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THE EDUCATIONAL PHILOSOPHY OF AL-FARABI:
A LINGUISTIC-PHILOSOPHICAL ANALYSIS
OF “VIRTUE”, “HAPPINESS”, AND “CIVIC ETHICS”

Al-Farabi, one of the foundational thinkers in Islamic philosophy, developed an educational vision
deeply rooted in Islamic teachings and influenced by Aristotelian thought. He views the human being
as a creation of God, destined to return to Him, and believes that virtue is not innate but acquired
through education and conscious effort. Since perfection is not present at birth, it must be cultivated;
therefore, education is a central tool for achieving both personal fulfillment and moral excellence.
According to Al-Farabi, the path to human happiness involves a clear understanding of what happiness
is, a desire to pursue it, and the will to act upon that desire. He distinguishes between two essential
methods for developing virtue: fa'dib — <« (discipline), which focuses on nurturing intellectual or
theoretical virtues, and ta'/im — al=3 (instruction), which supports the growth of ethical and practical
virtues. These processes, he argues, must be carried out within a socially guided, morally sound
community. Although some aspects of his philosophy may seem idealistic or aspirational, Al-Farabi’s
framework emphasizes the transformative power of education and the essential role of society in
shaping the virtuous individual. This study examines his classification of virtues, the significance he
attaches to civic life, and his belief in the human capacity for moral development. Using textual
analysis of primary Arabic sources and comparative insights from Greek and Islamic traditions, the
research affirms Al-Farabi’s enduring relevance in contemporary debates on ethics, education, and
human potential.

Keywords: Al-Farabi, happiness, virtue, education and training, islamic philosophy, civic ethics.
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OA-DapabuaiH, 6inim 6epy comrocodmscoi:
«i3riAik», «6aKbIT» XKOHE «a3aMaTTbIK, 3TUKA» YFbIMbIHA
TiAAIK-hMAOCOUAABIK TarAQY

Mcaam praocomscbiHbIH HEri3iH KaAayLibl OMLWbIAAAPAbIH, 6ipi — 96y Hacbip aa-Dapabu
e3iHiH 6iAIM 6epy >KYMEeCiH MCAaMABIK, iAIMAEpre cyiieHe OTbIpbir, APUCTOTEAbAIH OW-TiKipAEPHIiH
bIKMaAbIMEH KaAbINTacTbipraH. OA apamMAbl «KapaTyuiblHbiH, >KapaTKaHbl» A€M TaHbIM, OHbIH, TYMKi
MypaTbl ©3iH >apaTkaH «KapaTylublFa KaiTa opaAy» Aen TyciHaipeai. Oa-Dapabuaid nikipiHiue,
i3riAik — apamHbIH, 60iMbiIHAA Tya 6iTKeH, GOAMBICbIHAH GepiAreH Kacuer emec, apam 6aAacbl OHbl
Topbre MeH CaHaAbl SPEKET apKbiAbl MEHrepeAi. AAam GaracbiHbIH, «KEMEAAIAIK» KabiAeTi oFaH Tya
6iTe ToH HOAMANTbIHAbIKTAH, OFaH apHaiibl TopOMEAeHy apKbiAbl XXeTyi Thic. OCbl TYpFblAAH aAFaHAQ,
6iAiM Bepy — >KeKke TyAFaHblH KEMEAAEHYI MEH MOPaAbAbIK TYPFbIAAH >KETIAYiHiH 6acTbl KypaAbl
6GOAbIN TabblAAADI.

96y Hacbip aan-Dapabu apam 6akbITbiHA SKETYAIH >KOAbI — aAAbIMEH 6aKbITTbIH MBHIH anKbIHAQY,
OFaH YMTbIAY HMETi MeH COA HUEeTTi XKy3ere acblpyfa AereH epik Kyli ekeHiH aTan kepceteai. OA
i3riAIKTI KaAbINTACTbIPYAbIH €Ki Herisri oAiCiH amkbiHAAMAbL: GIPIHLIICI aAaMHbIH, 3USTKEPAIK opi
TEOPUSALIK, i3ri KacueTTepiH AambiTyFa OGarbiTTaAFaH «7oamb — —wbn (Topbue; Topbue 6Gepy,
TopbureAey), aA EKiHIIICI aAaMHbIH 3TUKAAbIK, >KOHE TaXKipnbeAik i3ri KacMeTTepiH >KeTiAAIpeTiH
«TabAMM — a2 (OKBITY; BiAIM Bepy, yrperTy).

OA-Dapabuaid, narbiMAaybiHILA, OYA YAEpiCTep KOFamAblK 6GakplAayFa HEri3AEAreH >KoHe
MOPaAbABIK, TYPFbIAAQH CayaTTbl KOFaMAQ >Ky3ere acbipbiAybl KaxkeT. OHblH, Kenbip hUAOCODUSIAbBIK,
YCTaHbIMAAPbl MAEAAUCTIK HEMECEe YMTbIAbICTbIK CUMaTTa OGOAbIN KepiHreHimeH, aA-Dapabuain
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TYXbIpbIMAAMacbiHAQ  GiAiM - GepyAiH  TypAeHAIpywi Kywi MeH i3ri >eke (Kemen)
KQABINTACTbIPYAAFbl KOFaMHbIH MaHbI3AbI PEAiHe 6aca Ha3ap ayAapTaAbl.

bya Makanapa aa-Mapabuain i3ri KacMeTTepAl XIKTey KarMAaAapbliH, OHbIH a3aMaTTbiK emipre
6epeTiH MaHbI3AbIAbIFbIH JKOHE aAAMHbIH aAaMrepLLiAiK (MOpPaAbAbIK) TYPFblAQ AaMy, KEMEAAEHY
KabiAeTiHe AereH CeHiMi fbIAbIMM HEri3pAe KapacTbipbiAaAbl. 3epTrey 0GapbiCbiHAA apab TiAiHAETI
TYMHYCKA AEPEKKe3Aep MOTIHAIK TaAAdy apKblAbl CapaAaHblif, rpek >KoeHe McAaM (PUAOCOMUSIABIK,
ASCTYPAEPIMEH CaAbICTbIPMaAbl TaAAQy >KacayFa TaAMbIHbIC >KacaAaabl. OCbIHbIH HOTUXKECIHAE,
Kasipri 3amaHfrbl 3TWKa, 6iAiM Gepy >koHe asaM 6aAacbiHbiH 9AeyeTi (MYMKIHAIKTEpi) Typaabl
nikipranactapaa 96y Hacbip aa-Dapabuain aintkaH Ty>XbIPbIMABI OR-NiKipAepi KyHi GyriHre aeiiH
©3iHiH ©3EKTIAIrH caKTan OTbIpFAHAbIFbI aliFakTaAaAbl.

