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PERFECT ATTRIBUTES OF THE FIRST IN THE
AL-FARABI'S METAPHYSICAL THEOLOGY

This research examines such attributes of divine perfection as ‘knowing’, ‘wise’, ‘real’ (in its substan-
tive and etymological similarity with the concept of ‘true’) and ‘living’ (also in its semantic similarity with
the term ‘life’). According to al-Farabi, these attributes have no underlying causes for their appearance,
since there is nothing that could precede the First himself. Since these attributes are attributes of perfec-
tion and by their nature, definition and characteristics belong to the First, that is, they express the very
perfection of the First, and then these attributes do not have any basis for their appearance. The very
basis of their existence is their belonging to the First, as qualities of a descriptive and at the same time
substantive nature. So here, al-Farabi describes these attributes based on the very pre-existence of the
First as such. Al-Farabi describes the above-mentioned qualities of being the First in paragraphs 7-10
of his On the Perfect State. In these four paragraphs, al-Farabi gives the most general describing of the
perfection of God, referring to the attributes of an existential and cognitive nature that are a priori inher-
ent in the divine nature of the First Being. This means that the existence of the First is determined, first,
by the existence of those attributes that, in a fundamental sense, indicate its original and unconditional
perfection.

Key words: the First, perfection, omniscient beginning, true being, divine attributes.
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OA-Dapabuain, MeTadpM3MKaAbIK, TEOAOTUSICbIHAAFbI KyAal KemeAAiriHiH cunaTTapbl

byA 3epTreyae maahm kemeaaikTiH «6apiH OiAylli», «eH AaHa», «lbiHalbl 6ap» (MasmyHbl MeH
3TUMOAOTUSIABIK, YXaFbIHAH «LUbIH» YFbIMbIMEH YKCACTbIFbI) XX8HEe «Tipi» («oMip» CO3iHE >KaKblH) CUIKTbI
cunaTTap KapacTbipblAaabl. OA-Dapabuait nikipiHwe, 6yA cunatTapAbiH namaa 6OAYbIHbIH Heri3ri
cebenTepi ok, enTkeHi KyaanabiH (bipiHwi BOAMbICTbIH) ©3iHeH GypblH 60AATbIH €Ll HOPCe XKOK,. AA
OyA cunaTTap KemeAAik cunattap GOAFaHABIKTAH XXOHEe ©3iHiH >KapaTbIAbICbl, aHbIKTaMacbl MeH Cu-
narTtapbl 6orbiHIa Kyaanra ToH OOAFaHABIKTaH (FHKM, oAap KyAanAbIH KEMEAAITIH BiAAIPETIH), OHAQ
OYyA cuvnaTTap e3AepiHiH narnaa 6oAybiHa ewwbdip Heris koK. OAapAbIH 6Mip CypyiHiH Herisi oAapAbiH,
cunarTayllbl K8He COHbIMEH Gipre CcyOCTaHUMSIABIK cunaTTarbl KacueTtep peTiHae KyaainFa Tueciai
60AYbl 60AbIN Tabblraabl. OcCbliHbl eckepe oTbipbin, aA-Papabu 6ya cunattapabl KyaanablH arAbIH
aAa OepreHairiHe cyieHe oOTbIpbin cunatTanabl. OA-Dapabu «KanbipbIMAbI KaAa TypPFbIHAAPbIHbIH,
Ke3kapacbl» §§7-10 TapmMakTapbiHAa KyaAar 60AMbICTbIH, X)KOFapblAa aTaAFaH KaCMETTEPIH CMMaTTanAbl.
Ocbl TepT naparpata oa-Papabu KyaanablH KEMEAAIr TypaAbl €H >KaArbl cunattama bGepeai.
CoHbiMeH 6ipre oA bipiHWwi BOAMBICTbIH KyAaiAbIK, GOAMBICbIHA TOH SK3MCTEHLMAAADI KOHE TaHbIMADIK,
cunartTarbl KacueTTepre Hasap aysapaabl. ArHu, bipiHiwi BoAMBICTbIH 6ap eKeHAri, eH aAAbIMEH, TYIKi
MarblHaAQ OHbIH 6acTanKbl XXoHe CO3Ci3 KEMEAAITH KOPCeTeTiH CMNaTTapAblH 60AYbIMEH KOPCETIACA.
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A. Tuleubekov, A. Doskozhanova

