkness until the coming of the night, in this
YHUVH6R IURPWKHLUSHUVSHFWLYH WKHGD\WLPHZDVOLNHDFRYHURQWKHQLJKW
DQGWKHQLWZDVWDNHQRXWRUUHPRYHGVRµthey are in darkness¶VRWKHQLJKW
appeared which causes darkness, so the people are in darkness.
>,DOVRLQ$\\kP$O6KD¶Q, 7]
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2.13 Days of other orbs and divine names
,EQµ$UDEvWKHQH[WHQGVWKHPHDQLQJRIWKHQRUPDOµGD\¶DVGHVFULEHGDERYHWR
WKHVSKHUHVRIDOOSODQHWV DQGVWDUV DQGHYHQWRV\PEROLFµVSKHUHV¶ LHWKHRUEV
of spirits and divine Names), where he calls the period – i.e. full revolution of
HDFKSDUWLFXODURUE±WKHµGD\¶WKDWFRUUHVSRQGVWRWKLVVSHFL¿FRUE,QWKLVZD\
there are shorter days and longer days, depending on the relevant orb:
DQGZKHQ$OODKFDXVHGWKHLVRWURSLFRUEWRURWDWH  DQGPDGHLWVIXOOF\FOH
DFRPSOHWHGD\ LHWKHQRUPDOGD\ ZLWKRXWGD\WLPHDQGQLJKW  6Rµ'D\V¶
are different: some Days are a half-cycle, some Days a full cycle, some Days
F\FOHV GD\V DQGVRPHDUHPRUHWKDQWKDW DOOWKHZD\XS XQWLOWKHµ'D\
RIDVFHQGLQJZD\V¶ \DZPGKDOPDµkULM, of 50,000 years, described in the
4XU¶DQ RUOHVVWKDQWKDW DOOWKHZD\GRZQ XQWLOWKHµ'D\RIHYHQW¶VR
the degrees of Days change between these two (extremes of the) Days.
>,,,@
7KHUHLVQRPD[LPXPOLPLWWRWKHµ'D\¶WKDWRQHFDQFRXQW>,@EXWWKHUH
LV D PLQLPXP OLPLW 7KH PD[LPXP OLPLW LV WKH $JH DOGDKU), which is one
XQLTXH GD\ WKDW GRHV QRW UHSHDW DQG KDV QR GD\WLPH DQG QLJKW >,,,@ %XW
WKLV$JHLVLQ¿QLWHZKHUHDVWKHVPDOOHVW'D\LVWKHµVLQJXODUGD\¶ DO\DZPDO
fard  RU WKH µ'D\ RI HYHQW¶ \DZP DOVKD¶Q  >,@ ZKLFK LV WKDW Day in
ZKLFK$OODK is upon one task  )URPWKHPHDQLQJRIWKHµVLQJXODUGD\¶DV
WKHWLPHLQZKLFK$OODKFUHDWHVE\RQHVLQJOHDFWHYHU\HQWLW\LQWKHZRUOGZH
FDQJHQHUDOL]HWRDOORWKHUGD\VWKHµ'D\¶RIHYHU\RUELVWKHWLPHLQZKLFKWKDW
orb affects every entity in the world (i.e. by making a full revolution).
But again we should not confuse – as we have seen above – the revolution of
DSODQHW VXFKDVWKH(DUWK DURXQGLWVD[LVLQUHVSHFWWRLWV6XQDQGLQUHVSHFWWR
GLVWDQW VWDUV ZKLFK DUH DSSURSULDWHO\ FRQVLGHUHG ¿[HG  ,Q DVWURQRP\ WKH ¿UVW
UHYROXWLRQLVFDOOHGDµURWDWLRQDO¶GD\ZKLOHWKHRWKHULVFDOOHGWKHµVLGHUHDO¶GD\
7KHVLGHUHDOGD\LVWKHWLPHWKH(DUWKWDNHVWRURWDWHGHJUHHVLQUHODWLRQWR
GLVWDQW VWDUV 7KLV HTXDOV LQ PRGHUQ FDOFXODWLRQV  KRXUV  PLQXWHV 
VHFRQGVZKLOHWKHPHDQVRODUGD\LVKRXUV7KH(DUWKDFWXDOO\URWDWHV
GHJUHHV LQ  KRXUV WKH GLIIHUHQFH LV FDXVHG E\ WKH (DUWK¶V RUELWDO PRWLRQ
DURXQG WKH 6XQ  6LPLODUO\ DOO RWKHU SODQHWV RU RUEV KDYH WKHLU RZQ UHVSHFWLYH
VLGHUHDODQGRUELWDOµGD\V¶$OVRWKH0RRQFRPSOHWHVDF\FOHDURXQGWKH(DUWK
RQFHHYHU\GD\VZLWKUHIHUHQFHWRGLVWDQWVWDUVVRWKLVLVWKHVLGHUHDO lunar
month. The normal lunar month used in Islamic calendar calculations, though, is
WKHWLPHLQWHUYDOEHWZHHQQHZPRRQVDVREVHUYHGIURP(DUWKZKLFKHTXDOV
GD\V WKLV LV FDOOHGWKH µV\QRGLF¶ OXQDU PRQWK 7KHUHIRUH WKH 0RRQ¶V µ'D\¶ LI
FDOFXODWHG E\ ,EQ µ$UDEv¶V DSSURDFK WR WKH (DUWK¶V VLGHUHDO GD\ VKRXOG EH WKH
VLGHUHDOOXQDUPRQWK%XWZHVKDOOVHHLQVHFWLRQWKDW,EQµ$UDEvLQVLVWVWKDW
WKHOXQDUPRQWKHTXDOVGD\VH[DFWO\
 ,EQµ$UDEvPDGHLWFOHDULQVHYHUDOSODFHVLQKLV)XWKkW>,,,,@
DQGRWKHUERRNVWKDWWKH¿[HGVWDUVDUHQRWDFWXDOO\¿[HGDWDOOEXWWKDWZHFDQ
not notice their motion from Earth owing to the large distance, because our age
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is too short to notice their motion despite their very high speed (an observation
ZHOOFRQ¿UPHGE\PRGHUQFRVPRORJ\ 7KHUHIRUHZKHQZHVD\µWKHGD\LVWKH
SHULRGRIPRWLRQRI¿[HGVWDUV¶ZHQRZNQRZWRGD\WKDWWKLVDSSDUHQWPRWLRQLV
caused by the motion of the Earth and not the stars, but since we move with the
Earth, we think that the stars are moving. Indeed the actual motions of the orbs
RIVWDUVKDYHPXFKORQJHUSHULRGVDVLVZHOONQRZQLQPRGHUQDVWURQRP\$FWXDOO\,EQµ$UDEvIROORZLQJWKHDFFHSWHGFRVPRORJLFDOWKHRULHVRIKLVGD\GLIIHUentiates between two kinds of motion of the celestial orbs: natural or intrinsic
motion, and forced or extrinsic motion:
The smallest Day is that which we count as the motion of the circumferential orb in whose day (yawm) the night (OD\O) and daytime (nahâr) appear.
6RWKDWLVWKHVKRUWHVWGD\IRUWKH$UDEV LHLQWKHLUODQJXDJH DQGLWFRUUHsponds to the largest orb, because it rules everything inside it. The motion of
everything inside this orb in the daytime and night is a forced motion by this
orb, through which it forces (a movement of) all the orbs that it surrounds.
$QGHDFKRQHRIWKHVHRUEVDOVRKDVDQDWXUDO LQKHUHQW PRWLRQ6RHYHU\
orb below the surrounding orb has two motions at the same time: a natural
PRWLRQ DQG D IRUFHG PRWLRQ$QG HDFK QDWXUDO PRWLRQ LQ HYHU\ RUE KDV D
VSHFL¿FGD\ZKLFKLVPHDVXUHGLQWHUPVRIWKHGD\VRIWKHVXUURXQGLQJRUE
[I.121.25]
6RIRUH[DPSOH±DFFRUGLQJWRPRGHUQDVWURQRP\±WKH0RRQQDWXUDOO\URWDWHV
DURXQGWKH(DUWKLQDERXWGD\VZKLOHDWWKHVDPHWLPHLWLVIRUFHGWRPRYHZLWK
WKH(DUWKDURXQGWKH6XQ/LNHZLVHZLWKPRVWRWKHURUEVRIWKHSODQHWVLQWHUPV
RIWKHDVWURQRP\RI,EQµ$UDEv¶VWLPHWKHLQWULQVLFPRWLRQRIWKRVHRUEVGH¿QHVD
VSHFL¿FµGD\¶IRUHYHU\RQHZKLFKHTXDOVWKHWLPHQHHGHGWRPDNHIXOOUHYROXWLRQ
DURXQG WKH (DUWK ,Q JHQHUDO KRZHYHU WKH GD\ LV WKH UHYROXWLRQ RI WKH VSHFL¿F
orb, so it may have many possible lengths or measurements depending on the reference point (i.e. whether it is observed from the Earth or from other orbs or
planets), but here we only consider the days of the orbs with relation to the Earth.
The relation between Days and orbs is that – in general – the longer Day corresponds to the larger orb. But this is not true for the isotropic orb, which is the
¿UVWDQGODUJHVW PDWHULDO RUE7KH'D\RIWKLVRUELVWKHVPDOOHVW'D\ZKLFKLV
WKHGD\WKDWZHFRXQWLHKRXUV7KLVLVEHFDXVHWKHPRWLRQRIWKLVRUELVD
natural motion, whereas the motions of other orbs are a combination of this
¿UVWQDWXUDOPRWLRQ ZKLFKLVDIRUFHGPRWLRQRQWKRVHRWKHURUEV DQGDQRWKHU
natural motion which is intrinsic to every orb. But if we consider the motion of
the isotropic orb as expressing in reality the motion of the Earth around itself, as
in modern astronomy, we can then generalize and say that the larger the orb, the
bigger its Day. However, still another factor that affects the length of the Day is
the speed of motion of the relevant orb. Therefore, the day that we count – i.e.
WKHKRXUV±LVDFWXDOO\WKHVKRUWHVW'D\WKRXJK,EQµ$UDEvVRPHWLPHVPHQtions that a day could be a half cycle of the prime cycle of the Isotropic Orb,
ZKLFKLVWKHKRXUGD\>,,,@ZKLFKLVHTXDOWRWKHGD\WLPH nahâr), but
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otherwise the day itself as the revolution of the Isotropic Orb is the smallest day.
7KHQFRPHVWKH'D\RIWKH0RRQZKLFKLV(DUWKGD\V ZKLFKLVDOLWWOHOHVV
WKDQ WKH DFWXDO GD\ RI WKH 0RRQ WKDW ZH FDOO WKH OXQDU PRQWK ZH VKDOO JLYH D
PRUHGHWDLOHGGLVFXVVLRQRIWKLVSRLQWLQVHFWLRQ DQGVRRQ>,,@
 $VLQWKHFDVHRIWKHPDWHULDORUEVRIVWDUVDQGSODQHWV,EQµ$UDEvDGGVWKDW
HYHU\VSLULWDQGHYHU\GLYLQH1DPHRI$OODKKDVLWVRZQµ'D\¶7KDWLVEHFDXVH
HYHU\VSLULWDQGGLYLQH1DPHKDVHIIHFWVRQWKHZRUOGEHQHDWKLW6RZKHQWKH\
complete a full revolution around the world (i.e. without material motion but
ZLWKUHJDUGWRWKHLUHIIHFWVRQHYHU\HQWLW\ WKLVLVWKHLUµ'D\¶
 2Q WKH EDVLV RI SDUWLFXODU UHIHUHQFHV LQ WKH 4XU¶DQ DQG +DGLWK ,EQ µ$UDEv
DVVLJQV 'D\V ZLWK VSHFL¿F OHQJWK WR VRPH GLYLQH 1DPHV ,Q DGGLWLRQ WR µWKH
/RUG¶V GD\¶ ZKLFK HTXDOV µone thousand years of what you count¶   DQG
µWKH GD\ RI WKH DVFHQGLQJ ZD\V¶ GK DOPDµkULM  ZKLFK HTXDOV ¿IW\ WKRXVDQG
years DFFRUGLQJWRWKH4XU¶DQ  ,EQµ$UDEvDOVRPHQWLRQVµWKHGD\RI0LWKO¶
µWKH /LNH¶ LH WKH FRVPLF µ/LNHQHVV¶ RI WKH GLYLQH UHIHUULQJ WR WKH IDPRXV
4XU¶DQLF YHUVH  ± WKH µ3HUIHFW +XPDQ %HLQJ¶ DOLQVkQ DONkPLO), who is
FUHDWHG DFFRUGLQJ WR D IDPRXV KDGLWK µRQ WKH ,PDJH RI WKH $OO0HUFLIXO¶ VHH
SPK± ZKLFKHTXDOVVHYHQWKRXVDQG\HDUV>$\\kP$O6KD¶Q@DQG
DQRWKHU GD\ ZKLFK HTXDOV  \HDUV WKRXJK KH GRHV QRW PHQWLRQ WKH
UHOHYDQW1DPH>,@+HDOVRPHQWLRQV\HWDQRWKHUGD\ZKLFKHTXDOVWKUHH
thousand years, but says that he does not know the corresponding Name
>,,,@$OOWKLVLVVXPPDUL]HGLQ7DEOHZKLFKVKRZVWKHOHQJWKRIVRPH
other days, in addition to those just mentioned above.

2.14 The daytime and night-time
,EQµ$UDEvQRWRQO\H[WHQGVWKHFRQFHSWRIWKHNQRZQGD\WRWKHRUEVDQGGLYLQH
Names, as we have seen above, but also he gives a very broad meaning of daytime
and night (nahâr and OD\O), suggesting that every orb and divine Name has a correVSRQGLQJGD\WLPHDQGQLJKWOLNHRXUQRUPDOGD\WLPHDQGQLJKW-XVWDVRXUGD\WLPH
DQG QLJKW DUH FDXVHG E\ WKH DSSDUHQW PRWLRQ RI WKH 6XQ WKHVH RWKHU LQ¿QLWHO\
varied daytimes and nights are all caused through the manifestation of the primary
GLYLQH1DPHµthe Light¶>,,,@ZKLFKEULQJVLQWRPDQLIHVWH[LVWHQFHLQWKH
ZRUOGDOOWKHWUDQVLHQWLPDJHVRUµOLNHQHVVHV¶RIWKHLQ¿QLWHGLYLQH1DPHV
VRZKHQWKHGLYLQH1DPHµthe Light¶LVFRQVLGHUHG IURPWKHSHUVSHFWLYHRI 
the existence of the exalted shadow imaged forth (in the cosmos: i.e. the
)LUVW ,QWHOOHFW RU µ3HUIHFW +XPDQ %HLQJ¶  DQG IURP WKH SHUVSHFWLYH RI  LWV
rising upon those who are in the world, then the world (i.e. the creatures)
which are in this image will call this rising, until the time it sets for them, a
µGD\WLPH¶DQGIURPWKHWLPHLWVHWVIRUWKHPWKH\FDOOLWDµQLJKW¶%XWWKDW
GLYLQH /LJKWLVVWLOOSUHVHQWIRUWKLVVKDGRZMXVWDVWKH6XQLVVWLOOSUHVHQW
in respect to the Earth both in its rising and in its setting (though it is visible
to us only in its rising) . . . so in reality (that appearance of night) it is (only)
a shadowDOWKRXJKWKH\FDOOLWµGDUNQHVV¶   6RNQRZWKLV
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7KHQ$OODKPDGHWKHVHGD\VZKLFKZHNQRZWKDWDUHFDXVHGE\WKHPRWLRQ
of the isotropic orb, and the daytime and night that are caused by the heart
RIWKHFRVPRV ±,PHDQWKH6XQ±LQRUGHUWRGHWHUPLQHWKURXJKWKHPWKH
effects of the divine Days that belong to the Names.
>,,,@
7KXVDVZHKDYHMXVWVHHQHYHU\GLYLQH1DPHKDVDVSHFL¿F'D\ ZLWKLWVFRUresponding daytime and night), and, when the Day of one divine Name appears
to be over, a Day of another Name starts, and so on; and all these are included in
WKHHWHUQDO'D\RIWKHGLYLQH1DPHµWKH$JH¶
$QG HYHU\ GLYLQH 1DPH NQRZQ RU XQNQRZQ KDV D VSHFL¿F  'D\ LQ WKH
$JHDQGWKHVHDUHWKHµ'D\VRI$OODK¶±DQGDOOLQUHDOLW\DUHWKH'D\VRI
$OODKEXWPRVWSHRSOHGRQRWNQRZWKDW6RLIZHGHVFHQGIURPWKHGLYLQH
1DPHVWRWKH'D\RIWKH)LUVW,QWHOOHFWZH¿QGWKDWLWVHIIHFWLQWKH8QLYHUVDO6RXOGLYLGHGLWLQWRGD\WLPHDQGQLJKWLWVµQLJKW¶LQUHVSHFWWRWKH6RXO
is when the Intellect turns away from her when he approaches his Lord to
EHQH¿W E\ UHFHLYLQJ NQRZOHGJH IURP +LP  DQG LWV GD\WLPH LQ UHVSHFW WR
WKLV 6RXO LV ZKHQ KH DSSURDFKHV KHU WR EHQH¿W KHU VR WKLV LV KHU GD\WLPH
$QG WKURXJK WKLV HIIHFW $OODK PDGH LQ WKH 6RXO WZR IRUFHV WKH LQWHOOHFWLYHIRUFHZKLFKLVKHUµQLJKW¶LQWKHZRUOGEHORZKHUDQGWKHDFWLYHIRUFH
which is her daytime in the world below her – and that (contrast of these
two universal powers) is called unseen and seen, letter and meaning, abstract
DQGVHQVHG6RWKLVFDXVHVLQWKH6RXOD'D\WKDWKDVQRGD\WLPHDQGQLJKW
while in the world it has (what we perceive as) daytime and night. The same
DSSOLHVWRWKH'D\RIWKHµ8QLYHUVDO0DWWHU¶ DOKD\OkDONXOO): its daytime
is its essence, and its night is its form, while it is in itself a Day with no
daytime and night.
>,,,@
7KLV LHWKHUHODWLRQEHWZHHQWKHWZRIRUFHVRIWKH6RXODQGWKHWZRSKDVHVRI
the day, the daytime and the night-time) leads to a very important conclusion
that we (physically) moveLQWKHZRUOGLQWKHµGD\WLPH¶ nahâr RIWKH6RXODQG
that we (psychically or spiritually) perceiveWKHZRUOGLQWKHµQLJKWWLPH¶RIWKH
6RXO ± D NH\ V\PEROLVP RI WKH 4XU¶DQ DQG +DGLWK WKDW ,EQ µ$UDEv GHYHORSV DW
length throughout the )XWKkW and other works. This motion-perception that
KDSSHQVLQWKHµGD\¶ yawm RIWKH6RXOLVDF\FOLFXQLWDFWLRQWKDWUHSHDWVHYHU\
day (in fact, every moment for us). In other words: we either move or perceive,
but not at the same time.
Likewise, the Day in every orb is a Day with no daytime and night for that
orb, but with the appearance of a daytime and night for (some of) the world
EHORZLW,EQµ$UDEvHYHQJLYHVDQH[FHOOHQWH[DPSOHXVLQJDGHWDLOHGVFLHQWL¿F
explanation about something that we are familiar with nowadays, the phenomena
of daytime and night on the Earth:
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$QG$OODKFDXVHGWKH QRUPDO GD\WLPHDQGQLJKWE\FUHDWLQJWKH6XQDQG
its (apparent) rising and setting on the Earth – whereas in the sky it is all
light, with no daytime and night. The outlet of the night from the sphere of
WKH(DUWKZKHUHWKH6XQVHWVLVFRQHVKDSHG
>,,,@
This is exactly what everybody admits now as a fact of science, shown in Figure
IRUPRUHFODUL¿FDWLRQ
 6R ZLWK UHJDUG WR XV ZH DUH QHFHVVDULO\ HLWKHU XQGHU WKH HIIHFW RI WKH GD\WLPHV RI SDUWLFXODU GLYLQH 1DPHV RI $OODK RU XQGHU WKH HIIHFW RI WKHLU QLJKWV
GHSHQGLQJ RQ $OODK¶V PDQLIHVWDWLRQ IRU HDFK RQH RI XV DQG LQ HYHU\WKLQJ HOVH
But these Names in themselves have no daytime and night, but rather are all
OLJKW,EQµ$UDEvH[SODLQVWKLVGLIIHULQJLQÀXHQFHRIWKHGLIIHUHQWGLYLQH1DPHV
further by saying:
6RLWVQLJKWLVWKHµXQVHHQ¶ JKD\E), which is what is hidden away from us
EXW DW WKH VDPH WLPH DIIHFWV WKH KLJK 6SLULWV ZKLFK DUH DERYH 1DWXUH DQG
DOVRWKHURDPLQJ6SLULWVDQGLWVGD\WLPHLVWKHµVHHQ¶ZKLFKLVLWVHIIHFWLQ
natural bodies down to the last elementary body.
>,,,@
,EQµ$UDEvDOVRJLYHVPRUHGHWDLOVDERXWWKHGLIIHUHQWPDQLIHVWDWLRQVRI*RGWR
different kinds of bodies and spirits, by dividing the daytime and night each into
three thirds:
DQGZKHQ$OODKGLYLGHG+LV'D\VOLNHWKDW+HPDGHLWVQLJKWWKUHHSDUWVDQG
its daytime three parts; so He, the Exalted, descends down to His servants in
the last third of the night of His Days [.DQ]@DQGWKDWLVZKHQ
He is manifested to the natural spirits (DODUZkKDOWDEvµL\\D) that manage the
material bodies; and in the middle third He manifests to the subjected spirits
(DODUZkKDOPXVDNKNKDUD, or the angels of each heavenly sphere), and in the
¿UVWWKLUG+HPDQLIHVWVWRWKHµGRPLQDWLQJVSLULWV¶ DODUZkKDOPXKD\PLQD).
 $QG+HGLYLGHGWKHGD\RIWKHVHGD\VLQWRWKUHHSDUWVDQGLQHYHU\SDUW
+HLVPDQLIHVWHGWRWKHZRUOGRIERGLHV±IRUWKH\DUHDOZD\VSUDLVLQJ$OODK
6RLQWKH¿UVWWKLUG+HLVPDQLIHVWHGWRWKHVXEWOHERGLHV DODMVkPDOODWvID)

)LJXUH The daytime and night in the sky.
Note
1LJKWLVRQO\LQVRPHUHJLRQVEHORZWKHFRUUHVSRQGLQJRUEZKHUHDVLQWKHRUELWVHOILWLVDOOGD\$QG
in the case of the normal day on the Earth, the outlet of the night is extended in space as a cone.
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which are unseen by sight, in the middle third He is manifested to the transparent materials (DODMVkPDOVKDIIkID), and in the last third He is manifested
to the dense materials (DODMVkPDONDWKvID). Without this manifestation, they
would not be able to know Whom they are praising.
>,,,@

2.15 The ‘single day’
$VZHKDYHVHHQDERYH,EQµ$UDEvGHFODUHVWKDWWKHUHLVDQLQGLYLVLEOHGXUDWLRQ
RIWLPH>,9@WKDWLVWKHVPDOOHVWSRVVLEOHWLPHRU'D\,EQµ$UDEvFDOOVWKLV
'D\ µWKH VLQJOH 'D\ RU WLPH¶ DO]DPDQ DOIDUG  RU µWKH 'D\ RI WDVN RU HYHQW¶
(\DZPDOVKD¶Q $QRWKHUWUDQVODWLRQRIsha’nLVSRVVLEO\µFRQFHUQ¶ZKLFKFRXOG
DOVR FRQYH\ WKH JHQHUDO PHDQLQJ RI WKH XQGHUO\LQJ 4XU¶DQLF YHUVH UHSHDWHGO\
FLWHG E\ ,EQ µ$UDEv DQG LW IRUPV WKH EDVLV RI KLV XQLTXH YLHZ RI WKH GLVFUHWH
nature of time: NXOOD \DZP +XZD Iv VKD¶Q (55:29). But we prefer to use the
ZRUGVµHYHQW¶RUµWDVN¶LQRUGHUWRVWUHVVWKHPHDQLQJWKDWLQHDFKVXFKPRPHQWDU\ µ'D\¶ $OODK DFWV LQ WKH ZRUOG E\ FUHDWLQJ WKH WRWDOLW\ RI DOO HYHQWV ,EQ
µ$UDEvKLPVHOIVWUHVVHGWKLVPHDQLQJµ 7KHsha’n) is nothing but the (single uniYHUVDOFUHDWLYHGLYLQH $FWZKLFKLVZKDW+HFUHDWHVLQHDFKGD\RIWKHVPDOOHVW
'D\VZKLFKLVWKHVLQJOHWLPHWKDWLVLQGLYLVLEOH¶>,9@
 ,Q HYHU\ µ'D\ RI HYHQW¶ $OODK UHFUHDWHV WKH ZRUOG LQ D QHZ LPDJH WKDW LV
similar to the previous one, but with slight changes. Or in other words, in every
µ'D\RIHYHQW¶$OODKFDXVHVRQHXQLTXHVLQJXODU$FWLQWKHZRUOGEHFDXVH$OODK
is One and His Command (amr) is one ($O0DVk¶LOQR +RZHYHUWKLVVDPH
VLQJOH $FW ZLOO KDYH GLIIHUHQW UHVXOWV RQ WKH GLIIHUHQW HQWLWLHV LQ WKH ZRUOG
depending on the capabilities and characteristics of each individual creature. For
H[DPSOH ZKHQ $OODK LQVSLUHV WKH 8QLYHUVDO 6RXO DOQDIV DONXOOL\\D) to move
WKHHOHPHQWRI¿UH µXQVUDOQkU) in order to heat the world, the effects of this
VLQJOH$FWGHSHQGJUHDWO\RQWKHLQGLYLGXDOFUHDWXUHVVRWKRVHZKRDUHUHDG\WR
burn will burn, and those who accept heat will be heated, and so on [$\\kP$O
Sha’n@$OVRKHVD\VLQWKH)XWKkWWKDWµWKHWDVNLQUHODWLRQWRWKH5HDOLV
one from Him – but in relation to the recipients (TDZkELO) of the whole world, it
LVPDQ\WDVNV HYHQWV WKDW±ZHUHLWQRW DOO FRQ¿QHGE\H[LVWHQFH±ZHFRXOG
FDOO LQ¿QLWH EHFDXVH HYHU\WKLQJ WKDW SK\VLFDOO\ H[LVWV LV QHFHVVDULO\ ¿QLWH ¶
>,,@
 7KHµ'D\RIHYHQW¶LVDVLQJOHDQGLQGLYLVLEOHGXUDWLRQRIWLPHWKDWHTXDOVWKH
entire earthly global day at each instant, but because the Universal Intellect scans
LQWKLVµ'D\¶1QXPEHURIVWDWHV WKDWLV1IRUERGLHVLQLWVµGD\¶DQG1IRU
VSLULWV LQ LWV µQLJKW¶  LW DSSHDUV WR WKH REVHUYHU ZKR LV RQH RI WKHVH VWDWHV DV
LQ¿QLWHO\GLYLVLEOHEHFDXVHLWLVH[WUHPHO\VPDOOîî1VHFRQGVDQG1
is surely unimaginably huge. This is simply because the observer exists only for
WKLVLQ¿QLWHVLPDODPRXQWRIWLPHGXULQJHYHU\µ'D\RIHYHQW¶7KLVLQ¿QLWHVLPDO
DPRXQWRIWLPHLVZKDWZHFDOOµnow¶ DOkQ WKHµmoment¶ VHHWKHIROORZLQJ
VHFWLRQ RUWKHµpresence¶±DQGWKLVLVWKHRQO\UHDO part of the imaginary time
VHHDOVRVHFWLRQ 

,EQµ$UDEî’s concept of time  
 :HPXVWQRWHWKDWWKHLVRWURSLFRUEZKLFKLVWKH¿UVWRUEEHQHDWKWKHGLYLQH
µ3HGHVWDO¶LVQRWPDWHULDO7KHUHIRUHZHFDQQRWGLIIHUHQWLDWHEHWZHHQLWVµSDUWV¶
since there are no distinguishing features in this orb – which indeed is why it is
FDOOHG µLVRWURSLF¶ DWODV), or the same in all directions. Therefore we can not
PHDVXUHWKHOHQJWKRIRXUQRUPDOGD\ZKLFKLVDFWXDOO\WKHµGD\¶RIWKLVLVRWURSLF
RUE DVZHH[SODLQHGDERYHLQWKHSUHYLRXVVHFWLRQ DQGZKLFKDOVRHTXDOVWKH
Day of event. But rather we use this perceptible earthly day as a measure of
RWKHUGD\VHYHQWKRXJKLQLWVHOILWLVDQXQNQRZQGXUDWLRQRIWLPH$OWKRXJKZH
GLYLGHLWLQWRKRXUVHDFKRIZKLFKKDVPLQXWHVRIVHFRQGVDOOWKLVLV
mere convention. We can not measure anything by its parts, so in order to
PHDVXUHWKLVGD\ZKLFKLVWKHSHULRGRIWKH¿UVWRUEZHQHHGWRFRPSDUHLWWR
RWKHUGD\VµEHIRUH¶LW%XWVLQFHLWLVWKH¿UVWGD\ZHFDQQRWDFWXDOO\PHDVXUHLW
µDQG ZKHQ $OODK FUHDWHG WKLV ¿UVW RUE LW URWDWHG D F\FOH ZKLFK LV XQNQRZQ WR
RWKHUWKDQ$OODKWKHPRVW([DOWHGEHFDXVHWKHUHDUHQR¿QLWHERGLHVDERYHLW
VLQFHLWLVWKH¿UVWWUDQVSDUHQWERG\¶>,@
 0RUHRYHU,EQµ$UDEvDOVRREVHUYHVWKDWVLQFHWKHLVRWURSLFRUEKDVRQO\RQH
cycle, it can not be described as having an end, although we assume in it a beginQLQJDQGDQHQG>,,,@
 ,QPDQ\FDVHV,EQµ$UDEvFDOOVWKLVVPDOOHVWVLQJXODUGD\µWKHGD\RI%UHDWK¶
>,, ,,,@ DQG KH HYHQ JLYHV D PHDVXUH RI WKLV GD\ WKURXJK WKH
%UHDWKµDQGWKHGD\LVWKHPDJQLWXGHRIWKHEUHDWKRIWKH%UHDWKHULQWKHVLQJOH
WLPH¶>,,@7KLVLVEHFDXVHLQWKLVLQVWDQWDQHRXVµ'D\¶WKHGLYLQHFUHDWLYH
µ%UHDWK¶HPHUJHVDQGUHWXUQVWRLWV6RXUFHZLWKLWVPDQLIHVWDWLRQEHLQJWKHUHDOP
RI DOO WKH GLYLQH µOHWWHUV¶ µ:RUGV¶ RU µVRXQGV¶ UHSHDWHGO\ SURGXFHG E\ WKLV
%UHDWK$VZHVKDOOVHHLQVHFWLRQ,EQµ$UDEvYLVXDOL]HVWKHGLYLQHµ:RUG¶DV
HVVHQWLDOO\FRPSRVHGRIYLEUDWLRQVRUVRXQGVWKDWDUHWKHµOHWWHUV¶WKDWIRUPDOO
the manifest objects and entities of the cosmos, just as letters form the words in
KXPDQODQJXDJH$OOZRUGVDUHFRPSRVHGRIOHWWHUVDQGDOOOHWWHUVDUHFRPSRVHG
of the letter or initial out-breathing vowel sound DOLIWKH¿UVWOHWWHURIWKH$UDELF
DOSKDEHW>,@6RLQHDFKVLQJOH'D\WKLVFUHDWLYHGLYLQHVRXQGLVSURGXFHG
by the divine Breath, and the manifest world is in reality the succession of these
VRXQGV RU EUHDWKV :H VKDOO H[SORUH WKLV LPSRUWDQW LVVXH LQ VHFWLRQ  EHORZ
$OVRLQVHFWLRQZHVKDOOH[SODLQWKHFUHDWLRQVFHQDULRDFFRUGLQJWKH6LQJOH
0RQDGPRGHORIWKHFRVPRV

2.16 Moments
,QDGGLWLRQWRWKHFRPPRQ$UDELFZRUGVXVHGIRUµWLPH¶±]DPDQDQG]DPkQ±
DOZDTW LV DOVR ZLGHO\ XVHG ZKLFK PHDQV WKH VWDWH µ\RX DUH DOZD\V GHVFULEHG
E\ VR \RX DUH DOZD\V XQGHU WKH UXOH RI WKH PRPHQW¶ >,,@ :H KDYH
already mentioned above the difference between ]DPDQ and ]DPkQ, and shown
WKDW,EQµ$UDEvXVHVWKHPEDVLFDOO\LQWKHVDPHFRQWH[WDOWKRXJKKHWHQGVWRXVH
]DPDQ IRU ¿[HG DQG VKRUW WLPHV VXFK DV WKH 6LQJOH 7LPH $OZDTW, however,
VRPHWLPHVKDVDGLIIHUHQWPHDQLQJDQGWHFKQLFDOXVDJHIRU,EQµ$UDEv+HQRWHV
that:

  ,EQµ$UDEî’s concept of time
(this technical meaning ofDOZDTW) is in fact – by the convention of the Folk
WKH 6X¿V  ± WKH VWDWH LQ ZKLFK \RX DUH LQ WKH WLPH EHLQJ 6R LW LV D WKLQJ
that exists (now) between two non-existents (the past and the present; not as
WLPHEXWDVWKLQJVWKDWKDYHSDVVHGRUDUH\HWWRFRPH $QGDOVRLWKDVEHHQ
said that DOZDTW LV ZKDW FRPHV XSRQ WKHP IURP WKH 5HDO E\ WKH 5HDO¶V 
managing (tasrîf) them, not by what they choose for themselves.
>,,@
,EQµ$UDEvHOVHZKHUHJLYHVPDQ\HTXLYDOHQWPHDQLQJVRIDOZDTW. For example
KHGH¿QHVDOZDTWLQKLVVKRUWGLFWLRQDU\RI6X¿WHUPV ,VVWWLOkKkW$O6¿\\D 
E\VD\LQJWKDWµDOZDTW is your state in the time being, without any relation to
WKHSDVWRUWRWKHIXWXUH¶%XWDWWKHHQGKHVD\VWKDW
the divine (ontological) basis ofDOZDTW is His, the most Exalted, describing Himself as being each day upon one task   VR DOZDTW is what
+HLVLQ±LQWKHURRW±EXWLWDSSHDUVLQWKHRIIVSULQJWKDWLVWKHFRVPRV6R
WKHµWDVNV¶ VKX¶Q) of the Real appear in the entities of the world (the conWLQJHQWWKLQJV 6RDOZDTW in fact is what you are in, and what you are in is
\RXUDSWLWXGHLWVHOI6RZKDWDSSHDUVLQ\RXRIWKHWDVNVRIWKH5HDOWKDW+H
is in, is only what your aptitude demands: so the task is already designated,
because the aptitude of the possible with its possibility led the task of the
Real to bring it into existence. Do not you see that the non-existent does not
accept the existence (or the task of the Real), because it has no aptitude for
WKDW 6R WKH RXWZDUG PDQLIHVW  RULJLQ RI DOZDTW is from the cosmos, not
from the Real, and it is a kind of supposition (WDTGvU) and supposition has no
effect (hukm) on other than the creation (i.e. it has no rule on the Real).
>,,@
In this wayDOZDTW is the current moment of time; it is our portion of the single
Day; so the single Day with regard to the whole world is the global reality
encompassing all of manifest existence – including all on Earth – at any instant.
But with regard to each entity in the world, it is a moment, since the time of each
entity in the world is its ZDTW7KLVLVZK\WKH6X¿ZDVVDLGWREHµWKHVRQRIKLV
moment (LEQ ZDTWLKL ¶ DV LQGLFDWHG E\ *HUKDUG %|ZHULQJ LQ KLV VWXG\ RI µ,EQ
DOµ$UDEv¶V&RQFHSWRI7LPH¶,QWKLVSDSHU%|ZHULQJDOVRVKRZHGWKDWµ,Q,EQ
DOµ$UDEv¶VYLHZWKHUHLVDQLQ¿QLWHFOXVWHURIPRPHQWVFRQFHLYHGDVWLPHDWRPV
without duration, but they are mere instances of preparedness in which are actuDOL]HGWKRVHSRVVLELOLWLHVWKDW*RGKDVRUGDLQHGWREHDIIHFWHGLQDKXPDQEHLQJ¶
%|ZHULQJ 
However, the issue of whether the moment has a duration or not is extremely
delicate. If we choose to say it has not, then how can the extent of the entire perceived day be composed of zero-length moments? We must keep in mind that
the number of entities in the world (1 WKRXJKYHU\ELJLV¿QLWH7KHUHIRUHWKH
VLQJOH'D\HTXDOV1 multiplied by the duration of the moment. But if we choose
WRDVVHUWWKHDFWXDOGXUDWLRQRIWKHµPRPHQW¶LWZRXOGOHDGWRTXHVWLRQVDOUHDG\

,EQµ$UDEî’s concept of time  
HQFRXQWHUHGLQHDUOLHUSKLORVRSKHUV¶SDUDGR[HVDERXWWLPHVXFKDVµ:KDWH[DFWO\
happens duringWKHPRPHQW"¶DQGµ'RHVWKHHYHQWWKDWWDNHVDPRPHQWpop up
DWRQFHRUJUDGXDOO\"¶)RULIDWRQFHWKHQµ:K\GRHVLWWDNHDGXUDWLRQ"¶DQGLI
JUDGXDOO\WKHQµ:KDWDUHWKHVXEHYHQWVDQGKRZPDQ\DUHWKH\"¶
 ,EQµ$UDEvGLGQRWJLYHDQ\GLUHFWLQVLJKWDERXWWKLVVXEWOHDQGKLJKO\LPSRUtant cosmological issue. However, in his cosmological treatise µ8TODW$O0XVWDZ
¿]KHVSRNHEULHÀ\DERXWWKH*UHDWHVW(OHPHQW DOµXQVUDODµ]DP ZKRP$OODK
FUHDWHGDWRQFHDQGZHVKDOOVKRZLQVHFWLRQWKDWWKH6LQJOH0RQDGWKRXJKLW
is an indivisible unit, is composed of or made by (or from different manifestations
of) this Greatest Element. Therefore, the moment (that corresponds in fact to the
FUHDWLRQRIWKH6LQJOH0RQDG VKRXOGDOVREHFRPSRVHGRIµVXEPRPHQWV¶ WKDW
FRUUHVSRQGWRWKHFUHDWLRQRIWKH*UHDWHVW(OHPHQW :HFDQQRZDI¿UPDFFRUGLQJWR,EQµ$UDEvWKDWWKRVHVXEPRPHQWVDUHXWWHUO\LQGLYLVLEOHEHFDXVHKHVDLG
WKDW$OODKFUHDWHVWKH*UHDWHVW(OHPHQWµDWRQFH¶7KHTXHVWLRQVRIµ'RWKRVHVXE
PRPHQWV KDYH QRQ]HUR GXUDWLRQV"¶ DQG µ+RZ PDQ\ VXEPRPHQWV DUH LQ WKH
PRPHQW"¶UHPDLQRSHQWKRXJKD¿UVWVSHFXODWLRQLVWKDWWKHSURFHVVLVVLPLODUWR
WKHQRUPDOGD\ZKHUHWKH6XQULVHVDQGVHWVWRGH¿QHWKHGD\WLPHDQGWKHQLJKW
7KHUH LV VRPH VXSSRUW IRU WKLV LQ WKH FRPSDULVRQ ,EQ µ$UDEv XVXDOO\ PDNHV
EHWZHHQWKHFUHDWLRQRIWKH3HUIHFW+XPDQ%HLQJ WKDWLVWKH6LQJOH0RQDG DQG
WKHFUHDWLRQRIWKHZRUOGDQGPRUHVSHFL¿FDOO\WKHPRWLRQRIWKH6XQGXULQJWKH
GD\:HVKDOOWDONDERXWWKLVFRPSDULVRQLQVHFWLRQ7KHUHIRUHWKH'D\RIWKH
6LQJOH0RQDG WKDWLVWKHPRPHQW PD\ORRNVPRRWKDQGFRPSRVHGRIDFRQWLQXRXVÀRZRIWLPH%XWLWLVTXLWHSRVVLEOHWKDWWKHVDPHVHWVRITXHVWLRQVPD\EH
UHSHDWHGDQGVLPLODUTXDQWL]DWLRQWDNHVSODFHDWVPDOOHUVFDOHV
 :KHQWKH6LQJOH0RQDG WKDWLVWKH8QLYHUVDO,QWHOOHFW IDFHVKLV/RUGWKLVLV
WKH µQLJKW¶ IRU WKH 8QLYHUVDO 6RXO DQG ZKHQ WKH ,QWHOOHFW µDTO, masculine in
$UDELF  IDFHV WKH 8QLYHUVDO 6RXO nafs, a feminine noun) this is her daytime
>,,,@VRWKLVLVWKHVLQJOH'D\RIWKH6LQJOH0RQDGWKDWLVWKH8QLYHUVDO
Intellect, and therefore the moments that are the days of the sub-entities of the
world (which are the sub-intellects) should be also in the same way. But we have
QRWVHHQDQ\UHIHUHQFHLQ,EQµ$UDEv¶VZULWLQJVZLWKDQ\GHWDLODERXWWKHH[DFW
UHODWLRQEHWZHHQWKH6LQJOH0RQDGDQGWKH*UHDWHVW(OHPHQWDQGKHQFHDERXW
WKHPRPHQWDQGLWVSRVVLEOHFRQVWLWXHQWV2QWKHFRQWUDU\,EQµ$UDEvDI¿UPVWKDW
this is a divine secret and that he was sworn not to disclose it (µ8TODW$O0XV
WDZ¿] 

2.17 The future, the present and the past
We have already said that the future and the past do not exist; the real time is
only the present, the now (DO¶kQ) or the current state (DOKkO  $OVR ZH
H[SODLQHGWKDWWKH$JHLVDQHQGOHVVFLUFOHWKDWGRHVQRWKDYHDEHJLQQLQJRUDQ
HQG IRU LWVHOI LW LV DOO DQ µHWHUQDOO\ RQJRLQJ SUHVHQW¶ ZKLFK LV FDOOHG DOkQ DO
dâ’imRU±DV,EQµ$UDEvFDOOVLWHOVHZKHUH±µWKHFRQWLQXRXVH[LVWHQFH¶ DOZXMG
DOPXVWDPLUU  >,, ,9@ +RZHYHU ZH OLYH LQ WLPH DW WKH SUHVHQW
now, and we feel the past and the future, so how can they be non-existence?

  ,EQµ$UDEî’s concept of time
 $V ZH QRWHG HDUOLHU ,EQ µ$UDEv RIWHQ H[SODLQV WKDW WKH HVVHQWLDO UHDOLWLHV
[Dµ\kQ: the essences or entities] of the manifest world have always been existing
LQWKH.QRZOHGJHRI$OODKWKRXJKQRWDFWXDOUHDOH[LVWHQFH>,,,@
:KHQ$OODKFUHDWHVWKHZRUOGLWDSSHDUVLQUHDOH[LVWHQFHLQWKHVDPHUHDOLW\DV
LWLVGHWHUPLQHGLQ$OODK¶VNQRZOHGJH$OODKGRHVQRWFUHDWHDOOWKHVXFFHVVLYH
states of the world at once, but in a series process; so the creations are brought
into existence one by one. Of course this is true in relation to us, but with relaWLRQ WR $OODK :KR LV RXW RI WLPH WKH ZRUG µVHULHV¶ ZRXOG EH PHDQLQJOHVV
EHFDXVHLWLVFRQ¿QHGWRWLPH)RU$OODKQRWKLQJZDVFKDQJHGEHFDXVHWKHFUHDWLRQ H[LVWHG LQ +LV NQRZOHGJH HWHUQDOO\ 6R EHFDXVH ZH DUH VXEHQWLWLHV LQ WKLV
whole creation, we encounter time as past, present and future, but in fact only
WKHSUHVHQWH[LVWV7KHSDVWLVµDUHOHJDWLRQRIDQDFWXDOL]HGQRQH[LVWHQFH¶DQG
WKHIXWXUHLVµDSXUHQRQH[LVWHQFH¶>,,@ZKHUHDVWKHSUHVHQWQRZ DOkQ)
or state (KkO LVµZKDWPDNHVWKHGLVWLQFWLRQEHWZHHQWKHP¶>,,@µVRZLWKRXW
the (current) state (KkO) there would be no distinction between the past non-existence and the future non-existence, so the now (DOkQ) is like a partition
(EDU]DNK ¶>,,,@µ7KHUHIRUHWKHSUHVHQWVWDWH DOKkO) is described by the
continuous existence and it is the constant and immutable rule, and anything
RWKHUWKDQWKHSUHVHQWVWDWHLVQRQH[LVWHQFHDQGFRXOGQRWEHD¿UP DEVROXWH 
H[LVWHQFH¶>,9@

2.18 Eternity
$VZHKDYHDOUHDG\QRWHGWKH(QJOLVKZRUGµHWHUQLW\¶KDVWZRGLIIHUHQW$UDELF
V\QRQ\PV µD]DO¶ DQG µDEDG¶ $]DO is eternity without beginning (a parte ante),
and DEDG is eternity without end (a parte post  ,EQ µ$UDEv VKRZHG LQ KLV VKRUW
treatise The %RRNRI(WHUQLW\ (.LWkE$O$]DO WKDWµWKHUHLVQRWKLQJFDOOHGHWHUQLW\
DW DOO¶ .LWkE $O$]DO ±  (WHUQLW\ LV LQ IDFW WKH negation of a beginning (or
HQG QRWHQGOHVVH[WHQVLRQWKDWLVZK\,EQµ$UDEvVD\VWKDWHWHUQLW\LVDQHJDWLYH
attribute. In this way there is no meaning to asking whether there has been any
H[WHQVLRQRIWLPHEHWZHHQWKHH[LVWHQFHRI$OODKDQGWKHH[LVWHQFHRIWKHZRUOG
EHFDXVH$OODKFUHDWHVWKHZRUOGRXWRIWLPHDVGLVFXVVHGLQVHFWLRQDERYH
There has been a long debate amongst Islamic philosophers and theologians
DERXWWKHPHDQLQJRIHWHUQLW\DQGWLPHZLWKUHODWLRQWR$OODK6RPHSKLORVRSKHUV
VD\ IRU H[DPSOH WKDW $OODK ZDV WDONLQJ LQ HWHUQLW\ LQ +LV HWHUQDO 6SHHFK DQG
WKDW WKHUHIRUH +H VDLG LQ HWHUQLW\ µtake off thy shoes¶   WR 0RVHV DQG
µZRUVKLSWK\/RUGXQWLOFHUWDLQW\FRPHVXQWRWKHH¶  WR0XKDPPDGSHDFH
EHXSRQWKHPDQGVRRQ7KH\VD\WKDWEHFDXVHFOHDUO\ZHFDQQRWVD\WKDW$OODK
XWWHUHGWKHVHZRUGVDWWKHWLPHRI0RVHVRU0XKDPPDGWKHUHIRUHLWPXVWEHDQ
HWHUQDOVSHHFK,EQµ$UDEvKRZHYHUVKRZHGLQKLV.LWkE$O$]DO that all these
LQWHUSUHWDWLRQV DUH QRW SURSHU DQG WKDW WKH\ HQG XS FRQ¿QLQJ $OODK WR WLPH
ZKLFKLVDVHULRXVHUURUµ,WLVPRUHSURSHUWRVD\WKDW0RVHVKHDUGRXWRIWLPH
EHFDXVHWKH6SHDNHUVSRNHRXWRIWLPH7ROHW0RVHVEHFRPHKRO\LVEHWWHUWKDQ
lettingDO%kUL¶ WKH&UHDWRU EHFRPSDUHGWRXV¶ .LWkE$O$]DO: 5, see also DO
0DVk¶LOQR 
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 6RLIZHWDNHWKHFRUUHFWPHDQLQJRIWKHZRUGµHWHUQLW\¶ZKLFKLVWKHQHJDtion of any beginning (D]DO), we may ask: was there anyone in eternity with the
Creator or not? There has also been a long philosophical and theological debate
DERXWWKDWZKLFK,EQµ$UDEvVXPPDUL]HVE\VD\LQJ
2QHJURXSVDLGµWKHSULPRUGLDOV TXGDPk) are four: the Creator, the IntelOHFWWKH6RXODQGWKH'XVW DOKDED¶ ¶
 $QRWKHU JURXS VDLG µWKH SULPRUGLDOV DUH HLJKW SUHH[LVWHQWV  WKH
(VVHQFH DQG WKH VHYHQ GHVFULSWLRQV¶ LH WKH VHYHQ SULPRUGLDO GHVFULSWLRQV
RUDWWULEXWHVRI$OODKGUDZQIURPHDUOLHUNDODPWKHRORJ\µ/LIH.QRZOHGJH
$ELOLW\:LOO+HDULQJ6HHLQJDQG6SHDNLQJ¶>,@ 
 $QRWKHUJURXSVDLGµQRWKLQJLVSULPRUGLDOEXW2QHDQG+HLVWKHH[DOWHG
Real, and He is One in all aspects, but to His Essence (there is) an aspect by
ZKLFK+HLVFDOOHG$EOHDQGVRRQIRUZKDWHYHUWKH\KDYHPDGHDGHVFULSWLRQ¶
 $QRWKHU JURXS WRRN WKLV ODVW  RSLQLRQ EXW WKH\ DGGHG WR LW D QHZ 
FRQFHSW $QG WKLV FRQFHSW LV FDOOHG µWKH 5HDOLW\ RI 5HDOLWLHV¶ ZKLFK LV
neither existing nor non-existing, but it is primordial with the primordial and
created with the created; it can be imagined, but it does not exist by itself,
like universality (µkODPL\\D) and so on.
(.LWkE$O$]DO±
&OHDUO\WKH6X¿VDUHDPRQJWKHODVWJURXSDQG,EQµ$UDEvLQSDUWLFXODUUHODWHV
WKHEHJLQQLQJRIFUHDWLRQWRµWKH5HDOLW\RI5HDOLWLHV¶ KDTvTDWDOKDTk¶LT), and
VRPHWLPHV KH FDOOV LW µWKH 8QLYHUVDO 5HDOLW\¶ DOKDTvTD DONXOOL\\D  RU µWKH
0XKDPPDGDQ5HDOLW\¶ DOKDTvTDDOPXKDPPDGL\\D +HVWDWHGLQFKDSWHURI
the )XWKkWWKDWWKHEHJLQQLQJRIWKHVSLULWXDOFUHDWLRQLVWKHµ'XVW¶DQGWKDWWKH
¿UVW H[LVWHQW ZLWKLQ LW ZDV WKH µ0XKDPPDGDQ 5HDOLW\ RI GLYLQH  0HUF\¶ (DO
KDTvTDDOPXKDPPDGL\\DDOUDKPkQL\\D WKDWLVQRWFRQ¿QHGWRVSDFHDQGWKDW
LWLVFUHDWHGIURPWKHµ.QRZQ5HDOLW\¶ DOKDTvTDWDOPDµOPD) that can not be
GHVFULEHGE\HLWKHUH[LVWHQFHRUQRQH[LVWHQFH>,@,EQµ$UDEvFODLPVWKDW
RQO\WKH6X¿VKDYHLQWURGXFHGWKHFRQFHSWRIµWKH5HDOLW\RI5HDOLWLHV¶ KDTvTDW
DOKDTk¶LT DOWKRXJKKHDGPLWVWKDWWKH0XµWD]LOLWHVGUHZDWWHQWLRQWRVRPHWKLQJ
similar to this notion when they tried to escape the accusation that their underVWDQGLQJRIWKHGLYLQH$WWULEXWHVSRVWXODWHGWKHUHDOH[LVWHQFHRIDGGLWLRQDOUHDOLWLHVRWKHUWKDQWKH(VVHQFHRIWKH5HDO>,,SPK±@

2.19 The age
6RWKHGD\VDUHUHSHDWHGF\FOHVRIGLIIHUHQWµRUEV¶ZKHWKHUFHOHVWLDORUGLYLQH
every orb has its own day. These days overlap with each other, so the day of the
6XQIRUH[DPSOHWDNHVGD\VRIRXUGD\VWKDWZHFRXQWRQWKH(DUWKWKHGD\
RIWKH0RRQWDNHVQRUPDO(DUWKGD\VDQGVRRQ,QRQH6XQGD\PDQ\0RRQ
GD\VSDVVDQGLQRQH0RRQGD\PDQ\QRUPDO(DUWKGD\VSDVV±MXVWDVLQRQH
µ/RUGGD\¶RQHWKRXVDQG6XQGD\V (DUWK\HDUV SDVV/LNHZLVHDOO the possible
days of DOORUEVDQGGLYLQH1DPHVKDSSHQDQGUHSHDWWKHPVHOYHVLQWKHµ'D\RI
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WKH $JH¶ WKDW µLV RQH 'D\ WKDW QHYHU UHSHDWV DQG LW KDV QR GD\WLPH nahâr) or
QLJKW¶>,,,@7KH'D\RIWKH$JHLVDOODµGD\WLPH¶LWGRHVQRWKDYHDQLJKW
because there is no orb above it; it is the truly all-encompassing orb that includes
all material and spiritual orbs.
 ,EQ µ$UDEv OLNH RWKHU 6X¿V FRQVLGHU WKDW µWKH $JH¶ DOGDKU) is one of the
GLYLQH1DPHVRI$OODKDFFRUGLQJWRDKDGLWKLQZKLFKWKH3URSKHW0XKDPPDG
VD\V µ'R QRW GDPQ WKH $JH IRU $OODK LV WKH $JH¶ >.DQ] @ ,Q DQRWKHU
divine saying (+DGLWKTXGVv $OODKVD\VµWKHVRQRI$GDPKXUWV0HKHGDPQV
WKH$JHDQG,amWKH$JHWKHFRPPDQGLQ0\+DQG,FLUFXODWHWKHGD\WLPH
DQGWKHQLJKW¶>.DQ]@
 $OVR LQ WKH 4XU¶DQ $OODK VD\V µDQG WKH\ VD\ :KDW LV WKHUH EXW RXU OLIH LQ
WKLVZRUOG":HVKDOOGLHDQGZHOLYHDQGQRWKLQJEXWWKH$JHFDQGHVWUR\XV
%XWRIWKDWWKH\KDYHQRNQRZOHGJHWKH\PHUHO\FRQMHFWXUH¶  
 ,QKLVFRPPHQWVRQWKLVODVWYHUVH,EQµ$UDEvDI¿UPVWKDWWKH\ WKHGLVEHOLHYHUV  DUH TXLWH ULJKW LQ WKHLU FODLP WKDW QRWKLQJ EXW WKH $JH FDQ GHVWUR\ WKHP
EHFDXVH $OODK is WKH $JH ± WKRXJK WKH\ GLG QRW PHDQ WKDW EXW UDWKHU PHDQW
VLPSO\WLPHDQGQRWµWKH$JH¶DVDQDPHRI$OODK>,9@
 :HKDYHVHHQDERYHWKDWµWKHWLPHRIDWKLQJLVLWVSUHVHQFH¶WKLVLVZK\$OODK
LVQDPHGDVµWKH$JH¶EHFDXVHWKHUHDOLWLHVRIHYHU\WKLQJH[LVWLQ+LP6R+HLV
µWKH$JH¶EHFDXVHWKHZKROHZRUOG KLGGHQDQGPDQLIHVW LQFOXGLQJDOOVSDFHDQG
time, from eternity without beginning (DOD]DO) to eternity without end (DODEDG):
DOO WKLV LV D PDQLIHVWDWLRQ RI $OODK¶V GLYLQH 1DPHV ± VR WKH $JH LV WKH DOO
HQFRPSDVVLQJRUERIDOO1DPHV>,9@,EQµ$UDEvH[SODLQVWKLVE\VD\LQJ
'RQRW\RXVHHLQ$OODK¶VZRUGV WKH4XU¶DQ ZKHQ+HWROGXVDERXWWKLQJV
in the past, He then used the past tense, and He used the future tense for
things to come, and He used the present tense for the now-happening things,
. . . and if we seek for all that something that has a real existence and these
WKLQJVDUHRFFXUULQJLQLW±ZKLFKLVIRUWKHPOLNHDFRQWDLQHU±ZHVKDOO¿QG
QRWKLQJQHLWKHUE\PLQGQRUE\VHQVHH[FHSWWKDWZH¿QGLWDVDQLPDJLQDU\
container, which is itself contained by another imaginary container, and so
RQQRWKLQJEXWHQGOHVVLOOXVLRQ6RLI\RXWKLQNUDWLRQDOO\\RXZLOO¿QGWKDW
WKHUH LV QRWKLQJ LH QR µFRQWDLQLQJ¶ UHDOLW\ RI VSDFH RU WLPH  WKDW FDQ EH
comprehended by imagination or by the mind, nor by the senses, nothing
but the Real Existence on which our existence is based.
 )RUWKLVUHDVRQ+HQDPHG+LPVHOIWRXVDVµWKH$JH¶VRWKDWWKHUHIHUHQFH FDQ EH RQO\ WR +LP QRW WR µWLPH¶ DV LPDJLQHG EHFDXVH WKHUH LV QR
Ruler (hâkim RWKHUWKDQ$OODKDQGLQ+LPDSSHDUHGWKHUHDOLWLHVRIWKLQJV
DQGWKHLUSURSHUWLHV6R+HLVWKHHYHUODVWLQJH[LVWHQFHDQGWKHUHDOLWLHVRI
things with their properties appeared from behind the veil of His existence,
but because of His subtleness (ODWkID), we see the realities of things, which
are ourselves, from behind the veil of His existence without seeing Him, just
like we see the stars from behind the veil of the heavens (the orbs) and yet
we do not see the heavens.
>,,,@
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0RUHRYHUJLYHQWKHDERYHGH¿QLWLRQRIWKH$JHLWLVQRWSRVVLEOHWRLPDJLQHD
SOXUDOIRUPRIWKLVZRUGLQWKLVPHDQLQJ<HW,EQµ$UDEvKLPVHOIVRPHWLPHVXVHV
LWDVSOXUDOZKHQKHVSHDNVDERXWWKHµ¿UVWDJH¶RUWKHµDJHRIDJHV¶IURPZKLFK
WLPHDSSHDUHGµIURPWKDW HWHUQLW\ LVWKH3URSKHW¶VVD\LQJ³$OODKLVZDVDQG
none with Him” (.DQ]   DQG WKLV LV D UDUH NQRZLQJ NQRZQ RQO\ E\ WKH
³6ROLWDU\6DJHV´ DODIUkG DPRQJPHQ7KDWLVZKDWLVFDOOHG³WKH¿UVWDJH´DQG
“the age of ages”: and from this eternity (D]DO WLPHHPHUJHG¶>,@
 7KLVFRXOGEHVOLJKWO\FRQIXVLQJEXWWKHUHDUHVRPHUHIHUHQFHVLQ,EQµ$UDEv¶V
writing that seem to parallel what is known in modern cosmology as the
µEXEEOHV¶ PRGHO RI WKH XQLYHUVH ZKHUH WKH XQLYHUVH LV IXOO RI EODFN KROHV WKDW
cause a large curvature in space-time in such a way that each can be considered
as a separate space-time similar to – and as large as – our own; except that each
LVRQO\DVLQJOHSRLQWLQRXUVSDFHWLPH7KXV,EQµ$UDEvDI¿UPVWKDWµHDFKSDUW
RIWKHZRUOGFDQEHDFDXVHIRUDQRWKHUZRUOGVLPLODUWRLW¶>,@$OVR,EQ
µ$UDEvFRQVLGHUVWKDWWKHRULJLQRIWKHZRUOGWKDWZHOLYHLQLVWKH8QLYHUVDO,QWHOOHFWZKRLVRULJLQDOO\RQO\RQHRIDQXQNQRZQQXPEHURIURDPLQJ6SLULWVZKRP
$OODK FUHDWHG GLUHFWO\ ZLWKRXW DQ\ LQWHUPHGLDULHV >,,,@ $Q\ RQH RI WKHVH
SULPRUGLDO6SLULWVLVWKHUHIRUHFDSDEOHRIPDNLQJDQRWKHUXQLYHUVHMXVWOLNHWKH
8QLYHUVDO,QWHOOHFWWKDWPDGHRXUXQLYHUVH$OVRZHPD\UHFDOOWKDW$OODKLQWKH
4XU¶DQLVUHSHDWHGO\FDOOHGWKHµWKH/RUGRIWKHZRUOGs¶LQWKHLQGH¿QLWHSOXUDO,
DQGQRWRQO\RIWKLVZRUOG+RZHYHUWKH$UDELFZRUGIRUµWKHDJH¶KDVDOVREHHQ
conventionally used sometimes for other related meanings such as eternity
without beginning (D]DO) and eternity without end (DEDG VR,EQµ$UDEvVKRZHG
WKDWWKHSOXUDOIRUPµDJHV¶ GXKU) could also be used to include or refer to all
WKHVHWHUPVVLQFHWKH\DOODUHHVVHQWLDOO\WKH$JH>,9@
 2QWKHRWKHUKDQGWKH$JHLVQRWRQO\WLPHEXWLWLVDOVRVSDFH%HFDXVHWKH
$JHLVWKHWRWDOO\µHQFRPSDVVLQJRUE¶LWPXVWLQFOXGHHYHU\WKLQJLQVLGHLWVSDWLDO
DVZHOODVWHPSRUDO$VZHVKDOOVKRZLQVHFWLRQWKHZRUOGDVERWKVSDFHDQG
time is created in the seven days of the divine Week (six Days for space, plus
6DWXUGD\ IRU WLPH  $QG WKH $JH LV QRW PRUH WKDQ WKRVH GLYLQH VHYHQ 'D\V
>,,@ 7KXV LQ ,EQ µ$UDEv¶V FRQFHSWLRQ VSDFH DQG WLPH KDYH WKH VDPH
PHDQLQJDVGD\VDQGERWKDUHXQL¿HGDVVSDFHWLPHZKHUHWKHGLYLQH:HHNLV
LWVEDVLFXQLWDQGWKH$JHLVLQIDFWWKLV6LQJOH:HHN

