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THE RELIGIOUS-PHILOSOPHICAL FOUNDATIONS
OF PERSONALITY-SOCIETY RELATIONSHIP
IN THE TEACHINGS OF ABU NASR AL-FARABI

This article explores the religious-philosophical foundations of the relationship between personality
and society in the teachings of Abu Nasr Al-Farabi, one of the most influential thinkers of the Islamic
intellectual tradition. The research is situated within the context of contemporary society efforts to foster
spiritual and cultural revival. The primary aim is to examine how Al-Farabi’s philosophical anthropology
and political thought can inform modern concepts of personal development and social harmony. The
work investigates Al-Farabi’s understanding of human nature, rationality, and ethical formation within
the framework of his metaphysical, psychological, and political teachings. Special attention is given to
the role of religion in his concept of the virtuous city, as a symbolic expression of philosophical truth, and
the ethical interdependence between the individual and the community. Methodologically, the research
employs a comparative-analytical approach that synthesizes classical Arabic sources, modern philo-
sophical interpretations, and socio-cultural analysis relevant to contemporary world. Through a critical
study of primary texts and scholarly commentaries, the research uncovers the underlying principles of
Al-Farabi’s philosophy that are applicable to present-day issues of nation-building and spiritual values.
The findings demonstrate that Al-Farabi’s integration of reason and revelation, personal ethics and col-
lective well-being, offers a valuable model for shaping culturally rooted, morally grounded societies.
This work contributes to the fields of Islamic philosophy, ethics, and political theory, and has practical
implications for educational and ideological policy-making in modern society.
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0y Hacbip aa-DapadmaiH, iaimiHaeri
TYAFA-KOFaM KaTbIHaCbIHbIH, AiHU-(PUMAOCOUSAADBIK, Heri3Aepi

ByA Makaaa MCAAMABIK, MHTEAAEKTYAAAbIK, ASCTYPAIH €H bIKMAAAbl  OWMLILIAAAPbIHBIH,  Bipi
06y Hacbip aa-Mapabuaid iAIMiHAEr TyAFa MeH KOFaM apacbliHAAFbl KapbIM-KaTbIHACTbIH AiHM-
(UAOCOMUSIABIK, HEFi3AEpPiH  KapacTblpaabl. 3epTTey Kasipri KOoFamaa pyXaHW >KoHe MSAEeHU
KAHFbIPYAbI >KaHAQHAbIPYFa 6aFbITTaAFaH YAepicTep asCbiHAQ >KYPridiAeai. 3epTTeyAiH Herisri
Makcatbl — aA-Dapabmaid HUAOCOMDUSIAbIK, aHTPOMOAOTMSIChI MEH CasiCM OMAapbl Kasipri 3amaHfbl
>KeKe TYAFaHbIH AAMybl MeH KOFaMAbIK, YMAECIMAIAIK YFbIMAQPbIHA bIKMAA €Ty AeHreriHe TanAay
acay. bya eHbekTe aa-Dapabuaid apam TaburFaThl, akblA-NMapacaTbl XeHe 3TUKAAbIK, KaAbIMTacybl
JKOHIHAETT KO3KapacTapbl OHbIH, META(PU3MKAABIK, MCUXOAOMMSABIK, XKOHE Casich iAIMAepI LeHOepiHAe
3epTTeneAi. Epekiue Hazap AiHHIH UAOCODUSABIK, aKMKATTbIH CUMBOAADBIK, KOPIHICi peTiHAEri KeMeA
(KaMbIpbIMAbBI) KaAa TY>XXbIPbIMbIHAAFbl POAIHE YKOHE >XXeKe apsamM MeH KOFaM apacbiHAAFbl 3TUMKAABIK,
©3apa ToyeAAIAIKKe ayAapblAaabl. 3epTTey dAiCTEMECi KAACCMKaAbIK, apab AepekkesAepi, 3amaHaym
(UAOCOUSIABIK, MHTEPMpeTaumMsiAap >KoHe Kasipri 9AemMre KaTtbICTbl SAEYMETTIK-MOAEHU TaAAdy
SAEMEHTTEpPIH OipIKTIPETIH CaAbICTbIPMAAbI-AHAAMTMKAABIK, TOCIAAI KaMTuAbL. bacTbl MeTiHAep MeH
FBIABIMM  TYCIHAIPDMEAEPAI CbiH TYPFbIChIHAH 3epAeAey apKpiabl 3epTrey oA-DapabuaiH Kasipri
3aMaHAAFbl MHTEAAEKTYAAAb! YAT KAABINTACTbIPY XXKOHE PyXaHU KYHABIAbIKTap MBCEAEAEpiHe KATbICTbl
KOAAAHYFa BGOAATbIH (PMAOCOMUSABIK, KaFMAATTapbiH allaabl. 3epTrey HoTuxeaepi oaa-Dapabuaid
AKbIA MEH YaXWAbI, >XeKe 3TMKA MEeH KOFAaMAbIK MriAIKTI YLWTACTbIpybl MSAEHW TaMmblpbl TEpEH,
aAaMreplLLiAIKKE HEri3A@AreH KOFam KAAbIMTACTbIPyAa MaHbI3AbI YATi 60AQ aAaTbiHbIH KepceTeai. bya
eHbeKk ncaam PUAOCOMDUSCDHI, STUKACHI XKBHE CasiCM TEOPUSICbl CaAaAapbiHA YAEC KOChIM KaHa KoMmai,
COHbIMEH KaTap Kasipri Koramaarbl OiAIM 6epy MEH MAEOAOTMSABIK, cascaTt >KYPridy iciHe A€ HaKTbl
NPaKTUKAAbIK, MaHbI3bl 6ap.