CKOM CXOACTBE C KOHLUENTOM ‘UCTUHHDBIN') 1 XKMBOI’ (Tak>Ke B ero CMbICAOBOM CXOACTBE C TEPMUHOM
“Kn3Hb'). Mo caoBam aab-Papabu, 3T aTprubyTbl HE MMEIOT 6a30BbIX MPUYMH MOSIBAEHUS, MOCKOAbKY
HeT HMYero, 4ToObl MOrAO 6bl MPEALIECTBOBATb CaMOMY bory. A MOCKOAbKY 3T aTpuBYThl SBASIOTCS
aTprbyTamm COBEPLIEHCTBA M MO CBOEN MPUPOAE, OMPEAEAEHMIO M XapaKTePUCTUKaM MPUHAAAEXKAT
bory, To ecTb BbIpaXkaloT CaMO COBepLLUEHCTBO bora, To 1 y 3Tux aTpMOYTOB HET Kakoro-Anbo OCHO-
BaHMS AAS MX MosiBA€HMS. CaMMM OCHOBAHWMEM WX CYLLECTBOBAHUS SBASIETCS MX MPUHAAAEXKHOCTb K
bory, kak KauecTBa onMMCaTEAbLHOrO 1 B TO XXe BPeMs COAep KaTeAbHOro Xapaktepa. BBuay atoro, anb-
Mapabu onucbiBaeT 3TM aTprbyThl, UCXOAS M3 CamMON Npea-AaHHOCTM bora kak TakoBoro. Aab-Dapabu
onucbiBaeT 0603HauYeHHble Bbille KayecTBa GbiTns [MepBoro B §§7-10 cBoero «Tpaktata O B3rasiaax
xuteaen A06POAETEALHOrO ropoaar. B 3Tmx ueTtbipex naparpadax aab-Mapabu aaeT camoe obuiee
onuvcaHue coBeplueHCTBa bora, ccblAagch Ha aTpUBYThl IK3UCTEHUMAABHOTO M KOTHUTUBHOMO XapaKTe-
pa, KOTopble anpuopu npucyLm 6osxectseHHon npupoae Mepsoro Cyuero. To ectb, HbiThe MepBoro
Cyuero 0603HayaeTcs, B NepPBYi0 OYepeAb, CYLLIeCTBOBAHMEM TeX aTpUOYTOB, KOTOpble B (DyHAAMEH-

TAAbHOM CMbICA€ YKa3bIBalOT Ha €ero n3Ha4aAbHoe n 693yC/\OBH06 COBepLEeHCTBO.
KAroueBble caroBa: nepBblVl CYLLLMVI, COoBepLeHCTBO, BCe3Hatollee Ha4yaAo, UICTUHHOe 6bITVIe, 6oxke-

CTBeHHble aTpubyTbl.

Introduction

The philosophy of al-Farabi has a significant
influence on the formation of modern metaphysical
and theological worldview. “If Aristotle was named
‘the first teacher’, al-Farabi was conferred the title
of ‘the second teacher’. In XII c. some of his philo-
sophical views influenced greatly on the develop-
ment of world philosophical cogitation” (Baitenova,
2013: 15). As well, al-Farabi “is a neo-Platonist,
more exactly a Plotinian; although he himself would
not have recognized this title. He held, as we have
seen, that he was simply retelling the doctrines of
Plato and Aristotle. But he was also a devout Mus-
lim” (Macdonald, 2008: 164). From the very begin-
ning of his On the Perfect State, al-Farabi emphasiz-
es that the First is the prior beginning of all existents
as a whole. Al-Farabi considers it as a beginning,
which is devoid of any shortcomings. And here we
see that he, in fact, points to four arguments accord-
ing to which the One has no flaws.

The first argument states that the presence of
flaws in the First would mean that something exists
outside of Him and He does not have access to this
something that exists outside of Him. In this regard,
due to deficiency of access to this something, the
First Being is not one in nature, but is not sufficient
to be fully one. That is, in this case, He would not
have had enough of this something to become fully
the First in His nature and essence. And since He is
the One, this by itself means that He has no short-
comings. In everything, the First is self-sufficient.
Everything else, writes al-Farabi, has at least one
drawback, since it no longer possesses the funda-
mental property of great unity, which is possessed
by the First, that is, Allah. “In addition to being pure
thought or intellect, the First is also described as the

highest existent (mawjiid) and as the cause of exis-
tence (wujiid) in all the other beings” (Janos, 2012:
181).

The second argument argues that the First is
actually perfection. Perfection is an attribute of the
First, which denotes the pinnacle of all existence,
the self-fulfilled unity of all existing elements of be-
ing, just as perfection means existing being itself in
its ultimate meaning. This most all-encompassing
being is the First, which at the same time means per-
fection itself. In addition, if the perfect First embrac-
es absolutely all of existence, then it includes what
could be His shortcoming. Thus, the judgment that
the perfect First has at least one flaw is meaningless.

The third argument for the absence of shortcom-
ings of the First is the argument of time. Al-Farabi
notes that the First is free from all these [shortcom-
ings], for His existence is perfect and precedes ev-
erything else in existence, there is no existent more
perfect than Him, and no existent can precede Him.
In this judgment, he emphasizes that the First not
only embraces the entire world as the constancy of
being, but also corresponds to the entire dynamics
of the processes occurring in the world. The First
himself personifies time, being the source of chron-
ological development and movement in the world.
Therefore, it is logical that the First is outside the
framework of time, simultaneously carrying out the
temporal process of the being of Universe.