2.20 Other expressions of time
In addition to the common words such as time (]DPDQ]DPkQ), moment (ZDTW),
day (yawm), daytime (nahâr) night (OD\O), eternity (D]DODEDG) and the age
(dahr), which we have discussed above, along with the related terms for week
(XVEµ ), month (shahr) and year (sana  ZKLFK ZH VKDOO GLVFXVV LQ &KDSWHU 
WKHUH DUH RWKHU WLPH H[SUHVVLRQV RFFDVLRQDOO\ XVHG E\ ,EQ µ$UDEv ZLWK VOLJKWO\
GLIIHUHQW DQG PRUH VSHFL¿F WHFKQLFDO PHDQLQJV WKDQ LQ WKHLU XVDJH E\ RWKHU
0XVOLP VFKRODUV DQG WKHRORJLDQV :H ZDQW WR HQG WKLV FKDSWHU E\ ORRNLQJ DW
some of these other temporal terms for the purpose of completeness, although
we may not need to refer to these technical terms in the rest of this book. In
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particular, some of these expressions became important in later forms of Islamic
WKRXJKW ZKLFK WULHG WR HODERUDWH DQG LQWHJUDWH ,EQ µ$UDEv¶V LGHDV LQ YDULRXV
ZD\VZLWKWKHFRQFHSWXDOVFKHPDVRIERWKNDODPWKHRORJ\DQG$YLFHQQDQSKLlosophy.
•

•

•

$OVDUPDG: this is another word for eternity, other than DOD]DO, DODEDG and
DOGDKU8QOLNHNDODPWKHRORJLDQV,EQµ$UDEvGRHVQRWXVHWKLVZRUGRIWHQ
Sarmad PHDQV µDEVROXWH HWHUQLW\¶ LH LW LQFOXGHV ERWK HWHUQLW\ ZLWKRXW
beginning (D]DO) and without end (DEDG). It is most widely used as an adjective, sarmadî PHDQLQJ µHYHUODVWLQJ¶ DQG WKLV LV KRZ LW LV XVHG LQ D YHU\
SHUWLQHQWGLVFXVVLRQRIWLPHLQWKH4XU¶DQ ± ,EQµ$UDEvQRUPDOO\
XVHGLW>,,,,,9@LQDVLPLODUPDQQHU
0DWkOLWHUDOO\WKLVZRUGPHDQVµZKHQ"¶DQGUHIHUVWRWKHUHODWLRQRIDWKLQJ
RUHYHQWWRWLPHRUWRRWKHUHYHQWV,WLVXVHGWRLQTXLUHDERXWWKHWLPHRU
RFFXUUHQFH RI DQ HYHQW LQ UHODWLRQ WR RWKHUV ,EQ µ$UDEv DI¿UPV WKDW WKH
WKRXJKWRIWLPHFRPHVDERXWGXHWRWKLVNLQGRILQTXLU\µ6RIRUH[DPSOHLI
one asks: when (matâ) did Zayd come? Then the answer may be “(he came)
when (hîna WKH6XQURVH´¶>,,,@
$OKvQWKLVLVD UHODWLYHO\VKRUW GXUDWLRQRIWLPH>,,,,@LWLV
DOVR FRPPRQO\ XVHG WR UHIHU WR D VSHFL¿F IXWXUH RU SDVW WLPH >,,@
XVXDOO\LQDQVZHUWRµZKHQ¶DVLQWKHSUHYLRXVH[DPSOHµ KHFDPH ZKHQ
(hîna WKH6XQURVH¶>,,,@

 7KHVLJQL¿FDQFHRIWKHGLYLQH
ZHHNDQGLWVVHYHQGD\V

The elements are four mothers,
and they are the daughters of the world of (the heavenly) orbs.
We are born out of them, so our (ultimate, spiritual) being
is in the world of (spiritual) principles (arkân) and (spiritual) rulers.
The God has made our sustenance from the ears of grain (sanâbil),1
IURPWKHLQÀXHQFHRI6XQEXOD(Virgo),2 without sharing.3
And He also multiplied our reward by ‘the seven ears of grain’,
as it was said in a saying (2:261) by One Who does not lie.4
6RRXUWLPH ]DPkQ LVVHYHQWKRXVDQGV RI\HDUV 
that come through the recurrence of (moments) of radiance and intense darkness.
6RVHHZLWK\RXULQWHOOHFWVHYHQLQVHYHQ
from seven that are not kings.
[I.292.31–293.3]

As Ibn ‘Arabî suggests in this cryptic opening poem of his key cosmological
chapter 60 of the Futûhât (explained at the end of section 3.1), although we
encounter many visible, apparent ‘days’ due to the rotation of the Earth around
its axis, which all appear to be similar to each other, ultimately we can reduce
them to only seven distinctive Days5 depending on the kinds of events that
happen in them. Ibn ‘Arabî argues that in each Day of the seven Days of the
(actual, cosmic) ‘Week’, Allah orders the heavenly orbs to act in a special unique
manner that causes unique events and motions to appear in the entire cosmos.
However, the seven Days of these divine, creative ‘events’ or ‘tasks’ (shu’ûn)
are intertwined with our normal days of the apparent earthly week in a special
manner that we shall explain in the coming chapter – and that is why we see
multiple events appearing every day.
In various sections of the Futûhât, Ibn ‘Arabî goes on to explain the importance of the divine ‘Week’ (usbû‘ ) and the different meanings of the seven Days
of that Week, which are rooted in the meanings of the Arabic terms for each of
those Days, running from ‘the First’ (al-ahad, corresponding to Sunday) to ‘the
Day of rest’ (al-sabt, corresponding to Saturday). He also shows that Saturday is
therefore the ‘Day of eternity’ (yawm al-abad) and that all the Days of the Week
of creation, including Saturday itself, are actually occurring on this ‘last’ Day of
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eternity (al-sabt). These distinctive conceptions can only be fully understood
DIWHULQYHVWLJDWLQJ,EQµ$UDEv¶VYLHZRIWKHDFWXDOÀRZRIWLPHZKLFKZHVKDOO
H[SODLQ LQ WKH IROORZLQJ FKDSWHU EXW LQ WKLV FKDSWHU ZH VKDOO ¿UVW H[SODLQ WKH
origin and the meaning of these seven Days of the divine creative Week, why
WKH\KDYHWREHVHYHQDQGQRWPRUHRUIHZHUDQGZKDWLVWKHVLJQL¿FDQFHRIHDFK
Day.
Also in this chapter we shall explain Ibn ‘Arabî’s unique understanding of the
process of creation of the world by Allah ‘in six Days’, from Sunday to Friday.
He explains that the creation of the world in this Week corresponds to the creation of the ‘six directions’ of space (in six Days, from Sunday to Friday) and
then the appearance of this creation in time on Saturday (the Day of eternity). In
this way the Week is indeed the unit of the space-time container of the world –
or also ‘the Age’ as we explained in section 2.19. This distinctive conception of
WKHXQL¿FDWLRQRIVSDFHDQGWLPHV\PEROLFDOO\H[SUHVVHGLQ,EQµ$UDEv¶VXQGHUstanding of the seven Days of creation, adds an essential dimension to RelativiW\¶V FRQFHSW RI VSDFH DQG WLPH DV D UHVXOW IRU WKH ¿UVW WLPH LQ DVWURQRP\ WKH
µ:HHN¶ZLOOLWVHOIKDYHDFOHDUDQGHVVHQWLDOFRVPRORJLFDOVLJQL¿FDQFH

 7KHVLJQL¿FDQFHRIWKHZHHNLQWKHRORJ\DQGDVWURQRP\
,Q PRVW ,VODPLF ERRNV WKDW WDON DERXW FRVPRORJ\ ZH ¿QG PDQ\ GLDJUDPV DQG
WDEOHVWKDWDVVRFLDWHHDFKGD\RIWKHVHYHQGD\VRIWKHZHHNZLWKVSHFL¿FOHWWHUV
RIWKHDOSKDEHWDQGVSHFL¿FGLYLQH1DPHVRI$OODKLQDGGLWLRQWRFHUWDLQSODQHWV
and constellations or zodiacal signs. For example, Ibn ‘Arabî explained in the
long chapter 198 of the Futûhât [II.390–478] the creation of the world by Allah
DQG WKH UROH RI +LV GLYLQH 1DPHV RQ WKH GLIIHUHQW SDUWV RI +HDYHQV DQG (DUWK
DQGWKHQKHUHODWHVHDFKGLYLQH1DPHDQGWKHWKLQJ+HFUHDWHVWRDOHWWHUIURP
the Arabic alphabet, a mansion from the 28 lunar mansions (constellations), a
day of the seven days of the week, and one of the seven circulating heavenly
ERGLHV ¿YHSODQHWV6XQDQG0RRQ 7KLVW\SHRIV\PEROLFDVVRFLDWLRQEDVHGRQ
the days of the astronomical week is also found in many other cosmological
books of other religions and cultures dealing with astrology and related
mythology.
The Egyptians once divided their 30-day months into three ten-day weeks, in
the same manner as Greeks of the same period (Goudsmit 1966: 24), but later
they changed it back to seven days.60RUHUHFHQWO\WKH)UHQFK GXULQJWKH5HYRlution, in 1792) tried to make their week ten days instead of seven; and the RusVLDQV DOVR WULHG LQ   ¿YHGD\ DQG LQ   VL[GD\ ZHHNO\ V\VWHPV
although they all later restored the seven-day week (Goudsmit and Claiborne
1974: 24).
So what is the importance of the week, and why does it apparently have to be
seven days in particular, while most other attempted systems making the week
WKUHH¿YHVL[RUWHQGD\VGLGQRWSHUVLVWZLWKIHZH[FHSWLRQVVXFKDVWKH0D\D
who used weeks/months of 20 days (Aveni 1990: 101, 185–252)? Even some
micro-organisms clearly adopt a seven-day biological cycle (Aveni 1990: 100,
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DQG&RYHQ\DQG+LJK¿HOG± $QG\HWXQOLNHWKHGD\WKH\HDUDQG
the month, there is no any apparent astronomical VLJQL¿FDQFH WR WKH ZHHN
nothing cosmic happens in the heavens in seven days.
The Babylonians and the ancient Egyptians believed that each hour of the day
ZDVUXOHGE\RQHRIWKH¿YHWKHQNQRZQSODQHWVSOXVWKH6XQDQGWKH0RRQDQG
they named the days of the week after the names of these seven circulating
planets, as they are now used in both the Latin and Anglo-Saxon languages and
cultures (Aveni 1990: 102–106). They considered that the planet that ruled the
¿UVWKRXURIWKHGD\JRYHUQHGWKHHQWLUHGD\VRWKH\JDYHWKHQDPHRIWKLVSODQHW
to the corresponding day. The same doctrine was also part of earlier Persian cosmology and theology (Bickerman 1968: 59). Ibn ‘Arabî also refers to the same
hypothesis [III.203.31].
It is interesting to note that these celestial bodies, in the same sequence, were
also used to name the days of the week in ancient India, Tibet and Burma (Parise
1982: 172). This is also true for the names of Japanese (who used the Chinese
sexagenary cycles) (Parise 1982: 215–218) days of the week, but the custom there
has been traced back only 1,000 years. Adherents of the cult of Sin at Harran,
who were known as Harranians or ‘Sabeans’ by Arabic and Syrian authors, also
named their days after the same solar system members (Langdon 1964: 154).
Like Ibn ‘Arabî, the Babylonians, the Chinese, ancient Egyptians and most
ancient civilizations considered the day named after Saturn to be the seventh day,
so they began their week with a day named after the Sun (Sunday), a practice
ZKLFKZDVDI¿UPHGLQWKH%LEOH7DQGODWHUE\WKH3URSKHW0XKDPPDG8
In the Arabic linguistic usages followed in Islam, however, the names of the
days of the week do not relate to the names of any pagan gods or celestial
bodies. Before Islam, different names were used in Arabic, which were mostly
derived from certain actions people usually performed on those particular days
of the week, though some of those Arabic names might also have been derived
IURP WKH QDPHV RI WKH SODQHWV $O0DU]Tv  ±  %XW LQ WKH ODWHU
standardized Islamic usage, apart from the day-names Jum‘a (Friday) which
means ‘gathering’ and 6DEW (Saturday) which means ‘rest’, the names of the days
are merely numbered from one (al-ahadZKLFKPHDQVµWKH¿UVW¶RUµWKHRQH¶IRU
6XQGD\ WR¿YH al-khamîsZKLFKPHDQVµWKH¿IWK¶IRU7KXUVGD\ 7KHVHQDPHV
however, clearly suggest that Sunday (al-ahad  LV WKH ¿UVW GD\ RI WKH ZHHN DV
was the case with the earlier Babylonians and Egyptians – a fact which Ibn
µ$UDEvDQGVRPHRWKHU0XVOLPDXWKRUVQRUPDOO\WDNHIRUJUDQWHGEDVHGRQPDQ\
related prophetic narrations, as we shall see further below (section 3.5).
Given their centrality in Qur’anic accounts of the creation, the seven days of
the week (and their standard Arabic names) play an essential role in Ibn ‘Arabî’s
cosmology. His cosmological understanding of the week clearly has its basis in
the scriptural accounts of divine creation, but also assumes throughout that there
must be some kind of corresponding deeper effects of that (i.e. the divine creation of the seven Days of the Week) in the wider cosmos.
Finally, although there are many similarities between Ibn ‘Arabî’s doctrine
about the origin of the divine creative Week and its Days, and the cosmological
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perspectives and understandings of earlier ancient (mostly pagan) cultures, he
also takes great pains to stress that this cosmological schema should not be
understood as a deviation from the fundamental monotheistic teachings of Islam,
and to indicate the ways that conception is rooted in indications in both the
Qur’an and many hadith. Although Ibn ‘Arabî’s cosmology, for example, relates
the seven days of the week and the orbs of the seven moving planets, as in many
ancient cosmologies, he carefully emphasizes that he does not consider these
planets as ‘gods’ at all. Thus he goes on to explain, in his explanation of the
poem (quoted at the beginning of this chapter) opening chapter 60 of the
Futûhât, that the planets and/or the angelic spirits associated with them ‘are
servants, and the servant does not deserve the name “ruler” (or “king”: malik).
And the “seven” mentioned (there) are the seven planets in the seven orbs that
appeared by the seven Days of the Week’ [I.293.4].
Following repeated indications in the Qur’an and Hadith, Ibn ‘Arabî understands that those planets, along with other constellations associated with signs of
the zodiac and lunar mansions, are associated with or inhabited by certain spirits
(rûhâniyyât RUDQJHOVZKRP$OODKDSSRLQWHGDQGRUJDQL]HGLQDVSHFL¿FKLHUDUchy to look after the whole cosmos beneath them, including the Earth
[III.433–434]. This is different from earlier cosmological doctrines, because the
pagan astrologers believed that these spirits were deities and gods, while Ibn
‘Arabî stresses that they are nothing but servants created and appointed by
Allah.9

 7KHIRXUPDLQWLPHF\FOHV
,EQ µ$UDEv VWUHVVHV WKDW µHYHU\WKLQJ LQ WKH ZRUOG KDV WR EH EDVHG RQ VSHFL¿F 
GLYLQH $WWULEXWHV¶ >,@ $OWKRXJK VRPH 0XVOLP VFKRODUV IROORZLQJ D
famous hadith [.DQ]  @ EHOLHYH WKDW WKH EDVLF GLYLQH 1DPHV RU
Attributes of Allah can be limited to 99, Ibn ‘Arabî considers them to be countOHVV>,,,@ZKLOHWKH1DPHVWKDWDUHUHIHUUHGWRLQVRPHSURSKHWLFQDUUDWLRQVDUHVLPSO\WKHPDLQPRVW%HDXWLIXO1DPHV al-asmâ’ al-husnâ) of Allah.
2I WKHVH PDQ\ GLYLQH 1DPHV WKHUH DUH IRXU IXQGDPHQWDO $WWULEXWHV ± /LIH
(hayât), Knowledge (‘ilm), Ability (qudra) and Will (irâda) – that are necessary
DQGVXI¿FLHQWIRU$OODKWREHGHVFULEHGDV*RG7KHUHIRUHWKRVHDUHFRQVLGHUHG
to be the ultimate sources or ‘mothers’ (ummahât) of all other divine Attributes
[I.469.25]. In relation to creation, however, three more Attributes are also necessary for Allah to be Creator: Hearing (sam‘ ), Seeing (basar) and Speaking
(kalâm). Together, that makes the principal divine Attributes of Allah to be
‘seven mother attributes. . . .: Life, Knowledge, Ability, Will, Hearing, Seeing
and Speaking’ [I.525.32].
Because Allah created (the perfect) Human Being ‘according to His Image’
[I.163.20], these same divine Attributes are potentially manifest in every fully
human person (such as Adam and the prophets). Also, as Ibn ‘Arabî says, Allah
created the world and everything in it in the image of (the Perfect) Human Being
[II.652.25], and so the world with the Human Being is ‘on the Image of the Real’
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– but without the Human Being it would not have this perfection [III.343.25]. So
these same attributes should be available and essential in the world as well. That
is why, he explains, the numbers four and seven play a central role in the world:
WKHIRXUHOHPHQWVLQQDWXUH HDUWKZDWHUDLUDQG¿UHDOUHDG\PHQWLRQHGLQKLV
poem opening this chapter), the four time cycles, the seven heavens, the seven
days, and so on. The two cosmologically fundamental four fold groups that
emerged out of the four ‘mother’ Attributes (Life, Ability, Will and Power) that
are the four aspects of the divine Presence of the Essence (al-Dhât) are the four
HDUWKO\HOHPHQWV HDUWKZDWHUDLUDQG¿UH DQGWKHSULPRUGLDOFRVPRORJLFDOSULQFLSOHVRIWKH,QWHOOHFW6RXO'XVWDQG1DWXUHDVLQ)LJXUH
 7KLVTXDGUDWLFFRVPRORJLFDOUXOHZDVDOVRUHÀHFWHGLQUHODWLRQWRWLPH7KHUHfore, Ibn ‘Arabî points out, there are four main time cycles within the domain of
manifest nature: the day, the week, the month and the year. These four natural
WLPHF\FOHVKDYHWKHLURULJLQLQWKHHIIHFWVRIWKRVHIRXUHOHPHQWVRI1DWXUH ¿UH
air, water, earth) that are originally derived from the above-mentioned four prinFLSDOGLYLQH1DPHV µWKHPRWKHUV¶ $V,EQµ$UDEvVD\V

Figure 3.1 The Divine Quadratic Rule.
1RWH
7KLV¿JXUHLVWUDQVODWHGIURPWKHFutûhât [I.260].
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time is restricted to the year, month, week and day. Time is divided into
four divisions because the natural seasons are four, because the origin of
WKH H[LVWHQFH RI WLPH LV 1DWXUH ZKRVH OHYHO LV EHORZ WKH XQLYHUVDO  6RXO
and above the ‘Dust’ (habâ’  WKDW SKLORVRSKHUV FDOO WKH 8QLYHUVDO 0DWWHU
(hayûlâ  7KH LQÀXHQFH RI WKLV SULQFLSDO  TXDWHUQLW\ tarbî‘  LQ 1DWXUH LV
IURPWKHLQÀXHQFHRIWKH VDPHSULQFLSOHRI TXDWHUQLW\LQWKHGLYLQHLQÀXHQFHVIURP WKHIXQGDPHQWDO1DPHV /LIH.QRZOHGJH$ELOLW\DQG:LOO)RU
E\WKHVHIRXU 1DPHV JRGVKLSLVFRQ¿UPHGIRUWKH*RG
 6R WKH TXDWHUQLW\ ¿UVW  EHFDPH PDQLIHVW LQ 1DWXUH 7KHQ WKH GLYLQH 
Command descended until the (principle of quaternity) appeared in the
‘biggest time’ (cycle), which is the year, so that it was divided into the four
seasons: spring, summer, autumn and winter. This was brought about by the
motion of the Sun through the stations (of the zodiac), which have been
GLYLGHGE\1DWXUHLQWRWKHLU VHDVRQDO GLYLVLRQVDFFRUGLQJWRWKH QDWXUDO 
HOHPHQWVWKDWDUHWKHµEDVLFSULQFLSOHV¶ RI¿UHDLUZDWHUDQGHDUWK 
[chapter 390, III.548.17]

3.2.1 The day
We have already discussed Ibn ‘Arabî’s concept of the ‘day’ in Chapter 2, where
ZHVKRZHGWKDWKHGH¿QHVWKHµGD\¶DVDOOWKDWLVLQFOXGHGZLWKLQWKHUHYROXWLRQ
of the Isotropic Orb, which encompasses all of material existence. This day is
DVWURQRPLFDOO\ GH¿QHG E\ WKH URWDWLRQ RI WKH (DUWK DQG LW LV FRQYHQWLRQDOO\
divided into smaller units such as hours, minutes and seconds (see also section
4.6). The divine Day, however, is the corresponding effects (manifestations) of
HDFKRIWKHVHYHQIXQGDPHQWDOGLYLQH1DPHVRQWKHHQWLUHFRVPRVDVZHVKDOO
see further below (section 3.4). This unique divine Day is in fact the smallest
indivisible unit of time, though it equals in length the normal day as we discussed in section 2.15.
3.2.2 The week
The second time cycle is the week, which Ibn ‘Arabî – following the detailed
Qur’anic indications – considers to be the main cycle of Creation. The week
(which is seven days) has its origin in the seven main Attributes of Allah, but
XQWLO QRZ LW GRHV QRW VHHP WR KDYH DQ\ SDUWLFXODU DVWURQRPLFDO VLJQL¿FDQFH
However, Ibn ‘Arabî’s unique view, as explained below, gives a profound and
HVVHQWLDOVLJQL¿FDQFHWRWKH:HHNLQWHUPVRIDVWURQRP\FRVPRORJ\DVZHOODV
the theology of creation. This will be the main focus throughout this chapter (see
in particular section 3.3 below).
3.2.3 The month
Ibn ‘Arabî distinguishes between the witnessed lunar month, which is from new
PRRQWRDQRWKHUQHZPRRQDQGWKHµGLYLQH0RQWK¶ZKLFKLVWKHWLPHQHHGHGIRU
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WKH0RRQWRSHUIRUPRQHIXOOUHYROXWLRQLQWKHRUERIWKH]RGLDFWKDWLVDV,EQ
‘Arabî says, 28 days [III.548.28]. He also recognizes the solar ‘month’ as the
Sun’s observed motion throughout the zodiac, where the zodiac is conventionally divided into 12 parts, each corresponding to one month [I.388.20], though
he does not give any details about the length of solar months in terms of their
days.10
3.2.4 The year
The year, for Ibn ‘Arabî, is the time needed for the Sun to perform one full revolution in the orb of the zodiac [III.548.28], as witnessed from the Earth. Like the
Babylonians,11 Ibn ‘Arabî considers the year to be 360 days [III.434.9], and not
like our calendar year of 365.25 days.
Ibn ‘Arabî regards our solar year and the solar (and lunar) month as conventions set up by human observers, while the 360-day year, the 28-day month, the
(seven-day) week/Week, and the (sidereal) day/Day are divine periods of time
set up by Allah when He created the heavenly orbs and made them move
[III.548.27]. It is noteworthy in this regard that the 360-day year does not equal
12 of the 28-day months. These four time cycles that Ibn ‘Arabî talks about are
not meant for calendar purposes; they are said to be the actual measures of time
VHWXSE\$OODKZKHQ+HFUHDWHGWKHZRUOG0RUHRYHU,EQµ$UDEvVKRZVWKDWWKLV
non-integer ratio is preordained and essential for the vastness of creation,
because the creation is built upon the act of generation (takwîn), and with complete ratios no generation could happen; so there have to be integers and fractions [II.440.7].
The differences between the witnessed lunar month (synodic lunar month =
29.53 days) and the divine lunar month (of 28 days), and between the witnessed
year (365.25 days) and the 360-day year, might be because of the interference of
WKH GLIIHUHQW PRWLRQV RI WKH 6XQ WKH (DUWK DQG WKH 0RRQ $V WKH (DUWK VSLQV
DURXQGLWVD[LVLWDOVRURWDWHVDURXQGWKH6XQDQGDVWKH0RRQURWDWHVDURXQGWKH
Earth it also moves with the Earth around the Sun. These interfering motions
may account for the difference. For example, if we measure the period of the
0RRQUHODWLYHWRWKRVHVWDUVWKDWDUHDSSDUHQWO\¿[HG WKLVLVFDOOHGWKHVLGHUHDO
lunar month), we get only 27.32 days (and not the usual 29.53 days, the observed
lunar month). The divine lunar month for Ibn ‘Arabî is 28 days because he measures that period in relation to the zodiac (far-away galaxies) or actually the Isotropic Orb, and not the orb of the Sun or the constellations [I.656.13], because
WKRVHFRQVWHOODWLRQVDUHQRWDFWXDOO\¿[HG>,,,@$OVRZHKDYHWRNQRZWKDW
the length of the observed earthly day varies from one place to another on the
Earth and from summer to winter throughout the year, and that the normal solar
year and the normal lunar month slightly vary from time to time owing to the
LQÀXHQFH RI JUDYLWDWLRQ RI RWKHU SODQHWV DQG VWDUV WKDW FKDQJH WKHLU SRVLWLRQV
inside and relative to the solar system, respectively. Thus the mean solar day in
the year 2000 is about 1.7 milliseconds longer than it was in 1900, and is slowly
getting longer. There is a possible allusion in the Qur’an to such long-term
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changes in the length of the year and the month, where Allah says: ‘The quantity
of months with Allah is 12 months (in a year) by Allah’s ordinance in the day
that (when) He created the Heavens and the Earth’ (9:36): in other words, it
could be that the year started as 12 months each of 28 days, but that this then
changed with time as the motion of the Earth slowed down and as the solar year
became longer, and also as the lunar month became longer than 28 days.
In this regard, we should also notice that in Arabic there are two names for
the year which do not appear to have identical meanings: sana and ‘âm.
Although both terms are currently used to refer to the year, it seems from the
etymological meaning of those two names and from Ibn ‘Arabî’s and Qur’anic
usage that the word sana means the original 360-day year, while ‘am – which
literally means ‘entire’ or ‘full’ – is the time needed for the Earth to make a full
revolution around the Sun, which is the slowly lengthening conventional year
now observed on Earth. In the Qur’an, Allah distinguishes between these two
$UDELFZRUGVLQRQHYHUVHWKDWGHFODUHVWKHWLPHWKDW3URSKHW1RDKVWD\HGZLWK
his folk: ‘And verily We sent Noah unto his folk, and he continued with them for
DWKRXVDQG\HDUV VDQD VDYH¿IW\\HDUV µkP DQGWKHÀRRGHQJXOIHGWKHPIRU
they were wrong doers’ (29:14).

 7KHZHHNDVWKHSULPDU\WLPHF\FOH
While Ibn ‘Arabî considers the Week (of Creation) to be the primary time cycle,
only the week among these four cycles does not seem to have any apparent
DVWURQRPLFDOVLJQL¿FDQFH:HFDQVD\RQO\WKDWWKHZHHNLVRQHTXDUWHURIWKH
divine lunar month (28 = 4 r 7). From the observed astronomical point of view,
the day should be the primary time cycle, because it is the smallest standard
period of time as far as the solar system and the Earth are concerned, and all
RWKHU WKUHH F\FOHV DV GH¿QHG E\ ,EQ µ$UDEv  DUH LQWHJHU PXOWLSOHV RI WKH GD\
while the year is not an integer multiple of the week. However, we shall see that
Ibn ‘Arabî does not consider the day to be the primary cycle because the Days of
the divine Week are not similar to each other, as they might appear to us. Since
each Day of the Week is based on one of the seven fundamental divine Attributes
of Allah, so these Days are not identical because those seven divine Attributes
are not identical. Therefore the Week, rather than the day, is the primary cycle of
divine time, and each day of the seven Days of that Week is ruled by one of the
seven fundamental divine Attributes.
However, in keeping with Ibn ‘Arabî’s essential understanding of the ‘evernew creation’, this does not mean that any particular day of this week is identical
to that of another week. They are only ‘similar’ to each other because they are
originated from the same divine Attribute. Ibn ‘Arabî says:
1RWKLQJLVDFWXDOO\UHSHDWHGEHFDXVHRIGLYLQHYDVWQHVV ittisâ‘ ); so (everything) is in ever-new, not renewed, existence. Thus if we call the new (thing)
‘renewed’, that is because it is extremely similar (but not identical) to its
counterpart, so that they can not be distinguished from each other . . . and

7KHVLJQL¿FDQFHRIWKHGLYLQHZHHN 81
the daytime and night are called ‘the two-new’ (al-jadîdân), and not ‘the
two-renewed’ (al-mutajaddidân), because Saturday is not Sunday and it is
not Saturday from the other week, or from another month or from another
year.
[III.127.23]
This is clearly evident in modern astronomy, because whatever periodical
motions we see locally in our solar system are actually part of a more global
motion that, in the end, never repeats itself in the same way, because everything
is moving (see sections 1.1 and 1.4). In fact, Ibn ‘Arabî always stresses that there
can not be any two identical forms in the world, and that this is because ‘Allah
never manifests in the same form twice, nor in the same form to any two
persons’ [III.127.33].
Therefore Ibn ‘Arabî maintains that ‘although there are many days, the real
order of events reduces them into seven days’ [$\\kP $O6KD¶Q: 6], which are
the seven days of the week; and then these days iterate in months and years. And
as we showed, this is due to the fact that ‘(the main) divine Attributes are seven,
not more, which made the Age not more than seven (distinctive) Days’
[II.437.30].
However, the observed, earthly week and its days that we witness and live
through do not seem to be distinctive in any natural way; as noted earlier, they
appears to be purely conventional. The reason for that is the ‘intertwining’
between the underlying divine seven ‘Days’ of creation and the days that we
live. This intertwining of the two kinds of days is a complicated concept that Ibn
‘Arabî explained partially in his short book $\\kP$O6KD¶Q, and in a few passages in the Futûhât:HVKDOOGHYRWH&KDSWHUWRH[SODLQLQJWKHUHDOÀRZRI
WLPH DV YLHZHG E\ ,EQ µ$UDEv E\ GH¿QLQJ WKUHH GLIIHUHQW W\SHV RI GD\V WKH
normal days, and the ‘taken-out’ days and the ‘intertwined’ days.

 7KHGLYLQHRULJLQRIWKHVHYHQGD\VRIWKHZHHN
Therefore, Ibn ‘Arabî concludes, each Day of the seven Days of the divine Week
has to be based on one of these seven basic divine Attributes:
So because Allah (Who is described by the seven fundamental Attributes)
created the world according to His own Image [II.395.25], . . . the Days
had to be seven due to these (seven) Attributes and their rules, so the world
appeared living, knowing, able, willing, hearing, seeing and speaking.
[II.438.19]
We have already shown in section 2.1 that ‘time’ for Ibn ‘Arabî is an imaginary
attribute that is used to compare the chronological order of moving things. The
day is actually a measure of the motion of the orb of the Sun, or more precisely
the Isotropic Orb. And since motion is created by Allah, by creating events in
the world, there are seven fundamental creative motions, or ‘Days of events’,
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each of which is originated from or ruled by one of these seven divine Attributes,
DQG IXUWKHU DVVRFLDWHG ZLWK VSHFL¿F DVWURQRPLFDO RU DVWURORJLFDO SRVLWLRQV DQG
¿JXUHV DSSDUHQWO\ LQYROYHG LQ WKH FRVPRORJLFDO PDQLIHVWDWLRQV RI WKRVH GLYLQH
LQÀXHQFHV VHHDOVRWKHGHWDLOHGRXWOLQHRIWKHVHDVVRFLDWHGV\PEROVLQ7DEOH
below):
(the motion of) the Day of Sunday was from the (divine) Attribute of
Hearing,
  DQGWKHPRWLRQRIWKH'D\RI0RQGD\ZDVIURPWKH$WWULEXWHRI/LYLQJ
. . . and the motion of the Day of Tuesday was from the Attribute of Seeing,
. . . and the motion of the Day of Wednesday was from the Attribute of
Willing,
. . . and the motion of the Day of Thursday was from the Attribute of
Ability,
. . . and the motion of the Day of Friday was from the Attribute of Knowledge,
. . . and the motion of the Day of Saturday was from the Attribute of Speaking.
[II.438.7]
This relation between the seven Days and the seven main divine Attributes is not
DUELWUDU\:HQRWLFHWKDW6XQGD\ZKLFKLVWKH¿UVWGD\RIWKHZHHN DQGLQWKH
creation, as we shall see in section 3.5), was from the Attribute of Hearing. This
LVEHFDXVH$OODKVWDUWHGWKHFUHDWLRQRQWKLVGD\DQGWKH¿UVWWKLQJWKDWLVQHHGHG
for the thing to be created is hearing, in order to hear Allah’s creative command
‘Be’ [II.401.28]. Ibn ‘Arabî states that everything can hear before it actually
appears in the world, because everything has some sort of existence or determination in the foreknowledge of Allah before He actually creates it [II.400.7, see
also section 2.3 above and section 3.6 below]. By hearing the command of Allah,
the manifest world or cosmos starts to gain real existence after it had been existing in the foreknowledge of Allah. Therefore the world appears in existence as
hearing, living, seeing, willing, able, knowing, and speaking; but it gains these
attributes one by one in a special sequence that starts by hearing and ends by
speaking – but not necessarily in the same order, owing to the ‘intertwining’ of
WKRVHGLYLQHLQÀXHQFHVWKDWZLOOEHH[SODLQHGLQWKHQH[WFKDSWHU
 $V ,EQ µ$UDEv SRLQWV RXW ZH FDQ DOVR QRWLFH D VLPLODU VHTXHQFH LQ WKH ¿UVW
VWDJHVRIWKHGHYHORSPHQWRIWKHIRHWXVDQGFKLOG¶VOLIHVKHDFTXLUHVWKH¿UVWVL[
attributes before birth, while speaking is acquired afterwards (see also section
3.6 below for more comparisons between the macrocosm of the world and
microcosm of the true human being). This can be compared to the creation of the
world by Allah ‘Who created the Heavens and the Earth and all that is between
them in six Days’ [from Sunday to Friday, per IV.11.30], ‘then He mounted on
the Throne’ [on Saturday, per IV.11.31] (25:59), with Saturday being associated
with the divine Speaking. As Ibn ‘Arabî indicates in this regard [III.108–109],
Allah also says: ‘The All-Merciful, (He) taught the Qur’an, (then He) created the
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Human Being, (then He) taught him speaking out’ (59:1–4), which indicates
DJDLQ WKDW VSHDNLQJ FDPH ODVW 2Q WKH RWKHU KDQG ,EQ µ$UDEv DI¿UPV WKDW WKH
baby who is born after six lunar months may live to be quite healthy, and those
six months are six lunar ‘days’.
So for Ibn ‘Arabî, the creation of the world, like that of the foetus, is completed in six Days: these correspond to the six directions: (up, down, right, left,
front, back), and then on the Seventh Day (Saturday) it – both the world and the
human being – continues living, changing from one state to another. That is why
Ibn ‘Arabî calls Saturday the ‘Day of eternity’ as we shall see further below (end
of section 3.5). So like the genesis of each human being, although we do not
clearly recognize it, the world – with all what it includes – ‘appeared living,
knowing, able, willing, hearing, seeing and speaking’ [II.438.19] in seven divine
Days.
Like the ancient Babylonians and Egyptians, Ibn ‘Arabî also assigns a speFL¿FGLYLQH'D\WRHDFKSODQHWRIWKHVHYHQPRYLQJSODQHWVLQWKHVHYHQKHDYHQV
[I.154–156]. In addition to that, he also assigns to each of these planets – following the detailed indications in certain hadith – the spiritual reality (rûhâniyya) of
one particular prophet (Chittick 2002: 201–230). Furthermore, each one of these
seven prophets always has a representative on Earth as one of the seven ‘Substitutes’ (abdâl) of the spiritual hierarchy, each one located in one region (iqlîm) of
the seven basic geographical regions of the Earth.12 ,EQ µ$UDEv DOZD\V DI¿UPV
that whatever happens on the Earth is preordained in the heavens day by day and
hour by hour – through these spirits of the prophets and other angels who reside
in the heavens – and received by their agents (nuwwab, s. nâ’ib) on the Earth,
WKRXJKKHDOVRDI¿UPVWKDWWKHUHDUHDOZD\VRWKHUXQSUHGLFWDEOHDFWLRQVRUHYHQWV
due to the direct relation between Allah and every entity in the world, which is
distinct from those relations mediated through the First Intellect or the Soul
[II.434.8].
Thus he explains that
He (the prophet Idrîs)13 told his friends that there are seven (spirituDOO\ SHUIHFW  0HQ FDOOHG (the ‘Substitutes’ (al-abdâl, s. badal) by whom
Allah keeps the seven geographical regions (aqâlîm); to each Substitute
(is assigned) a region. They are looked after by the spirits of the seven
Heavens, and each person of those (Substitutes) has power from the spirits
of prophets residing in these Heavens. They (i.e. the prophets in the seven
heavens) are Abraham (al-Khalîl, in the highest, seventh heaven of Saturn)
WKHQ LQGHVFHQGLQJRUGHU 0RVHVWKHQ$DURQWKHQ,GUvVWKHQ-RVHSKWKHQ
Jesus, then Adam, may Allah’s peace be upon them all. As for John (the
Baptist), he alternates between (the heavens of) Jesus and Aaron. So (the
divine knowledge) descends upon the hearts of those seven Substitutes from
the realities of those prophets – peace be upon them!; and they are looked
after by the seven planets by what Allah, the Exalted, entrusted (in those
planets) through their rolling in their orbs and by what Allah entrusted in the
motions of these seven heavens of secrets, knowings, and higher and lower
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effects. Allah said: ‘and He inspired in each heaven its mandate’ (41:12).
So they have in their hearts in each hour and in each day what the possessor
of this hour and the ruler of this day give away (to them).
[I.154.34]

Ibn ‘Arabî also shows elsewhere that the seven Days are ‘created’ by the correVSRQGLQJ VHYHQ GLYLQH 1DPHV DQG WKRVH DUH QRW WKH VDPH DV WKH IXQGDPHQWDO
1DPHV RU $WWULEXWHV WKDW LQLWLDWHG WKHLU PRWLRQ >,,@ (DFK RQH RI WKRVH
VHYHQFUHDWLQJ1DPHVDOVRFUHDWHGWKHFRUUHVSRQGLQJKHDYHQWKHSURSKHWZKRLV
LQLWDVZHOODVWKHSODQHWZLWKLQWKDWRUEDVSHFL¿FOHWWHUIURPWKH$UDELFDOSKDEHWDQGRQHVSHFL¿FFRQVWHOODWLRQZKHUHµWKHVSHFL¿FSODQHWRI WKLV RUE LV ¿UVW
created by Allah and started moving in this constellation’ [II.445.5]. The relation
between each heaven and the corresponding letter of the alphabet is that ‘this
heaven has some (special) effect in the existence of these letters’ [II.445.3]. All
this is summarized in Table 3.1, which is arranged from the First Day (Sunday)
to the Seventh Day (Saturday).
The information brought together in this Table 3.1 provides essential keys to
Ibn ‘Arabî’s cosmology, astrological symbolism, and understanding of the spiritual hierarchy. However here we are mainly concerned with the seven Days of
the Week. It is particularly important to notice the ‘irregular’ relationship
EHWZHHQWKHRUGHURIWKHGD\VDVZHZLWQHVVWKHP 6XQGD\0RQGD\DQGVRRQ 
and the corresponding order of the seven heavens and the seven related regions
on the Earth. The week starts with Sunday, from the middle (fourth, solar) orb,
ZKLFKLVWKHKHDUWRIDOORUEV>,,@WKHQ0RQGD\LQWKHRUERIWKH0RRQ
WKH¿UVWORZHVWKHDYHQ WKHQWKH¿IWKKHDYHQDQGVRRQ+RZHYHUWKHFRUUHsponding order of Earth regions (‘climes’) goes from the fourth, seventh, third,
and so on as in Table 3.1. Thus we can see that there is always a difference (separation) of three days between one heaven and the other that is directly above it.
As we shall see in the coming chapter, Ibn ‘Arabî therefore distinguishes
EHWZHHQWKHZLWQHVVHGRUGHURIWKHGD\VRIWKHZHHNDQGWKHLUDFWXDOÀRZLQWKH
heavens, and he calls this separation 6DONK or ‘taking-out’ [$\\kP$O6KD¶Q: 7],
a rare expression taken from the Qur’an (36:37). In interpreting that Qur’anic
verse, Ibn ‘Arabî explains that there are three nights’ and three daytimes’ difference between the actual daytime and its own night that it was taken out of. This
process of taking the daytimes out of the nights and vice versa is, in Ibn ‘Arabî’s
view, the ultimate reason underlying the creation itself: for without it the world
would not appear in existence in six dimensions [$\\kP $O6KD¶Q: 8–9]. This
will be explained further in the following chapter with diagrams and illustrations.

 7KHVLJQL¿FDQFHRIHDFKGD\RIWKHGLYLQHZHHN
Because of the importance of the Days of the Week of divine creation in Ibn
‘Arabî’s cosmology, he writes about them at length in the Futûhât and other
books. In his mysterious book $O7DQD]]XOkW $O0DZVLOL\\D (7KH 6SLULWXDO

al-ahad
6XQGD\
Hearing
,GUvV
al-shams
6XQ
al-Nûr
Imam
6LPkN
$UFWXUXV
IRXUWK
IRXUWK
Nûn ϥ 

$UDELF'D\1DPHV
(QJOLVK'D\1DPHV
Divine Attributes
3URSKHWV¶1DPHV
$UDELFµ3ODQHW¶1DPHV
(QJOLVK3ODQHW1DPHV
&UHDWLQJGLYLQH1DPH
Prayer
Constellation–Arabic
&RQVWHOODWLRQ±(QJOLVK
7KH+HDYHQ
(DUWKO\5HJLRQ/HYHO
Arabic Letter
al-ithnayn
0RQGD\
Living
$GDP
al-qamar
0RRQ
al-Mubîn
Ma’mûm
Iklîl
&RURQD
¿UVW
VHYHQWK
Dâl Ω 

2
al-thulâthâ’
7XHVGD\
Seeing
$DURQ
al-marrîkh
0DUV
al-Qâhir
‘Ishâ
‘Awwa
%RRWHV
¿IWK
WKLUG
Lâm ϝ 

3
al-arba‘â
:HGQHVGD\
Willing
-HVXV
al-kâtib
0HUFXU\
al-Muhsi
‘Asr
Zabana
/LEUDH
VHFRQG
VL[WK
ğk¶ ρ 

4
al-khamîs
7KXUVGD\
Ability
0RVHV
al-mushtarî
-XSLWHU
al-‘Alîm
Zuhr
6LUID
9LUJLQLV
VL[WK
VHFRQG
Dâd ν 

5

1RWH
The information in this table is extracted from chapter 198 of the Futûhât [II.456–458] and $O7DQD]]XOkW$O0DZVLOL\\D

1

Day number

al-jum‘a
)ULGD\
Knowing
-RVHSK
DO]XKDUD
9HQXV
al-Musawwir
Maghrib
Ghafr
&RYHU
WKLUG
¿IWK
Râ’ έ 

6

al-sabt
6DWXUGD\
Speaking
$EUDKDP
kaywân
6DWXUQ
al-Rabb
6XEK
Khirtan
0DQH
VHYHQWK
¿UVW
Yâ’ ϱ

7

Table 3.1 The correspondences between the seven days of the divine week and the seven heavens, seven earthly regions, divine names, lunar mansions and letters of the Arabic alphabet
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,QVSLUDWLRQV DW 0RVXO &RQFHUQLQJ WKH 6HFUHWV RI 3UD\HUV DQG WKH 2ULJLQDO
Days), he devoted the last ten chapters to these divine Days and their relations
with the heavenly orbs and the seven planets. However, it is not easy at all to
extract a lot of information from this book because he intentionally used a very
GLI¿FXOWODQJXDJHIXOORIVLJQVDQGVHFUHWV+RZHYHUVRPHRIKLVVD\LQJVWKHUH
provide very useful information when we compare them to his statements in
other books. For example, right in the full title of that book, we are led to understand that there are ‘original’ Days, as opposed to the normal witnessed days on
Earth. We shall discuss in more detail the different types of days that Ibn ‘Arabî
introduces and talks about there in the following Chapter 4, but what we shall
now outline in the remainder of this chapter relates mostly to the ‘original’ Days
of divine creation, which are ‘the Days of (divine) Events’, and not our normal
witnessed days of the week.
 7R EHJLQ ZLWK EHFDXVH HDFK 'D\ RI WKH GLYLQH :HHN LV UXOHG E\ D VSHFL¿F
GLYLQH1DPHLWKDVWRKDYHDVSHFLDOVLJQL¿FDQFHUHODWHGWRWKLV1DPH7KLVGLVWLQFWLYHVLJQL¿FDQFHLVQRWVRDSSDUHQWLQWKHQRUPDOµFLUFXODWHG¶GD\VDVLWLVIRU
WKHRULJLQDO'D\VRI(YHQWVDVWKH\ZHUHFUHDWHGE\$OODK:HVKDOO¿UVWRXWOLQH
KHUHWKHGLYLQHVLJQL¿FDQFHRIHDFK'D\RIWKH:HHNLQWKHSURFHVVRIFUHDWLQJ
the macrocosm of the heavens and the Earth – and also the microcosm of the
theomorphic human being (insân).
In addition to those general verses in Qur’an in which Allah states that He
‘created the Heavens and Earth in six days and then He mounted on the Throne’
(7:54, 10:3, 11:7, 25:59, 32:4, 50:38, 57:4) there are some details about what He
created each Day in the verses at the beginning of the Sura Fussilat (41:9–12).
7KHVH YHUVHV ZHUH H[SODLQHG IXUWKHU LQ RQH KDGLWK ZKHUH WKH 3URSKHW 0XKDPmad said:
$OODK WKH FKHULVKHG DQG WKH JORUL¿HG FUHDWHG WKH ¿UVW 'D\ HYHQW  LQ
6XQGD\DQGWKHHDUWKZDVFUHDWHGRQ6XQGD\DQG0RQGD\DQGRQ7XHVGD\
and Wednesday the mountains were created, the rivers were cleft, fruits
were planted and in each earth its food was determined, then turned He to
the heaven when it was smoke, and said unto it and unto the Earth: Come
ERWKRI\RXZLOOLQJO\RUXQZLOOLQJO\7KH\VDLG:HFRPHREHGLHQW˫ 6R+H
completed them seven heavens in two Days and inspired in each heaven its
mandate (41:11–12), on Thursday and Friday; and the last of creation was
in the last hours of Friday, and when it was Saturday there was no creation
in it.
[.DQ]: 15120]
6RKHUHZHZLOOEULHÀ\RXWOLQHZKDW,EQµ$UDEvKDVWRVD\DERXWWKHVLJQL¿FDQFH
– in the creation of both the world and the human being – of each Day of the
original Days of the divine Week of creation:
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 µ7KH¿UVWGD\¶RIFUHDWLRQ DODKDG6XQGD\
The Arabic name for Sunday, al-ahad, is also a Qur’anic name of Allah (112:1,
HWF ZKLFKPHDQVµWKH2QH¶µWKH8QLTXH¶WKHLQGLYLVLEOH8QLW,WLVWKH¿UVW'D\
LQZKLFK$OODKVWDUWHGWKH&UHDWLRQVRLWLVWKH¿UVW'D\LQWKHZRUOG>,9@
As we explained in section 2.3, the entities of the world were already eternally
determined in Allah’s foreknowledge, and by this state of pre-existence they
JDLQHG WKH ¿UVW IXQGDPHQWDO GLYLQH DWWULEXWH RI µKHDULQJ¶ 6R WKH PRWLRQ RI
‘Sunday was created from the Attribute of Hearing; that is why everything in the
world hears the divine Command (Be! Kun) (even) in its state of non-existence’
[II.438.8]. Allah said in the Qur’an: ‘But His Command, when He intendeth a
thing, is only that He saith unto it: Be, and (then) it is’ (36:82). Therefore Allah
creates by saying the command ‘Be’ unto the things even before their actual
existence. Ibn ‘Arabî, however, carefully distinguishes between the divine
‘Saying’ (qawl) and ‘Speaking’ (kalâm): ‘By “Saying” the non-existent hears.
(This is) like His saying “and our Command when We intend a thing is to say
unto it ‘Be’ ” (16:40). And by “Speaking” the existent hears, as in His saying
“and Allah spoke to Moses, speaking” (4:164)’ [II.400.7].
 $VZHKDYHDOUHDG\H[SODLQHGLQHDUOLHUFKDSWHUV,EQµ$UDEvDI¿UPVWKDWWKH
motion of the Isotropic Orb determines only one Day, which is one cycle starting
IURPZKHQWKH¿UVWGHJUHHRI*HPLQLLVPDWFKLQJWKH)RRWLQWKH3HGHVWDO VHH
section 2.4). So because the divine Pedestal is above the Isotropic Orb, which
has no distinguishing signs, the length of the day cannot be known [II.437.34].
Although we on Earth normally measure the day by hours and minutes or by the
time of the Earth’s motion around itself, this is a mere convention – while the
actual length of the day/Day is known only to Allah [I.122.28].
Ibn ‘Arabî elsewhere explains that the Sun and its heavenly orb were created
on Sunday [I.155.6, I.466.6, II.445.15]. This is because the Sun resembles the
spirit [I.55.8, I.275.26], and the absolute Spirit (i.e. ‘the real through whom creation takes place’: 6'. ±  LV WKH ¿UVW DSSHDUDQFH RI WKH GLYLQH 5HDO LQ
the Creation), so with the initial creative motion of this First Day, the ‘point’
(nukta) or zero-dimension (0-D, as we shall discuss the dimensions in detail in
VHFWLRQ   ZDV GH¿QHG 7KH 6XQ LV LQ WKH FHQWUDO IRXUWK KHDYHQ IURP WKH
Earth, and this heaven was created by the self-disclosure (6'.: 91, 103, also
6'*± RIWKHGLYLQH1DPHµWKH/LJKW¶ al-Nûr). Hence:
(the Sun) is the heart of the world and the heart of the (seven) heavens.
Allah created it on Sunday, and He made it a place for the Pole of human
spirits, Idrîs, peace be upon him. And Allah called this heaven ‘a high place’
(19:57) because it is a heart, although the heaven that is above it is higher
(in physical place). But Allah meant the highness of status (makâna), so the
place (makân) (of the fourth, central heaven) is high because of its status,
and Allah created it in al-simâk (which is the central, fourteenth station of
WKHVWDWLRQVRUµPDQVLRQV¶RIWKH0RRQ DQGFUHDWHGLWVSODQHW WKH6XQ 
and its orb, and created the letter nûn ϥ RXWRILW
[II.445.15]
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Ibn ‘Arabî then explains the relation and correspondence between the fourth
heaven (celestial sphere) of this Day and the particular geographical clime on the
(DUWKWKDWZDVDSSRLQWHGWRWKHFRUUHVSRQGLQJ¿JXUHIURPDPRQJWKHVHYHQ6XEstitutes (abdâl), and what are the particular ‘affairs’ that happen on – i.e. through
WKHKLJKHULQÀXHQFHVDVVRFLDWHGZLWK±WKLV'D\
Every affair of knowledge in the First Day is from the matter of Idrîs, peace
be upon him! And every higher (celestial) effect on that Day in the elements
RIDLUDQG¿UHLVIURPWKHRUELWLQJRIWKH6XQDQGLWVVXSHUYLVLRQZKLFKLV
entrusted to it by Allah, the Exalted. As for what comes from the effect on
the elements of water and earth on that Day, (it) is from the motion of the
fourth orb (containing the Sun). The (earthly) place of the (spiritual) person
(badal  ZKR XSKROGV WKDW LQÀXHQFH DPRQJ WKH FOLPHV LV WKH IRXUWK FOLPH
So what is acquired, among the (divinely inspired) knowings, by this particular person among the abdâl (residing) in this region is the knowing of
the secrets of the spiritual entities (rûhâniyyât: i.e. directing the heavenly
spheres), the knowing of light and radiance, the knowing of the lightning
and the rays (of light), and the knowing of every luminous material body
– why it becomes illuminated, what is the (distinctive) constitution that gave
it this receptivity (to luminosity).
[I.155.6]
Also in chapter 46 of$O7DQD]]XOkW$O0DZVLOL\\D, Ibn ‘Arabî mentioned many
mysterious details about this Day and his visit to the Pole of all spirits, the
prophet Idrîs, in the orb of the Sun. This chapter (46) of the 7DQD]]XOkW –
together with its following few chapters, and taken in conjunction with related
passages from chapters 15 and 198 of the Futûhât – deserves a separate specialized study which is beyond the scope of this book. I have just mentioned some
related passages for the ‘First Day’ above as an illustration of those mysterious
allusions in the 7DQD]]XOkW, but in the shorter summaries from the Futûhât below
will have to pass over Ibn ‘Arabî’s corresponding remarks for the other Days.
 µ7KHVHFRQGGD\¶RIFUHDWLRQ DOLWKQD\Q0RQGD\
,EQ µ$UDEv VD\V WKDW µWKH PRWLRQ RI 0RQGD\ ZDV FUHDWHG IURP WKH GLYLQH 
Attribute of “The Living One” (al-Hayy), and through it life was in the world, so
HYHU\WKLQJ LQ WKH ZRUOG LV OLYLQJ LH VWDUWV WR EHFRPH OLYLQJ RQ 0RQGD\ ¶
>,,@ 7KHQ KH H[SODLQV WKDW WKH 0RRQ ZKLFK FRUUHVSRQGV WR WKH µ6HFRQG
'D\¶RI&UHDWLRQLVLQWKH¿UVWFHOHVWLDOVSKHUHDERYHWKH(DUWK
$QGWKHGLYLQH1DPHµThe Clarifying One’ (al-Mubîn) was intent on bringLQJ LQWR H[LVWHQFH WKLV ORZHVW KHDYHQ DQG LWV SODQHW WKH 0RRQ  RQ WKH
Second Day, in the (lunar mansion) of Iklîl (‘the Crown’, which is the seventeenth station of the 28 lunar stations), and the letter dâl Ω  LV IURP WKH
motion of this orb.
[II.445.30]
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7KH0RRQLVWKHIDVWHVWPRYLQJSODQHWLQWKHKHDYHQVPRYLQJWKURXJKRQHOXQDU
mansion every day, so it goes through all 28 lunar mansions in its day, which equals
28 Earth days (according to Ibn ‘Arabî, as explained in section 3.2). Ibn ‘Arabî
explains that from this motion the 28 letters of the alphabet are created, regardless
of how they are written or spoken in different languages [II.448.4] (i.e. the sounds).
$OODKPDGHWKLV¿UVW ORZHVW KHDYHQWKHSODFHIRUWKH¿UVWSURSKHW$GDPVLQFHKH
LVWKH ¿UVWPDQLIHVWDWLRQRUH[HPSODURI WKH3HUIHFW+XPDQ%HLQJ
 7KH 0RRQ ± LQ NHHSLQJ ZLWK LWV DVVRFLDWLRQ ZLWK $GDP WKH HPEOHPDWLF
human being) – resembles the soul [I.499.5], and it is the second state of the
DSSHDUDQFHRIWKH6LQJOH0RQDGDIWHUWKHFUHDWLRQRIWKHVSLULWV DQJHOV ZKLFK
are purely spiritual creatures. That is why Adam himself lectured Ibn ‘Arabî
DERXWWKHGLUHFWLRQVZKHQKHYLVLWHGKLPLQWKHRUERIWKH0RRQ $O7DQD]]XOkW
Al-Mawsiliyya   ± EHFDXVH WKURXJK WKH FUHDWLRQ RI KLV 'D\ 0RQGD\  WKH
space and the six directions started to form.
 µ7KHWKLUGGD\¶RIFUHDWLRQ DOWKXOkWKk¶7XHVGD\
And for the motion of Tuesday Ibn ‘Arabî says that it was created from the
divine Attribute ‘Seeing’ (basar): so there is no part of the world but that it is
witnessing its Creator – i.e. in relation to its own individual essence, not the
Essence of its Creator [II.438.10], because the Essence of Allah, the Creator,
may not be seen, He may be seen only through the manifestation of His
$WWULEXWHV 1DPHV WKURXJKRXWWKH&UHDWLRQDVZHVKDOOGLVFXVVLQPRUHGHWDLOLQ
section 5.5. Ibn ‘Arabî then adds that
7KHGLYLQH1DPHµWKH$OO3UHYDLOLQJ¶ al-Qâhir) was intent on bringing into
EHLQJ WKH WKLUG KHDYHQ WKH ¿IWK IURP (DUWK  VR +H FDXVHG LWV GLVWLQFWLYH
VSLULWXDO UHDOLW\WRDSSHDUDORQJZLWKLWVSODQHW 0DUV al-marrîkh) and its
sphere, and He made it the dwelling for Aaron. . . . The existence of this
planet and the motion of its sphere were in the lunar mansion ‘Awwa (which
LVWKHWKLUWHHQWKVWDWLRQRIWKH0RRQVWDWLRQV RQ7XHVGD\   $QGIURP
the motion of this sphere appeared the letter ‘lâm¶ ϝ 
[II.445.8]
 µ7KHIRXUWKGD\¶RIFUHDWLRQ DODUEDµk¶:HGQHVGD\
For Wednesday he says that ‘the motion of the Fourth Day came into existence
from the (divine) Attribute of Willing (al-irâda), so there is no part of the world
but that it is seeking to glorify the One Who gives it existence [II.438.11].
 0HUFXU\ LV LQ WKH VL[WK VSKHUH IURP WKH (DUWK DQG WKLV KHDYHQ ZDV FUHDWHG
WKURXJK WKH VHOIGLVFORVXUH RI WKH  GLYLQH 1DPH µWKH (QXPHUDWRU¶ al-Muhsî).
$OODK FUHDWHG WKLV KHDYHQ LWV SODQHW 0HUFXU\  WKH )RXUWK 'D\ :HGQHVGD\ 
and letter tâ’ ρ LQWKHOXQDUPDQVLRQRIWKHFRQVWHOODWLRQZabana (which is the
VL[WHHQWK VWDWLRQ RI WKH  0RRQ VWDWLRQV  DQG +H FDXVHG -HVXV WR GZHOO WKHUH
[paraphrasing II.445.26].
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 µ7KH¿IWKGD\¶RIFUHDWLRQ DONKDPvV7KXUVGD\
And the motion of the Fifth Day (Thursday) came into existence from the
(divine) Attribute of Ability (or ‘Power’, al-qudra), so there is no part of existence but that it has been enabled to praise the One Who gives it existence
[II.438.16].
Jupiter (al-mushtarî) is in the sixth heaven from the Earth, and it and its
VSKHUH ZHUH EURXJKW LQWR H[LVWHQFH WKURXJK WKH VHOIGLVFORVXUH RI GLYLQH 1DPH
‘the All-Knowing’ (al-‘Alîm). Allah created this heaven, its planet, the Fifth Day
and the letter dâd ν LQWKHOXQDUPDQVLRQRIWKHFRQVWHOODWLRQ6LUID (which is
WKHWZHOIWKVWDWLRQRIWKH0RRQVWDWLRQV DQG+HPDGHLWDGZHOOLQJSODFHIRU
WKHSURSKHW0RVHV>SDUDSKUDVLQJ,,@
 7KHVL[WKµGD\RIJDWKHULQJ¶ DOMXPµD)ULGD\ DQGLWVVSHFLDO
KRXU
)ULGD\ KROGV D VSHFLDO LPSRUWDQFH IRU 0XVOLPV DQG HVSHFLDOO\ IRU ,EQ µ$UDEv
who says that in this Day our Tablet (i.e. the souls) received its secrets from its
Lord, through the pens (i.e. the intellects). Ibn ‘Arabî then says that ‘the motion
of the Day of Gathering (Friday) came into being through the (divine) Attribute
of Knowledge: so there is no part of the world but that it knows the One Who
gives it existence, with regard to its own essence, not the Essence of the One
Who gives it existence’ [II.438.13].
Venus is in the second sphere of the heavens from the Earth and this heaven
ZDV EURXJKW LQWR H[LVWHQFH E\ WKH VHOIGLVFORVXUH RI WKH GLYLQH 1DPH µWKH
Shaper’ (al-Musawwir, the One Who gives form). Allah created this heaven, its
planet (Venus), the Day of Gathering (Friday), and the letter râ’ έ LQWKHOXQDU
mansion of the constellation Gafr ZKLFKLVWKH¿IWHHQWKVWDWLRQRIWKHVWDWLRQV
RI WKH 0RRQ  DQG +H PDGH LW D GZHOOLQJ SODFH IRU WKH SURSKHW -RVHSK
[II.445.23].
Before the advent of Islam, the Arabs called Friday ‘Urûba (‘the day of
beauty and adornment’) [I.645.25], because it was a distinguished day in which
people meet. But in Islam Friday is called al-jum‘a (‘the Day of Gathering’)
because that is the day people gather in prayer in one mosque. Ibn ‘Arabî,
however, gives another explanation of the deeper ontological meaning for Jum‘a.
On this Day Allah created the Human Being (Adam) in His Image, so on this
Day Allah ‘gathered together’ (Arabic verb jama‘a) the form of the Truly Real
(al-Haqq) and the form of all creation in the theomorphic human being (insân),
so that is why this Day is called Jum‘a [I.643.27]. And this special divine ‘gathHULQJ¶RIWKHWKHRPRUSKLFKXPDQEHLQJKDVRFFXUUHGRQDVSHFL¿FKRXURIWKLV
Day, which made this whole Day holy, noble and the best of all Days.
 ,EQµ$UDEvDI¿UPVWKDW$OODKFUHDWHGKXPDQLW\ $GDP RQ)ULGD\>,@
IROORZLQJDZHOONQRZQKDGLWKLQZKLFKWKH3URSKHW0XKDPPDGVDLGµ7KHEHVW
Day the Sun rises on is Friday: Adam was created in it, he entered into Paradise
in it, he was taken out of Paradise in it, and the Hour (of the Resurrection) will
only come on Friday’ [.DQ]: 21050].