Ty#in ce3aep: an-Papabu, 6akbIT, i3riaik, Giaim xkeHe Tapbue, ncaam hUAOCOpUSICHI, a3amMaTTbIK,
3TUKa.
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®durococpms obpasoBarHms arb-Papabu:
AMHIBO(PUAOCODCKMIT aHAAU3 «A0OpOAETEANN,
«CYACTbSA» M «IPAXKAAHCKOM STUKU»

Anb-Dapab — OAMH M3 OCHOBOMOAOXHMKOB MCAAMCKOM hmaocodum — paspaboTan CBOIO
006pa3oBaTEAbHYIO KOHLEMUMIO, TAYBOKO YKOPEHEHHYIO B MCAAMCKMX YUEHMSIX U HAXOASLLYIOCS MOA
BAMSIHMEM  ApUCTOTEAEBCKOM MbICAM. YeAoBeka OH paccmaTtpuBaeT Kak co3paHue bora,
npeAHasHayeHHoe K BO3BpalleHMio K cBoemy Teopuy. Mo mHeHuio aab-Dapabu A0O6poseTeAb He
SBASETCS BPOXAEHHbIM KAueCcTBOM, a NpuobpeTaeTcsl MoCPeACTBOM BOCTMTAHUS U CO3HATEAbHbIX
ycuAnid. NTOCKOAbKY COBEPLUEHCTBO HE AQHO OT POXKAEHMS, ero HeOHX0AMMO B3palliMBaTh, UTO AEAQET
obpaszoBaHue OCHOBHbIM WHCTPYMEHTOM DAS AOCTUXKEHUS Kak AMYHOCTHOTO
CaMOCOBEPLLEHCTBOBAHMS, TaK M HPABCTBEHHOIO COBEPLLEHCTBA.

CoraacHo aab-Mapabu, NyTb K YEAOBEUECKOMY CHACTbIO 3aKAIOHAETCS B YETKOCTU MOHUMAHMWS ero
CYyTM, B CTPEMAEHUU K HEMY M B HAAMUMM BOAU AAS peaAm3daumm 3Toro crpemaeHusi. dDuaocod
pa3sAMuYaeT ABa OCHOBHbIX criocoba paseuTms aobpoaeTeam: 71aamb - <& (BocnuTanue),
HarpaBAEHHbI Ha (DOPMMPOBAHME MHTEAAEKTYAAbHbIX M TEOPETUUECKUX AOOPOAETEAEN, U TaAMM —
2l (0BGyueHMe), COAENCTBYIOWMIA Pa3BUTUIO ITUUECKUX M MPaKTUYecKnx AobpoaeTeaeit. o ero
MHEeHMIO, 06a 3TM Mnpouecca AOAXKHbI OCYLIECTBASITbCS B YCAOBMSIX HPABCTBEHHO 3A0POBOrO U
COLMAAbHO OpraHM30BaHHOrO obLecTBa.

HecMoTps Ha TO, UTO HeKoTopble acnekTbl pruaocodmmn arb-Mapabut MOryT BOCMIPUHMMATBLCS Kak
UAEAAUCTUYECKME WMAM  YTOMMYUECKME, €ero KOHUEMNuUMs MoAYEPKMBaAeT npeobpasyiolyto  CUAY
06pasoBaHu1s 1 KAIOUEBYIO POAb 00LLECTBa B POPMUPOBAHUM AOBPOAETEABHON AUUHOCTH.

HacTosluiee unccaepoBaHMe paccMaTpuBaeT ero  KAaccudukaumio A0OBpPOAETeAelt, 3HaueHue,
KOTOpOe OH MNPUAAET OOLIECTBEHHOM >M3HWM, a TakXXe ero Bepy B CroCOGHOCTb YeAoBeka K
HPaBCTBEHHOMY pPa3BUTHIO. [TOCPEACTBOM TEKCTYaAbHOrO aHaAM3a MEPBOMCTOYHMKOB Ha apabCKOM
93blke M CPaBHUTEAbHOIO M3YYeHUs FPeyveckmx U MCAAMCKMX TPaAMLMIA AOKa3blBAaeTCS HeM3MeHHas
aKTyaAbHOCTb Maer aab-Dapabu B COBPEMEHHbIX AMCKYCCUSIX 06 3TUKe, 06pa3oBaHMU M PacKpbITHM
YeAOBEYECKOro NoTeHUMaAa.

KatoueBble caoBa: am-Dapabu, cuactbe, AOOPOAETEAD, 0OYUEHME M BOCTIMTAHUE, MCAAMCKast
draocodmsl, rpaxkAaHCKas 3TUKA.

Introduction

Since ancient times, beginning with Greek
philosophers, the role of ethics and education, as
well as their interrelation, has been a subject of
philosophical inquiry. However, only a few
thinkers — among them Abu Nasr Al-Farabi — have
succeeded in harmoniously integrating divine
principles with rational investigation. By
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synthesizing Islamic theology with Aristotelian and
Platonic  thought, Al-Farabi reconceptualizes
education as a purposeful journey aimed at the
attainment of genuine and lasting happiness — a
path achievable only through the deliberate
cultivation of virtue within a just and morally
upright society.

Contrary to deterministic or essentialist views
on human nature, Al-Farabi maintained that moral
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perfection is not innate but must be nurtured
through conscious effort, rational guidance, and
sustained practice. In his view, every individual
possesses free will in choosing whether or not to
act. If a person intends to act, but that action is
strongly condemned by society or contradicts
societal norms of intellectual and ethical
development, the person may refrain from it. This
underscores the crucial role of moral education and
upbringing in shaping human behavior.

This research article explores Al-Farabi’s dual
approach to education, encapsulated in the concepts
of ta’dib — <35 (moral and intellectual discipline)
and fa’lim — ~25 (structured instruction). It further
examines the philosophical foundations of these
concepts and their relevance within contemporary
discussions on ethical education.

Al-Farabi’s perspective diverges from classical
models such as Platonic idealism, which considers
virtue an inherent form. Instead, he emphasizes the
concept of fitrah — a natural disposition that is
flexible and requires active cultivation within
social and moral contexts. His classification of
virtues — intellectual, deliberative, ethical, and
practical — reflects Aristotelian structures, yet it is
deeply intertwined with Islamic values, particularly
monotheism and the ultimate goal of drawing
closer to God.

Although some scholars have critiqued Al-
Farabi’s idealism, especially regarding his concept
of the "Virtuous city", they recognize that his
emphasis on moral habit formation aligns with
modern understandings of behavioral psychology.
Recent academic works (e.g., Rabbani, 2021) have
highlighted the tension in Al-Farabi’s thought
between the wuniversality of fitrah and the
acknowledgment of individual variability, offering
a nuanced contribution to the ongoing nature versus
nurture debate.

The ideas presented in Al-Farabi’s extant
treatises remain highly relevant to contemporary
society. Issues such as the nature and value of the
human being, life’s purpose, modes of existence,
education, ethics, happiness, virtue, and the
necessity of peaceful coexistence and mutual
understanding in society are central to both his
works and current discourse.