Finally, the fourth argument for denying the
shortcomings of the First is the argument of the
highest good. Al-Farabi writes that His existence is
virtuous and perfect in the highest degrees. If the
First were flawed, he would not have the ability to
bring the highest, universal good to the universe. In
this process, He would constantly lack something
(lack) in order to carry out the perfect activity of
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spreading good in the world. Since He is perfection,
He is the natural identity of the Good itself.

Thus, perfection, as we have already found
out, cannot have flaws. “Like Aristotle’s Unmoved
Mover, God is seen as one, eternal, immaterial and
necessary. However, for Aristotle, his ‘God’ is the
‘causer’ in the sense of putting the universe into
motion. That is, God is the First Cause of all other
things but He is not the creator (efficient cause) of
all other things. For Alfarabi, and for Islamic theol-
ogy for that matter, it was unacceptable that there
could be a separate substance from God: before
God there was nothing and God created the uni-
verse ex nihilo (‘out of nothing’)” (Jackson, 2014:
43).

Justification of the choice of articles and goals
and objectives

A choice of this topic corresponds to the impor-
tance of a correct understanding of the First’s es-
sence, which al-Farabi repeatedly writes. Touching
upon the question of the absence of shortcomings
of the First, al-Farabi raises the question of non-
existence. He affirms the idea that it is impossible
to think of the non-existence of the First, since we
can think of the non-existence of something, but it
is simply impossible to think of the non-existence
of the First’s existence. For example, we can think
of the non-existence of something that may appear
very soon, but which does not exist at the moment.
That is, now the future thing exists in its potentiality,
but in reality, this thing does not exist. This thing
does not exist at the moment, since its possibility of
appearance exists, and this is something other than
the real existence of the thing. When a given thing
appears, this indicates that its reality was embodied
due to some external conditions that contributed to
the appearance of this thing. That is, the real exis-
tence of a thing before its appearance needed exter-
nal forces that transferred its state from the poten-
tially possible to the actually possible.

Scientific research methodology

In this researh, two main methods were used —
(1) the method of correlation between the historical
and logical and (2) the dialectical method.

The method of correlation between the histori-
cal and logical is to identify the logical basis for the
perfection of the First, as it was understood in the
al-Farabi’s lifetime and at the same time as this per-
fection is understood in modern Islamic theology.
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The dialectical method manifests that the au-
thors show that in almost all of his works al-Farabi
reveals the essence of categories, phenomena and
process through the contradiction prism. Al-Farabi
was able not only directly, but also through exist-
ing contradictions to show how phenomena interact
with each other and how to find the true essence of
everything in this contradiction. The same dialecti-
cal intention was used him to reveal the perfection
of the First.

Main part

The First as ‘knowing’

In his On the Perfect State, Al-Farabi opens the
seventh paragraph (§7, The First as ‘knowing’) with
relation of the First towards knowledge. He writes:
“For it is, in order to know, in no need of an es-
sence other than its own, through the knowledge of
which it would acquire excellence, nor is it, in order
to be knowable, in need of another essence which
would know it, but its substance suffices for it to
be knowing and to be known” (al-Farabi, 1998: 73).
By this, al-Farabi demonstrates that the First is self-
sufficient in knowing itself and surrounding reality,
in the fullness of which it seems identical with the
surrounding reality itself. Being actual intellect in
relation to its highest cognitive activity (at the same
time being a synthesis of all intellects in the pro-
cess of fundamental understanding and reflection
of surrounding reality), the First, however, does not
express that form of knowledge that characterizes
human knowledge.

Human knowledge is imperfect for a simple
reason that it is basically aimed at eliminating the
lack of any information. A man learns in order to
discover something new. “And to the one intellect,
which answers to this description because it be-
comes all things, corresponds the other because it
makes all things, like a sort of definite quality such
as light” (Aristotle, 1907: 135).If a man lacks infor-
mation about any subject, process or phenomenon
(or he constitutes a general picture of the world in
his head), he begins to build not only a certain cog-
nitive strategy, which is aimed at the object of his
research, but he also has his own 1) basic scheme
and 2) a completely meaningful structure. So, here
we will briefly analyze both of them.

