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ABSTRACT

In the Islamic perspective, politics is interpretad a means of dedication to Allah where humanrtsffim
realize His will on earth can be realized by boriog political power. In this view, the highest pavigin God's hands.
On the other hand, Islam has the concept of #hlalff Al-Ardh which places humans as God's represerdgaton the
face of the earth, which in this paper refers taders. The idea of human power in the context af$Gmower seems like
a paradox. However, this paradox can be reconcédad brought together through the study of Al-Faislihoughts on
emanation. The basic principle of Al-Farabi's emi@ma can answer doubts about the possibility ofgrephetic power of
the leader, that as a human whose mind has reathedevel of mustatl, the transfer of inspiration (revelation or
inspiration) from God is possible. Based on Al-Hazilm emanation theory, the argument that the meadér has a mind

that can attain the ultimate truth can be explaimesll.
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INTRODUCTION

Politics in Islam (siyasat) aims to uphold religiamd regulate world affairs framed by political pgw This is

because the community needs rules that originaim fislamic teachings. This is actually an implioatiof the

characteristics of a comprehensive Islamic religi®he comprehensiveness of Islamic teachings shiast all

problems cannot let go of their connection withigien, including political issues (Madjid, 1998)vé&n though

technically and structurally the idea of an Islastate is still a debatable discourse, but thaioal is inevitably connected
with politics history has been proven in Medinaistycwhich displays the character of the Prophehafomad as a political
leader for about ten years.

Politics in the generic sense is often associatéth wegative meanings. In general, politics is alsva
understood to be only oriented to power (Zawawil®2MNambo & Puluhuluwa, 2005). Therefore, when ploétical
term is associated with Islam, the problem needsetstraightened out. Power in Islam is only a mezrdevotion to
Allah. Enforcement of God's law, among others, vahlize through political power. Politics in atalsic perspective is
a way to realize Islamic values in life by borrogipolitical power. Thus, the term Islamic Politissunderstood as
politics from an Islamic perspective (Widiwati, Z)1According to Imam Yahya (2014), normativelyifio$ is one form of
realization of an Islamic person in two aspectsnefining. First, from the aspect of preaching bigl@glitics occupies an

important position in social life today which isaparable from political behaviour. In this contgxtlitics can be a media for
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Muslims to participate in determining concepts auttial behaviour in the form of public policy. Sadg in the
context of the Siyasah figh, the statemeihilafah’ has an important position as a substitute forppethood which
serves to protect religion and regulate world afaPolitical identification of implicit power orgwer shows the important

role of a leader in it.

In the Islamic political system, the highest poveethe power of God, not the power of some peoptr others.
As reflected in the witnessing of Muslims in thentemce 14 ilah ill& Allah, Islam rejects every foohabsolute control
other than the domination of Allah. A sentence feran of human liberation from the mastery of baing recognition and
acceptance of the dominion of Allah. On the othand) Islam has the conceptlidfalifah f Al-Ardh which acts as the

representative of God on earth which in this papfars to the leader figure.

The leader is a central figure in a country. In tomtext of the relevance of the operational d&bni of
politics in this paper, the basic idea of a leafigure can be found from Al-Farabi's political tking which places the
Prophet as a perfect leader in the main countrynfadiinat Al-fadhilat). According to Al-Farabi, lead must be the most
superior people both intellectually and morally apititually. Intellectually and morally, the persdity intelligence of the
leader must surpass the one he leads and spyithelleader has a prophetic power so that he btairman abundance of

inspiration from his true source, Allah, througk tihediation of Intellect 10 (Widiawati, 2013).

In the language of religion, reason 10 refers ® Amgel Gabriel. Reason 10 plays a role in the biom of
inspiration (revelation or inspiration) from God boman reasoning as a reflection of intelligencéhat highest level.
Through this reason, humans can communicate wagorel0. To have this level of sense of acquisifienple go through the
creative process in their efforts to find the truiMith this theory, theocratic leaders are possiideause their theoretical
intelligence has been able to attain divine trhtbugh the delegation of inspiration. Theoreticalhe people who are most
likely to obtain inspiration are prophets and oilggophers. According to Al-Farabi, both the Prapdaad the philosopher,
both led by divine light because they possessedeptiiat was connected spiritually with Intellect d®that each of its

policies was nothing but divine wisdom.

