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THE CONCEPT OF TAWHID AND DIVINE ATTRIBUTES
IN THE PHILOSOPHY OF ABU NASR AL-FARABI

This article examines, within the framework of Islamic studies, the concept of tawhid as articulated
by the great philosopher Abu Nasr al-Farabi, known as the “Second Teacher”. It analyses the idea that
the core of al-Farabi’s philosophical thought lies in the harmonization of religion and philosophy. In pur-
suing this aim, he sought to construct a new mode of thinking by employing the fundamental principles
of philosophy without departing from the core doctrines of Islamic belief. In this process, he earned the
title of “Second Teacher”, engaged in interpreting Aristotle’s ideas, and succeeded in reconciling ancient
Greek philosophy with the doctrinal foundations of the Islamic intellectual tradition, thereby leaving a
profound intellectual legacy to humanity.

The article employs philosophical and theological methods of analysis, textual analysis, and a com-
parative approach to the views of philosophers and religious scholars. It also provides a brief overview
of al-Farabi’s theory of sudur (emanation).

Al-Farabi’s system of thought re-examines, from a philosophical perspective, the principle of divine
unity (tawhid), which constitutes the core of Islamic belief. Based on his interpretation of the divine attri-
butes, he argues that classical Islamic discussions distinguishing between essential (zati) and affirmative
(subuti) attributes tend to impose conceptual limitations on the divine reality. For this reason, he under-
stands the divine attributes as qualities intrinsically rooted in God'’s essence. Accordingly, al-farabi does
not interpret attributes through a strict separation between essence and attributes, but rather through the
unity of being and meaning. In his view, the oneness of God constitutes the ontological cause of the en-
tire universe, while the multiplicity that proceeds from this unity serves as evidence of that very oneness.

Keywords: al-Farabi, tawhid, religion, philosophy, sudur, emanation, ten intellects.
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96y Hacbip ar-Papadm prrocodusicbiHAAFbI TayXMA,
)KOHe KYAANAbIK, CMIATTap TY)KbIPbIMAAMAChI

ByA Makarapa mcaamTaHy asicbiHAa «EKiHLLI ycTas» peTiHAe TaHbIAFaH YAbl OMlbIA D0y Hacbip
an-Dapaburait, PUAOCODUAABIK MypPaCbIHAAFbI TayXMA TY>KbIPbIMAAMACh! KapacTbipbiAasbl. DA-Dapa-
61 PUAOCOMDUSCHIHBIH HETi3ri MAESAApbIHbIH Oipi AiH MeH (PMAOCOMMSHBI YIAECTIPY eKEHAIri Tarsa-
Haabl. OCbl MaKCaTKa YMTbIAQ OTbIPbIM, OMLLIBIA MICAAM CEHIMIHIH, Heri3ri KarnmAaAapblHaH aALLIAK Taman,
(PUAOCOUSHDBIH, ipreAi MPUHUMNTEPIHE CYMEHreH >KaHA OMAay YATICiH KAAbINTaCTbIpyFa TaAMbIHABI.
Ocbl MHTEAAEKTYaAABIK i3AeHiCTep GapbicbiHAa «EKiHLII yCTas» aereH aTakka ue 6oaraH aA-PDapabdu
APUCTOTEAbAIH, MAEIAAPbIH TYCIHAIpYre A€H KOWbIN, eXeAri rpek oMAoCOUACbIH MCAQMADBIK, MHTEA-
AEKTYaAABIK ABCTYPAIH AOKTPMHAAbIK, HEri3AEpiMEH YMAECTipe BiAAI >KoHe COA apKblAbl apam3aTka
TepeH, PUAOCOPUSAABIK, Mypa KAAAbIPAbI.

Makanaaa PUAOCODUSAABIK >KOHE TEOAOTUSABIK TAAAQY BAICTEPI, MOTIHAIK TaAAQY, COHAAM-aK, Pn-
AOCOMTAP MEH AiH FyAaMaAapblHbIH K&3KapaCcTapblH CaAbICTbIPMAAbI TYPAE 3epTTeY TOCiAI KOAAAHbIAA-
Abl. CoHbiMeH Katap aA-Dapabuait cyayp (dMaHaums) TEOPUSICbIHA KbICKALLA LLOAY XKacaAaAbl.

OA-Dapabuait orAay >XyMeCciHAE MCAAM CEHIMIHIH e3eriH KypanTbiH KYAAMABIK OipAiK (Tayxua)
KaFMAACbl (PMAOCOPUSABIK TYPFbIAAH KaiTa nanbiMAaAaabl. KyAanAbIK, cunaTtTapAbl TYCIHAIPY Heri3iH-
A€ OA KAACCUKAAbIK, MICAAM OMbIHAAFbI CMMATTAPAbl 3aTTbIK, (3aT) XKaHe CyOyTH cunaTTap Aern axblparty
KYAQMAbIK, G0AMBICTbI YFbIHYFa OEATiAl 6ip KOHLENTYaAAbIK, LIEKTEYAEP KOKObl MYMKiH A€reH Ty XKblPbIM-
ra keaeai. OcbiraH 6arAaHbiCTbl aA-Dapabu KyAanAblK, cunattapabl KyaanAblH MBHIHE iWTern ToH Ka-
cHeTTep peTiHAe KapacTbipaabl. COHABIKTAH OA CMMaTTapAbl MOH MEH CUMMATTbIH KaTaH, 66AiHYi apKbIAbl
emec, 6OAMbIC MeH MarbiHaHbIH GipAIri TyprbiCbiHaH TycCiHAipeAi. OHbIH ke3Kapacbk! GoibiHLa, Kyaan-
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KoHuenuus tayxmaa u 60XKeCTBeHHbIX aTpMOYTOB
B churococpnn A6y Hacpa arb-®apabu

B AaHHOM cTaTbe B pamKax MCAAMOBEAEHWMSI pacCMaTPUBAETCSl KOHLEMNUMS TayxuAa B puaocod-
CKOM HaCAeAMM BEAMKOro MbicAanTeas AGy Hacpa aab-MDapabu, M3BeCTHOro Kak «BTopon yumteAb».
AHaAM3MPYETCS MOAOXKEHME O TOM, UTO OAHOM M3 LIEHTPAAbHbIX MAern praocopmmn arb-Dapabu aBAas-
eTCs rapMoHu3aums peaurun n comaocoun. CTpemsicb K 3TOM LIeAW, MbICAUTEAb MbITAACS CHOPMMPO-
BaTb HOBbI CNIOCO6 MbILLIAEHUS, ONMPasiCb Ha (PyHAAMEHTaAbHbIE MPUHLIMMLI (PUAOCO(DUN 1 NPU STOM
He OTXOAS OT OCHOBHbBIX MOAOXKEHUI MCAAMCKOTO BepoyyUeHus. B pamkax AaHHOrO MHTEAAEKTYaAbHOrO
npoekTta aAb-Papabu, NOAYUMBLLIMI NPpU3HaAHUE Kak «BTOpOM yunTeAb», 06paLlancs K MHTepnpeTaumum
MAEN APUCTOTEAS MU CYMEA COFAACOBaTb HaCAEAME APeBHerpeyeckon MAoCoun C AOKTPUHAABHBIMUI
OCHOBaHMSIMM MCAAMCKOM MHTEAAEKTYAAbHOM TPAAMLIMM, OCTaBMB TEM CaMbIM 3HAuMTeAbHOEe (DUAO-
copckoe HacAeAMe YeAOBeYyecTBy.