7KHVLJQL¿FDQFHRIWKHGLYLQHZHHN 91
Ibn ‘Arabî goes on to explain, on the basis of another hadith [.DQ]: 21063],
that some people argued about the best day of the week to celebrate or commemorate God in, and that the people of the three major religions each followed
a different way, especially since Allah did not specify which day is best, but left
it for them to discover:
So the Christians said the best of days – and Allah knows best – is the First
Day (Sunday), because it is the day of the Sun and it is the First Day in
which Allah created the heavens and the Earth and what is between them.
He started the Creation in it due to its pride over the rest of the days. So
they took it as a festival. . . . And the Jews said: ‘But it is Saturday, because
Allah completed the Creation on Friday and He rested on Saturday.’ . . . .
 7KHQ IRU WKLV FRPPXQLW\ RI ,VODP  *DEULHO FDPH WR 0XKDPPDG PD\
Allah have peace and mercy on him, with the Day of Jum‘a in the form of a
polished mirror in which there is a spot (nukta), and he said unto him: ‘this
is the Day of Jum‘a DQG WKLV VSRW LV DQ KRXU LQ ZKLFK QR 0XVOLP VHUYDQW
happens to be praying (when it comes to pass), but Allah shall forgive him’
[.DQ]@6RWKH3URSKHW0XKDPPDGPD\$OODK¶VSHDFHDQGPHUF\
be upon him, said: ‘So Allah guided us to what the people of the Book disagree about, which is the divine explanation with the mirror’ – and he
assigned the guidance to Allah. And the reason behind its superiority is that
it is the Day in which Allah created this human kind, for whom He created
the creatures from Sunday to Thursday, so it has to be the best of times. And
the creation (of human kind) was in this Hour which appeared as a spot in
the mirror. . . . And this Hour in the Day of Jum‘a is like the night of destiny
[laylat al-qadr, which according to Qur’an, is better than a thousand months
(97:3)] in the year.
[I.466.6]
So, he concludes, that is why Allah chose this Day over the other Days:
As He, the Exalted, did with all the existents, He has chosen as the best one
WKLQJIURPHDFKNLQG+HKDVFKRVHQDVWKHEHVWIURPWKH%HDXWLIXO1DPHV
WKH1DPHµAllâh’; He has chosen as the best from the people the prophets;
He has chosen as the best from His servants the angels; He has chosen as
the best from the heavenly spheres the (divine) Throne; He has chosen as
the best from the elements water; He has chosen as the best from the months
Ramadan; He has chosen as the best from worshipping fasting; He has
FKRVHQDVWKHEHVWIURPWKHFHQWXULHVWKHFHQWXU\RIWKH3URSKHW0XKDPPDG
may Allah have peace and mercy upon him; He has chosen as best from the
Days the Day of Gathering (al-jum‘a); He has chosen as best from the nights
WKH1LJKWRI'HVWLQ\+HKDVFKRVHQDVEHVWIURP JRRG GHHGVWKHSUHVFULEHG
deeds (al-farâ’id); He has chosen as best from the numbers the number 99
LQWKHKDGLWKRQWKHµ0RVW%HDXWLIXO1DPHV¶DVPHQWLRQHGDERYH 
[II.169.5]
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Then Ibn ‘Arabî goes on to explain why Allah has chosen as best these particular
things in each kind. With regard to the Day of Gathering, he says:
As for (the reason) for His choosing Friday as best from the Days (of the
divine creative Week), that is because in it the Two Forms appeared [i.e.
RIWKHFRVPRVDQGRIWKHWKHRPRUSKLFKXPDQEHLQJLQWKHLU¿QDOSHUIHFWHG
state]. Allah made that Day (of the Gathering) for the form . . ., and it is
(uniquely) a feminine Day, for which is the beautiful adornment and the
completion of the creation (through Adam).
And [alluding to the hadith just cited above] Allah has chosen an Hour of
its hours that is like a spot in the mirror. That is the place (of manifestation
for) the form of the one [i.e. Adam, as the emblematic fully human being
and divine vice-gerent] who is disclosed in the mirror of this Day. Thus He/
he sees in it/him H/himself.14 And through that Form [of all human being]
that appears between the mirror (of creation) and the One Who looks in it,
there takes place the (divine) Addressing (of each human soul) and the
imposition of responsibility (taklîf: on each human being).
[II.173.15]
So this Hour is the most precious hour, because in it the divine Form of the Real
(al-Haqq) and the form of the theomorphic human being meet together
(yajtami‘ân from the same Arabic root as al-jum‘a), and by this ‘gathering’ the
Real is manifested – and at last perceived – in the Creation in the most perfect
form, which is the form of the perfect human being. In another passage, Ibn
‘Arabî explains this further:
And there is no Day among the Days (of Creation) more perfect than the
Day of Jum‘a, because in it there is made manifest the Wisdom of (God’s)
Capability, through His creating on that Day the human being whom Allah
created on His Image. So there remained no (more) perfection for the divine
Capability to create, since nothing is more perfect than the Image of the
Real (sûrat al-Haqq). . . .
 1RZVLQFH*RGVSHFLDOO\GLVWLQJXLVKHG WKLV'D\ E\WKDWµ+RXU¶ZKLFK
does not belong to any other Day – and time (]DPkQ) is nothing but those
Days – therefore this Hour does not pertain to any other times but to the
Day of Jum‘a. It is one part of the 24 parts of the Day, and it is in the half of
the Day which is called daytime (nahâr). So it is in the manifest dimension
(]kKLU) of that Day, and in the inner dimension (bâtin) of human being,
because the outer dimension of human being corresponds to the inner
dimension (night-time) of the Day, while the inner dimension of human
being corresponds to the outer dimension (daytime) of the Day.
[I.645.26]
Ibn ‘Arabî also comments on the imperative question of whether this Hour is
¿[HGRULVÀRDWLQJDOORYHUWKH'D\VRWKDWHDFK:HHNLWFRPHVDWDGLIIHUHQW
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time, since the original hadith above [.DQ]: 21063] did not give any explicit
indication of its exact location ‘in’ the Day of Gathering. Ibn ‘Arabî, in any case,
does not rule either possibility. He suggests that, if we have to take the strict sensational meaning of the analogy between the Day and the mirror and the forms
WKDWDSSHDULQWKHPWKHQWKDWVSHFLDOO\FKRVHQ+RXUZRXOGEH¿[HG%XWLIZH
want to take it as an abstract meaning in the imagination, without moving it into
the world of senses – which is quite plausible in this context – then we could say
WKDWLWPD\EHÀRDWLQJDOORYHUWKH'D\RI*DWKHULQJ6RKHDI¿UPVWKDWERWKSRVsibilities are plausible and that the issue may not be resolved without a further
GLYLQHVSHFL¿FDWLRQ>,@+RZHYHUEHFDXVHLWGHQRWHVWKHFUHDWLRQRIWKH
+XPDQ%HLQJDVWKH,PDJHRIWKH5HDOWKLV+RXUPXVWEH¿[HG RQWKH'D\RI
Gathering) among the original (divine) Days that are the ‘Days of events’,
DOWKRXJK LW PLJKW EH ÀRDWLQJ LQ WKH QRUPDO µFLUFXODWHG GD\V¶ WKDW ZH DFWXDOO\
experience, because they are ‘intertwined’ with the ‘Days of events’.
 7KHVHYHQWKµGD\RIUHVW¶ DOVDEW6DWXUGD\ DVWKHµGD\RI
HWHUQLW\¶
As for the last day, Ibn ‘Arabî says that ‘the motion of Saturday was created from
the (divine) Attribute of Speaking (kalâm VRHYHU\WKLQJLQWKHH[LVWHQFHJORUL¿HV
LQWKDQNVRILWV&UHDWRUEXWZHGRQRWXQGHUVWDQGWKHLUJORUL¿FDWLRQ¶>,,@
Obviously Ibn ‘Arabî is referring here to the verse ‘the seven heavens and the
Earth, and all beings therein, declare His glory: there is not a thing but celeEUDWHV+LVSUDLVHDQG\HW\HXQGHUVWDQGQRWKRZWKH\GHFODUH+LVJORU\9HULO\
+HLV2IW)RUEHDULQJ0RVW)RUJLYLQJ’ (17:44). We shall also see in section 7.8
that the world essentially is the ‘words’ (i.e. the vibrations) generated by its entities on the smallest scale. This is true for whatever we hear, see, smell, taste and
everything physical – all are the ‘words’ spoken by the entities of the world. This
seems to cope very well in accordance with the recent theory of Superstrings.
Elsewhere Ibn ‘Arabî says:
Saturn (Kaywân) is in the seventh sphere from the Earth, and this heaven
ZDV FUHDWHG E\ WKH VHOIGLVFORVXUH RI WKH  GLYLQH 1DPH µWKH /RUG¶ alRabb). Allah created this heaven, its planet and the ‘Day of Rest’ (al-sabt,
Saturday) in the lunar mansion of the constellation Khirtân (also called alZabra DQG LW LV WKH HOHYHQWK PDQVLRQ RI WKH  0RRQ PDQVLRQV  DQG +H
made it a dwelling place for the prophet Abraham.
[paraphrasing II.442.21]
Saturday bears a very important and unique meaning for Ibn ‘Arabî, since he
considers it to be the Day of eternity. This concept is initially mysterious, but
extremely important, since Ibn ‘Arabî mentions it many times in the Futûhât and
other books and considers it as an undisputable fact.
In his $O7DQD]]XOkW$O0DZVLOL\\D, he asserts that: ‘Saturday passes through
the existent things like number does in the countable things, permanence in the
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permanent things, and standing in the standing things; it is not non-existing nor
existing, and not present nor absent’ ($O7DQD]]XOkW$O0DZVLOL\\D: 339).
This description is also like the strange properties of the ‘Universal Reality’
(haqîqat al-haqâ’iq, ‘the Reality of Realities’) that he introduces to connect the
divine properties of the Real with the properties of the Creation. By way of clari¿FDWLRQKHWKHQJRHVRQWRH[SODLQWKDW
The whole world (as kinds and species, including metals, elements, plants,
animals, angels, jinn and humans) from its beginning to its end was formed
in six Days, from the beginning of (the night) of the First Day until the
end of the Day of Gathering (Friday), and there only remains Saturday for
changing from one state to another and from one rank to another, and for
transmutation from one being to another, constantly. . . . That is why the
µUXOHUV¶ LQWHUPVRIKLJKHUDVWURORJLFDORUFRVPRORJLFDOLQÀXHQFHV RQWKLV
Day are cold and dryness (so that they will be able to hold the picture in
imagination in order to feel the continuous presence, as will be discussed
in section 5.6), and among the planets: Saturn. So this Day alone was a circumferential orb whoever moves in it will know the Identity, the Attributes,
the Actions and the Effects.
[I.61.13]
7KLVDOOXGHVWRWKHWKUHHW\SHVRIGLYLQH1DPHVWKH1DPHVRI(VVHQFH asmâ’
al-dhât  WKH 1DPHV RI 'HVFULSWLRQV RU WKH $WWULEXWHV asmâ’ al-sifât) and the
1DPHVRI$FWLRQV asmâ’ al-af‘âl) [I.423.20, I.67.28; K. al-Masâ’il: 97] and the
‘Effects’ here are the entire Creation. So Ibn ‘Arabî says that the one who moves
with the orb of Saturday will know the Real and the Creation. This is in fact the
description of the spiritual ‘Pole’ – like Ibn ‘Arabî himself – who is therefore
‘out of time’ (see also section 2.7), because he already knows that he witnesses
the real Day of Saturday.
Ibn ‘Arabî even explicitly calls Saturday the ‘Day of Eternity’ (yawm alabad: al-abad being eternity considered as extending eternally ‘into the future’,
as opposed to DOD]DO or ‘beginningless eternity’) quite often in his writing. For
example, in the Futûhât he says:
And so the Day of Eternity starts which is Saturday (al-sabt), and al-sabt
PHDQV µUHVW¶ LW LV WKH VHYHQWK 'D\ DQG LW KDV QR HQG 1R VHQVH RI ZHDULness touched the Creator in creating what He did. So Saturday was the Day
RIEHLQJ¿QLVKHGZLWKWKHFUHDWLRQRIWKHOHYHOVRIWKHZRUOGEXWWKHUHVWLOO
remains for Allah the creation of what this world requires of the states (for
every individual creature), which are eternally endless and without limit.
[III.192.20]
He also named chapter 53 of$O7DQD]]XOkW$O0DZVLOL\\D ‘On the Inner (Spiritual) Knowing that Saturday is the Day of Eternity, and it is the Day of Transmutations’. Saturday, therefore is the ‘Day of Rest’ (as its name in Arabic, al-sabt,
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DOVR LQGLFDWHV  EHFDXVH $OODK KDV ¿QLVKHG WKH FUHDWLRQ RI DOO WKH FRVPRV DQG
human being) on Friday, so that there remained nothing new to be created –
except for the endlessly changing states of all the creatures in time.
 7KXV,EQµ$UDEvDI¿UPVWKDW
$OODKFUHDWHGWKHZRUOGLQVL['D\V+HVWDUWHGRQ6XQGD\DQG¿QLVKHGE\
Friday, and no sense of any exhaustion touched Him; nor did He get weary
from creating the creatures. So when it was the seventh Day of the week and
+HKDG¿QLVKHGFUHDWLQJWKHZRUOG+HORRNHGOLNHVRPHRQHZKRLVWDNLQJD
rest from weariness. So He reclined and put one leg over the other and said:
‘I am the King’, as narrated in the prophetic sayings, so this Day is called
al-sabt, which means ‘the Day of Rest’. It is the Day of Eternity, because in
this Day the individuals of every species are formed in the world and in the
hereafter.
There are only seven Days, and each Day has a ruler (wâli) designated by
Allah. So when the matter/Command ended up on Saturday, Allah assigned
LWWRDUXOHUZLWKWKHDELOLW\WRVWDELOL]HDQG¿[VRKHFDQVWDELOL]HWKHIRUPV
(of all the creatures) in the ‘Dust’ (al-habâ’, of the EDU]DNK or divine
Imagination). So the daytime (nahâr) of this Day – i.e. the Day of Eternity –
is for the people of the Gardens, and its night-time is for the people of the
Fire: so there is no evening (end) for its daytime, and its night-time has no
morning.
[IV.11.30]
Then Ibn ‘Arabî mentions the story of his encounter with the (spirit of)DO6DEWv
OLWµWKH6DWXUGD\PDQ¶ ZKRLV0XKDPPDGVRQRIWKHIDPRXV$EEDVLGFDOLSK
+DUQ DO5DVKvG ZKRP KH PHW LQ 0HFFD RQH )ULGD\ ZKLOH FLUFXPDPEXODWLQJ
the Kaaba, and asked him: ‘I knew that you were called DO6DEWv because you
worked every Saturday for what you ate during the rest of the week . . . so why
did you choose Saturday from the rest of the days of the week?’ Al-Sabtî replied:
This is a very good question. I knew that Allah started creating the world on
6XQGD\DQG¿QLVKHGRQ)ULGD\DQGRQ6DWXUGD\+HUHFOLQHGDQGSXWRQHOHJ
over the other and said: ‘I am the King’; that is what I heard in narrations
when I was in this world. So I swore to work like that.
[IV.11.35, see also$O7DQD]]XOkW$O0DZVLOL\\D: 340]
So he worked on Saturday and rested (to devote himself to worship Allah) in the
other six days. So Allah’s work of the creation was done in the six Days from
Sunday to Friday, and the ‘Day of Eternity’ is for us to work and develop
through the path leading to our ultimate destination.
On the other hand, the fact that the seventh Day was created through the
divine Attribute of Speaking reminds us that the very First Day was created
through the divine Attribute of Hearing. Ibn ‘Arabî typically points out that this
all together is like a circle: since the world is created through divine Speaking
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WKH&RPPDQGµ%H¶ VRWKHFUHDWXUHV¿UVWQHHGHGKHDULQJLQRUGHUWRKHDUWKDW
existentiating Command. Because human beings are – at least potentially –
uniquely created in the fully theomorphic Image of Allah, He granted them
something of the Attribute by which He creates things, so they in turn can create
through ‘speaking’: these are, for example, the meanings one creates in the soul
of the hearer when one speaks. And because creation is in the end a divine act,
WKH 3URSKHW 0XKDPPDG VD\V WKDW µ$OODK LV E\ WKH WRQJXH RI HYHU\ VSHDNHU¶
[.DQ]: 7842; see also IV.187.19, IV.292.32]. So this brings us back to the initial
receptive state of ‘Hearing’, because everything in the world is at the end perceived through vibrations, even the visible and other things. Therefore, the creation takes place always, at every moment in time and in every point of space. In
terms of the same divine creative cycle of the seven Days explained above, the
world is re-created every moment in six Days (from Sunday to Friday) and displayed on the seventh Day (Saturday). Indeed in terms of Ibn ‘Arabî’s famous
theory of the oneness of being, the speaker is in fact Allah, and the hearer is also
nothing other than Allah [II.367.16]. Ibn ‘Arabî frequently expresses this paradoxical reality in language referring to the forms of the ritual prayer, as when he
says: ‘Thus Allah says by the tongue of his servant (as he says during the prayer)
‘Allah hears who praised Him’; and then the servant says ‘Our Lord, to Thee is
the Praise!’, not to me’ [II.367.14]. Also he concludes: ‘You praise Yourself (on
the tongue of every speaker), and You hear Your words. Because WKH3UDLVHLV
only for Allah and by Allah [I.112.32, alluding to Qur’an 1:1].
 2QH¿QDODVSHFWRI6DWXUGD\LVWKDW,EQµ$UDEvDOVRGHVFULEHVLWDVµWKHIUXLWOHVV
Day’ (al-yawm al-‘aqîm; 22:55), which is a result of its being the Day of Eternity:
1RZWKHIUXLWOHVVLVWKDWIURPZKLFKQRWKLQJLVERUQVRLWGRHVQRWKDYHD
birth of its kind. So (Saturday) is called ‘fruitless’ because at the end there
is no Day after it, and this refers to Saturday from the (divine creative)
Week, which is the Day of eternity. Its daytime is all light for the people
of the Gardens eternally, and its night-time is all darkness for the people of
Gehenna, also eternally.
[III.564.22]

 6SDFHWLPHDQGFUHDWLRQLQVL[GD\V
So this means that we – along with all of manifest creation, at all times – are
now living in this ‘Seventh Day’, but the riddle is how we can at the same time
still be viewing the other Days of the week, including Saturday itself. Ibn ‘Arabî
himself remarks that ‘it is rather amazing that the Days, among which is Saturday, are (all) happening in Saturday; because it is one of these Days and they are
appearing in it’ [II.444.7]. But he says that this is ultimately plausible, and he
gives the striking example from the famous divine saying describing Adam when
Allah showed him his progeny, including himself, in His Hand – while at the
same time he was outside looking on at that [II.444.14; .DQ]: 15123].
The fact that Saturday is the ‘Day of eternity’ suggests that the time that we
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live is only Saturday, so that the other six Days (of events) of the (original)
Week could account for space, and not time; this is also supported by the observation that the usual word for ‘day’ in Arabic (yawm) also bears the meaning of
‘direction’.15 If we add this to what we have just said above about the oneness of
being, and that the act of creation ‘in one Week’ actually takes place at every
moment of time, then we can easily come to a very important conclusion that the
actual Week and its seven distinctive Days make up a unit of space-time, and not
WLPH DORQH ,Q WKH ¿UVW VL[ 'D\V VSDFH LV FUHDWHG ZLWK LWV VL[ GLUHFWLRQV WKUHH
dimensions) and then it is displayed (‘in time’) on Saturday. We do not feel the
creation in the six Days because we are being created but not yet, and we only
feel ourselves created on Saturday, which is why it is the Day of eternity. As
Allah said in the Qur’an: ‘I called them not to witness the creation of Heavens
and the Earth’ (18:51), which He created in six Days, from Sunday to Friday.
%XW ZKHQ WKLV LQLWLDO VWDJH RI FUHDWLRQ LV RYHU DQG $OODK WKH $OO0HUFLIXO
‘mounted on the Throne’, changing the creation from one state into another, then
and only then, on Saturday, do we realize ourselves and also realize the world
(of space) that was created in those preceding six Days.
Ibn ‘Arabî declares in many passages that the world is constantly being recreated on every single ‘Day of event’ (see section 5.6). And the Days of events
are seven, based on the central divine Attributes of Allah. So the creation of the
world by Allah is a seven-step process: in each Day of those seven Days of
events the world gains the qualities and manifestations of the corresponding
divine Attribute. Thus on the First Day, the world (which had already been determined eternally in the foreknowledge of Allah) hears Allah’s command: ‘Be’, so
LWPRYHVIURPWKHµDEVROXWH8QVHHQ¶LQWRWKH¿UVWVWHSRIH[LVWHQFHZKLFKKDVQR
dimension yet (0-D), like the geometrical point (nuqta LWLVWKH¿UVWUHDO,PDJH
of the Real (al-Haqq), Allah, the Exalted, and thus it is called ‘the real through
whom creation takes place’ (6'.: 132), and this is the ‘Greatest Element’ (see
sections V6.2 and 6.5). So ‘the Real’ is a name of Allah and this Greatest
Element. Then, on the Second Day, the world becomes living, and by that the
creation of angels from the divine Light takes place (1-D), as will be discussed
in more detail in section 7.10. Then on the Third Day it can witness its Creator
(with respect to its being His creation), while on the Fourth Day it becomes
willing to magnify16 its Creator (and by that the creation of the jinn takes place),
and on the Fifth Day it is able to do so. Finally, on Friday – or by the ‘last three
hours’ of Friday, when the Human Being is created17 – the world will actually
know its Creator (again with respect to His act of creation, not in Himself): and
this happens only by creating the Human Being (Adam), who is in respect to the
world the Spirit is for the true Human Being [I.118.8, III.363.3].
 %\WKHVHVL['D\VWKHZRUOGLVFRPSOHWHO\FUHDWHGDVD6LQJOH0RQDGZKRLV
also the ‘Complete Human Being’, including heavens and Earth, mind and soul,
spirit and body. Then on the seventh Day this picture of the complete world will
be held in the imagination of the human being, because it is an imaginal form
that will intrinsically cease to exist right in the second moment (‘Day’) after its
creation, to be instantly re-created in a new form. That is why, Ibn ‘Arabî
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explains, Allah appointed as the ‘rulers’ on Saturday the essential qualities of
coldness and dryness, so that this cosmic image may appear to be continuous
[I.61.15]. So our imagination holds a new picture of the world, every ‘Day’
(moment), and by comparing between those succeeding pictures, the imagination
perceives the motion or change in space and time, since Allah never manifests in
the same form twice or to two perceivers [I.679.7, II.77.27, II.616.3]. This is
also the meaning of the verse: ‘each Day He is in a (different) task’ (55:29),
which Ibn ‘Arabî uses more frequently than any others from the Qur’an to corroborate this particular ontological view.
It has to be noticed however, that, in every Week of Creation, only one ‘point’
of space-time is created, and that is the point where the observer is – or rather, the
observer himself is also created at that point in space-time. The observer perceives
other points of space and time because they have been held somehow within the
‘Dust’ (habâ’) of the divine cosmic Imagination (EDU]DNK, khayâl, etc.).
Therefore, Ibn ‘Arabî explains the verse in Qur’an: ‘Your Lord is Allah Who
FUHDWHGWKHKHDYHQVDQGWKH(DUWKLQVL['D\VWKHQ+HPRXQWHGRQWKH7KURQH
He draweth the night as a veil over the Day, (7:54, see also other similar verses
in Qur’an: 10:3, 11:7, 25:59, 32:4, 50:38 and 57:4) as indicating that the creation
has been completed in six Days, from Sunday to Friday, by creating Adam (the
cosmic Human Being) on Friday; and then ‘He established Himself on the
Throne’ on Saturday when nothing new is to be created, but only changing the
states of the creatures – until the Day of Judgement, and after that either in
the Gardens or in Gehenna – so this is the Day of eternity. Yet the heavens and
the Earth are constantly being re-created every moment: therefore the same
Week and Days of creation, including Saturday, are continually reiterating
throughout Saturday, at every moment.
So if we think of the whole of manifest creation (the cosmos or ‘world’)
throughout all places and times, throughout ‘the Age’ (al-Dahr), it is only seven
Days: six Days for the creation, and the seventh Day (Saturday) for the realization. But if we think of ourselves as points in this space-time of the Age, because
of the eternally renewed re-creation we observe succeeding Days and Weeks (as
moments); yet all those Days (including Saturday) are happening in the Saturday
of the single, unique Week of ‘the Age’.
Ibn ‘Arabî draws interesting symbolic parallels and extrapolations from this
concept of creation just explained. Just like this momentary creation in the
Week, our own human age (life) is also seven days (or periods): six in this world
and Saturday for the hereafter, which we have either as all-day in Paradise or as
all-night in Gehenna. Similarly also, the age of human civilization on Earth is
seven days and we are now living in Friday, indeed in the last few hours of it.
This is because, as Ibn ‘Arabî observes:
We (the true followers of the Prophet) are, thanks to Allah, the Day of Jum‘a,
DQG0XKDPPDG±PD\$OODKKDYHSHDFHDQGPHUF\XSRQKLP±LVWKLVYHU\
‘Hour’ itself, by which the Day of Jum‘a takes precedence over all other Days.
[I.646.15]
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7KLVLVEHFDXVH0XKDPPDGLVWKH3HUIHFW+XPDQ%HLQJZKRLVWKHPRVWSHUIHFW
Image of the Real. Ibn ‘Arabî explains this well-known central conception in his
thought in more detail in chapter 346 of the Futûhât, where he observes that
0XKDPPDGLQUHODWLRQWRWKHZKROHZRUOG FRVPRV OLNHWKHVSLULW al-nafs alnâtiqa) for each human being, while other prophets are like other spiritual faculties [III.186.31] (see also Table 3.1). Then he indicates that the world before the
DSSHDUDQFH RI WKH 3URSKHW 0XKDPPDG ZDV OLNH D IRHWXV LQ WKH ZRPE RI WKH
PRWKHU>,,,@DQGWKDWDIWHUWKHSDVVLQJDZD\RI0XKDPPDGWKHZRUOGLV
like a sleeping – not dead – person [III.187.1], until, in the next world, all the
world shall ‘live’ (have real life and awakening) through the full appearance of
0XKDPPDG LQ KLV FRPSOHWH FRPSRVLWLRQ >,,,@ 7KXV KH JRHV RQ WR QRWH
that people in the Gardens and Gehenna are like the different (spiritual and material) parts of the earthly human being, where the people of Gehenna are like the
relatively lifeless (yet not completely dead) hair and nails [III.187.10]. So in this
way the world is a like an ‘immense human being’ (insân kabîr), while the fully
human being is like a microcosm (âlam saghîr).18
 0DQ\ HDUOLHU 0XVOLP WKHRORJLDQV KDYH WULHG WR H[SODLQ WKDW $OODK GLG QRW
mean by the Qur’anic references to the ‘Days’ of creation those same earthly
days that we live in, because they claimed that the sort of days that we know
could not be existing yet, prior to the completion of creation. In contrast, Ibn
‘Arabî stresses that those ‘Days’ of creation in reality coincide with these same
observed and experienced days. At the same time, he also acknowledged that
this (cosmic) ‘Day’ existed before the creation of the heavens and the Earth,
while the (earthly, observed alternation of) daytime and night-time were only
determined afterwards by the creation of the Sun.
On another level, Ibn ‘Arabî’s complex, unique interpretation of those many
verses in the Qur’an (and the Bible) that talk about the creation in six Days is
promising in terms of modern astronomy and cosmology, because it suggests the
¿UVW UHDO XQL¿FDWLRQ EHWZHHQ VSDFH DQG WLPH DV ZHOO DV D VHQVH LQ ZKLFK WKH
µ:HHN¶ PD\ KDYH D YHU\ LPSRUWDQW DQG QRW VLPSO\ FRQYHQWLRQDO UHDO VLJQL¿cance.
However, there are still some further issues that need to be settled in order to
understand the meaning of the Week, its movement through the signs of the
zodiac and its detailed role in the process or stages of creation. We shall devote
Chapter 4 to explaining Ibn ‘Arabî’s complicated theory of the ‘Actual Flow of
Time’ and Chapter 6 to outlining a complete model of the cosmos based on Ibn
‘Arabî’s unique view of time and his theory of the oneness of being, which will
be discussed in Chapter 5.

 7KHDFWXDOÀRZRIWLPH

As we already explained, Ibn ‘Arabî showed that the creation of the world by
Allah is a ‘series’ process. That is, He creates only one event at a time (or indeed
in each Day), as Allah says: each Day He is upon some (one) task (55:29). Yet
we observe multitudes of different events happening apparently at once. According to Ibn ‘Arabî, the way to understand this apparent paradox is to correct our
YLHZRIWKHÀRZRIWLPH
 ,EQµ$UDEvVKRZVWKDWWKHDFWXDOÀRZRIWLPH WKHGLYLQHFUHDWLYHµ:HHN¶DV
WKHEDVLFXQLWRIVSDFHWLPH LVQRWWKHZLWQHVVHGÀRZIURP6XQGD\WR0RQGD\
DQGVRRQWR6DWXUGD\7KHVHQRUPDOGD\VRIWKHZHHNWKDWZHZLWQHVVDUHWKH
‘circulated’ days, and not the actual divine Days (the ‘Days of Event’) in which
only one single event should be happening each and every single Day. In order
WRGH¿QHRUFRQVWUXFWWKHDFWXDOFRVPLFµ'D\VRIHYHQWV¶ZHQHHG¿UVWWRDWWDFK
each night-time to its own daytime, for again the underlying metaphysical connection is not as we observe: i.e. the (‘real’) night-time of each daytime is not
the observed night-time that precedes or follows this daytime, but rather it is
‘taken out’ and separated from its own daytime by three daytimes and three
night-times. This extraordinary connection, Ibn ‘Arabî explains, is symbolically
related to our three-dimensional structure as human beings. Finally, he also
DI¿UPV DFFRUGLQJ WR 4XU¶DQLF LQGLFDWLRQV  WKDW WKH DFWXDO 'D\V RI HYHQWV DUH
‘intertwined¶ZLWKWKHREVHUYDEOHµFLUFXODWHG¶GD\VLQDVSHFL¿FPDQQHUWKDWKH
GHWDLOVLQKLVERRNKitâb Ayyâm Al-Sha’n (The Book of the Days of Task).
 6R ZH VKDOO ¿UVW H[SODLQ LQ WKLV FKDSWHU WKH PHDQLQJV DQG WKH UHODWLRQV
between those three metaphysically distinct types of days: the ‘circulated’ days
(ayyâm al-takwîr WKHWDNHQRXWGD\V ayyâm al-salkh) and the intertwined days
(ayyâm al-ilâj). There we shall see that, on the basis of the hypothesis of ‘intertwining’, Ibn ‘Arabî introduces a unique new concept of time (and space) that
has apparently not been discussed before. Finally, we turn to explaining the disWLQFWLYHPRWLRQRIHDFK'D\LQWKH]RGLDFDQGWKHNLQGVRIHIIHFWVWKDWDUHFDXVHG
in the world in these Days. And at the end of this chapter we shall see the divine
origin of dividing the normal days into hours, minutes and seconds.
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 7KHRULJLQDOGD\VRIHYHQW
:HKDYHH[SODLQHGLQVHFWLRQV±WKDWWKHUHLVDPLQLPXPµ'D\¶ZKLFKLV
WKDWLQGLYLVLEOHGXUDWLRQRIWLPHFDOOHGµWKH6LQJOH'D\¶ al-yawm al-fard). And
ZHVKRZHGWKDWWKLV'D\±ZKHQWDNHQJOREDOO\RULQGHHGXQLYHUVDOO\ VLQFHLW
HQFRPSDVVHVDOORIPDQLIHVWFUHDWLRQ ±DFWXDOO\LQFOXGHVRXUQRUPDOGD\WKRXJK
we encounter it in fact just as a moment. In each one of these moments/Days
there is only one global cosmic ‘event’ happening in each part of the entire
FRVPRV 7KHVH 6LQJOH 'D\V DUH WKH RULJLQDO FRVPLF 'D\V ZKLFK DUH FDOOHG WKH
divine ‘Days of event’ (ayyâm-ul-sha’n), as discussed in the preceding chapter
DQG&KDSWHU)RULQHDFK'D\RIHYHQW RUGLYLQHµWDVN¶ $OODKFUHDWHVDVLQJOH
event actually encompassing every entity and phenomenon of the whole maniIHVW ZRUOG $V +H VDLG LQ WKH 4XU¶DQ µeach Day He is upon a (single) task’
(55:29).
Ibn ‘Arabî points out that ‘in each day of our normal days, that is from sunset
WR VXQVHW RU IURP VXQULVH WR VXQULVH WKHUH LV WKH HQG RI  GD\V¶ >Ayyâm AlSha’n@ DVVXPLQJWKHFLUFOHLVGHJUHHV 1 That is because in every moment
of the normal day that there is the end (or the beginning) of a day in one place,
there is a corresponding beginning (or end) of another day in another place.
 7RH[SODLQWKLVIXUWKHUOHWXVGLYLGHWKHFLUFXPIHUHQFHRIWKH(DUWKLQWR
ORQJLWXGLQDO OLQHV DQG WKH GD\ LQWR  GHJUHHV RI ORQJLWXGH 7KHUHIRUH DQ\
ZKROHGD\WKDWZHHQFRXQWHULQDQ\VSHFL¿FSODFHLVDFRPELQDWLRQRUWKHVXPRI
WKHHQGV ODVWGHJUHHV RIGD\VIURPRWKHUSODFHVRQWKH(DUWKRULQWKHVDPH
ZD\LWLVWKHVXPRIWKH¿UVWGHJUHHVRIGD\VDURXQGWKH(DUWK)RUH[DPSOH
OHWXVVXSSRVHWKDWZHDUHRQWKH¿UVWORQJLWXGLQDOOLQHDWWKH¿UVWGHJUHHRIWKH
GD\WKHQWKHVHFRQGGHJUHHRIWKLVGD\RQWKLV¿UVWORQJLWXGLQDOOLQHLVWKH¿UVW
degree of the day beginning on the second line, and so on. In another way we
FDQDOVRVD\WKDWWKHGHJUHHVRIWKHµGD\¶RQWKH¿UVWOLQHDUHWKHFROOHFWLRQ
RI WKH ODVW GHJUHHV RI WKH OLQHV    DQG VR RQ XS WR OLQH QXPEHU 
Therefore in every moment there is one full day around the Earth: now, for
example, it is morning somewhere, noon somewhere else and evening and midQLJKW LQ RWKHU SODFHV EXW DOO LQ WRWDO LV D VLQJOH IXOO GD\ VHH DOVR VHFWLRQ 
above).
 6R WKH ÀRZ RI WKHVH RULJLQDO 'D\V PDUNV WKH DFWXDO VHTXHQFH RI HYHQWV WKDW
spans space and time. But, because we live in and can only observe a tiny point of
the whole space of the globe, we encounter linear time as our normal observed
GD\VRIWKHZHHN LHWKHµFLUFXODWHGGD\V¶GHVFULEHGLQWKHQH[WVHFWLRQ 7KHUHfore, these original ‘Days of event’ are intertwined with our normal observed days.

 7KHµFLUFXODWHG¶GD\V ayyâm al-takwîr)
7KHQLIZHVWLFNWRRQHSODFHDQGZDWFKWKHÀRZRIWLPHZHVHHWKDWWKH6XQ
VHWVIRUH[DPSOHDWWKHEHJLQQLQJRIµ6XQGD\QLJKW¶ LHWKHQLJKWWKDWEHJLQV
EHIRUH6XQGD\GD\WLPH 2DQGWKHQLWULVHVRQ6XQGD\PRUQLQJDQGVRRQXQWLOLW
FRPSOHWHV D IXOO ZHHN RQ WKH IROORZLQJ 6XQGD\ QLJKW 7KLV LV WKH ZLWQHVVHG
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ZHHNDQGLWVGD\VDUHWKHQRUPDOGD\VRUWKHZLWQHVVHGGD\V,EQµ$UDEvFDOOV
them the ‘circulated days’ (ayyâm-ul-takwîr),3 because they (daytimes and
QLJKWV VHHPWRUXQDIWHUHDFKRWKHULQDFLUFOHDV$OODKVD\VLQWKH4XU¶DQ
He created the Heavens and the Earth through the real. He causes the nighttime to encircle (v. yukawwiru) the daytime, and the daytime to encircle
WKHQLJKWWLPH+HKDVVXEMHFWHGWKH6XQDQGWKH0RRQHDFKRQHIROORZVD
GHVLJQDWHG FRXUVHIRUDWLPHDSSRLQWHG,V+HQRWWKH$OO0LJKW\WKH$OO
Forgiving?
(39:5)
6R ZH FDQ DOVR VD\ WKDW WKH GD\WLPHV DUH FLUFXODWHG DURXQG WKH QLJKWV DQG WKH
nights are circulated around the daytimes, because the daytime and the night are
OLNHKHPLVSKHUHVVXUURXQGLQJWKH(DUWKDOOWKHWLPHEXWUXQQLQJDIWHUHDFKRWKHU
DVLIWKH\ZHUHVHHNLQJHDFKRWKHUDV$OODKVDLGLQ7+(4XU¶DQµLo! Your Lord
is Allah Who created the Heavens and the Earth in six Days then mounted He on
the Throne. He covers (yugshî) the night-time with the daytime, which is in haste
to seek it’ (7:54).
The Arabic word yugshî in this verse not only means ‘to cover’ but also ‘to
HPEUDFH¶>Ayyâm Al-Sha’n@DQGLWLVSDUWLFXODUO\XVHGIRUPDUULDJH7KXV,EQ
µ$UDEvVXJJHVWVWKDWLWLVDVLIWKHGD\WLPHDQGWKHQLJKWDUHVHHNLQJHDFKRWKHU
EHFDXVH WKH\ ZDQW WR µPDUU\¶ HDFK RWKHU WR SURGXFH FKLOGUHQ ± VLQFH ZH DQG
everything else in the world are all the ‘progeny’ of the daytimes and nights
>Ayyâm Al-Sha’n@7KLVµDEVWUDFWPDUULDJH¶LVDEDVLFFRQFHSWLQ,EQµ$UDEv¶V
FRVPRORJLFDOWHDFKLQJVDQGZHVKDOOFRPHEDFNWRLWVKRUWO\
 :HFRQFOXGHWKDWLQHYHU\QRUPDOGD\ LHFLUFXODWHGGD\ DVZHREVHUYHLWLQ
RQH VSHFL¿F SODFH RQ WKH (DUWK D YDVW QXPEHU RI µ'D\V RI HYHQWV¶ KDSSHQ DV
many as there are indivisible moments in this day. In other words, in every
moment that we encounter on the Earth, there is a Day of event happening that
encompasses the whole world or cosmos (all of creation). Yet each Day of event
is also composed of the seven distinctive Days of creation, the divine creative
µ:HHN¶GHVFULEHGLQGHWDLOLQWKHSUHYLRXVFKDSWHU

 7KHµWDNHQRXW¶GD\V
$OODK VDLG LQ WKH 4XU¶DQ µA token unto them is the night-time: We take the
daytime out of it, and lo, they are in darkness¶  ,EQµ$UDEvSRLQWVRXWWKDW
this seems to indicate that night is the origin, and that daytime was somehow
µKLGGHQ¶ LQ LW DQG WKHQ ZDV WDNHQ RXW RI LW >Ayyâm Al-Sha’n  ,,@ ,Q
RWKHUZRUGVDV,EQµ$UDEvH[SODLQV>,@WKHQLJKWLVOLNHDGUHVVRUDVNLQ
RYHUWKHGD\WLPHDQGWKHQ$OODKWDNHVWKHGD\WLPHRXWRIWKHQLJKWVRWKDWWKH
ZRUOG±ZKLFKZDVLQWKHDEVROXWHGDUNQHVVRIWKHGLYLQHµ8QVHHQ¶ al-ghayb ±
is created (i.e. so that it appears in the light of actual existence).
Ibn ‘Arabî, however, argues that Allah did not specify in this verse which
GD\WLPH ZDV WDNHQ RXW RI ZKLFK QLJKW DQG VR WKLV KDV WR EH FODUL¿HG )RU LW LV
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QRWDVZHPLJKWWKLQNWKDWHDFKGD\WLPH WKDWZHZLWQHVV ZDVWDNHQRXWRILWV
RZQQLJKW:HKDYHWRVHHNWKHtrue relation between each daytime and its night,
DQGWKLVUHODWLRQ,EQµ$UDEvVD\V>,,,,,@LVEDVHGRQWKH¿UVWKRXU
of the daytime and the night-time, because each hour of the daytime and the
QLJKWWLPHKDVDUXOHURQHRIWKH¿YHSODQHWVWKH6XQRUWKH0RRQ FRUUHVSRQGLQJWRRQHRIWKHVHYHQSULQFLSDOGLYLQH$WWULEXWHVVHHVHFWLRQ VRHDFKGD\
LVQDPHGDIWHUWKHSODQHWWKDWUXOHVWKH¿UVWKRXURILW)RUH[DPSOHWKH¿UVWKRXU
RI 6XQGD\ LV UXOHG E\ WKH 6XQ DQG WKDW LV ZK\ LW LV VR QDPHG LQ (QJOLVK DQG
PDQ\RWKHUODQJXDJHV OLNHZLVH0RQGD\LVWKHGD\RIWKH0RRQDQGVRRQ,Q
$UDELFKRZHYHUWKHQDPHVRIWKHGD\VRIWKHZHHNGRQRWKDYHGLUHFWUHODWLRQV
with the names of the planets that rule these days, but this connection still forms
a basic principle in Ibn ‘Arabî’s view of time.
But before we discuss this further and assign each night to its actual daytime,
ZH VKRXOG XQGHUVWDQG WKH H[DFW PHDQLQJ RI µWDNLQJ RXW¶ WKH GD\WLPH IURP WKH
night, or the night from the daytime. Ibn ‘Arabî regards the different daytimes
and night-times as ‘parents’ to what Allah creates in them: so everything that
KDSSHQV LQ WKH GD\WLPH LV OLNH D µVRQ¶ ZKRVH IDWKHU LV WKH QLJKW DQG ZKRVH
PRWKHU LV WKH GD\WLPH DQG HYHU\WKLQJ WKDW KDSSHQV LQ WKH QLJKW LV OLNH D VRQ
ZKRVHIDWKHULVWKHGD\WLPHDQGZKRVHPRWKHULVWKHQLJKW>Ayyâm Al-Sha’n
,,@ $V $OODK VDLG LQ WKH 4XU¶DQ µHe merges (yûliju) the night into the
daytime, and He merges the daytime into the night¶  6RWKHUHLVDNLQGRI
abstract, generative ‘marriage’ between daytimes and nights, but where nights
and daytimes exchange their parental roles from being fathers to being mothers,
and vice versa. That is why they are ‘intertwined’, as we shall see further below.
Now Ibn ‘Arabî explains that when the daytime turns from being father into
EHLQJPRWKHURUYLFHYHUVDWKLVLVZKDWLVPHDQWE\WKH4XU¶DQLFUHIHUHQFHWRLWV
UHVSHFWLYH µVWULSSLQJRXW¶ RU µWDNLQJRXW¶ salkh  6R ZKHQ ZH VD\ WKDW WKLV
daytime (nahâr LVWDNHQRXWRIWKDWQLJKWWLPH layl), it means that this daytime
and night exchange their generative ‘parental’ roles, although together they are
DOZD\VOLNHDFRXSOHLHDVLQJOHµGD\¶ yawm).
 ,EQµ$UDEvDGGVWKDW$OODKGLGQRWH[SOLFLWO\PHQWLRQWKDWQLJKWLVDOVRWDNHQRXW
RIWKHGD\WLPHVLQFHLWLVUHDGLO\XQGHUVWRRGIURPWKHVDPH4XU¶DQLFYHUVH>Ayyâm
Al-Sha’n,,@2QWKHRWKHUKDQG,EQµ$UDEvLQGLFDWHVWKDWWKH¿UVW
KRXURIWKHGD\WLPHDQGWKDWRILWVRZQQLJKW ZKLFKZDVWDNHQRXWRILW VKRXOGEH
UXOHGE\WKHVDPHSODQHW>Ayyâm Al-Sha’n@)RULQRUGHUWRFRQVLGHUWKHGD\WLPH
and the night-time as one unitary day, they have to be ruled by the same (cosmologLFDO SODQHWDU\  µUXOHU¶ 7KLV DSSOLHV RQO\ WR WKH ¿UVW KRXU RI WKH GD\WLPH DQG WKH
night, because each of the other hours (of the observable, earthly days) is coming
from other cosmic ‘Days’ as a result of their overall ‘intertwining’:
Now when these planets moved in their orbs, Allah made for each planet
D VSHFL¿F  'D\ DPRQJ WKH 'D\V RI WKH ]RGLDFRUE PRWLRQ    6R +H
GH¿QHG IRU HDFK 'D\ yawm) a daytime (nahâr) and a night-time (layl),
and He distinguished between each night and its daytime by the rule of the
(particular) planet for that Day in which the daytime and night appeared.
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6RZKHQ\RXORRNWRZKLFKSODQHWWKH¿UVWKRXURIWKHGD\WLPHEHORQJVWKHQ
WKLVSODQHWLVWKHUXOHURIWKDWGD\WLPH$QGZKHQ\RXORRNLQWKHQLJKWVIRU
WKHQLJKWZKRVH¿UVWKRXUEHORQJVWRWKLVVDPHSODQHWZKLFKUXOHGWKH¿UVW
hour of the daytime, then this night belongs to this daytime.
>,,,@

1RZ WKDW ZH KDYH XQGHUVWRRG WKH PHDQLQJ RI WKH µWDNHQRXW¶ GD\V OHW XV VHH
ZKLFK GD\WLPH ZDV WDNHQ RXW RI ZKLFK QLJKW $V ZH SRLQWHG RXW DERYH ,EQ
‘Arabî argues that there are three other daytimes and three other nights between
WKHGD\WLPHDQGWKHQLJKWIURPZKLFKLWZDVWDNHQRXW7KDWLVEHFDXVH±DVKH
H[SODLQV±WKHVWUXFWXUHRIWKHZRUOGLVVL[GLUHFWLRQDOWKUHHQLJKWVFRUUHVSRQGLQJ WR WKH GLUHFWLRQVGRZQ OHIW DQG EDFN DQG WKUHH GD\WLPHV FRUUHVSRQGLQJ WR
XSULJKWDQGIURQW>Ayyâm Al-Sha’n@7DEOHVKRZVWKHUHVXOWLQJGD\WLPHV
RIWKHZHHNDQGWKHQLJKWVIURPZKLFKWKRVHUHVSHFWLYHGD\WLPHVZHUHWDNHQRXW
Therefore, as we can see, there are three days between each daytime and its
SDUWQHU QLJKW 2I FRXUVH QRUPDOO\ WKH REVHUYDEOH HDUWKO\ ZHHN ZLOO UXQ VWDUWLQJ
IURP WKH EHJLQQLQJ RI 6XQGD\ QLJKW WKHQ 6XQGD\ GD\WLPH WKHQ 0RQGD\ QLJKW
WKHQ 0RQGD\ GD\WLPH DQG VR RQ 7KHVH DUH WKH QRUPDO µFLUFXODWHG¶ GD\V 7KH
µWDNHQRXW¶GD\VKRZHYHUDVZHVHHIURPWKLVWDEOHDERYHDQGLQ)LJXUHUXQ
DOVR VWDUWLQJ IURP WKH EHJLQQLQJ RI 6XQGD\ QLJKW EXW OHDYLQJ RXW WKUHH GD\WLPHV
DQGWKUHHQLJKWVMXPSLQJWR:HGQHVGD\GD\WLPH RIWKHFLUFXODWHGGD\V DQGVRRQ
 7KHUHIRUHWKHÀRZRIWLPHIRUWKHWDNHQRXWGD\VLVGLIIHUHQWIURPWKHQRUPDO
FLUFXODWHGGD\V,QRUGHUWRXQGHUVWDQGWKHÀRZRIWKHWDNHQRXWGD\VOHWXVVKRZ
the above relation graphically as in Figure 4.1. It is better to imagine this graph
in three dimensions because, as Ibn ‘Arabî indicated, the reason behind this
LQWHUIHUHQFH EHWZHHQ WKH WDNHQRXW GD\V DQG WKH FLUFXODWHG GD\V LV WKH WKUHH
GLPHQVLRQDOVWUXFWXUHRIWKHZRUOGWKDWZHOLYHLQ>Ayyâm Al-Sha’n:@
 %XW ZKDW LV WKH VLJQL¿FDQFH RI FRQFHLYLQJ WKH µWDNLQJRXW¶ GD\WLPHV DQG
QLJKWV LQ WKLV ZD\" ,Q KLV ERRN Ayyâm Al-Sha’n Ibn ‘Arabî explains that the
UHDVRQZK\WKHUHDUHWKUHHGD\WLPHVDQGWKUHHQLJKWVLQWKHWDNHQRXWGD\VLVWKH
three-dimensional (or six-directional) structure of the space in which we exist. In
RWKHU ERRNV KH RU UDWKHU KLV ODWHU LQWHUSUHWHU DO4kVKkQv 4 points out that the
Table 4.1 7KHWDNHQRXWGD\V
The daytime of . . .








:HGQHVGD\
7KXUVGD\
)ULGD\
6DWXUGD\
6XQGD\
0RQGD\
7XHVGD\

was taken out of the night of . . .
6XQGD\
0RQGD\
7XHVGD\
:HGQHVGD\
7KXUVGD\
)ULGD\
6DWXUGD\









Note
7KHUHDUHWKUHHGD\WLPHVDQGWKUHHQLJKWVEHWZHHQWKHGD\WLPHDQGWKHQLJKWWKDWLVWDNHQRXWRILW
This table is summarized from Ayyâm Al-Sha’nSDJHV±
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Figure 4.1 7KHWDNHQRXWGD\V
Note
It helps to imagine the resulting loop in three dimensions (x, y, z) as indicated graphically below.