Al-Farabi's thinking about leadership is interegtio study, not only based on his character but because
his political thinking has been recognized as thmsighat go beyond his time. The philosopher frorangoxiana
formulated comprehensive political thought morentreny other Muslim philosopher. Yamani described tivo
features of Al-Farabi. First, Al-Farabi was a Muslphilosopher far excellence. Political thinkingvdeped by other
Muslim philosophers after Al-Farabi did not move achurom Al-Farabi's thinking. Muslim philosopherscé as lbn
Sina, Al-Razi, Al-Thusi, even philosophers from etheligious circles such as Maimonides, Ibn Gdbadmitted that
Al-Farabi's political philosophy was difficult taugpass. Second, Al-Farabi is considered successfatcommodating
Islamic teachings into the body of classical plufasy. Third, although it is a reflection of mediktlinking, Al-Farabi's

political philosophy contains modern, even conteraponotions (Yamani, 2003).

The writing of Al-Farabi's political epistemology expected to have benefits, both theoretically @nadtically.
Theoretically, it is expected to enrich the persipecon Al-Farabi's thinking. It is practically expted to provide direction
for the development of political science which regented as a course in Islamic universities. lditaxh, it is also
expected to be able to contribute to political ace practitioners in carrying out science developt&forts in this
field. The writing structure is classified into @dussion of the background of Al-Farabi's polititiinking, the

concept of leadership, and the concept of leadprishAl-Farabi's political epistemology.

Impact Factor (JCC): 5.8487 NAAS Rating 3.17



Epistemology of Islamic Political Leadership in the Al-Farabi Emanation System 27

METHODS

This research has a qualitative character usingrijpdata. The method used in this study is arrpnétive analysis with
content analysis techniques, namely analyzing éxéstof works related to Al-Farabi's thinking, baththe form of
primary data and secondary data. The primary dateice is obtained from Al-Farabi's text on epistEgyp while
secondary data sources are data related to tharcestheme. The research step is done by readiagsifying data,

analyzing, systematizing, then formulating Al-Faisphilosophical thinking related to Islamic pw#l theory.

RESULTS AND DISCUSSIONS
Background of Al-Farabi's Political Thought

In the history of Islamic philosophy, Al-Farabikisown as the Second Teach&khu'alim Al-tani) after Aristotle Al-mu’allim
Al-awwal)). The title was given because of the success #fafdbi in understanding the thoughts of Aristatiee of the great
Greek philosophers. Al-Farabi did not only buil@tiad of topic that would become the focus of Isleqhilosophy over the
next few centuries but he also played a largeipaniproving vocabulary. Al-Farabi provided a thetical basis for the study
of logic in Islamic philosophy. Al-Farabi spent niuef his life in Aleppo and was instrumental inadggishing a philosophy
curriculum, writing many texts on Plato, Psycholpggience, music, and political philosophy. Al-Faria known as a simple
figure. But the story of his true life is not mu&hown. According to history, Al-Farabi often conigated obtaining

philosophical theories (Leaman, 1999).

It is important to note that Al-Farabi did not lie a political, social and thought situation whqmewver was
centralistic as in the time of Al-Ma'unun and Al-Mashim. In the history of the Abbasid dynasty,Farabi lived during
the decline of the dynasty (Al-Jabiri, 2003). Ma@daarabi pointed to a period of great developmarthe religious and
political fields at once. This period is a periddirsstability and change (Netton, 1992). Howevars tsituation seems to
have helped build Al-Farabi's identity as a Mustimlosopher and scientist as demonstrated by liatgvorks in various
fields (Iswahyudi, 2012).

Given Al-Farabi's popularity in the tradition ofdmic philosophy is very high, it is unfortunatettihere is very
little information about his life history (Nasr &laman, 1996; Netton, 1992). But what is certaithas his thoughts are

original thoughts that go beyond the philosophéi®ights of Muslims or even non-Muslims.

