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IBN AL-ARABI ON AFFIRMING THE ONENESS
OF ALLAH'S DIVINITY (AL-TAWHID)

Mohd Sani Badron’

Khulasah

Ibn al-‘Arabl menjelaskan terdapal tiga puluh enam ayat
pembenaran fawhid secara langsung olch Allah sendiri
dalam al-Quar'an. Terkandung dalam ayat-ayat rawizidt i,
pengakuan dan penghayatan asma Allih al-husna. Sehagai
bentuk-bentuk khas dhikr (z2£47), dan sebagai penjelasan
ilmu yang sebenar mengenai Allab, semua ayat-ayal yang
tersebut itu merupakan rahmat daripada Allah kepada
seluruh manusia amnya dan kaum Muslimin khasnya.
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‘Arabi: al-Futithit al-Makkiyyah,

Abstract

Tbn al-‘Arabi explains that Aliah states thirty-six times in the
Qur'an that He is the only unly divine Deity (tawfiich. Those
verses comprehensively cover the faith and belief in Allah’s
names and attributes. As specific ways Lo remember God
(zahfid and as descriptions of Who e is, all those verses are
indeed a Mercy from Him to humanity in general and to
those who wuly submit to Him in particular.

Keywords: tawhid tahlil; the Qur'in; asmz AHah; names of
God; Ton al-‘Arabi; al-Futithat al-Makkiyyal.

Introductory Remarks
According to Ibn al-‘Arabi, there are thixty-six (36} expressive
affirmations of the oneness of Allah’s Divinity (awhid) m
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the Quran.2 ‘Deliberatc, Divine, Qur'anic (nmubayyinah
ilihiyyah qui'aniyyah) is how Ibn al-‘Arabi has described his
discussion of those expressions of tawhid. Deliberate, as he
explains them in their full scope (bi-kamali-ha).3 Divine and
Qur'anic, as it is Allah Himself Who has mentioned such
expressions in the Quran. As such, He commands us to
obey Him by remembering Him through those
expressions, so that He may teach us knowledge from His
Own Presence (min ladun-Hu). According to Ibn al-
"Arabi, such a remembrance is indeed a Mercy from Him
to us. Ibn al-‘Arabi’s discussion of those tawhids follows.

The First Tawhid*

“And your God (Ifah) is One God (//3h Wahid): there is
no God but He, Most Gracious, Most Merciful (/7 ilah illa
Huwa al-Ralrman al-Ralim).”®

! MubyT al-Din Ibn al-'Arabl, al-Futihat al-Makkiyyal, 4 vols, (Cairo:
n.p., 1911; repr. Beiroe: Dar $adir, n.d), 2: 405-20; for its resume,
see Swad al-Hakim, a/-Mujam ai-Safic al-Fikmah £ Hudnd al-
Kalimali (Dandarah li al-Tiba’ah wa al-N ashr), 1174. The following
lists those thirty-six Quianic citations: al-Bagarah, 2: 168, 955; AN
Tmrdn, 8: 2, 6, 18; al-Nisa!, 4: 87; al-Au'dm, 6 102, 106; al-A vaf
7. 158; al-Tawbah, O: 31, 129, Had, 11: 14; al-Ra'd, 13: 30; 77 H3,

. 20: 7-8, 98; al-Mu'miniin, 23: 116; al-Naml 27; 26; al-Qasas, 28:
70, B8; Fayn, 36: 3; al-Zumar, 30: 6; Chafir, 40: 3, 62, 65; al
Dukhan, 44: 8, al-Hashr, 59: 292, 93: al-Taghabun, 64: 18, and, al-
Muzzammil 73: 9.

For Ibn al-‘Arali, what he was doing is a performance of tithe {of
knowledge), which is thus obligatory upon him, which fell into the
Truth's hand, Ibn al-‘Avabi was undertaking His instruction tifl the
time of their meeting, rendering trusts {of knowledge) to those to
whon they are due,

It is more accurate for it to be stated as “The First Expressive
Affirmation of the fawhid in the Our'an”, but that would be too
long a heading.

®  Al-Bagarzah, 2: 163. [Muhyi al-Din Ibn al-Arabi), Rafmah min al-

Rabhman & Tafsic wa Isharar al-Qur'an min Kalam al-Shavkh al-
Akbar MulyT al-Din Ibn al-Arabi, collected and presented by
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Among thirty-six affirmations of the oneness of Allah
mentioned in the Qur'an, this is the first. Refusing the
divinity of anyone else, this verse affirms the divinity {a/-
ulithivpah) of the transcendent oneness (afadiyyaly) of the
Real-Truth (a/-Hagg), which is established by His Tndividuality
(Huwipyah) that refers Lo His Name the One {al-Wahid). This
verse atfirms the One (al-Wihid) by the Name alRalman
(the Most Merciful). Now, al-Rahiman is the first description
(na® of Allah, as the Most Merciful is thc One Who
possesses the Breath (al-nafas). If it were not for the
Breath, the letters would not manifest, and if it had not
been for the letters, the words would not manifest.

Such an invocation of 3 fah iz Allzh is called (ahlirl
whicly, according to Ibn al-‘Arabi, is derived from ai-ihial,
which means raising one’s voice (raf* al-sawe). When one
invokes 13 ilzh I3 All7h, he exalts his voice—which is the
breath whereby the Jz #/zh iz Allih comes out—over his
all other breaths that invoke words other than /3 i/ah iia
Allah. This is why the Messenger (salla-liahu ‘alayhi wa
salfam) says that ‘the most excellent (afdal) that I and the
prophets before me invoke is /2 ilals illa Allzh’ Tbn al-
‘Arabi emphasizes that originally no man invoked /a il3h
i3 Allih except a prophet, as no one informs about the
Real-Truth except a prophei. L3 flah illa Allah is, therefore,
the word of the Truth (kalim al-Hagg), and the most
exalted words (arfa’ al-kalimar) at that.

The affirmation of the oneness of the Divinity of
Allzh consists of four words, which are: [1] a denial /& [2]
a denied 7/ah; [3] an affirmation /7, and, [4] an affirmed
Allzh. Now, four is a meaningful number, as the Divine
Four {al-arba‘ak al-ilihiyyal) is the origin of the existence
of the universe, the natural four (al-arba‘ah al-tabiiyyal)
is the origin of the existence of bodies (al-ajsam), the

Mahmiid Mahmid al-Ghurab, 4 vols. {Damascus: Matba'ah Nadir,
1089), 1: 235-6.
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clemental four (al-arbz‘ah al-‘anasi) is the origin of the
existence of the nawral kingdoms (af-muwallidi, the
humoral four (al-arbaah al-akhlap is the origin of the
existence ol living things (al-hayawan), and the four realities
(al-arbaah al-haqi’ig) are the origin of the existence of
humankind, The divine four (al-arba ‘ah al-ifahiyyah) are
Divine Life, Knowledge, Will, and Speech (al-Qawi
according to Religion) or Power (al-Qudrah according to
Reason). The natural four (al-arba‘ah al-tabiiyyaly are
heat, coldness, dryness and wetness. The elemental four
(al-arba‘ah al-‘anisir) are ether, air, water and earth, The
humoral four (alf-arba‘al al-akhlf) are yellow and black
biles, blood and phlegm. The four realities (al-arba ‘ah al-
haqa'iq) are body, nourishment, senses and speech. When
a servant says the quartet /7 ilah illa Allah, therefore, his
speech is both ‘the tongue of the universe’ (Jisan al- alam)
as well as the representative of the Truth; in their turns,
both the Truch and the universe will magnify him.

The word Jz iah illi Allzh also consists of twelve
letters, which number embraces twelve basic numerals ie.
three groups of ten (10s, 100s and 1000s) plus nine figures (1,
2,3,4,5,6,7, 8, 9). Beyond these twclve basic numerals,
occur an infinity of composed numerals that cannot be
outside of the basic twelve. So these finite, 'merely twelve
basic numerals, unite what are infinite, composed
numbers. Likewise, the /7 73k itia Allzh, albeit limited in
existence to wwelve letters, yet its reward has no end. By
‘there is no god but Allah’, the properties of the infinite
come unto existence. By the expression of unification
(kalimar al-tawhid), that ‘there is no god but Allah’, the
eternity of Being that admits no inexistence (baga’ al-
Wuyid alladhi 17 yulhiqu-Hu ‘adam) is manifest. As this is
the act of the breath of the Merciful, the expressions of
tawhid in the Qur'an are started with this expression. And
as it is to be recalled that the universe manifests from the
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Real One (al-Walid al-Haqgqg), what I1e sets in this verse is
the affirmation of the unity of the QOne (tawhid al-Ahad).

The Second Tawhid
“Allah! There is no god but He—the Living, the Self-
subsisting; no slumber can seize Him, nor sleep.”

In this verse, Allah affirms the oneness of His Individuality
(fawhid al-Huwiyyah). This is also the affirmation of the
oneness of the Subject (tawliid al-tbuda), as Allah, Who is
the subject in this verse, is described with an attribute of
transcendence beyond slumber and sleep. This most
special description (al-na‘t al-akhass) of Allah in this verse
is preceded by the description Living, Self-subsisting (a/-
Hayy al-Qayyiim), since sleep and slumber cannot seize
but the living, wake person (al-gZ’im i.e. al-mutayagqaz).
This 1s an application of the same logic that as death is
not rendered except to the living being, it is said of the
Truth that He is the Living Who will never die (al-Hayy
alladhi i3 yamir). Tbn al-‘Arabi notes that slumber is the
beginning of sleep, as breeze (nasim) is the beginning of
wind (rih); and sleep is fume or vapor (bukhar), which is
an air (Aawg) that begun with breeze.

In this verse, Alldh also affirms the onencss of His
Transcendence (tawhid al-tanzih). Although He is Living
and Subsisting, and living and subsisting things by nature
are disposed to slumber and sleep, the One God (al-llah)
transcends such a description.

The Third Tawhid

“ALf Lim Mim. Allah! There s no god but He—the
Living, the Self-subsisting. It is He Who sent down to thee
(step by step) in truth, the Book, confirming what when
before it: and He sent down the Tawrih (of Moses) and

8 Al-Bagarah, 2: 255, [Tbn al- Arabl], Rafimah, 1: 379.
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the Injil (of Jesus) before this, as a guide to mankind, and
He sent down the Furqan (Criterion)....””

This affirmation of the oneness of Allah is related to
the letters of breath i.e. al-alif, al-fim and al-mim, whosc
realities are discussed sufficiently in the second chaprer of
the Fudhat. Affirming the onencss of Allah as a subject in
this verse (mubtada), it is further stated that He is the
Living, the Self-Subsisting, and that He is—inferred as
the Names of Acts—the Sender of Book in truth. The
verse also states that He is the Sender of four Books,
which confirm each other—here, lbn al-‘Arabl notes that
in Islamic Law the witnesses and the attestations are four
at the most.

Now, Divinc Books are the Writs of the Truth (wathi’fq
al-Haqgq) that are directed to His servants; they arc, as 1t
were, His detailed directions (muwagsaf), which is a
verification (tafigiq) of His rights against them, as well as
of their rights in relation to Him, in reference to what Ile
has obliged Himself to them out of His grace (fad)) and
favor (minnah). He makes a Covenant (al-‘whdalh) with
them, and He says ‘and fulfil your Covenant with Me as I
fulfil My Covenant with you'.

He subjects us to the Covenant to inform us that we
have disavowed our servanthood { ubatdiyyalny o Him. As
we seemed convinced of our departure from our own
reality (flagigal), whereby, with a characteristic of master
(pukm al-sayyid), we make nndue claims of possession {(al-
milk), frecdom to act (al-tasarruf}, 1o take (al-akhdh), and
to give (al-ad), He prescribes the Govenant between
Him and us. He takes from us our solemn agreement, and
He subjects Himself to us in the same earnest pledge.
Indeed, we see this in the case of a mukdtab, who is a
slave that makes a written mutual contract with his master

Afi Tmran, 3: 2. [Ibn al-’Arabil, Rafumaf, 1: 409
8 AlBaqarah, %: 40. [Ibn al-'Avabi), Ralumah, 1: 124-0.
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that the former should pay a certain sum as a price for
himself, and on the payment thereof be freed by the
latter. Now, this slave does not make that contract cxcept
so that he could get into the status of a free person. If he,
albeit a mere slave, does not fancy the scent of being a
free man, he will not make such an agreemcnt.