ZRUGµGD\¶DOVRPHDQVGLUHFWLRQ6RLWDSSHDUVWRXVDVLIRXUWKUHHGLPHQVLRQDO
ZRUOGLVEXLOWXSDVDXQLWLQVHYHQ'D\V D:HHN 7KHUHIRUHWKH:HHNZLWKLWV
seven Days is the unit of space-time, and not only time.
In chapter 302 of the Futûhât,EQµ$UDEvH[SODLQVKRZWKHSURFHVVRIWDNLQJ
WKHGD\WLPHRXWRIWKHQLJKWLVLGHQWLFDOWRWDNLQJWKHZRUOGRXWRIQRQH[LVWHQFH
into the ‘light’ of existence:
1RZZHKDYHPHQWLRQHGWKDWWKHZRUOGZDVKLGGHQLQWKH DEVROXWH 8QVHHQ
(ghayb RI$OODKDQGWKDWWKLV8QVHHQZDVOLNHWKHVKDGRZRIDSHUVRQ6R
LIVRPHWKLQJZHUHWDNHQRXWIURPWKHHQWLUHW\RIWKDWVKDGRZLWZRXOGFRPH
RXWLQWKHLPDJHRIWKDWVKDGH±MXVWDVWKDWVKDGRZLVLWVHOILQWKHLPDJHRI
WKDWRIZKLFKLWLVDVKDGRZ6RWKHUHVXOWRIZKDWLVWDNHQRXWRIWKDWVKDGRZ
is in the image of the person. Do not you see that light is what appears when
WKHGD\WLPHLVWDNHQRXWRIWKHQLJKWWLPH"
 6RWKRVHWKLQJVZKLFKZHUHKLGGHQLQWKHQLJKW RIWKHGLYLQHµ8QVHHQ¶ 
appear by the light of the daytime. Therefore the daytime does not resemble
the night, but rather resembles the light, by the appearance of those things
WKURXJKLW6RWKHQLJKWZDVWKHVKDGRZRIWKH GLYLQHH[LVWHQWLDWLQJ /LJKW
DQGWKHGD\WLPHZKHQLWLVWDNHQRXWRIWKHQLJKWFRPHVRXWRQWKHLPDJH
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RIWKH/LJKW/LNHZLVHWKHZRUOGLQLWVFRPLQJRXW RI WKH 8QVHHQ FRPHV
RXWLQWKHLPDJHRIWKHZRUOG DOUHDG\SUHVHQWLQ WKH8QVHHQDVZHVDLG
>,,,@
6R WKH SURFHVV RI FUHDWLQJ WKH ZRUOG RXW RI QRQH[LVWHQFH LV H[DFWO\ OLNH WKH
4XU¶DQLFLPDJHRIµWDNLQJWKHGD\WLPHRXWRIWKHQLJKW¶EHFDXVHWLPHLQWKHHQG
is reduced to the instantaneous presence (or the events that happen in it). As
summarized in the passage just quoted, Ibn ‘Arabî says that the world already
H[LVWVLQWKHDOOHQFRPSDVVLQJIRUHNQRZOHGJHRI$OODKLQWKHDEVROXWH8QVHHQ
(al-ghayb al-mutlaq  7KXV LWV HPHUJHQFH LQWR PDQLIHVW H[LVWHQFH LV OLNH WKH
GD\WLPHERWKRILWVVWDWHVDUHµ/LJKW¶¿UVWKLGGHQLQWKHµVKDGRZ¶RIWKHDEVROXWH
8QVHHQDQGWKHQZKHQ$OODKWDNHVWKHZRUOGRXWRIWKDWQRQH[LVWHQFHMXVWDV
+HµWDNHVWKHGD\WLPHRXWRIWKHQLJKW¶$QGEHFDXVH$OODKKDGGHWHUPLQHGWKDW
the manifest world would be three-dimensional, He created it ‘in six Days’ (or
GLUHFWLRQV +HFRXOGKDYHFUHDWHGLWLQPDQ\ZD\VEXW,EQµ$UDEvDI¿UPVWKDW
the divine Ability does not overrule His Determination or destiny (qadar  LW
only accomplishes what He has already determined (the maqdûr  >Ayyâm AlSha’n@7KHUHIRUHLQRUGHUIRUWKHGD\WLPH RIWKHPDQLIHVWZRUOG WRDSSHDU
in existence, there have to be three daytimes and three nights between this
GD\WLPHDQGWKHQLJKWWKDWLWZDVµWDNHQRXW¶RI>,Ayyâm Al-Sha’n:@7KXV
in each Day Allah creates a direction, and in the six Days of creation (from
6XQGD\ WR )ULGD\  $OODK FUHDWHV WKH ZRUOG LQ WKUHHGLPHQVLRQDO  VSDFH ZKLOH
6DWXUGD\DFFRXQWVIRUWKHµ'D\RIHYHQW¶RUWLPHZKHUHLQWKLVZRUOGLVGLVSOD\HG

 7KHµLQWHUWZLQHG¶GD\V
$V ZH KDYH PHQWLRQHG EHIRUH VHFWLRQ   $OODK VDLG LQ WKH +RO\ 4XU¶DQ
‘each Day He is upon some (one) task¶  6LQFH$OODKGLGQRWVD\µWDVNs’
EXWUDWKHUDVLQJOHWDVNRUHYHQW,EQµ$UDEvDUJXHVWKDWWKHZKROH'D\VKRXOGEH
XQGHUWKHHIIHFWRIRQHVLQJOHGLYLQHWDVN7KLVKRZHYHULVQRWWKHFDVHIRURXU
QRUPDOµFLUFXODWHG¶GD\VDQGLVFOHDUO\QRWWKHFDVHIRUWKHµWDNHQRXW¶GD\VZH
KDYHMXVWGHVFULEHGDERYHEHFDXVHZHNQRZWKDWPDQ\GLIIHUHQWHYHQWVDUHKDSpening in each observable ‘circulated’ day.
Ibn ‘Arabî argues that the original Days of events in which Allah described
Himself as being ‘each Day upon some task’ are intertwined (or ‘entered into
each other’: mutawâlija, from the verb yûliju: ‘to enter into’) with the circulated
GD\VLQDVSHFL¿FPDQQHUZKLFKKHH[SODLQVE\GLYLGLQJWKHGD\LQWRKRXUV
However, Ibn ‘Arabî emphasizes that this example is only for approximation,
since one could also explain this ‘intertwining’ on a smaller scale than hours
(e.g. minutes and seconds, or even smaller). The matter as he describes it is
already very complicated for 24 hours, although this may be possible to calculate
now using sophisticated computer programs.
 6WDUWLQJZLWKWKHQLJKWRI6XQGD\±EHFDXVHLWVQDPH al-ahad (‘the First’, ‘the
8QLTXH¶ LVD1DPHRI$OODKLWLVWKH¿UVWGD\DQGDOVRLWLVWKHGD\RIWKH6XQ
WKDW LV WKH KHDUW RU FHQWUH RI WKH PDQLIHVW ZRUOG >Ayyâm Al-Sha’n @ ± ,EQ
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‘Arabî reconstructs the Days of events from the hours of the circulated days,
VWDUWLQJZLWKWKH¿UVWKRXURIWKHQLJKWRI7KXUVGD\WKHQWKHHLJKWKKRXUDQGVR
RQZLWKVHYHQKRXULQWHUYDOVXQWLOWKHIXOOKRXUV RI WKH QLJKW RI 6XQGD\ DUH
FRPSOHWHG 7KHQ KH PRYHV RQ WR µGHFRQVWUXFW¶ WKH GD\WLPH RI 6XQGD\ LQ WKH
same way, as illustrated in the Table 4.2 and Figure 4.2.
 7KHQKHPRYHVRQWRDQDO\VHWKHQLJKWRI WKHFLUFXODWHGGD\RI 0RQGD\LQ
the same way, but starting from the daytime of Friday, and so on for the full
seven Days, as indicated in the following Table 4.3 and Figure 4.2.
4.4.1 Demonstrating the intertwined days
$VFDQEHUHDGLO\VHHQIURP7DEOHVDQGWKHÀRZRIWLPHIRUWKHµLQWHUWZLQHG¶ GD\V LV HYHQ PRUH FRPSOLFDWHG WKDQ WKDW RI WKH WDNHQRXW GD\V 7KLV
Table 4.2 7KHLQWHUWZLQHGGD\V H[DPSOHRI6XQGD\DORQH 
Normal week days
SUN

MON

TUE

WED

THU

FRI

SAT

Hours of night

±

±

±

±

±

SUN

±

±
 
±

±

±

±

±
±
681
±
±
±
±
±
±
681
±
±

±
±
±
±
±
±
681
±
±
±
±
±

±
±
±
681
±
±
±
±
±
±
681
±

SUN
±
±
±
±
±
±
SUN
±
±
±
±

±
±
±
±
SUN
±
±
±
±
±
±
SUN

±
SUN
±
±
±
±
±
±
SUN
±
±
±

Hours of daytime
 
681
 
±
 
±
 
±

±

±

±

681

±

±

±

±

±
±
±
±
681
±
±
±
±
±
±
681

±
681
±
±
±
±
±
±
681
±
±
±

±
±
±
±
±
681
±
±
±
±
±
±

±
±
SUN
±
±
±
±
±
±
SUN
±
±

±
±
±
±
±
±
SUN
±
±
±
±
±

±
±
±
SUN
±
±
±
±
±
±
SUN
±

Note
7KHVKDGHGEDFNJURXQG LQGLFDWHV WKH QLJKWV RI WKH QRUPDO GD\V DQGEROGIRQWLQGLFDWHVWKHQLJKW
time hours of the intertwined days. The data in this table are extracted from Kitâb Ayyâm Al-Sha’n,
SS±
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Figure 4.2 The intertwined days, and their relation with the circulated days.
Note
7KHLQIRUPDWLRQLQWKLV¿JXUHLVH[WUDFWHGIURPKitâb Ayyâm Al-Sha’nSS±

complex relationship is shown graphically in Figure 4.2. Again, it would be
more accurate to imagine this graph in three dimensions, but the graphic depiction is already very complicated in two dimensions. (A more accurate approach
to what Ibn ‘Arabî is actually describing would be to simulate this on the comSXWHUWDNLQJLQWRDFFRXQWVPDOOHUWLPHVFDOHVWKDQKRXUV
Figure 4.2 demonstrates how the 24 hours of each day of the normal circulated days are distributed over the seven Days of events. The 24 hours of the
'D\RI6XQGD\IRUH[DPSOH WKHIROG]LJ]DJFLUFOHLQWKHIURQW DUHGLVWULEXWHG
RYHU WKH QRUPDO ZHHN GD\V VWDUWLQJ IURP WKH ¿UVW KRXU RI 7KXUVGD\ QLJKW DQG
moving with the seven-hour intervals already described.
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Table 4.3 The intertwined days (all days)
Normal week days
SUN

MON

TUE

WED

THU

FRI

SAT

THU
TUE
681
)5,
WED
MON
6$7
THU
TUE
681
)5,
WED

FRI
WED
021
6$7
THU
TUE
681
FRI
WED
021
6$7
THU

SAT
THU
78(
681
FRI
WED
021
SAT
THU
78(
681
FRI

SUN
FRI
:('
021
SAT
THU
78(
SUN
FRI
:('
021
SAT

MON
SAT
7+8
78(
SUN
FRI
:('
MON
SAT
7+8
78(
SUN

TUE
SUN
)5,
:('
MON
SAT
7+8
TUE
SUN
)5,
:('
MON

Hours of daytimes
  
681
021
  
)5,
6$7
3
WED
THU
4
MON
TUE
  
6$7
681
  
7+8
)5,
7
TUE
WED
  
681
021
  
)5,
6$7
10
WED
THU
11
MON
TUE
 
6$7
681

78(
681
FRI
WED
021
6$7
THU
78(
681
FRI
WED
021

:('
021
SAT
THU
78(
681
FRI
:('
021
SAT
THU
78(

7+8
78(
SUN
FRI
:('
021
SAT
7+8
78(
SUN
FRI
:('

)5,
:('
MON
SAT
7+8
78(
SUN
)5,
:('
MON
SAT
7+8

6$7
7+8
TUE
SUN
)5,
:('
MON
6$7
7+8
TUE
SUN
)5,

Hours of nights
1
WED
2
MON
  
6$7
  
7+8
5
TUE
  
SUN
  
)5,
  
WED
9
MON
 
6$7
 
7+8
12
TUE

Note
7KHVKDGHGEDFNJURXQGLQGLFDWHVWKHQLJKWVRIWKHQRUPDOGD\VDQGEROGIRQWLQGLFDWHVQLJKWKRXUV
of the intertwined days. The data in this table are extracted from Kitâb Ayyâm Al-Sha’nSS±

 7KHVLJQL¿FDQFHRIWKHLQWHUWZLQHGGD\V
7KH ÀRZ RI WLPH DFFRUGLQJ WR WKH LQWHUWZLQHG GD\V LV WKH UHDO ÀRZ EHFDXVH LW
indicates the manifest, outward order of events. The reason why there is a constant seven-hour step, as in the Tables 4.2 and 4.3 and Figure 4.3, is that the
order of creation proceeds according to the seven main divine Names (and divine
µ'D\V¶RIFUHDWLRQ )RUH[DPSOHRQ6XQGD\ RIWKHRULJLQDO'D\VRIFUHDWLRQ 
WKHZRUOGVWDUWVµKHDULQJ¶WKHGLYLQH&RPPDQGZKLFKLQLWLDWHVWKH¿UVWGLPHQVLRQ LQ FUHDWLRQ 7KHQ RQFH WKH 6XQGD\ F\FOH LH RI WKH GLYLQH $WWULEXWH µWKH
$OO+HDULQJ¶ LVRYHUWKH0RQGD\F\FOHVWDUWVJUDQWLQJWKHZRUOGWKHDWWULEXWHRI
µWKH/LYLQJ¶DQGVRRQ VHH7DEOH 7KXVWKHPDQLIHVWZRUOGJDLQVWKHTXDOLties of these fundamental divine Attributes one after the other.
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 7KHPRWLRQRIWKHVHYHQGD\VLQWKH]RGLDF
7KH RUE RI WKH µ¿[HG VWDUV¶ LQFOXGLQJ WKH FRQVWHOODWLRQV RI WKH ]RGLDF DQG WKH
OXQDUPDQVLRQVLVWKHVHFRQGRUEDIWHUWKHRXWHUPRVW,VRWURSLF2UEEXWLWLVWKH
¿UVW PDWHULDO RUE EHFDXVH WKH ,VRWURSLF 2UE GRHV QRW KDYH DQ\ GLVWLQJXLVKLQJ
IHDWXUHV QRVWDUVRUSODQHWV :HKDYHDOUHDG\QRWHGWKDW,EQµ$UDEvVKRZVWKDW
µ$OODK FUHDWHG WKH 'D\ LQ WKH ¿UVW RUE DQG WKHQ GH¿QHG LW LQ WKH VHFRQG RUE
ZKLFK LV WKH RUE RI WKH ¿[HG VWDUV WKH ]RGLDF ¶ >Ayyâm Al-Sha’n: @ 7KDW LV
EHFDXVHWKHPRWLRQRIWKH,VRWURSLF2UEFDQQRWEHGH¿QHGIRUWKHZRUOGEHQHDWK
it, because there is no reference point to assign a beginning or an end to this
PRWLRQ+RZHYHULQWKH]RGLDFRUEWKHUHLVVXFKDUHIHUHQFHSRLQWWKH6LJQV
RUFRQVWHOODWLRQV6RZHFDQVD\WKDWWKHGD\VZHUH¿UVWGH¿QHGLQWKH]RGLDFRUE
and each day represents a full cycle of this orb as observed from the Earth
>,,,VHHDOVRVHFWLRQDERYH@,EQµ$UDEvFOHDUO\VKRZHGWKDWWKLVRUE
GRHVQRWDFWXDOO\PRYHDVZHREVHUYHLW>,,,,,,@EXWWKDW
we see it as moving because of the motion of the Earth around its centre
>,,,,,,@ VHHDOVRVHFWLRQ 
 ,EQ µ$UDEv WDNHV WKH ¿UVW GHJUHH LQ *HPLQL DV WKH UHIHUHQFH SRLQW WR VWDUW
counting the cosmic ‘Days’ of creation, and he claims that this initial motion of
time in creation started when this point was matching the divine ‘Foot’ in the
µ3HGHVWDO¶ DERYH WKH ,VRWURSLF 2UE ,W LV YHU\ LQWHUHVWLQJ WR QRWH WKDW WKH ¿UVW
GHJUHHRI*HPLQLFRLQFLGHVZLWKWKHJDODFWLFHTXDWRU50RUHRYHUUHFHQWVWXGLHV
DQGVRPHKLVWRULFDORUDUFKDHRORJLFDOUHFRUGV 6LWFKLQ VKRZWKDWWKLV
SRLQWZDVXVHGE\DQFLHQW6XPHULDQVDVHDUO\DVBC as a starting point for
the zodiacal calendar. He says:
$QG OHW LW EH NQRZQ WR \RX WKDW WKLV 1DPH µWKH$OO6XI¿FLHQW¶ al-ghanî)
made this orb isotropic with no planets in it: all its parts are the same, and
it has a circular shape where you can not distinguish a beginning or an end
to its motion, and it has no edge. By the existence of this orb the seven days
FDPH LQWR EHLQJ DQG VR PRQWKV DQG \HDUV EXW WKHVH SDUWLFXODU GXUDWLRQV
of) times were not determined in it until Allah created, inside this orb, other
signs (galaxies, stars and planets) which determined these times.
This orb determined only one Day, which is a single cycle (of this orb)
EHJLQQLQJDWWKHSODFHRIWKH GLYLQH µ)RRW¶LQWKH3HGHVWDO6RLWZDVGHWHUmined from above. The duration of this cycle is called a Day. But nobody
H[FHSW$OODKNQRZV WKHDFWXDOOHQJWKRI WKLV'D\EHFDXVHRIWKHIDFWWKDW
DOOWKHSDUWVRIWKLVRUEDUHWKHVDPHVR QRERG\NQRZV WKHEHJLQQLQJRILWV
PRWLRQ $QG WKH EHJLQQLQJ RI LWV PRWLRQ ZDV ZKHQ WKH ¿UVW GHJUHH RI
*HPLQLZKLFKLVDQRUE ZKRVHLQÀXHQFHLVDVVRFLDWHGZLWKWKHORZHUPDWHrial element) of air, was matching this Foot.
 +HQFHWKH¿UVW'D\WKDWDSSHDUHGLQWKHZRUOGZDVE\WKH¿UVWGHJUHHRI
*HPLQLDQGWKLV'D\LVFDOOHG al-ahad 6XQGD\ 6RZKHQWKLVVSHFL¿FSRLQW
RIWKLVRUEZKLFKLVNQRZQRQO\WR$OODKUHWXUQHGWRPDWFKWKLV)RRWRIWKH
3HGHVWDODIXOOF\FOH±WKDWLVRIWKHWRWDORUE DQGLWVFRQWHQWV ±ZDVFRP-
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pleted and all the parts of this (isotropic) orb matched with the (initial) place
RI WKH )RRW IURP WKH 3HGHVWDO 6R WKLV PRWLRQ FDPH RYHU HYHU\ GHJUHH
PLQXWHVHFRQGDQGOHVVWKDQWKDWRIWKLVRUE6RWKHSODFHVFDPHLQWREHLQJ
and the existence of the single indivisible localized monad (of all manifest
creation) was determined from the motion of this orb.
>,,@
7KDWZDVWKHPRWLRQRIWKHLQLWLDO'D\RIWKH6XQ 6XQGD\ 
Then, at the end (of this initial Day), there began another motion, also from
the middle, until that (second motion) reached its end/aim (ghâya OLNHWKH
¿UVWPRWLRQ±WRJHWKHUZLWKWKHHQWLUHW\RIZKDW WKDWVSKHUH FRQWDLQVRIWKH
(smallest) parts (ajzâ’) and the individual entities that are composed of those
parts, because (that sphere) is quantitative. This second motion is called
0RQGD\$QG VR RQ WLOO LW FRPSOHWHG VHYHQ SHULRGLFDO PRWLRQV HYHU\RQH LV
determined by a divine Attribute. And the (main) divine Attributes are seven,
not more, which made the Age not more than seven (distinctive) Days.
>,,@
This is shown better in Figure 4.3.
 7KXV WKH RUE RI WKH ]RGLDF ¿[HG VWDUWV  H[HFXWHV RQO\ VHYHQ GLVWLQFWLYH
cycles, which are then repeated that over and over again. Each Day of these
VHYHQ'D\VRIWKHGLYLQHFUHDWLYH:HHNLVFDOOHGDµ'D\RIHYHQW¶LQZKLFKRQO\
one single event happens, because it is ruled by one primary divine Name of
$OODK 6R WKHUH DUH VHYHQ 'D\V RI HYHQWV HDFK UHODWHG WR RQH SDUWLFXODU GLYLQH
Name from the seven fundamental Names mentioned in section 3.4.

 7KHNLQGVRIHYHQWV
Now in each ‘Day of event’ that is intertwined with the outwardly observable
(normal earthly) ‘circulated days’ as described above, Ibn ‘Arabî explains that
$OODK FRQVWDQWO\ LQVSLUHV WKH 8QLYHUVDO 6RXO WR DFW XSRQ WKH RUEV EHORZ LW ±
HQFRPSDVVLQJDQGJLYLQJULVHWRDOOWKHPDQLIHVWPDWHULDOFRVPRV±VRWKDWWKH\
PRYH LQ D VSHFL¿F PDQQHU WKDW ZLOO FDXVH RQH SDUWLFXODU NLQG RI HYHQW LQ WKH
cosmos. But the effects of this complex composite motion of the orbs will be different, depending on the capabilities and characteristics of individual creatures
>Ayyâm Al-Sha’n±@)RUH[DPSOHZKHQ$OODK LQVSLUHV WKH 6RXO WR PRYH
WKH HOHPHQW RI ¿UH LQ RUGHU WR KHDW WKH ZRUOG WKH HIIHFWV RI WKLV VLQJOH HYHQW
depends greatly on the individual creatures: those which are ready to burn will
EXUQDQGWKRVHZKLFKDFFHSWKHDWZLOOEHKHDWHGDQGVRRQ>Ayyâm Al-Sha’n:
@DQGKHH[SODLQVIXUWKHULQWKHFutûhât that:
WKH GLYLQHFUHDWLYH ³(YHQW´LQUHODWLRQWRWKH5HDO LH*RGal-haqq), is
RQH IURP +LP EXW ZLWK UHODWLRQ WR WKH DFFHSWRUV RI WKH ZRUOG LW LV PDQ\
HYHQWVWKDWZHZRXOGFDOOLQ¿QLWHZHUHWKH\QRWFRQ¿QHGE\ WKHLUVKDUHG
quality of) existence.
>,,@
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Figure 4.3 The Zodiac and the motion of the days in it.
Note
1RWLFHWKDWWKLVUHIHUVWRWKHDSSDUHQWURWDWLRQRIWKHVSKHUHRIWKH¿[HGVWDUVZKLOHWKHDFWXDO
astronomical motion is due to the revolution of the Earth. The 12 zodiacal signs are divided
LQWRIRXUJURXSVZKRVHLQÀXHQFHVDUHUHODWHGWRWKHIRXUPDWHULDOHOHPHQWV HDUWKZDWHUDLUDQG
¿UH DVGHVFULEHGLQWKHSUHFHGLQJFKDSWHUHDFKJURXSFRQWDLQVWKUHHVLJQVRIWKHVDPHQDWXUH
7KHPRWLRQRIHDFKFRVPLF'D\VWDUWVDWWKH¿UVWGHJUHHRI*HPLQL

Ibn ‘Arabî describes in his Kitâb Ayyâm Al-Sha’nWKHGLIIHUHQWNLQGVRIHYHQWV
that are particularly associated with each Day of the seven Days of the original
GLYLQHµ:HHN¶RIHYHQW7KHUHKHDOVRJLYHVDUDWLRRIµFRQWULEXWLRQ¶E\HDFKRQH
of the seven heavens. These mysterious symbolic data and concepts are not very
HDV\ WR XQGHUVWDQG +RZHYHU ZH ZLOO VXPPDUL]H KLV UHPDUNV LQ 7DEOH  IRU
reference, although any attempt to interpret them would require a separate extensive study.
The data in Table 4.4 are extracted from Kitâb Ayyâm Al-Sha’n±7KH
contributions are stated to be increments of one-fourth, probably alluding to the
HTXDO UROH RI WKH IRXU EDVLF HOHPHQWV RI PDWHULDO 1DWXUH ¿UH DLU ZDWHU DQG
earth). The / sign means that the corresponding data are not given in the text.
)RU:HGQHVGD\,EQµ$UDEvGRHVQRWJLYHGHWDLOHGQXPEHUVEXWVLPSO\VD\V S
  WKDW µ*RG RUGHUHG WKH VSLULWXDO UHDOLWLHV WR KHOS WKH 6RXO DFFRUGLQJ WR WKHLU
FRUUHVSRQGLQJVWUHQJWK¶7KHµĻ¶LQGLFDWHVWKDWWKHFRQWULEXWLRQLVGRQHRQO\E\
ZD\RIGHVFHQW6RPHRIWKHGDWDLQWKLVWDEOHDUHLQFRPSOHWHRUQRWFHUWDLQDV
the meaning of the original text is often unclear.7
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 +RXUVPLQXWHVDQGVHFRQGV
According to what we have now discussed in this and preceding chapters, the
day as we normally experience or observe it is the minimum period of time
GH¿QHGE\WKHDSSDUHQWIXOOUHYROXWLRQRIWKH+HDYHQVDURXQGWKH(DUWK VHHVHFtions 2.12 and 3.2). The original divine creative Days are single indivisible
divine ‘Acts’, but in the observed time that we experience, we live only one
moment out of each original Day (see section 2.15). Therefore, the normal day
DVZHNQRZLWLVDFROOHFWLRQRIWKHPRPHQWVIURPWKHGLIIHUHQWGLYLQH'D\VRI
WKHFUHDWLYH:HHNDIWHUWKHSURFHVVHVRIµLQWHUWZLQLQJ¶DQGµWDNLQJRXW¶GHWDLOHG
above. For this reason, the normal day can be conventionally subdivided apparHQWO\LQ¿QLWHO\DQGVPDOOHUXQLWVRIWLPHFDQEHFRQFHLYHGDQGPHDVXUHG
Thus, the day is conventionally divided into 24 hours, and the hour is convenWLRQDOO\GLYLGHGLQWRPLQXWHVZKLFKDUHDOVRFRQYHQWLRQDOO\GLYLGHGLQWR
VHFRQGVHDFK7KLVFRQYHQWLRQDOKH[DGHFLPDOV\VWHPFDQEHWUDFHGEDFNWRWKH
WLPH RI WKH %DE\ORQLDQV LW ZDV XVHG E\ PDQ\ DQFLHQW FLYLOL]DWLRQV DQG WKHQ
WUDQVIHUUHG E\ WKH $UDEV WR WKH :HVW ,Q UHFHQW FHQWXULHV VRPH PRUH VFLHQWL¿FDOO\PHDVXUDEOHGH¿QLWLRQVRIWKHVHFRQYHQWLRQDOXQLWVRIWLPHKDYHEHHQLQWURGXFHG VSHFL¿FDOO\ IRU WKH VHFRQG 6R WKLV KH[DGHFLPDO V\VWHP LV QRZ
internationally used, but after the second, smaller units of time are decimally
subdivided into 0.1, 0.01 etc., or 10±[ seconds, where x could be in principle any
QXPEHUQRPDWWHUKRZODUJH IRULQ¿QLWHO\VKRUWHUWLPHV 9
Ibn ‘Arabî referred to these further conventional subdivisions of observed
time in chapter 59 of the FutûhâtZKLFKLVHQWLWOHGµ2QWKH,QQHU.QRZLQJRI
the (actually) Existent and Conventional Time’. Here the original divine cosmic
‘Days of event’ are the actually Existent Time (al-zamân al-mawjûd) while the
other time-distinctions days, years, months, hours, minutes and seconds are only
conventional or ‘estimated’ (muqaddar). There he explains:
The (observable) ‘days’ are many: some are long, and some are short. The
shortest day is the ‘monad of time’ (al-zaman al-fard) in which ‘He is in a
task’ (55:29), so that (indivisible shortest) monad of time is called a ‘day’
EHFDXVHWKH GLYLQH µWDVN¶KDSSHQVLQLWLWLVWKHVKRUWHVWDQGWLQLHVWWLPH
and there is no maximum term to the longest. Between them there are
LQWHUPHGLDWHµGD\V¶WKH¿UVWRIZKLFKLVWKHFRQYHQWLRQDOµGD\¶IDPLOLDULQ
customary usage, which is divided into hours, the hours into degrees, the
GHJUHHVLQWRPLQXWHVDQGVRRQ7KDWJRHVRQLQGH¿QLWHO\IRUWKRVHSHRSOH
ZKRDOVRGLYLGHWKHPLQXWHVLQWRVHFRQGV6LQFHLWLVUXOHGE\ WKHSULQFLSOH
RI FRXQWDELOLW\ IRUWKHPWLPH LVOLNHQXPEHUVDQGQXPEHUVDUHLQ¿QLWH
VRWKLVGLYLVLRQLVDOVRLQ¿QLWH
 %XWVRPHSHRSOHVD\WKDW WLPH LV¿QLWHDQGWKH\WDNHWKLVPDWWHUIURPWKH
perspective of what can (actually) be counted or ‘numbered’: those are (the
people) who advocate that time is an existing essence (because it is countaEOH DQGDOOWKDWH[LVWVPXVWXQGRXEWHGO\EH¿QLWH%XWWKHRSSRVLQJ JURXS 
say that the countable, simply by the fact that it can be counted, does not
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WKHUHIRUH QHFHVVDULO\  HQWHU LQWR H[LVWHQFH VR LW LV QRW GHVFULEHG DV ¿QLWH
EHFDXVH QXPEHU LV QRW GHVFULEDEOH DV EHLQJ ¿QLWH 7KLV LV KRZ WKRVH ZKR
argue against the ‘single monad’ (or ‘indivisible atom’: al-jawhar al-fard proSRVHGE\WKHNDODPWKHRORJLDQV FRQWHQG PDLQWDLQLQJLQVWHDG WKDWDFFRUGLQJ
WRWKHLQWHOOHFWERG\LVGLYLVLEOHLQGH¿QLWHO\7KLVWRSLFRIFRQWURYHUV\DPRQJ
WKHSHRSOHRILQWHOOHFWXDOLQTXLU\ LHNDODPWKHRORJLDQVDQGWKHSKLORVRSKHUV 
KDSSHQHGDVDUHVXOWRIWKHLUODFNRIJRRGMXGJHPHQWDQGWKHLULQTXLULQJ RQO\ 
about the meanings of words (instead of what is actually real).
>,@
However, for Ibn ‘Arabî this conventional division of time also has its divine
RULJLQ+H¿UVWDI¿UPVWKDWWKHFHOHVWLDORUEVZHUHGLYLGHGLQWRGHJUHHVGXH
WR WKH IDFW WKDW WKH 8QLYHUVDO ,QWHOOHFW RU WKH µ+LJKHU 3HQ¶  ZDV WDXJKW E\ WKH
µ*UHDWHVW(OHPHQW¶ VHHVHFWLRQVDQG H[DFWO\NLQGVRIFRPSUHKHQVLYHGLYLVLRQVRINQRZOHGJH µulûm al-ijmâl XQGHUHDFKRIZKLFKWKHUHDUH
IXUWKHUGLYLVLRQVRIGHWDLOHGNQRZOHGJH µulûm al-tafsîl WKDWLVWLPHV
6R HDFK GHJUHH RI WKH  WRWDO GHJUHHV RI WKH RXWHUPRVW DOOHQFRPSDVVLQJ
celestial sphere) includes all that it comprises of the details of minutes, seconds,
WHUWLDU\GLYLVLRQVDQGVRRQDV$OODK±WKH([DOWHG±ZLOOVWRPDNHPDQLIHVW RI
WKDWGHWDLOHG.QRZOHGJH LQ+LV&UHDWLRQWLOOWKHGD\RIWKH5LVLQJ
>,@
After that, in the same passage, Ibn ‘Arabî shows that Allah appointed 12
‘rulers’ (wulât, s. wâli), one in each of the 12 zodiac signs, which correspond to
WKHPRQWKVLQWKHFRQYHQWLRQDO\HDU$OVRWKHUHDUHµFKDPEHUODLQV¶ hujjâb,
s. hâjib LQWKHRUERIWKHFRQVWHOODWLRQV LHWKHKRXVHVRIWKH0RRQ ZKLFK
FRUUHVSRQGWRWKHGD\VLQWKH GLYLQH PRQWK VHHVHFWLRQ )LQDOO\LQWKH
same passage he also says that Allah ordered those rulers to appoint seven
‘chiefs’ (nuqabâ’, s. naqîb) in the seven Heavens, one ‘chief’ in each celestial
VSKHUH±LHWKHVHYHQRUEVZKLFKFRUUHVSRQGWRWKHVHYHQ'D\VRIWKHFRVPLF
:HHN,EQµ$UDEvWKHQDGGVWKDWHDFKRQHRIWKRVHJURXSVRIVSLULWVWKDWDUHDVVRciated with the celestial spheres has a living human ‘deputy’ or ‘agent’ among us
RQ(DUWK>,@
Ibn ‘Arabî even suggests a certain divine importance for the conventional
division of the day into 24 hours, in the following passage discussing the differHQWJURXSVRIWKHVSLULWXDOKLHUDUFK\RIWKHµ)ULHQGVRI*RG¶ awliyâ’) in chapter
73 of the Futûhât>,,@
And among them (the awliyâ’), may Allah be pleased with them, (are a group
RI VRXOVDWDQ\WLPHQRPRUHDQGQROHVV7KH\DUHFDOOHGWKHµ0HQRI
6SLULWXDO 2SHQLQJ¶ rijâl al-fateh): through them Allah opens for the people
RI$OODK ZKDWHYHU +H RSHQV RI GLYLQH  NQRZOHGJH DQG VHFUHWV$QG$OODK
made them according to the number of hours, one of them for each hour.
>,,@
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5HJDUGLQJ WKH KRXUV RI WKH GD\ DQG WKH WZR SDUWV RI LW WKH GD\WLPH DQG WKH
night), and their observable variations across the year and from one place to
another, Ibn ‘Arabî says:
Then Allah caused the (observable, earthly) daytime (nahâr) and the nightWLPHE\WKHH[LVWHQFHRIWKH6XQ±QRWWKH WUXHGLYLQH 'D\V ayyâm). And
as for what happens of (the observable) increase and decrease in the (length
RIWKH GD\WLPHDQGQLJKW±QRWLQWKHKRXUVIRUWKH\DUH DOZD\V KRXUV
±WKDWLVEHFDXVHRIWKHPRWLRQRIWKH6XQLQWKH]RGLDFUHJLRQZKLFKLVWLOWHG
with regard to us, so the day becomes longer where it is in the high houses,
and when it comes to the low houses the day becomes shorter where it (i.e.
WKH6XQ LV:HVDLGµZKHUHLWLV¶EHFDXVHZKHQWKHQLJKWEHFRPHVORQJHU
IRUXVWKHGD\EHFRPHVORQJHUIRURWKHUVVRWKH6XQLVLQWKHKLJKKRXVHV
IRUWKHPDQGLQWKHORZKRXVHVIRUXV6RZKHQWKHGD\EHFRPHVVKRUWHUIRU
us, the night becomes longer for them as we said. But the day (al-yawm)
itself is 24 hours: it does not increase or decrease, nor does it become longer
nor shorter in the equinox place.
>,@
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Examine the origin of existence, and think it through:
you will see the same (divine) Generosity, both eternal and created.
And the (created) thing is like the (eternal) thing,
except that He made it appear in the actual reality of the worlds as created.
So if the viewer swears that his existence is eternal (in the Unity),
he is honest and truthful, not lying;
But if the viewer swears that its existence (emerges) after its non-existence,
(that is) more appropriate – and then its [existence] is threefold.
[I.5.31]

In order to understand these novel concepts of time that we have explained in
previous chapters, we need to shed more light on Ibn ‘Arabî’s controversial
understanding of the oneness of being (wahdat al-wujûd), because it is the key
to understanding his various views of time. Although he had never employed
this famous term directly, it is quite evident that this characteristic understanding
of the oneness of being strongly dominates Ibn Arabî’s many writings: he
explains almost everything on the basis of the concept of ultimate unicity and
RQHQHVV 0RUH VSHFL¿FDOO\ WKH PHWDSK\VLFDO VWUXFWXUH RI WKH ZRUOG KRZ LW
comes into existence, how it is maintained and its ontological relation with the
Creator can be explained only on the basis of the oneness of being.
In the light of the centuries of later polemics surrounding this conception, it
must be stressed that Ibn ‘Arabî’s conception of the oneness of being is completely different from such views such as pantheism or monism. Ibn ‘Arabî never
denies the basic distinction between the Creator and creations, and certainly
QHYHU FRQWUDGLFWV WKH EDVLF WHQHQW RI PRQRWKHLVP /LNHZLVH KH VWULFWO\ DI¿UPV
the Muhammadan revelation (sharî‘a) and accepts all the observed multiplicity
on the usual planes of manifest existence. Instead, his focus in applying the
oneness of being is on understanding the cosmos and how it works. It is these
particular cosmological aspects that we shall be interested in throughout this
chapter, so that we can explain Ibn ‘Arabî’s view of the creation in order to
understand his unique concepts of time and eventually to situate all those conceptions within the comprehensive cosmological model outlined in Chapter 6
below.
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 7KHFRQWUDVWLQJDSSURDFKHVRI6X¿VPDQGSKLORVRSK\
:H ZDQW WR VWDUW WKLV FKDSWHU E\ TXRWLQJ ,EQ µ$UDEv¶V IDPRXV VWRU\ RI KLV ¿UVW
encounter with the great Aristotelian philosopher Ibn Rushd (Averroes, already
mentioned in section 1.7) when Ibn ‘Arabî was still relatively young, but already
famous for his immense knowledge and unique views. According to that
account, Ibn Rushd arranged with his friend – Ibn ‘Arabî’s father – to meet the
young mystic in order to hear what he had to say about (his Aristotelian) philosophy. As Ibn ‘Arabî recounts this story in the Futûhât:
And I entered one day in Cordoba into (the house of) the judge Abû alWalîd Ibn Rushd, as he wished to meet me after he had heard about what
Allah opened up for me in my spiritual retreat, for he had been expressing
his admiration of (or ‘amazement at’) what he had heard. Then my father
– because he was one of (Averroes’) friends – sent me to him for something
on purpose in order (for him) to meet me. I was still young; my face had not
yet put forth a beard, and my moustache had not yet grown.1
When I entered to see him he stood up for me out of love and respect,
embraced me and said (exclaiming): ‘Yes’! I replied: ‘Yes’. So his joy was
PDJQL¿HG EHFDXVH , XQGHUVWRRG KLP 7KHQ , UHDOL]HG ZKDW PDGH KLP IHHO
happy, and I said: ‘For Allah’s sake, No!’ Then he turned sad, his colour
changed and he doubted his philosophy.
 7KHQ KH DVNHG µ6R KRZ GLG \RX ¿QG LW LQ XQYHLOLQJ kashf) and divine
effusion (fayd ilâhî)? Is it the same as what thought had led us (philosophers) to?’ I replied: ‘Yes . . . No, and between the “yes” and the “no”,
VSLULWVÀ\DZD\IURPWKHLU ERGLO\ PDWWHUDQGQHFNVIURPWKHLUERGLHV¶
So his (face) colour turned pale, he began to tremble and sat down reciting the hawqala [that is to say: lâ hawla wa lâ quwwata illâ bi Allah (‘there
is no power and no strength but in Allah’)], and he knew what I alluded to
(in responding) to him.
[I.153.33]
This mysterious exchange of these few words and gestures between these two
SLOODUVRI,VODPLFWKRXJKWD6X¿DQGDSKLORVRSKHULVDQDWWHPSWWRH[SUHVVLQ
V\PEROLF ODQJXDJH ZKDW LV YHU\ GLI¿FXOW WR H[SODLQ LQ PRUH H[SOLFLW ODQJXDJH
Ibn ‘Arabî alludes here to an essential realization that is beyond normal human
comprehension, something that is apparently against our everyday experience or
RWKHUZLVHYHU\GLI¿FXOWWREHOLHYH<HWRQWKHRWKHUKDQGLWLVVRPHWKLQJWKDWFDQ
be ultimately summarized in only two words: ‘Yes’ and ‘No’, or even ‘Yes’
alone, because ‘No’ is ‘not Yes’.2 In fact, Ibn ‘Arabî’s ‘digital’ answer here:
‘Yes/No’ (or ‘1/0’, ‘True/False’, which ultimately amounts to existence/nonexistence) is the best and shortest expression of the creation – summarizing the
essence of the paradoxical metaphysical insights alluded to in the initial poem of
the Futûhât translated at the beginning of this chapter.
 7KH GLI¿FXOW\ RI H[SUHVVLQJ WKLV XQLYHUVDO 5HDOLW\ LQ VLPSOH ZRUGV FRPHV
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IURPWKHIDFWWKDWZHOLYHLQDGLYHUVHZRUOGRILQ¿QLWHPXOWLSOLFLW\ZKLOHDWWKH
same time the truth or reality behind this world is literally too simple to be
believed [Al-Masâ’il: 163]. The ultimate Real is Allah, and Allah is uniquely
One, while the world is apparently many – so the metaphysical challenge is how
to link the (imaginary) multiplicity of the world to the Real One, through some
unseen intermediaries.
Philosophers and scientists in general try to understand the world through
REVHUYDWLRQV ZKLOH WKH PHWKRGV RI ,EQ µ$UDEv DQG RWKHU 6X¿V UHO\ XSRQ
modes of perception that jump directly into the unseen in order to approach
the Real directly. As Ibn ‘Arabî often points out, observations are subject to
many mistakes, owing to the inaccuracy of the tools employed, whether
human senses or technical equipment, while true visions – as opposed to our
sometimes problematic interpretations of them – are always correct [I.307.12,
III.7.21].3 On the other hand, philosophers and scientists use logic and
H[SHULPHQWVWRGHGXFHWKHLUWKHRULHVDQGH[SODLQWKHLUREVHUYDWLRQVZKLOH6X¿V
in general often describe their visions without paying too much attention to
explaining them in a logical manner, especially when some of their visions,
though real and true, may be outwardly or apparently illogical.4 As a result,
FHUWDLQ6X¿VOLNH,EQµ$UDEvPD\DWWDLQDYHU\KLJKVWDWHRINQRZOHGJHRIUHDOLW\
more quickly and more accurately than philosophers (as Ibn ‘Arabî certainly
LPSOLHV LQ KLV DFFRXQW RI KLV PHHWLQJ ZLWK ,EQ 5XVKG  EXW WKH\ ¿QG LW YHU\
GLI¿FXOWWRH[SODLQWKHLUYLHZVWRRWKHUVZKRKDYHQRWµtasted’ it their way. So
when they try to explain their insights, not many people will understand what
they say.
The problem with the current laws and theories of physics and cosmology is
that so far, although they have proved to be quite accurate and powerful in application, they have admittedly failed to unveil the ultimate reality behind the
ZRUOG$OOVFLHQWL¿FWKHRULHVDUHGHVFULSWLYHUDWKHUWKDQGHWHUPLQDWLYH:HKDYH
seen in section 1.3 that the reason why science was not able to determine the
reality of the world is that all cosmological models need a boundary condition:
i.e. an exact description of what was the initial state when the world started,
something which seems to be impossible to achieve by the intellect alone. That
LVZK\VFLHQWLVWVZRUNEDFNZDUGVLHWKH\WU\WR¿QGRXWWKHLQLWLDOVWDWHRIWKH
cosmos by extrapolating in various ways from the current observations. As a
result, all physics theories and known cosmological models, though they have
achieved higher levels of understanding, have also brought new contradictions
and paradoxes. They have succeeded in providing approximate possible creation
scenarios, but failed to describe the reality itself. Although Ibn ‘Arabî considers
the intellect unbounded or unlimited as a receptive tool, it is quite limited as a
ratiocinative thinking tool because it relies on limited senses [I.288.27]. Therefore, the intellect alone – as a thinking tool – cannot describe the origin of the
ZRUOGEHFDXVHLWLVQHFHVVDULO\DSDUWRILW,EQµ$UDEvDI¿UPHGWKLVZKHQKHVDLG
that the limit of the observations of the philosophers (or astronomers) is up to the
,VRWURSLF 2UE ZKLFK LV WKH ¿UVW RXWHUPRVW DQG ¿UVW FUHDWHG  PDWHULDO RUE
>,,@WKH\FDQQRWVHHRUGHWHFWDQ\WKLQJEH\RQGWKDW7KDWLVZK\WKH6X¿V
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rely on the ‘heart’ (the locus of spiritual ‘tasting’ and inspiration, in the language
of the Qur’an) rather than the discursive intellect.
 2Q WKH RWKHU KDQG 6X¿V KDYH VRPHWLPHV FODLPHG WR KDYH DFKLHYHG D KLJK
state of realization and even to have visualized the metaphysical structure and
origin of the world (i.e. what physicists call the initial/boundary condition). Most
of them, however, did not give proper attention to explaining the observable universe and relating it to that initial cosmological state. Even Ibn ‘Arabî himself
did not care too much about that: instead he declared that his aims were not to
explain the world, but rather to acquire more knowledge of the world as a structure created according to the Image of Allah, so that he might acquire more
knowledge of Allah Himself. All the same, however, throughout the Futûhât and
other shorter books Ibn ‘Arabî often gives a great many cosmological explanations and sometimes logical analyses of his metaphysical visions. This is why it
is very important to study Ibn ‘Arabî’s writings, since they may provide a real
link between philosophy and science, on the one hand, and mysticism and
theology.

5.2 Unicity versus multiplicity
Ibn ‘Arabî cited the story of his meeting with Ibn Rushd in the context of
explaining the words of the central spiritual Pole Idrîs (mudâwi al-kulûm) who –
as Ibn ‘Arabî said – knows very well about the natural world and the effects of
the higher world on it. Thus this Pole explained that ‘the world exists between
the circumference and the point’ [I.154.22]. The ‘point’ here refers to the Real
(the ‘Necessary Being’) whose existence is self-existence, while the ‘circumference’ is the circle of creations (the ‘possible’ or contingent entities) whose
existence depends on the Real. Beyond this circumference is the ‘sea’ of nonexistence (the impossible of existence). This relationship is illustrated in
Figure 5.1.
With regard to this image, Ibn ‘Arabî explained in chapter 47 of the Futûhât
[I.260.1] that the (divine creative Source-) point in the centre of a circle meets
any point in its circumference with its whole entity, without division or multiplicity. Similarly, multiplicity (i.e. all of creation) appears or emerges out of the
Unicity of the Real; the manyness of the world appears out of the One Creator,
without affecting His unique Oneness or Unicity. Ibn ‘Arabî was well aware that
this paradoxical relation between the Creator and all manifestation is in clear
apparent contradiction with the widely accepted philosophical maxim – a central
assumption in the prevailing contemporary philosophical cosmology of Ibn Sina
and his followers – that ‘from the One only one may emerge (or proceed)’ (la
yasdur ‘an al-wâhid illâ wâhid).5
Given the assumption of this maxim, an obvious problem encountered by philosophers and theologians when they want to explain how Allah created the
world is that Allah is One while the world is many. So logically it is not possible
to imagine a relation between the One and the many without affecting the unique
Oneness (ahadiyya) of the One.
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Figure 5.1 The Real, the ‘Possible’ existents, and the ‘Impossible’
Note
7KLV¿JXUHLVWDNHQIURPFKDSWHURIWKHFutûhât [III.275].

However, Ibn ‘Arabî’s analogy between the pure mathematical symbol of the
circle and its centre and the cosmological process of creation by the One Creator
LV QRW IXOO\ MXVWL¿DEOH ZLWKRXW IXUWKHU H[SODQDWLRQV $PRQJ RWKHU SUREOHPV
PDWKHPDWLFVDQGJHRPHWU\ZRUNZLWKLQ¿QLWHO\VPDOO RUGLPHQVLRQOHVV SRLQWV
while our contemporary science of physics and cosmology deals with corporeal
worlds that have dimensions. But we shall see below that Ibn ‘Arabî’s unique
understanding of time provides here the essential link between physics and mathematics, or between reality and imagination, in the same way as it does provide
the necessary link between unicity and multiplicity.
Ibn ‘Arabî quotes the above-mentioned emanationist philosophical maxim
quite often [I.42.14, I.260.5, II.31.14]. Although he disagrees with this general
proposition [I.260.5, I.715.12, II.434.20, and see also Al-Durratu Al-Baydâ’:
140], he sometimes explains further that this notion can be held true for physical
beings but not for Allah Himself, because Allah, the unique One, can obviously
create multiple creations as we can clearly see:
So without their dependence (for actual existence) on the existing-entity
(‘ayn) of the servant, there would be no rulership for those two Names (‘the
First’ and ‘the Last’). Because there (in eternity), the (divine) Essentialentity (al-‘ayn) is (uniquely) One, not united (from different parts: muttahida). But in the servant, (the existing-entity) is united (of different parts)
and not (uniquely) one, because Oneness (al-ahadiyya) is for Allah (alone),
DQGXQL¿FDWLRQ ittihâdWKHXQL¿FDWLRQRIWKHVHUYDQW¶VSDUWVVHQVHVIDFXOWLHVHWFDQGQRWWKHXQL¿FDWLRQRIWKHVHUYDQWZLWKKLV/RUGEHFDXVHWKLVLV
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not possible in Ibn ‘Arabî’s doctrine) – and not the (divine) Oneness – is for
the servant. This is because the servant can only be understood in relation
to another (Who is his ‘Lord’ or his Creator), and not by himself: so he has
no trace of (the absolute divine) Oneness at all. But as for the Real, Oneness
may be understood (as applying) to Him (taken by Himself), or it may be
understood (as applying to Him) with relation (to others), since everything
belongs to Him, and indeed He is actually the Essence of everything. (This
unique divine Oneness refers) not to the wholeness uniting a collection
(of different entities: kulliyyat jam‘), but rather to the (unique) Reality of
Unicity (haqîqat ahadiyya) on which (all) multiplicity depends – and this
XQLTXH2QHQHVV FDQRQO\DSSO\VSHFL¿FDOO\WRWKH GLYLQH 5HDO
So according to the determination of the (human) intellect, only one thing
can ever emerge from the One. But the Unicity of the Real does not fall
under that rule. How could He, Who created that rule, fall under it?! And
the (true) Ruler – there is no god but Him, the Almighty, the All-Wise (3:6,
3:18).
[II.31.11]

So now we can see how multiplicity may come out of the Oneness of the Real.
Yet we need to explain how this multiplicity of the creation appears from the
One Creator. We need to explain how the pure geometrical analogy of the circle
and its centre could be applied to the creation of the worlds by Allah.
Ibn ‘Arabî solves this riddle in part by inserting ‘time’, a true understanding
of time. Hence he says:
and He (the Real) has a special face (wajh khâss) towards everything that
exists, because He is the cause of everything. Now every (single) thing is
one, it cannot be two; and He is One. So from Him there appeared only one,
because He is in the oneness (ahadiyya) of every one (existing thing).
So if multiplicity exists, it would (only) be with regard to the oneness of
time that is the container (of that apparent multiplicity). For the existence of
the Real in this multiplicity is in the oneness of every one (existent). So
there appeared from Him only one. Therefore this is the real meaning of
‘from the One only one may emerge’: even if the entirety of the world
appeared from Him, there would only appear from Him one (created
reality), because He is ‘with’6 every one (of the creatures) with respect to its
oneness.
Now this is something that can be perceived only by the (truly enlightened) ‘people of Allah’,7 whereas the philosophers mean this [i.e. that from
one (cause) only one (effect) can emerge] in an entirely different sense, and
this is something about which they were mistaken.
[II.434.18]
Because of the rarity of the underlying spiritual perception of this reality
restricted, as Ibn ‘Arabî stresses, to the fully enlightened ‘people of Allah’, this
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passage just quoted above is not readily understood. Perhaps it is because of its
great importance and central role in Ibn ‘Arabî’s cosmology that the famous
‘Abd-al-Qâdir al-Jazâ’irî,8 the editor of the original Bulaq edition of the Futûhât
that is the basis for all modern versions, added a rare long footnote comment at
this point in the Futûhât [II.434–435] to explain it in terms of the oneness of
being. Because his comments here are very helpful in this regard, we shall
analyse them at length in what follows.
Here he explains that this passage refers to two related issues: ‘the one-ness of
every being’ (wahdat kull mawjûd) and ‘the unicity of Being (ahadiyyat alwujûd)’. He begins by pointing out that everyone and every thing has a unique
‘face’ or individual reality that makes it distinctive; thus there are no two persons
or entities with the same reality, since otherwise they would be one (the same),
and not two. So this means that there appears from the One Creator only one
(reality) because this unique ‘special face’ is never repeated (see also section 2.8).
This explanation, however, is not entirely satisfactory (for our purposes, at
least), because the negation of repetition does not imply the negation of multiplicity, which is clearly witnessed in the world.
‘Abd al-Qâdir then goes on to explain that we can reconcile the apparent multiplicity with the actual oneness of creation by correcting our view of time and
space. He says that our imagination pictures time as a container which contains
the things in the existence (as Newton later imagined time, but the theory of Relativity superseded his view, as we mentioned in section 1.3) so we see things
arranged in time (and space), and then we imagine multiplicity. But if we
imagine ourselves ‘out of time’, and look at the whole existence in time and
space, we shall see a single existence without a beginning and without an end,
and without any relation to a self-subsistent distinct time and space as we usually
imagine them. For example, every person is one despite having arms and legs
and many visible and invisible parts.
But again this explanation is not entirely satisfactory, since it shows the unity
of all being (wâhidiyya), but not its unique metaphysical ‘unicity’ (ahadiyya). It
shows that the whole of existence is ‘one’ when we look at it as a single whole,
or from outside space and time. But still, since we actually perceive (or imagine)
ourselves as existing inside this space-time whole as partial entities, we also see
many other entities – or in other words, manifest multiplicity. So we still need to
explain how this multiplicity appears from the unique Oneness of the Real.
‘Abd al-Qâdir then goes on to explain that if the philosophers meant by
saying ‘from the one there only emerges one’ that Allah created only the First
Intellect (which is the way this maxim was understood by Ibn Sina and most
Islamic philosophers), then this Intellect (alone) gave rise to the world. In one
sense this may be true for Ibn ‘Arabî, but he adds – as we have just seen at the
EHJLQQLQJ RI WKLV VHFWLRQ ± WKDW $OODK KDV D XQLTXH )DFH VSHFL¿FDOO\ WXUQHG WR
every single entity in the world, through Which its existence is preserved
[II.434.18]. But in that case the philosophers are contradicting – or at least
failing to illustrate the relevance of – their own proposition (Ibn ‘Arabî also discussed these views in al-Durrat Al-Baydâ: 142–143), because again the world is
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many and the First Intellect is one; so we still need then to explain how this multiplicity of the world appeared out of the First Intellect.
In Ibn ‘Arabî’s view, however, every individual entity in the world always
has a direct creative relation with Allah, and that is how its existence exists and
is maintained. If Allah did not maintain this creative ‘special face’ between
Himself and each entity, it would cease to exist instantly (Al-Durrat Al-Baydâ’:
133). In order to solve the problem of unicity–multiplicity relation, Ibn ‘Arabî
actually asserts that this interface between the One and all the many existent
things does not happen all at once. Rather, at any instant, as we have just seen,
there is in reality a single relation or interface – a unique divine ‘with-ness’, as
he calls it (following the Qur’an) – between the One and each ‘one’ of the entities of the world. But what happens at this particular instant with the other entities in the world, since their existence is also preserved only through this unique
creative relation between them and their Creator, the unique One? The answer
is: they do cease to exist, and then they are (immediately) re-created again and
again [II.385.4]. We shall discuss this central metaphysical principle of the
‘ever-renewed creation’ in section 5.6.
Therefore, in order to understand the relation between the unique Oneness of
the Real and the multiplicity of the creatures, Ibn ‘Arabî adds time to the previous philosophical statement, which can be then reformulated as: ‘from the One
there can emerge only one at a time’. This re-statement is indeed the key to
understanding Ibn ‘Arabî’s unique views of time and the oneness of being and to
solving the mystery of the relation between the Real and His creation. In this
way the world is created by Allah ‘in series’ (Al-Durrat Al-Baydâ’: 139), and
not just one single time, just as the repeated images of a movie are displayed on
the television or computer screen.
 ,EQµ$UDEvPRUHRYHUDI¿UPVWKDWWKLVSDUWLFXODUPRGHRIFUHDWLRQZDVFKRVHQ
by Allah to be like that, although in fact He might have done it in any other way,
so it is not an (external) restriction over Him:
So this is not necessarily implied by the Existence of the Real: i.e. that
for example only one can emerge out from Him, and that this is impossible (otherwise). But He willed that and He wished it, and if He had wished
that the world should exist all at once, and that nothing were dependent on
DQ\WKLQJ HOVH LWZRXOGQRWEHGLI¿FXOWIRU$OODK>WRPDNHLWOLNHWKDWDQG
in this case – if Allah had wished that the world should exist all at once
– then we would be living in a different logic, but because Allah created it
in this way as it is now (ruled by the laws of causality: see also section 7.7),
we observe that from the one nothing might emerge except one at a time,
since otherwise this would violate the oneness of the Real according to our
current logic].
(Al-Durrat Al-Baydâ’: 139)
The meaning of this principle is in fact derived directly from the well-known
verse in the Qur’an that we have already discussed in many earlier contexts:
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each Day He is upon some (one, single) task (55:29). Ibn ‘Arabî quotes this
verse most frequently in his discussion on time, and it is the basis of his unique
‘quantization’ of time. So since Allah is One, He does only one single creative
task each ‘Day’ – of course not this normal observable day that we encounter, in
ZKLFKDQDOPRVWLQ¿QLWHQXPEHURIWDVNVRUHYHQWVDUHKDSSHQLQJ

5.3 The unicity of God and His names
According to Ibn ‘Arabî and to Islam, and also some other religions, Allah is
both One (Wâhid) and ‘Unique’ (al-Ahad, ‘the Unit’).97KH¿UVWDWWULEXWHPHDQV
that He is one God (not many) and the second attribute means that He is not
divisible into other entities. Moreover, as is indicated by the more metaphysically problematic second attribute of ‘Unicity’ (ahadiyya), we can not describe
+LP DV D VLQJOH HQWLW\ OLNH RWKHU HQWLWLHV  ZLWK VSHFL¿F GLPHQVLRQV WKDW DUH
placed somewhere in space or began at a point of time. Allah is simply uniquely
different from whatever we may know or imagine. We can not achieve full
knowledge or awareness of the Essence (Dhât) of Allah because this is beyond
our perception. It is, however, possible to describe Him and speak about His
Attributes and divine Names, for example as they are mentioned in the Qur’an
and the Sunna. We may attain knowledge about the divine Names and descriptions of Allah, but not about His Essence (Dhât) Himself. As Chittick has
pointed out, for Ibn ‘Arabî: ‘God is known through the relations, attributions and
correlations between Him and the cosmos. But the Essence is unknown, since
nothing is related to It’ (SDK: 62). Whatever the human being may know about
Allah is therefore in the end partial and incomplete. No one can ever achieve full
knowledge or awareness of Him; the maximum knowledge one might achieve of
the Essence of Allah is to know that He is different from anything [IV.301.17].
Ibn ‘Arabî expressed this nicely in his prayers: ‘it is enough for me that You
know my ignorance. You are as I know, and beyond what I know to a degree
that I do not know’ (Beneito and Hirtenstein 2000: 131–132)10 This is because
we may know Him only through His manifestations in us and in the world, but
His manifestations are never exactly repeated.
Human Being, however, is the creature most capable of knowing Allah, the
Exalted, because when He created Adam (the Perfect Human Being), He taught
him all the Names (2:31)11 and ordered the angels to prostrate before Adam out
of respect and acknowledgement (2:34, 7:11, 17:61, 18:50, 20:116, II.46.33).
%XW NQRZLQJ $OODK LV DQ LQ¿QLWH SURFHVV IRU XV EHFDXVH $OODK +LPVHOI LV QRW
¿QLWH LQ WKH VHQVH WKDW +H QHYHU PDQLIHVWV LQ WKH VDPH IRUP WZLFH >,@
and also because His manifestations reveal some of his attributes and descriptions, but do not fully reveal His ultimate Essence or Identity. Ibn ‘Arabî summarizes this by saying, in one of his many elaborations of the famous Divine
Saying of the ‘Hidden Treasure’, that:
Allah, the Exalted, ‘loved to be known’ in order to grant the world the
privilege of knowing Him, the most Exalted. But He knew that His Identity
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(Essence) can not be (completely) known and nobody can ever know Him
as He knows Himself. The best knowledge that can be achieved about Him,
His Highness, in the world is that the knowers know that they do not know.
And this (human inability to know the Essence) is (also) called knowledge,
as the Righteous (Abû Bakr al-Siddîq) said: ‘The incapacity to attain realization is a realization.’12
[III.429.7]

As Ibn ‘Arabî notes elsewhere, the Prophet Muhammad has also clearly
expressed this same recognition by saying: ‘I can not enumerate the ways of
praising Thee: Thou art as Thou has praised Thyself’ [Kanz: 2131, 3652,
I.126.15, I.271.5, etc.], and Allah also said: ‘but they do not encompass Him with
knowledge’ (20:110).
Of course the Prophet Muhammad also said: ‘Allah has 99 Names, one
hundred less one: whoever enumerates them is going to enter the Garden’ [Kanz:
1933, 1934 and 1938]. However, this does not restrict the divine Names to 99,
as some Muslims misunderstand it. In fact Ibn ‘Arabî says that the divine Names
of Allah are countless and that everything in the cosmos is a divine Name. But
the 99 enumerated Names are the principal Names [IV.288.2] that have been
mentioned in Qur’an and Sunna. Moreover, although each Name of the divine
Names is different from others, Ibn ‘Arabî repeatedly cautions his readers that
all that Names are intrinsically implicit in each one of them, which is to say that
each Name can be described by all the other Names [I.101.5]. However, despite
the multiplicity of these Names, they all refer to the same One Absolute Essence
of Allah, while conveying different Attributes of Him due to His manifestations
and relations [I.48.23]. Multiplicity is not an intrinsic property of Allah Himself,
since Allah has many different Names only when considered with relation to His
creations:
The Names of the Real do not become plural and multiple except in manifestation. But with respect to Him, the property of number does not rule
over them, not even its (the number’s) root, which is (the number) one.
So His Names, in respect to Him, may not be (exclusively or restrictively)
described by unity or multiplicity.
[II.122.19, see also Al-Masâ’il: 109]
So in fact even the Names ‘the One’, ‘the Unique’ and the like are not descriptions of Allah with respect to Himself, but with respect to his creation. If we
suppose that there is no creation, there would be no need to describe Him by the
One or any other Name. Ibn ‘Arabî frequently points out that this is just like the
fact that the meaning of the number one is only introduced with regard to its
relation to the other numbers.
So Allah may be known only through His divine Names. And because these
Names are countless, our knowledge of Allah may never be complete. It is these
knowable divine Names that are actively engaged and manifested in the creation.
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That is why we see multiplicity and diversity in the cosmos.13 In fact Ibn ‘Arabî
maintains that everything in the world is in essence a divine Name, simply
because everything is a cause that we need, and Allah says: ‘you are in need of
Allah’ (35:15) (III.208.7; see also section 7.7). Also He said that ‘He is the First
and the Last and the Manifest and the Hidden’ (57:3). He manifests in all things,
so the things are not other than Him; but also the things are not (identical with)
Him, as we shall explain shortly.
However, we should take all these descriptions and names as mere approximations, because they are words spoken in our own language: the names (words)
that we know are actually the names of the Names, and not the Names themselves [II.56.33]. Although we may know about Allah by knowing His Attributes
and Names, those outward verbal Names are words in our language so that we
may, for example, look up their meanings in the dictionary, or even use them to
name and describe people and things. So although those same familiar words are
Names of Allah, their actual meanings are quite distinct when Allah is called by
them. For this reason Allah is named as al-fard (‘the Singular’), because He is
distinct (or ‘singled-out’: mutafarrid) from the creation [IV.276.33]. Also, all
His Names are described by their ‘singular uniqueness’ (al-tafarrud). As Chittick has pointed out, those words that are revealed to us (through the Qur’an and
Sunna) are the outward forms (sûra), while Allah’s own knowledge of Himself
is the reality or inner meaning (ma‘nâ) (SDK: 34). Similarly the Names that are
revealed to us in everything in the cosmos are the outward forms, while the inner
meaning of those forms is Allah’s own knowledge of Himself. Ibn ‘Arabî
showed that:
Allah says: ‘Call upon Allah or call upon the All-Merciful: whoever you call
upon, to Him belong the most beautiful Names’ (17:110). So here He made the
most beautiful Names belong to Allah as they (also) belong to the All-Merciful.
But here there is a subtle point: since every Name has a meaning (ma‘nâ)
and a form (sûra), ‘Allah’ is called by the Name’s meaning, while the ‘AllMerciful’ is called by the Name’s form. This is because the (divine) Breath
is ascribed to the All-Merciful,14 and through this (creative) Breath the
divine words become manifest within the levels of the Void (khalâ’) where
the cosmos becomes manifest. So we call Him only by the form of the
Names (and only He Himself knows the real meaning of these names).
[II.396.30]
Therefore whatever knowledge we may acquire about Allah actually belongs to
His Name ‘the All-Merciful’, and the difference between the two Names is like
the difference between the form and the meaning. According to Ibn ‘Arabî, this
relation is a direct implication of the verse in Qur’an: ‘the All-Merciful mounted
on the Throne¶   ,Q WKH ¿UVW FKDSWHU RI Al-Tadbîrât Al-Ilâhiyya (p. 89),
which talks about the Universal Spirit (al-Rûh al-Kullî) – which is the ‘Greatest
Element/Single Monad’, as we shall see in sections 6.2–6 – Ibn ‘Arabî makes a
comparison between the Names Allah and the All-Merciful. Under a section
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called: ‘a secret for the special (people of Allah)’, Ibn ‘Arabî says that the difference between those two Names is like the difference between this Universal
Spirit on which Allah mounted (or established His authority) and the Throne on
which the All-Merciful mounted (or established His authority). We shall see in
section 6.6 that the same comparison can be made between the Single Monad
and the Greatest Element. Just as the divine Throne encompasses all the cosmos,
everything in the cosmos is related to the Name ‘the All-Merciful’ [II.467.21].