Al-Farabi's full name was Abu Nasr Muhammad ibn Biwimad ibn Tarkhan bin Uzalagh Al-Farabi. He wakik c
of a general of Turkish descent, born in Wasijmalsarea near Farab (Utrar) Transoxiana, arout®d/7 (Yamani, 2003).
Al-Farabi's childhood was spent in Damascus, tlye where he formalized his philosophical tendendigsreading
philosophy books. Then he was sent to Baghdadchdrcity, he met with prominent teachers at the tiike Matta and
Yuhanna who guided him to the study of logic (Fakhi987).

His move to Damascus was roughly in the year 33@4% AD). In the city, he became acquainted withf Sa
Al-Daulah, Sultan of the Hamdan Dynasty in Alepptss introduction to Saif Al-Daulah described perabpiety as
well as his social piety. The big allowance giventbe Sultan to Al-Farabi was only used to fulfi ldaily needs, the
rest he shared with the poor and for the benefiioofal charity in the cities of Damascus and Ategpoth of these cities
are cities where Al-Farabi lived in a shift for aibden years. The two rulers of this city had a baldtionship, Saif Al-
Dawlah then invaded Damascus by including Al-Far@#sution, 2002). Based on this information, ikigown that

the country which was known intensely by Al-Faralais the Saméaniyyah dynasty and the Hamdaniyah tyrias330
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H (941 AD) he moved to Damascus. Here he got a gosdion from Saifudaulah, the Khalifah of the Han dynasty at
Hallad. he settled in the city until his death B¥3AH (950 AD) at the age of 80 years (Azizi, 2015)

Al-Farabi took basic education at Farab to studyrgnar, literature, religious sciences (especiéiydcience of
Figh, Tafseer, and Hadith), and basic artistry #nedQur'an in a relatively short time. Soon he ndoeeBukhara which at
that time became the intellectual and religioustreenf the Samani dynasty to deepen the knowleddégih and other
sciences. The judge's position he obtained indityswas abandoned after learning about the existerf a teacher who

taught philosophical sciences (Soleh, 2008).

Al-Farabi studied logic to a Christian scholar ndnvaihanna ibn Hailan (d. 910), in addition to stungyat Abu
Bisyr Matta (d. 940). Because the Baghdad scho@sewhe main heirs of the philosophy and medicaditions of
Alexandria, Al-Farabi's relationship with his teach formed one of the earliest links between Gielelosophy and the
Islamic world (Nasr & Leaman, 2003). His ability saaderstand logic is so extraordinary that he camediately surpass

Matta, a famous logician in Baghdad and the easstamic world (Fakhry, 1987).

Al-Farabi is a prolific writer. Yamani mentions &arabi's works numbering more than one hundred eSaarces
write about seventy titles (Yamani, 2003). Howevers very unfortunate that most of the work isngo Al-Farabi's work
includes a review of Aristotle's works, logic, piot, and music. His works in the field of logiccinde comments on
Analytica Posteriora, comments on Analytica Primamments on the Isagoge, comments on Tipica (btagsd VIII),
comments on Sophistica, comments on De Interpogtatomments on De Categoriae, a treatise on Uneddudand
Existential Premises, and a treatise on Propositamd Silogism-Syllogism Used in All Sciences (Fgki1987). The
physical and cosmological treatises discussed blyadhbi are De Caeolo, Meteorologica, Books on kilse De Plantis,
De Anima, about Health and Disease, De Juventuizeéctute, De Longitudine et Brevitate Vitae, D& ¢t Morte, De
Sensu et Sensibilibus, and De Motu Animalium (FakhB87).