But a slave has neither right nor volitional duty, as he
does not act except by the permission—nay, by the
command-—of his master! If the slave realizes the reality
of his scrvanthood to its full extent, neither covenant nor
agreement will be taken from him. Indeed, an abig, who
1s a fugitive slave, would be fettercd with a shackle {(gayd),
which is a chain due to his running away, even if he Js a
slave. This heing analogous to writs, hence the absurdity
of a formal written order issued in the name of a master,
directing his slave to do or not to do something. Among
the most difficult Quranic verses that cross the knowers
of Allah are thc oncs wherein there is a command to
‘fulfill obligations’ (‘ug@d)® or to ‘fulfill engagement’ (al
ahd)"”, because such verses apparently except the servant
trom his servanthood to Allah.

The Fourth Tawhid

“He it is Who bestows you forms in the wombs as He
Wills. There is no god but He, the Exalted in Might, the
Wise, !

In this verse, Allah affirms the oneness of His Will
(tawhid al-Mashi'al). Tt describes Allah’s Individuality (a/-
Huwippah) with being ‘Exalted’ (al- Tzzak), which means
that ‘Hc is not begotlen' (wa fam yilacdh, meaning the
Unapproachable Sanctuary ( ‘aziz al-himan), as He is the
One Who bestows us forms in the wombs, even as without

® AMMZidah, 5 1. [Thn al-"Arabi], Rajunah, 2 3.
10 AFlsrd’, 17: 34, [Tbn al-"Arabi], Rahma#, 2: 541.
A Tmrdn, 8: 6. [Ibn al-'Arabi), Rafunah, 1: 411.
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having any direct, physical touching (mubasharah). He
says that He forms us as He wills (kayf yasha'i.e, arada);
His Will, hence, is receptive of condition (kapfiyyah), even
as He is described with Exaltedness and Wisdom. The All-
Wise is the Arranger of every thing—each and every thing
is bestowed its place. The Bestower of forms requires
Himself being All-Wise, even as in accordance with His
Exaltedness {al-1zzah) in the sense that befits His Majesty
(Ja/ah. Sound minds that know His Majesty, hence, are
bewildered.

The Fifth Tawhid

“Allzh bears witness that there is no god but He—and the
angels, and those endued with knowledge, upholding
justice. There is no god but Ile the All-Mighty, the All-
Wise.”'?

In this verse, Allah affirms the oneness His Individuality
(eawhid al-Huwiyyah). He also affirms the oneness of His
Witness (tawhid al-Shahidah, tawhid al-Qist), that to Him
belongs the Name Equitable (a/-Mugsif). As Allah is the
Just (al-Ad) to the Universe, Who ‘gives every thing its
creation’?, He attributes to Himself upholding justice in
His affirmation of His oneness (fgZmar al-wazn fi T-
rawhid). Tt is itself an upholding of justice to affirm that
He is One in His wrtnessing. He attributes His Individuality
with these: being a Witness, being firm in standing, and
being Just. And as He uses the Name ‘Allah’, and not any
other, specific names, and qualified the affirmer with
many “angels and those endued with knowledge', He is a
Witness of this with respect to all His Names that are
required by the Universe, not those Names that are
required by Himself, against Whom it cannot be weighed.

% g) ‘Bmrdn, 3: 18. [Thm al-Arabi], Rajunaly, 1, 424.
b 73 Ha, 20: 50, [Ibn al-Avabi], Rafumali, 3: 87-91.
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When the servant stands firm on justice in invoking /7
#3h fia Allak, His Lord will accept his truchfulness, and
His Lord will say like what he has said, as His purification
of His servant, as His pronouncement of his integrity, and
as His attestation of his honor.

Thuse who give each and every thing—His Lord,
others, himself—its right, who establish in himself their
respective significance, leaving not even one right of
himself and others against him, he stands in this station
on justice {al-gis) that he positively witncsses of his Lord.
It is a witnessing of rendering rights (shafhidar adi’ al-
fugiig), and he who conceals such rights, his heart is
tainted with sin*?,

There is no god but He: that is the witness of Allah,
His angels, and those endued with knowledge, upholding
Justice. There is no god but He the Exalted in Power, the
Wise. Allah testifies that Himself is witnessing that there is
no god but He, and He testifies His angels and those
endued with knowledge that they wimess His oneness,
even before He is asked by those servant for such
testimony.

This verse explains that the witnessing is valid only
upon a certain knowledge, not just upon its being more
probable, nor mere imitation. Excepted is imitating the
one who 15 infallible in what he claims, wherein you testify
Him as you know Him through this infallible messenger.
Lhis is like our testimony against the previous religious
community, that their prophets had conveyed the call of
the Truth to them. Even though we are not in their
period, we will believe and trust the Truth in what He
informs us in His Book on Nth, ‘Ad, Thamud, the people
of Lut, the companions of the Wood (ashab al-aykah), the
people of Miisa, and the witnessing of Khuzaymah. Now,
this is only possible for those whose belief is based on the

W AlBagarah, 2: 283.
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knowledge of He Who is believed in; it is not possible for
those whose belief is based on blind following (faqlid) and
opinion (fusn al-zann).

The Sixth Tawhid
“Allzh! There is no god but He: He will surely gather you
together to the Resurrection Day.”"?

In this verse, Allah affirms the oneness of the His
Individuvality (tawirid al-Huwiypah), Who is described with
the Name that unites Decree as well as Determination (al-
Ism al-Jami* Ii 1-Qada’ wa 1-Fash. 1L also affirms the
oneness of the Subject in this verse (tawhid al-Thtida),
which is Allah.

Among the mercies of Aliah is that He says that He
will surely gather you together to the Resurrection Day,
which is the gathering that affirms His Exalted Lordship
{(at-igrar bi Rububiyyad-Hi subhana-Hu), albeit not in the
commanded place (# ghayr mawgin al-takiif).'[his is, thus,
a glad tding and good news on our right to the
comprehensive bliss (sa adat aljamr).

The Seventh Tawhid
“That is Allah, pour Lord! There is no god but He, the
Creator of all things; then worship ye Him.”'®

In this verse, Allah affirms (he oneness of His
Individuality (tawhid al-Huwiyyah) as the One Lord in the
Name Creator {tawhid al-Rabb bi "Lism al-Khiliq). As He
commands us to worship Him, this is an affirmation of the
oneness of the Divine Being rather than that of the Divine
Determination (tawhid al-Wujad 13 tawhid al-Taqdi),
because only He Who is described with Being (Man Huwa
Mawsif bi ‘I-Wujiid) might command the worship. Being

B A1 NTsE' 4 87, [Ibn al-'Arabi], Rafiniah, 1: 535,
5 Afdn‘Fm, 6: 102, [Tbn al-Arabl], Rakmal, 2: 102.
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belongs to the Lord, which, in this verse, is the Name
between Aliah and /3 iiah illa Huwa Khafig kull sha 2y

The Lord in this verse is specially prefixed to us in

order that we affirm the Lord’s oneness in what follows:

1. His authority (sivadah);

ii. His magnificence (majd);

ii. The necessity of His existence (wijith wujiici-Hi).
Unlike the possible things, which may receive
noncxistence, Ile is by Himsell the Eternal Being
(al-Thabit Wujiidu-FHu H-Nafsi-Hi;

iv. His kingship (muik): we affirm our servanthood to
Him;

v. As the Beneficient (tawhid al-Mun‘im) Who bestows
upon us nourishment (taghdhiyyah), both in the
darkness of the womb and in the worldly life; and,

vi. That He establishes our wellbeing (al-masalih)
through laws (alnawimis), fairness (al-mawazin)
and allegiance pledged to the leaders who
establish religion (mubdyaar ala’immah al-
qa imah bi I-din).

All these are parts of what is given in the Name a/-Rabb,
Thus, at once, we are affirming the oneness of Allah’s
lordship as well as denying the lordship of other than
Him. As the Prophet Ylisuf says, ‘my fellow-prisoners, are
many lords—cach of them different from the other (2rbab
muafarriginy—better, or Allah, the One, the Omnipotent
(Aliah al-Wahid al-Qahhar)?'"

Y Yasuf 12: 39, [Ibn al-’Arabi], Rafimah, 2: 383-4—Tawhid al-llih
wa nafy rabibiyyat ma sivi-Hu,
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'The Eighth Tawhid
“Follow thou what has been revealed to thee from thy
Lord: there is no god but He: and turn aside from those
who join gods with Allah.”'®

This verse atfirms the oneness of Divine Individuality
(tawhid al-Huwiyyah) in following His Revelation (tawhid
al-ietiba’, which is a knowing emulation {(tawhid taqlid f
I-ilm). He sets up causes without the latter being Lords,
which is contrary to the polytheists’ claim that they are the
Lords that ‘we do not worship them, except in order to
bring us ncarer to Allah’’. While the Prophet salla lzhu
‘oday-hi wa sallam is commanded to avoid from joining
god or gods with Allah, he is not commanded to wm
away from the divinc causes established in the universe
(al-ashib al-ilzhivyah al-mugarrarah fi I-dlam). Of the
wellbeing in worldly life, He says that ‘in retaliation there
is life for you™®, thus assigning a cause (i.e. the implementation
of the just legal retribution) for an effect (i.e. the safeguard
to live in security); such assertion is many in the Qur’an.

Like what is there in the seventh tawhid, this is also
the affirmation of the oneness of the name Lord (tawhid
al-Ism al-Rabb). But whereas in the seventh one the prefix
is general i.e. kum (you), here it is specific 1.e. 4a (thou),
referring to the preacher (al-di 9, as if it is an affirmation
stated in the sitting of court judgment (maylis mulrakamah),
which is inclusive of affirming the Equitable One (fawhid
al-Mugsif), Who is, by His judgment, establishing justice
between adversaries, as explained in His saying, ‘and turn
away from those who join gods with Allah'’.

It is so because the Preacher’s advent (majf) comes
with the affirmation of the Divine Oneness of Allah
according to Faith (al-tawfiid al-imani), not according to

B Af4n%m, 6: 106, [Tbn al-'Arabl}, Rahmaf, 2: 106,
YW Al Zwmar, 30: 8. [Ibn al-’Arabil, Rafimal, 3: 5314,
% Af-Bagarzh, 2: 179. [1bn al-'Arabi], Ralmmal, 1: 253.
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pure Reasou (al-tawiird al-‘agli). Such is the affirmation of
the Divine Oneness of Allah brought by the Prophets and
Messengers (tawlid al-anbiya’ wa “l-rusul), who do not
affirm it from reason. Their affirmation of Allih’s Divine
Oneness rather comes necessarily out of their irresistible
spiritual knowledge (darfirar ¥im wajadat-hu fi nafsi-ha
fam eigaddir 2l3 dafi-hi).

‘The Messenger, thus, left the polytheists and their
gods, to be alone in the Hira' cave, escaping from such a
sin of associating other thing as god besides Allah. He
had no tcacher, except what he found in his own soul;
then, suddeniy, the revealed truth descended upon him,
which is His saying ‘Follow thou what has been revealed
to thce from thy Lord: there is nd god but He™,
Meaning, He has no divine associates (al-shariky. The
Messenger Muhammad turned away from the polycheists,
until  Faith  became stronger and  deep-rooted,
strengthened by the Breath of the Most Merciful, Who
gave him helpers (ansar). Then, He no more commanded
the Messenger merely to turn away from the polytheists;
rather, He commanded him to fight against them.