5.4 The metaphysical triplicity (‘trinity’) of the cosmos
According to Ibn ‘Arabî, as we have already mentioned in section 3.6, the divine
Names can be grouped into three categories: the Names of Essence (asmâ’ aldhât), Names of Descriptions or Attributes (asmâ’ al-sifât) and Names of
Actions (asmâ’ al-af‘âl) [I.423.20, I.67.28, see also Inshâ’ al-Dawâ’ir: 22].
Therefore the Universal Intellect or Adamic ‘Perfect Human Being’, who is
created ‘according to the Image of the All-Merciful’ [Kanz: 1146, 1148, 1149],
came out with three faces because he is based on these three unique divine
dimensions [I.446.19, II.434.16], although he is in essence one indivisible entity.
That is why Ibn ‘Arabî asserts that (everything in) the cosmos is built on a
kind of metaphysical triplicity [III.126.21], and he later explains this further by
saying:
So the body is (composed of at least) eight points, just as the knowable
(aspects) of the Real are the Essence and the seven Attributes: They are not
Him, and They are not other than Him. (Likewise) the body is not other than
the points, and the points are not other than the body. Now we only said
that eight points are the minimum (required to compose) bodies because the
name ‘line’ is for two points or more. And the origin of the plane is from
two lines or more, so the plane is from (at least) four points. And the origin
of the body is from two planes or more, so the body is from eight points.
Therefore the name (attribute) of ‘length’ is applicable to the body from
the line (included in it); the name ‘width’ is applicable to it from the plane;
and the name ‘depth’ is applicable to it from the combination of two planes.
Thus the body is built on a triplicity (of dimensions: tathlîth), just as the formation of proofs (in syllogistic logic) is based on a threefold structure, and
just as the Source of existence – that is, the Real – only becomes manifest
through the bestowing of existence through three realities: His Entity, His
willing intention (tawajjuh) and His Speaking (the Command ‘Be’). Thus
the world became manifest ‘according to the Form’ of the One Who gives it
existence, both in sensation (i.e. the visible world) and in (its spiritual
dimensions of) meaning.
[III.276.1]
For this reason – i.e. the threefold structures underlying all generative processes
– Ibn ‘Arabî emphasizes that we need two elements (subject and object) in order
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to produce a result (act) [I.278.14], because ‘from the one alone nothing may be
produced’ [III.126.1].
In fact the metaphysical triplicity of subject, object and resulting act is fundamental throughout Ibn ‘Arabî’s cosmology. Thus he summarizes the process of
creation by saying that the Universal Intellect (subject or symbolic ‘father’) is
writing down in the Universal Soul (the object or ‘mother’) all that Allah wants
to create till the Last Day (i.e. the result or ‘son’) [Ayyâm Al-Sha’n: 7–8] (see
section 4.3). Indeed Ibn ‘Arabî even wrote a separate treatise dedicated to
explaining certain threefold structures of expression and meaning in the
Qur’an.15 It is noteworthy in this regard that the metaphysical concept of triplicity is also fundamental in many other ancient religions and philosophies, including the Babylonian, Persian, Egyptian, Roman, Japanese and Indian.16
 )RUWKLVUHDVRQ,EQµ$UDEvUHJDUGVWKHQXPEHUWKUHHDVWKH¿UVWµVLQJOH¶ RU
odd: fardî) number, because he consistently considers that one is not a number
(since the Arabic word for ‘number’, ‘adad, implies multiplicity), while two is
WKH ¿UVW QXPEHU %XW VLQFH WKH QXPEHU WZR LV HYHQ QRWKLQJ PD\ EH IRUPHG
without a third, intermediate principle to link or interface between the one and
the two:
So no contingent entity (mumkin) has come to exist through one (alone), but
only through a plurality (or ‘conjunction’ of elements: jam‘ ), and the least
of plurals is three.17 So since the (divine) Name ‘the Singular’ (al-fard) is
threefold in its effects, He gives to the contingent entity that He brings into
existence those three things (i.e. Essence, Will and the creative Command)
that He must unavoidably consider, and (only then) He brings (the contingent thing) into existence.
. . . Therefore this (metaphysical principle of) triplicity runs inwardly
through the totality of all things, because it exists in the (divine creative)
Source.
[III.126.5]
Now the Universal Intellect is the intermediary reality (also called barzakh or
‘connector’) between Allah and the world, and therefore It has two interfaces: It
faces Allah from the side of His unity, and It faces the world from the side of
His threefold creative dimensions. When It faces Allah (in order to perceive
knowledge), It turns away from us (the world), and this is our ‘night’; and when
It faces the world, this is our ‘daytime’ or manifest existence. The Perfect
Human Being or First Intellect is – according to the famous hadith already discussed above – the ‘Image’ or ‘Form’ of the Real, and likewise the world is the
subsequent image of this Perfect Human Being. Hence the manifest world, like
the Perfect Human Being, is ‘according to the Image’ of the Real Himself –
although without the Perfect Human Being it could not participate in this perfection (see section 3.1). So if we consider the manifest images of the world, we
FDQSRWHQWLDOO\GLVFRYHUWKHIDFHRIWKH3HUIHFW+XPDQ%HLQJUHÀHFWHGLQLWDQG
if we come to know the Perfect Human Being, then we also come to know Allah.
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So this is the fundamental ontological triplicity of ‘Allah-Human Being-world’
or ‘Allah-Intellect-world’ [I.125–126].
According to Ibn ‘Arabî, this fundamental triplicity of Allah-Human Beingworld is manifested again within each human being as in our threefold nature as
spirit-heart-body. The spirit is the single immaterial and mysterious divine
reality that is the principle underlying life and creation, while the body is the
place where this creation occurs in many different ways, so it is composed of
many different material parts (multiplicity). And the heart is the link between the
body and the spirit through which the spirit exerts its effects on the multiplicity
of the body. On the other hand, the sensations collected by the body are eventually raised up to the spirit as spiritual (immaterial) meanings and realities.
Another favourite symbolic triplicity for Ibn ‘Arabî, deeply rooted in the
symbolism of the Qur’an and certain key hadith, is the astronomical triplicity of
the Sun–Moon–Earth.18 The Earth gains its life from the Sun, and when the Sun
GRHVQRWIDFHWKH(DUWKIURPDVSHFL¿FGLUHFWLRQWKH0RRQWDNHVSDUWDQGUHÀHFWV
the light of the Sun with a degree that is small or large according to its relative
place in space. In fact, if one wants to look at the Sun, one is instead obliged to
look at the Moon when it is full, because the Sun can not be seen unveiled at all,
since it will burn up everything that its direct light falls on. This symbolism is
directly connected, for Ibn ‘Arabî, with the famous ‘hadith of the veils’, according to which Allah has 70,000 veils of light and darkness, such that if He
removed those veils His light would burn everyone who tried to see Him directly
[Kanz: 29846, 39210].
Indeed the trinity of Sun–Moon–Earth particularly well illustrates Ibn
‘Arabî’s view of the creation and its relation to the Creator. Although the creation by Allah is done ‘through’ the Universal Intellect, Ibn ‘Arabî also emphasizes that Allah also has a direct, ‘individual face’ turned toward every single
entity in the world. Similarly the Sun does not only give its light indirectly
through the Moon, but also much more directly to the Earth, so everything on
Earth is connected with the Sun in the course of the day with different degrees
and at different times.

5.5 The oneness of being
The ‘oneness of being’ (wahdata al-wujûd) is one of Ibn ‘Arabî’s most controversial doctrines which many later Muslim scholars attributed to him, usually
with very different (and often more polemic than philosophical) meanings and
interpretations. Although Ibn ‘Arabî himself never mentioned the precise term
‘wahdata al-wujûd’ in his writings,19 it is quite evident that Ibn ‘Arabî’s books
are full of statements that develop notions related to the oneness of being in
one way or another, in many places quite explicitly and rigorously. This is
especially the case in his most controversial book, Fusûs al-Hikam, for which
he was widely criticized, but related discussions are also to be found throughout
the Futûhât and his other shorter works. Indeed the possible misunderstandings
of this conception clearly underpin Ibn ‘Arabî’s distinctive multi-layered,
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intentionally ‘scattered’ rhetoric and writing style throughout the Futûhât and
other works, as he explained quite clearly in the key Introduction to the Futûhât
itself.
The basic ontological issue for Ibn ‘Arabî is very clear and simple: in many
places throughout his writings, such as the long chapter 198 of the Futûhât
[II.390–478] he follows the established Avicennan distinction, familiar to all students of Islamic theology and philosophy by his time, in dividing all conceivable
things, in terms of existence, into three basic categories (see also section 2.3).
There he says:
Know that the matter (of the nature of the reality) is the Real (al-haqq)
and the creation (al-khalq): that is the absolute Existence that has always
been and always is (existing); and absolute (contingent) possibility (imkân)
that has always been and always is (possible to exist); and absolute nonexistence that has always been and always is (non-existing). Now the absolute Existence does not accept non-existence, (and that applies) eternally
and perpetually. The absolute non-existence does not accept existence, (and
likewise that applies) eternally and perpetually. But the absolutely possible
does accept existence through an (ontologically determining) cause, and it
also accepts non-existence through a cause – and (that contingent ontological status also applies) eternally and perpetually.
So the absolute Existence is Allah, nothing other than Him. The absolute
non-existence is the impossible-to-exist, nothing other than it. And the absolutely possible (of existence) is the world, nothing other than it: its (ontological) level is between the absolute Existence and absolute non-existence. So
in so far as some of it faces non-existence, it accepts non-existence; and in
so far as some of it faces Existence, it accepts existence. So some of it is
darkness, and that is the Nature. And some of it is light, and that is the
‘Breath of the All-Merciful’ [that is the ‘real-through-whom-creation-takesplace’ (al-haqq al-makhlûq bihi), see sections 6.3 and 6.5] which bestows
existence upon this possible (realm of created beings).20
[II.426.26]
After that Ibn ‘Arabî explains the different types of Creation according to this
creative Spirit – or the divine Name ‘Light’, which he often uses as synonymous
with the divine creative and existentiating power – is attached to the ‘dark’, contingent form of the creatures. Then he goes on to gives the crucial analysis which
clearly explains his profound view of the oneness of being in the most explicit
and direct way, based on evident verses in the Qur’an. He says:
So the possible (contingent) existence became manifest between light and
darkness, nature and spirit, the unseen and the visible, and the ‘veiled’ and
unveiled. Therefore that which is close to (waliya) absolute Existence, from
among all that (contingent realm) we have mentioned is light and spirit, and
all of what we have mentioned which is close to absolute non-existence is
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‘shadow’ and body – and from the totality (of those different kinds of contingent existent) form (sûra: of the whole of creation) comes to be. So when
you consider the world from the side of the Breath of the All-Merciful, you
say: ‘It is nothing but Allah’. But when you consider the world with regard
to its being equally balanced and well-proportioned (i.e. between existence and non-existence), then you say these are creations (makhlûqât). So
[in the famous Qur’anic expression of this fundamental ontological reality,
addressed to the Prophet]: ‘you (Muhammad) did not throw’, inasmuch as
you are a creation [so that it is God who was really acting], ‘when you did
throw’, inasmuch as you are real (haqqan), ‘but Allah threw’ (8:17), because
He is the Real (al-Haqq).
For it is through the (divine creative) Breath that the whole world is
‘breathing’ (animated with life), and the Breath made it appear. So (this creative divine Breath) is inner dimension (bâtin) for the Real, and the manifest
dimension (zâhir) for creation: thus the inner dimension of the Real is the
manifest dimension for creation, and the inner dimension of creation is the
manifest aspect of the Real – and through their combination the generated
existence (al-kawn) is actualized, since without that combination it would
(only) be said to be Real and creation. Thus the Real is for the absolute
Existence, and creation is for the absolutely possible. So what becomes nonexistent of the world and its form that disappears is through what is close to
the side of non-existence; and what remains of it and does not allow for
non-existence is through what is close to the side of Existence. Hence these
two things (Existence and non-existence) are continually ruling over the
world, so the creation is always new with every Breath, both in this world
and in the hereafter.
Therefore the Breath of the All-Merciful is continually directed (toward
the Act of creation), and Nature is continually taking on existence as the
forms for this Breath, so that the divine Command does not become inactive, because inactivity is not appropriate (for It). So constantly forms are
newly appearing and becoming manifest, according to their states of readiness to accept the (divine creative) Breath. And this is the clearest possible
(description) of the (divine) origination (ibdâ‘) of the world. And Allah says
the truth and He shows the way (33:4).
[II.427.17]

To summarize, therefore, this expression implies that the world can be conceived
symbolically as a mixture of light and ‘darkness’. For Ibn ‘Arabî, this darkness
is quite literally nothing: it is simply the absence of light.21 Light, on the other
hand, is ultimately the Real (via the divine Name ‘The Light’, al-nûr), and the
Real is One. So all existence is in essence one. Multiplicity appears through creation as a result of mixing the oneness of light with the darkness of non-existence. In other words, we can say – since darkness is nothing – that the creation
is the constantly repeating relative appearance (manifestation) of the Real. The
Real manifests most perfectly in the Perfect Human Being, and relatively in
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other creatures, and these manifestations happen through the Universal Intellect.
So in real existence there is only the Real Who is Allah and this Universal Intellect who is the Messenger of Allah. So there is in fact no ontologically self-subsistent ‘evil’, since the creation is all good – an aspect of this cosmological
conception which, taken out of context, could easily give rise to obvious religious and ethical objections. Hence what we perceive as evil is in reality the
absence of good, just as darkness is the absence of light.22
Thus this is the basic principle, but in order to understand it we need to
explain how the mixing between light and darkness is done, which is again to
say: ‘how is the world created?’ – which raises the question of time yet again.
Ibn ‘Arabî’s understanding of this process of creation or cosmogony will be
developed further below and in sections 9.7–8.
Given the possible confusions and misunderstandings surrounding this understanding of creation, it is clear why Ibn ‘Arabî never declared these ideas in
overly simplistic terms in his books, but rather scattered them throughout his
writings – as he explains quite explicitly at the very beginning of his Futûhât
[I.38.25] – so that the common people would not misunderstand them (as indeed
happened in later times) and so that only those properly ‘prepared’ would be
able to discover their profound intended meanings.
Moreover, we have to admit that Ibn ‘Arabî takes it a courageous step further:
although the Universal Intellect, and hence the entire manifest world, is created
by Allah, Ibn ‘Arabî emphasizes that it also is not ‘other than Allah’ (SDK: 113),
because ultimately only Allah has real absolute and necessary (independent)
existence [I.194.8], and the world exists by and through Him not by itself. As
Chittick has summarized this perspective (SDK: 81), if Ibn ‘Arabî was asked the
question: ‘Are the things the same as God?’, his answer would be: ‘Yes and No’.
That is to say, they are, in his own words, ‘He/not He’ (Huwa lâ huwa);23 or
equally, one could say: ‘they are not Him, and they are not other than Him’ (Lâ
hiya huwa wa lâ hiya ghayruh).24 For if we say ‘Yes’ (alone), then this would
UHTXLUH XV FRQ¿QLQJ $OODK WKH PRVW ([DOWHG LQ REMHFWV ZKLFK LV DQ REYLRXV
misconception. And if we say ‘No’ (alone), then this would require the assertion
of other separate and self-subsistent) existents, and this – for Ibn ‘Arabî – is also
wrong. So the ultimate truth requires combining both ontological views and
saying that the things are in essence ‘not other than Allah’ – although in the
forms that we see, they also are not (identical with) Allah. These forms do not
have real independent existence, since otherwise Allah would not be ‘the One
(alone)’ (al-wâhid) – but He is the One (alone), and the created things exist by
and through Him, not by themselves. For Ibn ‘Arabî, this is in fact ‘the secret of
sincerity’ (sirr al-ikhlâs), which is also ‘the secret of destiny’ (sirr al-qadar) that
makes clear the fundamental distinction between the Creator and the creation,
the Eternal and the created – and this secret, he explains, has been hidden from
most people [III.182.11].
Chittick goes on to show that, for Ibn ‘Arabî, everything in the world is a
divine name of Allah (SDK: 94); or rather, the things are the manifestations of
the Names. From the general Qur’anic verse O people, you are truly in need of
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Allah (35:15), Ibn ‘Arabî easily concludes that everything (that is a cause, and
everything is a cause) is a divine Name, because we are in need of these causes,
so they may not be other than Him [I.288.16]. Again we can not say that these
secondary and intermediate causes (asbâb) are Him – though in their most ultimate essence and Source they are all one, and this one is not other than Him. But
of course someone simply hearing such an expression will initially think that
they mean that the particular shape or body of the created objects that are the
FDXVHVWKDWLVZK\ZHFDQQRWVLPSO\VWRSDWVD\LQJ DVPDQ\ODWHU6X¿SRHWV
sometimes did) that ‘all things are Allah’. Ibn ‘Arabî explained these key ontological distinctions most clearly and extensively in his Fusûs al-Hikam, especially in chapter 3 ‘on the wisdom of transcendence (al-hikma al-subûhiyya) in
the word of Noah’;25 but he also took up this same subject at many places
throughout the Futûhât [I.90.17, and the extensive references cited in the previous paragraph].
In a similar manner, Ibn ‘Arabî often describes the world of all creation as a
NLQG RI µPLUURU¶ RQ ZKLFK $OODK¶V ,PDJH LV UHÀHFWHG >,9@ ,I VRPHRQH
looks at the world from the real side of actual existence, then he will see the
Image of the Real, Allah the most Glorious; but if he considers the world only
from the side of its non-existence (if we suppose this is possible), then he will
see an image of the unreal:
Therefore the reason why this (ontological) ‘isthmus’ (al-barzakh) – which
is the possible (realm of contingent existence) between (pure) non-existence
and Existence – is the occasion (sabab) for its being attributed both permanence and non-existence, is because it corresponds to both those things
by its essence. That is because the absolute non-existence stood up like a
mirror for the Absolute Existence, so the (divine) Existence saw His Image
in it, so that this Image is the essential reality (‘ayn) of the possible. That
is why this ‘possible’ (as the Perfect Human Being or First Intellect) had a
permanent individual-essence (‘ayn thâbita DQGVWDWHRI GH¿QDEOH µWKLQJ
ness’ already in the state of its non-existence. And that is why it emerged
(in its contingent, created existence) according to the Image of the Absolute
([LVWHQFH7KLVLVDOVRWKDWLVZK\LWZDVDOVRGHVFULEDEOHDVQRQ¿QLWHVRLW
LVUHIHUUHGWRDVLQ¿QLWH
But the Absolute Existence is also like a mirror for the absolute nonexistence. So the absolute non-existence saw itself in the mirror of the Real,
but the image that it saw was itself the essential reality (‘ayn) of nonexistence by which this possible (existence) is described. Therefore it is also
GHVFULEHG DV LQ¿QLWH MXVW DV WKH DEVROXWH QRQH[LVWHQFH LV LQ¿QLWH ± KHQFH
the possible is described as (inherently) non-existing (ma‘dûm). So it is like
the image that appears between the mirror and the person looking in the
mirror: that image is not that very person himself, but it is not other than
him. Likewise the possible, with respect to as its (very limited kind of) permanence, is not the very essence of the Real Himself; yet it is not other than
Him. Similarly, with respect to its (only relative) non-existence, it is not the
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same thing as of the (absolutely) impossible, yet it is not entirely other than
it. So it is as though it is something relative (depending on how it is
viewed).
[III.47.32]
He also says:
If the unreal (non-existence) had a tongue (to speak), it would tell you:
‘you are according to my image’, because it sees in you nothing but its own
shadow, just as the Existence has speech and has said: ‘you are (created)
according to My Image’ [Kanz: 1141–1150, and 15129], because He saw in
you His own Image.
[IV.154.23]
So the world may not have a constant real (self-subsistent) existence, because
only Allah may be described by that; and at the same time the world is not in
constant non-existence, or it would not be there at all. Instead it is perpetually
ÀXFWXDWLQJ DW HYHU\ LQVWDQW RI FUHDWLRQ EHWZHHQ H[LVWHQFH DQG QRQH[LVWHQFH
And in fact, Ibn ‘Arabî points out [II.303–304], this is the real meaning of the
Qur’anic symbols of the ‘daytime’ and the ‘night’: when the Universal Intellect
(Allah’s Messenger) faces the Real, this would be a kind of ‘night’ for us, but
when the Intellect/Messenger faces us – in each divine Act of creation – this is
our manifest day (shahâda: what is ‘seen’ or manifest – see also the related discussions in sections 2.14 and 6.8 [Spreading the Shadows]). What makes sense
of this distinction, of course, is Ibn ‘Arabî’s assertion of the central cosmogonic
principle of perpetual re-creation, which we shall discuss next. From that perspective, the world is actually continually created ‘in series’, bit by bit, one
entity at a time; so no two entities may gain real existence at the same time,
because they gain their existence only through their constant re-creation by the
Real who is One.
For Ibn ‘Arabî, this rule or principle of serial creation and re-creation is in
fact a direct implication of the verse ‘each day He is upon some task’ (55:29); at
the same time, it is for him the actual underlying meaning of the familiar philosophical maxim ‘from the one there might proceed only’, which we discussed in
section 5.2. We have seen, however, that for Ibn ‘Arabî this creative procedure
is not therefore imposed on the Real; rather, it remains His choice which He
makes when He creates the world.
We also must remember that this divine oneness manifest in the Act of creation that we can know and observe – which grounds our own experience of
reality and the cosmos – is clearly rooted in the Single Monad. Yet this Single
Monad (the First Intellect, ‘Muhammadan Reality’, etc.) is itself but one of an
unknown number of divinely ‘originated’ (ibdâ‘) ‘Roaming Spirits’ (see section
1.4), so there is indeed some kind of (for us) further unknowable multiplicity on
this higher ontological level. However, it would appear that again we can apply
the same judgement to those Roaming Spirits, according to our own human
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logic, that they may not be ‘other than’ Allah, nor the same as Him (since He
originated them): so they also are in this ontological status of ‘He/not He’, which
again indicates an ultimate Oneness on the highest divine level.
We have actually already summarized the basic themes of this section right at
the end of section 2.1, when we recalled Ibn ‘Arabî’s conclusion that ‘time is
GH¿QHGE\PRWLRQDQGPRWLRQLVGH¿QHGE\WKHGLIIHUHQWSRVLWLRQVRIWKHIRUPDble monads, and those monads are different states (times or instances) or forms
of the Single Monad, that alone has a real existence’. Therefore, ‘there is no god
but Allah’ and this highest created entity (i.e. ‘the Single Monad’) is the (allencompassing) Messenger of Allah. Allah sent this Messenger ‘to take us (and
the whole created world) from the darkness’ of non-existence ‘into the light’ of
existence (Qur’an 57:9). But although this Single Monad is not Allah, he is not
other than Allah: he is some sort of fundamental manifestation of Allah, and it is
through this primordial manifestation that Allah can accurately and meaningfully
be described, in the famous Qur’anic expression, as ‘the First and the Last, the
Manifest and the Hidden’ (57:3).

5.6 The principle of ever-renewed creation
Ibn ‘Arabî’s conception of time is profoundly rooted in one of the most famous
and distinctive – and uniquely and problematically experiential – features of his
world-view, the principle of the ‘ever-renewed creation’ of all the manifest
ZRUOGVDWHYHU\LQVWDQW7KXVKHDI¿UPVLQDPRUHDEVWUDFWVWDWHPHQWRIWKLVSHUception:
There is no doubt that the ‘accidents’ [i.e. the particular forms taken by creation in all the different levels of existence at each moment] become nonexistent in the second instant-of-time after the instant of their coming into
existence. So the Real is continuously watching over the world of bodies
and the higher and lower (spiritual and imaginal) substances, such that
whenever a (particular) form through which they exist becomes nonexistent,
He creates at that same instant another form like it or opposed to it, which
(new creation) preserves it from non-existence at every instant. So He is
continuously creating, and the world is continuously in need of Him.
[II.208.27]
He also makes it clear that this continuously renewed ‘return to non-existence’ is
an intrinsic condition of all the created forms, and not due to any external force
[II.385.4]. Typically Ibn ‘Arabî relates this fundamental insight to the Qur’anic
verse: ‘but they are unaware of the new creation (khalq jadîd)’ (50:15), which
he frequently quotes26 – along with the famous verse concerning the ‘Day of the
divine Task’ (55:29) that he cites in relation to his intimately related concept of
the quantization of time.
Therefore the existence of things in the world is not continuous, as we
imagine and observe, because Allah is continuously and perpetually creating
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every thing whatsoever – at every level and domain of existence – at every
instant, or in every single ‘Day of event’ [II.454.21, II.384.30]. This means that,
just as time (for Ibn ‘Arabî) may exist only at one atomic instant at a time, so
also space (and whatever it may contain) also exists only one instant at a time. In
fact there is no difference between space and time: they are both containers for
events (see section 2.1 and 3.6).
We have already seen in previous chapters that, according to this principle of
ever-renewed creation, Ibn ‘Arabî explains motion (section 2.6) in a new unique
and unprecedented manner, and he also explains the ‘intertwining’ of days
(section 4.4) as well as some other related philosophical and theological conFHSWV,QGHHGWKLVK\SRWKHWLFDO WKRXJK,EQµ$UDEvDI¿UPHGLWWKURXJKXQYHLOLQJ 
principle forms the basis of Ibn ‘Arabî’s overall view of the world, and we shall
use it as one of three key hypotheses in the following chapter in which we
explain his Single Monad model of the cosmos.
Of course this re-creation must be happening at extraordinarily high ‘rates of
UHIUHVKPHQW¶EXW,EQµ$UDEvKDVQRGLI¿FXOW\LQ¿QGLQJVFULSWXUDODOOXVLRQVDQG
theological and other arguments supporting this distinctive conception, in addition to the direct experiential evidence of the spiritual ‘knowers’ (‘urafâ’). He
says:
The form becomes non-existent in the next instant-of-time after the time of
its coming into existence, so the Real is always Creator, and the monad (substance, jawhar) is always in need (of the Creator for its existence). For if the
form would remain (for two instants of time or longer), those two principles would not hold. But this is impossible [at least theologically speaking,
since otherwise the creatures would be independent of Allah, whereas only
$OODK PD\EH GHVFULEHG DV FRPSOHWHO\  6HOIVXI¿FLHQW al-Ghanî), while
everything created has the essential intrinsic quality of ontological ‘poverty’
(faqr) or need of the Creator for its very existence], so it is impossible for
the (created) form to remain for two instants of time (or longer).
(Al-Tanazzulât Al-Layliyya: 55)
So from the theological point of view, neither the forms nor the essences of the
created world may remain (constant) for more than one moment because if they
do they would be independent of the Creator – whereas both the essence and the
‘accidents’ or form of the creatures are always in need of their Creator. The
essence needs ever-renewed forms because it exists only when it wears a form;
and the form does not stay the same, because, if it did so, the Real would not be
Perpetually-Creating (Khallâq), and the individual form would be at least partly
independent of the Real.
In addition, Ibn ‘Arabî argues in similar theological terms that there are never
any two truly identical forms, since otherwise Allah will not be described as ‘the
,Q¿QLWHO\9DVW¶ al-Wâsi‘). But because of this unique divine Vastness (al-ittisâ‘
al-ilâhî) [I.266.8], the monad will never wear two identical forms: i.e. it never
wears exactly the same form for more than one instant; nothing is ever truly
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repeated [I.721.22]. The new forms, he admits, are often ‘similar’ to the previous ones but they are not the ‘same’ [II.372.21, III.127.24]. Ibn ‘Arabî summarized this argument as follows:
The world at every instant of time (zamân fard) is re-formed (takawwun)
and disintegrated. So the individual entity of the substance of the world
(‘ayn jawhar al-‘âlam) has no persistence (in existence) except through its
receiving of this formation (takwîn) within it. Therefore the world is in a
state of needfulness perpetually: either the forms are in need (of a creator)
to bring them forth from non-existence into existence; or else the substance
[jawhar: i.e. the substrate for the created ‘forms’ or ‘accidents’] is in need to
preserve its existence, because unavoidably a condition for its existence is
the existence of the formation of those (newly re-created forms) for which it
is a substrate.
[II.454.19]
Elsewhere Ibn ‘Arabî gives a very short statement of this general ontological
DUJXPHQWZKLFKLVUDWKHUGLI¿FXOWWRIROORZ7KHUHKHVD\V
The doer (al-fâ‘il) may not do nothing (although we use this expression
widely in our daily language, but it is logical nonsense to say ‘do nothing’),
and the thing may not become non-existent (simply) by its opposite, because
(the thing and its opposite) may not meet, and (also) because the opposite
does not exist (at that same time) . . . So that is why we said that (the form)
becomes non-existent by itself (not through an external force or action) and
is impossible to remain (in existence for two moments or longer).
(Al-Tanazzulât Al-Layliyya: 55, see also I.39.8)
Ibn ‘Arabî also made the same basic arguments near the beginning of the
Futûhât, through the tongue of a mysterious ‘western Imâm’ who summarizes in
an extremely condensed form – usually using rhymed prose and the language
and terminology of kalam theology – a series of challenging ontological
premises subscribed to by those who have moved beyond the simple creed of the
common believers, which forms the second of the four levels of faith that Ibn
‘Arabî explained at the beginning of the Futûhât, and the mysterious speaker’s
remarks in this section are roughly based on al-Ghazâlî’s intentionally popular
kalam treatise Al-Iqtisâd fî Al-I‘tiqâd:
(4) Then he said: ‘Whatever individual entity (is said to) appear, but which
does not give rise to any (distinctive) quality, then its existence is obviously
impossible, since it does not give rise to any knowledge (as would be the
case with anything that actually exists).’
   7KHQ KH VDLG µ$QG LW LV LPSRVVLEOH IRU LW WR ¿OO GLIIHUHQW SODFHV
because its travelling (from one place to another) would be in the second
instant of time of the time of its existence in itself, but it does not continue
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to reside (over two instants). And if it were possible for it to move by itself,
then it would be self-subsistent and would have no need of place. Nor does
(the advent of) its opposite make it cease to exist, because it (the opposite)
does not exist (at the same time in the same place). Nor does (another) doer
(‘make it into nothing’), because although people do use the expression
‘doing nothing’, no intelligent person maintains that (is possible).
[I.39.7]
These statements are based on two issues: (1) the forms in the worlds of manifestation may not remain longer than a single instant of time, since otherwise
they would be independent and self-subsistent; and (2) the created forms intrinsically return to non-existence after every instant. Otherwise they would either
be brought into non-existence by the existence of their opposite (which can not
exist at the same time and place, and therefore itself has to be newly created), or
by another doer who ‘makes them non-existent’, which is also not logical,
because it is nonsense to take literally the expression ‘do nothing’, where the
result of an action is pure non-existence.
Something verbally resembling this notion of the ‘re-creation’ or the perpetual ‘recurrence of creation’ had earlier been employed by the kalam scholars
(MacEy 1994: 47, MacDonald 1927: 326–344) and particularly the Ash‘arites
who, like Ibn ‘Arabî, maintained that the world is composed of substances and
accidents (Corbin 1969: 203, Wolfson 1976: 466–517), or monads (substances:
jawhar) and their forms or ‘accidents’ (‘arad). Ibn ‘Arabî acknowledged their
contribution – and certainly borrowed much of their theological language, giving
it his own distinctive meanings – but he also took it a very important step further
E\VD\LQJWKDWHYHQWKRVHH[LVWLQJPRQDGVDUHRQO\FRSLHVRUUHÀHFWLRQVRIWKH
Single Monad or Substance that alone has a real existence [III.404.25, AlMasâ’il: 32]. Therefore, all the forms and monads in all the worlds are continuously and perpetually created and re-created by this Single Monad.
Understanding the world therefore requires us to explain and understand how
this Single Monad creates the monads and the forms, or in other words how to
link the unique oneness of the Creator and the observable multiplicity of the
world.
We shall also see in section 7.6 that with the re-creation principle one can
easily resolve the standard EPR criticism of the (apparent) inconsistency
between Quantum Theory and the theory of Relativity, which arises from our
inadequate understanding of the nature of time.

6

The Single Monad model of the
cosmos

The cosmos is only imagined, though it is – in reality – real.
And the only one who understands this fact has surely accomplished all the
secrets of the path.
(Fusûs: 157)
The knowings of the Real are not hidden from anyone,
except for someone who does not know the One/one.1
[IV.181.31]

For Ibn ‘Arabî, a true understanding of time is the key to realizing and understanding the origin and structure of the world, by providing the link between its
ultimate unity and apparent multiplicity. In this chapter we shall outline an integrated cosmological model based on Ibn ‘Arabî’s view of the oneness of being
H[SODLQHG LQ &KDSWHU  WRJHWKHU ZLWK KLV XQGHUVWDQGLQJ RI WKH ÀRZ RI WLPH DV
explained in Chapter 4 and his unique view of creation in the Week as explained
in Chapter 3. We shall call this model the ‘Single Monad model’. Under this
model, Ibn ‘Arabî views the entire created world, both spiritual and manifest, as
imaginal forms perpetually re-created by the Single Monad (al-jawhar al-fard)
($O0XµMDP$O6¿: 297), which alone has real existence. This Monad continuously and perpetually appears in different forms creating the phenomena of the
visible and invisible worlds.

6.1 The three hypotheses
The Single Monad model can be summarized in the following three hypotheses
– although, to be sure, Ibn ‘Arabî himself presents these concepts primarily not
as the subjects of philosophical or theological arguments, but rather as the symbolic expression of the actual metaphysical realities directly perceived by
himself and many other realized ‘Knowers’ (‘urafâ’, muhaqqiqûn, ahl Allâh and
so on) through the processes of inspired ‘unveiling’
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6.1.1 The Single Monad
There is only one Single Monad that can be said to have a real existence at any
given time. This Monad creates other monads by manifesting different forms
(‘imaging Itself’) to make a comprehensive ‘still picture’ of the entire cosmos.
This still picture is created in one full Week of the original creative Days (of
events), but this creative process is equivalent only to one single moment (the
‘atom of time’) for an observer inside the cosmos. Thus the observed cosmos is
the eternally renewed succession of these still pictures made up by the Single
Monad. The Monad – discussed in detail in the following sections – is an indivisible reality, but it is still itself a compound made up by the ‘Greatest Element’
that is the only real ultimate substance in existence.
6.1.2 The re-creation principle
The forms of manifestation cease to exist intrinsically right after the instant of
their creation, and then they are re-created again by the Single Monad in every
original creative ‘Week’ (i.e. at every moment). As discussed in sections 3.6 and
5.6, this perpetual re-creation happens in the ‘six Days’ of creation from Sunday
to Friday, which accounts for the three dimensions of space. But we do not
witness this creation process as such; instead we witness only the created world
on the ‘last Day’ of Saturday. So the seven Days of the divine Week are in all
one point of space-time (Days 6 to 1) which then – by repeating manifestations –
manifests the space-time container (i.e. ‘the Age’, as discussed in section 2.19)
which encompasses the world both spatially and temporally.
 7KHDFWXDOÀRZRIWLPH
Since the world takes seven Days to be created by the Single Monad, which
PDQLIHVWV WKH IRUPV RI WKH PRQDGV RQH E\ RQH LQ VSHFL¿F RUGHU DQ\ REVHUYHU
would have to wait – somehow out of existence – six Days (from Sunday to
Friday) in order to witness the next moment of creation (i.e. the next ‘still
picture’) on the following Saturday. But of course we do not perceive all this,
EXWUDWKHUH[SHULHQFHLWDVDVLQJOHLQ¿QLWHVLPDOPRPHQW,QHDFK'D\RIWKHVH
Days of creation, a corresponding dimension of the world is created. Therefore,
WKHUHDOÀRZRIWKHDFWXDOFUHDWHGWLPHGRHVQRWJROLQHDUO\EXWUDWKHULVLQWHUtwined with the observable, normal earthly days in the special – and admittedly
rather mystifying – manner that we have summarized in section 4.4, along with
Ibn ‘Arabî’s account of the way in which the observable earthly daytimes and
nights are ‘taken out’ of each other and separated by three daytimes and three
nights in order to form the three-dimensional space that we experience.

6.2 The Single Monad
Borrowing his language from the atomist physical theories of earlier kalam theology, Ibn ‘Arabî sometimes refers to the created world as being made up of
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monads and forms, or in his technical language, of ‘substances’ (jawâhir, s.
jawhar) and various changing ‘accidents’ (a‘râd, s. ‘arad) that inhere in and
qualify those substances. In the process of manifestation, the substances appear to
remain relatively constant, while the accidents do not stay for more than one
moment. In this terminology, the ‘monad’ or substance (al-jawhar) is – as will be
discussed shortly – a physical or metaphysical entity that exists by itself, whereas
the ‘form’ or accident (al-‘arad) exists only through or by some particular monad.
The monad, however, may appear in existence only by ‘wearing’ some form or
another [II.179.26], so we do not see the monads but rather only the forms. Also
Ibn ‘Arabî asserts that the monad exists by itself and its existence is constant and
invariable, while the form exists only in the monad and its existence is temporal;
it exists only at the time and then it vanishes instantly and intrinsically, and the
same never comes back to existence again [II.677.30, III.452.24].
Generally jawharVLJQL¿HVHYHU\WKLQJWKDWH[LVWVLQUHDOLW\/LWHUDOO\LWRULJLnally meant ‘jewel’, but, in this technical sense borrowed from the physical
theory of kalam theology, it means ‘substance’. In a very different philosophical
FRQWH[WWKHVDPH$UDELFZRUGZDVXVHGWRWUDQVODWHWKH¿UVWRIWKHWHQ$ULVWRWHlian categories already discussed in section 2.1. In English, the word ‘monad’ –
which we will regularly use here for jawhar – is derived from the Greek
monados, and it means ‘ultimate, indivisible unit’. It was used very early by the
Greek philosophers of the doctrines of Pythagoras, and it was also used later, in
a very different way, by the Neoplatonists to signify the One: thus God is
described as the ‘Monad of monads’.2
 /LNH WKH 1HRSODWRQLVWV ,EQ µ$UDEv VRPHWLPHV XVHV WKH WHUP al-jawhar
(monad) in this higher theological sense to refer to ‘the one’, ‘the essence’, ‘the
real’ (not ‘the Real’ as a divine Name of God, but ‘the real-through-whomcreation-takes-place’, as discussed further below) and the origin of everything in
the world. However, in such cases he does not seem to refer directly to the
highest, transcendent dimension of ‘God’, but rather to the ‘Universal/First Intellect’ or the ‘Pen’ [II.675.6], who is also the ‘Perfect Human Being’.
On the other hand, although in this theological or cosmological sense the term
al-jawhar ordinarily refers to the one real essence of the world (of all creation),
Ibn ‘Arabî also sometimes uses the same term in the plural form (jawâhir) to
refer to the essences or souls/spirits (al-nufûs al-nâtiqa) – or more precisely, to
the ‘partial intellects’ (al-‘uqûl al-juz’îyya, in contrast with the Universal Intellect, al-‘aql al-kullî, that is their origin) – of human beings who are the perceivers of the world. Even more generally, he sometimes uses it to refer to any entity
(even inanimate ones) in the creation, whether angels, jinn, humans, animals,
plants or metals. In this latter more generic sense he considers that everything in
creation has a substance which is its monad (jawhar) and a particular form
(‘arad) which is its appearance.
These very different dimensions and usages of the term ‘monad’/jawhar,
however, are also intrinsically linked in Ibn ‘Arabî’s cosmology, since he argues
that all the monads of the world are created by, and are therefore the ‘images’
UHÀHFWLRQVVKDGRZVHWF RIWKHRQH6LQJOH0RQDG7KXVLQWKDWODUJHUSHUVSHF-
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tive of creation, they are nothing but different images of this one Single Monad
that in reality may alone be described as having real existence [III.452.24].

6.3 The different names of the Single Monad
As we mentioned above, this Single Monad (al-jawhar al-fard) is the Universal
Intellect itself and also the Pen. It also has different names or descriptions as Ibn
‘Arabî summarized in his book Al-Durrat Al-Baydâ (The White Pearl) in which
he discussed many names and descriptions of the First Intellect and the title of
WKHERRNLWVHOILVRQHLQWHUHVWLQJYDULDQW$OVR,EQµ$UDEvVSHQWPXFKRIWKH¿UVW
chapter in his book Al-Tadbîrât Al-Ilâhiyya on explaining the different names
and properties of this Universal Intellect that is the true Caliph (Khalîfa). There
is, however, some confusion between the Greatest Element that we shall talk
about shortly and the Single Monad; sometimes it is not very clear for some of
these many variant names whether they are really for the Single Monad or the
Greatest Element.
One of these names is ‘the real through whom creation takes place’ and
William Chittick devoted a full section in SPK to talk about it (SPK: 132). This
real-through-whom-creation-takes-place is the most perfect image of the Real
Allah, the Creator of the world. That is why he is also called ‘the Perfect Human
Being’. We do not want to repeat here what Chittick said in SPK, but we just
want to stress that we should not mix the Real and the real-through-whomcreation-takes-place because they may be confused in Ibn ‘Arabî’s writings. In
this book ‘the Real’, with capital, is used for the divine Name of Allah (al-haqq),
while ‘the real’, with small letter, is used for the real-through-whom-creationtakes-place. But this name actually describes the Greatest Element rather than
the Single Monad, because the latter is compound while the Greatest Element is
the most elementary ‘block’ in the world as we shall see shortly. Everything in
the Creation at the end is rooted in the real, just as the leaves (and the fruits etc.)
of a tree are rooted in the stalk. The leaves were also ‘determined’ in the seed
that gave this tree even before it was planted. So the Single Monad is like the
seed for the tree of the cosmos,3 while the real-through-whom-creation-takesplace (i.e. the Greatest Element) is what makes up the seed down to the cells,
atoms and subatomic particles inside it.
In chapter 364 of the Futûhât Ibn ‘Arabî talks about how the entities heard
WKHGLYLQH&RPPDQGLQWKHLUVWDWHRISUHH[LVWHQFHDQGKHDI¿UPVDJDLQZKDWZH
have mentioned in section 2.3 that for Allah nothing was introduced after His
creating the world; only the world moved from determination into existence and
from immutable hearing (sam‘ thubûtî) into actual hearing (sam‘ wujûdi). But
most importantly, he shows in the following passage that there is in fact only
one single entity that has a necessary immutable essence and that is the Perfect
Human Being:
For Allah everything of His servants is still with Him in effect (bil-fî‘l),
nothing is with Him in reality (bil-quwwa). So the divine designation came
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to him (the servant) with regard to the acts and the states that Allah has with
him so that he shall remember with his intelligence what he has already witQHVVHGRIKLV/RUGZKHQKHZDVVWLOOQRQH[LVWLQJ±VLQFHKHKDGWKHLPPXtability which made him accept the divine disposition in him, and this state
of immutability made him obey the Real’s Command regarding the existence because the Command may come only on that who is described by
hearing.
So the divine Saying (Command) is still (as It is) and the immutable
hearing is still (as it was), but what occurred is only the actual hearing that
is like a branch of the immutable hearing. So the state changed on the
essence of hearing but the (essence of) hearing did not change, because the
essences do not change from one state to another, but the states give them
rules so they wear them. But that who has no knowledge imagines that the
essence changed. But (the fact is that) the states seek the divine Names and
not that the essences are described by seeking. And the essences gain names
and descriptions according to the rules of (those) states that change over
them. And without the states, the essences would not be distinguished
because (in reality) there is only one essence that was distinguished with its
entity from the Necessarily Existent (wâjib al-wujûd) just as it was described
like Him with necessary immutability. So He, the Exalted, has the Necessary Existence and Immutability, and to this essence (only) the necessary
immutability. So the states for this essence are like the divine Names for the
Real. So just as the Names of the Essence do not multiply the Named nor
make Him many, so the states for this essence do not make him multiple or
many, despite the rationality of the multiplicity and manyness of the Names
and the states. And by this (similarity) it was true for this essence to be
described as being on the (divine) Image.
[III.313.35–314.10]

Therefore, in reality, there is only this entity that is the essence of the Perfect
Human Being, and the world is the different states of this single entity. As we
mentioned at the beginning of this chapter (and also in section 2.1 when we
introduced Ibn ‘Arabî’s view of time, and also at the end of section 5.5 when we
discussed the oneness of being), this single entity is the Single Monad, and the
HVVHQFHV LH WKH PRQDGV  RI WKH ZRUOG DUH GLIIHUHQW UHÀHFWLRQV RI WKLV 6LQJOH
Monad.
Another important name of the Single Monad is the Universal Spirit (al-rûh
al-kullî), and Ibn ‘Arabî shows that he deserves this name because he goes (v.
râha, yarûh) in the states of the world:
$QGWKLVQDPHLVWRKLPIURPWZRDVSHFWVWKH¿UVWLVIRUKLVEHLQJDVSLULW
i.e. in ease, happiness and rest (râha p.p. of yastarîh; to rest or to relieve)
RZLQJWRKLVNQRZOHGJHRIKLV/RUGDQGKLVZLWQHVVLQJ+LP$QGWKHVHFRQG
is that he went (râha past tense of yarûh; to go) through the capacious orbs
of the knowledge of his Creator, by a special force. And he went through the
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states of the cosmos to give out to them what Allah entrusted him. And he
ZHQWWKURXJKKLVNQRZLQJKLPVHOIE\KLVQHHGWRKLV/RUGDQGKLV&UHDWRU
So he has three goings (rawahât),4 so he may be called ‘Universal (kullî)’
Spirit because there is no fourth state other than those to go through. So it is
like the imperative (tense) of ‘râha¶ ˴Ρ˴έZHQW µyarûhu¶ ˵Ρ˸ϭ˵έ˴ϱWKHSDVW
participle, to go) and the imperative is ‘ruh¶ ˸Ρ˵έ JR  DQG ZKHQ LW ZDV
transformed from the imperative to the noun, the ‘wâw’ was returned to it as
also the ‘alif’ and ‘lâm¶ WKHGH¿QLWLYHDUWLFOH ZDVDGGHGEHFDXVHWKHRPLWting of ‘wâw’ from it was due to the meeting of the two consonants.5 So it is
like: he was sought from one direction then it is said that he has gone (râha),
as we said.
(Al-Durrat Al-Baydâ’: 135)
Yet another interesting name of this Single Monad is ‘Everything (kulla shay’ ¶6
This name is interesting because Ibn ‘Arabî says in Al-Masâ’il that ‘in everything there is everything (kulla shay’in fîhi kullu shay’), even if you do not recognize that’ [Al-Masâ’il: 58]. This is on the one hand another expression of his
Single Monad theory because it renders into: ‘the Single Monad is in everything’. But also it might mean that the internal structure of the Single Monad is
as complicated as the world itself because it means: ‘in everything (even the
6LQJOH0RQDG WKHUHLVHYHU\WKLQJ HYHQWKHZRUOG ¶7KLVODVWVWDWHPHQWLVSODXsible since both the Single Monad (i.e. the Perfect Human Being) and the world
are on the divine Image as we have seen before (section 3.2). This reminds us in
mathematics with fractals such as the Mandelbrot set, Julia set and Sierpinski
triangle, where the structure keeps repeating itself on any larger or smaller scale
(Mandelbrot and Frame 2002: 37, Stewart et al. 2004: 60). This deserves a separate study, but we just want to mention here that this might answer the question
we put forward in section 2.16 about the structure of the moment and whether it
is divided into sub-moments. We said there that the moment could be indeed
identical to the day where the Sun rises, moves gradually in the sky and then sets
to rise again on the next day; as the Single Monad might be identical with the
world, the moment might be identical with the day. It just depends on the scale
we are using; if we were inside the Single Monad we might see creations such as
the Sun, planets and the stars, but because we are outside we see it as a point.
Also if we suppose we go outside the world, we shall see it as a point; that is – as
the Single Monad – indivisible but compound. This also has its example in
modern cosmology as the black hole which occupies a single point in our space
but itself is considered a complete world.7

6.4 The structure of the monad
$WWKHEHJLQQLQJRIWKH¿UVWFKDSWHURIAl-Tadbîrât Al-Ilâhiyya, Ibn ‘Arabî says:
µ7KH ¿UVW H[LVWHQW RULJLQDWHG E\ $OODK LV D VLPSOH VSLULWXDO 6LQJOH 0RQDG
embodied according to some doctrines and not-embodied according to others’
(Tadbîrât: 87).
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As this remark indicates, Ibn ‘Arabî was well aware that there has long been
a debate amongst philosophers whether the monad is a physical or metaphysical
entity, or whether it is embodied or not [see also I.47.22]. Although he mostly
prefers the second choice (Al-Durrat Al-Baydâ’: 134), Ibn ‘Arabî sometimes
does not rule out either case, perhaps because the argument should be meaningless – i.e. the reality must necessarily encompass all manifestations of creation,
both spiritual and manifest – if we recall that there is in reality only one Single
0RQDG0DQ\WLPHVWKRXJKKHDI¿UPVWKDWWKH6LQJOH0RQDGLVHPERGLHGDQG
indivisible, especially when the manifest world is concerned [II.438.2]. On the
other hand, the essences of the spirits and souls are not likely to be embodied
>,,@ WKRXJK ERWK WKH PDQLIHVW DQG VSLULWXDO  DUH RQO\ UHÀHFWLRQV RI WKH
Single Monad that itself can be described neither as (solely) physical nor as metaphysical, because it is necessarily the whole of creation. In the very long
chapter 198 of the Futûhât, in which Ibn ‘Arabî talks in detail about the various
aspects of divine creation, he summarizes the various divisions or types of physical and metaphysical entities. He also states the difference between the essences
(monads) and their accidents (forms). This is shown in the following long
passage in which Ibn ‘Arabî also shows the basis of the Single Monad model,
ZKLOHSRLQWLQJRXWWKHGLIIHUHQFHEHWZHHQWKHDSSURDFKHVRIWKH6X¿VDQGRIWKH
philosophers that we discussed at the beginning of Chapter 5. There he says:
1RZ\RXPXVWNQRZWKDWHYHU\NQRZDEOHWKLQJWKDWPD\EHFODVVL¿HGPXVW
unavoidably enter into (the category of) what exists in thought (wujûd
dhihnî). But this thing that exists in thought may belong either to what
can receive real existence (wujûd ‘aynî); or to what may not receive real
existence, like the things that are impossible (al-muhâl). And that which
can receive real existence either subsists by itself, which is called ‘not-ina-substrate’ (lâ-fî-mawdû‘) or else it does not (subsist by itself). And that
which subsists by itself is either embodied (or more strictly speaking, ‘localized in a place’, mutahayyiz), or not embodied.
 $V IRU WKDW VHOIVXEVLVWHQW UHDOLW\  ZKLFK LV FODVVL¿HG DV QRWLQD
substrate and not embodied, it must necessarily be either what necessarily
exists by its own essence (wâjib al-wujûd li-dhâtihi), and He is Allah the
Exalted; or what necessarily exists through (the determination by) something
other than itself, and that is what is contingent (al-mumkin: i.e. the whole
created world). And this (category of what is) contingent is either embodied
(in-a-place), or not embodied. As for the division among the contingent
things of what is self-subsistent, that is either not embodied – like the rational
souls (al-nufûs al-nâtiqa al-mudabbira) that govern the substance of the
VSLULWXDO ZRUOGRI/LJKWWKHQDWXUDOZRUOGDQGWKHHOHPHQWDOZRUOGRUHOVH
(the self-subsistent contingent things) that are embodied are either compound
with parts, or without parts. So if it has no parts, it is the (simplest) ‘Single
Monad’;8 and, if it has parts, it is a (natural, elemental) body (jism).
As for the category (of knowable things) that are in a substrate which are
not self-subsistent and embodied – except by way of being dependent (on
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their substrate), members of this category are either necessary concomitants
of their substrate, or they are not (necessary concomitants). Or rather, that is
how it seems to ordinary vision, since in the fact of the matter nothing that
does not subsist by itself (i.e. everything but the Creator) actually continues
(in existence) for more than the instant of its existence; it may either be followed by (new creations that are) similar (amthâl), or by that which is not
similar to it. As for what is followed by (new creations that are) similar, that
is what are imagined to be the ‘necessary concomitants’ of a thing, like the
yellowness of gold or the blackness of ebony. As for (those characteristics)
which are not followed by similars, they are called ‘accidents’ (al-‘arâd),
while the necessary concomitant is called an (inherent) attribute (sifa).
So the knowable things that have actual existence are not more than those
we have mentioned.
Now you must know that the world is one in substance and many in form
(appearance). So since it is one in substance, it does not transmute (from
one thing into another entirely different one: lâ yastahîl). And also the form
itself is not transmuted, since otherwise this would lead to ‘reversing the
realities’ (qalb al-haqâ’iq) – for heat may not (at the same time) be coldness, dryness may not be wetness, whiteness may not be blackness, and the
triangle may not be square. But something that is hot can come to exist as
cold, though not at the same time when it is hot; and also what is cold can
FRPHWRH[LVWDVKRWEXWQRWLQWKHVDPHWLPHZKHQLWLVFROG/LNHZLVHZKDW
is white may become black, and the triangle may become a square.
So there is no transmutation (lâ istihâla), but the earth, water, air, the
(celestial) orbs (DODÀkN) and all the generated existents (of the sublunar
world: al-muwalladât) are (only) forms in the (Single) Monad. So (certain)
forms are bestowed upon it and that (process of bestowing forms) is called,
ZLWKUHVSHFWWRWKHLUVSHFL¿FVKDSH hay’a) ‘generation’ (kawn). Or (certain)
forms are taken off of so that a (particular) name (i.e. attribute or property)
is removed, and that is (called) ‘corruption’ (fasâd). So in fact there is no
transmutation, in the sense that the actual entity of a thing changes into
another (entirely different) actual entity, but it is only (by an entirely new
re-creation) as we have explained.
So the world is continually being generated and corrupted (destroyed) at
every single instant of time (zamân fard). And there would be no persistence for the actual entity of the substance (Monad) of the world, were it not
for its receptivity to this ‘creative formation’ (takwîn) in itself. So the world
is always continually in need (faqr: of the divine creative force). As for the
forms, they are in need (of Allah’s creation) in order to come out from nonexistence into existence. And as for the Monad, it (is in need) of preserving
its existence through that (creative Act), because its existence is unavoidably conditioned upon the existence of the creative formation of that (i.e. the
LQ¿QLWHIRUPV IRUZKLFKLWLVDVXEVWUDWH
 /LNHZLVH ZLWK WKH GHSHQGHQF\ RQ WKH &UHDWRU  RI WKH SXUHO\ VSLULWXDO 
self-subsistent contingent (existent) that is not embodied: it is (still) the
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substrate for the spiritual attributes and perceptions that it supports, so that
its own individual reality may not continue without them. But those spiritual
attributes and perceptions are continually renewed in that (spiritual existent)
just like the accidents (forms) are continually renewed in the bodies.
In the same way the contingent that exists by itself and is not embodied
is the substrate of what it carries of spiritual descriptions and perceptions
(that is the bearer of meanings) that its essence may not remain without
them. And they are renewed on it just like the renewal (i.e. re-creation) of
the forms in the bodies; the image of the body is a form in the monad but
the terms (hudûd: by which the object is described) are related to the images
(of the body, not to the body itself). So the images are the ones which are
termed (mahdûda), and one of these terms is the monad in which these
images appear. That is why they (the philosophers) call the images monad(s)
because they take the monad in the term of the image.
This is possibly the main barrier that prevents us from witnessing the
reality of the world; we always try to assign an image to every concept, and
then we discuss the terms of this image such as its shape, colour, size . . . etc.
The Single Monad, however, may not be captured into image, not to mention
the Real Himself. Therefore, approaching these matters in any way other than
the path of (experiential) divine unveiling will not lead one to the truth of the
matter as it really is. No wonder that they (those who rely on their own
unaided theorizing) never cease to be in disagreement (about this). That is
why the group of the blessed, who are supported by the Holy Spirit, turned to
purifying themselves from their own thinking, and to liberating themselves
from the bonds of their (natural, animal) forces, so that they became conQHFWHG ZLWK WKH *UHDWHVW /LJKW DQG VDZ IRU WKHPVHOYHV WKH UHDOLW\ RI  WKH
PDWWHUDVLWUHDOO\LVLQLWVHOI%HFDXVHWKH5HDO±PD\+HEHFKHULVKHGDQG
JORUL¿HG ± is their vision [Kanz: 21327], so all what they see is the Real
(Chittick 2002: 116–124). As the righteous one (Abû Bakr al-Siddîq) said: ‘I
have seen nothing but I have seen Allah before it.’ So he sees the Real, then
he sees His effect in the world; that is to witness how the world emerged as if
he witnessed the possible things in their determination state when (Allah)
threw what He has thrown on them from His greatest light so they became
described by existence after they were described by non-existence [Kanz:
548, 1314]. So this (person), who has got this state, the veil of blindness and
misleading has been removed for him: ‘now We removed thy veil, and sharp
is thy sight this day!’ (50:22), ‘Lo! therein verily is a reminder for him who
hath a heart’ (not only an intellect, see also section 5.1), ‘or gives an ear and
he is witnessing (the truth)’ (50:37). So (Allah) made knowledge available in
witnessing, because the judge judges based on his best guess while the
witness witnesses with knowledge not by guessing.
[II.454.1]

According to this passage, Figure 6.1 summarizes the different types of things in
existence.
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Figure 6.1 Summary of the different types of knowable things.