Some of Al-Farabi's other works that can be savedAd-Jam'u bayna Ra'yay Al-Hakimayn Aflathun wa
Aristhu Tahqiq Ghardh Aristhu fi Kitdb ma Ba'da Rtabi'at, Syuruh Risélat Zaynun Al-Kabir Al-Y(OnaAi-Ta'ligat,
Risélat fl ma Yajibu Ma'rifat Qabla Ta'allumi AldBafat, Kitab Tahshil Al-S&'adat, Risélat fi ItsbtMufaragat,
'Uy0n Al-Ma'il, Ard" Ahl Al-Madinat Al-Fadhilat, Ish 'Al-'UIGm wa Al-Ta'rif bi Aghradiha, Maqalat a'ani Al-'Aql,
Fushsh Al-Hikam, Risélah Al'-Agl, Al-Siyasat Al-Madiyat, Al-Mas"il Al-Falsafat wa Al-Ajwibat 'anha&l-Ibanat' an
Ghardi Aristo fi KitdbT ma Ba'da Al-Thabi'at. Al-tab Al-M{siga Al-Kabir, Ahk&m Al-Nujam, Al-'UIOm Al-Madani,
Fushdl Al-Madéani, Kitab Al-Huruf, Al-Alfazh Al-Must'm fi Al-manthig, and Al-Jam ' Al-Farabi's comm&mdre
comments on Aristotle’'s Organon and loose treatis@sments on Aristotle's Isagoge Porphyry, Rhetarid Poetics,
and great comments on De Interpretation (Nasu2®2; Yamani, 2003; Nasr & Leaman, 2003). From ¢hasrks,
which are closely related to his political thinkiage Siyasat Al-Madaniyat, Al-GUIOm Al-Madani, FushatMbdani,
andArd' Ahl Al-Madinat Al-Fadhilat

Epistemology of Islamic Political Leadership and AlFarabi's Emanation System

According to Al-Farabi, humans are social. Humaasdto live in a society and work together, helgheather to achieve
their life goals, namely happiness. Judging fromgize, the community is divided into two, the ngnperfect society that
takes the form of urban society, compatriots, dwedlargest community consisting of several natibas work together, and
the society is less than perfect, for example,rarmanity or a rural community (Dahlan, 2003). In pditical thinking, Al-

Farabi focused more on the study of the city comtypi¥amani, 2003).
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His thoughts on the city community are containedismybook "Main City" (Al-Madinat Al-Fadhilat). The main
city in his writing refers to cities where peopl®nk together to achieve a common goal, which igabtrue happiness.
The city is characterized by the cooperation dbfelcommunity members. Everyone needs someond@iseet certain
needs in his life, as his expertise in certainghiis needed by others. Society is a system wiaate @mponent becomes
a requirement for the integrity of the system. Tharacteristics of the community in the city argejparable from the role

of the leader.

The main city is a city whose leaders master varisuiences so that they have the ability to unaedst
everything they have to do, be able to guide sb fileaple are able to do what they are told to bedgable to utilize
people's competencies, able to determine, defimd,direct these actions towards happiness (Yan2@i3). Thus, the
leader's main focus is seen from its consistenagffiorts to realize this goal. Leaders must be sbeist in guiding and

showing their citizens to stay on the path to hapgs.

In a country, the most important thing is the leadecording to Al-Farabi, the leader must be thestrsuperior
person both intellectually and morally. Leaders ihasve personality qualities such as smart, goochang, sharp mind,
love of knowledge, moderate in terms of food, driakd sex, love of honesty, generosity, simplicibye for justice,
courage and courage, physical health, and fluepeglsng. In addition, the leader must have prophgtiwer, that is,
having a Mustafa mind so that he can communicath vdason 10. Thus, the most suitable for beingaadr is the
prophet. If not, then it is replaced by someone whaonsidered to have the character of a prophgthdosopher
(Nasution, 2002).

The study of Islamic politics originated from théassical division of Islamic philosophy into thetical
philosophy (Al-hikmat Al-nadzariyyat) and practigailosophy (Al-hikmat Al-‘amaliyyat). The first l&tes to something
as it should, and the second relates to somettgngia (Yamani, 2003). Both are closely relatdwadretical philosophy
serves to guard the reflection of practical phifdso In this way, the study of philosophy is alwayspired by themes in
theoretical philosophy, which are uluhiyyah, hunsgnand pay attention to the position of humanth@ir presence with

God and nature.

On that basis, the study of Islamic political pedphy always rests on the sunnatullah in whichetlage humans
as agents of the earth's prosperity as God mandi@tedAs an implication, humans must prosper theheiato a single
uluhiyah system. It can be said that politicaleefion in Islam reflects psychological, prophetilthiyah thinking, which
operates in nature as a mirror or tajalliyyat ofdGas will be seen in Al-Farabi's political epistdogy regarding

leadership.