The Ninth Tawhid

“T am sent unto you all, as the Messenger of Allah, to
Whom belongeth the dominion of the heavens and the
carth: there is no god but He: it is He that giveth both life
and death.”*

In this verse, Allah affirms the oneness of His
Individuality (tawhid al-Huwiyyali), the One Who Sends
(al-Mursil) the messenger, the Ring (tawhid al-Malfik).
This is why e is described with ‘giving life and death’.
The King is He Who gives life (yuhyi) and death (yum),
Who gives (yu?7i) and withholds (yamna$, Who gives

B AL An'am, 6: 106. [Iba al-’Avabi], Rafunah, 2: 106-7.
®  AFAT3E7: 158, [Ibn al-’Arabi), Rahmah, ©: 182,
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advantage (yadurr) and disadvaniage (vanfa’). But as to
He Who withholds not out of avarice, His withholding is
indeed a protection (fimayah), solicitude (Znayah), and
bounty (jid), without the one that He denies to give (a/-
mamnity realizes it. 1t is only a harm in so far as he could
not understand His purpose {gharad), which is due to his
ignorance of his own best interest. But it is exactly due to
his own wellbeing that the Giver of advantage (al-Naff)
protects him. This denied one dies because, like the dead,
he could not accomplished his wants. This is Allah’s
withholding (man), harming (darar), and mortification
(imatah), as He is the Benefactor (al-Mun i), Who
constantly doing that which is good (a/-Mihsan).

Now, He sends down the Messenger with the
affirmation of His Oneness in order to remind them of
their acknowledgement (igzar) in their first Covenant (al-
Mithaq al-Awwal). He says that ‘We sent thee not, but as a
mercy for all creatures’. He who affirms the Divine
Oneness of Allah, not by his own spcech, but rather by
His Messenger's way of speaking, Allah will reward his
affirmation the reward of His Messenger. If he affirms it
not quite by His Messenger’s way of speaking, but rather
by the language of His Message, He will reward him the
Divine Reward (mujazih ilahiyyah), which is unknown, as
what the Prophet has said, ‘what the eyes have never seen,
the cars never heard, the human heart never has had any
idea about.’

The Tenth Tawhid
“They were commanded to worship but One God: there is
no god but He. Praise and glory to Him: (Far is He) from
having the partners they associate (with Him).”*

In this verse, Allah the commands the believers {(a/-
mu'mini) o worship (tawhid alamr bi 1ibadaly) His One

8 A Tuwbah, & 31, [Ibn al”Arabi], Rafimah, 2: 256.
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Entity in spite of His many Names. He says pertaining (o
this group, ‘Say, ‘Call upon A#fzh, or call upon al-Rafman,
whichsoever you call upon, to Him belong the Most
Beautiful Names™. Therefore, Ibn al-‘Arabi advises us
not to view the Divine Names as they point to differcnt
intelligible realities (mma‘dn mukhialifah) till you worship
the Namcs' intclligible realities. Such a worship would
rather divert the worshippers fiom God ( %badah ma'lalah)
had they view that all their realities are bound to divine
realities whereby thcy subsist, that all their needs are
dependent on those divine realities, while these divine
realities are numerous {muta addidah). For examples, the
reality of Lthe seeking of sustenance (al-rizg) is worshipping
the Provider (al-Razzaq), and the reality of the seeking of
health (a/ 3fiyah) is worshipping the Restorer to convalescence
{al-Shalh.

It is said to them by this verse that they should not
worship cxcept the One God (Hzh Wapid). Even if each
and every Divine Name points to the intelligible reality
(mand) that is different from that of any other Name,
each and every Divine Name also points to the One Entity
(‘Ayn Wahidah). Indeed, the Divine Names, which are multiple
relations (al-nisab al-mukhtalifahy, requires this One
Entity.

The non-believers, who arve the polytheists, attribute
godhood (al-ufithah) to those that do not deserve it or
have the right to it. They name ‘god’ to misnomer of
those Divine Names (ghayr Musamind-hd), claiming
(falsely) that there is multiplicity in divinity (al-kathrah fi
Tulghah), just like the (true) claim (da'wa sahif)) that
there is multiplicity in human being (al-kathrah fi T-
insaniyyal).

Hence, when the Prophet Muhammad affirms thc
Divine Oneness, he astonishes the polytheists, who say,

8 4L Fsd’, 17 110, [Tbn al-'Arabil, Rafimah, 2: 582-5.
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‘What, has he made the gods One God? This is indeed a
marvclous thing!™®. They do not realize thal to make
Divinity into numerous gods is a much more marvelous
thing. Through this verse, it is said to them that, despite
themselves, the polytheists do not worship all that they
worship except because they fancy that Divinity is its
attribute; as if they do not worship other than this Divine
Attribute. But the fact is not exactly like that, since they
themselves testify that they serve and worship the so-
called divine pariners for no other reason than that they
bring them nearer to Allah, who is their supreme god
(fah kabir), implying that there are plural objects of
religious worship and service. Ilowever, this is a claim
that has no proof, as He says, ‘and whosoever calls upon
another god with Allih, whereof he has no proof....".
According to Ibn al-‘Arabi, even the polytheists ironically
enough do acknowledge this. In themselves, they are led
to the door of counter-evidence, as if it is voiced to them,
from whom do you know that this stone or others are
authorized by Allah the Absolute to be taken as your
object of worship?, ‘ask them, if they are able to speak’™,
which is the saying of Ibrahim to his father; of this, He the
Fxalted says, ‘that is Our argument, which We bestowed upon
Ibrahin as against his people™. So, Alldh commands
them not to worship save the One God, ‘there is no god
but He’ in reality (# nafs al-amn), ‘praise and glory to Him
from having the partners they associate (with Him) i.e.
far is He from being associated in His Divinity.

Ibn al-‘Arabi’s above mentioned explanation pertains
to religion. On the other hand, ontologically, this command to
worship the One (tawhid al-amr bi ’-‘ibadah) is quite

% S84d, 88: 5. [Ibn al-"Arabi], Rafunah, 3: 505-4.

% Al-My'mintin, 25: 117, [Ibn al-Arvabi], Rafmaf, 3: 198-200.
Y AlAnbiya’ 21: 63, [Ibn al-'Avabi], Rafumal, 3. 138-9.

B AfAn‘Gm, 6: 83. [Ibn al-'Arabi], Rahmah, 9: 94-5,
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marvelous, for, Thn al-‘Arabi asks, how can there be a command
in what had already becn essential to the commanded? That
is to say, it is the very nature of created things to be obedient
to the Real, True Being’s command ‘Bel’.

The Fleventh Tawhid

“So if they turn their backs, say: ‘Allah is cnough for me;
there is no god but Ife: on Him is my trust—He is the
Lord of the Mighty Throne!™?

In this verse, Allah affirms the oneness of His
Individuality (rawiiid al-Huwiyyah), the One unto Whom
the servants seek sufficiency (tawhid al-istikfz). Now,
when He requires us to help one another in righteousness
and picty®, we set out without delay to obey His command.
Firstly, there are those who say, that if there is for us no valid
means (madkhal muhbagqaq) of performing righteousness
and piety, Allah would not make us responsible to
perform that.

However, there is a second group who says that, what
He requires us of helping one another refers to re-turning
our companion to the Lord in seeking for sufficiency unto
Him in whatever that Ile has made us responsible to do,
as indicated in this 129, verse of al-Tawbah (9). As Allzh
teaches us, ‘and to Thee alone do we turn for help*®'.
Pertaining to this, Allah narrates that the Prophet Musa
has cotnmanded his people to “Turn for help to Allah™?,
this is related to the spiritual verification. Likewise, He
commands those who are visited by affliction to ‘Seek

= Al-Tawbafi, 9: 129. [Tbn al-Arabi], Rapmah, 2: 209,

¥ ALMaidah, 5. 2. [Tbn ul-’Arabi}, Rafunah, 2: 4.

U Al-Fauhal, 1: 5, [Ibn al-’Arabi], Rahmah, 1; 29, Mulyi al-Din Thn
al-"Arabi, Jaz al-Bayan f al-Tarjamal ‘an al-Qur'an, ed. Mahmid
Mahmtid al-Ghurab, in vol. 1 of [Ibn al-"Avabi], Rufunakh, 29-30.

2 ALATAE T 128, [Ibn al-’Arabi], Rafmak, 2 162,
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your help in patience and prayer’®. The spiritual station
of this second group is obviously higher than the first;
they are closer to the truth, too. Their view is that ‘to Him
the whole matter shall be returned; so serve Him, and put
thy trust in Him™®', which refers to the heart that rests
upon Allah the Exalted with no agitation when the causes
that are created in the universe {al-ashab al-mawdiah fi
I-‘afam) arve lacked, which the selves by natwre arc
inclined to.*

How can we do not put our trust in Him, as ‘He is the
Lord of the Mighty Throne’? As the Throne surrounds
the physical world, and you, with respect to your physical
body is the smallest body, seek sufficiency unto Allah, the
Lord of such 2 Throne. Those whose sufficiency (fLiasb) is
Allah, they will return with Allah’s blessings (ni‘mah) and
bounty that outweighs their act (fadh, without having
been touched by evil; they strive after Allah’s goodly
acceptance: and Allh is abounding of bounty to those

who makes Him their sufficiency™.

The Twelfth Tawhid

“At length, when overwhelmed with the flood, he (the
Pharach) said: ‘T believe that He—there is no god except
Him Whom the Children of Isracl believe in (Zman-tu
anna-Hil 7 ilih illd alladhi Gmanat bi-HT bana israTl); 1
am of thosc who submit’.”*

In this verse, Allah affirms ‘thc oneness of He'
(tawhid ai-Huwa), from Whom succor is sought {tawhid al-
istighAthah). This affirmation is also called tawhid al-gilah,
as it comes with allad/if. It comes with this conjunctive noun

¥ 4L Bagarah, 2: 1563. (Ibn al-Arabi], Rafmmah, 1: 225-6. Ibn al-
*Arabi, Jjiz, 925-7.

3 g, 11: 123, [Thn al-Arabi], Rahmah, 2. 368-71.

B pumhat, 2: 199,

% Cf. AN ‘fmram $: 173-4. [Tbn al-Arabi], Rahumah, 1: 181-2.

37 Vinus, 10: 90, [1bn al-Arabil, Rahmah, 2: 315,
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or relative pronoun (ism anawsiz)) in order to remave doubts
in the hearers’ minds, who might otherwise confuse such
affirmation with Pharaoh’s previous claim that ‘I am your
Lord, the Most High’ (Ana rabbu-kum al-aI2)®.

Other things to be noted are that, the rawhid al-
Huwiyyal in this verse is pressed between two attirmations of
the Divine Individuality (anna-Ha and bi-Hp). And the
Pharaoh then affirmed that ‘I am of those who submit’,
which is in accordance with his knowledge that God is
rather He to Whom is submitted, and not He Who
surrenders to anyone.

The Thirteenth Tawhid

“If then they (the addressed ones) answer not your (i.e.
addressee’s call), know you (i.c. the addressce) that this
Revelation is sent down with the knowledge of Allah, and
that there is no god but Hel Will you then submit (to
Islam)?"*

This is an affirmacion of the oneness of He (tawhid al-
Huwa) by the person who hears and answers His call
(tawhid al-istijabah). As He is the One in Ilis godhood
(Wahid fi ulghiypati-Hi), He is also the One in His
command or aftair (Wahid £ Amiri-Hi). This unification is
put in an obscure language (tawhid gharih). He says, ‘If
then they (the addressed ones) answer not your (the
Prophet Muhammad’s call}, know you (i.e. thc Prophet
Muhammad) that this Revelation is sent down with the
knowledge of Allah’. Then He says, ‘and that there is no
god but He’: you, the Prophet Muhammad, know that
there is no god but He, as you know that this Revelation is
sent down with the knowledge of Allih. ‘Ihen He says,
‘Will you then submit?’, but surely the Prophet Muhammad
has already been submitted to Allah in Istam?

¥ ALNzziat, 79: 24. [Tbn al-Arabi], Rafunaly, 4: 444.
¥ Huad, 11. 14, [Ibn al’Arabi], Rakumah, 2: 326,
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Ibn al-‘Arabi points out that the above verse is similar
to the following verses: ‘But it has already been revealed
to you—as it was to those before thee—1Tf you were to join
gods with Allah, truly fruitless will be your work {(in life),
and you will surely be in the ranks of those who lose (all
spiritual good)”*’. ‘If you were in doubt as to what We have
revealed to you, then ask those who have been reading the
Book from before you™'.