B crtatbe npuMeHsitoTcs (hUAOCOCKMIA M TEOAOTUUECKMIA METOABI aHAAM3a, TEKCTYaAbHBbIN aHaAU3,
a TaKk>Ke CPaBHUTEAbHbIN MOAXOA K B3rASAAM (PMAOCOOB U PEAUTMO3HBIX MbICAUTeAel. Kpome Toro,
AQETCS KpaTKkuii 0630p paspaboTtaHHoi aab-Papabu Teopumn cyayp (3maHaumm).

B cucteme mbiiaeHns aab-Mapabu ¢ PUAOCONCKON TOUKM 3PEHMS MEPEOCMbICAUBAETCS MPUHLMI
60XKECTBEHHOI0 EAMHCTBA (TayXMA), COCTABASIOLLMIA OCHOBY MCAAMCKOIO BEpOyYeHus. McXoas 13 cBo-
€ro noHUMaHus 6OXeCTBEHHbIX aTpUOYTOB, (MAOCO( YTBEPXKAAET, UTO XapaKTEPHOE AASl KAACCUYe-
CKOW MCAAMCKOW MbICAM pasrpaHuyeHme aTpuOyToB Ha CYLLIHOCTHbIE (3aT) U YTBEPAUTEAbHbIE (CyOyTH)
MO>ET HAKAQAbIBATb KOHLEMTYaAbHbIE OrPaHUYEHMsl Ha NOHUMaHKEe BOXKeCTBEHHOW peaAbHoCcTH. [o-
3TOMy 6O>XKEeCTBEeHHble aTpMBYThl OH PACCMATPMBAET KaK KaueCTBa, BHYTPEHHE MPUCYLLME CaMOM CyLLl-
HocTu bora. CooTBeTcTBEHHO, arb-Dapabu MHTEpPNpeTUpyeT aTpubyThl HE Yepe3 CTPOroe Pa3AeAeHue
CYLLHOCTM 1 aTpMOYTOB, a Yepe3 eAMHCTBO ObiTHS M CMbICAQ. B ero noHnmaHumn eamMHcTBo bora BbicTy-
naeT OHTOAOrMYECKOW MPUYMHON BCEro MUPO3AAHMS, TOFAQ KaKk MHOXKECTBEHHOCTb, MPOUCXOASLLAs 13

3TOro eAMHCTBA, OAHOBPEMEHHO CAYXXMT CBUAETEALCTBOM CaMOro 60XXEeCTBEHHOIO EAMHCTBA.
KatoueBblie croBa: aab-Dapabu, Tayxma, peanrus, hUAocodus, CyAyp, SMaHaLMSI, AECATb UHTEA-

AEKTOB.

Introduction

One of the most fundamental problems in the
history of philosophy concerns the ultimate ground
of being (ontology), the origin of the universe and
the nature of its absolute beginning. This issue has
been widely debated by wvarious philosophical
schools from ancient philosophy through the
medieval intellectual tradition. Particularly,
concepts such as the essence of being, causality,
necessity and the absolute truth became the central
objects of study in metaphysics. As a result of these
searches, the conclusion was formed that at the
foundation of all changeable and contingent
existence, there must be an immutable, eternal
absolute principle that requires no external cause
for its own being. This problem acquired a new
substance in medieval Islamic philosophy.
Reinterpreting the metaphysical legacy of ancient
philosophy, Muslim philosophers intertwined the

question of being with the doctrines of the
existence of God, the creation of the universe and
the principle of absolute divine unity. Thus,
ontology and theology became intertwined and
God was conceptualized as the ultimate basis of all
being and the primary origin of all causal
relationships. This philosophical perspective laid
the foundation for the development of new theories
aimed at providing a rational explanation of the
structure of existence.

One of the principal arguments employed in the
rational justification of the existence of the
Absolute Being is Jid» ¢S<Y) (the argument from
contingency). At the foundation of this argument
lies the principle that all things in the universe are
contingent beings. Since a contingent being may
either exist or not exist, its existence necessarily
depends on a cause that lies outside of itself. If all
beings were explained solely through a chain of
causes that depend only on another, then this chain
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must continue indefinitely. However, the infinite
regress of causality cannot explain the ultimate
basis of existence. Therefore, the chain of causality
must ultimately terminate in 2sssall J5¥) (First
Being), whose existence proceeds from within
itself and which requires no other cause. Thus, at
the foundation of all contingent beings stands the
Necessary Existent, acknowledged as the absolute
ontological first principle.

The second important rational argument used to
justify the unity of absolute being is Jiy &kl (the
argument from mutual exclusion). This argument
logically rejects the possibility of the coexistence
of multiple absolute origins or multiple
independent causes. If it is assumed that there are
several possessors of absolute will, their wills may
be in complete agreement, the will of one may be
fulfilled while that of another is not, or neither of
their wills may be fulfilled. Each of these
possibilities leads to a logical contradiction or an
imperfection incompatible with the concept of the
Absolute Being. Therefore, the harmony and causal
integrity of the universe demonstrate the existence
of a single absolute cause. Al-Farabi elevated these
rational arguments to a new philosophical level,
forming his doctrine of God as a whole
metaphysical system. He described God as 25> sl
Js¥! (First Being) and <wd) J5¥) (First Cause),
explaining the hierarchical structure of all existence
through this absolute principle. In al-Farabi's
philosophy, the principle of 2=l (tawhid) is
considered not merely as the basis of religious
belief but also as a universal metaphysical principle
that determines the integrity of being, the unity of
the causal system, and the ontological foundation
of the cosmic order.

In this regard, Abu Nasr al-Farabi is considered
one of the pioneering Islamic philosophers and a
prominent representative of ancient philosophy,
who relying on the methods of Islamic theologians,
interpreted Aristotelian perspectives on the creation
of the world and the existence and divine unity of
the Creator through his own distinct conceptual
framework. It is widely acknowledged in scholarly
debates that the project of harmonizing religion and
philosophy lies at the heart of al-Farabi's
philosophical initiative. According to his view,
although religious and philosophical truths and
principles may differ in appearance, they are based
on a single truth in terms of essence and meaning.
He succeeded to combine religion and philosophy
that some scholars of the Islamic world, including

Ibn Khaldun, even awarded him the title of “the
greatest philosopher of the Muslim peoples”
(Altaev et al., 2025, p. 242). Indeed, al-Farabi was
one of the first thinkers to establish on this
synthesis and form a new philosophical direction.
Among the Eastern philosophers who followed in
his footsteps and attempted to connect them with
Islamic teachings, we can mention Ibn Sina, who
sought to analyse and explain Plato's thoughts, and
Ibn Rushd, who was engaged in justifying the
harmony between Aristotle's philosophy and
religion.

