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AL-FARABI AND THE QUESTION ON EXISTENCE

Farabi’s (also Al Farabi) fundamental question is the question of existence. Metaphysics, physics, eth-
ics, politics and civil science of Farabi can be understood and evaluated within the problem of existence.
Exploration of the meaning of existence has overshadowed his whole philosophy. Farabi must be seen as
the systematic beginning of Islamic Philosophy not as its fountain-head. Farabi owes his own ontological
system more to the religious teachings, Islamic culture and thought and Iranian wisdom, heritage and
tradition. Precisely speaking, main and true origin of Islamic philosophy is not Greece rather Quranic
verses and prophetic traditions as well as prayers and scriptural texts. Emergence or uncovered-ness of
existence in Farabi becomes connected with thinking. Wherever there is no thinking, existence will be
in covered-ness or hiddenness. In search of the meaning of existence, Farabi does not ask of its quiddity
(what-is-it-ness). Question of quiddity of existence is basically wrong and makes one to get stuck in the
swamp of verbalism and more dangerous than it, turns the existence into an object.

Existence is not separated from thinking. Existence is not an object along with other objects in
the outside world so that we can ask of its nature or quiddity. Existence is of uncovered-ness (Unver-
borgenheit) only within the horizon of thinking. Question of quiddity or what-is-it-ness of existence is
tantamount to its forgetfulness and covered-ness. Has Farabi had any innovation in the domain of onto-
logical issues that would make him distinguished by us as compared to his predecessors? Does he speak
of a type of novel ontology that can serve as an alternative to the existing ones? What are differences
between his philosophy and those of Plato and Aristotle? Are we encountered with different definitions,
types of notions, categories or approaches in Farabi? If there are such inventions, would they be to the
extent that could they lead to the establishment of a system within the sphere of ontology? Examination
of these questions shows that Farabi has a distinguished concern in philosophy different from those of the
Greek philosophers. Religious teachings, paying attention to the role and influence of oriental wisdom or
Sophia Iranica in philosophical thinking, search for true wisdom and separation from Greek notions and
finally providing a theory of synthesis and reconciliation of religion and philosophy constitute Farabi’s
main approach.

Key words: Farabi, Existence, Epistemic Detachment, Greek Tradition, Aristotle.
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OA-Papabu xoHe HOAMBIC TypaAbl MaceAe

Mapabuaid (coHbimMeH kartap oaA-(Dapabuain) Herisri maceaeci — 6GOAMBIC TypaAbl MOCEAE.
Mapabuain MeTadm3nKacbiH, (PU3MKACbIH, 3TUKACbIH, CasicaTbl MEH a3aMaTTblK, FbIAbIMbIH OGOAMbIC
MOCEAECi asiCbiHAQ TYCiHyre >xoHe Oararayfa 60OAaAbl. BOAMBICTbIH MaFblHACbIH 3€pTTey OHbIH OYKiA
dmaocousicbiHa KOAeHKe TycCipAai. Dapabmai CAaMABIK, (DUAOCOMUSHBIH, KaHap KO3i eMec, XKYMeAi
6acraybl aen Kapay kepek. DapabuAiH OHTOAOTUSIAbIK, XXYMECT AiHM IAIMAEP MEH MCAAGM MOAEHMETIHE,
MPaHAbIK, AQHAAbIFbIHA, Mypacbl MEH ASCTYpPiHE CYyMeHin KypacTblpbiAFaH. ASAIpeK arTcak, UCAaM
(PMAOCOMDUSCBIHBIH HETi3ri XkaHe LiblHaMbl KarnHap ke3i [peuus emec, KypaH asTTapbl MEH NanfamOapAbIk,
ASCTYPAEP, COHAAM-aK, AyFaaap MeH KacueTTi maTiHaep. (PDapabuaeri 60AMBICTbIH Malaa GOAybI
HEeMece allbIAybl aAaMHbIH, OMAaybiMeH GaiAaaHbICTbl. O XKOK >kepae GOAMBIC KepiHOenAl Hemece
>KacblpblAaAbl. BOAMBICTbIH MaHiH 3epTTereHae Mapabu oHbIH MBHIH TabyFa TaAnbiHOAAbl. BOAMBICTbIH
MOHI TypaAbl MaceAe Tybereiai kate 60AbIN TabbiAaAbl XXKOHE apaMAbl BepbaAm3amre ntepyre Maxxoyp
eTeAl XXOHe OfaH KaparaHAa KayinTi, 60AMbICTbI HbiCaHFa aliHaAAbIPaAbI.