Al-Farabi's initial source of political thought t®idown to the thoughts of Plato and Aristotle. then
perfected it so that it became a complete and ceh@rsive thought compared to the ideas of the raignitiator.
Plato only proposed five forms of state with theabdmodel of the aristocracy, and Aristotle onlyt farward three
forms of ideal states with three opposite formsakighile, Al-Farabi suggested an ideal city that wastrasted with
the nine opposite forms of the city. What bringssth three thoughts together lies in the principleirtue and the goal
of the leader with his community, namely achievinge happiness. Another similarity is, both Platwistotle, and

Al-Farabi, the three of them view democracy asranfof state that is not good.

The main characteristics of the ideal city are lbseathey are led by prophets or philosophers wtib bloare

the same vision of truth. Both of them gained divinspiration. In the prophet, the abundance ofwkadge is gained
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through the power of imagination besides his miftiile the philosopher accepts it after he is ablenaximize the highest
potential of his mind, namely reason musdafHowever, the closest source of inspiration fothbis the same, namely
Intellect 10 or the Angel Gabriel. Therefore, theasure of truth, the purpose of happiness, anbatbis of state management
are all uluhiyah. Philosophically, a rational expddéion of the possibility of communication betwesefigure who has
had a mustafl intelligence with reason 10 and by itself expsaithe inevitability of the existence of a divine

sovereigntybased government can be found in Alsiarahinking about emanation.

Al-Farabi's emanation structure necessitates thtesce of a purely metaphysical reality, a realityich in itself
is metaphysical but is related to physical realapd purely physical reality. The existence of ¢hésree objects of
knowledge can be clearly known. There is a purestaphysical being, namely God who, because of bsemial
purity, do not think of Him at all except thinkingbout His perfection. There is also a metaphysficah on him
because it has a root derivative that is continuech God, namely the realization of reason stamasnfthe first sense
to the tenth sense. This reason becomes a ratieaabn for the actuality of purely empirical fornssich as earth

and other planets.

Overall, the reality is described by Al-Farabi kiehically starting from God as the cause of thisterce of
another being, angels who are immaterial formsest&ll bodies or celestial bodies, and earth objéiartanegara,
2003). God occupies the highest hierarchy in thectiire of existence because God is the cause afydning that
exists. While other than God, it only plays a dative from God.

The hierarchical view of the reality of this fornredomes a rational basis for the management oftsires in
society. Thus, the stratification of the peopléeliectuals, the rich, and so on, in the structifra society is natural. In this
way, the main city builds position formation inteusture based on the potential and capacity di eatividual in the structure.
The leader groups the community based on competenbased on their natural inclinations and basetthe habits of character

that they have formed (Yamani, 2003).

If the people are grouped based on their capadslithen the leader starts the continuity of theviies of its
citizens so that each individual consistently waaksording to his field of expertise. This commitrhand consistency
will create a harmonious social situation becausdggsionalism is a part of the regulation thautags sustainability in
the structure. If every element in a system hageplds function properly then the common goal Wl easily achieved. The

harmonization of each sub-system basically retetké reliability of a leader who regulates it.

Leadership ratings for each association are netwlegh and coordinate cooperation. Everyone haifferent
capacity to lead. The value and level of sophisiicaof each function or skill displayed by someasations are not
the same as the entire association. Thus, relabiehseen parts are not only horizontal or pardllel also vertical or
hierarchical. The higher the hierarchical structofe person in the association, the higher théaarity he holds. At
the same time, the higher the hierarchical levkeg more effective the implementation of its funoBo These
competencies are related to the amount of respibitithey bear. In other words, he controls broadabordinate

functions so that the risk of imperfection is gexatyamani, 2003).

