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Abstract. This article is discusses Ibn 'Arabi's interpretation of the concept of the 
creation of the universe. this figure was taken by the writer because he interpreted it 
symbolically about the verse of creation. The Qur'an has formulated a six-day creation 
process. The symbolic interpretation offered by Ibn 'Arabi might be a new thing in this 
study. This study aims to analyze the interpretation of Ibn 'Arabi in all of his books. 
analysis using Paul Ricoeur's hermeneutics. The method used is qualitative because 
research sources come from literature sources that refer to Creswell. The data from this 
study comes from all of Ibn 'Arabi's interpretations of the verses of the creation of the 
Universe the results of this study indicate that Ibn' Arabi in interpreting verses about the 
creation of the universe didn’t touch the process and chronology at all. 
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1    Introduction 

The discourse about the concept of the creation of the universe began very long ago, even 
that happened thousands of years ago BC. Precisely in the 6th century the birth of the first 
natural philosopher from Greece, namely Thales who was given a title by Aristotle as "The 
First Philosophers", and he was known by the Greeks as one of the hoi liepta soplioi or The 
Seven Wise and al-Hukania ' al-Sab'ah are seven wise people. Thales holds that the origin of 
nature is made of water, in contrast to the Greeks in general who believe in myths and 
superstitions.[1] 

Then the development of that thought was continued by his student Anaximandros who 
was different from Thales in the process of creating nature. According to him, nature was 
created from one, but not water, and not something that can be observed by the five senses, 
which Anaximandros calls to Apeiron, something that is infinite and infinite [1]. 

Complementing the initial trio of philosophers who discussed the creation of nature, the 
final figure was Anaximenes who was a student of Anaximandros. This figure wants to 
combine the two previous theories, if Thales with something visible is water and 
Anaximandros with something invisible, only one and infinite again. So Anaximenes accepted 
the teachings of his teacher Anaximandros, but disagreed if the origin was something that 
cannot be forgotten. For him, the origin must be from the one and what appears, namely air 
[1]. 
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After the era of ancient philosophers whose views were still very simple, long after that 
came the idea of the creation of nature in the era of scientists after the Renaissance. The first 
Steady State Theory theory was first put forward by Sir James Hopwood Jeans which 
appeared in 1928. In his book Astronomy and Cosmology that the creation of the universe 
took place continuously. So the centers of the nebula are the natural 'singular points' where the 
material of our universe comes from alien and special dimensions, so the points appear where 
the matter is created continuously. Then 20 years later this theory was developed by three 
cosmologists; Hermann Bondi, Sir Fred Hoyle, Thomas Gold who stated that although the 
universe continued to expand, the material was updated with new material, so that the area and 
size were still the same, unchanged. So the universe has no beginning and no end. 

The second theory is the Big Bang which was first pioneered by Georges Lemaître, so in 
1922. At first, a scientist named Alexander Friedmann put forward the theory of Friedmann's 
equations which showed that the universe was expanding, it happened in 1922. Five years 
after that Lemaitre , based on his theory Friedmann suggested that the distance of the earth 
from the galaxy is very far and generally proportional to the red line, unfortunately, this 
discovery was better known two years after that, when Edwin Hubble put forward the theory. 
Lemaitre explained further, that the condition of the explosion was the contraction of the 
universe to a point called the "ancient atom" where space and time began. Then Stephen 
Hawking with his M-theory is based on quantum expectations, to produce the conclusion that 
the universe created by itself. 

Finally, the Oscillation theory proposed by three people; Wolfgang M. Schmidt, Arno 
Allan Penzias, and Robert Woodrow Wilson. This theory is almost similar to the steady state, 
so the universe does not have a beginning and an end, only this theory recognizes the 
existence of a big bang and at some point, gravity will suck up again and reassemble at high 
densities with high temperatures as well, then booms occur again. it goes on and on. 

The theories above are theories that were born from the Western tradition, from classical 
times to modern times. If related to Islam, in the Koran itself it has been explained the 
problem of the creation of nature that the universe is derived from nothing but from something 
that exists and in the process of its creation undergoes six stages or periods. 

It is Ibn ‘Arabi who has his interpretation with a Sufistic nuance so that he can offer a 
new interpretation that is different from the Qur'an because it dissects the meaning of the 
baṭiniyah which of course is not separate from the meaning of its birth. In his interpretation, it 
is not uncommon for him to use symbols and analogies that need to be dissected specifically, 
then a tool to dissect them with Paul Ricoeur's semiotics. 