But it is known that thc Prophet Muhammad's past
and following faults has already been forgiven by Allah®,
and that he is, to his ultimate end, on a clear path from
his Lord ( ‘@iz bayyinah min Rabbi-hi ff ma 3li-h)®, At any
rate, we know from the context (gardin al-ahwal) that,
even if Allih speaks to him in these verses, the ones
intended to be spoken to are not him. Its wisdom lies in
the fact that as the unbelievers have turned away from
accepting the call of the Prophet, Allah turned away trom
them—in His address, which is intended for them but was
addressed to the other i.e. the Prophet Muhammad. As
Allih knows that this group will never have faith or
believe, there is no benefit to command them. Allah
knows that the Revelation would be sent down after all;
hence the Revelation. And the change of what is known to
Him is impossible: ‘The Word is not changed with
Me....""

The Fourteenth Tawhid

“Yet do they reject the Most Gracious! Say: He 18 my
Lord! There is no God but He! On Him is my trust, and
to Him do T turn!”™"

N A} Zymar, 39: 65. [Ibn al-’Arabi), Rahmah, 3: 558.

' Vanros, 10: 94. [Ibn al-’Arabi], Ralmah, 2: 319,

2 4-Fath, 48: 2. [Ibn al-’Arahi), Rafimah, 4: 149-50.

¥ Muhammad, 47: 14, etc. [Tbn al-’ Arabi|, Ralumah, 4: 155,
H o af Kk 29. [Ibn al- Arabil, Rahmals, 4: 177-9.

45 4l Ra'd 15: 30, [Ibn al-"Arabl], Rahunah, 2: 421.
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Alfirming the oneness of the Divine Individuality
(tawhid al-Fnvippal), this is fawhid alrafah: an affirmation
of the oneness of Him, Who replics to those who rcject
the Most Gracious. The disbelievers mentioned in this
verse know only Allih, Whose Divine Oneness they are
rejecting as they arc worshipping divine associates
{slruraka) to bring them nearer to Him. Thus, when it is
said to them ‘worship Allah’ (v 'buda Alahy™, they do not
question ‘What is Allah?’. On the contrary, they reject alk
Rafnunian because, from their point of view, this name was
never there, nor did they hear about it before. So, when it
is said to them, ‘Prostrate yourselves to al-Rafunan!’, they
say, ‘and what is a/-Rafrman? Shall we prostrate ourselves
to that which you commanded us?’; the Name increases
their aversion?. It has also been said that they only know
al-Rafrman in a composite form as one name a/-Rahmain
al-Rahim. So, when the name al-Rajunan is separated
from al-Raliim with 1o original relation (nasab) to it, they
reject al-Rafrman. '

Now, the prcacher statcs to them that ‘al-Rahman:
He is my Lord (Rabb)’. But why he didn’t say ‘He is Allan'?.
For Ibn al-'Arabi, the answer is that, because the dishelievers
do not r¢ject AllFl's name al-Rabb, Who is the Sustainer
(al-Maghadhdhp. By explaining al-Rafman with al-Rabb,
he points out that it is by Him that they are alive, Also, for
them, His aspect of al-Rabb is more kind than that of
Allah. They are afraid of Allah; from their point of view,
in their recognition and acknowledgement, Allah is the
Exalted Supreme Being (al-Kabir al-Mwua'aliy Who
possesses the Divine Might and Powerful Seizure (al-
Iqtidar al-ilahi wa l-akhdh al-shadidy. This is why they
worship the divine partners (sfuakd), as they need them
to be their divine intercessors {af-shufa3) i.e. those who

% Cf al-Zumar, 3%: 2, also 66. [Ibn al-’Arabi], Rafmah, 3: 531
7 Al-Furgan, 25: 60. [Ibn al-Arabi), Rafimal, 3: 252-3.
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mediate and intercede for them with Allah. Therefore, He
is winning them over by the affectionate expression al-
Rabb, so that they will repent. Indced, there is the nearest
correspondence in al-Rabb and al-Rapman. Hence, He
commands His Prophet to say to his hearers, ‘He is my
Lord! There is no God but He! On im is my trust [in
your affairs], and to Him do I mrn [He is my recourse in
your aftairs, it might be that He guides you to Faith]!’

The Prophet did not use rude language towards
them, so that he might be successful in his calling, as
those whom he was addressing to would reflect on that.
Had he addressed them in a crushing manner, what more
on He Who is Unseen, then the polytheists would find
nothing more than that his speech werc rude; their
temper would then flee, and they would defend their
ignorance in the forms of what they have set up as gods,
and ultimately they would be left with no change.

The Fifteenth Tawhid
“He sends down the angels with the Spirit (z77fy) of Has
Command upon whomsoever He will among His servants,
saying: “Warn that there is no God but 1: so make Me as
your protection (Gattagin)’

In this verse, Allah affirms the oneness of the Divine
T (tawhid al-Andyah), and the Oneness in His
admonition (tawhid al-Indhar), which is sent down by His
command, communicated to humankind through the
angels. As such, in this self-descent of the Divine Oneness,
the human-messengers are at the same level with those Lo
whom they are sent. "The rizff there refers to the revealed
warning (mF nazali bi-hi min al-indhar), which invigoratcs
the servants who receive it—as spirits enliven bodies. So,
as it were, by this revealed spirit, the human-messengers
are very much vivacious: they frighten (takhwifi and

B ALNaff 16: 2. |[Ibn al-’Arabi], Rafmah, 2: 469,
76



M. Sani Badron, “Ibn al-'Arabi”, Af&ar (20100, 11: 55-106

threat (falzdid) the community, they admonish them with
a secret grace (Jutf khatiyy), with this great affirmation of
the Divine Oneness (al-awhid al-azim), which descends
from the Great All-Compeller (fabbar ‘Azim).

Fattaqiin therein means ‘make Me as protection’ ie.
repel by Me what you have been warned against—this is
His Gracetulness (/utf), as He has no absolute, great
Threat and Assault with no Mercy and Grace at all {(wa%d
wa batsh mupiaq shadid laysa fi-hi shay’ min al-Rahmah
wa Luth.

The Sixteenth Tawhid

“The All-compassionate sat Himself upon the Throne....
verily He knows what is secret and that yet more hidden.
Allah! There is no god but He! To Him belong the Most
Beautiful Names.”*

As He replaces ‘al-Rahimanr with ‘Allah’, this is an
affirmation of the oneness of Allah, in exchange of ‘al-
Rahman (tawhid al-lbdal). Although in word it 1s
substituting a definite Name with another definite Name,
m meaning it ts replacing an unknown Name with a
known Name, as they reject ‘al-Rabman’ with regard to
Allah, and censure the Prophet for it.

This is also an affirmation of the oneness of the
Divine Individuality, the Self-Subsisting One in the properties
of the Most Beautiful Names (tawhid al-Huwipyah al-
Qd'imal bi-ahkam al-Asma’ al-Husna), or in the intelligible
realities ol the Most Beautiful Names (bi-ma ani al-Asma’
al-Husnd). He is the Self-Subsisting One in every name by
the fact that each and every name points to Him, which is
called by way of meaning the properties of His Acts
(ahkim afali-Hp. All are the Most Beautiful Names,
although some are not pronounced; some are known but

¥ T3 Hi 20: 5, 7-8. [1bn al-’Arabi], Rahmah, 3: 13.
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not pronounced as conventionally applying its property to
Him will tantamount to applying a censurc against Him.
He says ‘verily He knows what is secret and that yet
more hidden.” ‘What is secret’ is more general than ‘what
1s more hidden’, the latter is included in the former. In
ontology, ‘the secret’ refers to the Divine existentiation of
the universe (a/-fjad), while ‘what is more hidden than the
secret” refers to how Allah turns His Face te things, by
connecting His Power, and giving effect to the existentiation
of whatever existent thing. This 15 more hidden than
secret, due o our ignorance of how this Attentiveness
relates to this Essence: for that matter, we are indeed
ignorant of the relation of Attributes to the Essence,
Which is Unknown to us (Mafhilalt l2-nd). In themselves
{(mun hayth ‘aynu-hu), the attentiveness and attributes are
known, yet their modes of rclation (kayfiyyah al-nisbal)
are unknown, due to our ignorance of the Entity to Which
this attributes are attributed (al-Mansitb ilay-Hi. This 1s
tawhid al-Migjid I T-ashyd’ ma'a kathrar al-nisab 1.¢. the
affirmation of the oneness of the Existentiator of things
despite the manyness of His relations, as He is the
Immanent One by His many relations ({fa-Huwa Walid ff
Kathir). This knowledge of this Entity causes bewilderment,
to the extent that thinkers differ whether or not such a
One is possible. Excepted [rom this difference is the ones
from whose eyes Allah unveils the cover of secret; they see
thing as it is, and judge according to what they witness.

The Seventeenth Tamwhid
“I Mysclf have chosen thee; thercfore listen to what is
being revealed [unto thee]. Verily, L—I alone—am Allah:
There is no god but I: therefore worship Me....”*

This is an affirmation of the Divine Oncness that
must be hearkened (tawhiid al-istim3). It is also called the

0 7% Ha, 20: 15-14. [Ibn al- Arabi], Rafumah, 3: 78.
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affirmation of the oneness of reality (al-hagiqal), as He
says inna-Ni (Verily, L....).

The Eighteenth Tawhid
“But the God of you all is Allah: there is no god but He:
all things He embraces in His knowledge.”’

In this verse, Allzh affirms the oneness of His
Individuality (tawhid al-Husviyyah), in particular His Vastness
(tawhid al-Sa‘ah) and Transcendence {awhid tanzih).

He is all-embracing due to His Name the Ilidden (al-
Batin) and the Manifest (al-Zahir), the Most Merciful’s
Breath {(nafas al-Rahman), and His incxhaustible Word™.
However, lest His Vastness is fancied likes a space-time
vessel which contains the universe (fi-alla yutakhayyi fi
sa‘ati-Hi al-zarfivyah i 1-Glam), His Immensity rather
means His Knowledge of every thing, and not that Heis a
receptacle of things, as He is not.

The cause of such an affirmation lies in the story of
Samiri, particularly in his assertion on the calf-idol. Now,
Samiri threw into the calf the handful of dust, which he
took from the footprint of the messenger {i.e. Gabriel); in
this case, the calf is the vessel of what was thrown into it
(i.e. the dust). When that calf lowed, Samiri said, “This is
your God, and the God of Moses.””® On the contrary,
Allah says ‘that your God is One God (Hahu-kum Ilah
Wahid),** meaning He has no composition (tarkib).

The verse ‘He embraces everything in Knowledge’,
which means He is the Knower of every thing (‘Alim bi-
kull shay), gives the lie to Samiri. Then, Moses established
for them the proof of Samiri’s lie, even as the call lowed.