Also in his Inshâ’ al-Dawâ’ir (Constructing the Circles), Ibn ‘Arabî explains
the different categories or types of existence in the same way, which he represents schematically in Figure 6.2.

6.5 The greatest element
As we have seen above, although for Ibn ‘Arabî the monad or atom (jawhar
fard) is an indivisible physical unit, it is understood to be composed of even
more elementary constituents. This means that there are smaller – but not necessarily physical – ‘constituents’ that somehow underlie and help manifest the
atoms or monads, even though the monad itself is not physically divisible into
those metaphysical constituents, but can only exist in manifestation as a substance created through those underlying constituents. So what are these ultimate
constituents of the Single Monad?
In his book µ8TODWDO0XVWDZ¿] (The Bolt for the Restless), Ibn ‘Arabî speaks
about the ‘Greatest Element’ (al-‘unsûr al-a‘zam) from which Allah has created
the ‘Absolute Unseen’ which may not be disclosed to any creature, and he indicates there that the creation or ‘origination’ of this Greatest Element is all at
once, without any intermediate or associated causes, as we have seen in section
2.16 (see also µ8TODWDO0XVWDZ¿]: 38). So this original, metaphysical ‘Greatest
Element’ that is in some mysterious way the substrate of all subsequent manifest
creation – whether purely spiritual, imaginal or physical – is the only thing that
in some way underlies, constitutes, or gives rise to the physical monads. The
individual monad or atom, however, remains the basic indivisible structure in
the physically manifest world.
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Figure 6.2 The Different Divisions of Existence (source: from Inshâ’ al-Dawâ’ir,
page 19).
Note
The numbers 0 and 1 in the inside circle describe whether the corresponding division is localized (1)
or not localized (0); and (second number) whether it is self-subsistent (1) or not self-subsistent (0).
The spirit is self-subsistent but not localized, while colour is localized and not self-subsistent.

In the µ8TODWDO0XVWDZ¿], Ibn ‘Arabî also mentions that there are 46,656,000
subtle luminous links (raqâ’iq nûraniyya) between the First Intellect and the
Greatest Element that is their origin (µ8TODWDO0XVWDZ¿]: 40). That number is in
fact the cubic power of 360 (3603 = 46,656,000), which is no doubt symbolically
associated with the traditional division of the circle (and the divine year, see
section 3.2) into 360 degrees and the historical sexagenary system attributed to
the Babylonians (see also section 4.7).
Now the resulting relation between the manifest world, the Single Monad (First
Intellect) and the Greatest Element can be conceived by analogy to the relation
between a building, the bricks and the clay: i.e. the building is made up of similar
XQLWEULFNVEXWWKHEULFNLWVHOILVPDGHIURP¿QHFOD\,EQµ$UDEvDOVRVD\V
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the noble Greatest Element is in relation to the sphere of the world like the
(indivisible) point, and the Pen is like its circumference, while the Tablet
(i.e. the world-Soul) is what is in between (the point and the circumference).
So just as the point meets the circumference with its (whole) entity, so does
this Greatest Element meet with its (whole) entity all the aspects of the Intellect, which are the subtle links (the 46,665,000 raqâ’iq) that we mentioned
before. They are unique ‘one’ in the Greatest Element, but in the Intellect
they become multiple and manifold, because of the manifold receptivity (of
the Intellect for knowledge) from the Greatest Element. So there is (only)
one ‘close attention’ (iltifâta) for the (Greatest) Element, but there are many
faces of receptivity for the Intellect, that is why this (Greatest) Element is
more realized in the unity of Its Creator.9
,EQµ$UDEvDI¿UPVWKDWWKLV*UHDWHVW(OHPHQWLVWKHPRVWSHUIHFWWKLQJLQH[LVWence and that everything other than Allah (including, as we can see, the First
Intellect) is somehow derived from it. However, he does not give much information about It, and he even says that he would explain the reality of this Element
if he was not sworn not to disclose it. However, does explain, as we have just
seen, that this Greatest Element has a special attention (iltifâta, like the divine
‘special Face’ discussed in section 5.2) to the metaphysical ‘world of writing
and recording’ (‘âlam al-tadwîn wal-tastîr), when the (manifest, including physical) world was still not yet existing in reality (but only in Allah’s foreknowledge), and that Allah created the First Intellect (that is the Single Monad)
through this special attention (µ8TODWDO0XVWDZ¿]: 39).
In the summary cosmological chapter 60 of the Futûhât, Ibn ‘Arabî alludes
more symbolically, in a metaphysical exegesis of Qur’an 68:1 (‘Nûn and the
Pen, and what they are recording . . .’), to the ‘Greatest Element’ when he
VSHDNV RI WKH P\VWHULRXV ¿JXUH RI µNûn’ whom Allah appointed as the divine
‘chamberlain’ (al-hâjib) and gave all His Knowledge of His creation, so that
Allah – with regard to His Name ‘the All-Knower’ – never hides from the Nûn.
And Allah appointed another angel, the Pen – who is the Single Monad/First
Intellect/Perfect Human Being – as the ‘scribe’ for the Nûn, ‘writing out’ all of
the divine Knowledge of His creation [I.294.33].

6.6 Analogies in the macrocosms
For Ibn ‘Arabî, of course, the mysterious metaphysical relations between the
ultimate macrocosmic constituents of creation are repeatedly mirrored in many
different ‘microcosmic’ dimensions of our own life. In each of these different
symbolic domains, the initial creation of this higher world and the relation
between its elements, such as the First Intellect and the Greatest Element, is subVHTXHQWO\UHÀHFWHGRQPDQ\GLIIHUHQWORZHUSODQHVRIH[LVWHQFH
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6.6.1 The Black Stone and the Kaaba
The most visible example of Ibn ‘Arabî’s development of this cosmological
symbolism in the Futûhât involves the Kaaba, the ‘house of Allah’ to which millions of Muslims now go on pilgrimage every year. For Ibn ‘Arabî, those circumambulating the Kaaba are mirroring the circles of higher angels surrounding
the divine Throne [I.50.30]. In that symbolic context, the angels also represent
the determining forces of the universal Nature (Al-Durratu Al-Baydâ’: 138; we
shall come back to this later in section 7.10) and the four Archangels who carry
the Throne of Allah are the four main sustaining forces of that Nature.
This centrality of the symbolism of the Kaaba is of course rooted in the fact
WKDW,EQµ$UDEvVWDUWHGWKH¿UVWFKDSWHURIKLVFutûhât by mentioning his encounter with the Spirit from whom he took all that he wrote in this book, a Spirit
whom he met while circumambulating the Kaaba. There Ibn ‘Arabî establishes a
symbolic correlation the seven circles of tawâf that the pilgrim is obliged to
perform around the Kaaba during the pilgrimage and the seven main divine
Names, in the manner already mentioned in Chapter 3: i.e. each one of these
VHYHQ1DPHVLVUHVSRQVLEOHIRURQHVSHFL¿F'D\RIWKHGLYLQH:HHNRIFUHDWLRQ
7KHQKHVD\VWKDWKLV/RUGWROGKLPµWKH.DDEDLQUHODWLRQWRWKHDOOHQFRPSDVVing (divine) Throne, is like your heart with relation to your body’ [I.50.29]. So
in fact the Kaaba on the Earth is symbolically like the Single Monad in the
cosmos. This analogy also applies to many related details, because the cubic
shape of the Kaaba is in fact the simplest structure which constitutes a body that
occupies the three spatial dimensions. As Ibn ‘Arabî mentioned [III.276.4; see
explanations in section 5.4 above], the body is composed of at least eight points,
corresponding to the corners of the cube.
But more importantly for Ibn ‘Arabî, one corner of the Kaaba holds the mysterious ‘Black Stone’ (al-hajar al-aswad) which, according to tradition, the
angel Gabriel brought down from Paradise and gave to Abraham to put it in that
corner of the Kaaba. For Ibn ‘Arabî, this Black Stone symbolically represents
the foundational role in the process of creation or manifestation of the ‘Greatest
Element’. In other words, circumambulating the Kaaba starts from the southeastern corner in which this Black Stone resides, and the pilgrim is supposed to
make seven rounds (counterclockwise) around the Kaaba: this corresponds symEROLFDOO\WRWKHZD\WKH*UHDWHVW(OHPHQW¿UVWJLYHVULVHWRRUFRPPXQLFDWHVWR
the Single Monad or First Intellect, after which the Intellect brings forth the
world of manifest creation in the seven divine Days. According to tradition, the
Prophet Muhammad said that this Black Stone resembles ‘Allah’s right hand on
Earth’ [Kanz: 34729]. As is well known, Ibn ‘Arabî holds that the ‘Universal
Reality’ – which is also another name for the Greatest Element, because it is the
origin of the Single Monad [I.119.10] – is identical to the Spirit of Muhammad
himself, as that Spirit is also, according to a number of widely known hadith,
µWKH¿UVWWKLQJWREHFUHDWHG¶>Kanz: 31917].10
Thus, at the very beginning of the opening chapter of the Futûhât, when Ibn
‘Arabî begins to speak about the underlying metaphysical reality – i.e. the
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µ*UHDWHVW (OHPHQW¶ DQG ¿UVW FUHDWLRQ ± V\PEROL]HG E\ WKH %ODFN 6WRQH WKDW
resembles Allah’s right hand, he says in poetry:
People are ignorant of its Essence, so some say it is dense, while others say
it is subtle.
He (the Spirit) said to me, when I asked why they do not know It:
‘Only the noble may truly know (recognize) the noble!’
[I.47.22]
Ibn ‘Arabî then proceeds in these opening pages to give many mysterious symbolic details about what Allah creates in the Human Being (i.e. the Single Monad
or First Intellect) and in the world with each round of the seven circumambulations around the Kaaba, and he relates that metaphysical teaching to the seven
main Attributes of Allah which are responsible for the seven Days of the divine
creative Week [I.49.32].
As shown in Figure 6.4, just the Greatest Element makes the Single Monad
which scans the states of the world in seven Days, the pilgrim in Hajj has to
make seven rounds around the Kaaba anti-clockwise. This circumambulation
starts from the eastern corner where the Black Stone resides and moves towards
the Shami corner. This clearly supports the analogy between the Greatest

Figure 6.3 The Kaaba, with people on the Hajj circumambulating it. The Black Stone
appears in the front corner, near the door.
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Figure 6.4 How circumambulating the Kaaba is similar to the Greatest Element’s creation of the Single Monad. Circumabulation starts – anticlockwise – from the
eastern corner where the Black Stone is, and that corner is for the Pole.

Element and the mysterious Black Stone, especially, since we have said above
that the Black Stone resembles ‘Allah’s right Hand on Earth’ [Kanz: 34729].
6.6.2 The spiritual hierarchy
Another important example of the symbolic analogy between the metaphysical
SURFHVVDQG¿JXUHVRIWKHµPDFURFRVP¶DQGPRUHKXPDQUHDOLWLHVLVWKHKLHUDUchy of the spirits of the prophets and saints (awliya) – a central theme that runs
throughout the Futûhât. To summarize the cosmological aspect of that theme,
Ibn ‘Arabî presents the lower realms of the cosmos as being ruled by a complex
spiritual hierarchy – largely ‘invisible’ to most human beings, though not to the
spiritual ‘knowers’ – consisting, among others, of the spiritual ‘Pole’ (al-qutb),
the two Imams, the four Pillars (awtâd), the seven Substitutes (abdâl), the eight
Nobles (nujabâ’), the 12 Chiefs (nuqabâ’), in addition to other lesser-known
groups.11(DFKRIWKHVHJURXSVDQG¿JXUHVKDVDVSHFLDOFRUUHVSRQGLQJVSLULWXDO
responsibility, some of which are have to do with maintaining the wider cosmic
order. Those pure spirits have also have an ongoing series of living human ‘representatives’ or ‘agents’ (s. nâ’ib) amongst us [II.6.6].
Some of these members of the celestial spiritual hierarchy, as Ibn ‘Arabî
presents them in scattered passages of the Futûhât, are assigned cosmological
functions symbolically related, for example, to the 12 zodiacal signs, the seven
heavens, and the seven ‘climes’ or geographical regions, the four cardinal points,
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or even the four corners of the Kaaba [II.13]. In particular, the highest level of
WKHµ3ROH¶LQWKLVKLHUDUFK\LVWKH¿JXUHZKRDSSDUHQWO\FRUUHVSRQGVWRWKHORIW\
metaphysical position of the Single Monad – which Ibn ‘Arabî often pointedly
refers to simply as ‘the Reality of Muhammad’ ($O0X¶MDP$O6¿: 158).
 7KHZRUOGRIOHWWHUV
Also yet another important symbolic analogy between the metaphysical macrocosm and more familiar human realities, which again runs throughout the
Futûhât, is the ‘world of letters’. Ibn ‘Arabî considers the letters of the Arabic
alphabet – given their central place in the culminating divine revelation of the
Qur’an – to constitute in themselves ‘a real world like us’, since they are servants of Allah just like ourselves [I.58.13]. He begins his detailed explanation of
their symbolic metaphysical and cosmological functions in a long section in the
opening chapter of the Futûhât. As he explains there, the Arabic letters also have
symbolic hierarchy similar to the spiritual hierarchy of the prophets and the
saints. Thus they also have Pole, which is the letter alif   WKH ¿UVW OHWWHU RI
Arabic alphabet; two imâms /HDGHUV  ZKLFK DUH WKH WZR RWKHU YRZHO OHWWHUV
wâw ϭ DQGyâ’; four awtâd (Pillars), which are the letters alif  wâw ϭ yâ’
ϱ DQGnûn ϥ WKDWWRJHWKHUSURYLGHWKHHVVHQWLDO$UDELFJUDPPDWLFDOLQGLFDtions (‘alâmat al-i‘râb); and seven abdâl (Substitutes), which are the letters alif
 wâw ϭ yâ’ ϱ nûn ϥ DQGWKHWKUHHNH\SURQRXQPDUNHUVtâ’ Ε kâf ϙ 
and hâ’ ˰ϩ @>,@%XWWKHLPSRUWDQWIDFWVDERXWWKHPHWDSK\VLFDOUHODWLRQV
between the world, the Single Monad and the Greatest Element are particularly
clearly developed in Ibn ‘Arabî’s teaching here regarding the metaphysical
dimension of this world of letters. Thus he clearly states that:
For the totality of the letters (like the world) may be deconstructed into the
alif (corresponding to the Pole and the Single Monad) and put together from
it (the letter or sound) alif, but it can not be deconstructed into (any of) them.
However it too can be deconstructed – in our symbolic estimation – into its
spiritual principle (rûhâniyya), which is the (primordial) ‘Point’ (of Greatest
Element) – although (in fact) the one can not be (further) deconstructed.12
[I.78.23]
Here again the ‘Greatest Element’ is assumed to be the underlying principle or
substrate of all creation and manifestation.
As we have mentioned on several earlier occasions, Ibn ‘Arabî often attributes
his source for some of the most important metaphysical knowledge about the
world to the spiritual Pole Idrîs (‘mudâwi al-kulûm’). In describing the relation
between the originary ‘Point’ of the ‘Greatest Element’ and all the manifest
cosmos, in chapter 15 of the Futûhât, this Pole tells him:
The world (physical cosmos) exists between the circumference and the point
(of the Earth at its centre), arranged according to the levels (of its orbs) and
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the smallness and greatness of the orbs. And (he said) that the sphere that is
closer to the circumference is wider than that which is inside, so its day is
ORQJHULWVVSDFHLVODUJHULWVWRQJXHLVPRUHÀXHQWDQGLWLVFORVHUWRUHDOizing strength and purity. And what goes down to the (material, earthly)
elements is less than this (high) level, on down to the sphere of the Earth.
But each part in every circumference matches what is below it and what is
above it with its (whole) entity: no one is greater than the other, despite the
IDFWWKDWRQHLVODUJHUDQGRQHLVVPDOOHU  $QGDOOPDWFKWKHSRLQWZLWK
their entities – and that Point, despite its smallness, matches the parts of the
circumference with its (whole) essential reality (‘ayn).
[I.154.22]

It is worth mentioning here, as a modern analogy to this earlier symbolism, that
one of the most compelling consequences of Quantum Mechanics is that everything in the physical world of ‘particles’ can also be expressed as waves that
have different wavelengths. Electrons for example – though they are particles –
have a wavelength. Even the Earth has a distinctive wavelength. When the mass
of the body or particle becomes larger its wavelength becomes smaller. So the
wavelength becomes even larger for massless particles such as photons (light).
 7KHKLHUDUFK\RIGLYLQHQDPHV
We have already discussed the unique Unity of Allah and the diversity of His
divine Names in section 5.3. In Ibn ‘Arabî’s wider metaphysical perspective, the
divine Names – just like the spiritual world of the angels, prophets and saints –
DUHDOVRDUUDQJHGLQDFRUUHVSRQGLQJVSHFL¿FPHWDSK\VLFDOKLHUDUFK\,QVHFWLRQ
3.1, we have already encountered the four and seven fundamental divine Names
– which correspond to the four awtâd and the seven abdâl respectively. But Ibn
‘Arabî talks about this hierarchy of the divine Names in more detail early on in
chapter 4 of the Futûhât. Here we want only to draw the attention to his explanation there of the difference between the two key divine Names ‘Allah’ and ‘the
All-Merciful’ (al-Rahmân).
Already in his Al-Tadbîrât Al-Ilâhiyya, Ibn ‘Arabî compares the relation
between those two Names with the cosmological or metaphysical relation
between the Throne and the Single Monad, as we explained in section 4.6 above
(see also Tadbîrât: 89). Because the Single Monad is itself also called ‘the
Throne’, Ibn ‘Arabî says that – in cosmological language – Allah mounted on
the Throne of the Single Monad, while ‘the All-Merciful mounted on the Throne’
(following the literal Qur’anic verses that we discussed earlier in section 1.4. So
the relation between these two Names is like the relation between the two divine
µ7KURQHV¶,WLVWREHQRWHGKHUHWKDWWKH1DPHµWKH$OO0HUFLIXO¶LVPRUHVSHFL¿cally described by all the multiplicity of the divine Names, just like the Name
Allah. For as Allah said in the Qur’an: ‘Call upon Allah or call upon the AllMerciful, Whoever you call upon, to Him belong the most beautiful Names’
(17:110). So the Name Allah is also described by all the divine Names, but the
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Name ‘the All-Merciful’ is closer to the multiplicity of the world through those
GLYHUVHGLYLQH1DPHV/LNHZLVHWKH7KURQHWKDWHQFRPSDVVHVWKHKHDYHQVDQG
Earth is a place of manifest multiplicity, whereas the Single Monad, in its mysterious intrinsic ‘hiddenness’, is more described by the transcendent divine qualities of unity and oneness.

6.7 Spreading the shadows
In discussing the divine Name ‘the Subtle’ (al-latîf ),13 Ibn ‘Arabî says that there
is great subtle knowledge in ‘the withdrawing of the shadow and its spreading’
(alluding to 25:45–46), and that is why Allah made that symbolic image a guide
to Him [IV.238.2]. As we pointed out before, Ibn ‘Arabî views the world as a
structure made ‘according to the image or form’ of the Real (see section 3.1). In
the same way, he considers the manifest world as the ‘shadow’ of the Real, or of
the Universal Intellect (and ultimately the ‘Greatest Element’). He bases these
arguments on the following two verses from the Qur’an: ‘Hast thou not seen
how thy Lord hath spread the shadow – and if He wished, He could have made it
still? Then We have made the Sun a guide unto it. Then We withdrew it into Us,
with a diminutive withdrawal’ (25:45–46), and we have already drawn attention
to this basic relation between the divine Image and its ‘shadow’ in section 3.1. In
many places [III.12.3, III.106.7, III.281.32] Ibn ‘Arabî emphasizes that the
shadow of anything is on its own image; therefore:
Know that the Human Being (Insân),14 since he is the ‘likeness’ of the
divine Form, is like the shadow of a person, which does not ever leave him,
although sometimes it appears to the senses and sometimes it is hidden. So
when the shadow is hidden, it is still implicit (ma‘qûl: ‘present-to-the-intellect’) in that person; but when it is manifest, then it is visible to the eyesight
– (at least) for whoever (actually) sees it. So (likewise) the Perfect Human
Being (al-insân al-kâmil) is implicit in the Real (al-Haqq), like the shadow
when it is hidden by direct sunlight so that it does not appear. For (the
Perfect) Human Being always continues to be, eternally and perpetually. That
is why (the Perfect Human Being) is always witnessed by the Real, since He
is described (in the Qur’an) as having Sight (al-basîr: 17:1, 40:20, etc.).
Therefore when ‘He spread His shadow’, it appeared according to His
Form: ‘Hast thou not seen how thy Lord hath spread the shadow – and if He
wished, He could have made it still?’ (25:45) – i.e. stably remaining with
Whom is His shadow. But if He does not spread His Shadow, no individual
reality (‘ayn) of It will be manifest in sensible existence, except to Allah
alone (in His Foreknowledge). So His ‘Shadow’ (i.e. the Perfect Human
Being/Single Monad) has always been with Allah and will always be with
Allah, for he continues Allah’s continuing, while everything other than the
Perfect Human Being (Single Monad) only continues (in existence) through
Allah’s causing them to continue.
[III.187.15; see also I.458.33 and II.607.14]

158

The Single Monad model of the cosmos

Therefore, the Single Monad or Perfect Human Being is the primordial Shadow
of the Real, and the manifest world is in turn the shadow(s) of the Single Monad.
The world appears in existence, after being hidden in the ‘Unseen’ (of the divine
Foreknowledge), through Allah’s ‘spreading the shadow’ of the Single Monad in
the eternally renewed act of Creation. For if God so wished, He could have left
His Shadow unmanifest, which means that the created world would have stayed
as it was in Allah’s eternal Knowledge, instead of coming out into real existence
spread over space and time.
However, the ‘shadow’ of the Single Monad is one like him: that is why
Allah withdrew his shadow ‘with a diminutive withdrawal’ – like the withdrawal
of the shadow that normally occurs at sunset (see I.459.5) – so that it disappears
in order to appear again in a different outward form, just as the sunlight disappears in order to eventually make another day. So at every ‘Day’ (instant) the
Single Monad makes a new shadow in all creation. So the world is the ongoing
collection of those instantaneous shadows, as explained in sections 3.6 and 4.3.
When the shadow is spread (before and after noon) it is itself a guide to the
Sun, just as the Sun was an actual guide to it by its effect which caused the
VKDGRZLWVHOI>,DQGDOVR,9@/LNHZLVHRXUVKDGRZOLNHH[LVWHQFH
(our actual individual entity) should guide us to realize the Real manifested in
ourselves – being His shadows – by looking at His shadow (i.e. the Single
Monad or Perfect Human Being) who makes manifest the shadow of our creation – and by proceeding then from the Perfect Human Being to the Real
+LPVHOI WKH GLYLQH µ/LJKW¶ RU 6XQ :KR XOWLPDWHO\ FDXVHG WKLV VKDGRZ WKDW LV
our existence). The seeker of the Real (murîd), therefore, keeps seeking the Real
in these shadows and in the Shadow (of the Perfect Human Being) that is their
Source, until he comes to realize that Source more fully and directly. So when he
achieves that high state of realization, he himself – being one of these shadows –
will be extinguished or ‘drowned’ (n. fanâ’) or united (n. ittihâd) with the Real –
because the shadow can not see itself and the Real at the same time – except
perhaps for an instant of time, comparable to the case of noontime at the equator,
where the shadow of the object disappears for a single moment.
But Ibn ‘Arabî always clearly points out that after the ‘enlightened’ shadowsubject witnesses the Real, and continues to watch Him, then he will realize that
he is as he was before and after his direct witnessing – except that before that
witnessing he did not realize that what he was witnessing was the Real – just as
the Sun is the Sun before and after the noontime disappearance of the shadow.15
However, in fact the shadow at noon hides in the object and not in the Sun, so in
fact the realized knower indeed does not witness the Real Himself (the Essence),
but witnesses only the ‘real-through-whom-creation-takes-place’ (al-haqq almakhlûq bihi), which is the Perfect Human Being (the Single Monad, or at most
the Greatest Element). So the Knower may at most realize his or her essential
unity with this reality, which is only the higher ‘Shadow’ of the Real.
 ,WLVKHUH,EQµ$UDEvLPSOLHVWKDWPDQ\RIWKH6X¿V¶HFVWDWLFH[SUHVVLRQV RU
poetic metaphors) have sometimes been misunderstood. For example, Ibn alFârid in his famous poem, the Tâ’iyyD VSHDNV DERXW µXQL¿FDWLRQ¶ ittihâd) in
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various forms (Mahmûd 1995: 241, 248, 252 and 276). Of course Ibn ‘Arabî
himself has sometimes been accused of believing in ittihâd and hulûl, but he was
always very careful not to mention these words and directly denied such doctrines
[III.298.30, IV.81.23].16 That is why in his prayers Ibn ‘Arabî asks to unite with
the Prophet Muhammad’s spiritual essence (dhât), who is the Perfect Human
Being. For example he says in his book of prayers, Al-Salawât Al-Faydiyya:
O God, pray for him (Prophet Muhammad) a prayer by which my branch
may connect with my root, and my part with my whole, until my essence is
XQL¿HGZLWKKLVHVVHQFHDQGP\DWWULEXWHVZLWKKLVDWWULEXWHVDQGWKHH\HLV
VDWLV¿HGZLWKWKHH\HDQGGLVXQLW\ÀHHVDZD\IURPGLVXQLW\17
In yet another of his prayers, he very clearly expresses what we have just
observed in his remarks about the divine ‘shadow’:
Oh God, no god but You, it is You Whom we worship and You Whom we
witness; ever returning to You, nothing but You. I ask of You, by You, You
Yourself, Yourself, Yourself, You Who (have) no ‘he’ other than ‘Hû’ (the
divine Essence), (I ask of you) to withdraw from me the shadow of (my
natural bodily) formation, so that I may witness my (true) self bare from any
description that is a veil which prevents me from witnessing You as ‘I’,18
DQGSXULI\PHIURPDQ\DWWULEXWHRULQÀXHQFHWKDWPDNHVPHVHHDQ\ SXUHO\
personal) share (in existence): ‘for everything is perishable but its [or ‘His’]
face’19 (28:88), ‘but to Allah all things are returned’ (42:53). Oh my God,
pray for Your messenger, our master Muhammad, who is apportioned with
this perfect abolishment (mahw), and complete integration (jam‘ ) that is
beyond perfect wisdom.20
For Ibn ‘Arabî, these symbolic analogies between the shadows and creation are
indeed very important existentially because Allah made them as guides for us, in
all the ways we have just reviewed. But what is particularly important here, in
terms of Ibn ‘Arabî’s actual cosmology and understanding of time, is that the
created entities of the world that are the evanescent ‘shadows’ of the Single
Monad are continuously re-created, by one instantaneous act of creation after
another, in a process similar to the spreading of the shadows by the Sun in the
course of the day. In the following section, we turn to some further illustrations
and implications of that cosmic process of creation.

6.8 Creation scenario: the world as a movie
/DWHU0XVOLPZULWHUVHVSHFLDOO\WKHJUHDWPDVWHUVRIP\VWLFDOSRHWU\LQ3HUVLDQ
and other eastern Islamic languages, developed a great range of familiar
symbolic forms intended to elaborate and communicate the basic Qur’anic
imagery for the cosmological processes and their symbolic expression that we
have discovered in the writings of Ibn ‘Arabî. One of the most powerful and
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multi-faceted of those images was Ibn ‘Arabî’s famous account – reminiscent of
WKH 6XQ/LQH&DYH VHFWLRQ RI 3ODWR¶V Republic – of the universe as a vast
‘shadow-theatre’, a true ‘divine Comedy’ (Morris 1993: 50–69). Thus in contemporary terms, based on the concept of perpetual cosmic re-creation that we
have explained above, we may envisage the world as like a movie being displayed on a computer monitor. It is quite fascinating to discover that this analogy
is quite accurate in most of the details, even regarding what happens inside the
computer, since the Universal Intellect/Perfect Human Being/Pen can be considered as a kind of ‘supercomputer’ which creates, organizes the world and displays it in the ‘Universal Tablet’ (of the world-Soul). Ibn ‘Arabî has already
asserted that the world appears as ‘living, hearing, seeing, knowing, willing, able
and speaking’ with the same seven fundamental Attributes of the Real. This is
because the world is His divine work, and as Allah said: ‘Say: “everyone works
according to his own type” ’ (17:84) [II.438.19]. This is also equivalent to what
we have repeatedly noted: that the Perfect Human Being and the world (including its human beings) are all created ‘according to the Form or Image’ of the
Real, and that they are also the second-level shadows of the Real (see for
example [I.163.20, II.652.25, III.343.25], and also [Kanz: 1142, 1148]).
 /LNHZLVHWKHFRPSXWHUWRGD\LVFHUWDLQO\FUHDWHGDVDFHUWDLQNLQGRIµLPDJH¶
RIVRPHVSHFL¿FDVSHFWVRIWKHKXPDQPLQGDQGFHUWDLQO\WKHZD\WKHFRPSXWHU
works resembles the human mind in many respects. However the shadow or the
image in the mirror (or photocopier) resembles at best only one facet of the origLQDO/LNHZLVHKXPDQEHLQJVIRUH[DPSOHGRQRWIXOO\UHVHPEOHWKH5HDOMXVWDV
computers do not (and cannot) fully resemble humans in many other respects.
As we have seen, Ibn ‘Arabî repeatedly showed that in many respects both
the world and the essential (spiritual) human being work in the same way. That
is why he generally considers the world as a great human being (al-insân alkabîr) and the human being as microcosm (‘âlam saghîr) [III.11.18]. Just as our
own world is essentially constituted by the meanings, images and states that are
UHÀHFWHG LQ RXU VSLULW VRXO DQG LQWHOOHFW VR WKH ZRUOG DOVR UHÀHFWV WKH GLYLQH
‘meanings’ brought into creation by the Universal Intellect, so that the phenomHQDWKDWZHSHUFHLYHDUHWKHGRXEO\UHÀHFWHGIRUPVRIWKHVHRULJLQDOPHDQLQJV
However, Ibn ‘Arabî also repeatedly asserts that the world would not exist if the
observing ‘eye’ or ‘I’ of the viewer was not also always there.21 So because of
the underlying reality of the created world as essentially ‘imaginal’ forms or
PXOWLSOH µUHÀHFWLRQV¶ RU VKDGRZV ZH FDQ RQO\ XQGHUVWDQG WKH FRVPRV LI ZH
understand how we perceive it, since for Ibn ‘Arabî it is all ultimately, and quite
literally ‘in the mind’ – albeit a different kind of ‘Mind’ at each level of manifestation.
It is known that the movie which is displayed on the cinema screen is composed of a large number of succeeding still pictures that pass rapidly before the
eye at very short intervals, so that the human mind observes only smooth
changes between those rapidly successive pictures. By running this movie at the
proper speed we feel (by illusion) as if a normal motion of objects and images is
happening on the screen. So if we suppose that the screen has no visible edges,
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and especially with the new technology of three-dimensional (laser holography)
movies, it would be very hard initially to distinguish this illusion from reality.
Now if we examine how the picture is displayed on the screen of the computer monitor, we realize that it is even more closely similar to Ibn ‘Arabî’s view
of creation. In this way the whole cosmos is a combination and rapid succession
RI LPDJLQDO IRUPV LPDJHV UHÀHFWLRQV RU µVKDGRZV¶  WKDW DUH FUHDWHG E\ RU
through the Single Monad in a similar manner to the single electron beam which
is creating the picture on the computer screen one pixel at a time.
As Ibn ‘Arabî has pointed out, the Single Monad is continuously and perpetually ‘wearing’ new forms which make us see and otherwise experience motion.
When we open our eyes we see a picture of many things around us, and if we keep
on watching we see things moving. Each mental picture is also created in series
and not all at once, as we have noted before (sections 5.5 and 5.6). In every single
LQVWDQFH DQG DW HDFK VLQJOH SRLQW RI VSDFH WKHUH H[LVWV D PRQDG ZLWK D VSHFL¿F
unique form, and we have explained before (sections 3.15 and 4.1) that it takes the
Monad a full divine ‘Week’ of creation to appear in this form, but this divine
Week for us is like a single instant. This same monad, still in the same instant of
time – for us, but a full divine ‘Week’ for the Monad itself, since we only exist for
one moment in this Week: see section 3.6 – takes another form but in another point
of space, and so on. So in one single instant the picture that we see is a combinaWLRQRIDKXJHQXPEHURIUHÀHFWHGIRUPVRIWKHVDPH6LQJOH0RQDG+HRU,WVFDQV
the whole of space at no time (for us) and without real motion (on the part of the
Single Monad), because space itself is what we subjectively experience as a consequence of the succession of forms within this monad, and motion is meaningless
when we talk about one single all-encompassing entity. It takes the monad a full
‘Week’ of creation (i.e. seven ‘Days of event’: one for each direction of space –
up, down, right, left, front and back, and one for the observer – time) to scan all
the states in the cosmos, but since each one of us is one single state – as observers,
not as bodies – we live a single moment in each full ‘Week of event’, in which we
observe the other states around and within us as the traces or memory of the forms
left over by the Monad after it has created those states. Ibn ‘Arabî succinctly
referred to this cosmological fact, in a favourite image of the later mystical poets,
right in his Forward (khutba) to the Futûhât, when he said:
Then He released the Breath, so the water waved because of its vibration and
IRDPHG  7KHQWKHZDWHUGLI¿GHQWO\ZLWKGUHZDQGUHWXUQHGEDFNKHDGLQJ
for the middle, and it left over its foam on the shore that it produced. So it
(the world) is the churning of this water that contains most things.
[I.4.7]
The ‘water’ here refers to the Single Monad itself (or the Greatest Element: Al0XµMDP $O6¿: 812–817, 826–828) because (in the famous expression of the
Qur’an) ‘every thing was created from the Water’, and the ‘foam’ is the created
forms (or their images) left over by the Single Monad after it has ‘scanned’ into
existence the created world (in six divine Days) and then returned back to the
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middle to start over a new picture [II.438.3] on Saturday. That is why Ibn ‘Arabî
DOVRDI¿UPVWKDWWKHFRVPRORJLFDOµUXOHU¶RIWKHODVW'D\RIWLPH 6DWXUGD\ KDV
WKH DELOLW\ RI KROGLQJ DQG ¿[LQJ LH PHPRU\  LQ RUGHU WR KROG WKH FRVPLF
picture and integrate it with what follows (see also section 3.5, Saturday as the
Day of Eternity).
When this perpetual creative process is conceptually ‘stopped’ and taken in
isolation, all this will form a kind of ‘still picture’ of things around us, including
ourselves both as bodies (matter) and as spirits or states of realization (meanings). Within this conception, the dynamic manifest world, then, is the instantaneous, continuously renewed succession of these slightly changing still pictures.
As we showed in section 2.6, motion is observed because things successively
appear in different places, but indeed there is no actual motion: for the observed
objects are always at rest in the different positions that they appear in. Allah is
constantly re-creating the cosmos in ever-renewed forms.
Now what we have just mentioned is exactly like what happens on the screen
of the computer monitor: when we look at the screen at any instant of time, we
see a still picture that is composed of an array of dots (pixels) in the two dimensions of the plane of the screen (for example 800 horizontal by 600 vertical
pixels). This still picture is made by a single electron beam that scans the screen
over and over again, one pixel at a time. It starts from the bottom left corner of
the screen and scans horizontally all the 800 pixels (one line), then it switches
back to the left to make the second line, and so on till all the screen is scanned,
ending up by the upper right corner; then it switches back to start a new picture
from the bottom left corner again in the same way. Because this process is performed at very high speed or refresh rate (around 100 million times per second),
we only see a continuous picture in the two dimensions; we never see the pixels
being drawn one by one. By watching the succession of pictures, we observe
PRWLRQ:KLOHWKHEHDPFUHDWHVWKHPHDFKSL[HORQWKHVFUHHQZHDUVDVSHFL¿F
form of a different colour and intensity that (slightly) changes from one still
picture and instant to the other. This momentary form that the pixels wear every
time they are scanned lasts only during the very short time that the beam is in its
place. Once the beam leaves the pixel for the next one, the form vanishes intrinsically; we only see the traces of these forms for a short time till they are scanned
again to wear a new form.
In terms of Ibn ‘Arabî’s understanding of the cosmogonic process, the electron beam here is like the Single Monad/Pen/Intellect; the screen is like both our
imagination and, outwardly or objectively, the effective ‘substrate’ of creation
that Ibn ‘Arabî calls ‘the Dust’: al-‘amâ’); while the cosmos is like the series of
pictures on the screen, which are printed on our imagination and in the Universal
Tablet. Ibn ‘Arabî’s description of the world is identical to this example of
the computer monitor, even the names that he gives to the Single Monad as the
‘Higher Pen’ and to the cosmic Soul as the ‘Higher Tablet’, indicate that the
process of creation is similar to the process of a pen’s writing on a tablet, which
is also similar to the electron-beam writing on the screen. To take yet another of
Ibn ‘Arabî’s most favoured cosmological images, we creatures are the ‘letters’
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and the ‘words’ that are spoken by the Creator (through the creative, existentiating ‘Breath of the All-Merciful’), after having been written down by the Higher
Pen on the Higher Tablet (see section 7.8).
With a closer examination of this example, we can now realize the meaning
RIWKHLQWHUWZLQHGGD\VDQGWKHWDNHQRXWGD\VDQGDOVRWKHVLJQL¿FDQFHRIWKH
(normal) week and Saturday – as the Day of Eternity – that we explained in
Chapters 3 and 4. If an observer was in one point of the computer screen (as we
DUHLQGLYLGXDOO\LQRQHVSHFL¿FSODFHLQWKHZRUOG DZHHNIRUKLPRUKHUZRXOG
be a combination of 800 by 600 instances of 800 by 600 ‘Weeks of events’,
because each point will be present (created) only while the electron beam is on
it, so it stays only one part of the 800 by 600 pixels ‘created’ during each run
(original Week/Day). Similarly, each entity in the world lives only one ‘instant’
(which equals an outwardly observable day over the entirety of entities in the
world) in each ‘Week’ of creation: i.e. only the time when the Single Monad
creates it or appears in its form. Therefore, a week for this point would be a
combination of different instants of many other Weeks of the original Weeks of
events. Also, because Saturday is the divine Day of manifest creation when each
entity realizes itself – and it does not realize itself (or the world) while being
created in the other six Days (see section 3.6) – we, as entities living in the
world, realize only the Saturdays’ instances, those that are manifest in time.
Therefore, all our life (as time) is Saturday, while the world as space is the other
six Days. In other words: the motion of the electron beam horizontally and vertically on the screen creates the space in which the picture is viewed. This is identical to the cosmic Week-Days of creation from Sunday to Friday, while the
motion when the electron beam returns from the right-top to the lower-left corner
is identical to Saturday or the manifest instant of time, because time is the
motion by which we observe the succession of the pictures.
In section 7.10, we shall talk about dimensions in more detail, but it is good
to remember here what we have already said in section 2.11 about the two cycles
of life (see in particular Figure 2.1). The screen of the computer monitor is of
course two-dimensional (2-D). So the starting of the scanning of the screen from
the lower-left corner resembles the starting of the world by creating the Real
(0-D) as the pixel itself, and then the angels in 1-D. This in the real world,
according to Ibn ‘Arabî’s account of the astrological cycle of life, takes 11,000
years; but for the case of the computer monitor it takes a very short but also
¿[HGWLPHLQZKLFKD¿[HGQXPEHURIPRWLRQVRUMXPSVKDSSHQ±SL[HOVIRU
H[DPSOH7KHQDIWHU¿QLVKLQJWKH¿UVWOLQHDQGE\VWDUWLQJWKHVHFRQGRQHWKLV
scanning or creating process moves us into two dimensions, to start the world of
jinn, while the 1-D world of angels continues. The scanning of the 2-D screen
FRQWLQXHVXQWLOLWLV¿QLVKHGDIWHUDVKRUWEXW¿[HGWLPH7KHUHLVQRWKLUGGLPHQsion in normal computer monitors, but there is in the outside world: there,
according to Ibn ‘Arabî, when this manifest stage of creation starts after 54,000
years, it marks the creation of dunyâ (‘this lower world’). Then the after-world
starts in yet another dimension (4-D) – according to Ibn ‘Arabî after 9,000 more
years, although we have not moved yet into it (see section 7.10).
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It is fascinating to notice that this analogy between the world and the computer applies to many of the details – not only with regard to the visible manifest
world, but also to the spiritual world that is analogous to the processor, the
memory, the hard disk and the software running inside the computer. It is
enough to notice that the processor of the computer – no matter how fast it may
be and how many jobs it may do very quickly – can do only one elementary job
at a time. So from outside we see multiple jobs and multiple images, running and
interacting, but from inside only one thing is manipulating all that, one by one,
in series, one single bit at a time. For example when we say that the speed of the
computer central processing unit is 3.4 GHz, this means that it can manipulate
3.4 billion bits every second, and the bit is the smallest piece of information,
which is the digital state of either 1 or 0, yes or no. This is indeed a huge speed,
yet surely the speed of the Single Monad creating the world is much larger, as
Allah plainly said: ‘and He is the fastest of all calculators’ (6:62) – although this
is normally interpreted with regard to the Judgement Day.

7

The Single Monad model and its
implications for modern physics

This existence that we know in practice,
is not like the existence that we know by unveiling.
The mind does not know it, and thinking does not recognize it,
but remembrance (dhikr) will show it, while the secret will hide it
from the minds that are veiled by habits:
that is why they do not recognize what the secrets1 understand.
(Dîwân: 229)

As with most cosmological hypotheses, past and present, testing Ibn ‘Arabî’s
cosmological model and his understanding of time is not easy. Although a preliminary test is simply its ability to resolve some of the standard paradoxes surrounding time, as we shall shortly see below, more credible tests may not be
very easy to perform, and incontrovertible tests may be inaccessible – since Ibn
‘Arabî frequently reiterates, beginning with the very Introduction to the Futûhât,
that his most distinctive cosmological insights are ultimately based on forms of
inspiration, ‘unveiling’, and divine knowledge that are beyond the level of the
ordinary human intelligence.
 6RLQWKLV¿QDOFKDSWHUZHVKDOOGLVFXVVVRPHRIWKHFRQVHTXHQFHVDQGSRVV
ible methods to test the Single Monad model that we outlined in Chapter 6.
Some persisting paradoxes in current models will be discussed, such as the historical Zeno’s paradoxes and the recent EPR paradox (sections 7.4 and 7.6). We
shall then go on to discuss some of the apparent consequences of Ibn ‘Arabî’s
cosmological model for various principles of physics, cosmology and philosoSK\:HKDYHDOUHDG\VHHQWKDWLQWKLVPRGHOVSDFHDQGWLPHDUHWUXO\XQL¿HG
and that there is a drastically different conception of motion. Most other basic
properties of matter, like mass, density, softness and transparency, will be also
affected, suggesting the eventual possibility of conceiving a kind of ‘science’
dealing with certain phenomena of mysticism and the supernatural. In addition
to that, in this cosmological model, causality itself will have a different sense,
which would enable new perspectives for reconciling cosmology and theology.
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7.1 Testing possibilities
One of the main consequences – and principles – of this model of cosmogony
and creation, as we have seen in the previous chapter, is that the creation is being
FRQWLQXRXVO\UHIUHVKHGOLNHDNLQGRIFRPSXWHUVFUHHQ$¿UVWSRVVLELOLW\FRXOG
be, therefore, to measure the ‘refresh rate’ of creation, which is also the smallest
quantum of time, or the length of the moment (al-zaman al-fard). As we have
noted, this could be expected to be equal to 24 hours (or 24 × 60 × 60 seconds)
divided by the whole number of states or entities in the world. With such an
extremely small quantity of time, there is no possible device that could measure
it.2 If we think, for example, of using high-speed cameras and then replaying
WKHLULPDJHVLQVORZPRWLRQLQRUGHUWRVHHWKHÀLFNHULQJ3ZHVKDOO¿QGWKDWWKLV
is not possible even in theory, no matter how fast the camera might be. Since the
camera, no matter how fast, is itself part of the world whose re-creation it is supposed to observe, it will not be able to see its state of non-existence because then
it will not be existing itself. Similarly, we ordinarily do not notice the re-creation
of the world because we are part of it. However, a specially detailed study of the
memory and other human internal and external senses would be necessary to
judge how the actual process of perception of the world is happening with the
re-creation principle in mind, both in our ‘normal’ state and in those specially
enlightened perceptions of the ‘knowers’ which Ibn ‘Arabî points to as the ultimate root of his cosmological thesis of ‘perpetual re-creation’.
On the other hand, other promising domains for testing and examining this
model would involve the properties of light particles (photons) and other elementary particles. The peculiar properties of photons that are normally treated as
electromagnetic waves can be a starting point to test the model above. The
photon, being a wave, has a probability of existence anywhere in space and at
DQ\WLPHDVORQJDVLWLVVWLOOXQGHWHFWHGLWWDNHV¿[HGVSDFHWLPHFRRUGLQDWHV
only after it is detected either by the eye or by a device. We can therefore say
that the photon of light, being the fastest in nature, does not undergo any recreation, and that is why it is the fastest, because creation or re-creation is a
process that takes the smallest quantum of time. Therefore one key to test the
Single Monad model experimentally could be in the emission and absorption of
light by different known processes, or in the process of converting light into
mass (and vice versa) through electron–positron annihilation and pair production
(see further below).
The best and easiest potential domain of investigation in this regard is to look
at the electron orbits around the nucleus, where it is known that the electron
jumps between the orbits when it absorbs or emits a photon of light. Because
this process is quantized, the electron may not exist between the orbits; it is
therefore re-created in the new orbit (see also the following section). We can
therefore say that the re-creation time (i.e. the moment) equals the time the electron takes to move between the orbits (i.e. actually re-appears in the new orbit).
This time-gap, however, is different from one atom to another, or even from one
orbit to another inside the atom, because it depends on the kind of atoms and on
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temperature, etc. It is not possible here to discuss this subject in detail, but it is
certainly a good point which may constitute a new subject of research.
We may also look in the annihilation of particles and anti-particles into light
and vice versa (‘pair production’). For example, when an electron meets with a
positron (each has a mass of 9.1 × 10–31 kg) they are both annihilated into a
massless photon (energy) according to the famous equation E = mc2. One electron alone can not annihilate, and one positron alone can not annihilate. But it is
SRVVLEOHWRFRQYHUWHQHUJ\LQWRSDUWLFOHVDVZKHQWZRVXI¿FLHQWO\VWURQJSKRWRQV
meet; they convert into an electron (negative charge e–) and a positron (positive
charge e+). It is worth mentioning here that Ibn ‘Arabî has apparently referred to
SKHQRPHQDWKDWKDYHRQO\EHHQNQRZQVFLHQWL¿FDOO\DIWHUWKHGLVFRYHU\RIHOHmentary particles at the beginning of last century. For example, he says:
When two monads or atoms (jawharân) [like two photons] are joined, it is
as though they are two bodies. That is to say, when they are joined with
each other, each one of them can be called a body (jism) so that in this
respect they are two bodies, as He said: ‘and of every thing, We created two
pairs’ (51:49). He actually created one pair – masculine and feminine, for
example. But He called it ‘two pairs’ for this reason that we just mentioned,
because each one of them alone without the other is not a pair, but when
another is added to it then each one of them may be called pair (zawj), so
they are two pairs.
[I.721.18]
In other places he says that the body is composed of at least eight points, like a
unit cube which is similar in shape to the Kaaba [III.276.6] (see also section 6.6).
We have already seen in Chapter 6 that, in Ibn ‘Arabî’s cosmological symbolism, the Kaaba represents the Single Monad. Therefore, we may look at the possibilities of how mass emerges out of massless photons in annihilation and pair
production and see if this phenomenon can be related to the cosmogonic conceptions of the ‘Week’ of creation explained in Chapter 3 and the ‘intertwining of
days’ explained in Chapter 4.
Yet another related and handier possibility of investigation involves the
refraction of light in transparent materials. As is well known, light slows down
when moving in transparent materials such as air, water and glass; usually the
denser the material, the more slowing light suffers, which is indicated as a higher
refraction index. The reason why this is the case is because light is absorbed by
atoms along the path and then is emitted again by almost every atom along its
path. Any absorption and emission of light can be related to the phenomenon of
re-creation, so the re-creation hypothesis can be investigated via the phenomena
underlying different refraction indexes. The refraction indexes of hundreds of
minerals and their density and other properties are already widely available.4 So
LW PD\ EH SRVVLEOH E\ FRPSDULQJ WKHVH GDWD WR ¿QG VRPH FRUUHODWLRQ EHWZHHQ
the refraction indexes and the underlying refresh rate of re-creation.
Testing this model could also be done by computer simulation, especially
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since Ibn ‘Arabî himself (in Kitâb Ayyâm Al-Sha’n: 11–16) invited people who
can do more accurate calculations to calculate the intertwining of Days on a
smaller scale than hours (for example, minutes and seconds), as we pointed out
in section 4.4. This simulation would have to take into account that, as we mentioned in section 3.6, Ibn ‘Arabî’s theory means that the world is created in six
comic ‘Days’ as space and then displayed on the last Day of creation (Saturday)
as time.
In general, the possibilities of testing these hypotheses in physics are diverse
and worth trying, but here we are more interested in the theological and philosophical consequences developed in the following sections.

7.2 Timeless motion
To start investigating some of the consequences of the cosmological principle of
continual re-creation, we can consider the case of the throne of Bilqîs, which Ibn
‘Arabî (and his later commentators) have discussed in his Fusûs Al-Hikam and
elsewhere. In most accepted understandings, motion is always associated with
time, because, no matter how fast objects move, they need a time greater than
zero to reach any point other than their original place. For example, it is well
known in physics that the photon of light is the fastest particle in the physical
world and that it travels at 300,000 km per second, so it can circle around the
Earth seven times in one second. However, this huge velocity is limited and not
instantaneous, so apparently physical motions always need time.
In the Qur’an, however, we read the story of the Prophet Solomon and Bilqîs,
the Queen of Sheba, when Solomon said to his men:
‘Which of you can bring me her throne before they come to me in submission?” [Then] a stalwart of the jinn said: “I will bring it to you before you
can rise from your place, and I verily am strong and trusty for such work’
(27:39)
But even this really quick action takes time, though very little, so
said the one who has knowledge of the Book:5 ‘I will bring it to you before
your gaze returns unto you!’ [i.e. in less than the blink of the eye, actually
immediately]. Then when he (Solomon) saw it placed steadily before him,
he said: ‘This is by the Grace of my Lord to test me whether I am grateful or
ungrateful!’
(27:38–40)
In this mysterious story it is clear that al-Khidr brought the throne of Bilqîs
from Yemen to al-Quds in no time. Because of its great importance in his view
of time and the cosmos, Ibn ‘Arabî devotes much of chapter 16 in his famous
book the Bezels of Wisdom to talk about this distinctive phenomenon of timeless
motion often associated with the extraordinary actions and manifestations of the

The Single Monad model and its implications 169
saints (awliyâ’) (Corbin 1969: 224–226). Ibn ‘Arabî, however, declares that in
reality this is not motion, but, rather, the throne was annihilated or extincted
from its original place and instantly re-created in front of Solomon, in no time,
EDVHG RQ WKH DI¿UPDWLRQ LQ WKRVH YHUVHV WKDW 6RORPRQ VDZ WKH WKURQH SODFHG
‘steadily’ before him before ‘he returns his gaze’ (i.e. her throne was not
shaking, as one would expect when an object moves quickly and then stops suddenly, owing to the deceleration). So indeed there was no motion, but rather – as
al-Qâshânî and Bâlî Effendî mentioned in their commentaries on this chapter –
all al-Khidr did was to switch the throne from its original location to the new
place in front of Solomon.6
From this perspective this kind of phenomenon is easily explained, on the
EDVLV RI WKH UHFUHDWLRQ SULQFLSOH VLQFH DV ,EQ µ$UDEv IUHTXHQWO\ DI¿UPV VXFK
apparent ‘miracles’ do not break the divine laws underlying the phenomena of
nature, but only break our ‘habits’ of perception and expectation [II.374.27]. In
fact everything that happens in Nature must be explainable under some divine
laws, and is in principle possible to be repeated [II.374.11].
In terms of modern physics, this story actually corresponds to the pervasive
phenomena that happen in the atom whenever an electron moves from one orbit
to another, when it emits or absorbs a photon of light. It is well known in physics
that when the electron absorbs or emits a photon its distance from the nucleus in
the centre of the atom changes. This change of the distance, however, is abrupt:
i.e. it does not travel through between the two places, but rather it disappears from
its original orbit and reappears in the new orbit. Usually such kind of instantaneous motion is scarcely explained according to the novel equations of Quantum
Mechanics, and it is not explainable at all with the classical Newton’s equations
(see section 1.3). Indeed such inexplicable electron behaviour was the driving
force behind the discovery of the successful theory of Quantum Mechanics.
 ,IZHUHFDOO,EQµ$UDEv¶VGH¿QLWLRQRIPRWLRQGLVFXVVHGLQVHFWLRQZHFDQ
easily account for this type of timeless motion. Such motion, according to Ibn
µ$UDEvLVQRWDQLQ¿QLWHO\JUDGXDOFKDQJHRISRVLWLRQVIURPWKHVWDUWWRWKHGHVWLnation, but rather a new creation in the second place. However, if we want to be
very accurate, the motion of the throne of Bilqîs, like the motion of electrons
between orbits and indeed any elementary motion, takes a single ‘Day of event’
which is equivalent to a single ‘atom of time’ of what we may count. Measuring
the time that the electron needs to switch between two successive orbs might be
the key to testing Ibn ‘Arabî’s cosmological model and developing it in terms of
PRGHUQVFLHQWL¿FWKHRU\7KLVVPDOOHVWLQVWDQWRIWLPHLVWKHTXDQWXP al-zaman
al-fard) of the quantized time that we have discussed in sections 2.8, 4.1 and 6.5.
In normal cases, of course the distance travelled in this smallest moment is
also very short, which causes us to see gradual changes; but in principle the distance involved could be anything; as Allah wills, since, whether the change in
positions is small or large, the same process of re-creation is taking place. Therefore, what we call the laws of physics or mechanics, are – in terms of Ibn
‘Arabî’s cosmological conceptions – just a qualitative ‘description’ of the
normally observed order of re-creation, not a real description of the actual
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process of perpetual re-creation. We shall see further below that this conception
has a great impact on our understanding of causality the most fundamental principle in physics.