Similarly, the prominent scholar A.
Kassymzhanov, in the section “The Concept of
Being” of his work Abu Nasr al-Farabi, examines
the issues under consideration in comparison with
the views of ancient philosophers. In this work, he
presents the following observation: “The cited
statements of al-Farabi concerning the essence of
the First Being reveal his dependence, in this
matter, on the doctrine of Plotinus and represent a
construction of the world with a strong pantheistic
tendency, affirming an inseparable substantial

connection between God and the world”
(Kasymzhanov, 1982, p. 66).
In general, al-Farabi's doctrine aimed at

harmonising religion and philosophy, are based on
two fundamental principles. First, he explained
Aristotle's philosophy, brought it closer to the
Platonic tradition, linked it with religious content,
and presented it in a way that was consistent with
Islamic creed. Second, it proves religious truths

through reason, that 1is through rational
interpretation.
Al-Farabi, explaining philosophy through

religion and religion through philosophy, brought
both directions closer together into a common
system for their mutual understanding and
coexistence. To this end, he re-formulated
Aristotelian philosophy from the perspective of two
theoretical frameworks. The first is a cosmological
argument called the “the theory of the Ten
Intellects”. The second 1is a psychological
interpretation in the form of the “Theory of the
Soul (u<l)”. And the rational interpretation of
religious truths is based on two main theories. The
first concerns the doctrine of prophethood (3s4V),
and the second concerns the principles of
interpreting the Quran. Thus, the entire
philosophical system of al-Farabi is summarised
within the framework of four closely interrelated
theories that are closely connected and share a
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common purpose, despite their differences in form
(Muhammad Sharif, 1996, pp. 72-75).

Al-Farabi, who devoted all his energy to the
task of reconciliation religion and philosophy,
describes the ultimate goal of philosophy as
follows: “To know the Great Creator is to
understand that He is an eternal and unmoving
unified being, the active cause of all creation, and
that He has established order in the world through
His generosity, wisdom, and justice. And the main
task of the philosopher is to strive to resemble the
Creator to the best of human ability and to seek His
perfection” (Al-Farabi, 1907, p. 7).

In classifying the sciences, al-Farabi assigns a
distinct status to metaphysical inquiry, including
questions concerning the knowledge of God and
philosophical theology, by associating them with
the domain of sacred science. According to A.
Nysanbayev and G. Kurmangaliyeva, sacred
science in al-Farabi’s philosophical system
investigates the intelligible and supranatural realm
and examines the first principles of existence. They
state that “sacred science, according to al-Farabi,
studies the supranatural world accessible to rational
cognition and constitutes a doctrine of the primary
principles of being. Metaphysics is the science of
the knowledge of God and of the knowledge of that
which He has created” (Nysanbayev &
Kurmangaliyeva, 2005, p. 31). This interpretation
indicates that the philosophical investigation of
God, the First Principle, and Absolute Being
occupies a central position within al-Farabi’s
conception of metaphysics. It also suggests that
metaphysical knowledge represents a higher form
of intellectual inquiry that requires advanced
rational and philosophical competence. Thus, the
knowledge of God in al-Farabi’s system is not
confined exclusively to the sphere of religious
belief but is approached as an intelligible and
demonstrative field concerned with the ultimate
principles and ontological foundations of existence.

The above statements by al-Farabi on the
purpose of philosophy include not only his rational
views, but also ideas rooted in Islamic thought. He
directly connects the essence of human existence
with the existence of the Creator.

This philosophical structure based on the
principle of “Unity of Truth” arising from the
principle of unity (&l al-Wahdaniyyah), has
emerged in the history of Islamic theology as an
ontological-epistemological system that takes being
as the foundation of knowledge, without losing its

rational foundation. Therefore, nearly all classical
Islamic philosophers grounded their systems not
only on the relative structure of reason and
knowledge, but also on the true onto-
epistemological truth with being serving as its
central foundation.

Ultimately, al-Farabi's desire to reconcile
religion and philosophy can be defined as an
attempt to explain divine truths using philosophical
terminology. First and foremost, attention must be
drawn to the textual and conceptual parallels
between his formulations in (Ul A Aleo Jind)
Risalah fi ma’ani al-’aql (treatise on the meanings
of the intellect) and the terminology employed by
Aristotle in De Anima (on the soul) when
elucidating the concept of the (Jall J2ill) “Actual
Intellect”. This similarity clearly shows the
significant influence of Aristotelian thought on the
metaphysical worldview of al-Farabi. Furthermore,
it is precisely on this issue that al-Farabi accepted
the harmony of religion and philosophy as an
important and systematic project, which is also
evident from his statement: “The possessor of the
active intellect means that concepts are nothing
other than images within its existence, that is,
concept and image have a unified nature, meaning
that He is both intellect and that which is
intelligible, as well as intellect itself” (Kaya, 2003,
pp- 131-132).

It may be stated that this passage in relation to
al-Farabi shows that the reconciliation of the
conceptual and intellectual system underlying the
problems of Tawhid (divine unity) and the
attributes of God, as well as religion and
philosophy, comes from his comprehensive
philosophical doctrine. In other words, the concepts
of intellect (Ji=), the possessor of intellect (Jile),
and intelligible (Js28s) have a common semantic
framework in al-Farabi, both in explaining the
unity of God and in describing the nature of active
intellect.

This method of al-Farabi is worthy of
appreciation as an attempt to combine the
traditional conceptual foundations of Plato,
Aristotle, and Neoplatonist philosophy with Islamic
teachings, laying a theoretical foundation for the
harmony between religion and philosophy. As a
result of his efforts to reconcile religion and
philosophy, it is also correct to state that he
interpreted the principle of tawhid and the question
of divine attributes within the same framework. It
can be seen from his works that al-Farabi, whose
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philosophical system was based on Platonic,
Aristotelian, and Neoplatonist ideas, developed his
own philosophical approach by incorporating the
principles of Islamic faith and ethics.

Even al-Farabi's treatise on harmonising the
views of Plato and Aristotle can be seen as an
attempt to overcome what appeared to be an
outward obstacle in the process of forming his own
philosophical system (Al-Farabi, 1986, p. 16).
However, according to al-Farabi, the explanation of
this issue should be neither independent of
religious evidence nor separated from philosophical
foundations. In such a case, it will be necessary to
reconcile certain philosophical conclusions with
religious truths. In this sense, al-Farabi's
interpretation of Tawhid and the attributes cannot
be considered separately from the theories he
developed regarding the harmony between religion
and philosophy, such as the “theory of Ten
Intellects”, the “theory of the soul”, the “science of
(sudur) emanation”, and the “classification of
stages of existence”, which he later expanded and
supplemented with religious features, starting from
Platonic, Aristotelian, and Neoplatonic
foundations. Analysing and explaining these
theories within the scope of this issue makes its
essence significantly more distinct.