51 73 Ha, 20: 98, {Ibn al-Arabil, Rahmak, 3: 105,

52 ALRahf 18: 109; Lugmdan, 31: 27. [Ibn al-'Arahi], Rafrmai, 3: 33-
4, 368-9,

5 74 H7 20: 8. [Tbn al-'Arabi], Rahmal, 3: 102,

M AFEahf 18: 110.
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He says similar to what Ibrahim has said of the idols,
‘What? Did they not see that thing returned no speech
unto them, neither had any power to hurt or profit
them?'® That is to say, that thing, when it is asked, could
not speak; on the contrary, Allah is qualified with the
Attribute of Speaking (muttasif bi I-gawd). That calf also
had no power when Moses ‘burnt it and scatter its ashes
into the sea™. The thing that cannot rid itself of damage,
how could it rid others of harm? When the calf was melt
in blazing fire and scattered, it will obviously be of no
profit. If Moses were to leave the calf as it is, they might
still be doubtful, as they found thac animals (al-hayawan)
in a sense do give harm and benefit. How this proof is
substantiated is quite significant as He the Exalted has
narrated that the Jews had said that ‘Allah’s hand is
fetterred™ and that ‘Surely Alah is poor, and we are
rich’®,

Now, He says that ‘Whenever We will anything to be,
We but say unto it Our word ‘Be’ — and it is*®, He diverts
us from understanding this saying, save through Faith
and Belief (a/-/man). By establishing causes, He also renders
us blind of how He accomplishes the existentiation of things.
See that the rain comes down, then the earth is plowed,
next the seed is sowed, the sun being high, the seed is
sprouted, then harvested, next grinded, and kneaded,
bread baked, chewed by tooth, swallowed well down the
stomach, the liver holds it and affects it as blood, then
sends it through the veins, distributed to the body,
wherefrom rises a vapor, which is the life of this body, on
account of this self. These are the causal bases of things—

¥ 73 Ha, 20: 89. [Ibn al-’Arabi}, Rafimah, %; 103,

% 13 Ha, 20: 97. [Ibn al-'Arabi], Rakmah, 3: 105,

T ALM3Aidah, 5: 64. [Ibn al-"Arabi), Rapmah, 2; 39-3,
% AN Tmran, 31 181. [Ibn al-'Arabi], Rafrmak, 1: 184-5.
® AF-Napl, 16: 40. [Ibn al- Arabi), Rahmah, 2: 480.8.
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together with the operation of heavenly spheres, and the
motion of stars (a/~-kawakib), and the casting of rays on the
spot of light, under the direction of the Universal Soul
(al-nafs al-kullivyall), by the permission of Allah, and the
aid of the Intellect (al-’Ag)). All these are created veils
(hujub mawdialk), the foundations that put ntricate
particulars of causes in order. In order that one could
hear His saying of Be! (Kun), one’s hearing needs all
these veils to be fissured. Ile creates in the Faithful and
Believer the faculty of Faith (guwwar al-imam), which
penetrates his hearing, which perceives the saying of Be!
(Kum), this faculty pierces through his sight, which
withesses the One Who brings forth the causes into
existence (al-Mukawwin), Who does all these from the
Breath of the Most Merciful.

The Nineteenth Tawhid
“Not a messenger did We send before thee without this
inspiration sent by Us to him: that there is no god but I;
therefore worship and serve Mc.”®

The affirmation of the Divine Oneness in this verse is
done in emulation ot the Messengers, to whom such
affirmation were communicated by Allah (tawhid al-igtida’
wa F-ta7if). It is an affirmation of the oneness of the
Divine ‘I’ (tawhid al-Anz-yah), which is a marvelous
unification (tawhid aib). In this manner, the Truch
inclicates to the Messenger (sallallahu alay-hi wa sallam),
‘be thou in accordance with His saying, and there is none
that is stated to you save that it has already been said to
the previous messengers.’

According to Ibn al-‘Arabi, there is no gencral
practice which pervades each and every prophecy (ak-
a'mal al- dmmah al-sariyyah fi kull nubuwwah) except:

st Al-Anbiya’ 21: 25. [Ibn al-"Arabi), Rafumal, 3: 128.
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(1) the assertion of the oneness of Alldh as god
(kalimat al-Tawhid);

(2) steadfastly upholding and cstablishing Religion
(igamat al-Dim) ie., the Law brought by the
messenger of that particular period;

(3) being umnited in the undertaking of no. (2} (al-
jtimi* ‘alaph); and,

(4) worship and religious service (al- 7hadahy).

Ibn al‘Arabi notes further that this is what al-Bukhari, the
documentor of one of the most authoritative hadith
collections, has classified as chapter ‘what is brought up
by the Prophets of their religion (a/-din) s one’.

Now, the speciality of this revelation by the Divine T
(Ana) points to the fact that it is the Divine Speech (kalam
Hzhi) shorn of the means (al-wasd Jf): it is not revealed to
the messengers through the angels. T is stated only by
the One Who is saying (al-Mutakallim). Even if it is
argued that it is through the angel that He sends down
such a revelation that says ‘T, it is not unlikely that the
messengers got the revelation from both modes—when it
is sent down by the angel, the Revelation is deemed as
narrative (al-fkavaf). However, if it were mentioned just
like this verse, with no other contextual or textual
indication, thc meaning of the verse would be understood
as what the original text is. As, in this verse, the T must
refer to the One Who is saying (a/-Mutakaliim).

The last part of the verse commands to worship and
serve without specifying the acts. This is because He has
said that ‘unto every one of you (the propheis) We have
appointed a different law and way of lifc™®, which refers to
the acts whose ruling period is subject to an end, called

‘abrogation’ (a/-naskf) in the terminology of the scholars
of Shari‘ah.

8 ALMATdah, 5: 48, [Ibn al-’Arabi|, Rafimah, 2: 26-8.
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The Twentieth Tawhid
“and Dhi al-Niin, when he went off in wrath, thinking
fhiat We had no power over him! Then he cried out in the
deep darkness, “here is no god but Thou: Glory to Thee:
I was indeed wrong! So We responded unto him, and
delivered him out of grief/distress; cven so do We deliver
the belicvers.”™
As this Divine Oneness was affirmed by Yunus
(Jonah) in his anguish, Tbn al-‘Arabi calls it tawhid al-
ghamm. And as it was stated in the form of /7 iah il
Anta, whereby Yunus affirmed the One Whom he was
speaking to (Le. Thon [anta)), it is also called rawhid al-
Mukhagab. Lastly, Tbn 2l-‘Arabi also calls it tawhid al-
sanfis, in accordance with His saying, that in consequence
{0 this affrmation, He removed Yunus’s gricf: ‘We answered
him, and delivercd him out of grief®, ‘But His Lord had
chosen him, and He placed him among the righteous’ RS
For a background of the story of Yunus (Jonah), in

what follows are threc other Qur'anic passages, and then
a commentary based on these four passages by “Abd Allah
Yusuf ‘Ali:

Why was there never a city that believed, and its

belief profited it?—except the people of jonah;

when they believed, We removed [rom them the

chastisement of disgrace in this present life, and

We gave unto them erjoyment for a time.”

Jonah too was one of the Messenger; when he
fled like a runaway slave to the laden ship. And
then he cast lots, and was of the losers, then the
whale swallowed him down, for he had done acts

2 4LAnbiya, 21 87-88. [1bn al-Arabi}, Rahmah, 3 144,
% ALAnbiyd, 21: 88.

s A Qalam, 68: 48-50. _

5 Viinus, 10: 08. [Ibn al"Arabi}, Ralmah, 2.3 19-20.
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worthy of blame. Now had he not been of those
that glorify Allah, he would have tarried in its
belly until the day of Resurrection; but We cast
him upon the wilderness, and he was sick, and
We caused to grow over him a wee of gourds.
Then We sent him unto a hundred thousand, or
more, and they believed; so We gave them
enjoyment for a while,%

So be thou patient under the Judgment of thy
Lord, and be not as the Man of the Fish, when he
cried out, choking inwardly. Had there not
overtaken him a blessing from his Lord he would
have been cast upon the wilderness in a state of
being condemned. But His Lord had chosen him,
and He placed him among the righteous.

Yonus's (Jonah's) mission was to the Assyrian
capital Nineveh, then steeped in wickedness,
When his first warning was unheeded by the
people, he denounced Allah's Wrath on them.
But they repented and Allah forgave them ‘tor a
time’ (#2 him). Yanus, meanwhile, discouraged at
the apparent failure of his mission, departed in
wrath (dhahaba mughadiby, thus abandoning the
mission entrusted to him by Allah. He forgot that
Allah has Mercy as well as forgiveness. He should
have remained to his post in the most discouraging
circumstances, and relied on the power of Allah;
for Allah had power both over Nineveh and over
the Messenger He had sent to Nineveh, He ran
away (2baga) to the sea and took a laden ship (al-
fulk al-maskhizn), which met foul weather. As the

-

% ALSafft, 37: 139-48, [Ibn al-’Arabi], Rafimah, 3: 4512,
Y Al-Qalam, 68; 48-50.
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lot fell on him, the sailors threw him out into the
sea in the storm. He was swallowed by a big fish
(al-kiT), but in the depth of the darkness (fil-
zuluman), he, choking iowardly (makziim), cried
(nada) to Allah, and confessed his weakness:
“There is no god but Thou: Glory to Thee: I was
indeed wrong!’ His strange situation might well
have caused him to be sick (sagim), in the sense
of physical and mental lassitude. ‘Had there not
overtaken him a blessing from his Lord he would
have been cast upon the wilderness in a state of
being condemned (madiniim). But His Lord
had chosen him, and He placed him among the
rightcons’: Allah cast him out ashore, upon the
wilderness (f-nabadhna-hu bi “lard), and
caused to grow over him a shelter of a wree of
gourds (wa anbat-na ‘alay-hi shajarah min
yagrin). He was refreshed and strengthened, and
the work of his mission prospered: ‘then We sent
him unto a hundred thousand, or more, and they
believed; so We gave them enjoyment for a time
(il hin).®™®

The Twenty-First Tawhid
“Thercfore exalted be Allah, the King, the Truth: there is
no god but He, the Lord of the Throne of Honour!"*

| his verse affirms the oneness of the Divine Individuality
(tawhid al-Hwwipyah), in particular the oneness of the
Truth (eawhid al-Haqq). He the Exalted says, ‘We created
not the heavens and earth, and all that between them is,

6 <aAbdullah Yosuf ‘Ali, The Meaning of the Holy Quran, new ed.
with rev. trans. and commentary (Marylancl: Amana Corp., 1992),
p.504-5nn.1478-0, p.814n.2744, p.1154-5nn.4119-4128, pp.1513-
4nn.b629-31.

6 AL Mur'mingn, 2% 116, [Ibn al-'Arabi), Rafunal, 3: 198.
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in play ({a%biny™, referring to His statement ‘What, did
you think that We created you only for sport { zbach)...»”

It is of the nature of the True Being or Existence that
there is no god but He (£a-/7 if3h I3 Huwa min nu'at al-
Hagq). The stuft (al-amp) wherein the existence of the
universe manifests is the Truth, which is the Breath of the
Merciful (nafas al-Rafimin), the Dark Mist (al-‘Am3a).

He is also ‘the Lord of the Throne’, the Lord who
gives the Throne its comprehensive form (alshaki al-
#har), as the Throne is encompassing every thing (/-
kawni-hi bi-kull shay’ mubif). Now, the Origin {(al-ash,
wherein the forms of the universe matifest, encompasses
every thing in the physical universe ( Flam al-ajsanm). This
origin is the Reality whereby the universe is created (al-
Haqq al-makhliig bi-Hi). By such a susceptiveness (qabii)),
it is as if the Reality were a receptacle or a vessel (al-zarf),
from Which emerge to a state of exterior manifestation
the interior existence of what It contains—degree after
degree, entity after eniity, in accordance with the Wise
Order (yabrazu min-Hu wyjid mi yahwi ‘alay-hi (abugan
an fabagin aynan ba'd ‘apnin al3 al-tartib al-hikami).
This Reality causes that what were originally unseen
{ghayb) within Himself to cmerge Lo a state of exterior
manifestation, so that they will be, in their turn,
witnessing and unifying Him. They unify Him cven as
they are issued from Him (fG-yuwahbidu-Hu ma3 sudiri-
B an-Hu).

‘They are bewildered: if they want to affirm the
manyness of tiue being, other than Him is nor there; if
they want to affirm the oneness of the True Being, they
see that their determination ( ayn) is not He, Who creates
two sides and a middle in order to distingnish archetypes
within the One Fssence; it is the forms that multiply. If it

™ Al Dukhan, 44; 38.
N A-Mumingn, 23: 115. [Ibn al-’Arabi}, Rahmah, %: 197-8.
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s said that there is no thing, He the Fxalted says on the
conirary that ‘We have not created the heavens and earth,
and what is between them in vain’™, and that ‘We created
them not save in Truth'™. If it is asked: where is e, He
would answers: In the very differentiation (al-tamyiz),
which cannot be denied. Nor cau it be established save
the One Essence (‘Ayn Wahidah); hence, ‘there is no god
but He, the Lord of the Throne of Honour!™.

The Twenty-Second Tawhid

“I found her and her people prostrating to the sun
instead of Allah: Satan has made their deeds seem
pleasing to their eyes, and has barred them from the
Path—and therefore they are not guided—so that they do
not prostrate themselves to Allah, [although it is He] Who
brings forth what is hidden in the heavens and earth; and
He knows what you conceal and what you reveal. Allah:
there is no god but He, the Lord of the Mighty Throne.”™”

In this verse, Allah affirms the oneness of His
Individuality (cawhid al-Huwiyyah), Who brings forth what
is hidden (tawhid al-khab’). Why this rawhid is called so by
Ibn al-‘Arabi will be explained in what follows.