Key societal matters — including human
behavior, moral education, the understanding of
virtue, the principles of justice, and related
concepts — are thoroughly addressed in Al-Farabi’s
works, such as Attainment of Happiness, The

Virtuous City, and his socio-ethical treatises.
Furthermore, the development and formation of the
"Perfect man" are elaborated within The Virtuous
City.

Al-Farabi consistently affirms that humans
cannot live isolated from society; rather, the
surrounding environment directly influences a
person’s attainment of happiness and self-
perfection. His pathway to happiness contrasts with
that proposed by later medieval philosophers like
Ibn Arabi and Rumi, who emphasized mystical
isolation as a route to perfection. In contrast, Al-
Farabi Dbelieved that personal perfection is
achievable only through active social engagement
and collective development.

Nonetheless, the fact that Al-Farabi neither
criticized the Sufi tradition nor refrained from
incorporating Sufi elements into his writings
suggests an area worthy of separate scholarly
investigation.

Literature review

Numerous scholarly works have been written in
various languages on the pedagogical views of Abu
Nasr Al-Farabi, particularly concerning teaching,
education, learning, and upbringing.

To briefly summarize, these include a range of
studies and publications dedicated to the analysis of
his ideas, among which are key monographs,
journal articles, and scientific reviews in Kazakh,
Russian, Arabic, English, Turkish, and Persian.

In Kazakh, Absattar Derbisali. Al-Farabi and
Spiritual Heritage — Almaty: Dauir, 1998.,
Mukhammedzhan Tynyshbaev. Al-Farabi’s
Pedagogical Views // Ulagat (Pedagogy Journal),
2006, No. 5, Kudaibergen Zhubanov. Al-Farabi
and Kazakh Pedagogy // Pedagogy and
Psychology, 2011, No. 4. A.T. Myrzabekova. The
Role of Education in Al-Farabi’s Philosophy of
Knowledge // Bilim (Education), 2019, No. 2.
Sh. T. Taubaeva. Pedagogical Concept of Al-Farabi
// Bulletin of Al-Farabi Kazakh National
University. Series ‘“Pedagogical Sciences”, 2020,
No. 1 (62), pp. 4-20.

In Russian — Baimurzyn, M. Problems of
Pedagogy in the Scientific Heritage of Al-Farabi /
M. Baimurzyn // Proceedings of the Academy of
Sciences of the Kazakh SSR. Series of Social
Sciences. — 1978. — No. 3. — P. 70-75., Kobesov,
N.N. Problems of Education in the Doctrine of Al-
Farabi // In: Problems of Spiritual Culture of
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Kazakhstan. — Almaty, 1987., Kobesov, N.N. The
Pedagogical Heritage of Al-Farabi. — Alma-Ata:
Mektep, 1989., Kobesov, N.N. Al-Farabi on the
Role of Knowledge in the Education of Man // In:
Cultural Heritage of Kazakhstan. — Almaty, 1990.,
K.N. Sagadiev. Pedagogical Ideas of Al-Farabi —
Almaty: Rauan, 1992., K. Beysenbaev. The
Pedagogical Heritage of Al-Farabi // Problems of
Education, 2005, No. 4, Islam Zhanasova. Al-
Farabi’s Pedagogy in the Context of Modernity //
Bulletin of Abai KazNPU, 2018, No. 1, T. Sabirov.
Education and Upbringing in the Works of Al-
Farabi // Pedagogy and Psychology, 2012, No. 3.

In Arabic — Yusuf Zidan. Al-Farabi: His
Philosophy and Teachings — Cairo: Dar Al-
Shorouk, 2003., Mohammed Abed Al-Jabri. The
Educational Thought of Al-Farabi // Journal of
Islamic Thought, 1999, Issue 12, Taha Abdul
Rahman. The Theory of Education and Learning in
Al-Farabi // Journal of Al-Manhaj, 2015, Issue 29,
Abdullah Al-Qarni. Al-Farabi and the Concepts of
Happiness and Education // Journal of
Contemporary Arab Thought, 2018, Issue 40. In
English — Dimitri Gutas. Al-Farabi and the
Foundation of Islamic Pedagogy // Journal of
Islamic Studies, Oxford University Press, 2000.,
Majid Fakhry. Al-Farabi’s Philosophy of Education
// Islamic Quarterly, 1997, Vol. 41, A. Mahmoudi.
Virtue and Learning: Al-Farabi’s Educational
Philosophy // Journal of Islamic Thought, 2010.,
Richard Walzer. Al-Farabi on the Perfect State: A
Revised Translation with Commentary — Oxford
University Press, 1985., Tercan, N., & Nurysheva,
G. (2021). Al-Farabi’s creative heritage and his
scientific-pedagogical ideas. Perspektivy nauki i
obrazovania — Perspectives of Science and
Education, 54 (6), 434-442.

In Turkish — Mahmut Kaya. Al-Farabi’s
Understanding of Education // Journal of the
Faculty of Theology, 2004, Vol. 17, Ahmet Arslan.
Morality and Education in Al-Farabi — Istanbul:
Klasik Publishing, 2012. Ali Durusoy. Knowledge
Acquisition and Education According to Al-Farabi
/I Felsefe Diinyas1 (World of Philosophy), 2015,
Issue 62, Hiiseyin Atay. Education and Virtue in
Al-Farabi — Ankara: Ankara University Press,
1999.

In Persian — Mohammadreza Hakimi. Al-
Farabi and Education in Islamic Civilization —
Tehran: Daftar Nashr Maaref, 2005., Jafar Sajadi.
Educational Thoughts of Al-Farabi // Journal of
Education, 2008, Issue 2, Mehdi Farmanian. Al-
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Farabi’s  Educational  Philosophy and Its
Application in Contemporary Times — Qom:
Institute for Humanities Research, 2012., Alireza
Ghaemi Nia. Al-Farabi and the Foundations of
Teaching and Education — Tehran: Iranian Institute
of Wisdom and Philosophy, 2017.

In addition to these, other relevant studies are
addressing various aspects of Al-Farabi’s
educational philosophy.

Research methodology

This study employs hermeneutic and
comparative analysis methods. It focuses on the
examination of Al-Farabi’s original Arabic treatises
— specifically Tahsil al-Sa‘ada —33asll  Juass
(Attainment of Happiness), Al-Siyasa al-
Madaniyya — 453l 4ulud) (The Civil Policy), and
Al-Tanbih ‘ala Sabil al-Sa‘ada — Jww Je 4nil
sl (The Exhortation on the Way to Happiness) —
along with their relevant commentaries.

These sources are analyzed within the
intellectual context of the Islamic Golden Age and
compared with Aristotelian virtue ethics.

Subsequently, the philosophical themes
identified are critically examined through the lens
of contemporary educational theory to assess their
practical implications.

This research aims to explore, critique, and
analyze Al-Farabi’s philosophy of enlightenment,
its objectives, and methodologies.