Literature review

In understanding al-Farabi's doctrine of God, it
is necessary to consider his theory of knowledge
and metaphysical system in close connection with
each other. In this regard, the work Risala fi ma'ani
al-'aql, published by M. Kaya, is of particular
importance (Kaya, 2003, pp. 131-132). This
treatise explains the content of the concept of 'aql
(Jel)), its stages, and its function in the cognitive
process. Al-Farabi characterizes the intellect as a
cognitive ability that ensures the connection
between the human being and existence. His
discussions on  Jdll Jill(Active Intellect) are
particularly significant because they provide insight
into his views on the structure of the universe and
the knowledge of God (Kaya, 2003, pp. 131-132).
Therefore, although this work is not directly
dedicated to the issue of tawhid, it remains an
important philosophical source for understanding
how al-Farabi interpreted the relationship between
God, the world, and the human being.

Among Kazakhstani scholars, A.Kh. Kassym-
zhanov (1931-2000) is widely recognized as a

prominent philosopher and one of the founders of
the Kazakhstani school of al-Farabi studies.
Through his extensive research on al-Farabi’s
intellectual legacy and his efforts to promote it
internationally, Kassymzhanov made a substantial
contribution to the development of al-Farabi
scholarship. His monograph Al-Farabi in the
History of Culture (1975), co-authored with B. G.
Gafurov, as well as his scholarly biographical work
Abu  Nasr al-Farabi (Kasymzhanov, 1982),
published by the Moscow-based Mysl publishing
house, played an important role in defining al-
Farabi’s place in the history of world philosophy
and culture. These studies provided a
comprehensive examination of the thinker’s life,
intellectual formation, and philosophical system
and contributed significantly to the revival and
institutional development of al-Farabi studies in
Kazakhstan (Kasymzhanov, 1982).

Another major contribution to contemporary
Kazakhstani al-Farabi studies is the twenty-volume
collection The Philosophy of al-Farabi, compiled
and edited under the scholarly direction of A.
Nysanbayev, G. Kurmangaliyeva, and other
researchers (Nysanbayev & Kurmangaliyeva,
2005). By bringing together a substantial body of
philosophical studies devoted to al-Farabi’s
intellectual heritage, this fundamental publication
demonstrates the enduring significance and
multidimensional character of his thought. The
collection has expanded the theoretical and
methodological foundations of al-Farabi studies
and continues to serve as an important scholarly
resource for researchers engaged in the study of his
philosophical legacy (Nysanbayev &
Kurmangaliyeva, 2005).

Among more recent contributions, the studies
conducted by A. Toleubekov, B. Meirbayev, and A.
Doskozhanova are distinguished by their focused
analysis of specific aspects of al-Farabi’s
metaphysical thought (Toleubekov et al., 2020). In
examining the concept of Js¥) 2sasdl(the First
Being), these scholars elucidate its ontological
status as an immaterial, eternal, and absolute reality
independent of the material world. Their research
emphasizes the transcendence of the First Being
beyond spatial and temporal limitations and
explores manifestations of the principle of 4l
(the transcendence of God and His freedom from
all imperfections) within al-Farabi’s philosophical
system (Toleubekov et al., 2020). Their analysis
thus contributes to a deeper understanding of the
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relationship between divine unity, ontological
perfection, and transcendence in al-Farabi’s
metaphysics.

Furthermore, the scholarly works of P.
Suleimenov and Y. Paltore, who have conducted
substantial research on the pedagogical and
sociological dimensions of al-Farabi’s intellectual
legacy, are well recognized within the academic
community. Their studies broaden the thematic
scope of contemporary al-Farabi scholarship by
examining the thinker’s educational and socio-
philosophical ideas and their relevance to modern
intellectual and social discourse.

Among Kazakhstani studies published in recent
years, the multi-volume work Farabitanu (Farabi
Studies), compiled by Zh. Altaev, A. Quranbek, and
K. Altynbek, draws significant attention (Altaev et
al., 2025). The work systematizes the history of
research on al-Farabi’s heritage and the primary
directions of contemporary Farabi studies. The
authors emphasise that the idea of = sili(the
oneness of God) lies at the core of al-Farabi’s
philosophy and relate his worldview to the
intellectual tradition of Islamic civilization (Altaev
et al., 2025). Furthermore, although this publication
synthesizes the main results of Arab, Turkish, and
Western research on al-Farabi, it does not
specifically address the issue of divine attributes.

In Western Farabi studies, the research of Ian
Richard Netton is widely recognized. According to
Netton (1992), al-Farabi's philosophy developed at
the intersection of Islamic monotheism and ancient
metaphysical traditions. In his analysis of al-
Farabi's doctrine of God, Netton highlights that the
principle of  sasll(unity) occupies a central
position. He explains the concept of Js¥ 2 sall
(First Being) as the source of all existence and the
manifestation of absolute perfection. He also notes
that al-Farabi sought to explain religiously
grounded issues through philosophical language
(Netton, 1992).

Among Kazakhstani studies, the article by A. S.
Toleubekov, B. B. Meirbaev, and A. B.
Doskozhanova stands out for its concrete and
focused study of al-Farabi's metaphysical views
(Toleubekov et al., 2020). Analysing the concept of
Js¥! 255 sall(First Being), the authors emphasize its
nature as an immaterial, eternal, and absolutely
self-sufficient reality independent of the material
world.  This study  demonstrates  God's
transcendence beyond space and time and analyses
the manifestations of the principle of 4l

(purifying the Creator from imperfections) in al-
Farabi's philosophy (Toleubekov et al., 2020).

In general, the works under consideration
examine al-Farabi's theory of intelligence, his
views on creation, and his concepts of the First
Being and First Cause from various perspectives
(Kaya, 2003; Netton, 1992; Nysanbayev &
Kurmangaliyeva, 2005; Toleubekov et al., 2020).
However, most of these studies focus primarily on
philosophical and ontological issues. The concept
of 2= sill(oneness of God) and the issue of <laall
4¢l¥)(divine attributes) in the works of al-Farabi
have not been systematically studied from an
Islamic and theological perspective. In this regard,
examining the concept of tawhid and the attributes
of the Creator in al-Farabi’s philosophy within the
framework of the Islamic intellectual tradition is
scientifically relevant.

Methodology

This research work was conducted based on
philosophical and theological analysis methods.
During the research a source analysis approach was
applied to conduct textual research on the works of
Abu Nasr al-Farabi (such as “Ara’ ahl al-madina
al-fadila”, “Fusul al-madani”, “Risalah fi ma'ani
al-‘ag"l”, etc.), and the comparative analysis
method was used to contrast his formulations with
the views of ancient philosophers and Islamic
mutakallimun, while hermeneutical analysis
methods were utilised for issues concerning
religious texts. In addition, a brief review and
analytical examination of al-Farabi's "Ten
Intellects" and emanation (sudur) theories were
conducted.

Results and discussion

It is certain that al-Farabi grew up, received his
education, and developed intellectually in the
Islamic world. One of the fundamental teachings of
Islam is tawhid, that is, the unity of the Creator.
Therefore, it is clear that al-Farabi viewed the
teachings of ancient philosophers, especially
Aristotle and Plato, from an Islamic perspective
and tried to understand and explain them within the
framework of Islam. In this regard, the foundations
of the principles of tawhid in al-Farabi's teachings
can be explained within the framework of two
theories. The first is based on the study of the
hierarchical structure of existence, while the second
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is explained within the framework of his theories of
“Ten Intellects” and “sudur, fayd” (emanation).