BoAMbIC oFiAayAaH OOAIHOENAl. DK3MCTEHUMSI CbIPTKbl 9AEMHIH 6acka OObeKTiAepiMeH TeH
Adpexkeae HbiCaH GOAbIN TabblAManiAbl, COHAbIKTaH OHbIH TabuFaTbl HEMece carnacbiHa TaH KaAyfa
60AaAbl. BOAMBIC oAy KOKXKMEriHAE FaHa allblAaAbl. BOAMBICTBIH MOHI HEMECe MaHi TypaAbl MOCEAE
OHbIH  YMbITILAKTbIFbI MEH KYMUSAbIAbIFbIMEH napa-rnap. PapabuAiH, OHTOAOTMSABIK, MACEAEAEp
CaAacblHAQ OHbl 6i3AEH ©3reAepMEH CaAbICTbIpFaHAQ EPEKLIEAEHAIPETIH >KaHaAblfbl OOAAbI Ma?
OAn OypbiHFbinapra 6araMa 60Aa aAaTbiH XKaHa OHTOAOMMSHbIH, TYpi TypaAbl anTbin OTbip Ma? OHbIH
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dunrocopusicel MeH TIAaTOH MeH ApucToTeAb (PUAOCOMUACHIHBIH, ablpMallbIAbIFbl Heae?  bi3
MapabuAiH 9pTYPAI aHbIKTaMAAAPbIH, YFbIMAAPbIHbIH, TYPAEPIH, KaTEropusiAapbiH HEMece TaCiAAEpiH
KesaecTipemis 6e? Erep ocbiHAQM ©HepTabbicTap 6OACA, OAAP OHTOAOIMS CaAacCbiHAQ XKYMEHi Kypyfa
aKeAeTiH papexxeae 6oaa ma? Bya Maceaeaepai 3eptrey Dapabuain urocodmsFa aereH epekiue
KbI3bIFYLLbIAbIFbI Oap ekeHiH kepceTeai, 6yA rpek rAoCOdTapbIHbIH MYAAEAEPIHEH epPEKLLEAEHEAI.
LLbIFbIC AaHaAbIFbIHLIH Hemece Sophia Iranica MAOCOMDUAABIK OMAayAaFbl POAI MEH BCepiHe, LibiHawbl
AQHAABIKTbI i3A€Y MEH FpeK YFbIMAAPbIHAH aALLIAKTbIKKA XXOHe, aKblpbIHAQ, AiH MeH (DUAOCO(USHBIH,
CMHTE3i MEH YMAECIMAIAITT TEOPUSICBIH YCbIHATbIH AIHM IAIMAEP — OCbiHbIH, 68pi DapabuAiH, Herisri
TOCIAIH KypanAbl.
Ty#in ce3aep: Mapabu, 60AMbIC, INUCTEMAABIK, BOAIK, rpeK ABCTYPi, APUCTOTEAb.
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AAb-Papabu 1 BOnpoc o CyLL.eCcTBOBaHUU