Main part

Among the most basic concerns that have long
fascinated Muslim thinkers, ethical scholars, and
philosophers is the issue of the education and
upbringing of humanity. The final goal and purpose
of education, how it is conducted, and, eventually,
the kind of human being it produces have remained
significant and challenging issues to debate. The
educational philosophy and system of any school
of thought are shaped by its worldview — its
perspective on existence, life, and the nature of the
human being. This outlook determines the direction
and orientation of the educational process within
that framework. Consequently, investigating the
truth and nature of the human being is one of the
most essential inquiries in the philosophy of
education. It is upon this understanding that the
characteristics of the educational system are
defined, the factors influencing human
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development are identified, and the human being’s
capacities and potential for positive transformation
are assessed — in short, determining the extent to
which a person is capable of being educated and
refined.

In this regard, philosophers have played the
most significant role in shaping educational schools
of thought. By presenting distinct systems derived
from their perspectives on the nature of existence
and the human being, they have sought to articulate
and explain their educational views. In fact, by
formulating their educational theories, defining
their aims and ultimate goals, and critically
engaging  with  other  educational ideas,
philosophers have consistently been among the
most influential forces in the development of
educational systems. Even today, the selection and
determination of educational objectives still require
acceptance of certain fundamental philosophical
principles. Among these thinkers, Al-Farabi, the
first major Islamic philosopher, built his work upon
the ideas of two towering Greek figures — Plato (an
ancient Greek philosopher (c. 427-347 BC), student
of Socrates and teacher of Aristotle, known for his
works on philosophy, ethics, and politics) and
Aristotle (a classical Greek philosopher (384-322
BC), student of Plato and tutor to Alexander the
Great, renowned for his contributions to logic,
metaphysics, ethics, and natural sciences).

By carefully synthesizing their educational
theories and harmonizing them with Islamic
teachings, he crafted a cohesive educational
framework rooted in religious thought. His
innovations profoundly influenced later moral
philosophers, leaving an indelible mark on their
theories. This study aims to elucidate Al-Farabi’s
educational philosophy, its objectives and
methodologies, and to critique and analyze them.

Before exploring Al-Farabi’s educational
theories, it is crucial first to examine the core
principles and philosophical foundations that
underpin his system. These elements formed the
bedrock of his ethical and educational philosophy,
shaping his unique approach to learning and moral
development.

One of the fundamental elements that must be
considered in any philosophical educational theory
is its stance on the nature and essence of human
beings. According to Al-Farabi, a human is a
composite being made up of an immaterial soul and
a physical body, with the soul and spirit being
superior to the body. (Najjar, 1986:24).

He identifies five faculties of the human soul:
the rational cognitive faculty (natiq nazari — (kb
%), the rational practical faculty (natiq amali —
slee (3hU), the appetitive faculty (muntazi‘a), the
imaginative faculty (mutakhayila — 4Lais), and the
sensory faculty (hasasa — 4wlus). Among these
faculties, only the rational cognitive faculty can
perceive happiness, provided that it is attended to,
developed, and not neglected. (Sajjadi, 1972:238)

This means that when a person applies the
primary principles and knowledge granted by the
active intellect correctly, understands them
thoroughly, and through the appetitive faculty
develops a desire for them, then reflects carefully
on what actions to take, and finally puts the results
of this reflection into practice through the practical
rational faculty, while the imaginative and sensory
faculties cooperate in supporting the rational
practical faculty — at that point, all that comes from
the person is good. Therefore, true voluntary good
originates only from this aspect. (Enayat,
1985:111)

Al-Farabi's philosophical system presents a
nuanced understanding of human nature that
balances universal foundations with individual
differences. At its core lies the concept
of fitrah (s_%%), a sound, innate nature shared by all
mentally  healthy = humans  that  enables
comprehension of primary truths and serves as the
basis for universal happiness. This common human
disposition,  while  fundamental, = manifests
differently across individuals, resulting in varying
capacities for reasoning, perception, and
understanding. Crucially, Al-Farabi distinguishes
between necessary and sufficient conditions for
action: our shared fitrah (5,58 constitutes the
necessary "Natural disposition" for moral agency,
yet it doesn't determine actions absolutely, thereby
preserving free will while avoiding determinism.
This sophisticated framework accommodates both
the universal human potential for virtue and the
particular ways this potential develops in different
individuals, reflecting Al-Farabi's characteristically
balanced synthesis of Aristotelian philosophy with
Islamic thought. The system ultimately maintains
moral responsibility while acknowledging natural
variations in human capabilities, offering a
comprehensive basis for ethical education that
recognizes our common humanity without
neglecting individual uniqueness.

According to Al-Farabi, the natural disposition
(fitrah — 3,k%) in human beings exists only in
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potential form. To bring this innate potential into
actuality and guide it toward ultimate perfection, or
at the very least, bring it closer to such fulfillment,
it must be cultivated through deliberate discipline,
continuous practice, and the strengthening of the
will. The realization of this potential is not
automatic; rather, it requires conscious effort
aligned with the demands inherent in human
nature. (Hekmat, 2007:83)

He further explains that if such discipline and
training are not applied to one's natural
dispositions, the innate potential will remain
unactualized, gradually deteriorate, and eventually
be lost over time. Moreover, if this discipline is
directed toward base or ignoble pursuits, the same
potential will become habituated to lower forms of
action, thereby diverting away from higher and
nobler acts. In this way, the soul inclines toward
what is inferior, rather than being oriented toward
its true perfection (Khadami, 2012:97).

Therefore, according to Al-Farabi, the
existential perfection of a human being is not
present in any individual from the outset in an
actualized form. No human is inherently
predisposed to perfection from the beginning of
their existence. This is because the natural
disposition (fitrah — 3,k8) is a composite of
opposing elements; while it inclines toward
perfection, it simultaneously tends toward its
opposite. Consequently, a person's attainment of
perfection — and ultimately, happiness — through
their natural disposition is not possible from birth.
It requires deliberate, voluntary actions and
choices. If perfection were innate and fully
actualized from the start, no differences in
perfection would be observed among humans. The
reason for this is that fitrah consists of
contradictory elements (Davari, 1983:52).

One of the fundamental assumptions of ethics
as a discipline — and a key presupposition in
education — is the notion that human character is
capable of change; in other words, that humans are
educable. It is only under the belief in the
mutability of human character that ethics,
concerned with how virtues can be acquired and
vices avoided, finds its meaning. Ethics not only
aims to identify and understand various virtues and
vices, but also informs the processes of moral
cultivation. Education, which is understood as
creating the conditions necessary for the
development of a being’s innate capacities and the
actualization of its latent potentials, is considered
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one of the most important outcomes of ethical
thought. Like Aristotle (Pour Hosseini, 1990:91),
Al-Farabi maintains that character is malleable and
subject to transformation.

Morality — whether virtuous or vicious — is
essentially acquired. As long as a person has not
yet developed a particular trait, it remains within
their capacity to acquire it. And even once a trait
has been formed, it can still be altered through
one’s own will and choice (Al-Yasin, 1980:53).