1) Basic scheme of cognition. As indicated previ-
ously, generally, the process of human cognition has
several levels, which in general terms we can divide
into two levels — sensory and rational levels. “Pla-
to may have been the first carefully to distinguish
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sense (aronoeig) from reasoning (ovlloyiouog) and
opining (dolaleiv), yet perhaps even Plato was more
concerned to disentangle thought from sense than
to determine just how far sense can go” (Polansky,
2007: 430). Here we see that the objective certainty
of'the facts of cognition in this cognitive process act,
if there exists an initial factual material, on which
human intellect is aimed. The scheme of progressive
knowledge is as follows:

First level of human knowledge is sensory cog-
nition which is divided into three stages, that is:

- the first stage is sensory feeling. In this process,
man with the help of senses obtains the most direct
empirical data. Sensation does not give a person any
full knowledge due to it do not pass over a long pe-
riod. As a rule, sensation itself appears to be a single
contact with the object and gives its single sensory
image.

- the second stage is perception, which arises as
a result of steady and holistic contact of the senses
with the perceived object. Unlike sensation, per-
ception gives us a holistic and stable image of an
object. As an example, almost all modern teach-
ing systems are based on the psychological law of
perceptual stability. “There are apparently at least
four elements in perception, all evident in a simple
case like seeing a green field in front of me: (1) the
perceiver, me; (2) the object, the field; (3) the sen-
sory experience, my visual experience of colors and
shapes; and (4) the relation between the object and
the subject, commonly considered a causal relation
by which the object produces the sensory experience
in the perceiver” (Audi, 2004: 58).

- the third stage is representation that arises in
human mind as the reproduction of an image of the
empirical object which is already known in sensory
feelings without any direct contact with it.

Following the sensory level of knowledge, there
follows a rational cognition, which is also in turn
subdivided into three stages, that is:

- the first stage is concept (or, notion). It comes
as a form of thought in which the essential features
of an object (or a group of similar objects) are re-
flected. For example, a ‘pen’ is an object that you
can write while holding it in your hand: in this way,
we have highlighted the essential properties of all
pens — to be used precisely in the hand.

- the second stage is judgment. It is a form of
thought, which expresses a connection of two or
more concepts in which we record either presence
or absence of any quality in the object. For exam-
ple, ‘the weather is nice’ or ‘some birds fly south
in winter.’

- the third stage is ratiocination (or, conclusion).
Ratiocination is a complex form of thought, which
integrates several judgments into one proposition.
There are three types of ratiocinations — induction,
deduction and traduction (or, analogy).

2) Basic scheme of cognition. As indicated pre-
viously, generally, the process of human cognition
has several levels, which in general terms we divide
into two levels — sensory and rational levels. “Pla-
to may have been the first carefully to distinguish
sense (atoBoerg) from reasoning (oviloyiouog) and
opining (do{aleiv), yet perhaps even Plato was more
concerned to disentangle thought from sense than
to determine just how far sense can go” (Polansky,
2007: 403).

The attribute of knowledge refers to the uni-
versal when it comes to the attributes of the First.
According to Aristotle, substance means ‘some-
thing this’, in contrast to a universal, which “refers
to the question of whether properties exist, and if
so, what they are” (Moreland, 2001: 184). In this
regard, according to al-Farabi, knowledge of the
First about reality, because of its identity with the
surrounding reality, distinguishes knowledge of the
First from the knowledge of man. In other words,
the first knowledge is perfect knowledge itself (the
First as perfection contemplates its own substance),
while the second knowledge is a constant struggle of
man with a lack of new knowledge about the world.
Al-Farabi writes that “the fact that it knows and that
it is knowable and that it is knowledge refers to one
essence and one substance” (al-Farabi, 1998: 73).

If al-Farabi sees the First’s essence in its per-
fection and His perfection is a fundamental expres-
sion of its essence, then all its other attributes are
also expressed in perfect form; since it “is the First
Mover who is incorporeal and source of all beings”
(Turker, 2011: 74-75). The same applies to cogni-
tion. However, the difference between human cogni-
tion and cognition, which is performed by the First,
as we have already found out, is that His cognition
is a manifestation of the absolute principle and its
expression, while human cognition is the discovery
of what a person did not know yet. “However, de-
spite this exalted role ascribed to the Active Intel-
lect, at both the intellectual and cosmological lev-
els, al-Farabi regards it as subordinate to the First
Principle, from which the intellectual world directly
and the material world indirectly emanate” (Fakhry,
2002: 74). In fact, the knowledge that is embodied
by the First cannot be called knowledge in the full
sense of the word, since it does not discover some-
thing new for itself, since its knowledge, according
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to al-Farabi, is perfect. It is impossible for the First
to know something and to know only in the process
of cognition. His knowledge is knowledge of a com-
pletely different kind: it is wisdom.