2    Get to Know Ibn ‘Arabi 

Ibn ‘Arabi was born in 560-638 H / 1165-1234 H in Mursiya, Andalusia (now in Spanish 
territory). His father was a state official during the reign of Muhammad Ibn Sa'id Mardanish, 
ruler of Murcia. Besides that, his mother's uncle was the ruler of Tlemcen, Algeria, he was 
also close to the kings in his neighborhood. He and his family had moved to Seville because 
Murcia was attacked by Almohad (Al-Muwāhidīn) in 567 H / 1172 AD, in that area his father 
returned to a position as a government employee.[2] 

When Ibn ‘Arabi was 8 years old he started his formal schooling and under famous 
scholars, he studied the Qur'an and its interpretations, hadith, fiqh, theology and scholastic 
philosophy. In Seville, it became the center of Sufism and many famous Sufis lived. Because 



 
 
 
 

of his success in terms of education, he was appointed as Gurbernur's secretary and later 
married a pious woman named Maryam. Environmental factors, coupled with the support of 
his wife that he later became a Sufi, officially entered the Tarekat in 580/1184 when he was 
twenty years old.[3] 

The scientific spirit of Ibn ‘Arabi visited Sufis and scholars as far as Spain and North 
Africa, he even met the old philosopher of Aristotle, Ibn Rushd and had a scientific dialogue 
with him. In the dialogue, it contains the fundamental conflict between logical reasoning and 
the path of the gnostic imagination which ultimately divides Islamic thought into two 
branches. Although Ibn ‘Arabi was still relatively young, in reality, he managed to defeat a 
senior philosopher. This is due to the breadth of the experience of mysticism Ibn ‘Arabi who is 
also covered with philosophical thoughts that are very strict, he expresses his spiritual 
experience with the language of philosophy with a very intelligent.[3] 

At the age of 38 years according to the calculation of the solar year, in 590 M / 1193H, 
Ibn ‘Arabi began to leave the Iberian Peninsula. That year he went to Tunis to study with Ibn 
Qasi, he learned about 'taking off his shoes' on him. Ibn Qasi was a Sufi leader who carried out 
a rebellion in the al-Murābbiṭin Dynasty in the Algarve. The following year in 591 AD / 1194 
AH he visited Fez, he also wrote the Book of al-Isra 'in 1197-98, one year after that he went to 
Kordova to attend the funeral of Ibn Rushd. In the same year, he moved to Almeria and 
wrote Mawaqi ’al-Nujūm.[3] 

Due to unstable political stability, Ibn ‘Arabi left Spain and North Africa. The departure 
brought blessings to Ibn ‘Arabi, because if he were still in that place, what would have 
happened to Ibn Qasi also happened to him. He was killed in 546 AH, as well as Ibn Barrajan 
and Ibn ‘Arif who died due to poisoning by Gurbernur North Africa and‘ Ali b. Yusuf died in 
prison for years.[4] 

Ibn 'Arabi died on 22 Rabbis' al-Tsani 638 / November 1240 in Damascus. He was buried 
in Salihiyyah, foothills of Qāsiyūn in the northern part of the City of Damascus. The place is 
often visited by Muslims because they consider it to be purified by all the prophets, especially 
al-Khadir. The place became increasingly crowded because there was Ibn ‘Arabi who was 
buried there[3] 

3 Regarding the Sufi Interpretation Debate 

Sufi interpretation since his birth, among his brothers (interpretation of bil ma’tsūr and bil 

riwāyah), he was the most controversial. Even Imam Suyuthi in his al-Itqān, he gave a very 
firm statement; "Sufi opinions about the Qur'an are not interpretations".[5] In line with this 
thirteenth-century hadith scholar named Ibn Shalah, in his fatwa which took a statement from 
Abu al-Hasan al-Wahidi (d. 1075), that if al-Sulami believed that the book he wrote, namely 
Haqā'iq Tafsir as interpretation means he has kufr.[6] 

In his book, Ibn Shalah recounts a dialogue between a person requesting a fatwa and a 
shaykh, that the shaykh exemplifies the interpretation of the word pagan in Surah al-Baqarah 
verse 123; "O you who believe, you should fight the infidels around you ...". For the Sufis, the 
purpose of infidels in that verse is lust, so we are encouraged to fight lust, which is man's 
strongest enemy. But for the requestor of the fatwa the interpretation that comes out of the 
meaning of ẓāhir is punished wrongly. So it is very natural that Sufis can be punished by 
infidels if the meanings they interpret relate to the creed.[7] 



 
 
 
 