A. The Hierarchical Structure of Being

Al-Farabi's concept of being essentially
involves dualism. He is recognised as the first
philosopher to articulate in a systematic
philosophical manner the distinction between being
(huwiyyah®: s ) and essence (mahiyyah®L ) and
laid the foundation for the doctrine in this direction
(Atay, 1974, p. 7). According to al-Farabi, the
concept of being (huwiyyahi: ) is an intellectually
clear and comprehensive concept that cannot be
fully described or defined. In this sense, it is not the
same as essence (mahiyyahialk). Being is a
necessary attribute (an essential concomitant
property) of essence.

According to the Turkish scholar Hiiseyin Atay
(1974), who comparatively studied the views of al-
Farabi and Aristotle, being (huwiyyah:s» ) in al-
Farabi's doctrine signifies the individual life,
unique personal qualities and distinctiveness of a
thing. That is, it describes the unique, internal
individuality of a thing. In his view, the being
(huwiyyahdy ) of a thing refers to its actual
existence in the external world, while its essence
(mahiyyaha»\s) denotes its conceptual
representation and mental image in the human
intellect. Consequently, everything possesses both
an essence and a being, but the two are neither
identical to one another nor are they the same thing
(Atay, 1974, p. 8).

Aristotle, on the contrary, does not recognize
this view. He considers the essence (mahiyyah
4l and the existence (huwiyyahiass ), that is, the
substance of any given thing, to be a single, unified
reality. In other words, the essence and existence of
a thing are one and the same. Al-Farabi, however,
differs not only from Aristotle but also from Plato
in stating that being is not a constituent part of
essence (psiall ¢ 32), but rather an inseparable and
necessary connection of essence (Atay, 1974, pp.
7-8). In al-Farabi's classification of the hierarchy
of existence into possible and necessary (daruri)
existence, the essence (mahiyyahia) of beings is
given central importance. He divides beings into
two categories from the perspective of their
essence:

The first is a being whose existence does not
necessarily follow from its essence (mahiyyahisa\s)
when examined. This is a possible being (mumkin
al-wujud> s> 5V (Sas). The meaning here is that its
essence and being are not identical and therefore its

existence is not necessary. The second is a being
whose existence is clearly evident as necessary
when its substance (essence) is conceived. This is
the necessary being (wajib al-wujud>s>35) <25 )
(Atay, 1974, p. 7).

If we briefly consider the meanings of these
concepts within al-Farabi’s philosophical system:

1. The possible being (2524l (Sas) is a being
whose non-existence can be imagined without
leading to a contradiction, meaning that its absence
is also possible. The existence of such a being is
dependent on an external cause. However, the
chain of possible beings cannot continue infinitely.
The chain of causes ultimately culminates in the
necessary being, that is, it rests upon the necessary
being. This being is the beginning of all existing
matter and the ultimate cause (Kaya, 2003, p. 149).
This, in turn, resembles the concept of butlan al-
tasalsul (J=Ldl (Sday) held by Islamic mutakallim
(experts in kalam theology), which argues that the
infinity of possible beings is absurd.

2. The necessary being is one whose non-
existence is impossible to conceive without
contradiction. Its existence is independent of any
external cause and does not arise from anything
other than itself. It is the first and ultimate cause of
all creation. Such a being is eternal, free from
imperfection, and complete in its nature. Therefore,
it is considered the most perfect being, independent
of matter, cause, or form. Since it transcends all
conceptual classifications, it is not characterized by
general, specific, or distinguishing (mumayyiz Jes)
qualities. There is no need to seek proof for His
existence; on the contrary, He is the proof and
foundation for all being. In terms of His essence,
He is eternal and infinite (azali and abadi) (Kaya,
2003, p. 118).

Al-Farabi attaches particular importance to the
concept of the necessary being (wajib al-wujud
25> 5l @aly) in his doctrine. This concept serves as
the fundamental theoretical bridge ensuring the
connection between his philosophical system and
his religious belief. Through this concept, he
sought to substantiate the principle of the oneness
of God (tawhid) from a rational-philosophical
perspective. That is to say, all matter that could
possibly exist in turn requires the existence of a
necessary being that brings it into existence, and
this necessary being is recognised as one whose
uniqueness is also necessary.

The scholar M. Kaya, who studies the original
works of al-Farabi, believes that this concept,
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which occupies a special place in al-Farabi's
worldview and is considered the philosophical key
to explaining tawhid, has the following
characteristics (Kaya, 2003, pp. 14-15):

1. Since the necessary being (wajib al-wujud
252l caaly) is eternal and actually existent by its
very being, it is natural and even necessary for all
other beings to arise from Him. That is to say, the
possessor of being is the necessary existence.

2. The emergence of all creation from a
necessary being is based on the principle of sudur
(emanation, overflowing Lsx=) or fayd (effluence,
overflowing _=4).

3. The existence of a necessary being does not
depend on any other cause.

4. Neither His existence nor any external cause
prevents the emergence of beings other than Him
(Kaya, 2003, pp. 14-15).

Since Allah, being aware of what He creates and of
what He has created, brings into existence every being
that does not contradict His essence through His will.
He creates out of love for His own being. Thus, the
ultimate purpose of His action is the perfection of His
essence (Al-Farabi, 2016, p. 2). Al-Farabi presents
these thoughts in his famous treatise The Opinions of
the People of the Virtuous City. The correspondence of
these ideas with contemporary Kazakh philosophy is
also clearly evident. As evidence of this, we can cite
the verses of Abai Qunanbaiuly’s poem “Created
Mankind with Love”. It is well known that all these
views stem from the foundations of the Islamic
religion.

The necessary being is the first and complete
being that exists without any cause and without
being accompanied by anything else. Al-Farabi
accepted this ontological system as the foundation
for rationally substantiating the issue of the
oneness and attributes of God. By considering the
existence and oneness of the Necessary Being
(wajib al-wujud>s> N —a)s) as a philosophical
proof of tawhid and explaining the system of
“intellects” emanating from Him as a manifestation
of the divine existence, he provided a rational
explanation for the attributes of God. This is a
unique model that forms the basis of al-Farabi's
philosophy, showing how religious truth can be
proven within a philosophical system.

After al-Farabi's consideration of the entire
world by dividing it into necessary being and
possible being, it becomes clear that, in addition to
his hierarchical theory, which states that all matter
exists due to this one necessary existence, the

theories of “Ten Intellects” and “sudur” are also
philosophical principles that strengthen the concept
of tawhid in the Islamic world. In this regard, it is
important to analyse certain studies on these
theories and further explore their relationship to the
Islamic concept of tawhid.

B. The theory of the ten intellects and the
theory of emanation (sudur):

Drawing upon Aristotle's doctrine of the soul
(nafs), al-Farabi formed his own philosophy of the
soul and systematised Aristotle's cosmological
views, incorporating into them Islamic substance
and the criteria of Islamic creed. In this way, he
constructed an ontological model of the universe
based on a chain of intellects that explains the
relationships between God and the universe. This
view of al-Farabi is explained through the “theory
of the Ten Intellects,” which is considered one of
the four main foundations of his philosophical
system. The difference between this theory and
other versions lies in its compatibility with Islamic
dogmas. This is because the chain of intelligences
described by al-Farabi ultimately converges in one
source, that is, in the Creator Himself. It is well
established that this conception corresponds to the
Islamic understanding of God as one and
incomparable.