The First as ‘wise’

In the eighth paragraph (§8, The First as
‘wise’), al-Farabi describes a meaning of wisdom
of the First. If he sees the essence of the First in its
perfection and His perfection is a fundamental ex-
pression of its essence, then all its other attributes
are also expressed in perfect form. The same ap-
plies to cognition. However, a difference between
human cognition and cognition of the First, as we
have already found out, is the First One’s cognition
is a manifestation of absolute cause and its expres-
sion, while human cognition exists as a discovery
of what a man did not know yet. In fact, knowledge
that is implemented by the First cannot be called
knowledge in the full sense of the word, since it
does not discover something new for the First,
since its knowledge, according to al-Farabi, is per-
fect. It is impossible for the First to know some-
thing new and to know about new thank to only
process of cognition. Its knowledge is knowledge
of a completely different kind: it is wisdom. “We
have distinguished the various senses of ‘prior’,
and it is clear that actuality is prior to potentiality”
(Aristotle, 1984: 1657).

Wisdom as a process of cognition realized by
the First is not similar to human wisdom. The First
One’s wisdom is much wider; it is unlimited. His
wisdom is that it is not based on a life experience
of an individual subject, as is often the case in hu-
man life. Often a man interprets wisdom as a life
experience, and sometimes human wisdom can
even be contrasted with human knowledge. Alleg-
edly, a wise person will never commit evil deeds,
even if a wise person does not have a lot of practi-
cal knowledge. While a very knowledgeable man
can be also be not a wise person. At one time, Her-
aclitus proclaimed that knowledge of many things
does not testify to human wisdom. Therefore, in a
person’s life, based on his knowledge or stupidity,
one can often clearly distinguish between wisdom
and knowledge.

A criterion for such a distinction between wis-
dom and knowledge in human life is ethical virtue.
On the one hand, if a person who does not possess
high knowledge adheres virtuous life and does not
commit evil deeds, then he is considered a wise per-
son. However, he is not necessarily condemned for
having a small amount of knowledge. His ethical
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qualities, which carry a lot of good to other people,
very much compensate for the lesser amount of
knowledge in his head. On the other hand, knowl-
edgeable people are also treated with great respect,
even if in some of their actions people see an insuf-
ficient amount of ethical virtue. In view of their deep
knowledge of any sciences or arts, knowledgeable
people enjoy great authority and universal recog-
nition. Of course, the ethical side of the character
of highly educated people and their social behav-
ior also play a big role in shaping their reputation.
Therefore, we can say that knowledge and wisdom
often act as mutually substituting aspects of human
soul and intellect.

Things are completely different with the wisdom
of the First. Firstly, its knowledge is not the result of
its knowledge of those things about which it hitherto
did not know and only thanks to cognitive activity
did it can get an opportunity to know about them.
Secondly, knowledge of the First is completely iden-
tical to its wisdom. The all-encompassing essence
of its wisdom consists in its identification with its
knowledge of true world, the embodiment of which
it is; and therefore, it is the actual reality itself. In
other words, wisdom, or knowledge, is the embodi-
ment of the very First and a way it is manifested in
universal form of the universe itself. This process
of expressing the First is an ongoing and endless
process. Al-Farabi writes that wisdom “intelligizes
its essence and through knowledge of it knows the
most excellent thing. The most excellent knowledge
is the permanent knowledge, which cannot cease to
exist, of what is permanent and cannot cease to ex-
ist. That is its knowledge of its essence” (al-Farabi,
1998: 73).

Thus, the First is the identity of its own essence
with reality. And all that exists in reality is an ex-
pression of its universal and infinite essence. There-
fore, the First One’s knowledge about its own nature
is that knowledge that is perfect in its fundamental
nature and real necessity. It is no coincidence that
describing absolutely perfect nature of knowledge
of the First, al-Farabi notes that its wisdom “con-
sists in thinking the most excellent thing through the
most excellent knowledge” (al-Farabi, 1998: 73). Its
wisdom is not the result of its knowledge; its wis-
dom is the integration of its knowledge of itself as
a universe. Thus, wisdom of the First is an expres-
sion of its ontological necessity of the world to ex-
ist, and the First One’s wisdom is not a subject to
any external characteristic, since it is impossible to
characterize the First by the external parameters of
its existence.
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The First as ‘real’ and ‘true’

The ninth paragraph (§9, The First as ‘real’ and
‘true’), al-Farabi turns to existence (it is being in
his understanding) as a synthesis of the real and the
true. In fact, here al-Farabi reveals one of the most
important theses of his entire philosophy, namely,
identity of being and ontology of the mind. Reality
and truth express actual existence. In this sense, al-
Farabi writes that “real and true go with existence,
and ‘reality’ and ‘truth’ go with existence” (al-Far-
abi, 1998: 75). A question of the identity of reality
and truth has always been one of the most problem-
atic and at the same time exciting and encompassing
questions. So, clarifying the essence of what is re-
vealed in direct being, Hegel describes “Existence is
immediate unity of being and reflection, and hence
appearance; it comes from the ground and goes to
the ground. The actual is the positedness of that uni-
ty, the relationship that has become identical with
itself; hence, it is exempted from passing-over, and
its externality [Auferlichkeit] is its energy; in that
externality it is inwardly reflected; its being-there
is only the manifestation of itself, not of an other”.
(Hegel, 1991: 213-214). In this regard, al-Farabi
correlates truth with being itself as an accomplished
reality. It significantly expands understanding of
truth, reducing it to ontological content. Truth in this
vein is not only a cognitive component of the pro-
cess of knowledge the surrounding reality itself, that
is, not only identity of human knowledge and objec-
tive reality, where a man acts as a subject of cogni-
tion, but objective reality as an object of cognition.
Here, truth, along with cognitive meaning, also has
an ontological orientation, which means that truth
is an expression of reality itself. Truth characterizes
being itself as a fundamental self-manifestation of
ontic existence. Al-Farabi again underlines that “the
reality and truth of a thing is its particular existence
and the most perfect state of the existence which is
its lot” (al-Farabi, 1998: 75).