Ibn Taymiyyah also experienced a misunderstanding of this interpretation of ishāri, 
according to him this interpretation of ishāri is the same as the inner interpretation which 
rejects the interpretation of birth.[8] Indeed, this Sufi interpretation is identical to the 
bāṭiniyyah interpretation of the Isma'iliyyah al-Imamiyyah Shiite who was attributed to Jafar 
al-Ṣādiq and if glanced further it refers to Abdullah bin Maymūn al-Qadāḥ who lived in Kufa 
and died at 276 H (died).[9] But in fact, Michael A. Sells notes that the first-period Sufi 
interpretation was the Sufi interpretation of Jafar al-Ṣādiq compiled by al-Sulami. This 
interpretation prepared by al-Sulami has a special discussion about the Shi'a, namely placing 
the family of the Prophet (Muhammad, Ali, Fatima, al-Hasan, and al-Husayn) in cosmic and 
mystical roles. Nevertheless, this interpretation of Jafar al-Ṣādiq is a very clear and clear Sufi 
interpretation of the early period. This work shows the influence of the mystical dimension on 
the method of interpreting the Qur'an. This characteristic is seen when the interpretation 
explains mystical themes such as self-annihilation (fana '), and eternity (baqā'), sometimes in 
starting the interpretation preceded by the sentence "Ja'far said," or "al-Ṣādiq said".[10] 

Regarding this interpretation compiled by al-Sulami, Husain al-Ẓahabi commented that 
because of his birth in the early period of the development of the well-known interpretation 
and interpretation was the interpretation of bil ma'tsur, it is only natural for me to interpret this 
interpretation in the early days like Ibn Taymiyyah also doubts that interpretation. Even 
though the commentary sometimes mentions the hadith but because the sanad is not clear even 
to the hands of al-Sulami himself then still it is not considered valid.[11] 

From the Orientalists, as Nicholson himself said that the composition of the Koran could 
not be a basis for Sufi teachings, so he borrowed the takwil syi'ah method to be able to justify 
their Sufi teachings.[12] 

Sansan Ziaul Haq summarizes some scholars who tend to reject this Sufi interpretation, 
we see as Ignaz Goldziher who states that most Sufis generally interpret with symbolic 
mechanisms as a justification tool for notions that are following the core of the Qur'an and the 
Sunnah . Fazlur Rahman also participated in the rejection that Sufi interpretation is only a thin 
polish of foreign thought which is actually not compatible with the teachings of the Qur'an. al-
Jabiri explains more broadly that the interpretation of ishāri is an attempt at reconciliation 
with teachings and traditions outside of Islam, according to him the tools contained in this 
interpretation of ishāri have actually been used by many Gnostic schools in many traditions, 
Sufis only adopt this Gnostic takwil originating from the Hellenism tradition and the 
philosophy of mystic-hermeneutic which would later be used to subdue religious texts against 
their teachings, so that the sacred texts are full of gnostic nuances.[13] 

From most academics who accept the interpretation of ishāri they argue that the meaning 
of ishāri does not necessarily eliminate the literal meaning, rather the meaning of 'inside' is 
born because it is derived from the meaning of 'outside'. Omaima Abū Bakar explained that 
the symbolic character was indeed natural in the Koran because the Koran itself contained 
revelations from a holy God and his limited nature would, of course, risk multiplicity of 
meaning. So the internal charge is closely related to the external charge, and vice versa, both 
have a vertical relationship and do not negate each other.[14] 

Schimmel further explained that these Sufi hermeneutics had a level, from simple verbal 
interpretations to symbolic and allegorical interpretations which in essence the Sufi 
interpretation models did not deny the meaning of being born from the Qur'an. The initial 
stigma of the scholars is that Sufis often abandon the meaning of being born, no longer cares 
about aspects of basic rules in Islam and as if jumping from the Shari'a directly to the essence 
to leave the formalities of worship. For Schimmel, it is too hasty to generalize all such Sufis 
because after all the Sufi Shari'a is a representation of the external Qur'an.[15] 



 
 
 
 

The Sufis themselves actually strongly reject the interpretation of the batiniyah which cuts 
down the exoteric meaning of the Qur'an. In connection with that problem, Imam Ghazali (d. 
505 H) explained that the fundamental difference between Sufi ishāri interpretation and baṭini 
interpretation is, even though both of them want to express meaning outside the text, if the 
heart rejects the external meaning while the Sufi ishāri interpretation still holds firm to the 
external meaning of the Koran.[16] Campanini reinforces that Sufi interpretation is a process 
of evolution of interpretation towards deeper, more esoteric levels of meaning. In contrast to 
mystical-gnostic interpretations belonging to the Isma'iliyyah Shiite school which are not 
sourced from God. The esoteric Sufi interpretation comes from the knowledge of God that 
shows the spiritual path through the external text so that humans can understand the hidden 
secrets of faith and obedience.[17] 