7.3 Simultaneity
We have seen in section 1.3 that many classical theories considered time as an
absolute quantity. This coped very well with the common concept of simultaneity, where events which occur simultaneously in one frame of reference were
considered to have occurred simultaneously also in all other frames. With the
DGYHQWRIWKH6SHFLDO7KHRU\RI5HODWLYLW\WKHLGHDWKDWOLJKWWUDYHOVDWD¿QLWH
speed in all directions and in all frames of reference changed this piece of
common sense. According to this new theory, simultaneous events in one frame
of reference are not necessarily considered simultaneous with regard to another
IUDPHRIUHIHUHQFHPRYLQJDWDUHODWLYHO\KLJKVSHHGZLWKUHJDUGWRWKH¿UVW
According to Ibn ‘Arabî’s view of time and his model of the cosmos that we
have described above, the concept of simultaneity will have an even more relative aspect. With regard to us – i.e. considered as partial monads present on the
level of multiplicity – it is possible to have simultaneous events. The reason is
simply because normally we exist only for at one single location of the whole
momentary ‘Day of event’ (as we explained in section 2.16). For us, at every
VLQJOH PRPHQW RI UHFUHDWLRQ WKHUH LV D VWLOO SLFWXUH ZKLFK FRQWDLQV LQ¿QLWHO\
many events) displayed in the world. So from this perspective the concept of
VLPXOWDQHLW\DSSHDUVOLNHWKHFODVVLFDOGH¿QLWLRQ
But according to the re-creation principle and the oneness of being discussed
in Chapters 5 and 6 – in addition to the concept of the single Day of event discussed in section 2.8 – there can be no two cosmic ‘events’ (englobing all of creation) actually happening at the same time, because ‘each Day He is upon some
(one, single) task’ (55:29). Therefore, in reality there is no such thing as ‘simultaQHLW\¶ ± ZLWK UHJDUG WR WKH 6LQJOH 0RQDG ZKR LV FUHDWLQJ WKH UHDO ÀRZ RI WLPH
(see also Chapter 4) – because It wears only one created form at each instant of
time. Simultaneity, and therefore multiplicity, thus appear to occur only because
of the re-creation. But in reality there are not any two separate (all-encompassing)
‘events’ happening at the same created instant of time. We shall see the importance of this conclusion more clearly when we discuss the EPR paradox below.

7.4 Zeno’s paradoxes
Motion, as a manifestation of causality, is the main concern behind all the theories
of physics, from the pre-Socratics through Newton’s theory of gravity to the most
recent theories of Quantum Mechanics and Quantum Gravity. Yet there are a
number of famous philosophers who have doubted that there could be any motion
at all, despite our daily experience. As is well known, those philosophers expressed
perspectives similar to Ibn ‘Arabî’s. Most notably, Parmenides of Elea (b. 510 BC)
DI¿UPHGFRVPRORJLFDOFRQFHSWLRQVUHPDUNDEO\VLPLODUWR,EQµ$UDEv¶VGRFWULQHRI
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the oneness of being: he held ‘the One’ unchanging existence to be alone true,
while multitude and change were said to be an appearance without reality. This
doctrine was defended by his pupil Zeno (b. c. 488 BC), whose philosophy of
monism claimed that the many things which appear to exist are merely a single
eternal reality which he called Being (a term Ibn ‘Arabî also applies to the Single
Monad). The complex and rigorous adaptation of Parmenides’ hypotheses in
Plato’s Parmenides – constantly elaborated by the later Neoplatonists – offers even
closer analogies to Ibn ‘Arabî’s overall ontological system. Zeno wrote a book
containing forty paradoxes, and, although his book was lost, four of those paradoxes were discussed by Aristotle in his Physics: the Dichotomy, the Achilles, the
Arrow and the Stadium. Each of those four paradoxes challenges all claims that
there is real motion (Heath 1981: 273–283; Sorensen 2003: 44–57; Darling 2004:
351; Leiber 1993: 77; Erickson 1998: 218–220).
The Dichotomy paradox concludes that there is no motion because that which
is moved must arrive at the middle of its course before it arrives at the end. In
order to traverse a line segment it is necessary to reach its midpoint. To do this,
one must reach the one-fourth point; to do this, one must reach the one-eighth
point, and so on DGLQ¿QLWXP. Hence motion can never begin, because the sum
  HTXDOVRQHEXWRQO\DIWHUDQLQ¿QLWHQXPEHURIDGGLWLRQV
and therefore it actually approaches one but never reaches it. Even more perplexing to the human mind is the attempt to sum 1/2 + 1/4 + 1/8 + . . . backwards: for
ZHFDQQHYHUJHWVWDUWHGVLQFHZHDUHWU\LQJWREXLOGXSWKLVLQ¿QLWHVXPIURP
the wrong end!
The paradox of Achilles attempts to show that, even though Achilles runs
faster than the tortoise, he will never catch her! Let us suppose that Achilles runs
at ten metres per second and the tortoise at only one metre per second, and that
when the race started the tortoise was ten metres ahead. After one second Achilles would arrive at the point where the tortoise was when the race started, but the
tortoise would have moved one metre further – so that by the time Achilles
covers this one metre, the tortoise would have advanced again 0.1 metre, and so
on. Thus Achilles can never catch the tortoise.
Zeno bases the above two arguments on the fact that once a thing is divisible,
WKHQLWLVLQ¿QLWHO\GLYLVLEOH2QHFRXOGFRXQWHUWKHDERYHWZRSDUDGR[HVE\SRVtulating an atomic theory in which matter (or space) is composed of many small
indivisible elements. However the remaining two paradoxes cause problems only
if we consider that space is made up of indivisible elements that may be cut in
indivisible durations of time.
Turning to the third paradox of the Arrow: if we consider the path of an arrow
LQÀLJKWDWHDFKLQVWDQWRILWVSDWKWKHDUURZRFFXSLHVVRPHSRVLWLRQLQVSDFH
this is what it means to say that space is discrete. But to occupy some position in
space is to be at rest in this position. So throughout the entire path of the arrow
through space, it is in fact at rest! Or if in an indivisible instant of time the arrow
moved, then indeed this instant of time would be divisible (for example, in a
smaller instant of time the arrow would have moved half that distance).
The fourth paradox of the Stadium is a little more complicated, but it leads to
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the same result as the above – i.e. that time and space can not be discrete – while,
RQWKHFRQWUDU\ZHKDYHVHHQWKDWWKH¿UVWWZRSDUDGR[HVPD\EHUHVROYHGRQO\
if we assume that time and space are not continuous
 7KHDERYHIRXUSDUDGR[HVFKDOOHQJHQRWRQO\DOOVFLHQWL¿FWKHRULHVRIPRWLRQEXW
also our everyday experience. For this reason they have often been dismissed as
logical nonsense. Many attempts, however, have also been made to dispose of them
by means of mathematical theorems, such as the theory of convergent series or the
WKHRU\ RI VHWV $ULVWRWOH GLG QRW IXOO\ DSSUHFLDWH WKH VLJQL¿FDQFH RI =HQR¶V DUJXments, since he called them ‘fallacies’, without actually being able to refute them.
Many modern scientists like to believe that axiomatic mathematics has dispelled
=HQR¶VSDUDGR[HVZKHUHQRZLWLVSRVVLEOHWRWDONDERXWOLPLWVDQGLQ¿QLW\ZLWKRXW
reaching any mathematical contradiction and it can be proved that the sum of an
LQ¿QLWHQXPEHURIKDOYLQJLQWHUYDOVLV¿QLWH%XWVRPHUHFHQWSKLORVRSKHUVVXFKDV
Bertrand Russell persisted with such arguments, and recently similar puzzling phenomena (called the ‘quantum Zeno effect’) have been observed in radioactive atoms
(Misra and Sudarshan 1977: 756; Grossing and Zeilinger 1991: 321–326).
 :LWK ,EQ µ$UDEv¶V UHFUHDWLRQ SULQFLSOH ZH ZRXOG KDYH QR GLI¿FXOW\ DW DOO LQ
resolving Zeno’s paradoxes and reconciling his conclusion that there is no motion
with our daily perceptions. So although there is no real motion in the sense that the
object gradually leaves its position to a new one, but rather it is re-created in ever
new positions so that we imagine it moving between these places. For example,
when we watch a ‘movie’ on the television, we have no doubt that nothing really
moves on the screen, but it is only a succession of different frames. According to
Ibn ‘Arabî’s cosmological perspective, the whole world is exactly like that (see
section 6.8). As we noted in section 2.6, Ibn ‘Arabî plainly stated that the object
that we see moving actually is re-created in the distinct places between its start and
destination one after another and does not really ‘move’ between them [II.457.31],
so there is never any real motion in such a way that the object ‘gradually moves’
along its path. Thus Ibn ‘Arabî, like Zeno and Parmenides, believes that the whole
world is a manifestation of a single entity which alone can be described to have a
real existence. But Ibn ‘Arabî’s distinctive contribution is to show how the multiplicity of the world emerges from or within the Single Monad.

7.5 Discreteness and continuousness
There is no doubt that Zeno has presented a deep problem which, despite centuries of efforts to resolve it, still seems to lack a truly satisfactory solution. As
Frankel wrote:
The human mind, when trying to give itself an accurate account of motion,
¿QGVLWVHOIFRQIURQWHGZLWKWZRDVSHFWVRIWKHSKHQRPHQRQ%RWKDUHLQHYLtable but at the same time they are mutually exclusive. Either we look at the
FRQWLQXRXVÀRZRIPRWLRQWKHQLWZLOOEHLPSRVVLEOHIRUXVWRWKLQNRIWKH
object in any particular position. Or we think of the object as occupying any
RIWKHSRVLWLRQVWKURXJKZKLFKLWVFRXUVHLVOHDGLQJLWDQGZKLOH¿[LQJRXU
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WKRXJKW RQ WKDW SDUWLFXODU SRVLWLRQ ZH FDQ QRW KHOS ¿[LQJ WKH REMHFW LWVHOI
and putting it at rest for one short instant.
(Frankel 1942: 1–25, 193–206)
This basic dilemma of discreteness and continuousness has kept coming up in
various guises, but most clearly in the long historical debate on the nature of
light: whether it is particles or waves. With the success of the wave theory in the
nineteenth century, the continuum seemed to have won. But in 1899, when Max
Planck solved the ‘black body problem’7 by postulating that atoms could absorb
or emit energy only in discrete amounts, the age of Quantum Theory began.
6RRQDIWHUWKDW%RKUXVHGWKHFRQFHSWRITXDQWL]DWLRQWRFRQVWUXFWWKH¿UVWVXFcessful atomic model, and Einstein was able to analyse the photoelectric effect
only by adopting the quantum nature of light. However, Quantum Theory was
not able to solve the question of motion and change, where the continuous theory
of Relativity was more successful.
So the human mind is accustomed to classifying quantities as either countable
or uncountable, or either discrete or continuous; there is no other way. This is
inevitable on the level of multiplicity. But on the level of oneness (i.e. of allinclusive ahadiyya or ‘unicity’) there would be no meaning for such terms. A
¿UVWORRNDW,EQµ$UDEv¶VPRGHOFRXOGFRQFOXGHWKDWRQWKHOHYHORIPXOWLSOLFLW\
the world should be certainly discrete, and therefore that Ibn ‘Arabî might easily
adopt the atomist view. But the issue this raises is quite similar to what we have
discussed earlier in Chapter 2 about the length of the moment and whether it is
composed of discrete sub-moments, or whether it has a length at all. We have
seen that it is not easy to decide for either case. Similarly, it is not easy to judge
– even on the multiplicity level – whether the world is ultimately continuous or
discrete. Although there are discrete events happening in discrete times, still the
FKDQJHIURPRQHHYHQWWRDQRWKHUORRNVFRQWLQXRXVMXVWOLNHWKHÀRZRIQRUPDO
days; there is no abrupt change. Although we can easily divide events over days
and classify them according to the date, actually the relation between any two
consecutive events that happened during the day is not different from those
which happened also consecutively but on different days – for example, right
before and after morning or evening. In other words, the motion of the Earth
around its axis, though generating the appearance of different distinct days, it is
itself a continuous process. Likewise, the all-creative ‘motion’ of the Single
Monad is also a continuous process in everlasting alteration between ‘daytimes’
and ‘night-times’, manifestation and being hidden, material and spiritual – yet
there is no point of separation or abrupt transformation between any two periods
or states. That is why Ibn ‘Arabî calls the terms of discreteness and continuousness ‘disconnected’ (munfasil) and ‘connected’ (muttasil), because for him the
DFWXDO SURFHVV RI FKDQJH UHFUHDWLRQ  LV OLNH D RQHGLPHQVLRQDO ÀRZ RI GLYLQH
manifestation. So if there is an apparent continuity or discontinuity, that would
only be in our imagination or abstract consideration, but not in reality
[III.324.35–325.18].
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7.6 The EPR paradox
Physics theories, which are mainly based on explaining motion and its relation
WR WLPH KDYH ZRUNHG ¿QH IRU FHQWXULHV VR WKDW SHRSOH KDYH EHHQ DEOH WR VHQG
spaceships to the Moon and other planets with great timing accuracy. Dismissing
Zeno’s paradoxes, therefore, had no negative consequences for applied physics.
However, no single theory up to now has been able to explain all observations,
especially when it comes to the microcosms of subatomic particles, where new
paradoxes are still arising.
One of the most pertinent tests of Ibn ‘Arabî’s cosmological model is that
through its principles the prominent Einstein–Podolsky–Rosen (EPR) paradox
could be so easily and readily understood. The EPR paradox demonstrates the
discrepancy between the two principal theories of physics: Quantum Theory and
Relativity. Quantum Theory is one of the most successful theories of science. It
explained the structure of atoms, the properties of materials, elementary particles
and stars. Although it was generally consistent with the results of many decades
of experimenting, the basic conceptual foundations of Quantum Mechanics can
lead to some puzzling paradoxes and strange unacceptable features. The EPR
paradox is possibly one of the most compelling of these apparently peculiarly
unacceptable features.
In 1935 Einstein, Podolsky and Rosen – in their famous article titled: ‘Can
Quantum-Mechanical Description of Physical Reality be Considered Complete?’
(Einstein et al. 1935: 777) – developed a thought experiment to demonstrate
what they felt was a lack of completeness in Quantum Mechanics. This so-called
‘EPR paradox’ has led to much subsequent and still ongoing research. The
purpose of the EPR thought experiment was to expose the profound peculiarities
of the quantum description of a physical system extended over a large region of
space. It seemed that, under certain conditions, a quantum system of two entangled particles could in theory exchange information instantaneously or, at least,
faster than the speed of light. This clearly contradicts the principle of ‘locality’
in Einstein’s theory of Relativity, which supposes that the speed of light is a
maximum terminal velocity. The phenomena of entanglement also lead to the
violation of Heisenberg’s sacred ‘uncertainty principle’, which declares that not
all the classical physical observables (e.g. position and momentum) of a system
can be simultaneously known with unlimited precision, even in principle.
On the basis of these contradictions, EPR refused this deterministic nature of
Quantum Mechanics and postulated that the existence of ‘hidden variables’,
some thus far unknown properties of the system, should account for the paradoxical discrepancy. Niels Bohr, on the other hand, favoured the view put
together in the ‘Copenhagen interpretation’ of Quantum Theory and refused the
idea of hidden variables (Bohr 1935: 696).
In 1964 John Bell proposed a mechanism to test for the existence of these
hidden variables, and he developed his ‘inequality principle’ as the basis for
such a test (Bell 1966: 447). This was followed by many experiments to verify
this principle. The most successful of these experiments was performed by Alain
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Aspect and his colleagues in 1982 (Aspect 1982a: 1804; Aspect 1982b: 91).
Their experiment consisted of light polarization measurements made on pairs of
photons, moving in opposite directions, emitted simultaneously in single transitions by calcium atoms, then measured by sensitive detectors on each side. The
results of the experiment clearly violate Bell’s inequalities, eliminating the need
for the existence of hidden variables and thus supporting the predictions of nonlocal Quantum Mechanics (which violate Einstein’s locality principle and even
common sense). The results showed that apparently the left-hand detecting apparatus was sending some kind of message to the right-hand photon informing it as
to how the left-hand one was set up, so that the right-hand photon could interact
in the appropriate way with the right-hand apparatus. But as a matter of fact
there is no communication at all between the left and the right photons, and, if
we suppose there is, then the signal would have to travel faster than the speed of
light.
Many even more accurate experiments have been performed after that, and all
show that it is as if time ‘stops’ between the pair of entangled particles and they
interact instantaneously despite the large distance between them. Although this
experimental outcome supports the fundamental concepts of the theory of
Quantum Mechanics and contradicts Einstein’s locality principle, but there is no
adequate theoretical explanation for it, so far.
Now one of the striking consequences of Ibn ‘Arabî’s principle of re-creation
by the Single Monad is that such strange instantaneous behaviour between the
two entangled particles would be natural and very easily explained. According to
his cosmological theories the constant creation of the manifest world proceeds
like a movie composed of succeeding still pictures. Each momentary ‘picture’ of
the world is like a closed system, where any change in one part of this picture
would require another synchronizing change or changes in other part(s), so that
the whole does not change because there is no external interaction, only ‘internal’ changes. We have also explained that all ‘parts’ of the world are created in
series by the Single Monad that constantly creates (‘puts on’) ever new forms,
one total individual form at each instant of time – such that each created form
then ceases to exist (intrinsically, not through any other force) the next moment
after its existence.
Now if we take that theory of cosmic re-creation into account, we can simply
say that the two entangled particles in these experiments, like any two entities in
WKH ZRUOG QHYHU H[LVWHG WRJHWKHU DW WKH VDPH 5DWKHU WKH 6LQJOH 0RQDG ¿UVW
ZHDUV WKH IRUP RI WKH ¿UVW SDUWLFOH ± LH FDXVHV WKLV SDUWLFOH WR H[LVW XQGHU
special conditions); then this unique Single Monad itself wears other forms in a
VSHFL¿FVHTXHQFH VHHVHFWLRQ XQWLOLWFRPHVWRZHDURUFUHDWHWKHIRUPRI
the second particle – regardless of where it is in space. But by the moment of
WKLVVHFRQGVWDWHRIFUHDWLRQWKH¿UVWSDUWLFOHLVRXWRIH[LVWHQFHDQGWKHUHIRUHLW
encountered no time. Now, because the two particles are ‘entangled’ (in a closed
V\VWHP DQ\FKDQJHRQWKH¿UVWIRUPWKDWFRUUHVSRQGVWRWKH¿UVWSDUWLFOHZLOOEH
kept in the ‘memory’ of the Single Monad, so that when it comes to wear the
form of the second particle it does so in a way that keeps the total state of the
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system of the two particles unchanged (according to the Quantum Mechanical
laws, because it is a closed system). This process is instantaneous; no matter
how far apart the two particles are, because only one particle really exists at a
time, and during the interval between creating the two particles they were both
out of existence, encountering no time. This hypothesis corresponds to Ibn
µ$UDEv¶VDFFRXQWRIµWKHUHDOÀRZRIWLPH¶WKDWZHH[SODLQHGLQ&KDSWHU
In fact what we have just said applies to any (large or small) system and not
simply the system of those two entangled particles, but in normal cases the effect
of the ongoing process of cosmic re-creation is not noticeable because of the
many possible changes that could happen in any part of the complex system and
the corresponding distraction of our limited means of attention and perception.
In other words: any change in any part of the world will cause synchronization
changes in all other parts, because the world as a whole is a closed system. This
last statement is in fact another and more precise depiction of the whole cosmic
process of existentiating causality. This conception also provides a hypothetical
explanation for certain ‘para-psychological’ phenomena.

7.7 Causality and induction
As Ibn ‘Arabî often pointed out in his analyses of our unconscious reliance on
our ‘habitual’ forms of perception (‘âda), the main obstacle that prevents us
from discovering the reality of creation is our deep trust in causality and induction. It is true that we live by causes and results, but indeed this is only a limited
DQGVXSHU¿FLDOSHUVSHFWLYHZLWKUHJDUGWRWKHXQGHUO\LQJUHDOLWLHV7KHIDFWRIWKH
matter is that what we refer to as ‘cause’ and ‘result’ – i.e. what Ibn ‘Arabî normally calls the asbâb (s. sabab), or intermediate or ‘apparent’ causes – are
chronologically arranged, but ontologically unrelated. This is quite evident in
terms of the re-creation principle discussed above, but Ibn ‘Arabî also clearly
declares that ‘Allah creates things “next to” (‘inda) the causes and not “through”
(bi) them’ [II.204.13, Tadbîrât: 312]. As we’ve already seen above and in
section 2.6 that motion is only a new creation in a different place, so there is no
deeper, inherent ontological relation between the two created states before and
after motion.
Also – as a result of the readily observed systematic causes and effects – we
normally rely upon induction in drawing most of our conclusions about causality. But in chapter 56 of the Futûhât, Ibn ‘Arabî argues that ‘in reality induction
(al-istiqrâ’) does not give any (true divine) knowledge’ [I.285.3]. The reason
why he concludes that is simply because nothing is ever truly repeated
[I.285.28], as we have also shown above in discussing the re-creation principle.
,QGXFWLRQ XOWLPDWHO\ PHDQV WKDW ZH H[SHFW VRPHWKLQJ WR RFFXU LQ D VSHFL¿F
GH¿QLWLYH ZD\ EDVHG RQ SUHYLRXV REVHUYDWLRQV RI VLPLODU FLUFXPVWDQFHV DQG
regularities.
For these reasons, according to Ibn ‘Arabî, the basic observational and logical
principles that the scientists and philosophers of his time relied upon in seeking
WKH WUXWK DUH LQGHHG QRW ¿UP VR WKDW WKHLU SUDFWLFDO VXFFHVV GHFHLYHV XV ZLWK
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regard to their limitations and restricted spheres of application. For this reason
,EQ µ$UDEv¶V DQVZHU WR ,EQ 5XVKG VHH VHFWLRQ   ZDV ¿UVW µ\HV¶ EXW WKHQ KH
immediately added again ‘no’, to highlight the limitations of the philosophers’
methods, in comparison to his own reliance on divine inspiration and ‘unveiling’.
Ibn ‘Arabî, however, does not deny the phenomenological relevance of the
apparent, intermediate ‘causes’ (asbâb RQWKHFRQWUDU\KHDI¿UPVWKDWWKH\DUH
intentionally established by Allah, so they are unavoidable [II.653.11], and we
must rely on such causes to reach our goals. So those observable secondary or
apparent causes may not be removed:
And we already informed you that apparent-causes (asbâb) are divine veils,
so that removing them is not possible except through them (i.e. by other secRQGDU\FDXVHV 6RWKHYHU\UHPRYLQJRIFDXVHVLVLQIDFW¿[LQJWKHPDQG
WKHUHDOLW\RIDEROLVKLQJWKHPLV DFWXDOO\ DI¿UPLQJWKHP
[II.553.31; see also I.382.26, III.340.9, IV.275.23 and III.235.28]
So since they are veils, we have to look through them to see the Real, Who conWLQXDOO\ FUHDWHV WKH FDXVHV DQG WKH UHVXOWV DQG DUUDQJHV WKHP LQ WKLV VSHFL¿F
‘habitual’ dependency. As Ibn ‘Arabî explains, Allah creates simply by the
Command ‘Be’, and therefore He does not need the secondary causes; but He
establishes these apparent causes for us to unveil them [II.413.35], though we
would never be able to unveil the causes completely and permanently, especially
since our own unenlightened mentality itself is the main veil [II.553.6].
In the short chapter 252 of the Futûhât Ibn ‘Arabî analyses the known spiritual state of ‘abolishment’ (al-mahw), in which the spiritually realized person is
freed from the unconscious limitations of habitual perception (‘âda), so that the
rule of apparent ‘causality’ is removed for him and he can directly perceive the
universal reality of ever-renewed creation. There he says:
For the person in the state of ‘abolishment’ (of the ‘habitual’ perception of
causality), relying on causes is removed, but not the causes. For Allah never
deactivates the rule of (divine) wisdom with regard to the (created) things, and
the apparent-causes are (like all other creations) divine ‘veils’ established.
The greatest of those veils may not be removed, which is your own individual self (‘ayn: also, ‘eye’). For your individual self is also the cause (still
sabab) behind the existence of (the possibility of our) knowing and recognizing Allah – since knowing Allah may not come to exist except through
your individual self!
So it is not possible for you (i.e. the veil of your ego-self) to be ‘removed’
with Allah’s wanting to be known (by you). So He abolishes you from (witnessing) yourself, so you no longer stop with (witnessing) yourself, even
though your individual self still exists, since the manifestation (of His transIRUPLQJ  LQÀXHQFH LV IURP +LP 7KLV LV MXVW DV LQ WKH IDPRXV LQFLGHQW DW
Badr alluded to in verse 8:17) He ‘abolished’ (the normal causal role of) the
Messenger of Allah, may Allah have peace and mercy upon him, with
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regard to his throwing, despite the (actual) existence of throwing by Him: so
He said ‘and you threw not’, so he abolished him; ‘when you threw’, so
+HDI¿UPHGWKHDSSDUHQWFDXVHµbut Allah threw’ (8:17), and He only threw
by the hand of the Messenger of Allah, may Allah have peace and mercy
upon him.
[II.553.5]

7KH DSSDUHQWFDXVHV DUH LQGHHG PDQLIHVWDWLRQV RI WKH LQÀXHQFHV RI +LV 1DPHV
which is why we see the effects following from those causes, but indeed the effect
– like all of creation – is also only (ultimately) caused by Allah Himself. This
PHDQVDV,EQµ$UDEvDI¿UPVWKDWWKHQDPHVRIFDXVHVDUHLQIDFW1DPHVRI*RG
Then you have to know that the contingent things (creatures) are by essence
in need (of being given existence), so that need always accompanies them
because their essence (as contingent, ‘needy’ things) is forever. So He established for them the apparent-causes (asbâb) through the presence of which
they receive what they need. So they are in need of the apparent-causes,
therefore Allah made the individual-reality (‘ayn) of those apparent-causes
1DPHVIRU+LP6RWKHQDPHVRIWKHFDXVHVDUHIURP WKHLQÀXHQFHRI +LV
Names, may He be Exalted, so that (the contingent thing) should only need
Him, because this is the correct knowledge (of the nature of things).
So there is no difference, for the people of unveiling, between the names
that are said to be the Names of Allah according to (religious) custom and
the revelation, and the names of the apparent-causes, so far as their (all)
being Names of Allah, because He said: ‘you all are in need of Allah’
(35:15). For we see in reality the need for the apparent-causes, so the names
of the apparent-causes must be Names of Allah, the Exalted. So we call out
in prayer to those names (of the apparent-causes) by (the needfulness of our
actual) state, not through outward words (of prayer).
Thus when we are touched by hunger we rush to seek the food that may
remove the pain of hunger. So we are in need of it, and it has no need of us
– although we (in fact) are only in need of Allah. So that (food) is one of
His Names: I mean the form of this food descends to take the place of the
spoken or written word of the (corresponding) divine Name. That is why He
ordered to be thankful to the apparent-causes (31:14), because He ordered
us to be thankful to Him – that is, to thank Him through them.
[III.208.7]
But seeing through the apparent causes (to the One real Cause or Creator) is not
easy, and ultimately the meditations and path of ascension of the spiritual seeker
are all directed toward that. At the end of this path, the seeker will see only the
Image of the Real (rather than his ego-self), and that is why ‘whoever knows
himself knows his Lord’.
However it is very important to notice that at the highest steps of this ascension, as the seeker advances, he gradually loses the awareness of his limited
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physical composition, so that what remains at the end is the pure receptivity of
‘hearing’, just as ‘hearing’ (samâ‘, or sam‘ ZDVWKH¿UVWFRQGLWLRQRIDOOWKLQJV
created. Thus Ibn ‘Arabî says:
He said: ‘and Our word unto a thing, when We intend it, is only that We say
unto it “Be!”, and it is’ (16:40), but He deafened us from perceiving this
word except by the way of faith, and He blinded us from seeing His intention (tawajjuh) on creating the things, by the apparent-causes that He established. thus He sends the rain down, and it falls; and He makes fertile the
land, the seeds sprout; then He sends out the sunlight, so the plants rise, and
(the seeds) harvested, ground up, kneaded, baked and chewed by the teeth;
then they were swallowed, ripened in the stomach, taken by the liver and
made into blood, sent into the vessels and distributed over the body until the
(life-giving) vapour rises out of them, so the life of this body is for the sake
of that breath (that we breathe).
So these are the primary apparent-causes (for life), along with (His)
moving the celestial spheres and the motions of their planets, casting the
rays on the places (illuminated by) the (celestial) lights – (all that) under the
supervision of the Universal Soul, with Allah’s permission, and the support
of the (First) Intellect for (the Universal Soul). All these are veils, established as the fundamental (apparent-causes), in addition to the other, lesser
apparent-causes. So the (human receptivity or) ‘hearing’ needs to break
through all those veils until it hears the (creative divine) word ‘Be!’. ThereIRUH+HFUHDWHGLQWKHSHUVRQRIIDLWKWKHSRZHURIIDLWKVRWKDWLWÀRZVLQWR
KLVKHDULQJXQWLOKHUHDOL]HVWKHZRUGµ%H¶DQGLWÀRZVLQWRKLVVLJKWXQWLO
he witnesses the One Who gives existence to the apparent-causes. And He
has done all that through the ‘Breath of the All-Merciful’.
[II.413.35]
So – despite their ultimately being ontologically unrelated – one cannot deny the
effect of the apparent-causes. Therefore, we have to look at other prospects for
UHGH¿QLQJWKHSULQFLSOHRIFDXVDOLW\:HKDYHVHHQEHIRUH VHFWLRQ WKDW,EQ
µ$UDEvDI¿UPHGWKDWDIWHUDOOWKHIRUPVLQWKHZRUOGKDYHEHHQFUHDWHGLQWKHVL[
Days from Sunday to Friday (which is space), nothing remained to be created on
Saturday, that is the ‘Day of eternity’ or the instant of time that we live in at
each now. What remains is only continual creative changing the states of things
‘from (one) state to (another) state and from (one) station to (another) station’
[I.61.14]. Therefore the system of the world, as a still picture created in the
Week, is a ‘closed system’ in the meaning that all changes in it are necessarily
internal changes.
Therefore, whatever change happens in one part of this world will require
another change in other part(s), so that the total state does not change. This last
statement seems to articulate a new, more adequate form of the causality principle, and indeed this is exactly one of the principles of Quantum Mechanics
which has proved to be successful over the last century (see section 1.3). This is
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in fact a very important conclusion and it could be the key to a new understanding of the reality of motion. This also might explain the types of what science
tends to view as inexplicable ‘para psychological’ phenomena, such as the telekinetic effects and telepathy which are widely known as karâmât (acts of grace).
The world in all its directions of space and time, past and future, here and there,
is already encoded (via the divine Foreknowledge) in the Single Monad, so
whoever has any access to that Source should be able to predict what is in or
affects other parts of the world. If we want to study this issue further we have to
look at the divine Attributes of Power and Will, and their image in the human
being and the world, and relate them to time and space, as Ibn ‘Arabî discussed
at the end of his short treatise Al-Durrat Al-Baydâ.

7.8 Superstrings and the science of letters
In the standard model of elementary particle physics, particles are considered to
be points (or spheres) moving through the four dimensions of space-time. Extra
abstract dimensions are needed to take into account the different properties such
as mass, charge and spin.8 This standard model eventually led to obvious discrepancies between Einstein’s theory of General Relativity and the Quantum
Field Theory that is essentially based on the wave properties of matter (see
section 1.3, and also section 7.6).
Around 1985, the new String Theory suggested that all elementary particles
can be represented by fundamental building blocks called ‘strings’ that can be
closed, like loops, or open, like a hair. The different vibrational modes (or
‘notes’) of the string represent the different particle types, since different modes
are seen as different masses or spins. One mode of vibration makes the string
appear as an electron, another as a photon. But one of the most remarkable predictions of String Theory is that space-time has ten dimensions rather than four.
However, six of these dimensions are curled up very tightly, which is why we
may never be normally aware of their existence. Other subsequent extensions of
the String Theory anticipate even higher dimensions.
There are deep and exciting similarities between the principles of the String
Theory and Ibn ‘Arabî’s views. We have already mentioned in section 2.1 that
he says that there are four ‘fundamental principles of existence’ that are – in
addition to ‘another six derived from them’ – enough to describe the state of
everything in the world [III.404.22]. But what is most exciting in this regard is
Ibn ‘Arabî’s concept of the mysterious ‘science of letters’ (‘ilm al-hurûf) or what
he calls the ‘world of Breaths’ (‘âlam al-anfâs).
We’ve already mentioned above (section 6.6) the complex symbolic cosmological analogies that Ibn ‘Arabî elaborates, beginning in the long second chapter
of the Futûhât, between the cosmos, the Single Monad and the Greatest Element
on the one hand, and the world of letters on the other hand. Ibn ‘Arabî adds that
‘the world of letters is a nation like other nations . . . and those who know that
are only the people of unveiling in our path, . . . and they (the nation of letters)
are grouped into groups like the normal world that we know’ [I.58.12].
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These ‘groups’ refer to the groups of the spiritual hierarchy that we have
mentioned above, which Ibn ‘Arabî explained in detail in chapter 73 of the
Futûhât.
Ibn ‘Arabî also mentioned at the end of chapter 1 of the FutûhâtWKDWµWKH¿UVW
line that I read (from the hidden knowledge of the Spirit from whom he took
everything that he wrote in the Futûhât  DQG WKH ¿UVW VHFUHW RI WKLV OLQH WKDW ,
knew, is what I am going to mention in this second chapter’ [I.51.30]. Then he
wrote about 40 extremely dense pages on the cosmological dimensions and sigQL¿FDQFHRIWKHVFLHQFHRIOHWWHUVLQFKDSWHU9 In this chapter and other parts of
the Futûhât, Ibn ‘Arabî mentioned many mysterious facts about the letters and
their world and cosmological meaning. For example, Ibn ‘Arabî explained there
the relation between the characters of the word azal, as written in Arabic, and
the meaning of time (zamân) by tracing the mysterious relation between the
letters in both words, as he mentioned in his Kitâb Al-Azal.
This is in fact a very broad and complicated subject, and we cannot go into
details here. What we do want to summarize is that Ibn ‘Arabî considers the
entire cosmos as the words of the Real spoken through the ‘Breath of the AllMerciful’ [I.366.1, II.403.21, 459.6; see also Al-Masâ’il 105], just like the meanings that we create through the words that we speak which are also composed of
letters (or sounds) that are essentially the vibrations of our vocal strings under
WKHLQÀXHQFHRIRXUEUHDWK,QFKDSWHURIWKHFutûhât, Ibn ‘Arabî gives details
DERXWWKHFRVPRORJLFDOVLJQL¿FDQFHRIHDFKOHWWHUKRZLWLVSURGXFHGZKDWNLQG
of vibrations it carries, and also the different orbs that contribute to produce it.
Then in the long chapter 198 [II.390–478], which is titled ‘On Knowing the
Breath’, Ibn ‘Arabî mentioned remarkable facts about these cosmic meanings of
the letters and sounds, and he explained the role of each divine Name of Allah in
creating the different parts of the world and the different letters of the alphabet.
As one small illustration, we refer here to the letter (and sound) alif  WKH
¿UVWOHWWHULQWKHArabic alphabet (and many other languages), which Ibn ‘Arabî
treats as symbolically identical to the Single Monad we have mentioned above
VHFWLRQ   ± QRW RQO\ EHFDXVH LW LV ¿UVW EXW EHFDXVH LW UHSUHVHQWV WKH FORVHVW
thing to the pure creative, foundational divine ‘Breath’ itself. First Ibn ‘Arabî
asserts that ‘alif is not from (other) letters’ [I.65.23], but he stresses that ‘all
letters (like the world) may be broken down into and built up from it, while it
does not break down into them’ [I.78.22], so this letter alif is present in every
letter or word, just like the Single Monad that is also present in everything in the
world. Indeed any sound that we produce starts by the sound of letter alif
because it is simply the beginning of the blowing of the breath through the
larynx.
So since the cosmos is the words of the Real and those words are composed of
letters or sounds produced through the Breath of the All-Merciful;, these letters
are the strings that constitute everything in the cosmos, just as the meanings that
we create when we speak are also composed of the letters of the alphabet. Even
the written shape and curvature of the Arabic characters, for Ibn ‘Arabî, have
deep hidden meanings that relate to the cosmos in many mysterious ways: in that
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sense, those shapes, just like the strings in the Strings Theory, are essentially
either open like letter alif  RUFORVHGOLNHOHWWHUVmîm ϡ DQGwâw ϭ 
The science of letters and of their equivalent numbers (‘ilm al-jafr) was not
Ibn ‘Arabî’s own invention, but was widely known in various ‘esoteric sciences’,
for example those that deal with magic and talismans, where they replace each
letter by its equivalent numbers and make certain calculations and tables that are
said to have secret magical effects, or may tell hidden facts. In her famous book
Mystical Dimensions of Islâm, Annemarie Schimmel devoted a separate appenGL[ WR WKH ZLGHU WKHPH RI OHWWHU V\PEROLVP LQ 6X¿ OLWHUDWXUH 6FKLPPHO 
411–425). In fact this kind of mythology dates back to the time of Pythagoras of
Samos (582–504 BC), who visualized the world as perfect harmony, like musical
notes, which depends on the system of numbers (which were written with the
same letters of the alphabet in both Greek and later in Arabic).
As we said, these letters are arranged in a symbolic cosmological hierarchy
parallel to the spiritual hierarchy of the saints that Ibn ‘Arabî explained in
chapter 73 of the Futûhât. In fact it is noteworthy that Ibn ‘Arabî calls the
members (awliyâ) of the spiritual hierarchy ‘the world of Breaths’ [II.6.21], or
‘the Men of the world of Breaths’ [II.11.9]. Also that is why sometimes Ibn
‘Arabî calls the single Days of each singular instant ‘the Days of Breaths’
[III.127.34], because in this Day the creative divine Breath is taken which is the
string or the vibration that appears in existence. Hence in each single Day the
string (or the Single Monad, or the ‘real-through-whom-creation-takes-place’) is
vibrating to produce the letter (or sound) alif; and the world therefore is the
words that are composed of these alifs that are produced in the succeeding Days.
The Single Monad is the ultimate elementary String, but there are also other elementary strings: just as letter alif forms other letters (both in writing and speaking) the Single Monad also forms other monads that are the entities of everything
in the world.
For Ibn ‘Arabî, this cosmological analogy applies both to speaking (sounds)
and to writing (characters), because the ‘Higher Pen’ (that is the Single Monad)
is creating the cosmos by literally writing the words of the Real in the ‘Higher
Tablet’ of the Universal Soul. This process of writing produces the ‘Pen-sounds’
(sarîf al-aqlâm), which are the vibrations that are referred to in the hadith
recounting the ascension of the Prophet Muhammad [III.61.9].
6RZHVD\WKDWWKH)LUVW,QWHOOHFWWKDWLVWKH¿UVWFUHDWHG RU¿UVWRULJLQDWHG
awwal mubda‘), and he is the Higher Pen. There was nothing else originated
before (muhdath KLPEXWKHZDVLQÀXHQFHGE\ZKDW$OODKQHZO\RULJLQDWHG
in him by raising up through him the ‘Protected Tablet’ (of the World-Soul),
like the raising up of Eve from Adam in the world of material-bodies, so that
this Tablet is going to be the substrate and place for what this divine Higher
Pen writes (through the ‘words’ of creation). Now the delineation of the
letters is designed to indicate what the Real made as signs pointing to Him.
 6R WKH 3URWHFWHG 7DEOHW ZDV WKH ¿UVW H[LVWHQW UDLVHG XS IURP DQRWKHU
mawjûd inbi‘âthî). And it is reported in the revelation (of the Prophet) that
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µWKH¿UVWRIZKDW$OODKFUHDWHGZDVWKH3HQWKHQ+HFUHDWHGWKH7DEOHWDQG
said unto the Pen: “write!”, so the Pen said: “what to write?” Then Allah
said unto him: “you write and I shall dictate you” ’ [Kanz: 15116]. So the
Pen writes in the Tablet what Allah dictates to him, which is His Knowledge
regarding His creation that He shall create till the resurrection Day.
[I.139.23]
Ibn ‘Arabî also divides the letters of the alphabet between four existents: the real
(through whom creation takes place), the angels, the jinn and the Humans
[I.53.1], which we may render into vibrations in 0-D, 1-D, 2-D and 3-D as we
shall explain in the following section. This, he explains, is because hearing
(sam‘ ) is based on four realities [II.367.24], and that is why in the science of
music and notes there are four main notes: the Bum (the thick string), the Zîr (the
highest string), Muthannâ (duo), and Muthallath (trio): each moves the soul in a
special way, causing the emotions of happiness and sadness [II.367.26].
But as Ibn ‘Arabî explains in a chapter (182) entirely devoted to ‘hearing’ –
i.e. metaphysical ‘receptivity’ in all its forms:
So ‘Hearing’, in this sense, is divided into three kinds: divine hearing, spiritual hearing and natural hearing. The divine hearing is that of the (divine)
secrets (asrâr) and it is hearing from everything, in everything and through
everything, because all of the world, for them (the true divine ‘knowers’),
is the words of Allah, and ‘His words are never exhausted’ (18:109, 31:27).
Therefore they have, corresponding to those (divine creative) words, ‘hearings’ that never end . . .
And the spiritual hearing is connected to the sounds (sarîf) of the divine
pens on the Tablet of what exists, (which is) ‘Protected’ from changes and
substitutions because the whole of existence is ‘a spread parchment’ (riqq
manshûr, 52:3) and the world in relation to it is an ‘inscribed book’ (kitâb
mastûr, 52:2): so the Pens speak out, and the ears of the minds hear, and the
words are engraved (in manifest existence) so they are witnessed.
[II.367.7–9, 18–19]
So these words are the spiritual and material world that we live in, which is
therefore the succession of the vibrations (letters) produced by the divine creative Breath through the Single Monad that is the Universal Intellect, and displayed in the Universal Tablet. This subject is indeed very diverse and important,
and it is worth a separate study. Ibn ‘Arabî himself spent a good part of the
Futûhât on this subject, as illustrated in the long chapters 2 [I.51–91] and 198
[II.390–478].

7.9 The properties of matter
In apparent disagreement with physics, and also with common sense, Ibn ‘Arabî
paradoxically declares that most common properties of matter like weight,
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density, transparency and softness are related to the perceiver and not to the
objects themselves [II.458.14]. There are only two exceptions, the colour and the
shape, where Ibn ‘Arabî accepts that they can be related to something in the
object itself, though they may also be dependent on the perceiver like other
properties.
 $W D ¿UVW JODQFH WKLV PLJKW EH GLI¿FXOW WR DFFHSW HVSHFLDOO\ VLQFH LW FOHDUO\
contradicts our daily experience. However, we have already seen in section 2.6
that Ibn ‘Arabî’s unique understanding of motion may be understood only on the
basis of the oneness of being and the re-creation principle that we explained in
section 5.6. Similarly, if we accept that objects and the whole world are continuously created and re-created by the Single Monad, then we have to revise our
view about the structure of matter: for there actually exist (in this view) only the
individual substances or monads and their forms, so that other properties are
consequences and not intrinsic.
Regarding the structure of the cosmos, Ibn ‘Arabî also mentions that the
structure of the higher world (i.e. the planets, spheres and stars) ‘is different
from what the cosmologists say, although what they say is based on (observational) proof(s); and it would have been possible for Allah to have it arranged
that way (as they say) – but He did not’ [II.670.7].
This statement – which might allude to such prevalent current astronomical
theories as the model of ‘epicycles’, or the assertion of a unique distinctive
‘element’ (‘quintessence’) constituting the higher spheres and planets – means
that he regards the models of the Cosmos devised by scientists and philosophers
as logically possible, but not true, solutions to the results given by astronomical
observations.

7.10 Dimensions of the unseen world
One of the most obvious differences between science and theology is that the
¿UVWVSHDNVRQO\DERXWSK\VLFDOSKHQRPHQD LQFOXGLQJHQHUJ\ ZKLOHWKHODWWHU
assumes the existence of spiritual or non-material beings, such as the jinn and
angels, and of various spiritual worlds, including those dimensions associated
with the Hereafter. Therefore one of the possibilities in order to bridge that gap
is to extrapolate modern laws of physics and cosmology to those unseen worlds.
6RPHUHFHQWVFLHQWL¿FDWWHPSWVKDYHEHHQPDGHLQWKLVUHJDUGDQGPRVWSRVWXlate that the reason why we do not normally see those supra-natural worlds is
that they have higher dimensions (e.g. nine or ten dimensions).10 However, there
are indications that Ibn ‘Arabî sometimes suggests that angels and jinn are
‘physical’ or ‘natural’ creatures less advanced than humans. In that case, angels
and jinn have lower dimensions – one-dimensional (1-D) and two-dimensional
(2-D) respectively – while we humans, are three-dimensional (3-D) creatures,
who in the Hereafter (or perhaps even before) may be developed into four
dimensions. Here we are speaking about spatial dimensions alone.
Since we are now ordinarily 3-D creatures, we can not in general see jinn and
angels because our ordinary sensory tools are used to detect only 3-D phenom-
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ena. In contrary to that, jinn and angels can see us – not because their senses are
capable of perceiving 3-D phenomena but because they rather perceive and interact with our souls and intellects which are of their own nature (of 2-D and 1-D
respectively). Likewise jinn and humans can not in general see the angels.
However, it is possible for humans to cross over to the jinn and angel worlds by
transforming into 2-D and 1-D [I.168.20] and this is what happens to the seeker
at the beginning of his or her path and in the spiritual ascension, which is why
advanced human beings are able to speak and interact with spirits easily
[III.332.11], until they ultimately witnesses the Real Himself. But in order to
UHDFKWKLV¿QDOVWDJHWKHVSLULWXDOVHHNHUPXVWEHµDQQLKLODWHG¶LQWR'EHFDXVH
the Real can only be witnessed by His secret (‘the real through whom creation
takes place’) which He has implemented in everything [I.168.22, see also
III.540.33].
Dimensions play a very important role in modern cosmology and mathematics. There are real dimensions and abstract dimensions. In principle, we can –
PDWKHPDWLFDOO\±DVVLJQDGLPHQVLRQWRDQ\SDUDPHWHURIDVSHFL¿FIXQFWLRQ)RU
example the weather at any point on the Earth is a function of many parameters
such as time, place, the nuclear reactions on the Sun, the amount of cloud in the
area, the direction of winds etc. Each one of these parameters can be considered
as an abstract dimension for the sake of simplifying the mathematical study of
the dependency of weather on these parameters or dimensions. Real dimensions,
on the other hand, are only those three dimensions of space (i.e. length, width,
depth; or x, y, z), and no more. Although time is considered as a real dimension
in Relativity, it is not a spatial dimension and so we shall not consider it as real
in this regard (see also section 2.5).
So here we shall speak only about the three real dimensions of space. In fact
those three dimensions make six (as Ibn ‘Arabî often points out), if we take into
account that each dimension has two directions. Those six dimensions or directions are: (up, down), (right, left), (front, back); or (–x, +x), (–y, +y), (–z, +z).
I have to mention, however, that Ibn ‘Arabî never arranged the creations in
terms of dimensions as we are suggesting in this section; but this possibility is
quite evident from his various texts, and many of his ideas can be easily understood on this basis, as we shall see shortly.
 :LWKUHJDUGWRGLPHQVLRQVH[LVWHQFHFDQEHGLYLGHGLQWR¿YHFDWHJRULHVDV
we shall explain in the remainder of this chapter:
7.10.1 The real
He is the Being of ‘zero dimension’ (0-D): i.e. of no dimensions, which means
He is independent of space and time. That is why Ibn ‘Arabî sometimes symbolically indicates God as a dot or a point [III.275], for example as the centre of the
circle of creation as we have seen in the cosmogonic diagram in Figure 7.1; also,
the dot that is used in many characters of the Arabic alphabet, especially the
letters bâ’ Ώ DQGnûn ϥ +RZHYHUµWKH5HDO¶KHUHPD\UHIHUWR$OODK+LPVHOI
or also to the Greatest Element who is the Image of Real, or the ‘real through
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Figure 7.1 0-D, a point. It actually has no length, width or breadth. This is what is
called a geometrical point.

whom creation takes place’ (al-haqq al-makhlûq bihi), and he is the true ‘Image
of God’, as we have discussed in the two preceding chapters. So when we speak
about the Real with regard to the creation and spatial dimensions, we usually
mean the Greatest Element rather than Allah, since Allah Himself, His Essence,
is beyond all descriptions including dimensions.
As we have seen in an earlier diagram in Figure 5.1, Ibn ‘Arabî symbolically represents the world as a ‘circle’ whose centre is always the Real or real.
The abstract point in the centre is one unit: i.e. it can not be divided or fragmented, nor can it be even described because it has no dimensions. However, this
SRLQWIDFHVWKHLQ¿QLWHPXOWLSOLFLW\RIWKHSRLQWVLQWKHFLUFXPIHUHQFHRIWKHFLUFOH
Moreover, each point of the circle is similar to or an image of the central point.
This is identical to the meaning of the hadith that Allah created the Human Being
(and the world, according to Ibn ‘Arabî) ‘on His own Image’ (see section 3.1).
Also each point in the circumference can be a centre to a new circle [III.275], just
as everyone or everything has his or her own world, in his or her imagination.
Also, any point of the circumference can be considered the beginning of it and
also the end [I.259.24], so ‘He is the First and the Last and Hidden (centre point)
and Manifest (circumference)’. And each line that goes out of the central point
reaches a point on the circumference. This means that everything originated from
the Real (in the centre) and it returns to Him (on the circumference) [II.538.26],
which can be understood as the cosmogonic meaning of the verse: ‘to Him you
return’ (2:28) and to ‘Him everything returns’ (11:123). Finally, because all the
points are in essence a manifestation of the Real, therefore ‘the worm and the
First Intellect are equal with respect to the essence, but the difference appeared in
the form’ [III.452.33]. Similarly, as Ibn ‘Arabî points out:
Since the lines (the radii) that go out from the Point in the centre of the
circle to the circumference that comes to exist through that Point are equal
to all parts of the circumference, so likewise the (creative, existentiating)
relation of the Real, the Exalted, to the totality of all existents is the same:
there is no change in that relation at all. So all things are looking to Him and
accepting from Him that (existence) which He bestows on them, just as the
parts of the circumference are facing the Point (in the centre).
[I.125.23]
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Moreover, any object is composed of a number of points which are similar but
have different attributes; the object is the sum of those points. But we can not
say that the object is (nothing but) the (particular) point, nor we can say that it is
not the point. Similarly, the world is the sum of the manifestations of all the
divine Names of Allah, the Real, but we can not say that the world is the Real,
nor can we say that the world is not Him [III.275.32].
For Ibn ‘Arabî, the Real is creating the world by continuously and endlessly
manifesting Himself in different forms and forming the cosmos point by point
(in series as we explained above), including the perceived, perception and the
perceiver [II.484.22]. Therefore at any single instant of time (the ‘now’, or the
real existence, hâl) there exists only Him. This is not like saying that the things
are Allah, ‘because He is He, and the things are the things’ [II.484.28], but they
are the manifestations of the Names of Allah. In this sense, as we have just seen,
‘every name in the world is His Name, not a name of other than Him; for it is the
Name of the Manifest in the locus of manifestation’ [II.122.14].
The identity or essence of each one of us (i.e. the individual soul) is a point in
the circle of Creation, and so is the identity of everything in the world. So we
can here clearly see the meaning of the verse: ‘We shall show them Our signs on
the horizons and within themselves until it becomes clear to them that it/He is
the Real’ (41:53),11 which can be then considered the most obvious Qur’anic
basis of Ibn ‘Arabî’s understanding of the ‘oneness of being’. Also, since each
point of the circle is similar to the central point, ‘whoever knows himself knows
his Lord’ [I.328.31, II.298.30].
7.10.2 Angels
The angels are beings of one dimension (1-D) and they are made of light (Inshâ’
al-Dawâ’ir $QJHOVDUHWKH¿UVWFUHDWXUHVWKH3HQKLPVHOILVDQDQJHODQG
KH LV WKH ¿UVW FUHDWXUH DQG HYHU\WKLQJ HOVH LV µZULWWHQ¶ E\ KLP LQ WKH 6RXO WKH
Protected Tablet), which is two-dimensional as we shall see further below: so
their relationship is just like a normal pen and writing-board, in that they are
one- and two-dimensional respectively. Angels occur by the repeated manifestations of the Real (at least two subsequent manifestations); just as the line is composed of at least two points [III.276.3]. Ibn ‘Arabî says:
The reality of the angel does not accept deviation, because he is the origin
of the straight line connecting the two nines (of the divine Source and its
human receptacles).12 For bending (from that straight connection) is deviation, and he (the angel) does not have any bending, but he goes back and
forth between the straight (creative) motion and the reverse motion (returning from the creature to God). So he is precisely the subtle thread (raqîqa:
connecting the Source and the creatures) itself.
[I.54.21]
On the other hand, there is strong evidence in Ibn ‘Arabî’s texts that some angels
indeed function as, among other things, forces of Nature: ‘They are called angels
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(malâ’ika) because they are links, conductors that link the godly rules and divine
effects by material worlds because “al-malak” (the angel) in (Arabic) language
means the “force” and the “intensity” ’ (Inshâ’ al-Dawâ’ir: 27).
And he also says: ‘There is no place in heaven or Earth but that there is an
angel in it. And the Real continues to create angels from the (creative divine)
Breaths of the worlds, as long as they are still breathing’ [I.123.2].
It is also known in physics that there are four fundamental forces in nature,
which are: the force of gravity, the electromagnetic force, the weak nuclear
force, and the strong nuclear force. Nature is built upon these four forces. Those
four forces can be conceived as manifestations of the four prime Archangels –
Mâlik, Jibrâ’îl (Gabriel), Mîkhâ’îl (Michael) and Isrâfîl (Seraphiel) – because
,EQµ$UDEvDI¿UPVWKDWWKRVHIRXUDQJHOVDUHWKHRQHVZKREHDUWKH7KURQH al‘arsh). Although it is mentioned in Qur’an that ‘eight shall, in that Day (of resurrection), bear above them the Throne of thy Lord’ (69:17), he asserts that
when this verse was recited before Muhammad, he said ‘and they are today (in
this world) four’ [I.148.2, III.184.28, and also µ8TODW$O0XVWDZ¿]: 43–44], ‘and
tomorrow (in the Hereafter) they are going to be eight’ [I.149.29]. Ibn ‘Arabî
also explains that al-‘arsh (usually translated as ‘the throne’) in the Arabic
tongue refers to ‘the Kingdom’ in addition to ‘the Throne’ [I.147.33], so, if this
verse refers to the divine Kingdom, then its bearers or holders are those who are
in charge of its affairs, and these are like the four supports (awtâd) who hold up
WKHKRXVH)RUWKLVUHDVRQZH¿QGWKDW,EQµ$UDEvDOVRDI¿UPVWKDWWKHIRXUawtâd
(spiritual Pillars) by whom Allah sustains the Earth get their power from the
spirituality of these four angels [I.160.25, II.7.1], though he mentions here
‘Azrâ’îl (the angel of death) instead of Mâlik (the master of Gehenna). In the
Hereafter, he explains elsewhere, the three prophets Adam, Muhammad and
Ibrahim (Abraham) in addition to angel Ridwân (the Warehouser of Paradise)
shall also contribute, so those eight will be the holders or bearers of the Throne
or Kingdom in the Hereafter [I.148.11]. We shall see further below that this
helps explain why the Hereafter could be considered as four-dimensional (4-D).
Here Ibn ‘Arabî also shows that the Throne is the Kingdom, and that it is con¿QHGLQIRXUWKLQJVERG\VSLULWIRRGDQGVWDWH6RWKRVHHLJKWVXVWDLQHUVRIWKH
Throne are assigned the various duties as follows: ‘Adam and Seraphiel for
forms (for bodies), Gabriel and Muhammad for spirits, Michael and Abraham
for subsistence, and Mâlik and Ridwân are for threat and promise (i.e. the states
in Gehenna or Paradise)’ [I.148.3].
Therefore, if we want to compare those four angels who hold up the divine
Kingdom and the four elementary forces which operate in Nature, we can clearly
see, for example, a correspondence between gravity and Seraphiel, since both
operate upon the forms, the bodies. We can also see clear relations between the
electromagnetic force and Michael, because both are responsible for subsistence
and food, when we remember that all the food that we eat is in the end produced
by light and heat which are electromagnetic waves (forces) emitted by the Sun.
It is, however, not easy to establish the relation between Gabriel and Mâlik on
the one hand and the weak and strong nuclear forces on the other hand, but we
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can mention that Gehenna is said in the Qur’an to be ‘fuelled by stones’ (2:24,
66:6), and this could mean the nuclear energy that is available inside the atoms
for which those two nuclear forces are responsible.
On the other hand there are so many types of angels who also have different
states or levels (37:164) and different structures. Some of those various types are
mentioned in the Qur’an (37:1–3, 51:1–4, 77:1–5, 79:1–5 etc.), and Ibn ‘Arabî
talks about them in some detail very often in his writings [III.445.35–446.6, and
also Inshâ’ Al-Dawâ’ir: 27]. And it is quite clear by studying these types that
WKH\DUHDVVLJQHGVSHFL¿FGXWLHVMXVWOLNHWKHGLIIHUHQWIRUFHVLQ1DWXUH LQFOXGing the elementary and other forces).
 7KHUHIRUH RXU VXJJHVWLRQ WKDW DQJHOV DUH EHLQJV RI ' DSSHDUV MXVWL¿HG
because such natural forces always operate in one dimension (they are also repUHVHQWHGDVYHFWRUVµĺ¶LQSK\VLFVDQGPDWKHPDWLFV WKRXJKWKHLUHIIHFWVPLJKW
appear in two or three dimensions as well.
Notice also that, just as the real (the Greatest Element) is 0-D and can be represented by a dot, the Single Monad is 1-D and can be represented by a line. In
letters, the letter alifLVPDGHE\WKHÀRZ sayalân) of the dot. So also the Single
0RQDGLVPDGHE\WKHÀRZ WKHUHSHDWHGFUHDWLYHPDQLIHVWDWLRQ RIWKH*UHDWHVW
Element (see Figure 7.2).
7.10.3 The jinn
The jinn are beings of two dimensions (2-D) or four directions, and according to
WUDGLWLRQDOVRXUFHVWKH\DUHPDGHRI¿UH,EQµ$UDEvDI¿UPVWKDW
7KH¿UHMLQQJRWWKHIRXU RIOHWWHUV EHFDXVHRIWKHIDFWVWKH\DUHEDVHGRQWKDW
caused them to say as the Real, the Exalted, told: ‘then I will approach them
from between their hands, from behind them, from their right side and from
their left side¶  DQGWKHQWKHLUIDFWVDUHRYHUWKH\KDYHQRIXUWKHU¿IWK
fact to seek through it further level, and you should be aware not to think that
this is possible for them that to have the height (up) and its counterpart (down)
by which the six directions are complete, because the (their) reality does not
SHUPLWWKDWDVZHDI¿UPHGLQWKHERRNAl-Mabâdî wal-Ghâyât.
[I.53.8]
It is evident, therefore, that jinn can move only in four directions: the plane or
the surface. They have no sense of height, so their space is a sub-space of ours,

Figure 7.2 1-D, a line segment. It has a length, and it is created by moving a point.
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Figure 7.3 2-D, a unit square. It has length and width, and it is created by moving
the line segment in a direction perpendicular to the line on which the
segment lies.

and that is why we do not see them, they are too thin and tenuous, just like the
VXUIDFH RI D KHDW ZDYH RU ÀDPH ,W LV DOVR QRWHZRUWK\ LQ WKLV UHJDUG KHUH WKDW
Allah said in the Qur’an that the angels say: ‘to Him (to Allah) belongs what is
between our hands and what is behind us and what is between that’ (19:64); so
He did not mention the sides as in the case of jinn. This therefore supports what
we said above about the angels being only 1-D.
In fact, just as the structure of angels is like our spirits, the jinn’s structure is
VLPLODUWRWKHVWUXFWXUHRIRXUVRXOVDV,EQµ$UDEvDI¿UPVµWKHLQQHU bâtin) of
the human being is in fact jinn’ [I.85.6], and also it is possible that the inner of
jinn is angels and the inner of angels is the real, which is again another form to
express the oneness of being.
7.10.4 Humans
Humans of course are beings of three dimensions (3-D) and they are made of
earth or clay. As we said above, humans can decompose into 2-D and 1-D so
that they may interact with jinn and angels, and they may also decompose into
0-D so that they may witness the Real, but they may not of course become like
the Real as God though they may become like the ‘real through whom creation
takes place’ who is the perfect Image of God, or the Perfect Human Being. And
DV ZH¶YH VDLG WKDW WKLV LV WKH DLP RI WKH 6X¿ WR GHFRPSRVH LQWR ' ZKLFK
means to purify one’s self and get rid of all the earthly (3-D) attachments.