dyHaameHTaabHbIR Borpoc Mapabu (takke aab-Mapabu) — 3TO BOMPOC O CYLLECTBOBAHMM.
MeTadusuky, pusmnKy, 3TUKY, MOAUTUKY M FPAXKAAHCKYIO HayKy (Dapabu MOXHO MOHSTb M OLEHWUTb
B KOHTEeKCTe MpoOAeMbl O CyLlecTBOBaHMW. MccaepOBaHME O CMbICAE CYLLECTBOBAHUSI OXBAaTUAO
Bclo ero duaocodumio. Mapabu caepyeT paccMaTpyBaTb Kak CMCTEMATMYeCKOe HavaAo MCAAMCKOM
durocopumr, a He Kak ee uctouHuk. Mapabu Goablie 06s13aH CBOENM OHTOAOIMYECKOW CUCTEMOW
PEAUTMNO3HBIM YUYEHUSIM, UCAAMCKOWM KYABTYPE M MBICAM, @ TaK>Ke MPAHCKOM MYAPOCTM, HaCAEAMIO U
TpaAMUMgM. TouHee roBOpSl, OCHOBHbIM M MCTUHHBIM MCTOYHMKOM MCAAMCKOM (huAoComn SBASETCS
He [peuns, a KOpaHMYeCKMne CTUXM U MPOPOYUECKME TPAAMLIMM, @ TaKXKE MOAUTBbI U CBSILLEHHbIE TEKCTbI.
BO3HUKHOBEHWE MAM pacKpbITHE CyliecTBoBaHUs y Mapabu CBA3bIBAETCS C MbILUAEHWEM YEAOBEKA. Tam,
A€ HET MbILIAEHUSI, CYLLLECTBOBaHME BYAET MOKPbLITO MAM CKPbITO. B MoMckax cmbicAa CyLLecTBOBaHMS
(Papabu He cnpallMBaeT ero Ka4yecTsa (Toro, YTo ectb). Bonpoc o cylwHOCTU CyLlecTBOBaHUS B KOpHe
HEBEPEH U 3aCTaBASIET YBA3HYTb B BepbaAn3Me 1, UTO elle GoAee onacHo, NPeBpaLLaeT CyLLeCTBOBaHME
B 0ObEKT.

CyuwiecTBOBaHME HEOTAEAUMMO OT MbllwAeHus. CyleCTBOBaHME He SBASIETCS 0ObEeKTOM HapaBHe C
APYTMMM OObeKTamMu BHELLHEro M1pa, MO3TOMY Mbl MOXKEM 3aAaTbCsl BOMPOCOM O €ro MpupoAe MAM
kavectBe. CylLleCTBOBaHME PACKPbITO TOABKO B MpeAeAax ropuv3oHTa MbllAeHKS. Bonpoc o cylHocTH
MAM O CYLLIHOCTM CYLLLECTBOBaHMS PABHOCUAEH ero 3a6BeHMIO M CKPbITHOCTU. Bbino An y Dapabum kakoe-
AMBO HOBLLECTBO B 06AACTM OHTOAOTMUECKMX MPOOAEM, KOTOPOE CAEAAAO Obl €r0 OTAMYHBIM OT Hac
Mo CpaBHEHMIO C ero npeallecTBeHHMkamm? [OBOPUT AW OH O TUIME HOBOM OHTOAOTMM, KOTOPasi MOXeET
CAY>XXWMTb aAbTEPHATMBOM CyLLecTBYOWMM? B yem pasHuua mMexay ero guaocodmein n omaocodmeit
lNAaToHa 1 ApucToTead? BcTpeyaloTcs AM Ham pasHble OMpPeAEAEHUSs!, TUMbl MOHATUI, KaTeropum nan
noaxoAbl camoro Mapabu? EcAn ecTb Takme HOBLUECTBA, BYAYT AWM OHM B TOW CTErNeHW, B KOTOPOW OHM
MOTYT NMPUBECTU K CO3AAHMIO CUCTEMbI B Chepe OHTOAOrMM? M3yyueHne 3T1X BONPOCOB NMOKa3blBaeT, UTo
Papabu MmeeT 0cobyio 3aMHTEPECOBAHHOCTb B (PUAOCODMM, OTAMYAIOLLYIOCS OT MHTEPECOB rPeveckmx
uraocooB. PeanrnosHblie yyeHus, o6pallaiome BHUMaHWE Ha POAb U BAMSIHWE BOCTOUYHOM MYAPOCTH
nam Sophia Irannica B p1A0CO(HCKOM MbILLAEHUM, MOUCK MCTUHHOM MYAPOCTU M OTAEAEHUS OT FPeYeCcKmnX
MOHSTUIA 1, HaKkoHeL, obecrneyeHre TEOPUM CUHTE3A U NMPUMMPEHUS PEAUTK U DUAOCOUM, BCE 3TO
COCTaBASIET OCHOBHOM noaxoa Mapabu.