In contrast, some philosophers maintain that
morality is natural — that is, it arises from human
nature itself and is therefore immutable. Others,
however, hold a more nuanced view, arguing that
certain aspects of morality are rooted in nature and
thus unchangeable, while other aspects are shaped
by habit and are therefore subject to change and
decay (Al-Yasin, 1992:161).

Al-Farabi, like Aristotle, holds that human
beings are naturally predisposed to social life; in
other words, they are, by nature, political or civic
creatures (madani al-tabi ‘). He argues that humans,
to fulfill their needs, have no choice but to engage
in social interaction, cooperation, and mutual
assistance. However, in Al-Farabi’s view, this
cooperation is not merely a means for meeting
necessities or ensuring physical survival. Rather, it
empowers individuals to master the conditions of
life and facilitates their journey toward perfection
and ultimate happiness. From his perspective,
human beings depend on social life not only for
their existential stability but also for their
attainment of perfection. Al-Farabi appears to
prioritize the pursuit of virtue and perfection over
material existence, viewing moral and intellectual
development as the true foundation of human
flourishing (Nasri, 1991:123).

He says: Each human being is created with a
nature that, both for the stability of their existence
and for the attainment of their highest possible
perfections, depends on numerous needs — needs
that no individual can fulfill alone. Rather, the
fulfillment of these needs requires a collective,
wherein each person takes responsibility for
meeting a specific aspect of what is required. Every
individual, therefore, stands in such a relation to
others that mutual dependency becomes a
necessity. For this reason, no person can reach the
perfection destined for them by their natural
disposition except through social life, through
communities and associations composed of many
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individuals who assist and support one another
(Nasri, 1991:131).

Al-Farabi also states in al-Siyasa al-Madaniyya
— Adadl bl (The Political Regime): "Among all
living beings, the human is one of those species
that, in an absolute sense, cannot attain even the
most basic and essential needs of life — let alone the
higher and more excellent states — except through
social life, through the gathering of many
individuals in a single location, and through their
mutual connectedness and cooperation" (Sajjadi,
1972:230).

Al-Farabi views the human being as a
composite of body and soul, possessing, at least
potentially, both virtuous and noble qualities, as
well as base and blameworthy ones. It is the
function of society to actualize these potential
traits, bringing them from mere possibility into
reality. Neither human virtues nor vices can fully
manifest in isolation or individual life; rather, they
require the context of social interaction to emerge.
This view is emphasized not only by Aristotle but
also by the Muslim philosophers who followed in
his intellectual tradition (Lotfi, 1972:391).

According to Al-Farabi, human beings attain
perfection and happiness within the context of the
city (madinah — 34), but not just any city. True
perfection is achieved only in a city whose
inhabitants are guided by a virtuous and fully
cultivated leader. On this basis, the virtuous city
(al-madinah al-fadilah — 3=\ 3,.4d0) functions, in
Al-Farabi’s view, as an educational environment,
where the laws and institutions serve a formative
and moral purpose.

The philosophical foundation of this idea lies in
Al-Farabi’s analogy between the city and the
human body: just as each organ in the body has a
specific function, so too does each member of the
city. And just as the dysfunction of an organ
requires the intervention of a physician, any
disorder in the city requires the guidance of a wise
and capable ruler to restore its health and harmony
(Sajjadi, 1972:208-209).

Moral Virtues

In his ethical and educational writings, Al-
Farabi discusses the concept of virtue, its various
types, and its essential role in shaping human
character and ultimately leading the individual to
perfection. He defines virtue as a natural
disposition within the human being for performing
good actions. When these actions are repeated and

become habitual, they give rise to stable traits in
the soul dispositions through which a person
performs deeds that are subject to praise or blame.
Such a stable quality of the soul, formed through
repetition and habituation of good acts, is what Al-
Farabi refers to as virtue (fadilah — L.=8) (Najjar,
1986:31).

Al-Farabi holds that not all virtues are innate.
While individuals may have a natural inclination
toward certain types of virtues, the actual
acquisition of virtue occurs through habit and
repetition. A single act — whether good or bad —
does not suffice to classify a person as virtuous or
wicked. It is only through the consistent
performance of virtuous actions that one becomes a
virtuous person, just as vice emerges from the
habitual repetition of immoral acts (Lotfi, 1984:55-
56).

Like Aristotle, Al-Farabi defines virtue as
moderation (i‘tidal — J\¥e!) and maintains that
when actions deviate from the balanced state,
whether through excess or deficiency, they become
morally blameworthy. For Al-Farabi, what truly
matters is the maintenance of equilibrium and
moderation in one’s conduct, as it is this balanced
state that renders actions virtuous and serves as a
means of attaining perfection and happiness. Even
excess in performing seemingly good actions is not
considered a virtue; rather, it constitutes vice and
becomes an obstacle to the realization of human
perfection (Lotfi, 1984:65-66).

Al-Farabi classifies virtues into four categories
and explains that the human achievements found
among nations and citizens, through which both
worldly happiness in this life and ultimate felicity
in the hereafter are attained, fall into four types:
theoretical virtues, intellectual (or deliberative)
virtues, ethical (moral) virtues, and practical arts or
productive skills (sand @t amaliyya — e Slelia)
(Boumelhem, 1981:25).

He defines theoretical virtues (al-fadail al-
nazariyya — 4kl Jilladl) as forms of knowledge
whose ultimate aim is to render the intelligibles
comprehensible and to establish certainty in the
human mind regarding their existence. Some of
these forms of knowledge are innate, arising in the
human being without their knowing how or from

where they were acquired — these are called
primary or intuitive sciences. Others are obtained
through  reflection, investigation, inference,

teaching, and learning.
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Al-Farabi explains that in addition to the
theoretical faculty, the human being requires
another faculty known as the deliberative or
rational faculty (al-quwwa al-fikriyya — %S4l 3 5l
in order to perceive aspects of change in time and
space and to determine what is most beneficial for
attaining higher ends. Intellectual virtues (a/-fada il
al-fikriyya — %841 Jiladll) thus arise from this
faculty, as it enables the individual to infer what is
most effective and appropriate for noble and
virtuous goals. However, if the deliberative faculty
is used to identify what best serves base or immoral
ends, such reasoning should not be called an
intellectual virtue but deserves another, less
honorable name. (Boumelhem, 1981:56-57)

However, the theoretical intellect is dependent
on what Al-Farabi refers to as the practical
intellect, or will. Since the human will is inherently
influenced by both natural and social factors, it
does not follow fixed and immutable laws. As a
result, moral virtues (al-fadail al-khulugiyya —
dalall Jilwdll) vary according to differences in time,
place, and individual circumstances. Virtues related
to appetite, pleasure, joy, anger, and similar
emotions are all subject to such variability.
Practical virtues (al-fada’il al- amaliyya — Jlad))
4aleall) are defined as the realization of moral virtues
and the performance of good deeds. Al-Farabi
holds that practical virtue is subordinate to
intellectual virtue, which in turn is subordinate to
theoretical virtue. This hierarchical relationship
reflects the structured interdependence of the

faculties:  theoretical  understanding  guides
deliberation, and deliberation informs ethical
action.