The scholar Muhammad Sharif (1996), who
studies al-Farabi, explains this issue as follows: in
al-Farabi's view, the hierarchical system of
existence begins with the necessary being (wajib
al-wujuds> 5 —a)s), that is, the Creator, and
unfolds in the following order. From the beginning,
only one being arises—the first intellect. This first
intellect has a certain multiplicity because it is a
possible being in its essence and a necessary being
in its emanation from the First.

From the aspect of the first intellect pertaining
to the necessary being, the second intellect arises,
whereas from its aspect pertaining to the possible
being, the highest heaven (the upper celestial
sphere) arises. In this manner, from each intellect a
new intellect and a corresponding heaven emanate.
This emanative system ultimately culminates in the
active intellect (al-aql al-fa'aldxd) Jial)), which is
completely purified of matter. The active intellect
(al-agql al-fa'ald>8) Jixll) is, on the one hand, the
cause of all living beings and, on the other hand,
the cause of the existence of the four basic
elements (Sharif, 1996, p. 75).

From the above statements, it becomes clear
that al-Farabi's primary aim in analysing and
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forming this cosmological theory is to explain the
relationship between the one and the many and to
clarify the distinction between changing and
unchanging being. He considers the One-the
necessary being (wajib al-wujud 2535 «als), that
is, the Creator—as a being that is necessary by its
very nature and self-sufficient. Therefore, no
external cause is needed for His existence. On this
basis, al-Farabi moves from the doctrine of the
“Ten Intellects,” which is considered a result of the
cosmological structure, to the theory of mind
(nafs), which explains the human soul and
cognition.

According to this doctrine, his statement
provides clear evidence: “The Creator is an
intellect that possesses the power of self-
knowledge. He is both the possessor of intellect
(agil Jx)) and the intelligible (ma'qul J <), By
the nature of His essence, He resembles nothing
and nothing can resemble Him. He has neither
opposite nor equal” (Erdogan, 2016). Furthermore,
in his work Uyun al-Masa'il, based on Aristotle's
doctrine of the soul and interpreting it within the
framework of the relationship between the
attributes and unity of God, he states: “The true
existence of the Great Creator is from Himself,
therefore He is One (the sole) and the pure good
itself (khayr mahd 2>« ). He is pure intellect,
the intelligible being (ma'qul Jsi=s) and the
possessor of pure intellect (agil Ji\=). These three
concepts are inseparable unified essence within His
very self. He is the possessor of wisdom and life,
knowing and powerful. Everything originates from
Him. Everything in the universe came into being
under the influence of His being, based on a certain
order and harmony. The ultimate cause of all
creation is Allah” (Erdogan, 2016). In conclusion,
according to al-Farabi, since God knows His own
being and is the source of all goodness in the
universe, everything ultimately originates from
Him.

This emergence is explained in al-Farabi's
philosophical system through the concept of sudur,
that is, the emanative process of existence that
comes from God. The knowledge of God Himself
thus means the knowledge of all creation. Thus, in
al-Farabi’s doctrine, the concepts of knowledge
(ma’rifa 44 24, the knower (‘agil J8), and the
known (ma’qul Jsi=<ll) express a unified reality.
This triadic distinction exists only at the level of
human conception, whereas knowledge pertaining

to God is considered an absolute form of cognition
unique to Him beyond the limits of time and space.

In addition, the following statement by Netton
(1992) clearly demonstrates al-Farabi's
philosophical position on this issue: “The core of
al-Farabi's perfect epistemological system is that
the knower (‘agil Ji)), intellect (‘ag/ Jill), and
the known (ma’qul Js=4) exist in inseparable
unity and necessarily converge in the being of the
One. And this One is undoubtedly God Himself”
(p. 65).

Accordingly, God, as the most perfect and most
generous being, creates the universe not out of His
own will but out of the fullness of His nature as a
necessary being. This “necessity” is not logical, but
ontological; that is, it is a necessary consequence of
the perfection of God's being. A key point here is
that al-Farabi adopted the theory of sudur
(emanation) based on Neoplatonic philosophy and
reinterpreted it from the perspective of an Islamic
worldview. In Plotinus's doctrine, sudur means the
overflowing of all existence from the One and the
hierarchical system that emerges from it. However,
in Plotinus this system is understood not as an
ontological chain, but as a structure of purely
logical relations. At the same time, in Plotinus's
view, the One is not defined as God Himself
(Netton, 1992).

It is also correct to note that among domestic
researchers in the field of philosophy, in particular
A. S. Toleubekov, B. B. Meirbaev, and A. B.
Doskozhanova, this idea of al-Farabi is considered
close to the theories of Plotinus, or rather to
Neoplatonism. Toleubekov et al. (2020) write the
following: “Anyway, uniqueness of al-Farabi’s
philosophy lies precisely in the fact that he was
able to combine Neoplatonic ideas with his
interpretation of Plato and Aristotle, moreover,
without coming into conflict with Muslim views on
the essence of the First One. This rich worldview
synthesis allowed him to significantly expand his
understanding of the First Cause and create such a
deep metaphysical concept.” In other words, the
distinctive feature of al-Farabi's philosophy lies in
his ability to combine Neoplatonic ideas with his
own interpretation of Plato and Aristotle, while at
the same time systematising them without
contradicting Islamic views on the nature of the
First Being. Such a rich worldview synthesis
allowed al-Farabi to significantly expand his
understanding of the First Cause and form a
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profound metaphysical concept (Toleubekov et al.,
2020).

Al-Farabi explains this principle in the
following words: “Wisdom is the knowledge of the
distant causes that are the causes of the existence of
all beings and of the proximate causes of caused
things. That is, it is clear that they exist; and we
know what and how however numerous they may
be, they are ascending in a certain order to the One
Being, which is the cause of the existence of those
distant causes and the proximate causes beneath
them” (Al-Farabi, 1961, pp. 126-127).

From this perspective, the philosopher
combined the “Ten Intellects” theory based on
Aristotle and the Neoplatonic theory of sudur into
his philosophical system, creating a unified
synthesis within the framework of the Islamic
worldview. This synthesis formed the basis of such
a powerful unification that it also influenced the
thought system of subsequent eras and proposed a
theory of creation that served as an alternative to
the concept of creation out of nothing (khalg min
al-adam a2 e G3),

In addition, another importance of this
synthesis is that, from the perspective of al-Farabi's
philosophy, a correct understanding of the issues of
God’s unity and attributes, which are the main
topic of our research, is possible only within the
framework of this synthesis.