KatoueBble caoBa: (Papabu, cyllecTBOBaHME, 3MMCTEMMYecKasl HenpuBs3aHHOCTb, rpeveckas
TpaAMLMS, APUCTOTEAD.

Existence as the Core Philosophical Theme in
Farabi:

Farabi’s concentration on existence is different
from Aristotelian perspective. Farabi has chosen ex-
istence as the basis of his philosophical reflections
and offered an a priori categorization of existence
which was not either of any background by Greeks
or did not represent the key theme for philosophi-
cal reflections in Greece. The difference that Farabi
has noticed between existence and quiddity, more-
over, does not have any background in Greece at all.
This type of reflections led to a new understanding
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of existence and invention of theory of hierarchy of
existence and analogical gradation. Existence forms
the very foundation of Farabi’s philosophy. There is
no such foundation or basis in Greece. By his in-
novative question of existence, Farabi formed a new
horizon in philosophy and this is exactly why he is
known to us as the founder of this philosophy. Far-
abi’s groundbreaking philosophical reflections on
existence appear in “A/ Huruf” (Letters) and “Fu-
sus Al Hikmah” (Gems of Wisdom). It is needless
to say that this innovativeness can only be shown
through comparison of Farabi’s ideas with Plato
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and Aristotle. The study of other works by Farabi
like “Al Taligaat” (Annotations), “Aghraz Ma ba’d
al Tabiah” (Intentions of Aristotle’s Metaphysics),
“Fi Maa’'ni AL ‘Aq!” (On Senses of Reason), “Sharh
Al ‘Ebarah” (A Commentary of Aristotle’s Analyt-
ics) and Farabi’s Collected Essays, can be of help
and influence in clarification of this approach and
philosophy. However, examination of the role and
influence of religious teachings and Ancient Persia’s
wisdom better known as “Khosrowani” or “Impe-
rial” knowledge can be a creative problem in the
formation of Farabi’s specific thoughts in ontology.
In Book IV (I') of Metaphysics, Aristotle begins the
first chapter as follows:

“There is a science which studies Being qua Be-
ing, and the properties inherent in it in virtue of its
own nature” (Aristotle, Fifth Edition, 2010:86). Ar-
istotle continues to argue that “no other science is
responsible for studying the being qua being as a
whole”.

Farabi’s difference with Aristotle can be sought
for in the former’s attention to existence as the core
theme and the latter’s omission of Existence be-
cause of being concerned with the existent. Reduc-
tion of existence into substance, accidents, qualities
and privation in second chapter of Book IV can be
clearly seen. Anyway, in this regard, we have to dis-
cuss Farabi’s perspective of existence as compared
with the ideas of such philosophers as Plato and Ar-
istotle in order to discern their differences.

Farabi’s effort for grounding philosophy on exis-
tence is also an indication of his delicate and precise
understanding of this science as well as his knowl-
edge of the fundamental significance of existence. It
is far too clear that Farabi is struggling to establish
Islamic philosophy. Those who consider him to be a
follower of Plato or Aristotle do not have a substan-
tial knowledge of Farabi’s philosophy. Many orien-
talists (despite their valuable efforts) have accepted
Farabi’s being an Aristotelian or neo-Platonist with-
out a precise study of his philosophy as a presup-
position.

Question on Meaning of Existence:

Farabi’s concentration on the truth of existence
has exerted fundamental impacts on Islamic philos-
ophy. As Professor Nasr has demonstrated it in his
many works, existence in its genuine sense should
be used to designate the true content of Islamic on-
tology instead of turning it to a brand of a humanist
philosophy. Achievements of Avicenna, Sohrewardi
and Mulla Sadra concerning existence despite their
differences with Farabi’s viewpoint are influenced
by Farabi’s main approach. Farabi has laid the very

basis of philosophy upon the meaning of existence
and considered it to be the true foundation of phi-
losophy. One can see the importance of existence in
Mulla Sadra’s Kitab Al Masha’er who stipulates that
existence is the pole and axis of philosophy, science
of monotheism and resurrection and one’s ignorance
of existence would be tantamount to ignorance of
the major pillars of divine knowledge. Without ex-
istence one cannot speak of existents (Mulla Sadra).