Happiness (Sa‘adah — 33aw)

After reviewing various views on happiness,
Al-Farabi states that it is something every human
being desires and toward which they strive with
effort and determination. Indeed, the very
movement and inclination of a person is directed
toward happiness, for happiness is perfection itself,
and thus requires no further explanation. He
considers the ultimate goal of ethics and education
to be the attainment of happiness (sa ‘adah — 33aw),
Happiness, in Al-Farabi’s point of view, is the
process of transformation and progression of the
soul toward its existential perfection, reaching a
state so complete that it no longer depends on
material substance. At this highest level, the human
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being becomes one of the immaterial and
transcendent beings. (Sajjadi, 1972:186)

According to Al-Farabi, happiness (sa ‘adah —
silxw) is the absolute good — the greatest and most
complete good — and is the most deserving thing to
be self-sufficient in itself, such that its attainment
eliminates the need for anything else. He defines
happiness in terms of good, and good in terms of
happiness. Conversely, anything that prevents a
person from attaining happiness is considered
absolute evil (sharr ala al-itlag — &Y Je H%),
(Boumelhem, 1972-1980:49)

a. Happiness as a Questionable Concept: Al-
Farabi divides happiness into two categories: true
happiness and apparent (or presumed) happiness.
True happiness is attainable through performing
good deeds, virtuous actions, and embodying
virtues, whereas the acquisition of knowledge,
wealth, worldly pleasures, and similar pursuits
constitutes apparent happiness. Al-Farabi does not
discuss individual happiness apart from civic life or
life among nations. For him, the criterion to
distinguish true happiness from apparent happiness
is whether an individual belongs to the virtuous city
(al-madinah al-fadilah — 31=8)) 4.4l or is ignorant
(jahil — Jals). Achieving true happiness depends on
living under the rule of a wise and just society
(Khadami, 2012:88).

Al-Farabi regards happiness (sa‘adah — 33aw)
as the absolute good. He explains that everything
beneficial on the path to attaining happiness is
considered good, not inherently or by itself, but
good because of the utility it provides in reaching
happiness. He further states that happiness is the
greatest good among all goods, and the most
complete end toward which human beings naturally
strive. It becomes clear, therefore, that happiness
stands as the highest good and the most perfect
ultimate goal among all effective and influential
factors for which every person endeavors.
(Boumelhem, 1972:47)

Elsewhere, Al-Farabi defines true good as the
perfection of existence, and true evil as the absence
of existential perfection. Accordingly, from his
perspective, happiness is equivalent to good, and
good is equivalent to existence and perfection.
Therefore, it can be concluded that happiness is
equivalent to existence and perfection. However,
happiness does not correspond to all meanings of
good, such as relative good or extrinsic good, but
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rather corresponds solely to absolute good. (Najjar,
1980:86)

Al-Farabi also considers pleasure to be a
complex (questionable) concept and identifies its
highest degree as the manifestation of God within
the human heart and the direct, intuitive perception
of God. He views happiness as a form of pleasure,
but not a sensory or fleeting pleasure; rather, it is
an intellectual, long-lasting, and multi-leveled
pleasure, complex and enduring over time.
(Khadami, 1986:91)

Accordingly, pleasure, good, and happiness are
equivalent concepts, and their doubts and other
attributes can be applied interchangeably. Just as
the direct and intuitive perception of God
constitutes the highest pleasure (the ultimate
pleasure), it is also considered the highest form of
happiness. A similar perspective can be found in
the writings of Mulla Sadra, who also equates
happiness with existence and good, asserting that
the attributes they share — including the doubt
about existence — apply interchangeably to one
another. He states: "Existence is good and
happiness, and the perception and awareness of
existence constitute another form of good and
happiness" (Shirazi, 1986:121).

On the other hand, he (Mulla Sadra ) yya

@)l a prominent 17th-century  Persian
philosopher  (1571-1640), founder of the
Transcendent  Philosophy  (al-Hikmah  al-

Muta‘aliyah — 4llxidl 4Sall) in Islamic philosophy)
also considers existence to be equivalent to
pleasure and concludes that the stronger the
existence of something, the more intense and
enduring its pleasure will be. Since the existence of
the Almighty God is the most intense, complete,
and perfect of all existents, perceiving Him
constitutes the highest and most perfect happiness,
and the pleasure derived from this perception is the
strongest and most intense pleasure (Shirazi,
1986:122).

b. Happiness is not accidental: In his
Nicomachean Ethics, Aristotle states that happiness
and well-being are common possessions shared by
all humans. For this reason, many people can
achieve it, and those who are not hindered by a lack
of virtue can attain it through education and effort.
If becoming happy through this method is more
valuable than happiness attained by chance, then
reason dictates that this is indeed the case. To
consider the greatest and most noble good

(happiness) as the result of mere chance is a sign of
negligence (Lotfi, 1984:38).

Diligence is essential for a happy life
accompanied by virtue. Such a life belongs to a
happy and blessed person, who will persist in
happiness throughout their life. This is because
they will consistently, or at least more often than
others, think and act following virtue (Lotfi,
1984:41).

Like his teacher Aristotle, Al-Farabi believes
that happiness is not accidental; rather, it is realized
when an individual, throughout their entire life, not
just for a limited period, consistently performs
virtuous actions based on their own will and
choice. In other words, a person cannot be called
happy if they achieve virtue or experience noble
spiritual states such as mercy and pleasure
unintentionally, accidentally, or for a limited time.
True happiness requires deliberate and continuous
virtuous action across the three dimensions of
existence: actions, mental states, and intellectual
discernment.

It is important to understand that, firstly,
sometimes noble and virtuous actions may occur to
a person accidentally or be considered actions
performed without will and choice. However,
regarding happiness, it is not the case that one can
attain it when such virtuous actions are performed
without intention or volition. Rather, these actions
must be done deliberately and by choice.
Moreover, if a person performs such actions only
occasionally or in certain matters, they will not
achieve happiness. Instead, virtuous actions must
be chosen consistently in all that one does,
throughout their entire life and lifetime (Al-Yasin,
1980:53).

c. Happiness Is Beyond Praise: Philosophers
differ in their views on whether happiness is
something worthy of praise and commendation, or
if it transcends mere praise altogether. Aristotle
considers happiness to be beyond mere praise and
states: "Happiness is not an ordinary gift, and it
seems that the reason anything is praiseworthy is
because it possesses a particular quality and bears a
certain relation to something else. Just as it is
meaningless to attribute any relation to God and
consequently deem Him praiseworthy, since simple
praise is insufficient to express our true feelings
about Him, so too is happiness and blessedness. No
one praises happiness as they do justice; rather, all
people regard happiness as something superior and
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more divine than justice. Praise is appropriate for
virtue, not for happiness. Happiness and
blessedness are among the noblest and most
complete things, especially because they are the
primary source (of all actions), and we consider the
origin and cause of goods and gifts to be something
noble and divine" (Pour Hosseini, 1990:103).