In conclusion, by giving religious significance
to these philosophical theories and attempting to
demonstrate the unity of God, al-Farabi understood
the world in general from the perspective of the
Islamic principle of fawhid and was able to
understand and explain everything based on the
principle of unity. Al-Farabi's treatise entitled The
Great Prayer of Abu Nasr al-Farabi (Du'a al-
Azim) contains profound thoughts that clearly
express the principle of tawhid. The most striking
of them are the following: “O Allah, the Necessary
Existent, the cause of all causes, the First and the
Eternal! I ask You to protect me from error and to
guide me toward deeds that are pleasing to You!
You are such a great Being, there is no god but
You! You are the only cause of all beings, the light
of the earth and the sky. O Allah! Grant me a light,
a stream of the impressive mind! O Allah, who
stands above all created beings that speak through
states and language, | declare Your perfection!
Indeed, You have given to every soul what is due
according to Your wisdom, and You have
bestowed upon them mercy and grace by preferring

existence to non-existence. All creations whether
material or accidental, are in need of Your
blessings and are grateful for their beauty. Indeed,
You have said: ‘There is nothing that does not
glorify and praise Him, but You do not understand
their praise’ (Surah Al-Isra’, 17:44). O Allah, I
glorify You, You are Supreme; You are the One,
the Unique; You were not born, nor do You give
birth, and nothing is comparable to You. You are
the incomparable Creator, free of all need” (Al-
Farabi, n.d., p. 4).

According to him, all beings are united in the
unity of Oneness. All created things in the
universe, whether known or unknown, living or
inanimate, are the result of the light and
illumination (fayd) emanating from the unity of
God.

The above research and analysis have revealed
the meaning of the concept of “tawhid” in al-
Farabi's teachings and have presented several
conclusions regarding the existence and unity of
the Creator. Now, al-Farabi's positions regarding
the attributes of this one Creator—Allah—will be
discussed. After proving the existence of God
through ontological and cosmological arguments,
al-Farabi proceeds to analyze His attributes. This
subject is considered one of the most complex
issues in Islamic philosophy, as it concerns the
relationship between God and the universe.

The majority of philosophers, out of fear that
the unity of God might be compromised, do not
distinguish between essence and attributes, or they
describe God only through negative attributes
(dxls wlia), However, in order to explain that the
absolute Being, which is unlike anything in its
essence, is not merely an intellectual concept but a
real truth, it is necessary for science to talk about
His attributes. For this reason, al-Farabi does not
limit himself to attributing attributes to God, but in
this regard, he uses philosophical terminology
along with theological concepts and the language
of the Quran.

No matter how numerous and diverse the
affirmative (subuti) and essential (zati) attributes
used in the Islamic science of kalam to explain God
as a perfect being are, they all point to a single
reality. These attributes do not indicate the
existence of plurality within God; rather, they
define His nature as a transcendent and perfect
being (Kaya, 1996, p. 155).

Placing the principle of fawhid at the heart of
his philosophy, al-Farabi emphasized the need to
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describe the Creator, the First Being (JsY'), with
specific names. However, he clearly acknowledges
that many theological interpretations of God and
His attributes in religious theism are close to the
danger of anthropomorphism, that is, likening God
to humans. Therefore, in explaining the names and
attributes of God, al-Farabi is particularly cautious
about any appearance that suggests a human
resemblance or distorts the transcendent nature of
God.

His next statement reflects his position aimed at
clearly explaining the unity of God: “Indeed, The
One is, in its true essence, the First Being. His
existence does not depend on any other being; on
the contrary, he lives and sustains himself through
his own existence. He cannot receive his existence
from anything else, cannot have a body or exist
within a body. Its existence is completely different
from all other existents. In terms of meaning, there
is no commonality between them. If any similarity
is mentioned, it is only at the nominal (naming)
level, while in terms of meaning, they are entirely
distinct” (Al-Farabi, 1988, pp. 43—44).

Thus, al-Farabi’s philosophical system, in
particular his teaching on metaphysics (ilahiyyat),
considered in this study in connection with the
issues of divine unity and attributes, is formed as a
system based on the understanding of the attributes
of the Creator as integral and inseparable aspects of
His essence.

Al-Farabi's most systematic and well-founded
explanations regarding the principle of tawhid and
the attributes of God are provided in his famous
work Madina Fadila (The Virtuous City). As its
title suggests, this work is mostly dedicated to
political and moral philosophy. Nevertheless, since
its introductory section encompasses al-Farabi's
views on divine being and unity, it is of particular
importance for the present study.

Omer Faruk Erdogan (2016) analyzes al-
Farabi's views on the names and attributes of Allah
and explains them as follows:

1. Allah—Eternal (~3!'). That is, He is absolute
being; there is no cause that can be described as
“existing alongside Him,” “having originated from
Him,” or “existing through His causation.” He has
no equal in material existence or in form. He is the
First Cause, the origin of all existence. Therefore,
His existence does not depend on any external
cause or purpose; He is the origin of both purposes
and causes (Erdogan, 2016).

2. Allah—One (2=3)). God's essence is entirely
different from all created beings. Therefore, God's
unity is a unique unity that is unique to His
essence. He is the true owner of the concept and
name “One,” that is, the most perfect and absolute
One among all unities (Erdogan, 2016).

Al-Farabi is able to rationally explain the unity
of God in his philosophical system as a principle of
faith, and he justifies the coherence of this principle
by the fact that God has no partner, no opposite,
and no comparative definition. According to him,
since God has no equal, He is the very embodiment
of the “One.” Perfection in greatness means that
there is no greatness other than Him, while
fundamental perfection means that there is no being
other than Him that is related to that essence. If the
First Being has a complete and perfect existence,
then nothing else has a share in that existence.
Therefore, being independent, self-sufficient, and
unique in His essence and in this sense, He is
“One” Himself (Erdogan, 2016).

According to al-Farabi, God is the One itself,
because His existence cannot be limited to a single
definition. The existence of anything consisting of
matter and form depends upon these two principles,
namely matter and form. However, this principle
does not apply to God, because He exists prior to
all things and has no reason for His existence. In
this regard, God is not subject to any division in
His essence and therefore has absolute unity in His
essential being. He is indivisible, neither in terms
of quantity nor in terms of His essence.
Consequently, God is the One itself through this
facet as well. Therefore, the First Being is the
unique and sole Being whose essence is indivisible
(Erdogan, 2016).

In Fusul al-Madani, also known as Fusul
Mutanazza'a, special emphasis is placed on the
unity of God. Based on the true essence of the First
Being, al-Farabi describes the ascent of existence
through an ordered system in which being
manifests itself as pure goodness and states: “He is
only One, truly One and the One who gives unity
to all other beings. This unity leads us to recognize
that everything is essentially ‘one.” He is the First
Truth (Js¥) 3a))) and the One who bestows the
quality of ‘truth’ (4ssll). He does not need
anything else for His existence. Let alone the
existence of a perfection higher than Him, even
imagining such a thing is impossible. No being is
more complete than His being, no truth is more real
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than His reality, and no ‘unity’ can be as perfect as
His unity” (Al-Farabi, 1961, p. 44).