These words were continued so in Hegel’s dia-
lectic, where he establishes a direct interdependence
of truth and reality, which, in turn, leads to the ab-
solute existence of everything, or absolute necessity.
Existence of every thing only then finds a necessity
of its existence when its possibility of existence is
confirmed by true intention in its existence. That is,
a thing can have a possibility of existence (a prob-
ability of its realization is so high that its possibility
passes into its reality) only if it is true in its con-
tent. In other words, this is a case where the Platonic
ideas of a thing find its implementation in Aristote-
lian reality.

Hegel himself admitted that people are often
mistaken when trying to contrast a thought of a thing
with its real existence, and that in fact thought must
be considered as an expression of the truth of reality,
and reality acts in relation to the truth of thought.
In particular, in the Encyclopedia of Philosophical
Sciences, he writes: “Actuality and thought — more
precisely the Idea — are usually opposed to one an-
other in a trivial way... Those who talk like this,
however, only demonstrate that they have not ad-
equately interpreted the nature either of thought or
of actuality. For, on the one hand, in all talk of this
kind, thought is assumed to be synonymous with
subjective representation, planning, intention, and
so on; and, on the other hand, actuality is assumed
to be synonymous with external, sensible existence”
(Hegel, 1991: 214-215).

For example, we can say that Socrates is a real
philosopher when his essence as a philosopher
is true, that is, when Socrates exists as a philoso-
pher, and this statement is also true. In other words,
Socrates in his actuality is a philosopher, and in the
people’s minds, he acts as a philosopher. Thus, ev-
erybody’s idea about the existence and reality of
Socrates as a philosopher comes as correspondence
of their knowledge that Socrates is a philosopher
and that Socrates is a philosopher in his actuality.
In this case, we see the cognitive side of truth (ac-
cording to Aristotle), when a man’s knowledge cor-
responds to the object to which his knowledge is di-
rected. Thus, a statement “Socrates is a philosopher”
has true sense.

However, al-Farabi also adds ontological aspect
to the correlation of actuality and truth, reducing
this correlation to existence, that is, to actual being.
In this regard, the statement “Socrates is a philoso-
pher” contains not only a formal logical sense (that
technically demonstrates that Socrates was a philos-
opher by his occupation), but this statement suggests
that Socrates was a philosopher in his spirit and by
his mental essence. So, the statement “Socrates is
a philosopher” can be continued as “Socrates is a
real/actual philosopher”, i.e., the latter statement is
strengthening the moment of Socrates’ connection
with his profession and transferring his purely tech-
nical status of his profession as a philosopher to a
deeper level of recognition Socrates as a real phi-
losopher. In this connection, a statement of al-Farabi
that truth corresponds to reality has a more true con-
text, since many people are philosophers by profes-
sion, but only a small number of people, including
Socrates, can be called a real (i.e., true) philosopher.
That is, al-Farabi, like Hegel, puts emphasis not
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only on the formal correspondence of knowledge
and reality (which is truth as a logical formalism),
but also on the meaningful sense of this correspon-
dence. And according to logical verification proce-
dure, Socrates acts as a philosopher (which can be
confirmed by his contemporaries), and according to
his actual desire to be a philosopher (which can be
confirmed not only by his contemporaries, but also
by direct followers), Socrates is a true philosopher.

Both in his ability Socrates took place as a phi-
losopher and in reality he became a philosopher.
This is confirmed by the fact that Socrates, in his
necessity, had to take place and actually took place
as a philosopher. He synthesized a hypostasis of op-
portunity and a hypostasis of actuality in necessity,
which became higher than the fact that he could be
just a philosopher by profession, but not by voca-
tion. On this occasion, Hegel writes: “Actuality, as
itself immediate form-unity of inner and outer, in
thus in the determination of immediacy as against
the determination of immanent reflection; or it is an
actuality as against a possibility. The connection of
the two to each other is the third, the actual deter-
mined both as being reflected into itself and as this
being immediately existing. This third is necessity”
(Hegel, 2010: 478).Thus, in its real sense, a thing
can appear as according to its content, and in its true
sense, a thing can appear as the real content of any
entity to which it corresponds. “It has been main-
tained secondly that the concept of ‘Being’ is inde-
finable. This is deduced from its supreme universal-
ity, and rightly so, if definitio fit per genus proximum
et differentiam specijicam” (Heidegger, 1962: 23).
That is, here we find absolute identity of the truth
of thing and the reality of thing; and this identity is
manifested in the existence of thing.