However, Al-Farabi regards happiness as
something related to human states and conditions
that are not inherently subject to praise or blame,
and thus happiness itself is praiseworthy, and what
leads a person to happiness consists entirely of
states that are neither praiseworthy nor
blameworthy (Al-Yasin, 1980:81).

The Goal of Education and Training

Al-Farabi believes that a perfect human is
adorned with moral virtues and possesses sufficient
knowledge of virtues and happiness. He
emphasizes that theoretical knowledge of these
matters through the rational faculty, though
necessary, is not sufficient. Rather, a person must
have a strong desire for them, make them the
ultimate aim and goal of life, and in practice also
be endowed with these virtues. In other words,
reaching the highest degree of ultimate happiness
requires not only knowledge and reason but also
action. He expresses this as follows: "When a
person has correctly recognized happiness but does
not make it the goal and purpose of their life, nor
acquires a genuine desire toward it, or if their
enthusiasm for it is weak, and consequently sets as
the aim and goal of their life something that is not
true happiness, and employs their other powers
toward achieving that aim, then what results is
nothing but evil" (Sajjadi, 1972:243).

He also says: "When a person applies the initial
principles and fundamental knowledge granted to
them by the Active Intellect, correctly understands
them, and through their appetitive faculty becomes
passionate about them... and then puts the result of
their reasoning into practice employing appropriate
tools and instruments... at that time, whatever
comes from that person will be entirely good"
(Sajjadi, 1972:259).

A person needs to examine their soul,
recognize its flaws, and actively strive to develop
virtues and good qualities. In Al-Farabi’s
philosophy, achieving these virtues, which are
essential for building the ideal society and
ultimately ensuring the happiness of its members,
is only possible through proper education and
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upbringing. This is why education holds such a
vital place in his system of thought. Al-Farabi sees
the goal of education and upbringing as creating a
balance in the faculties of desire, anger, obedience,
and virtue — that is, moderation. He defines good
actions as those that fall within the middle ground,
since excessive actions harm both the soul and the
body. Regarding how to recognize this balance in a
person’s actions, he says:

"It is necessary to measure the quantity of
actions in terms of their number and amount, as
well as their quality in terms of intensity and
weakness. This should be done while considering
the relation of these actions to the doer, the person
for whom the actions are done, and the time and
place of the act, thus taking moderation into
account" (Najjar, 1986:38).

Al-Farabi believes that recognizing moderation
in actions depends on careful consideration of the
time and place of the act, the person performing it,
their purpose, the means they use, and the act itself.
In other words, a person must maintain balance
across all these aspects. According to Al-Farabi,
the proper measure for the middle ground of any
action or character trait is based on a fixed and
objective standard — namely, happiness (sa ‘adah —
salxw). At the same time, individual differences and
varying circumstances must be taken into account
when determining the right balance for each person
(Imani, 2017:93).

Education and Discipline: According to Al-
Farabi, since human beings differ by nature and no
one is inherently born with knowledge of happiness
and its causes, people need teachers and guides.
However, the need for guidance and instruction
varies among individuals. Al-Farabi expresses this
idea as follows: Since the purpose of human
creation is to achieve ultimate happiness, one must
first understand the true meaning of happiness and
make it the ultimate goal in life. Then, a person
needs to recognize the actions required to attain
that happiness and strive to perform them. People
are naturally different in their dispositions, so no
one is born with an innate knowledge of happiness
or the ability to act accordingly without guidance.
In both understanding what happiness is and
knowing how to act to achieve it, individuals need
a guide or mentor. Some require less guidance,
others more.

Moreover, even when people are guided in
these matters, it does not automatically mean they
will act accordingly without encouragement or
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motivation. Most people need ongoing guidance
and support to truly walk this path (Sajjadi,
1972:244).

Al-Farabi believes that virtue can be developed
through two main ways: Teaching (fa’lim — ala5)
and Discipline (ta 'dib — <x).

Teaching (Ta’lim — a#25) and Discipline
(Ta’dib — <23%)

He defines teaching as the process of
developing theoretical virtues within nations and
cities, while discipline is the method of cultivating
moral virtues and practical skills among the people.
Teaching is done solely through words and speech.
Discipline, on the other hand, involves encouraging
people and citizens to develop habits through
repeated practical actions and to strengthen their
will and determination to continue performing
these actions. (Boumelhem, 1981:71)

Al-Farabi  highlights two  fundamental
differences between teaching (ta’lim — al=3) and
discipline (ta’dib — <=35). First, teaching refers to
the development of theoretical virtues, while
discipline focuses on cultivating moral and
practical virtues. Second, teaching is carried out
through words and speech alone, whereas
discipline involves both words and actions. The
goal of discipline is to habituate the people of a
society to virtuous actions and practical habits, and
to awaken their will toward performing these
actions. This way, these actions and habits become
a responsibility for their souls, and they come to
embrace these deeds with passion and dedication,
much like lovers devoted to their beloved. The
motivation to act can sometimes be inspired by
words and other times by actions (Boumelhem,
1981:78).

Al-Farabi also points out that in teaching and
discipline, a guide or mentor must consider certain
factors carefully in order to truly understand the
individual they are educating and effectively lead
them toward happiness and fulfillment.

a) Paying Attention to Individual Differences
in Talent: Al-Farabi divides learners into three
groups:

o The first group includes those who might try
to use their knowledge for harmful purposes. For
these individuals, efforts should focus on refining
their morals and making them aware of the
consequences of their harmful tendencies.

e The second group consists of less capable
individuals who need guidance to find the
knowledge that will be truly beneficial to them, and
they should be directed accordingly.

e The third group is composed of intelligent
and capable people, for whom no shortcomings in
education and training should be allowed. Nothing
should be withheld from them to ensure they reach
their full potential.

b) Paying Attention to the Differences
Among Nations and Peoples: Al-Farabi, in the
matter of education and training - and
consequently in guiding individuals toward
happiness — believes that although all humans share
a common nature, it is essential to consider the
different types of nations, peoples, and their unique
characteristics. This consideration is necessary to
make education and training more effective.

He emphasizes studying the various groups
within nations and closely examining the traits and
behaviors that are naturally rooted in each group.
This detailed understanding allows for general
principles to be drawn about most or all nations.
Therefore, education must be organized in a way
that takes into account the happiness of each
nation, people, or individual. It should preserve
what is appropriate for the training of that specific
group and identify the methods best suited to instill
those virtues within them (Boumelhem, 1981:78).