The verses narrate what the bird hoopoe (hudhud)
has informed the Prophet Solomon (Sulayman) o Quecn
Sheba and her people, who were prostrating—which isa
worshipping act—to the sun. They assumed that the sun
is the one that brings forth plants from its seed, which the
sower has hidden in the mines of the earth (called in

- Arabic al-khab). However, Ibn al-‘Arabi notes that, upon
scrutiny, the sun could only do so by its heat, which 1s
consigned by Allah, as well as by the aid of the water—

2 Gad, 98: 27. [Ibn al” Arabi}, Rafunah, 3: 510,

B 4L Dukhin, 44 39. [Ibn al-Arabi), Rahmal, 4: 114,

M 4f Ay minin, 23: 116, [Ibn al’Arabi), Rahmah, 3: 198.
% 4l Nami 27: 24-26. [Ibn al-"Arabi], Rahmah, 3. 282.
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which has itself been granted wetmess by none other than
Alah. Therefore, there is a combination between both
heat and the cffect of coldness, to the extent that the act
of bringing forth the plant from the earth—which
manifests elemental life—is never the monopoly of the
sun.

Now, according to Ibn al-‘Arabi, that particular hoopoe,
fo the exclusion of other birds, has been distinguished by
Allah in its ability to perceive water. Hence, reflecting its
own distinction, and protecting its own station, what this
bird used to know is this: that the strength of water is
more powerlul than the remaining elements of firc, air
and earth. In other words, this bird is able to testify—
through its gifted knowledge—in favor of water, that it is
the noblest thing (ashraf al-ashyz). For Ibn al-‘Arabi, it is
to be remembered that ‘the Most Merciful sat Himself
upon the Throne'” and that ‘His Throne was over the
waters”™, and that it is from water that Allah made every
living thing™.

As such, this hoopoe obviously could do no other
than protecting its station of knowledge. So, when it
found those people who worshipped the sun, this bird
found that the nature of the sun (Le. heat) is contrary to
that of water (i.e. wetness). This hoopoe also knew that
even if the plants, whose seeds are hidden in the mines of
the earth, are brought forth by the heat of the sun, the
sun is in reality just a backing for the water, from which
Allah made every living thing, Hence, an earnest fervar
{alghirali) overtakes the hoopoe concerning such a
conflict, where the worshipper regards sun as the noblest
thing-—nay, as God. Consequently, the hoopoe informed

T3 H3, 20 5; al-Furgan, 25; 59. (Tbn ul-"Arabi), Rahmah, $: 67-72,
251.

" Had, 11: 7. See [Ibn al-'Arabi], Rahmah, 2; 393,

" Al-Anbiya), 21: 80, See [Ibn al-Arabi), Rabmah, 8; 180-2,
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Solomon against these sun-worshippers, and in order to
make its information more certain, the hoopoe furnished
it as this: ‘I found her and her people worshipping sun
instead of Allal (min dan AllalY, which underlines its
earnest Concern.

Even if the sun—by its heat—brings forth those
plants, the sun also—by its radiance (ishrag)—hides the
stars (al-kawakib) as well as makes manifest perceptible
earthly things. In shorts, the sun is making some things
disappear as well as making some others manifcst. The
sun is also subject to the limit of night and day. By
worshipping it, those people vie the sun against Allih,
‘Who brings forth what is hidden in the heavens and
earth; and He knows what you conceal and what you
reveal’.

But what are those, as stated by the hoopoe, ‘that are
hidden in the heavens and the earth that He brings
forth’? According to Ibn al-‘Arabi, these refer to water and
the sun themselves. It is to be recalled that when water
was tried by Allah, it would lost in the underground earth
(fa-ashala g]xawr)?”, while when the sun was tested by
Allah, it passed (fa-amasat afilah)*®. And then, it is He
Who creatcs springs and makes manifest the hidden
water: and He is the One Who makes manifest the light at
dawn {#r al-tannin®™, hence makes manifest the hidden
sun.

The nature of the sun, which bringing out into the
open that what was hidden, leads those worshippers to
believe that it knows what they reveal, and as such it
deserved to be worshipped. But even if this were supposed to

9 Gee al-Kahf 18: t1; al-Mulk, 67: 30. {Ibn al-Arabi], Rahmal, &
361.

W Gee g)-An‘Fm, 6: 78, [Ibn al-'Arabil, Rafrmaft, 2: 91.

8 Lit. *boils over the fire-place’. Far altannfr is Qurianic term in
Hitd, 11 40; al-Mu'minin, 23: 27. According to [bn al-‘Arabi, in
Rahimah, $: 189 it refers 1o the light of the dawn (daw’ al-fafr).
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be true, it would be morc appropriate to worship the One
‘Who knows whart they hide and what they reveal’. As it is
aiso the nature of the sun to bring forth the plants, whose
seeds were hidden by the earth, Allah states to them that
it behooves them to worship He ‘Who brings forth what is
hidden in the heavens and the earth’. This refers to the
fact that Hc is the One Who brings forth the stars, which
manifest after the sun sets and—as it were—hides. ‘L'hen,
He makes the sun manifest in its rising from this
concealment. Even in the earth, it is Allah Who brings
forth its plants into the open. On the contrary, the sun is
not like this at all, as it is by its splendor that the heavenly
stars (al-kawakib) become hidden. In shorts, Allah is the
One Who is more appropriate to be worshipped rather
than the sun, as, in His point of view, the nature of the
sun is like that of the stars, which set and rise; Allah is the
One Who issues the sun from the concealment in the
heaven by its rising, likes all other stars. And this is why
the bird hoopoe stated that the Satan has kept the Queen
of Sheba and her people away from ‘the Path’, which
refers to the Words and Way of Allah (gawi Allah wa
siraru-Hu).

Hence the affirmation, that ‘Allah!—there is no god
but Hel—Lord of the Supreme Throne!’, ‘Who reaches
over all things in mercy and knowledge™, ‘Who sits
Himself upon the Supreme Throne’, as He rules over the
sphere of the orbit of the sun, and over the stillness and
flow of water, both the sun and water are in the conditions of
hidden and manifest. Now, the manifest, in its manifestation,
affirms the oneness of Allah; and rthe hidden, in the veil of
its concealment (sad! sutfiri-h), also affirms the oneness
of Allah, the Exalted One, Who knows what they hide and
what they reveal. He is ‘Allah!—chere is no god but Hel—
Lord of the Supreme Throne!

% Cf Ghafir, 40: 7. {Ibn al-'Arahi), Rehmah, 4: 4-5.
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The Twenty-Third 7awhird

“Thy Lord does create and choose as He pleases...And He
is Allah: there is no god but He. To Him be praise, at the
first and at the last; for Him is the Command, and to Him
shall ye (all) be brought back.”®

In this verse, Allah affims the oneness of His
Individuality, in particular the oneness of His Choice { ramfiid
al-fkhtiyar). Now, according to rational proof (al-dalil),
there is no difference in excellence in the universe. In
respect to the relation of the universe to Allah (snin hayeh
nsbat al- 3lam ila Allah), which is one relation (nishatu-hu
wahidalh), there could not be any preferred object that
excels others in His view.

Nevertheless, the real affair that we sce i1s not like
this. Rather, according to the Qur’an, there are many
sorts of things that excel others. Even the Qur'an itself—
which is the Speech of Allah (kalam Allahy—does excel all
other Revealed Scriptures (s3'ir al-Kutub al-Munazzaiah),
which are His Speech, too. And of the Quy’an itself, some
verses do surpass other verscs; the verse of al-Kursi, for
example, is the chief among the verses of the Qur’an.
Nevertheless, there is no doubt that their relations to
Allah 1s that all of them are His Speech,

All these lead to our knowledge that the wisdom
claimed by rational view is unsound (fapsat bi-sapihaly),
and that Allah’s Wisdom in the real aflairs is the right
one, albeit unattainable by the intellect. Even though in
this sense the Divine Wisdom is unknown, it is not completely
so. It would be more correct 10 say that the intellect knows
the Divine Wisdom in a general manner, meaning that it
is beyond the unaided reason and reflection to specify i,

So, we could see that there is qualitative disparity (a/-
tafidul) and preference (al-ikhtiyar) in the universe, even

¥ Al Qasas, 28: 68-70. [Ibn al-Arabi], Rafimal, $: 309,
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in the prescribed Divine Glorification (al-adhkar al-
iahiyyah al-mashriiah) as mentioned above. Thus, we
could infer that there is intelligible entity (amr ma‘qul,
which is different from the Breath of the Merciful and yet
identical with It, whereby the Words come into existence—
these cntitics arc the essences of the is-ness of thing®™.
This is identical to the Divine Will (al-nashiak), whercin
such a determination of the excellence of a thing above
other things becomes manifest in the One (#-h2 zahara
hadha ‘leafdii i 1-Wihid). While things can not by
themselves determine their excellence over others, they
are subject to be determined so by the One, Who has no
equal at all. Since we know that the secret of Allah is
unknown save to Him, this is the affirmation of the oneness
of the Divine Choice in the presence of the Secrct (tawlid
al-Tkhtivar fi padrat al-Sirr). There is no god but He, to
Him be praise, at the first (i.e. the general praise, hamd
al-ijmal) and at the last (i.e. the praise in detail, hamd al-
tafsif). Hence, the glonfiers are distinguished in the One
Entity (f-tamayyazat al-mahamid fi I-‘Ayn al-Wapidah),
and their praise is their very essence.

The Twenty-Fourth Tawhid
“And call not, besides Alliih, on another god. There is no
god but He. All things perish, except His Face. To Him
belongs the Command, and to Him will ye (all) be
brought back.”®

The Exalted One forbids mankind to call upon any
other god with Allah. Ibn al-‘Arabi points out that in that
verse, the other god prohibited from being called upon is
simply stated in an indefinite torm; that is to say, it refers

Syed Muhammad Naquib al-Attas, The Commentary on the [ujjat
al-Siddrg of Nir al-Dim al-Ramirf (Kuala Lumpur: Ministry of
Culuare, 1986), 234, 263.

8 4 Lasas, 28: 88. [Tbn al-Arabi], Rafunals, 3: 314, 317.
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to no specific thing, as there exists no other god besides
Allah  (fam  ypakun rthamma). Hence, the hostility
(tanakkur) of Islam against ‘any other god’ sides by sides
with Allah .

This verse points out how futile is the act of those
who call upon with Allah any other god, as that other god
has neither reference to be specified (mutaalfag
yara ayyan) nor reality to be explained (baqq yattadih wa
yatabayyan). The object that their invocation points to is
Sheer Non-Being (al-Adam al-Mahd): on the contrary,
He Who is always in existence is the One Who possesses
Pure Being (fa-lam yabqa illi Man la-Hu al-Wujiid al-
Malidd), ‘there is no god but He'.

This affirmation continues with the statement that ‘all
things perish, except His Face’. ‘All things’ here refers to
every thing that could be imagined as thing. Now, in
relation to Godhood, every thing is perishing in its very
thing-ness (fa-kull shay’ yatakhayyal fi-bi anna-hu shay’
halik fi ‘ayn shay’ipyati-hi ‘an nisbat al-ulihivyah ilay-hi).
It is the Face of the Truth—Who is the True Being or
Existence—that abides, and He is the Possessor of
Tmmense Majesty, Bounty, Honor, and Blessings (&-Fajh
al-Haqq baq wa Huwa Dhit 'IJalal wa I-Tkrarz wa 1-Al3
al-fisan’™).

‘Therefore, as prayer could never be invoking an
imaginary entity, which does not exists over against Allah,
there is no prayer except to this Known One (af-Ma rif,
Who is by Himself the Sheer Truth (& *-Haqq al-Khalis
man kana ff Dhao-Hi yuam fi-1a yujhah. However, this
Entity is also Unknown in the sense that He could not be
completely known (wa yujhal fa-17 yuharu bi-Hi lm). He
1s known as the One Who could not be completely known
(fa- ulima min hayth anna-Hu 13 yuhdt bi-Hi ‘fltman); and
He is not known as we could not know Him in complete

#  Cf. al-Ralundn, 55: 27, [Ibn al-' Avabi], Rahmah, 4: 946-7.
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(wa-jubila min hayth anna-Hu I3 yulay bi-Hi lman). In
shorts, He is known as He is unknown (f2-wiima min
hayth jubils); and the knowledge of Him is the very lack
of it (2 I~1im bi-Hi ‘ayn al-jahl bi-Hi).