Sufi interpretation moves at an informal level, so it discusses worship from a legal and 
theological standpoint because it is formal legality. But what the Sufi interpretation is doing is 
the more spiritual appreciation of one's worship. If we remember the second hadith in the book 
al-Arba’in al-Nawawiyah, it will contain the hadith of the prophet which explains the 
definition of Islam, Imān, and Iḥsān. The Ihsan concept that the prophet explained is "an 

ta'buda Allāh uses the meaning of tarāhu, fa in lam tarāh fainnahu yarāka" (you worship 
Allah as if you saw Allah, if you do not see it then make sure Allah sees you). The meaning 
implied from Ihsan was what later became the basis for this Sufi interpretation model.[7] 

If we look at Maturidi's views on interpretation (w.333 H / 944 AD) then we will find that 
the interpretation was originally based on the orientation of bil ma'tsūr which only dwells on 
strong sources, namely the Koran or Hadith and the words of the friends, while the 
interpretation that is not based on it means categorized as a disgraceful interpretation. In other 
words, the initial development of the interpretive model was to use purely theorem naqli, the 
interpretation with the rational reasoning approach did not yet have a place at the time. They 
will use the transfer of meaning (ta'wil) from the meaning of ẓāhir only if in a situation that 
really forces to do so, such as when meeting with mutasyabihat verses or verses that intersect 
with the symptoms of anthropomorphism, solely in order to avoid tasybih to Allah or liken 
God to his creatures, closely related to theological elements. Some even totally reject the 
interpretation of bil ra'yi who reject ta'wil, their hope that the holiness of God from the 
likeness of his creatures will be maintained.[7] 

4 The Interpretation Model of Ibn Arabi 

Basically when a Sufi view a Qur'anic text he will see the multiplicity of meaning, as he 
sees the multiplicity of nature, microcosm and macrocosm. So a Sufi will not let the text in the 
Koran have only one meaning, one of the tools used by the Sufis is the ta'wil method that can 
bridge between the external world of the text and the spiritual meaning contained in it.[18] But 
the revelation of the meaning can only be obtained from someone who is truly clean in heart, 
namely the Sufis. Even though interpretations based on texts are born but spiritual meanings 
are always changing and shifting, following their respective Sufi experiences.[19] 

Al-Qur'an is not a historical-linguistic book whose meaning is imprisoned by linguistic 
rules. Arabic is indeed the language used in the Koran, but it is only a piece of God's infinite 
expanse of God. Al-Qur'an is indeed the word of God, but there are verses in the form of 
reality called verses kauniyah. So for a Sufi, it will not explore the meaning of the Qur'an 
through language, but more than that, they directly listen to the words from God, while 



 
 
 
 

observing the reality of the universe contained in the text simultaneously.[20] The Sufi 
interpretation of the word of God is by listening to the word that manifests as the natural world 
while listening to the words of the soul from within which are both manifestations of the 
divine term.[13] After all, these Sufis were one step ahead of the exegete who only understood 
the Qur'an through linguistic principles. 

According to Ibn ‘Arabi, as quoted by Abū Zayd that the hierarchy of disclosure of 
meaning has four levels. First, ‘ālam al-mulk wa al-shahādah, which is the physical-empirical 
nature. Second, ‘ālam al-ghayb wa al-malakūt, which is the inner-spiritual realm. Third, ālam 

al-barzakh wal al-jabarūt, which is the intermediate realm, also called the boundary realm 
(ālam al-ḥadd). Fourth, ālam al-asmā al-ilāhiyyah, that is, the realm of God's names which is 
an absolute occult realm (al-barzakh wa al-kiyāl al-muṭlaq), commonly called the final realm 
(ālam al-maṭla') so according to Ibn 'Arabi, in this world no one does not have the elements of 
the four ālam, must have ẓāhir, bāṭin, ḥadd and maṭla'. He further explained that what you 
have captured from the physical form is ẓāhir. What you perceive from the mental effect that 
governs his birth is bāṭin. What you distinguish with that other entity is ḥadd, according to the 
meaning of the term. Finally, when you come to His essence and successfully unveil the veil, 
that is what is called maṭla'.[20] 

A simple example is a human being, the physical form of a human being is the body or 
body itself which can be absorbed by the senses, while the mind is the spirit that rules the 
entire body. Then the ḥadd is the difference between plants or animals, while the maṭla ’is 
when the human has arrived at the final destination. From this logic, Ibn ‘Arabi applied it to 
the text of the Qur'an. in fact, these four hierarchies have already been alluded to in the hadith 
of the Prophet: 

أخرجه الفر'بي من رواية الحسن مرسلا عن الرسول صلي الله عليه وسلم أنه قل :”لكل آية ظهر وبطن،  

مطلع ولكل حرف حد، و كل حد  " 
"Alfuryabi narrated the hasan mursal hadith from Rasulullah Saw. The Prophet said, 

"Every verse has the meaning of zahir and inner, every letter has a limit, and every boundary 
is raised." 