¢) The Importance of Practice, Repetition,
and Habit: According to Al-Farabi, educating and
training a person is a gradual process that requires
various theoretical and practical foundations. In
other words, achieving desirable results in moral
education is not something that can happen quickly
or easily without the necessary groundwork and
enduring challenges and difficulties. Virtue is
formed fundamentally through habit, practice, and
repetition. He believes that true moral character
develops only when the states of the soul become
established as stable dispositions through habit.
This cannot be achieved without consistent
repetition and exercise. According to him, no
human being is inherently born virtuous or vicious,
although some may have a natural tendency or
readiness to perform virtuous or vicious acts more
easily than others. However, this natural potential
is not virtue itself. Virtue emerges only when this
potential for virtuous actions is firmly rooted and
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strengthened through habit, formed by repeated
practice, and the resulting disposition is what we
call virtue.

A person can't be inherently born virtuous or
vicious from the very beginning of life. However,
naturally, one may have a tendency or readiness to
perform virtuous or hateful actions. This natural
potential, though, is not called virtue. Virtue arises
when this tendency is shaped into a firm
disposition in the soul through habit, and this habit
is formed by consistent and deliberate repetition.
When these actions become established and firmly
rooted, and the person naturally performs them, this
strengthened disposition is what we call virtue
(Najjar, 1986:31).

Al-Farabi emphasizes that a person truly
becomes human when they possess full readiness
and potential for virtues, and these virtues become
deeply rooted in them through habit. Such a person,
having cultivated these virtues, rises beyond
ordinary humanity toward a higher, divine level of
existence (Najjar, 1986:33).

d) Paying Attention to Using Diverse and
Suitable Methods for Each Learner: It is quite
clear that when Al-Farabi emphasizes individual
differences in aptitude in the process of education
and training, he also undoubtedly suggests different
methods and approaches tailored to fit each person
accordingly. He agrees with Plato on the idea that
education and instruction should begin from
childhood. Al-Farabi says: "Just as Plato has stated,
we must begin educating individuals from an early
age" (Boumelhem, 1986:72).

Regarding theoretical sciences, he believes they
should be taught using persuasive (imaginative)
methods. Many of these sciences can be grasped
through imagination because understanding them
intellectually depends on prior knowledge of
numerous abstract, non-physical principles —
principles that are part of the highest levels of
understanding.  Ordinary  people,  however,
comprehend these concepts better through
examples and imagery provided by persuasive
techniques. The teacher should also determine what
aspects of knowledge are specific to each group (or
nation), and identify teaching methods suited to
what is common across all peoples or the citizens
of a city. Observing all these considerations, which
are distinguished through intellectual virtue, leads
the learner toward acquiring true theoretical virtues
(Boumelhem, 1986:73).
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However, when it comes to practical virtues
and practical skills (crafts), people must be trained
to perform them through two main approaches:

1. Persuasive and emotive speech, or other
forms of communication that can deeply embed
these actions and dispositions into the soul, so that
a person’s will and determination are stirred,
leading them to perform these acts willingly and
with genuine desire.

2. The method of coercion and compulsion.
This approach is used specifically for those
rebellious or disobedient members of a city or
community who refuse to follow the right path
willingly and voluntarily (Boumelhem, 1986:77).

Conclusion

It is well established that as a result of the
emergence and subsequent widespread spread of
Islam in the Middle Ages, social principles began
to be viewed from a religious perspective. Positive
qualities, such as being polite, just, kind, compass-
sionate, and generous, or negative qualities, such as
stealing, scolding, beating, and torturing, are ac-
tions that occur in any society, whether it is a reli-
gious or secular society. However, the problems we
are facing are even more difficult and complex, and
the solution to them depends on the religion we fol-
low. Islam also influenced Al-Farabi's philosophy.

Al-Farabi's doctrine of the "Perfect man" or
"Rational man", which is composed of many
factors, not only touches on religion, but also
directly addresses ethics and philosophy, including
civic philosophy. While human behavior and
actions are the subject of ethics, society or a city
and its inhabitants are the subject of civic or
political philosophy. Since a person is an integral
part of that society, a member or a resident of a
city, they are closely interconnected; society must
develop according to the person and the person
according to the society. Al-Farabi's complete
society is divided into three: the great, the medium,
and the small. The great society is a group of
several people, which comprises multiple nations,
the medium society is a single people, and the
small society pertains to the urban area. Within Al-
Farabi’s philosophical system, a person can achieve
happiness through actions that lead to goodness;
that is, if a thing or action leads to happiness, it is
good, and if it does not lead, or even hurts leading,
it is evil. A person's pursuit of happiness continues
throughout life until death.
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According to Al-Farabi, the human being is a
social creature whose needs can only truly be
fulfilled through living in a community and
interacting with others. He believes the ultimate
purpose of human life is to attain frue happiness,
both in this world and the hereafter. Earthly
happiness, in his view, serves as a stepping stone
toward eternal happiness in the afterlife. This noble
goal, however, is only achievable through the
acquisition and practice of the four key virtues
(intellectual, moral, practical, and political). Since
no human is born inherently virtuous, people need
guidance — not only to recognize these virtues but
also to learn how to cultivate and live by them.
This is why, in Al-Farabi's philosophy, the roles of
education (fa‘lim — a1=3) and character formation
(ta’dib — «x35) are so central and indispensable.

However, Al-Farabi sees educated and well-
raised individuals as the foundation for building an
ideal society — a virtuous city (madinah fadilah —
ilald 443) where its citizens live in complete
happiness and well-being. In his view, only
through proper education and upbringing can
people develop the capacity to create such a city.
And it is only within this city that true human
happiness and ultimate fulfillment can be realized.
Al-Farabi’s vision of education, virtue, and
happiness is deeply rooted in his philosophical
outlook. Yet, due to its highly idealistic and
abstract nature, his conception of the virtuous city
may appear somewhat out of reach in practical
terms — more of a philosophical aspiration than an
immediate reality. (Rabani, 2021:98)

Although Al-Farabi is deeply influenced by
Plato, especially in his philosophical approach to
education and its social aims, his language and
conceptual framework in discussing moral and
educational principles are rooted in the Qur'an and
Islamic teachings. In essence, while the structure of
his educational philosophy reflects classical Greek
influence, particularly Platonic ideals, the soul of
his message is unmistakably Islamic. He
harmonizes reason and revelation, presenting a
model of education that seeks not only intellectual
growth but also spiritual and moral elevation
following divine guidance.

The findings of this study highlight three core
elements of Al-Farabi’s educational philosophy:

1. The Nature of Virtue Acquisition — Moral
and intellectual transformation is achieved through
repetition, habituation, and practice, not through
knowledge alone.

2. The Social Dimension of Human Perfection
— Individual ethical development is deeply
intertwined with social and communal structures.

3. Philosophical Limitations — While Al-
Farabi’s model is visionary, his idea of the virtuous
city presupposes universal rationality and
downplays the complexities of real-world socio-
political diversity.
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