As an implication of the formation of an ideal fation in a city, the function leader is the managddre main
purpose of this management is to eliminate the thémlys that might arise so that all elements ofietgcachieve
happiness. Every city element is aware of its pasitfunction, and consequences in an associatibichvrequires

linkages and harmony that are actualized in thenfof cooperation.
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The hierarchical position in an ideal city is bwilithin the framework of the effectiveness of aefrig common
goals, namely achieving happiness, not based onhaeacteristics of its existential substance. guthslly, all elements
of society are equally important. If one elementrissing, the guiding element for example, then dabsociation will
experience an existential crisis. The grouping aionind a rational placement position in the agstion structure. From
there it will be known as the most appropriate fmsiin the association hierarchy as a guided leadeurely guided.
This hierarchical formation in the main city is, farn, a miniature of reality as illustrated in BP&rabi's emanation

structure.

Al-Farabi's emanation theory states that the fledegation from "the First" is the other first. $hs a logical
consequence of the impossibility of issuing a Tdtose from Yang One must be one too. From thetfissebundance of
the second, from the second abundant to the thind, so on (Al-Ahwani, 1997). The first is Allah tke true one
(Kartanegara, 2006). This explanation is the matgimal description of the principle of monotheisased on a philosophical

point of view.

As a consequence of Al-Farabi's portrayal of Goteason, the delegation to the following sensascdsnsequence
of the thought process. From God, there is abundssion because of the principle of His onenesterins of form and
nature, the First Intellect is very close to Godhefl the First Intellect is formed, the potential @versity is formed
because the First Intellect, besides thinking ofdGalso thinks of himself. Thus, the first intetld@as two types of
principles. The first is the principle of oneneBbe second is the principle of diversity, becafraen the results of thinking

about him as an object of non-God, there arisadivbjects. The principle applies to the next reastil 10th reason.

The process of thinking in the structure of the eatimn can translate the pattern of relations icoantry.
Individuals in structures have both vertical andizemtal relationships. At the macro level, verticelations are
characterized by the process of individual intelfige with God as the holder of essential sovergigiile horizontal
relations refer to the relationship of individutdsother individuals in the structure. While at thiro-level, vertical relations
refer to the relations of each sub-structure (legdé@ed, guided) with the main leader. Becausddader holds the pace of
government based on divine knowledge, he obtaiadiehce rights from the people he leads. This @pediright, if viewed
structurally, because of the position of the leadethe top position in a country. Emanatively, fhesition of the leader

ranks closest to Intellect 10.

The interrelation of material objects with immagérentities in the process of emanation can be $eBn
immaterial forms which are described as the reafba.material forms which are inevitably abundaanf the first sense
to the tenth sense, if the material existence parsged, then there is only an immaterial beingctvhis nothing but
reason. This is so because the manifestation @&siéence is a delegation from the immaterial. e, all forms are
the same, the existence of a hierarchy in the progEemanation is not seen from the nature ébita but from the level of

existence from the aspect far or close to the sbaf@manation.

The head of state led by a prophet or philosophectfons as a teacher and educator for the comgnieit
leads. This society resembles all nature governedsbd (Dahlan, 2003). The head of such a statda@shighest
authority who functions as a lawgiver. The leadss policies for the community on the basis of mévinspiration. In
addition to having physical, mental, and soul petit, they have perfect expertise in theoretical practical wisdom

in governing or politics (Yamani, 2003).
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Based on the description of the emanation theoovebthe epistemology framework of Al-Farabi's pcdil
leadership can be seen from the way leaders ac@nie/ledge or processes of intellect. Intellectatated to the
process of intuitive understanding to achieve ttandent truths and work based on emanations froomeabo that it
cannot be wrong. With this, intellect is distingueésl by ratio. The ratio is related to discursivienking that works
based on data originating from the senses, botletternal and internal senses. Types of data tleanat free from
errors because the data captured by the sensestdsnguaranteed the truth. Al-Farabi adhered écelistemology tool
of universal reason as the reason which playseaimatonstructing the exact science (m ilm Al-yaguhich is protected from
error. In this case, reason requires the strenuihaacuracy of the burhans epistemology which stmsif valid, inevitable,

primordial generalities which are believed by hugyamd which are inevitably known to reason (Alkda003).