In this case, Kristin Zahra Sands said that the symbolic language that is often used by 
Sufis is not a mere fantasy, but rather a symbolic meaning that is an objective reality born of a 
dialectical relationship between thought and order of the cosmos. It may indeed look like a 
metaphorical but actually, it is a description of what they experience in the spiritual world.[21] 

Al-Harith al-Muḥasibī has given restrictions for a Sufi in interpreting the Koran, which is 
not allowed to leave the rules that have been designed by scholars in the field of 'ulūm al-
Qur'ān and uṣul fiqh such as the science of nāsikh and mansūkh, muḥkam and mutasyābih, 
uslūb taqdīm and ta'khīr, 'ām and khāṣṣ and so forth. Based on what is said al-Muḥasibī means 
that in interpreting the Qur'an, a Sufi must be based on the exoteric order of the Qur'an so that 
the Sufi does not interpret arbitrarily.[22] 

Ibn ‘Arabi himself has stated about his interpretation model in the Futūḥāt al-

Makkiyyah that if in the Qur'an or hadith with a specific pronunciation, the first step taken is to 
interpret it with the meaning of what is following Arabic rules. Whereas if God uses 
pronunciations that are not in the sense of the language, but as sharia language terms such as 
the words prayer, wudu, zakat, and pilgrimage then what is determined is what is in 
accordance with shāri '(shari'ah lawmakers), all forms of command means to indicate 
obligation to do, as long as there are no indications that change to suggestions (al-nadb) or 



 
 
 
 

permissibility (al-ibāḥah), as well as the form of prohibitions that make it can turn out to be 
unfavorable (al-karāhah).[23] 

5 Ibn ‘Arabi's Interpretation of the Creation of Nature 

5.1  Definition of Creation of Universes 

The term "nature" referred to here is a universe which in English is often referred to as 
"universe", and was translated into Arabic by Hans Wehr with ālam (عالم) [24] The term ālam 
only appears in the Qur'an always using the plural form (mulḥaq jama ’mudzakkar salim) to 
ālamīn (عالمين) and is repeated 73 times in 30 letters. The details are; Surah al-Shu'ara twelve 
times, Surah al-A'raf seven times, Surah Ali 'Imran and al-An'am five times, Surah al-Baqarah 
and al-Ankabut four times, Surah al-Mā'idah, al-Anbiya ', al-Ṣāffāt and Ghāfir three times, and 
surah Yūnus, al-Naml, al-Jāthiyah and al-Taksir twice, and al-Fāḥāah, Yūsuf, al-Hijr, al-
Furqān, al-Dukhān twice , al-Wāqi'ah, al-Ḥasyr, al-Qalam, al-Ḥāqat, al-Qaṣaṣ, al-Sajdah, al-
Zumar, Fuṣṣilat, al-Zuḥruf, al-Ṣād and Muṭaffifin each one time [25]. 

However, the term ālamīn differs from the term ālam which is defined by theologians and 
philosophers of Islam; theologians define that what is meant by ālam is something other than 
Allah,[26] whereas according to Islamic philosophers it is a collection of distant beings 
composed of māddah (matter) and ṣūrah (forms) that exist on earth and sky.[27] Whereas 
Quraish Shihab states that why use the plural mudzakkar salim because it is used for 
something intelligent or approaching understanding, such as the angelic realm, human nature, 
natural nature of plant nature and others, but the term natural stone and natural soil is 
unknown, because stone and soil not including something close to reason.[28] 

Likewise, Muhammad Abduh stated that the intention of al-ālamīn contained in the Surah 
al-Fatihah — as the Arabs say — is not shown in everything that exists, such as stone and 
earth, but in something that is intelligent or approaches that is intelligent like humans, animals, 
and plants.[29] 

In another verse, the word al-ālamīn also has a meaning that has no implication for the 
meaning of the universe, namely in the letter Yusuf [12]: 104, letter [ād [38]: 87, al-Qalam 
[68]: 52, al-Takwir [81]: 27. The context discussed in these verses is that the Prophet 
Muhammad and the previous prophets did not ask for rewards for what they did to their 
people, in the form of calling for goodness and the book of the Koran as a warning to al -
ālamīn. In general, according to Ibn Abbas, the context of al-ālamīn contained in these verses 
is intended for the human race and jinn because what can understand and can be used as 
lessons only applies to these two creatures.[30] 