This versc affirms the oneness of the Divine Individuality
(tawhid al-Huwiyyah), particularly 1lis Authority (¢awhid al-
Hukm). 1t is done by affirming the oneness of Him to
Whose Decrec (al-gadi) return numerous things (al-
kathrah), as He is their essence. The Divine Decrec that is
executed in His affairs is His determination upon things
(al-gada’ alladhi la-hu al-mudi fi T-umitr huwa al-hukm al-
ifahi ala T-ashyd).

The Twenty-Fifth Tawhid

“1¢ there a Creator, other than Allah, Lo give you
sustenance from heaven or earth? There is no god but
He: how then are ye detuded away from the Truth.”

In this verse, Allah affirms the oneness of His
Individuality (tawhid al-Huwiypah), particularly the
oneness of the Real Cause (sawhid al-Tlah). Now, a
servant could never depart from his reality, ie. lhis
original condition of being in need of a cause (as/ kawi-
hi mufitagiran i3 sabab), which is the sustenance (rizq)
whereby he continues to live. The servant who is veiled
(al-mahjib) fancics that this cause refers to the created
canses (al-ashabh al-mawdial). Although such is a good
idea (takhayyul sahih), Ibn al-‘Arabi underlines that those
entities are ‘created’ causc {bi-huwkm al-ja’); they are not
by-themselves causing (/3 bi-hukm  dhati-ha) the
continualness of the servant’s life.

Now, He Who creates the causes to be the sustenance
is none other than Allih; He is affirmed in this verse as
the One Who ‘gives you sustenance from heaven (i.e. for
your spiritual aspects) and earth (i.c. for the bodily ones)’.

BT Fagir, 35: 3, [Ibn al-'Avabi], Rahmah, 5: 440,
Od
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In other words, it is Allah Who is the Provider, in Whose
hand 1s the sustenance (al-Razziq alladhi bi-yadi-Hi al-
rizq). Therctore, Ile calls people’s attention to this fact,
saying ‘0O men! Call to mind the grace of Allah unto you!
Is there a Creator, other than Alldh, to give you
sustenance from heaven or earth? There is no god but
He: how then are ye deluded away from the Truth.’

It should be obvious by now that He could not be
God (Hah) unless He is (he One vis-a-vis the created
causes. The reason is that, it is of the reality of God {(sha'n
al-Ifah) that thing’s existence must not be outside Him (/2
yakhryj “an-Hu wwad shay); had that been the case, He
would has no authority over the thing, whereas ‘to Him
goeth back every affair’ (wa ilay-Ili yurja'n lamr kullu-
™. As Allah lets the veil falls upon some of His
servants’ eyes, who could only perceive the providence (al-
rizq) and fail to perceive the Provider (al-Razzag), they
say, ‘this is the cause that whereby we survive’. Then He
says to them, ‘this is not the real cause that by which you
survive, as it s in itself created by the One Who creates
you. Just as much as He creates you, He provides your
sustenance, too. So, don't you ever place Him on the same
level with others that are possessed by and came from
Him; indeed, you and those on whom you are depended
upon are peers, so don't rely on your equals.’

The Twenty-Sixth Tawhid

“For they, when they were told that there is no god except

Allah, would puff themselves up with pride.”®
Considered as an affirmation of the oneness of Allah

(rawird Afigl rather than that of the Divine Individuality (a/-

Humwiyyaly), this affirmation is a rejoinder to the polytheists,

% HAd, 11: 128. [Ibn al-"Arabi], Rafunah, 2: 368-71.
B ALSAFE, 8T 85, (Ibn al-Avabi], Kafimah, %: 480.
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who are not just so presumptuons against affirming that
Allah is One, they are astounded by such an affirmation,
too. They say, ‘has he made the gods (all) into One God
(Ilah Wahid)? Truly this is a wonderful thing!'®. They are
perplexcd on how could there be a multiplicity in the
sheer One (al-kathralr fi ‘ayn al-Wihid), on Low could
many entities become only One Entity (kapf takiin al-
ashya’ shay’ wahid).

The polytheists assert that they never hear, among
their ancestors of old, such an affirmation that there is no
god except Allah?. Perceiving that the so-called Messenger
is of the same kind as theirs, they suppose that he could not
sce except what they themselves are able to see; hence the
question, wherefrom he gets what he is claiming to be
witnessing, that there is no god except Allah? The fact is that
the polytheists are veiled by their senses from the knowledge
of the Divine Province (1na rifat af-iklicisas al-Ilahi).

The Twenty-Seventh Tawhid
“He created the heavens and the earth in true
(proportions): He makes the night overlap the day, and
the day overlap the night: Ile has subjected the sun and
the moon (to His law): each one follows a course for a
time appointed...He created you (all) from a single
person: then created, of like nature, his mate; and He
sent down for you eight head of cattle in pairs: He makes
you, n the wombs of your mothers, in stages, one after
another, in three veils of darkness. Such is Allih, your
Lord and Cherisher: to Him belongs (all) dominion.
‘There is no god but He: then how are you turned away?"%
In this verse, Allah affirms the oneness of His Sign
(tawhid al-Isharah). Each and every thing in this world of

8 &ad, 38: 5. [Ibn al-’Arabi], Rahmah, 3: 503-4.
N AEMminiin, 23: 24, al-Jasas, 28: 36.
% Al Zumar, 39: 6. [Ibn al-’Arabi}, Rafunah, 3: 537,
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becoming (a/-kawn) is indeed pointing to Him (fa-ma ff
al-kawn mushar ilayh illa Huwa). But then, as a sound
reason and an impeccable religion would ask, how are
some mankind turned away? Jbn al-‘Arabi explains that,
since signification does not materialized from the signifier
except through a particular event that is originated from
him, the signifier is inevitably ignorant of his own affair at
the momment when that event comes to pass from himself,
as he is preoccupied not only with its origination from
him but also with its effect upon him. Now, in such a state
and at that particular moment, his fellow (rafig, garin)y—
which is none other than his sound intellect (al-agf al-
salim) or flawless religion (al-shar’ al-ma ‘stir)—would
signify to him, saying, as it were, ‘Such is Allah, your Lord
and Cherisher: to Him belongs (all) dominion. There is
no god but He'. Other than these two companions will
otherwise tragically points to different entities: either Fate
and lts acts (al-dahr wa tasarrufi-hi), or Nature and Its
predicaments (al-Tabi'ah wa abkamu-f1), or a complete
series of evenis {frukni al-dawt)—in shorts, every opiner
would as well turn to his own personal tragic view.

The Twenty-Eighth Tawhid
“(Allah,} the Forgiver of sins, Accepter of repentance, the
Terrible in retribution, the Yossessor of bounty (DAF al-
tawl; There is no god but He: unto Him is the final
end,”™

He is the Forgiver of sins, the Clement {#i-Yasir). He
accepts the penitence of those who return to Him after
committing disobedient acts (al-mukhalafal), cven it they
keep returning 1o Him up to thousand times O a very
same day, they are accepted by Him as repentant.

Lest onc may fancy that he could in any way oppose
Him, Allah then warns His servants that He is Trresistible

@ Ghalin, 40: 8. [lbn al-’Arabi], Rahmaln 4. 3.
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(2 pugawam)—the Terrible One in punishing evil doings
(Shadid al-1gal). It is quite significant nevertheless that in
the phrase Shadid al- 1qab Dhi al-fawl, whevein the Truth
reveals that He is scvere in retribution, such an attribute
is divulged against the backdrop of a most widespread
Bounty (al-7awi al-aamm). Another important consideration is
that, while Allih claims intensity  (shiddahy in  His
retribution, the same is not claimed for His Bounty (al-
fawl). F¥or His servants who are possessed of
understanding (dhavi al-aftham), this fact indicates that
Ilis Profusion (alfawd rather strengthens what is
mentioned earlier, i.e. His being forgiving of sins and
accepting repentance. Consequently, the emphasis is now
more upon the fact that He is the Forgiver of sins and the
Accepter of penitence rather than upon the One Who
inflicts His retribution in a most terrible manner.

By the servants being heedful of His warning that He
is the Terrible in Retribution—hough ultimately He is
the Munificent in forgiving sins and accepting
repentance—they would always consciously confining
themselves to His commands. As such, it is the Truth
Himself Who is in charge of their affairs, guarding them
in all their doings, until they would know that He is the
Truth and that His comimand is true.

In reality, this affirmation reflects a station of Faith
and Belief (magdm al-Iman), as the Faithful is he whose
self is in balance between fear and hope (al-khawf wa -
raja). Each of his two foots is standing firmly upon fear
and hope, without confusing between Allih’s limitless
Bounty and His Justice (ficlfuz-Hu wa adhi-Hu). Considercd
as an affirmation of the onencss of the Divine
Individuality  (tawhid al-Huwiyyafs), in this verse Allah
affirms the oneness of the ultimate condition of affairs
(fawhid al-saprifrah), as ‘unto Him is the final end’ (#fay-
Hi Imagsin).
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The Twenty-Ninth Tawfiid

“Verily Allah is full of grace and bounty to men: yet most
men give no thanks. Such is Allah, your Lord, the Creator
of all things. There is no god but He: then how ye are
deluded away from the Lruth!”®!

Considered as an affirmation of the oneness of the
Diwvine Individuality (rawftid al-Huwivyah), in this verse
Allah affirms the oneness of Divine Grace and Bounty
(tawhid al-Faglh, as this allirmation comes alter His
saying, ‘verily Allah is limidess in His bounty to men.’
This attirmation is hence the thanksgiving (shuks) to
Allah for His grace and bounty (o mankind.

The Thirtieth Tawfird
“He is the Living (One): there is no god but He: call upon
Him, giving Him sincere devotion, praise be to Allah,
Lord of the worlds!™

Considered to be an affirmation of the Divine Pure
Individuality (tawhid al-Hwwipyah al-Khalisah), in this
verse Allih affirms the onencss of Life (tawhird al-Hayah),
which is, as it were, an affirmation of the oneness of
Everything (tawfid al-Kull). Life is a prerequisite of every
praiser (smusabbifr), and there is nothing in the universe
save that it is a praiser of His praise (musabbih bi-hamdi-
H; hence Tbn al-'Arabi’s identification of tawhid al-
llayah with tawhid al-Kufl There is no glorification of
Allah (shana) that is more perfect than magnifying His
Oneness (al-Ahadiyyah), wherein no others participate (£i-
13 adam al-musharakaliy, affinning the Divine Oneness—/3
Hah ifa Allah—is the Divine Praise par excellence (al-
tawhid afdal al-thana). Tt is a pure affirmation of the

“ Ghafir, 40: 62. (Ibn al-Arabi), Rahmah, 4: 24.
% Ghafir, 40: 65. [Ibn al-Arabi), Rafimal, 4: 25.
% Scc al-Bagarah, 2: 50. [Ibn al-'Arabi), Rafunalh, 1: 107.
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Divine Oneness that belongs to Allah, which is verified by
Himself as well as by the whole Universe (ikhids al-tawhid
I-Allzh min Allzh wa min al-‘Alam).

The Thirty-First Tawhid

“There is no god but He: it is He Who gives life and gives
death—the Lord and Cherisher to you and your carliest
ancestors.””

This affirmation of the Divine Oneness is pertained
to the blessing (tawlid al-barakal), as it is contained in
the Quranic chapter wherein He mentions that ‘We
bestows the Qur'an from on high on a blessed night {lap/as
mubarakah)....therein every wise bidding determined’ (£-42
yufraqu kullu amrin hakimy®. As in the blessed night is
specified one’s whole duration of life and its end (Fa),
the One God is described in this verse with ‘granting life’
and ‘dealing death’ (puhyi wa yumit).