Further, going to the First’s essence, al-Farabi
once again mentions cognitive side of the truth in
Aristotelian interpretation. However, here al-Farabi
highlights a moment that an important part of the
truth is not only the active subject of cognition or the
process of cognition itself as correspondence of hu-
man knowledge and reality. He also draws attention
to the object of intellection. As in the Husserlian
interpretation of intentional objects which directly
involved in the formation of apodictic reality in the
human mind, al-Farabi’s interpretation of intelligi-
ble objects in cognitive process also affirms the truth
of cognition itself. Al-Farabi sees completeness of
cognitive process and the truth in a full examina-
tion of all the components of the process of cogni-
tion. “Further, real and true are said of the intelli-
gible through which the intellect happens to meet
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an existent, so as to grasp it. It is then said of that
existent that it is real and true, inasmuch as it is in-
telligible, and that it exists with regard to its essence
and by not being related to what intelligizes (thinks)
it” (al-Farabi, 1998: 75). An intelligible object is a
full-fledged element of interaction between an ac-
tive subject of cognition and the immediate reality,
which, being the object of cognition and compre-
hension, also functions as an active side of cognitive
activity, in no case as a passive object of cognition.

This moment is extremely important for under-
standing what al-Farabi means when he writes that
“in the case of the First, it can be said that it is real
and true in both these senses at once, and that its
existence is the most perfect and in that it is the in-
telligible by means of which he who thinks it comes
into contact with the existent as it exists” (al-Farabi,
1998: 75). In other words, functioning as the active
substance of self-knowledge, the First intelligizes it-
self in all contexts in the process of self-reflection;
and that affirms the unity of all elements of cogni-
tive process by the First. That is, the First is both
intelligizing substance, intelligible object, and it ex-
presses the very process of interaction between the
intelligizing and the intelligible. Hence, the First ex-
ists as intellect itself in an ontological sense. In view
of this, al-Farabi notes that the First “is by the fact
of its being intelligible in need of no other external
essence which would think (intelligize) it. It also de-
serves than anything else to be called real and true
in both these senses at once. And its reality and truth
are nothing else but its being real and true” (al-Fara-
bi, 1998: 75). With this, al-Farabi once again proves
the First One’s perfection, but through the prism of
its cognitive hypostasis. Al-Farabi especially em-
phasizes the essence of the First, which corresponds
to the Aristotelian gvépyela in the very process of
realizing existence of a thing and its transition from
potential into real being.

The First as ‘living’ and ‘life’

Further (in §10, The First as ‘/iving’ and ‘life’),
al-Farabi discusses the First’s essence through prism
of such concepts as ‘living’ and ‘life’. Al-Farabi
makes a caveat that these two terms are represented
within one essence with the only difference that /iv-
ing is a process of emanation of the First, while /ife
is its manifestation. So, ‘/iving’ expresses compre-
hension that emanates from the First. In this respect,
‘living’ expresses perfection of comprehension of
intelligible entities through perfection of the First
Oe, represented in the most excellent intellect. Al-
Farabi writes: “In the case of the First, the meaning
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of ‘living’ is that it intelligizes the most excellent
intelligibles though the most excellent intellect, or
that it knows the most excellent knowable through
the most excellent knowledge” (al-Farabi, 1998:
75). The concept of ‘/iving’ contains the focus of the
First as representation of perfection in its hypostasis
of the First through the most excellent intellect. The
fact that the most excellent intellect comprehends
something is ‘/iving’ because the process of intelli-
gibility is already being realized; and this realization
is perfect and true.

Along with that al-Farabi attributes intellectual
knowledge to the highest form of comprehension of
reality and really existing things, he also attributes
sensible perception to the lower form of apprehen-
sion of the surrounding real world. “The first being or
cause can have no contrary since to have a contrary
entails the possibility of nonexistence and whatever
can possibly not exist cannot be eternal (‘azali). For
al-Farabi, contraries are forms of the possible and
temporally generated” (Frank, 1979: 75). For al-
Farabi, cognition, which is carried out on a rational
conceptual level, is cognition that is steadily carries
us to truth and a real reflection of reality in human
consciousness. Sensible apprehension is the appre-
hension which belongs to direct perception of real-
ity, which, due to its imperfection, may contain er-
rors, since physical human feelings tend to mislead
a man. But with all this, al-Farabi does not exclude
importance of sensible apprehension from the cog-
nitive process and allows some analogy between the
concepts of ‘/iving’ and ‘/ife’ with when they are ap-
plicable to description of human knowledge. Apply-
ing human sensible apprehension to the concepts of
‘living’ and ‘life’, al-Farabi agrees that “likewise it
is in our case, when we apprehend the lowest appre-
hensibles through the lowest kind of apprehension,
that we are called ‘living’ in the first instance” (al-
Farabi, 1998: 75). That is, even at a level of sensible
apprehension, the very possibility of perceiving and
subsequently cognizing at a higher rational level in-
dicates that knowing (or, intelligizing) mind itself
is ‘living’ faculty and it correlates with the concept
of ‘life’.