Figure 7.4 3-D, a unit cube. It has length, width and depth. It is created by moving
the square in a direction perpendicular to the plane. Notice that seven
motions are needed to make up the cube.
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7.10.5 The hereafter
We can not talk too much about the Hereafter, because it has been mentioned
that it is different from what we may imagine [Kanz: 39236, 39241], but as we
have mentioned above that the holders of the Throne or Kingdom are now four
and in the Hereafter they shall be eight. So it is possible that the Hereafter will
be four dimensional (4-D) because doubling the number of forces requires new
dimensions for the new forces to operate.
Moreover, we notice that our major senses relate to dimensions in the following manner. Hearing requires only 1-D, because the propagation of sound waves
is received by the ear one bit at a time. Seeing, on the other hand, requires 2-D
because at any instance we may perceive a picture that occupies a surface. To
conceive 3-D, however, we need imagination because the 3-D space that we conceive is built up as a result of the integration of 2-D pictures that we perceive
WKURXJKWKHÀRZRIWLPH:HSHUFHLYH'RQO\E\KHDULQJDQG'E\VHHLQJ
and we conceive 3-D, by imagination. So our thoughts, or imaginations, that we
have in our memory are indeed mostly 2-D pictures (but also 1-D sounds) but by
integrating them over time we conceive the volume. Thus, it is possible, and
plausible, that in the Hereafter we shall gain new faculty, more advanced than
imagination, that allow us to conceive of 4-D. In this case our thoughts will be
'DVFRQ¿UPHGE\,EQµ$UDEvDQGPDQ\KDGLWKWKDWGHVFULEHWKH3DUDGLVH)RU
H[DPSOH,EQµ$UDEvFRQ¿UPVWKDWSHRSOHLQ3DUDGLVHVKDOOKDYHWKHSRZHURIFUHating through the command ‘be’, just as Allah does in this world [Al-Masâ’il:
,,,,,,,,,,@DQGKHDOVRDI¿UPVWKDW
this is also attainable (by some people) in this world [Al-Masâ’il: 126,
III.295.14]. This is also called al-fî‘l bil-himma (doing by intention or determination) [I.259.33].
On the other hand, and since we have seen that the Real is 0-D and that the
DQJHOV DUH WKH ¿UVW UHSHDWHG PDQLIHVWDWLRQ RI WKH 5HDO DQG VR RQ WKH MLQQ DUH
manifestations of the second order (in 2-D). Thus humans are more advanced
and complex that jinn because they are created by the manifestations of the Real
in the third order. Likewise, it is expected that the Hereafter will be the fourthorder manifestation.
The Creation is done through the Pen who is writing the words of the AllMerciful. This Pen started by writing the dot (absolute Spirits, including the real;
0-D) and then the angels by making a line (1-D), and he continued until a certain
term where he started another line, thus making a plane (2-D) and that is the creation of jinn. After that and at the certain term also, he started making new
planes, thus forming the volume (3-D) that we are in now. And eventually the
Pen will start, at a certain term (ajal), a new dimension to open the life in the
Hereafter (4-D). This ‘term’ is either the time of our death (al-ajal) or possibly
the time of spiritual realization (al-fateh) which is also a kind of voluntary death
[IV.354.19] (Chittick 2002: 105–107). We have already seen in section 2.11
WKDW ,EQ µ$UDEv VSHFL¿HG WKH VWDUWLQJ WLPHV EHWZHHQ WKRVH GLIIHUHQW WHUPV VHH
Figure 2.1).

192

The Single Monad model and its implications

It is also possible in Paradise that the Creation will continue, endlessly, into
higher dimensions (n-D, where n is any integer number), more than four. Maybe
that is what it means when Ibn ‘Arabî says: ‘seeking (al-sulûk; into Allah) is
always requested in this life and also in the Hereafter. For if there was a destiny,
it would have been possible to achieve (but there is no destiny)’ [Al-Masâ’il:
203]. It is probably here where abstract mathematics – which can deal with any
number of dimensions and different types of topological spaces – has anticipated
this hypothetical structure of the world, whereas physicists up till now can not
conceive of more than three dimensions.
Finally, we must add that conceiving the world in this way according to the
dimensions will greatly help in any possible future computer simulations to test
the Single Monad model, because in this way we should be able to see whether
the current structure of stars and galaxies could have happened starting from the
initial conditions and rules that we described above and in Chapter 4 when we
GLVFXVVHGWKHDFWXDOÀRZRIWLPH

Notes

1 Cosmology and time
1 The geocentric view considers the Earth to be in the centre of the universe, while the
heliocentric view considers the Sun to be in the centre. Modern cosmology, however,
asserts that the universe, being a closed space-time arena, does not have a centre; any
point may be considered a centre, just as any point on the surface of the Earth may be
considered a centre (with regard to the surface, not to the volume). So whether the
Earth or the Sun is in the centre of the universe is a valid question only with regard to
the solar system which was the known universe in early cosmology, but it is no longer
valid after discovering the galaxies and the huge distances between stars outside the
solar system. It is worth mentioning here that Ibn ‘Arabî clearly asserted that the universe does not have a centre [II.677.19].
  )RUPRUHLQIRUPDWLRQDERXWWKLVVXEMHFWVHH%LHĔNRZVNL  
3 The redshift is the displacement (towards the red side) of the spectral lines of the light
emitted by stars when it is received on the Earth, and this is due to the high speed of
the motion of stars away from us. The amount of the shift towards the red is directly
proportional to the distance of the star away from us, and this is how distances to far
away stars and galaxies are calculated with a high degree of accuracy.
4 For more information about the principles of Quantum Cosmology see Linde (1990),
chapter 3.
5 For more information about Ibn ‘Arabî’s life and intellectual background see Addas
(1993) and Hirtenstein (1999).
6 For a full list of books and manuscripts attributed to Ibn ‘Arabî’ see: Yahya (1964). In
this book Othman Yahya mentions over nine hundred books (with about 1,395 titles)
attributed to Ibn ‘Arabî. Most of them however, as Yahya shows, are not really by
him, and also many of his genuine books are lost or not available. For a list of Ibn
‘Arabî’s printed works see appendix 1 in Hirtenstein (1999). See also the list of his
Arabic and translated works in the Bibliography.
7 In this hadith Allah says: ‘I was a hidden Treasure, so I loved to be known; so
I created the creatures/creation so that I might be known.’ This famous hadith
qudsî (‘divine saying’) is not found in standard hadith collections, but is widely
TXRWHGE\6X¿VDQGHVSHFLDOO\,EQµ$UDEv>,,,,,,,,
II.330.21, II.339.30, III.267.10, IV.428.7]. Some scholars of hadith therefore consider
it a fabrication, but, as William Chittick pointed out, Ibn ‘Arabî believes that
this hadith ‘is sound on the basis of unveiling, but not established by way of transmission (naql)’ [II.399.28]. See also SPK: 391: 250–252, and SDG: 21, 22, 70, 211,
329.
8 In this hadith the Prophet Muhammad was asked: ‘Where was our Lord before He
created the creatures?’ He answered: ‘He was in a Cloud (‘amâ’)’ [Kanz: 1185,
29851]. See also SPK: 125, and SDG: 118, 153, 360. Ibn ‘Arabî discusses this hadith
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very often in the Futûhât: [I.148.17, I.215.33, II.62.36, II.150.21, II.310.3, II.391.28,
III.304.5, III.506.5].
9 See: ‘The Language of the angels’, by Pierre Lory, from ‘The Breath of the AllMerciful’ symposium held at Berkeley, 1998 (available as audio tape from the
Muhyiddin Ibn ‘Arabî Society, Oxford).
10 Nature here actually means ‘the level of Nature’ (martabat al-tabî‘a) (i.e. the four
foundational elements) and not nature in the physical sense, which is the material
world. Ibn ‘Arabî explains that the level of Nature does not have a separate physical
existence: ‘So (God) the Exalted estimated the level of nature that if it has (real) existence it would be below the Soul, so even though it does not really exist, it is witnessed by the Real there. That is why He distinguished it and determined its level. It
is with regard to natural beings just like in regard to the divine Names: they can be
known and imagined, and their effects can appear and cannot be ignored, while in
general they do not have any (separate) essence. Likewise, (the level of) Nature gives
what is in its potential of sensible forms that are assigned to it and that have real existence, while it does not have real separate existence. So how strange is its state and
how high its effect!’ [II.430.8].
11 From the Qur’anic verse ‘the All-Merciful mounted (established His authority) on the
Throne’ (20:5) and other similar verses such as ‘He created the Heavens and the
Earth in six days and then He mounted on the Throne’ (7:54, and the same meaning
in other verses: 2:29, 10:3, 25:59, 32:4, 57:4). We shall see in Chapter 3 that, according to Ibn ‘Arabî, the six directions of space were created by the process of God’s
‘mounting’ (istiwâ’) on the Throne in six days from Sunday to Friday.
12 Abû Hâmid Muhammad B. Muhammad al-Tûsî Al-Ghazâlî (AH 450–505/
AD 1058–1111) outstanding Muslim theologian, jurist, thinker, mystic and religious
UHIRUPHUZKRODWHUSXUVXHGDQGV\VWHPDWLFDOO\GHIHQGHGWKHSDWKRI6X¿VP6HHDOVR
EI2, ‘Al-Ghazâlî’, II: 1038.
13 Ibn Rushd, Tahâfut Al-falâsifa (The Incoherence of the Philosophers) (1927), ed.
M. Bouyges with a summary in Latin, Beirut: n.p.. This is a controversial work of
theological refutation where al-Ghazâlî enumerated twenty maxims of the philosophers that he found that they could not incontrovertibly demonstrate, as they had
claimed.
14 Abû al-Walîd Ibn Rushd (AH 520–595/AD 1126–1198) was the chief judge of Seville
and a great philosopher known in the West as Averroes. There was no one higher than
him in the matter of legal ruling (fatwD IRUFUXFLDOLVVXHV+HZDVDWRS¿JXUHLQWKH
history of both Islamic and Western philosophy and theology. He defended philosophy against the Ash‘arite theologians (Mutakallimûn) led by al-Ghazâlî, against whom
he wrote his Tahâfut Al-Tahâfut (The Incoherence of the Incoherence), translated
from the Arabic with introduction and notes by Simon van den Bergh (Gibb Memorial Trust, 1978). See also EI2, ‘Ibn Rushd’, III: 909.
15 Muslim theology is the theology that is derived from the Qur’an and the Prophetic
traditions. Kalam (lit.: speaking) is the Islamic tradition of seeking theological principles through dialectic. The original scholars of kalam were recruited by the House of
Wisdom under the Abbasid Caliph in Baghdad in the ninth century AD, but soon many
opposing kalam schools emerged such as Ash‘arites and Mu‘tazilites.
16 Abû ‘Alî al-Husayn ibn Abdullâh Ibn Sînâ (AH 369–428/AD 980–1037), known in the
West as Avicenna, was an important Muslim physician, scientist, mathematician and
philosopher. See also EI2, ‘Ibn Sînâ’, III: 941.
17 Ibn Sînâ (1983): 68. See also ‘Alâ’ al-Dîn ‘Abdul-Muta‘âl (2003): 131.
18 Ibn Sînâ (1983): 72. See also Al-‘Atî (1993): 110.
19 Ibn Sînâ (1983): 74.
20 Ibn Sînâ (1938) Al-Najât, ed. Muhyî al-Din S. al-Kurdî, 2nd ed., Cairo: n.p.: 117.
 1DPHG DIWHU LWV IRXQGLQJ ¿JXUH $E DO+DVDQ DO$VKµDUv WKLV 6XQQL WKHRORJLFDO
school had its origin in the reaction against what they viewed as the excessive ration-
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alism of the Mu‘tazila (a movement founded by Wâsil Ibn ‘Atâ’ in the second century
AH/eighth century AD. The Ash‘arites insisted that reason must be subordinate to the
literal data of revelation. They accepted some of the cosmology of the Mu‘tazilites,
but put forward a nuanced rejection of their theological principles. See also EI2, ‘AlAsh‘arî, Abu ‘L-Hasan’, I: 694; ‘Ash‘ariyya’, I: 696; ‘Mu‘tazila’, VII: 783.
Abû Yûsuf Ya‘qûb Ibn Ishâq al-Kindî (AH 185–256/AD 805–873) is considered the
historical ‘father’ of Islamic philosophy. He was also a scientist of high calibre, a
gifted mathematician, astronomer, physician and a geographer, as well as a talented
musician. See also EI2, ‘Al-Kindî’, V: 122.
Al-Kindî (1950): 117.
Mohammed Ibn Zakariyya al-Râzî (AH 251–313/AD 865–925). See also EI2, ‘Al-Râzî’,
VIII: 474.
Abû Nasr al-Fârâbî (AH 259–339/AD 870–950) was one of the foremost Islamic philosophers and logicians. See also EI2, ‘Al-Fârâbî’, II: 778.
Euclidean geometry is based on the ideas of Euclid (c. 300 BC), who stated in his book
The Elements¿YHSRVWXODWHVRQZKLFKKHEDVHGDOOKLVWKHRUHPV$FFRUGLQJWRWKHVH
postulates, space is homogeneous like that which we feel on the Earth. In modern cosmology and with the high intensity gravity found near giant stars and galaxies, space
can no longer be treated as homogeneous, and therefore a new branch of geometry
(non-Euclidean geometry) has been introduced to take into account the curvature of
space-time. For information about Euclidean geometry, see Patrick (1986).
This is because of the ‘uncertainty (Heisenberg) principle’ which states that not all of
the physical parameters (e.g. position [x] and momentum [p]) of a system can be fully
determined at the same time. It is mathematically expressed as: $x.$p > h where h is
Planck’s constant, which is in the order of 6 × 10–34 erg-seconds.
Before the advent of Quantum Mechanics there was a long debate about the nature of
OLJKWZKHWKHULWLVSDUWLFOHVRUZDYHV6RPHH[SHULPHQWV DQGWKHRULHV FRQ¿UPHGWKDW
LWLVSDUWLFOHVZKLOHRWKHUVFRQ¿UPHGWKDWLWLVZDYHV4XDQWXP0HFKDQLFVVROYHGWKLV
contradiction by suggesting that particles have wave properties and waves have particle properties. See Baierlein (1992).

2 General aspects of Ibn ‘Arabî’s concept of time and days
1 See note 10 in chapter I.
2 In the language of kalam theology, a ‘negative attribute’ (sifa salbiyya) is an attribute
that is not a real description, but simply a negation of a purported description. See
also The Book of Eternity (Kitâb Al-Azal) for Ibn ‘Arabî.
3 For more details about the ‘line-point’ and ‘time-now’ analogy, see Hasnaoui (1977):
50. See also Ibn ‘Arabî’s treatise of ‘Risâla fî Asrâr al-Dhât al-Ilâhiyya’ in Rasâ’il Ibn
‘Arabî (Beirut: Mu’assasat al-Intishâr al-Arabî, 2002–04), ed. Sa‘id ‘Abd al-Fattah,
Vol. I: 193–206 [201].
4 There are two closely related words in Arabic commonly used for the everyday senses
of ‘time’: zamân and zaman. They are basically used in the same contexts, and usually
Arabic dictionaries (such as Lisân al-‘Arab (Beirut: Dâr Sâdir, n.d.), XIII: 200) do not
distinguish between them. Ibn ‘Arabî also seems to use these two words interchangeably in many places, although we can detect a unique pattern of use in the Futûhât: in
many places he uses zamân for the general meaning of time that has a span or duration, while he uses zaman to mean the current time or a VSHFL¿F time that is usually
VKRUWDQGGH¿QHGVXFKDVLQWKHWHFKQLFDOH[SUHVVLRQµWKHVLQJOHWLPH¶ al-zaman alfard) [I.318.22, II.82.22, IV.267], which is explained later in this chapter.
5 Al-jawhar literally means ‘the jewel’ but technically it means ‘the essence’. Ibn
‘Arabî took this technical usage from kalam theology. We will translate it as ‘the
monad’, which is the indivisible substance that is thought to constitute matter. We
will devote a full section to the monad in section 6.2.
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6 Al-‘arad – in this technical sense drawn from the usage of the kalam theologians – is
the actual appearance or the form of al-jawhar, or the form each monad wears in
order to appear in existence. The atomists, especially the Ash‘arite theologians,
asserted that the world is composed of substances and accidents (jawâhir and ‘arâd)
and that substances remain while accidents always change. Ibn ‘Arabî, however,
employs the term more strictly than the Ash‘arites, since he says that everything that
we see always and constantly changes, though it may change into ‘similars’ or ‘likenesses’ (s. mithl), which is why we think that certain things are not changing
[III.452.24]. He also asserts that this monad (al-jawhar) is not visible by itself, but
only appears wearing this form or the other. See also SPK: 97.
7 There are two different words in Arabic habitually used for the meaning of space: almakân and al-hayyiz. Al-hayyiz is more accurately used to refer to the abstraction of
three-dimensional space, while al-makân in fact refers to ‘the place’ rather than space.
Ibn ‘Arabî himself sometimes uses both of these two words to mean space, but in one
SDVVDJHKHFOHDUO\GH¿QHVWKHPµal-makân is what the objects rest on, and not in, it;
for if they were in it, these would be al-ahyâz (s. hayyiz, space), not al-makân (place)’
[II.458.3].
8 Al-Afrâd min al-rijâl: al-afrâd (‘the Solitary Ones’) are a group of the highest spiritual
Sages who are outside the circle of the spiritual Pole (al-Qutb); al-Khadir (lit. ‘the
green man’) is one of them [II.19.9]; and ‘they are not governed by the circle of the
Pole and he has no rule over them, but rather they are as complete as himself’
[III.137.12]. In Ibn ‘Arabî’s technical usage, al-rijâl (‘the True Men’) refers not at all
to a gender but to the fully accomplished spiritual sages or ‘true Knowers’ (‘urafâ’).
See also $O0XµMDP$O6¿: 515–521.
9 See chapter 371 of the Futûhât [III.416] for a detailed account of the creation scenario
of both the physical and intelligible worlds as seen by Ibn ‘Arabî. Also in chapter 7 of
the Futûhât [I.121] Ibn ‘Arabî gives many details about the different stages of creating the natural or physical world in time; however the numbers that he gives there fall
IDUVKRUWRIWKHPRGHUQZHOOHVWDEOLVKHGVFLHQWL¿FUHVXOWV
10 Ibn ‘Arabî explains this in detail at the beginning of the Futûhât, as he was discussing
the ‘special people of Allah’. He discusses this doctrine there under many issues
(masâ’il) in which he summarizes the relations between the Real, the world and nonexistence. See his introduction in the Futûhât [I.41–47]. Ibn ‘Arabî also wrote these
issues and much more in Kitâb Al-Masâ’il which is also known as ‘Aqîdat ahl alikhtisâs, ‘the doctrine of the special people (of Allah)’, see the Bibliography.
11 When Ibn ‘Arabî uses this term ‘in charge of moving’ to describe the active force
here, he has in mind his famous concept that the world (where bodies and objects
move) is like a super-human (insân kabîr) [III.11.19], where all physical motions are
due to this active force of the Universal Soul, and all noetic changes are due to Its
intellective force.
12 On the basis of the hadith ‘the Pedestal (al-kursî) is the place of the two feet’ [Kanz:
1683], Ibn ‘Arabî asserts that the ‘foot’ in question is the divine ‘constancy’ (thubût)
and the ‘two feet’ that are ascribed to the All-Merciful, the most Glorious, refer to
‘the foot of compulsion’ (qadam al-jabr) and ‘the foot of choice’ (qadam al-ikhtiyâr)
[III.432.23]. Ibn ‘Arabî showed that Allah’s, the All-Merciful’s, Word (in the Throne)
is One (all mercy), but by the swinging (tadallî) of these two feet of compulsion and
choice on the Pedestal, the Word divided into two, [II.438.27], and this distinction
between compulsion and choice caused the emergence of the world of command
(‘âlam al-amr) and the world of creation (‘âlam al-khalq), of the (divine) ban and the
order, obedience and the disobedience, and the Garden and the Fire (Gehenna), but all
this is from the same single divine root of Mercy that is the attribute of the AllMerciful Who ‘mounted on the Throne’ (al-rahmân ‘alâ al-‘arsh istawâ, 20:5) [IV
274.25]. Then Ibn ‘Arabî also relates this same distinction to the symbolism of the
daytime and night, where he says that, because the Word above the Pedestal is one, it
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is all daytime (light) there, but below the Pedestal it is daytime and night [III.202.31].
See also section 2.13.
13 For more detail about this subject, see Minkowski (1923) and Hinton and Rucker (1980).
14 See Muhyî ad-Dîn al-Tu‘aymî (ed.) (1994) Mawsû’at Al-Isrâ’ wa’l-Mi‘râj, Beirut:
Dâr al-Hilâl. This book contains six important treatises written by prominent early
and classical Muslim scholars, such as Ibn ‘Abbâs, al-Qushayrî and al-Suyûti, about
the occasion of the Prophet’s Isrâ’ and Mi‘râj.
15 For a full translation and study of related passages see ‘Ibn ‘Arabî’s Spiritual Ascension’ in Chittick (2002): 201–230.
16 This book has been published many times but the most notable critical edition is published by Su‘âd al-Hakîm in 1988 (Beirut: Dandarah).
$E,VKkTDO1XµPkQvDO6Kk¿µv Al-Sirâj Al-Wahhâj fî Haqâ’iq Al-Isrâ’ wa’l-Mi‘râj’,
in Mawsû’at Al-Isrâ’ wa’l-Mi‘râj (note 14 above): 53–114 (p. 58).
18 See the short chapters 244 and 245 of the Futûhât [II.543–544], where Ibn ‘Arabî
explains these notions of spiritual ‘absence’ (ghayba) and ‘presence’ (hudûr).
19 Nath (or al-shartayn: the two signs of Aries), Butayn (the belly of Aries) and Thurayya
(Pleiades) are houses of the Moon.
3 The significance of the divine week and its seven days
1 Sanâbil, sunbulât (s. sunbula), the term used in the Qur’anic account of Pharaoh’s
dream interpreted by Joseph (12:43), and also in the promised reward of charity
(zakât) (1:261).
2 This is one of the 12 zodiacal signs, also called al-‘Azrâ (the Virgin).
3 He asserts later in this same chapter that ‘when the orbs rotated . . . and when the
(celestial) rule went back to Virgo, the human composition appeared “E\WKHVSHFL¿F
determination of the All-Mighty, the All-Knower (taqdîr al-‘Azîz al-‘Alîm 41:12 [also:
6:96, 36:38])” ’ [chapter 60, I.294.8]. Ibn ‘Arabî then explains [chapter 60, I.294.10]
that the time of the ruling of Virgo is 7,000 years, after which the ruling task is
handed over to Libra (‘the Balance’, representing the eschatological time of divine
MXVWLFHDWWKH¿QDO5LVLQJ ,QWKLVFKDSWHUKRZHYHUKH¿UVWWDNHVSDLQVWRH[SODLQWKDW
those ruling spirits are only angelic servants (of God) doing their jobs, and not separate deities as the pagans had believed; so the command is all to Allah and there is no
‘sharing’ with Him.
4 This is because Virgo, as Ibn ‘Arabî goes on to explain, has the number ‘seven’, but
also has its multiples: seven, 70, 700:
That is why Allah – since He created us in Virgo – multiplied our reward as He
said: ‘The likeness of those who spend their wealth in Allah’s way is as the likeness of a grain which growth seven ears, in every ear a hundred grains. Allah
gives increase manifold to whom He will’ (2:261) – but always multiples of seven.
[I.294.15]
5 To remove any confusion, ‘Day(s)’ and ‘Week’ (with capitals) are used to refer to the
actual ‘cosmic’ or ‘divine’ Days and Week (of Creation) – not to the many relative,
DVWURQRPLFDO GD\V DQG ZHHNV GH¿QHG E\ WKH GLIIHUHQW UHODWLYH PRWLRQV RI GLIIHUHQW
heavenly bodies. We have already mentioned the meaning of these divine ‘Days’ in
section 2.15, but the different types of cosmic Days will be discussed in more detail in
the following chapter.
6 See Herodotus: The Histories, ed. Walter Blanco, Jennifer T. Roperts, trans. Walter
%ODQFR 1HZ<RUN/RQGRQ::1RUWRQ &RPSDQ\  ¿IWKFHQWXU\BC).
 6XQGD\LVWKH¿UVWGD\RIWKHZHHNDFFRUGLQJWRWKH-HZLVKPHWKRGRIUHFNRQLQJEXW
for Christians it began to take the place of the Jewish Sabbath in Apostolic times.
8 In one hadith [Kanz: 15120] which we shall translate below, the Prophet Muhammad
FOHDUO\VSHFL¿HGWKDW$OODKVWDUWHGWKH&UHDWLRQRQ6XQGD\
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9 See also Ibn ‘Arabî’s book Al-Asfâr (the Journeys) in Rasâ’il Ibn ‘Arabî (Beirut: Dar
Ihyâ’ al-Turath al-‘Arabî, n.d.). pp. 12–15. This book was edited and translated into
French by Denis Gril (1994).
6HHDOVRWKHORQJSDVVDJHWUDQVODWHGLQVHFWLRQZKHUH,EQµ$UDEvGH¿QHVWKHGLIferent timing periods including the solar month and year.
11 The Babylonians originally used a combination solar-lunar calendar like the one
Muslims use nowadays (i.e. the Hijrî Calendar with varying 29/30-day months),
WKRXJKWKH\PDGHDGMXVWPHQWVIURPWLPHWRWLPHWRPDNHLW¿WZLWKPRWLRQRIWKH6XQ
Later (during the reign of the Chaldean king Nabonassar, 747–734 BC), the Babylonian astronomers switched to the 30-day, 12-month calendar, again making adjustments for the actual 365-day year (Parise 1982: 5).
12 For details about the concepts of sainthood (walâya) and prophethood (nubuwwa) and
the hierarchy of awliyâ’ see Chodkiewicz (1993b).
13 Mudâwi Al-Kulûm is the name of the Single Pole that is the spirit of the Prophet
Muhammad even before creating humankind when Adam was still ‘between water
and soil’, and to this spirit different manifestations in the world where the ‘Pole of
Time’ is his perfect manifestation, but he is also manifested in the ‘Solitary Ones (alAfrâd)’ and in the ‘Seal of Sainthood’, both the Muhammadan Sainthood (who is Ibn
‘Arabî himself) and General Sainthood (who is Jesus) [I.151.26]. And he was called
Mudâwi Al-Kulûm because he is so kind and polite with his friends; when he wants to
GUDZWKHDWWHQWLRQRIRQHRIWKHPWRDVSHFL¿FLVVXHKHNLQGO\KLGHVWKDWIURPRWKHUV
in guard for him just as Jacob asked Joseph to keep his vision secret and not to tell it
to his brothers [I.153.19].
14 The ambiguities in the translation here are quite intentional: God sees Himself
UHÀHFWHG LQ ERWK PLUURUV RI  FUHDWLRQ DQG $GDP $GDP VHHV KLPVHOI*RG LQ WKH
PLUURU V  RI KLPVHOI DQG FUHDWLRQ DQG ¿QDOO\ *RG DV 6SLULW  VHHV ZKDW $GDP VHHV
See chapter 1 of the Fusûs Al-Hikam for the full elaboration of the teaching summarized here in a single short Arabic phrase.
15 See A. Kâshânî’s well-known Tafsîr Ibn ‘Arabî, published by many publishers, for
example Beirut: Dar Sâdir, 2002, vol. I: 245, vol. II: 571.
7KLV(QJOLVKZRUGKHUH¿WVYHU\ZHOOLQWKLVPHDQLQJIRUWKH$UDELFZRUGµyusabbihu’
(n. tasbîhPDJQL¿FDWLRQ DQGSUREDEO\FRQYH\VWKHPHDQLQJKHUHPRUHFOHDUO\WKDQ
the more abstract Arabic word, because at the end the process of creation, according
WR,EQµ$UDEv¶VYLHZLVDµPXOWLSOLFDWLRQ¶RIWKH2QHQHVVRI$OODKDQGDµPDJQL¿FDtion’ (manifestation) of His ‘absolute Unseen’ dimension (al-ghayb al-mutlaq). This
PDJQL¿FDWLRQVWDUWHGZLWKWKHFUHDWLRQRI$QJHOVDQGWKHQSURFHHGHGZLWKWKHFUHDtion of the jinn who were given extra privilege and duties, because they are commissioned servants, while the perfection (of the theomorphic Image) was only given fully
to the (perfect) Human Being (insân) who is the Khalîfa (the ‘vice-gerent’ of Allah).
17 This was mentioned in one long hadith which describes the sequence of creation according to week days (see al-Mustadrak ‘ala al-Sahîhayn by Mohamed al-Nisabûri (Dar AlKutub Al-‘Ilmiyya: Beirût, n.d), vol. II: 593, no. 3996/7). See also section 7.10.
18 Ibn ‘Arabî indicates in many places that both the world and the Perfect Human Being
work in the same way, which is why he calls the world the ‘Great Human Being’ (alinsân al-kabîr) and the Human Being the ‘microcosm’ (al-‘âlam al-saghîr) [III.11.18].
See also $O0XµMDP $O6¿: 168–170, and SPK: pp. 4, 16, 30, 107, 136, 276, 282,
297, and also SDG: 6, 8, 28, 35, 37, 175, 189, 259, 264, 274, 288, 332, 339, 348,
360–363. See also section 3.2 for more analogies between the creation of the world
and embryology.
4 The actual flow of time
1 Mathematically we can divide the circle into 360 degrees, 400 grads, 2P radians or
LQGHHGWRDQ\QXPEHURIXQLWV,EQµ$UDEvKRZHYHUDI¿UPVWKDWWKHGHJUHHV\VWHP

Notes 199

2
3

4
5
6
7

8

9

has a divine origin, which is the total number of prime divine forms of knowing (‘ilm)
that the Universal Intellect (the ‘Higher Pen’) was taught by the ‘Greatest Element’
(Nûn) [I.295.8, alluding to the standard cosmological interpretation of the Qur’anic
symbols at 68:1]. Also in Al-Tanazzulât Al-Layliyya fî Al-Ahkâm Al-Ilâhiyya, he mentioned on page 35 that the Intellect has 360 faces towards the divine Presence (AlHadra Al-Ilâhiyya).
For the Arabs, whom Ibn ‘Arabî follows on this point, the night-time of a particular
day is that which precedes the daytime of that day, and not the night that follows that
daytime. See Ayyâm Al-Sha’n: 4. See also section 2.14.
In appendix A in their study of Ibn ‘Arabî’s book: Ayyâm Al-Sha’n, The Seven Days of
the Heart (p. 149), Pablo Beneito and Steven Hirtenstein translated ayyâm al-takwîr’
as ‘the cyclical days’ and translated the Qur’anic verb yukawwiru as ‘(He) wraps’.
However, I prefer to use the term ‘circulate’ to emphasize the meaning that the daytimes and the night-times go around each other in a circle, and that they both (together)
encircle the Earth. This type of day (the circulated day) is also the normal, observable
type of day that ‘circulated’ amongst us, to differentiate from the other two types that
we shall see below.
This is mentioned in Tafsîr Ibn ‘Arabî, vol. I: 245, and vol. II: 571. This book is attributed to Ibn ‘Arabî by its modern publisher, but most scholars agree that it was written
by the later Iranian philosopher Al-Qâshânî.
The galactic equator is the intersection of the plane of the Milky Way with the celestial
sphere.
It is not very clear here what does he mean by ‘the middle’, and he also used the same
expression in the same context right in his introduction to the Futûhât.
See also The Seven Days of the Heart: 157–159, where Pablo Beneito and Steven
Hirtenstein gave in appendix A and B a good study of Kitâb Ayyâm Al-Sha’n. They
found that the number of contribution for all of the seven Days from all the seven
heavens should sum up to 24, which they interpreted as the 24 hours of the day. Therefore, because not all the data are found in the source, they had to deduce the missing
slots on the basis of this assumption.
As of 1956, the length of a second has been freed from the vagaries of the
(DUWK¶VPRWLRQDQGLVQRZGH¿QHGE\WKH6\VWqPH,QWHUQDWLRQDOG¶8QLWpVDVHTXDOWR
‘the duration of 9,192,631,770 periods of the radiation corresponding to the transition
EHWZHHQ WKH WZR K\SHU¿QH OHYHOV RI WKH JURXQG VWDWH RI WKH FHVLXP DWRP LQ
]HUR PDJQHWLF ¿HOG¶ 7KLV PHDQV WKDW WKH YDOXHV IRU WKHVH FRQYHQWLRQDO XQLWV RI
time are no longer tied to the motion of the Earth, and instead are tied to innate measurable properties of matter. Thus the minute, hour, day and even the average ‘tropical’
\HDU DUH GH¿QHG DV H[DFWO\    DQG  VHFRQGV
respectively.
In mathematics: 10–x denotes 1/10x. For example 10–3 is 1/103 or 1/1000, or one-thousandth. As we have seen in section 1.9, there are some speculations that the shortest
possible time is in fact 10–43 seconds, which is called Planck’s time. The debate is still
JRLQJRQDQGWKHLVVXHRIWKHTXDQWL]DWLRQRIWLPHLVQRW\HW¿QDOO\VHWWOHG

5 Unicity and multiplicity
1 It is believed that Ibn ‘Arabî entered the spiritual path well before the age of 20. He
mentioned in the Futûhât [II.425.13] that he entered ‘this path’ in the year AH 580
(AD 1184), and he was born in AH 560 (AD 1165) (Austin 1971: 23). Other scholars
argue that this was in AD 1182 or even earlier (Hirtenstein 1999: 51–60).
  ,W FDQ EH DUJXHG WKDW WKH ZRUGV µQR¶ RU µQRW \HV¶ GR QRW KDYH D VWDQGDORQH VLJQL¿cance, especially when we think about existence. ‘No’ only indicates the opposite of
‘Yes’, because ‘No’ in this sense means ‘non-existence’ which is nothing; it is only
the absence or negation of existence. This also has its pararells in digital electronics
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where the signal has two states; either there is a signal or not, which is translated as
Yes and No or 1 and 0 respectively. But because the ‘0’ is ‘nothing’, we are left with
only the ‘1’; this ‘1’ either exists or not.
3 In his short book Ma la Yu‘awwal ‘Alayhi (What can not be relied upon) (in Rasâ’il
Ibn ‘Arabî, vol. I, treatise 16: 2) and in his famous chapter 63 of the Futûhât, Ibn
µ$UDEv UHSHDWHGO\ DI¿UPV WKDW WUXH YLVLRQV µYLVLRQDU\ XQYHLOLQJ¶ kashf suwarî) are
always correct, while mistakes actually may come from the individual’s false interpretation, not from the vision itself. There are, however three kinds of spiritual
YLVLRQVWKHµJRRGYLVLRQ¶LVIURP$OODKµSV\FKRORJLFDOUHÀHFWLRQV¶IURPWKHVRXODQG
‘nightmares’ from Shaytan. See also chapter 188 of the Futûhât, as well as our study
of the Sura of Joseph: Yousef (1999): 227–232.
  5LJKWDWWKH¿UVWSDJHRIWKH,QWURGXFWLRQWRWKHFutûhât, Ibn ‘Arabî divides knowledge into three categories: (1) Logical (ratiocinative) knowledge (‘ilm al-‘aql); (2) the
knowledge of inner experiential states (‘ilm al-ahwâl); and (3) the ‘(inspired) knowledge of (spiritual) secrets’ (‘ilm al-‘asrâr). The knowledge of states is obtained only
through direct experiential ‘taste’ (dhawq), while the knowledge of secrets is generally beyond the grasp of the intellect, though some of it becomes logical after being
explained, but the intellect alone could not attain it [I.31.9].
5 Ibn ‘Arabî quotes this expression and comments on it very often in his books, and he
ascribes it to al-hakîm (‘the philosopher-sage’) [II.458.20]. Though it is not very clear
who he exactly means by al-hakîm, it is possible that he refers to Plotinus, who was
known in several Arabic translations of his writings as ‘the Greek sage’ (al-hakîm alyunânî). On the basis of Davidson (1992), William Chittick asserts that this maxim
ZDVDSSDUHQWO\¿UVWXVHGE\$YLFHQQD SDG: 17). This maxim is certainly the basis of
Avicenna’s cosmological schema of emanationism (fayd) [see: EP, ‘Emanationism’,
I: 473–474, and also The Cambridge Dictionary of Philosophy (Cambridge University
Press, 1995, ed. Robert Audi): 258, 604–606, 714], and it was possibly used by early
Christians as the basis of the concept of the holy Trinity. Ibn ‘Arabî generally disagrees with this proposition especially when speaking about Allah as the One Who
created the manyness of the world.
6 Ibn ‘Arabî uses two distinct term with regards to the existence of creatures with relation to God; ‘withness’ (ma‘aiyya) and ‘at-ness’ (‘indiyya 7KH¿UVWUHIHUVWRWKHSUHVHQFHRI*RGZLWKDOOWKLQJVDIWHUWKH\DUHFUHDWHG  ZKLOHWKH¿UVWLQGLFDWHV
all things were (‘determined’) with God even before they come into real existence.
See also SDG: 35, 37, 45, 88, 137, 170, 171, 179, 180, 297, SPK: 72, 76, 125, 181,
183, 216, 249, 302, 313, 327, 364–366, 380.
7 Ibn ‘Arabî often elaborates on the lofty rank of the ‘people of God’ (ahl Allâh) who
are the ‘true knowers’ (al-muhaqqiqûn), also sometimes referred to as the ‘the people
of Qur’an’ alluding to a famous hadith [Kanz: 2277, 2278, 2279, 2342, 4038, etc.]
which Ibn ‘Arabî often quotes or paraphrases [II.299.18, I.352.27, I.372.14, I.510.12,
III.103.34, III.121.35].
8 In the original printed text (followed in the standard later Cairo and Beirut reprintings
used here), this rare long comment is described as ‘a note by Sîdî ‘Abd al-Qâdir [alJazâ’irî], transcribed from his own handwriting’.
9 For details about the differences between the divine Names al-Wâhid and al-Ahad see
Al-Masâ’il: 139. And also see Ibn ‘Arabî’s descriptions of these Attributes and
all other divine Attributes in the long chapter 558 [IV.196–326; see in particular
IV.293–294]. Ibn ‘Arabî also wrote a dedicated book called Kitâb Al-Ahadiyya; see
the Bibliography. See also SDK: 25, 36, 58, 90, 235, 237, 244–245, 278, 349, 364.
10 See also Tawajjuhât Al-Hurûf (Cairo: Maktabat al-Qâhira, n.d.): 17. This small book
includes also the prayer Al-Dawr Al-‘Alâ or Hizb al-Wiqâyah li man Arada al-Walâya
and a few other short treatises, including Al-Salawât Al-Faydiyya.
11 See also the Futûhât [I.109.3, I.125.28, I.216.13, I.228.13, I.263.19, I.313.29,
I.643.33, III.74.2, III.398.15, etc.].
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12 This famous saying (al-‘ajz ‘an dark al-idrâki idrâk LVRIWHQTXRWHGE\6X¿DXWKRUV
in support of what we have just explained, especially by Ibn ‘Arabî [I.51.7, I.92.1,
I.95.2, I.126.14, I.271.6, I.290.2, II.170.8, II.619.35, II.641.12, III.132.35, III.371.21,
III.555.17, IV.43.5, IV.283.16], and it is usually attributed to Abû Bakr al-Siddîq.
13 In his book Al-Masâ’il (The Issues), which contains over 230 philosophical issues,
,EQµ$UDEvVKRZHGWKDWWKHGLYLQH1DPHVDQG$WWULEXWHVDUHWKH¿UVWPXOWLSOLFLW\WKDW
occurred in the Existence. See issue (Mas’ala) no. 94 in this book.
14 Ibn ‘Arabî’s profound view of creation is essentially based on the concept of ‘the
Breath of the All-Merciful’; he explains the world and everything in it through this
concept. He mentioned and explained it in the Futûhât and other books more often
than anything else. See in the Futûhât [I.97.22, I.152.13, I.168.15, I.185.16,
I.263–270, I.272–274, II.172.5, II.181.12, II.293.30, II.310.21, II.390.18] and
throughout the long chapter 198 [II.390–478], as well as [III.269.22, III.279.18,
III.429.34, III.443.12, III.459.21, III.465.27, III.505.9, III.524.25, IV.65.32,
IV.200.11, IV.211.27, IV.256.24, IV.330.22], to mention some examples. We shall
see below (section 7.8) that this concept of the Breath of the All-Merciful is indeed
the theological and cosmological equivalent of the modern physics theory of Superstrings introduced in the 1980s.
15 This book (OY no. 515; listed in Ibn ‘Arabî’s own lists of his writings) is called AlMuthallathât Al-Wârida fî Al-Qur’ân Al-Karîm.
16 See for example: Lyman Abbott, A Dictionary of Religious Knowledge, 1875: 944.
See also Hopkins (1930), chapter XX: The Christian Trinity, chapter XVII: The Triad,
chapter XVIII: The Hindu Trinity, chapter XIX: The Buddhistic Trinity.
17 In Arabic grammatical language, any group of two is called muthanna (dual), while
the term ‘plural’ is reserved for groups of at least three members.
18 Ibn ‘Arabî often makes such symbolic analogies (mudahât) between the internal (psychological) and external (cosmological) realities. Thus he calls the cosmos the ‘Great
Human Being’ (al-Insân al-Kabîr) and the human being the ‘micro-cosmos (al-‘Âlam
al-Saghîr) [II.150.26, III.11.17]. He also says that this knowledge that the world is a
Great Human Being and that the human being is its ‘Summary’ form was given by
Idrîs (Mudâwi al-Kulûm) [I.153.21]. See also Ibn ‘Arabî’s al-Tadbîrât al-Ilâhiyya,
where he explains these symbolic analogies at length. In another highly symbolic
early book, the ‘Anqâ’ Mughrib, he makes similar analogies between Human Being
and the divine Names. For a full translation and critical study see Elmore (2000).
 ,WLVPRVWOLNHO\WKDWWKLVWHUPZDV¿UVWXVHGE\,EQ7D\PL\\DKLPVHOIDOWKRXJKKH
criticized Ibn ‘Arabî for that. See Madhkûr (1969): 365–380 [370]. See also Al0XµMDP$O6¿: 1145–1155, and SDK: 79.
20 Ibn ‘Arabî alludes here, among other things, to the Qur’anic accounts of the inbreathing of the Spirit into Adam: ‘So, when I have made him and breathed into him of My
Spirit’ (15:29, 38:72).
21 This is also evident in physics, where it is known that the difference between colours
is due to the shorter or longer wavelength of the electromagnetic waves that constitute
OLJKW7KHUHGFRORXUKDVDVSHFL¿FZDYHOHQJWKDQGWKHEOXHFRORXUIRUH[DPSOHKDV
another distinctive (range of) wavelength(s). Although we call it a colour, there is no
wavelength for a colour that is called ‘black’ or ‘dark’: it is simply the absence of any
light-waves.
22 For more details about this subject see Ormsby (1984).
23 See Ibn ‘Arabî’s discussions of this conception in the Futûhât [II.168.23, II.343.28,
II.379.9, II.444.16, II.501.4, III.343.23, III.471.13].
24 See Ibn ‘Arabî’s discussions in the Futûhât [I.42.21, I.204.12, I.284.32, I.680.7,
III.275.32, IV.46.6, IV.129.31, IV.228.12, IV.236.15].
25 See The Wisdom of the Prophets (Fusûs Al-Hikam), translated from Arabic into
French with notes by Titus Burckhardt; translated from French into English by Angela
Culme-Seymour (TAJ Company: New Delhi, revised edition 1984): 32.
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26 See for example in the Futûhât [I.79.5, I.461.25, I.735.17, II.356.26, II.372.23,
II.451.33, II.471.32, II.554.18, III.105.27, III.199.11, III.288.16, III.362.16, IV.9.9,
IV.320.5, IV.343.16, IV.367.18, IV.379.1, IV.397.22, IV.418.20].
6 The Single Monad model of the cosmos
1 The ‘one’ at the end of the sentence refers to the Single Monad (al-jawhar al-fard),
and not likely to the divine Name al-Ahad (‘The One/Unique’), because this Name is
never manifested on the level of multiplicity where knowledge normally is actualized.
Ibn ‘Arabî always shows that multiplicity is ultimately related to the Name al-Wâhid
(the Alone, the Only One) and not to al-Ahad, because with al-Ahad no other entity
may exist in order to know Him.
2 See EP, ‘Monad and Monadology’, vol. 5: 361–363.
3 See Shajarat Al-Kawn (Dar al-Mahabba: Damascus, 2003), ed. ‘Abd al-Rahîm
Mardinî: 39.
4 This important note can be used to give more details and extensions about the ‘the
Single Monad model of the Cosmos’ that we discuss in this chapter. Ibn ‘Arabî is
describing the three main jobs or motions of the Intellect in creating the world including himself and also his acceptance of knowledge from his Lord.
5 In Arabic grammar when two consonant characters meet, one of them is omitted,
XVXDOO\ WKH YRZHOOLNH µLQFRPSOHWH OHWWHUV¶ ,Q WKLV FDVH WKH LPSHUDWLYH RI ˵Ρ˸ϭ˵έ˴ϱ
(yarûhu LV˸Ρ˸ϭ˵έ rûh) so because both the wâw and the hâ are consonants, the wâw
WKDWLVDYRZHOLVRPLWWHGDQGWKHUHVXOWLV˸Ρ˵έ ruh).
6 Ibn ‘Arabî quotes this name after Abu al-Hakîm Bin Barrajân (d. 536/1141) in Al-Tadbîrât Al-Ilâhiyya: 90.
7 See Hawking (1994).
8 Here Ibn ‘Arabî is using the term al-jawhar al-fard in its original sense in the physics
of kalam, to refer to the ‘atom’ or the simplest physical substance, whose compounds
form natural bodies (jism). This is the opposite extreme from the all-encompassing
creative Single Monad.
9 It has to be noticed, however, that, for Ibn ‘Arabî, this ‘al-haqq al-makhlûq bihi’ is not
other than the Real, Allah, but he is also not Allah; he is the most perfect manifestation of Allah. See also Chapter 5 (especially section 5.3). See µ8TODW $O0XVWDZ¿]:
59. See also $O0XµMDP$O6¿: 828.
10 See also Chittick, SDK: 134 [The Universal Reality]. In other related hadith some
RWKHUUHDOLWLHVDUHVDLGWREHWKHµ¿UVWFUHDWHG¶VXFKDVWKH,QWHOOHFW>Kanz: 7057], the
Pen [Kanz: 597, 15116] or ‘the Muhammadan Light’, etc. There is no contradiction in
these hadith because those are just different names of the same reality as we discussed
in section 6.3.
11 See chapter 73 of the Futûhât [II.2–39] where Ibn ‘Arabî explains and lists the different groups of saints, and especially the extensive summary and analysis of that long
chapter and related materials found in Chodkiewicz (1993).
12 As we have seen in section 5.3, Ibn ‘Arabî argues that number one is the primordial
basis of all other numbers, just as alif is the foundation of all the letters. See also
[II.122.19, and Al-Masâ’il: 109].
13 This divine Name is usually taken in the meaning of ‘the Most-Kind’, which is a possible meaning in relation to His Creation: ‘He is the Most-Kind with His servants’
(42:19). Ibn ‘Arabî here, however, emphasizes the general meaning of latâfa which
PHDQV¿QHQHVV
14 Insân: i.e. here and throughout this book, the immortal spiritual reality and dimension
RI SHRSOH ± ZKLFK LV WKH UHÀHFWLRQ RI WKH FRVPLF )LUVW ,QWHOOHFW RU µ3HUIHFW +XPDQ
Being’; and not their passing material, mortal-animal ‘nature’ (bashar).
,EQµ$UDEvVSHQGVDJRRGGHDORIWKH¿UVWFKDSWHURIWKHFutûhât trying to explain this
mysterious point regarding the subjective experience and the actual reality of fanâ’.
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He explains that, in making the circle, the compass returns to the starting point
[I.48.33], until he concludes: ‘if they (the seekers of the Real) knew (the goal of their
search) they would not have moved from their place’ [I.49.1], and ‘so he (the seeker)
would be sad on arriving at what he has (earlier) left behind – but he would be happy
for the secrets that he gained on the way!’ [I.49.14]
See also Yousef (2006): 422.
See Al-Salawât Al-Faydiyya, published together with some other short treatises and
prayers, for example in Tawajjuhât Al-Hurûf (Maktabat al-Qâhira: Cairo, n.d.).
I.e. as my ultimate identity which is as the Perfect Human Being, not as You (the transcendent Real), because this is impossible as we said above. This is the state of spiritual ‘abolishment’ (mahw) of the ego, like the momentary disappearance of the shadow
at noontime, as we have seen above.
The pronoun here (translated as ‘its’) is usually interpreted by many scholars so that it
UHIHUVWR$OODK,EQµ$UDEvKRZHYHUDI¿UPVWKDWLWLQGHHGUHIHUVWRWKHWKLQJLQµHYHrything’ [II.110.25, II.313.16, III.255.22]. However, both cases are plausible
[IV.417.18], if we take into account what we have mentioned in Chapter 5 that the
things are not other than Him, and that the ‘face’ of a thing is its essential reality [as
Ibn ‘Arabî argues at I.181.19, I.306.12, I.433.36, II.182.17, II.632.34, IV.417.18]. So
the things in reality are not other than Allah, but the forms that we see are all perishable, and at the end there remains only His Face in everything. So this verse is indeed
another clear expression of the oneness of being.
See Tawajjuhât al-Hurûf: 26.
Like the English pun, Ibn ‘Arabî frequently plays with the fact that the same Arabic
word (‘ayn) refers at once to the observing ‘eye’, the concrete individual entity (of the
observer), and to their ultimate Source. See also Kitâb Al-Azal: 9.

7 The Single Monad model and its implications for modern physics
1 Al-sirrOLWHUDOO\PHDQVµWKHVHFUHW¶EXW6X¿VXVHLWWRUHIHUWRWKHLQQHUPRVWVSLULWXDO
core of the heart (qalb), the ‘heart of the heart’. It was said that the sirr also has a sirr,
and so on down to seven levels. For Ibn ‘Arabî, the Spirit (rûh) is the third level after
the heart and the sirr, but also the Spirit has its ‘secret’ dimension, and this sirr also
has a sirr which is called sirr al-sirr (‘the secret of the secret’) [I.117.8]. Ultimately it
LVWKLV¿QDOSirr that is directly connected with the Real (the wajh al-khâss discussed
in several passages in Chapter 5 and Chapter 6).
2 In 1999 Ahmed Zewail was awarded the Nobel Prize ‘for showing that it is possible
with rapid laser technique to see how atoms in a molecule move during a chemical
reaction’ (see Press Release, The 1999 Nobel Prize in Chemistry, Kungl. Vetenskapsakademien, The Royal Swedish Academy of Sciences, 12 October 1999). This discovery is known as femtochemistry, where molecules are watched over a very short
time-scale with Femto-second resolution. The Femto-second resolution (1 fs = 10–15 s)
is the ultimate achievement to date for studies of the dynamics of the chemical bond
at the atomic level. On this time-scale, matter wave packets (particle-type) can be
created and their coherent evolution as a single-molecule trajectory can be observed
(Zewail 1990: 40–46).
  7KHÀLFNHULQJLVWKHYDULDWLRQ DQGGLVFRQWLQXLW\ LQOLJKWLQWHQVLW\ZKLFKLVQRUPDOO\
seen on some computer monitors. As we have all observed in watching monitor
VFUHHQVVKRZQRQWHOHYLVLRQHPLVVLRQVWKDWÀLFNHULQJEHFRPHVPRUHDSSDUHQWZKHQ
we video-record what appears on the screen. That effect happens because of the difIHUHQFHLQWKHIUHTXHQF\ UHIUHVKUDWH RIWKH¿OPHGPRQLWRUDQGWKDWRIWKHREVHUYLQJ
video camera. If the refresh rate of the camera is much higher than that of the monitor,
then at some times the camera will record blank screens that we normally do not see
with our naked eye. This concept can be used to measure high-frequency motions.
This is the same phenomenon that causes us to see fast-moving wheel spokes or a
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propeller appear to be moving backward (or forward) in slower motion, or even
motionless, when on in fact moving at a very high speed. The illusion happens
because of the human eye’s limit for the tracking and retention of images, which is
XVXDOO\DERXWRQH¿IWHHQWKRIDVHFRQG
See for example Gaines (1997).
Ibn ‘Arabî asserts that this person was Asif bin Barkhya, who is known as al-Khadir.
$O.KDGLUOLWHUDOO\PHDQVµWKH*UHHQ2QH¶DOHJHQGDU\¿JXUHHQGRZHGZLWKLPPRUWDO
life. He represents freshness of spirit and eternal liveliness. The stories surrounding
al-Khadir are usually associated with Sûrat al-Kahf in the Qur’an [18:60–82], where
Allah described the journey of Moses and his servant to the ‘meeting of the two seas’
to meet al-Khadir and learn from him. Ibn ‘Arabî himself mentioned that he had met
him several times [I.186], and he considers him a divine Messenger and one of four
‘Pillars’ in the spiritual hierarchy [II.5.31].
See Fusûs Al-Hikam, with commentary by ‘Abd al-Razzâq al-Qâshânî and Bâlî
Effendî (Cairo: Al-Maktaba al-Azhariyya li-l-Turâth, 1997): 321–324.
The black body problem was raised by the observation that certain materials (especially black bodies) can absorb all frequencies or wavelengths of light. So when
heated they should then radiate all frequencies of light equally – at least theoretically.
But the distribution of energy radiated in real-life experiments never matched up with
the predictions of classical physics.
The spin is the motion of the particle around its axis just like the daily motion of the
Earth.
For more details about the hierarchy of letters according to Ibn ‘Arabî see the related
English translations by Denis Gril (2004) in The Meccan Revelations, vol. II, NY: Pir
Press: 107–220.
Wim van den Dungen, ‘On Being and the Majesty of the Worlds’, Reg. No.51, in
6R¿D7RSLD1HW 6RSKLD 6RFLHW\ IRU SKLORVRSK\ >ZZZVR¿DWRSLDRUJHTXLDHRQEHLQJ
htm#dim].
Ibn ‘Arabî makes various comments on this verse in the Futûhât [I.156.15, I.238.13,
I.279.16, II.16.32, II.150.34, II.209.9, II.225.6, II.296.6, II.298.33, II.556.32,
III.275.33, III.315.6, III.344.30, IV.28.28, IV.93.3].
Ibn ‘Arabî explained before this text that angels correspond cosmologically to eighteen characters of the alphabet, which are produced as a result of the meeting between
the nine divine donating (ilqâ’) orbs and the nine human accepting (talaqqî) orbs
[I.54.12].
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Al-Rahmân Hasan Mahmûd
588
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