In Islamic philosophy, the reason is classifiedipractical reason and theoretical reason. Theateteason
plays a role in acquiring the right knowledge. Ih-Farabi's perspective, reason has three levelsielyapotential
intelligence, actual intellect, and acquired ingglhce (Davidson, 1992). Potential reasaAh‘'&ql Al-hay(lan) is a mind
that has readiness or the potential to perceienatthings. Actual reason or habitual reasAhdagl Al-munfa'i) has
been able to think about rational concepts throdgép reflection or reflection because they alreealytain rational
objects so that their minds have reached perfeclibe intellect must occupy the highest hierarahyhie level of reason
because it is free from matter and its existenosecto the Active Mind. Reason must be perfeciepédn of the mind and is
in readiness to accept the pure forms bestowed diiweA Intellect (identified with the angel GabrieQudging from its
characteristics, theoretical reason plays a roteaéracquisition (knowledge) of truth. In the pexdpre of islamic philosophy,
true truth only belongs to allah. Therefore, thintkiright is thinking that makes the soul tend todG@®wner of truth)
(Widiawati, 2017).

On that basis, the reason mustafad (read: reasmegged by the leaders of philosophers) does quiteea source
of reference through analogy, does not requireiratspn, or a teacher who transfers knowledge bezaeason already has
basic assumptionsnugaddat Al-awa’)l namely the principles of reason that become tmsbof knowledge that can be
known inevitably, the principle that becomes tlatstg point of the process of argumentation (iatjdoy compiling giyasat
burhaniyah as the basis of the building of exaigtnee. The general principle that directs the lstidurhani process is the
principle of causality in relation to the principé identity. With this, knowledge of cause anceeffis definite knowledge.
This knowledge is the most important knowledge beeait will lead to knowing the "First Cause" arftk tnoblest

knowledge, namely wisdom (Al-Jabiri, 2003).

This power possessed by reason is inseparable tiiermvolvement of Intellect 10. The 10th reasots a&s the
reason for the actuality of human thought. Al-Fareted the analogy of sunlight to explain reasomvafk on human reason.
When in darkness, the potential to look at theigyell potential. When the light comes, the surkesathe potential to see the
eye actual. The colours that are originally objects seen to potentially be seen in an actual &ggs that were previously
potential vision become actual vision. Potentidbars are analogies to potential rational objettisn become actual rational

objects because of the actualization of activdiéate(Davidsn, 1992).

With this, the argument that the main leader hagna that can achieve the ultimate truth can bdaged well. The
power of human reason basically does not stancealdamans can think of rational concepts whosé tvatues cannot be
doubted because of the actualization of Intell€ctldtellect 10 itself, as is known from a serié®manations, obtains power

from God. In other words, the highest achievemé&htiman reason is the ultimate truth, which is imgthbut divine truth.
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CONCLUSIONS

The concept of leadership in Al-Farabi's thinkisgcontained in his idea of the main city where lgeder is the most
superior figure both intellectually and morally sides having prophetic power. Prophetic power iestjon is the ability
to communicate with reason through its muistafeason. Philosophically, a rational explanatidrthe possibility of
communication between a figure that has had madstatelligence with reason 10 and by itself expdaihe inevitability

of the existence of a divine sovereignty-based gowent can be found in Al-Farabi's thinking aboubeation.

The thought of Al-Farabi's emanation is understimdwo meanings. First, underlying the management o
structures in society rationally and the formatmfideal formations in society, to create harmonythe body of the
structure as well as to run and coordinate coojerat two relationship patterns, vertical and kontal. In this case, the
leader has the right to be obeyed as a consequérie peak position in the State and his closesttipn with Intellect
10. The leader acts as a teacher and educator eeldohim like all nature arranged by God. Secoraljdes establish
policies on the basis of divine inspiration. Emémat leader knowledge is achieved through an imieiintellectual
process to achieve transcendental truths that gsotteough emanation from above so that it caneotviong. This
certainty of the truth of knowledge in prophetiaders is seen from the potential of the reasorshe the prophetic leader
has acquired intelligence, the highest level ofoean the human hierarchy of theoretical reastis power possessed by

reason cannot be separated from the involvementelfect 10 as a mediator of the actualizatiomafan reason.
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