From the explanation above the explanation shows that the term al-ālamīn does not 
indicate the meaning of the universe. Then what term in the Qur'an can indicate the purpose of 
the universe? The proper term for showing the universe is al-samāwāt wa al-arḍ wa mā 

baynahumā.[31] This term is mentioned in the Qur'an 20 times; al-Māidah and Ṣād three 
times, surat al-Dukhan twice, surat al-Hijr, Maryam, Ṭāhā, al-Furqān, al-Syu'arā ', al-Rūm, al-
Sajdah, al-Ṣāffāt, al-Zuḥruf , al-Aḥqāf, Qaf, and al-Nabā 'refer to it only once.[25] 

One example of the verse contained in the term is in al-Māidah [5]: 17 and 18. The 
explanation in verse 17 is that God denies the Christian assumption that Jesus the son of Mary 
is God, this is answered by the word of God that God could have destroyed Jesus along with 
his mother and everyone on earth. If Jesus is God, he should be able to prevent that 
destruction. Allah hereby confirms that 'Isa al-Masih is also part of al-samāwāt wa al-arḍ wa 



 
 
 
 

mā baynahumā. The explanation of verse 18 is that God denies the Jews (Uzair) and the 
Christians (Isa) as sons of God, this is evidenced by the persecution of their persecution if they 
make a mistake. So either Uzair or Isa are included in al-samāwāt wa al-arḍ wa mā 

baynahumā which Allah is free to do anything to his creatures.[32] So what is meant by al-

samāwāt wa al-arḍ wa mā baynahumā in this universe, both physical and non-physical, 
because the cues contained in the term are many different forms and natural laws.[28] 

 
5.2  The verses about the Creation of the Universe 

 

The selected verse is a verse that represents the creation of the universe, in fact there are 
eight verses, because some verses appear to be unsystematic and lack in explaining the 
procession of the universe's events, the author finally pursed the eight verses into just five 
verses; Surah Al-Anām verse: 73, Al-A’rāf verse: 54, Al-Anbiyā ’verse: 30 and Qaf verse: 38. 

 
5.2.1   Surat Al-Anam verse: 73 

 

In the verse it is explained that Allah created the heavens and the earth correctly (ḥaq), 
meaning that it is just, that is to be the Creator, King or Owner, and Regulator for both and 
everything in it.[33] But Ibn ‘Arabi in his interpretation put the word ārwāh (spirit) before 
heaven and jism (body) before the word earth. If interpreted in lafadz al-samā’ language it 
means high and al-ardh means land or floor which is low position below. So the spirit is high 
because it will reach the hereafter, while the body is low because it only exists in the world. 
Both are treated by Allah fairly following His Essence.[34] 

In another interpretation, Ibn Arabi explained that this verse discusses the rights of 
beings—that is, initial reason; the highest pen. The first thing that Allah creates is the 
intellects that govern a simple essence that is not material or in that material.[35] 

 
5.2.2   Surat Al-A’rāf verse: 54 

 

In this verse Ibn 'Arabi again relies on the spirit and body on the word heaven and 
earth, according to him the meaning of six days in this verse is 6000 years, because according 
to the word of God: "Verily, one day with Allah is equal to 1000 years according to your 

calculations" (Al-Ḥajj / 22: 47), it means from the side of the creation of Adam until the time 
of the Prophet Muhammad. This duration starts at the beginning of the period of secrecy or 
closure until the beginning of the 'appearance' which is at the time of the prophetic door 
closing and the appearance of guardianship. As has been said that the time that has passed is 
like the condition where God created the heavens and the earth, because the beginning of the 
'closure' with creation is the end of the 'appearance', and when the closure ends towards the 
visible then returns to the beginning of creation as already explained. To perfect the apparition 
the Prophet Muhammad came out to perfect the seven days. Thus the duration of the world is 
7000 years.[34] 

Some commentators state that Allah created the heavens and the earth in six days in 
terms of their estimates, not exist in existence, but according to Ibn ‘Arabi this is wrong 
because heaven and earth were created by Allah in the six days that we know. But that day 
existed before heaven and earth were created, and the new day and night were the same as 
heaven and earth, in the sense that when the creation of heaven and earth were created day and 
night, that is why the term used by God in six days, not six days or nights. The beginning of 
creation on Sunday and finished on Friday some say Saturday.[35] 



 
 
 
 

 
5.2.3   Surat Al-Anbiyā’ verse: 30 

 