3. Allah—Possessor of Intellect (Jixll). Because
He is free from matter and does not consist of any
material substratum, He is considered to be the
active Intellect. In His essence, He is both intellect
and the intelligible (Js8=<ll), as well as the
possessor of intellect (Jiall); He is both the
substance of intellect and its object. Thus, God is a
unified and indivisible being in which intellect,
knower, and known form a single essence
(Erdogan, 2016).

4. Allah-Knower (ad»)), because He does not
need any perfection outside Himself or the help of
another knowing entity to know. Nor does He
depend on another being to be known. He is both
the knower, the known, and knowledge itself. For
this reason, God is a unified essence (Erdogan,
2016).

5. Allah-Wise (aSal)). Because wisdom (4eSall)
is the understanding of things through the highest
form of knowledge by an intellect and through self-
knowledge. The highest level of knowledge is the
indestructible, eternal knowledge, which is
undoubtedly God's knowledge of the essence of
His own being (Erdogan, 2016).

Furthermore, in his works, al-Farabi
extensively explained and expounded on the divine
attributes of God, such as His being alive, just, and
generous.

Al-Farabi attributes to God the concept of
perfection independent of time and space and
emphasizes that the concepts he uses have a
synthetic meaning. In this regard, he introduces a
new understanding of the harmony between
religion and philosophy. In his opinion, all
concepts used in relation to God are, on the one
hand, the product of human language and
understanding and therefore cannot fully describe
or truly comprehend God in His essence. In truth,
understanding, representing, or defining God is a
phenomenon that is beyond the scope of human
conceptual capabilities. However, according to al-
Farabi, it is through these concepts that a person
can express a certain level of understanding of the
transcendent being. From this perspective, the
statement in Ibn Sina's philosophy that “God
cannot be encompassed by definition” reflects a
position arising from similar philosophical and
theological conclusions (Ibn Sina, 2005, p. 99).

In this regard, in his famous work /hsa’ al-
‘ulitm, in which he classified the sciences, al-Farabi

explains the relationship between the unity of God
and His attributes as follows: “It is known that all
other beings are subsequent to Him (L)) in
existence, that Allah is the First Being who gives
existence to everything other than Himself, that He
is the First One who gives unity to everything other
than Himself, and that He is the Truth who gives
reality to everything other than Himself. Following
that, the necessity of believing that the One who
possesses these attributes is the exalted God, whose
names are pure and perfect. After this, ilahiyyat
proceeds to examine all other attributes ascribed to
God in detail” (Al-Farabi, 1989, pp. 123-124).

Following that, al-Farabi describes how all
beings originated from God and received their
existence from Him. He then analyzes the ranks of
beings, how they attained these levels, and how
each became worthy of its own place and station.
He also determines the basis and reason for the
interconnections and harmony of beings. Then he
accounts for the actions of the Most Exalted God in
all existing beings and shows that there is no evil,
defect, disharmony, disorder, or broken connection
in any of them. Finally, al-Farabi demonstrates that
the entire structure of creation is based on perfect
order and harmony and that no defect or evil can
ever arise from it. He then shows that the
misconception that there is any defect or omission
in the actions of the Most Great and Powerful God
is unfounded. In order to completely dispel such
misguided ideas that may lead to doubt regarding
God’s actions or His created beings, he relies on
true knowledge and rational demonstration that do
not give rise to any doubt or uncertainty in the
human heart and cannot be refuted. Through these
rational arguments, he completely refutes and
rejects all unfounded opinions (Al-Farabi, 1989,
pp. 123-124).

Based on the purpose and benefits of the
science of theology (ilahiyyat), al-Farabi explains
that the unity of God and the attributes ascribed to
Him are, in fact, proofs of His unity and perfection
(Al-Farabi, 1989, pp. 123—-124). He explains that
all creation, which originates from Him through
clear rational knowledge (ilm al-yaqin), is a
manifestation of the order of goodness and
wisdom, and that God, along with His attributes, is
the only source of absolute unity.

These statements summarise al-Farabi’s
philosophical system in the field of theology
(ilahiyyat) and also reveal his synthesis of religion
and philosophy. At the core of this synthesis lies
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the rational reinterpretation of the concept of God
in religious litera

Conclusion

Al-Farabi’s views on divine unity and the
divine attributes reflect a systematic philosophical
interpretation of religious truths grounded in
rational inquiry and metaphysical reflection.
Within his metaphysical framework, the question
of God is not confined to the domain of religious
belief; rather, it constitutes a fundamental
philosophical problem concerning the ultimate
ground and ontological principle of existence.
From this perspective, God is conceived as 25> sl
JsY (the First Being), an absolute and uncaused
reality whose existence is independent of any
external principle or cause.

Within the Islamic Peripatetic tradition (Ad.lsl)
4Ll — Peripatetic philosophy), the principle of
Wil (fawhid — divine unity) functions as a
foundational metaphysical principle through which
the unity and coherence of the ontological order are
explained. Although <wall 4yl (the divine
attributes) were generally treated as an independent
theological question within the schools of kalam,
al-Farabi interprets them in relation to the absolute
unity, perfection, and transcendence of the First
Being. In his philosophical system, the divine
attributes are not conceived as properties externally
added to the divine essence; rather, they are
understood as inseparable expressions of the
absolute nature of the First Being.

In al-Farabi’s metaphysics, the relationship
between the multiplicity of existents and their sin-
gle ontological principle is explained through the
theory of _sx=ll (emanation). All existents proceed
from the First Being according to a hierarchical
ontological order. The resulting 3_3) (multiplicity)
does not constitute a principle opposed to absolute
unity; rather, it represents an ontological and causal
order dependent upon that unity. Multiplicity,
therefore, does not negate divine unity. On the
contrary, through its contingent nature and causal
dependence, it affirms the ontological priority and
absolute unity of the First Being.

Regarding this issue, K. Kh. Tadzhikova’s
(2011) study demonstrates that al-Farabi critically
examined the views of ancient philosophers on the
relationship between unity and multiplicity. Al-
Farabi approached the unity and multiplicity of
being within the framework of rational inquiry,

grounding knowledge of being not merely in
sensory  perception but also in logical
demonstration and conceptual reasoning. This
methodological approach makes it possible to
identify the philosophical premises underlying al-
Farabi’s explanation of the ontological relationship
between the First Being and the multiplicity of
existents proceeding from it. As Tadzhikova (2011)
states: “For al-Farabi, the true concept that reveals
the meaning of being is being as that which exists.
It is expressed in the proposition ‘being is that
which exists.” From this perspective, that which
exists constitutes the truest essence of being in both
the ontological and logical senses” (p. 91). This
ontological position provides one of the theoretical
foundations for understanding al-Farabi’s concept
of 3sasdl U (the First Being). In al-Farabi’s
philosophy, the First Being is regarded not only as
the ultimate cause of all other existents but also as
their ontological ground and the source of absolute
perfection.

Al-Farabi regards divine unity, eternity,
perfection, uncaused existence, and immateriality
as attributes inseparable from the essence of the
First Being. These attributes do not introduce
multiplicity into the divine essence, since divine
existence is grounded in absolute simplicity and
unity. Accordingly, al-Farabi’s doctrine of God
may be understood as an integrated conceptual
framework situated at the intersection of ontology,
metaphysics, and philosophical theology.
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