Perhaps among Muslim philosophers, the search
for the meaning of existence is considered to be the
most fundamental theme due to the pivotal role of
the problem of divine emanation and levels of ex-
istence, but it is still Farabi who has highlighted the
importance of this question. In his question of the
meaning of being, Farabi returns to Khosrowani
Wisdom and Sophia Iranica and of course, he is also
devoted to Sharia. Oriental Wisdom believes that
the genuine encounter with existence is intuitive
not verbal, conceptual and definitional. For Muslim
philosophers, truth of existence is merely under-
standable through intuition and esoteric perception
not by definition or proof and words. In the essay
entitled “Al Da’awi al Qalbyyah” [Cordial Claims]
he argues that existence is a truth which is perceived
without the mediation of any notion (Farabi, First
Edition, 2008:117).

It is an important issue that got flourished and
highlighted in the philosophy of Avicenna and
Sohrewardi. Upon reflection on oriental thinking of
Avicenna and Sohrewardi, we can better understand
the significance of Farabi’s effort and approach.

Farabi pioneered a method in philosophy that
turned to the intellectual approach of the philoso-
phers after him. He begins with linguistic analysis
and then proceeds to discuss epistemology and fi-
nally he ends by ontology. Basically no Muslim
philosopher can turn to ontological debates without
certain linguistic and epistemological reflections.

System of Ontology:

Speaking of system as regards Farabi’s Ontol-
ogy is simultaneously difficult and significant. One
needs to ask: whether Farabi has developed a new
fundamental ontological perspective contradistin-
guished from Greek ontology based on his ontologi-
cal musings upon a basis different from the Greek
tradition? What are differences of his understanding
of existence with Plato or Aristotle? Are we encoun-
tered with different definitions, types of notions, cat-
egories or approaches in Farabi? If there were such
inventions, have they been so strong and dependable
that they would have led to establishing of a sys-
tem in the sphere of ontology? Our examination of
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these questions will show that Farabi in philosophy
has a special concern that is different from those of
the Greek philosophers. Again I insist that religious
doctrines, concentration on the role and influence of
oriental wisdom or Iran in philosophical thinking,
paying attention to genuine wisdom and separation
from Greek notions and finally compilation of a the-
ory of synthesis and reconciliation of religion and
philosophy constitute Farabi’s main approach. One
needs to ask: why do Farabi scholars including the
orientalists and Iranian thinkers consider Farabi to
be a Platonist or Aristotelian or even Neo-Platonist?
There is no doubt that Farabi read their works and
knew them well insofar as he tries to refine the errors
of the translators. The most prominent example of
this can be found in Farabi’s treatise entitled “Inten-
tions of Aristotle’s Metaphysics”. This short essay
of five pages simultaneously struggles to refine the
perspective of translators and explain the intentions
of the work and the subject of wisdom. At the begin-
ning of this essay, Farabi voices his discontent with
existing translations and commentaries and writes:

“Our intention in this treatise is to explain the
goals and intentions which are pursued by Aristotle’s
Metaphysics. Many believe that this book discusses
God, reason and soul and they think that metaphys-
ics is a divine science and this is why the readers and
researchers of this work have become surprised and
lost their path while it is primarily concerned with
themes that do not have anything to do with the sci-
ence of divinity and only in Book XI there are some
discussions in this regard” (Farabi, 1920:1).

We see that Farabi in this introductory note has
excoriated both translators and Al Kindi whom he
believed not to have a genuine understanding of phi-
losophy and Aristotle too.