Ibn ‘Arabi interpreted the sky as a spirit and the earth as a body. So the intention is to 
unite is once made from a drop of sperm that is nothing so that it looks one, then Allah 
separates in the sense of giving variation by giving limbs.[34] 

In another interpretation, as Maḥmūd al-Ghurāb notes, there are two perspectives in 
understanding this verse. First, the purpose is unified in the verse is to distinguish. So between 
heaven and earth different materials or those produced by the earth such as metals, mineral 
water, plants, and animals. Second, heaven and earth are one like one body, then Allah divides 
them into seven levels, earth seven and heaven also seven.[35] 

 
5.2.4.   Surat Qaf verse: 38 

 

Ibn ‘Arabi interpreted the six days as six sides, but if it was interpreted birth. If it is 
regionally appointed, the sky is the spirit and the earth is the body. The six are divided into 
two parts. First, the so-called core collection; Jabarūt, Malakūt, and Mulk (kingdom). Second, 
what is called a collection is not core; Iḍāfiyyāt (supplementary, surrogate), Kammiyyāt 
(quantity) and Kayfiyyāt (quality).[34] 

6 Symbol Analysis 

6.1  Introduction to Understanding Symbols 

 

Symbols are a very important element in the context of indirect speech, not face to face 
which is only limited to the text. Like al-Qur'an, poetry, and others. It is said that if the poem 
has no symbolic elements in it, it will dry without a spirit in it. In the Chinese tradition, it is 
precisely explained that the influence of symbols can make the delivery of texts that are few 
but meaningful solid, so the poet only needs a few words and for readers to interpret more 
broadly.[36] 

The origin of the word symbol comes from the Greek symballein, which means "to throw 
together". In connection with this Gadamer stated that symbols are "something that makes it 
easy to recognize".[37] Whereas Subijantoro Atmosuwito states that a symbol is something 
that contains something invisible (invisible reality) that can only be reached by the inner 
eye.[38] Furthermore, Cassirer explained that what is meant by symbolic forms is every 
energy through which the content of the intellectual meaning is associated with signs that are 
captured by the senses and inwardly become a part of him.[39] 

Thus, the symbol occupies a position that can bridge the outside world and the inner 
world or the world that cannot be seen with the naked eye and is accompanied by signs which 
if on target the desired meaning or expression will be conveyed through these signs. 
Concerning the problem of symbols, Imam Ghazali has the view that symbols are used to 
convey something of a different level.[40] Rumi also talked about this, that the symbols in 
poetry provide an opportunity for readers to enhance the contemplation of the beauty of the 
world to be a ladder going up to the contemplation of the beauty of God.[41] So the symbol 
for the Sufi is not just to convey a meaning or message, but also to get closer to God. 



 
 
 
 

In the Sufi tradition, the use of symbols refers to their esoteric traditions which emphasize 
deeper meaning. They are of the view that poetry is symbols of the truth and beauty of the 
human soul. Like other poetry traditions, Sufi literature also comes from the background, 
history and specific roots where Sufism grows based on the Qur'an, Hadith, Islamic history 
and also modified from the local culture. Al-Qushairy said that the birth of symbols in Sufism 
and their use in Sufi poetry were very closely related to their esoteric traditions. The symbols 
are assigned to protect from the knowledge of the people who are not in the same 
understanding as them.[42] 

According to Rumi poetry must be able to reveal the intrinsic beauty and also aspects that 
surround the intrinsic beauty. So through simbollah, these aspects can be conveyed properly. 
According to Rumi, people cannot enter the fire of God without intermediaries, then imagery, 
for example, and class can help them feel how hot the fire is for people who approach the 
fire.[41] According to Javad Nurbakhsh, the symbols used by the Sufis are imagery and living 
images. Every symbol has a special interpretation that represents the reality and characteristics 
of the Eternal, Absolute or Beloved. The symbols also indicate the Sufi spiritual journey and 
meeting with Him. Usually the Sufis in support of this view, they use the hadith that uses 
symbolic condolences. Like: "Surely Allah has created Adam in His image (alā ṣūratihi). So 
the word ṣūrah is a metaphor, which is not meant to be an essential image but is related to 
spiritual quality, sūrah is also used to symbolize the Names and Attributes of God.[43] 

The symbolic imagery that is often used by Sufis is 'wine'. The meaning of wine, in 
general, describes spiritual knowledge. The wine shop is described as a place of divine love 
wine that is sold and drunk depicts mystical excitement and mystical drunkenness. Some 
reasons that make Sufis use the symbol of wine; because it can attract the attention of the 
reader, the function of wine that can 'cure', in this case, means to treat suffering. Rumi 
distinguishes the Sufi version of wine with the wine of ordinary people is if wine is a drink of 
Christians while for al-Hallaj is the drink of people who read Surat Yāsīn.[43] 