According to Ibn al-‘Arabi, whosocver affirms the
oneness of Allah with such a blessed affirmation (al-tawitid
al-mubdral), he would know the secret of the following
Qur’anic parable (tashbih):

Allah is the Light (V@) of the heavens and the
carth; the likeness of His Light is as a Niche
(mishkaf) wherein is a Lamp (mishdh), the Lamp
in a Glass (zujdjah), the Glass as it were a Glittering
Star (kawkab durriyy), kindled from a Blessed
Tree (shajarah mubarakah), an Olive (zaytiinah)
that is neither of the East nor of the West (/3
shargiyvalh wa 1a gharbiypah), whose O1l (zap1)
well-nigh would shine (yudr)...."

9 AlFDukhan, 44: 8. [Ibn al-'Arabi], Rafimalh, 4: 112.
98 ALDukhin, 44: 3. [Ibn al-'Arabt), Rafimaf, 4: 111.
M AN, 24: 35. [Ibn al-Arabl), Raflinah, 3 214-22.
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The Thirty-Second Tawhid

“So, when it has come to them, how shall they have thar
Reminder? Know that there is no god but Allah, ask
forgiveness for thy fault, and for the men and women who
believe.'

Affirming the oneness of Allah (tawhid Alizh), in this
verse He affirms the oneness of His Reminder {tawhid al-
Dhikra). Since Allah, in His grace, creates mankind with a
propensity to be heedless, he is forgetful of His oneness
(tawhid Allzh) as every timc he looks, what he sees are
natural causes (a/-asbab), from which the universe comes
to be manifest (allatf yazhar al-takwin inda-ha). As the
man is controlled by heedlessncss that covers (al-gfiad)
his understanding, he could not perceives the Very Face
of the Truth (‘Ayn Wajh al-Haqqg) in the causes wherefrom
he fancies that the universe has come into being (alfatr
yakiin ‘an-ha al-takwin). When, in whatever form, the
Divine Reminder comes upon him, he knows that the
natural causes-in-themselves point to the truth that therc
is no god but Allah. He knows also that, had there be no
aspect of Divine Reality (wajh al-Amr al-llahi)y in those
causes—nay, the causes are the Divine Reality (friya ayn
al-Amr al-Hlah}—thing will not come to be out of the
causes at all. As much as such an affirmation comes after
the Reminder uncovers the veil {al-sitr), this allirmation is
followed by the prayer of the Divine excuse (sitr) for the
believers; all this is among the Divine Grace to His
servant.

The Thirty-Third Tawhid

“He is Allah, there is no other god but He—the Knower
of the Unseen and the Visible; He is the Most Gracious,
Most Merciful.”'™

™ Afuhanmmad, 47: 18-19. [Ibn al-"Arabi), Rafrmadh, 4: 142,
100 AJ Hashr, 50: 22, [Ibn al-'Arabi], Rahmal, 4: 308-9.
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Aftirming the One Divine Individuality (fawihid al-
Huwiyyall), in this verse Allah affirms the oneness of
Knowledge (zawhid al-7fm). It is an affirmation of His
Omneness with respect to distinction (a/-tafiigals), as in this
verse He distinguishes between the unseen and the
visible.

The Thirty-Fourth Tawhid
“He is Allah, there is no god but He—the Sovereign, the
All-Holy.'**

In this verse, Allah affirms the oneness of His
Attributes (tanwiiid al-Nu Tif), which is one of the affirmations
of the oneness of Ilis Encompassing Individuality (awhid
al-Huwiyyalh al-Muhitah). Belong tw Him are all
Attributes, the Attributes of the Magnificence (nu @t al-
Jalah. The Auwributes of Transcendence (sifit al-Tatzil)
do not establish Him, whereas Reality (al-Amp) is
established in existence (wuyiidi thabre). Due to this, ‘He’
precedes and succeeds the affirmation: even if the
acributes of negation (@t al-salb) come and produce
bewilderment in the hcart of the hearer, the Divine
Individuality, by Its circumspective sway, will prevent the
hearer from retiring into non-existence and, as he
disagrees that therc arc intelligible and sensiblc cxistence,
subsequently asserts that there is nothing in existence.
The pronoun He certainly refers to an established reality
(amr muqarrar).

The Thirty-Fifth Tawhid

“No kind of calamity can occur, except by the leave of
Allah: and if anyone believes in Allah, (Allah) guides his
heart (aright): for Allah kntows all things....Allah! There is

W2 A}-Hashr, 59: 23, [Ibn al-'Arabi], Rafinah, 4: 14,
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no god but He: and on Allah, therefore, let the Believers
put their must.”**

This affirmation of the Divine Oneness is related to
calamity (al-razaya). In such a calamitous sitnation, the
servant perceives that what had occurred happens in the
hand of He Who preserves his existence. Therefore, he
veturns to Allih, so that He would put an end to his
suffering (alimm). Due (o this, Allih praises those who say,
when afflicted with calamity: ‘to Allah we belong, and to
Him is our retun.”'® In such a calamity, they belong to
Allah; parting from the disaster, they return to Allah,
Who preserves them their existence as well as whatever
that escapes them. Whatever that befalls them is a sheer
trust that is deposited to its lime; there is neither
afffiction nor disaster. This unification is the most
beneficial treatment that is applicable, so much so that
the Most Exalted tells us about them, and He says, ‘they
are those on whom {descend) blessings from their Lord,
and Mercy, and they are the ones that receive guidance.’
The fact that Mercy descends on them is quite signiftcant,
as with the Lordly Mercy there should be no agony. They
are the ones that receive guidance, which is an
Mlumination concerning reality as it-is-in-itself (al-arr ald
ma huwa ‘alayh f nafsi-fii). On the contrary, for those who
have no such a spiritul tasting (dhawg), the agony of
such a calamity is afflicted on their hearts, and when they
get angry, they are deprived of its virtue.

W 4fFaghabun, 64 11, 13, [Im al-"Arabi], Ralmah, 4: 336.
14 A7 Bagarah, 2: 156. [Ibn al-"Arabi], Rapmah, 1: 229-80. idem. Jjiz,
229-30.
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The Thirty-Sixth Tawhid

“(He is) Lord of the East aned the West: there is no god
but Ile: take Him therefore for (thy) Disposer of Affairs
(Wakify." 1%

This is the last invocation of 7 ilah ill7 Allah
mentioned in the Qur'an, wherein His Oneness as the
Disposer of Affairs (tawhid al-wakalah) is affirmed.

By creating all things that ae beneficial for mankind,
Allah makes him the owner of those things. But then He
commands the servant to entrust [lim as the Disposer of
his affairs, so that he could devore himself to worship
Him.'” There is no conflict between the verse whercin Ile
commands that the servant takes Him as his Disposer of
atfairs'” and the verse wherein He commands him to
spend in charity on others out of that of which Allih has
made him trustec'”, because as much as the charity is
spent through the hands of the servant, the thing belongs
1o Allah. To expend in charity means to take Him as one's
Disposer of affairs (al-Wakil). Two aspects are involved
here: the possession that belongs to Allih, and the
charitable spending of thc servant who obeys His
command concerning whereto should he expend or not
to expend the wealth. Indeed, the religious laws (al-
shara’l) were revealed to explain just this, so that the
servant will spend according o a certain knowledge
(Dasiral)) as to the view of the One Who has made him
trustee. Should the spender expend in what the
Authorizer has not commmanded him to, the former must
bear the cost of what he has wasted from the latter’s
wealth. The servant must know that there is nothing that

"% Al-Muzzammif, 73: 9. [Ibn al-’Arabi], Rakmah, 4: 408.

"% Al-Dhariyat, 51: 56, [Tbn al-'Arabi), Rafimah, 4: 103-7.

W AL Muzzammil, 73: 9. [Ibn al-"Arabl], Rafunah, 4: 402.5,

"% ALHadid, 57: 7—Believe in God and His Messenger, and expend
of that unto which He has made you successors.... [Ibn al-’Arabi],
Rapmah, 4: 2790,
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belongs to him; he is insolvent by origin {(fa-inna-hu
mueifdis bi-fukm al-ash.

Concluding Evaluation

As has been shown above, Thn al-‘Arabi's affirmation of
the Oneness of Allah’s Divinity involves a recognition and
acknowledgement of all Divine Names and Attributes.
Aftirming that there is only One Truth-Reality (ahadiyyat
al-Haggq), Tbn al-‘Arabi also affirms the oneness of His
Individuality (tawhid al-Huwiyyah). Allah is the One True
and Real God, or Deity, or Divine ([iih Wahid). He is the
Most Merciful (al-Rahman), the Transcendent (zawhid
tanzih), the Sender of True Scripture (Munazzil al-Kitab),
the One Who sends the Messenger {al-Mursi)) to remind
humanity of the First Covenant, the Willing (fawhid al-
Mashi’ah), the Exalted (a/-‘dziz), the Unbegotten (q.v. lam
yiilad), the Unapproachable Sanctuary (Aziz al-Himan),
the All-Wise (al-fizkim), the Bestower of forms (al-
Musawwir) in the sense that befits His Majesty (fala), the
Equitable (a/-Mugsif) in His Witness (al-gist, al-shahadah),
the One Who will surely gather humanity to the
Resurrection Day. He is the One Lord (zawhid al-Rabb),
the Creator (al-Khilig), the True and Real Being or
Existence (tawfiid al-Wijid), the Authority (al-Sayyid, al-
Hakim), the All-Glorious (al-Majid), the WNecessary
Existence {(al-Wajib al-Wuyiid), the Eternal (al-Thabit), the
King (a/-Maliky to Whom we servanis must submit, Who
gives life (a/-Mufiyl) and death (al-Mumiy), Who gives (al-
Mu‘th and withholds (a/-Manr9, Who harms (al-Darr) and
benefits (al-Nafi).He is the Beneficient (a/-Mu'im) Who
nourishes us and establishes our wellbeing, Who constanily
doing that which is good (a/-Mifsan). He is the Lord of
the Mighty Throne (Rabb al-arsh af-azim) unto Whom
the servants seek sufficiency (tawhid al-istikfd}, and from
Whom succour is sought (tawhid al-istighathah); thc One
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in His command and affair (Waliuid f amsi-Hy). He is the
Sustainer (al-Maghadhdhi), the Provider (al-Razzig), the
Great All-Compeller (Jabbar ‘Azim), the Sclf-Subsistent
One (al-Qayytim), the Existentiator of things (al-Muajid).
Ibn al-‘Arabi also affirms the unity of His Vastness {tansiid
al-Sa at), which is His Knowlcdge of everything, albeit the
distinction between the unseen and the visible worlds; He
knows everything as He is the Hidden (2/-B3tin) as well as
the Manifest (a/-Zzhin), thce Possessor of the Breath (g.v.
nafas al-Ralnnin)y and the inexhaustible Word—related to
the last mentioned, He qualifies Himself with the Attribute of
Specch. He is the One Who brings forth the secondary
causes into existence (af-Mukawwin); indeed, He is the
Real Cause (tawifrid al-THah). He is the One God to Whom
the belicvers speak (tawiid al-Mukhiatah) when they are in
anguish (tawfid alghamm) so that He would remove
their grief (¢tawhid al-tanfis); He is the Disposer of Affairs
(tawhid al-Wakalal), upon Whom the believers put their
trust in any calamitous sitwation, He is the One fruth, or
Reality, wherein the existence of the universe manifests
(al-Haqq al-makhlig bi-Hi'l- Glam), also identified as the
Breath of the Most Merciful (1afas al-Rafman) and the
Dark Mist (al-‘Ama). He is the One Who brings forth
whal are hidden (tawfiid al-Khab) in the heavens and the
earth i.e., sun and water. Ibn al-‘Arabi also affirms the
onencss of Divine Choice (tawhid al-Ikhrivar). He is at
once the Forgiver of sins ((hafir al-dhanh), the Clement
(al-Yasir), the Terrible in retribution (Shadid al-‘%gib),
and the Possessor of Bounty (Dhi al-tawd; affirming so,
the believers are in balance between fear and hope (al-
khawf wa'l-raja’) of His limitless Bounty and Justice (al-
Fad wa'l-Ad). Ibn al-‘Arabi also affirms that ‘unto Him is
the final end’ i.e. the ultimate condition of affairs (zawhid
al-sayriirah).
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