Existence; Foundation of Determination:

We began our discussion with the meaning of
existence in Farabi and we consider his specific
achievements in ontological domains including dis-
tinction, analogical gradation, hierarchy and prima-
cy of existence. Moreover, we also need to highlight
Farabi’s views of the determination of quiddities
and the touchstone of determination as accepted by
all Islamic philosophers under the influence of this
very issue. He argues that determination is an es-
sential requirement of existence and quiddities are
not of an essential determination and it is under the
light of existence that they become determined. This
includes a vital discussion of the issue of relation-
ship of existence and quiddity. Farabi stipulates that
determination should be sought for not in quiddities
or their attachment to each other rather only in ex-
istence. It is needless to say that before Farabi, de-
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termination was deemed to be for quiddity. They be-
lieved that creatures in the outside world are known
by means of quiddities and the main cause of this
belief was not anything but Aristotle’s insistence on
the problem of substance or Ousia.

One needs to accept that in Aristotle, existence
as such seems to be empty. That he denies the gen-
eral concept of existence and contends that it is not
the general sense of existence rather “what-ness”
of a thing that matters is itself an indication of his
“Ousia”-based thinking. Aristotle’s concern is being
(existent) not the existence. As Marx Werner notes
in his “Introduction to Aristotle’s Theory of Being
as Being”: “Aristotle’s question of being is the same
as the question of substance, then his onto-logy is
nothing but ousio-logy” (Werner, 1977:19-21).

At the beginning of the Book of Letters (Kitab
Al Huruf), Farabi expresses his view of existence:

“Verily “to be” in Arabic refers to stability, con-
tinuation, perfection and strength in existence ...
Then in other languages like Persian, Greek, Syriac
and Sogdian, this single word is used for referring to
the beings as a whole ...In Persian it is “Hast” and
in Greek it is “estin” and in Sogdian it is denoted by
“Asti” ... and these all are derivative in no one of
these languages” (Farabi, 1990:61).

In these sentences, Farabi defines existence in
the sense of “to be” or being or Greek esse that is an
equivalent of einai. In this sense, existence refers to
the state of being of all entities although from Farbi’s
point of view, existence can also be of copulative
implication in the sense of attribution of an indica-
tive sentence to the entity that is being indicated.

Finally, Farabi traces existence back to determi-
nation, objectivity or actuality, personal specifica-
tion and unity and believes that quiddities owe their
determination to existence too:

“A thing’s identity, objectivity, unity, determi-
nation, feature and individual existence are all the
same (Farabi, 2013:42).”

It is in the light of explanation of existence based
on determination that Farabi offers the theory of dis-
tinction. In these annotations, Farabi has considered
existence not as the constitutive of quiddity rather
one of its requirements. Requirement in this context
refers to something that accidentally happens to be
another thing’s attribute. Meanwhile he strengthens
the idea of distinction as regards the contingent enti-
ties, because it demonstrates the simplicity and pu-
rity of the Necessary Being:

“Existence is one of the essential requirement
of the quiddities not one of their constituents. But
when it comes to the First Being who does not have
any quiddity but existence and in this case the truth
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of this Necessary Being will be featured by its exis-
tential strength (Farabi, 2013:9).”

In most of his essays, Farabi before turning to
the demonstration of the First Origin and Divine
Attributes discusses the problem of distinction and
attribution to existence unto quiddity in contingent
entities as well as the lack of such attribution in the
Necessary Being. In his commentary of Zeno’s trea-
tise, in first three chapters, Farabi struggles to prove
Necessary Being and its unity in addition to other
characteristics but in the same first chapter, he dis-
cusses both important problems of distinction and
determination in his explanation of contingent be-
ing’s need of a cause. It is here that Farabi argues
that contingent being needs a cause for its existence
as it is preceded by nothingness. Then, existence of
a contingent being is based on the Necessary Being.
Accordingly, one can discern that something’s quid-
dity cannot be the existential cause of something
to which a quiddity has occurred, because it is the
cause’s existence that gives rise to the existence of
the effect (Farabi,2008:107-108).