No less important symbols are glass or cup and sharab (drinking). Glass or cup is 
described as the heart of a Sufi, then Sharab is known as passionate love and passion that 
knows no profit and loss. Sharab is also sometimes used to describe spiritual excitement or is 
also intended as emission from the disclosure of the divine nature which usually occurs when 
the Sufi is in a mortal position.[43] While Ibn ‘Arabi explained that what was meant by the 
trophy was the heart of an āshiq (a yearning person). Because the heart of a yearner is dynamic 
depending on the color and type of drink poured by the Beloved.[23] 
 
6.2  Hermeneutics Symbol of Paul Ricoeur 

 
Ricoeur's interpretation model is more like Habernas, which maintains reflection for 

interpretation so that its hermeneutics works to reveal what is hidden behind the text. Thus, 
understanding of Ricoeur is revealing. Like Bultmann, Ricoeur's hermeneutic goal is sacred 
texts and symbolism in myths. If hermeneutics is tasked with understanding sacred texts and 
symbolism in myths, not only understanding what is contained in these texts but also 
understanding the world and life. 

The idea of Ricoeur is very different from Gadamer who rejects the role of Cartesian 
reflection. Ricoeur sees it as something very important for hermeneutics. Understanding the 
text not only understands the meaning contained in the text but also reflects the meaning of 
our lives, shows the meaning outside the text and the meaning of the text shows philosophical 
reflection.[44]  



 
 
 
 

Ricoeur's hermeneutic circle consists of two basic things: First, believing that 
understanding means that faith is a presupposition of understanding. Second, understanding to 
believe means that interpretation helps modern people to believe.[44] So the position of faith 
for the first is as an introduction to understanding, just as we Muslims who have been given 
guidance in the form of faith so that we no longer need to criticize what is in the holy text of 
the Koran. Conversely, those who convert to Islam usually convert to Islam through reasoning 
and being critical of the sacred text, so as Ricoeur calls, they understand to believe. 

According to Ricoeur symbols are all forms of expression that indicate eating more than 
one, in which there is a first meaning that refers back to himself and a second meaning that is 
never conveyed directly, this second meaning is the meaning symbolized. But hermeneutics as 
a theory of interpretation is not only directed at the double meanings contained in symbols but 
is demanded to be richer in giving meanings, especially spiritual meanings.[45] 

 
6.3  Analysis of the Interpretation of Ibn ‘Arabi by Using Hermeneutics Paul Ricoeur 

 

Based on Ibn ‘Arabi's interpretation of the verses of the concept of the creation of nature, 
from the four verses quoted and used as standardization as verses that represent the creation of 
nature, Ibn‘ Arabi precisely does not explicitly explain the chronology or stages of the natural 
creative process. Even Ibn ‘Arabi used metaphors in heaven and earth; that the heavens as a 
spirit and the earth as a body, and this happens in almost every verse. The connection with the 
creation of the earth which was carried out for six days Ibn ‘Arabi precisely explained six days 
as six thousand years which later alluded to the age of the world to seven thousand years. In 
another interpretation, Ibn ‘Arabi even explained that the six in the verse is the meaning of the 
six parts that explain a material. So the material is divided into two; First, the essence of the 
core is divided into three; Jabarūt, Malakūt, and Mulk. Second, something that is not core; 
Iḍāfiyiyāt (supplementary, surrogate), Kammiyyāt (quantity) and Kayfiyyāt (quality). Even the 
verses that explain that the heavens and the earth were united were interpreted by Ibn ʻArabi 
by the analogy of humans, that initially, humans were nuṭfah in the form of only one drop, 
then another body appeared. 

In the hermeneutic circle, Paul Ricoeur that what becomes presupposition is new faith 
then understands or is also behind understanding for faith. So the symbols offered by Ibn 
‘Arabi in their interpretation are very closely related to eschatology which can make our faith 
increase. As expressed by Ricoeur that there must be a reflection in understanding, then what 
is said by Ibn ‘Arabi that we contemplate and look for its meaning in life. 

7   Conclusions 

Ibn ‘Arabi's interpretation of the concept of natural creation does not explain in detail the 
chronology and process. It explains the eschatological symbols or metaphors such as souls and 
bodies. So basically Ibn Arabi saw what was born contained in these verses, precisely 
interpreting that is nothing but meaning outside of it, but still holding fast to the meaning of 
birth. Just as the sky is meant as a spirit and the earth is interpreted as a body, this is because 
the nature of the high sky is the same as a spirit that is subtle and noble, then a mortal body is 
likened to the earth which is positioned below. 
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