As for the essence of the First, which realizes
perfect knowledge, then by virtue of the definition of
human sensible knowledge as already corresponding
to the concepts of ‘/iving’ and ‘life’, then knowledge
realized by the First is all the more an expression
of perfect knowledge, since precisely the First (due
to its ultimate perfection) is a universal criterion for
defining perfection of knowledge, and hence the
definition of any knowledge as corresponding to the

concepts of ‘/iving’ and ‘life’. So, “the First, which
is the most excellent intellect, thinks and knows the
most excellent intelligibles through the most excel-
lent knowledge. It deserves in a higher degree to be
called ‘/iving’: for it thinks inasmuch as it is intel-
lect” (al-Farabi, 1998: 77).

Therefore, al-Farabi concludes that within the
meaning of the First, to be thinking, to express in-
tellect itself, knowledge itself and to be an expres-
sion and carrier of universal knowledge are all
the same thing with respect to the essence of the
First. The same full correspondence applies to the
concepts of ‘/iving’ and ‘/ife’, within the frames
of which meanings of ‘/iving’ and ‘l/ife’ coincide
with meanings of thinking, intellect, knowledge,
and one who has universal knowledge, i.e. the
First.

Further, al-Farabi makes a significant amend-
ment, stating that the concept of ‘/iving’ does not
necessarily refer to only animated entities. The con-
cept of ‘living’ implies being itself, since what exists
is already in its full essence of perfection (if we are
talking about the First) or close to perfection, since
in all its attributes something cannot be totally iden-
tical to the First since the First is one and nothing can
be identical with it, except it. In other words, ‘/iving’
means being in the broadest sense; therefore, it does
not mean just what has a soul as opposed to what
which does not have. So, al-Farabi writes that “the
word ‘/iving’ may be predicated metaphorically of
non-animals as well, so that it can be predicated of
any existent which has come to its ultimate perfec-
tion and of everything which has reached that state
of existence and perfection in which it produces that
whose nature it is to proceed from it” (al-Farabi,
1998: 77).

Moreover, since, as we found out above, every
existent somehow expresses some kind of knowl-
edge, it can be predicated as ‘/iving’, i.e. in this
vein as existent. Even more so, the concepts of ‘/iv-
ing’ and ‘life’ refer to the First within the limits of
its perfect essence as in the broadest metaphorical
sense, since in no way can the First be depicted
within the framework of only a narrow understand-
ing of the words ‘/iving’ and ‘/ife’. Thus, the First in
its perfection and entirety expresses life as the most
fundamental being.

Results and discussion
As a result of the analysis of the al-Farabi’s

metaphysical theology, the following moments have
been found out:

41



Perfect attributes of the first in the Al-Farabi’s metaphysical theology

- firstly, al-Farabi demonstrated the impossibil-
ity of determining the reasons for the emergence of
the perfect qualities of the First, since the First him-
self is the root cause of everything; and therefore
all its qualities are also eternal and do not have any
previous causes;

- secondly, all the perfect qualities of the First
relate primarily to the First himself, and the crea-
tures created by the First only partially possess per-
fect divine qualities;

- thirdly, al-Farabi shows that to comprehend
the perfect qualities of the First it is necessary to
possess something more than just logical argu-
mentation; To comprehend the divine attributes
requires deep immersion in the knowledge of the
First through intuition, awakening, prayer, and
SO on.

Conclusion

To conclude, we mention that study of the question
of the First, carried out by al-Farabi, certainly deserves
attention from both historians of philosophy and pro-
fessional ontologists and epistemologists. Al-Farabi’s
approach is distinguished by its full-scale nature and
fundamental nature. And that’s true. In view of the
wide scope of issues, that al-Farabi dealt with, indeed,
to be his student meansmto be a universally minded re-
searcher. In addition, as practice shows, the appearance
of such people is an extremely rare phenomenon in the
history of humankind. However, I believe that every
person, regardless of his faith, citizenship, political
or social position, should encounter the wisdom and
higher intellect that were left by outstanding thinkers,
among whom al-Farabi occupies an honorable place.
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