Fusus Al Hikmah (Gems of Wisdom) begins
with a discussion of distinction of existence and
quiddity in contingent beings and additionality of
existence and then it shows that in Necessary Being
there is neither any quiddity nor any distinction and
attribution:

“All entities to which we are exposed are com-
bined of a quiddity and an identity. No one's quiddi-
ty is equal to its identity and the former is not part of
the latter ... The same is the case with identity as it
is not an essential part of the quiddity in these things
otherwise it would turn to a constituent and quiddity
cannot be perceived without it and we would not be
able to think of a quiddity without identity (actuality,
existence) in our mind ... Then, it seems that exis-
tence and identity of entities are not essential part of
the latter that would be associated them after their
coming into being (Farabi,2010:5).”

This sentence is a new beginning in philoso-
phy. Before Farabi, we do not find such a sentence
regarding existence and quiddity. In this text, Farabi
has offered a clear exposition of the theory of dis-
tinction and occurrence. None of Greek and Alexan-
drian philosophers had managed to identify such a
relationship. The above sentence was later indicated
by all Islamic philosophers as well as the western
philosophers after Albert the Great and Thomas
Aquinas. Regardless of the questions that this the-
ory has given rise to in Islamic philosophy, it has
secured the very foundation of the new approach as
regards existence and quiddity. It may appear that
Farabi has not offered any deep thought but this is

not the case at all. Since we live within a Sadraean
tradition and we are informed of the fundamental
importance of existential thought in philosophy, we
make such a judgement. If we contemplate on this
text well, we are witness to Farabi’s epistemic revo-
lution in the face of Greek tradition. Greek thought
in general and Aristotelian thinking in particular, is
a quiddity-based thinking but Farabi established the
foundation of thinking based on existence.

Secondly, although Farabi in most of his works,
discusses or explains the theory of distinction of ex-
istence and quiddity and as a result, he explicates
the problem of occurrence and determination, he
also offers a clear exposition of distinction. A cor-
rect interpretation of this problem requires a precise
review of Farabi’s perspective of several problems
including the meaning of essence, quiddity, acci-
dent and distinction and question of “what is?” For
Farabi, quiddity and essence are in one sense just
as the existence and identity are co-extensive. Al-
though Farabi mentions three aspects of quiddity,
these three aspects have the same meaning.

Conclusion:

Farabi’s fundamental question is that of exis-
tence. Farabi owes his ontological system not to
Greeks rather wholly to Quranic and religious teach-
ings. Farabi’s effort for grounding philosophy in ex-
istence is also an expression of his deep and precise
understanding of this knowledge and he is also con-
scious of fundamental significance of existence. It
is needless to say that Farabi struggles to establish
Islamic philosophy. Those who consider him to be
a follower of Plato or Aristotle, they do not really
know anything of Farabi’s philosophy. Many ori-
entalists (despite their valuable efforts) have taken
for granted Farabi’s being an Aristotelian or Neo-
Platonist without any precise study of his philoso-
phy. Farabi has devoted himself to existence in a
distinct way from Aristotelian way. Farabi has taken
existence as the point of departure of his philosophy,
and offered an a priori classification of existence.
This had no background by Greeks. Moreover, dis-
tinction that Farabi has made between existence and
quiddity does not have any background in Greece.
This type of reflections led to a new understanding
of existence and invention of the theory of hierarchy
and analogical gradation. Existence forms the very
foundation of Farabi’s philosophy. There is no such
foundation in Greece. With his novel question of ex-
istence, Farabi forms a new horizon in philosophy
and it is exactly for this reason that we consider him
to be the founder of this philosophy. Farabi’s new
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thought of existence emerges in Kitab Al Huruf and
Fusus Al Hikmah.

Farabi should be relocated as a philosopher who
thinks within the paradigm of philosophy and not
metaphysics because he has distanced himself from
Aristotelian logical, definitional and argumentative
understanding. Revelation or uncovered-ness of exis-
tence is concerned with thinking. Wherever there is no

thinking, the existence will remain hidden. Farabi in
his search for the meaning of existence does not ask of
its quiddity. Question of quiddity of existence is basi-
cally wrong and leads it to the swamp of words and
objectification of existence. Existence is not separated
from thinking. Existence is not an object in the outside
world so that we could ask of its nature. Existence is of
uncovered-ness only in the horizon of thinking.
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