Tyiiin ce3aep: TeOAOrMS, yoXKib SA-YXKYA, STUKAABIK, XXOHE MOPAAbABIK, KYHABIAbIKTAp, AiH MEH
aKbIA, KEMEA KOFam
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PeAnrnosHo-pmarocodpckme 0CHOBbI B3aMMOOTHOLLEHMIT AMMHOCTH
u obuiecTBa B ydueHnn A6y Hacpa arb-®apabu

B AaHHOM cTaTbe paccMaTpMBalOTCS PEAMIMO3HO-(OMAOCOMCKME OCHOBbI B3aMMOOTHOLLEHUI AUY-
HOCTM 1 obuiecTBa B yueHun A6y Hacpa Aab-Dapabu, 0AHOMO M3 CaMbiX BAUSITEAbHbIX MbICAUTEAEN
MCAAMCKOM MHTEAAEKTYaAbHOM TpaaMumm. PaboTa MCCAeAYeTCs B KOHTEKCTE COBPEMEHHbIX YCUAMIA
00L1eCTBa, HarMpaBAEHHbIX Ha AYXOBHOE M KyAbTypHOe BO3podkaeHune. OCHOBHasi LieAb UCCAeAOBa-
HMS — MPOAHAAM3MPOBATb, KakMM 06pa3om HUAOCOdCKAs aHTPOMOAOTUS U MOAUTUYUECKAS MbICAb aAb-
®apabur MoryT 060ratmuth COBpEMEHHbIE MPEACTABAEHMS O AMYHOCTHOM PasBUTUM U OBLLECTBEHHOM
rapMoHun. B nccaepoBaHnm nsydaercs noHumame aab-Mapabu YeAOBEUECKOM NMPUPOADI, PaLMOHAAb-
HOCTM M 3TUYECKOro (POPMMPOBAHUS B pamMKkax ero mMetamsanyeckmnx, NCUXOAOrMUYeckmx 1 noAnTUYe-
ckmx ydyeHuin. Ocoboe BHUMaHME YAEASETCS POAU PEAUIUMI B €0 KOHLEMNLUMU AOBPOAETEALHOIO rOpo-
AQ Kak CUMBOAMYECKOTO BblpaXkeHus (MAOCOCKOM MCTUHbI, @ TaKXKe 3TMYEeCKON B3aMMO3aBUCUMOCTH
MEXAY AMYHOCTbIO 1 06L1ecTBOM. C METOAOAOIMYECKOM TOYUKM 3peHmst paboTa onupaeTcs Ha CPpaBHM-
TEAbHO-aHAAMTUYECKUI MOAXOA, OOBEAMHSIOWMIA KAACCUYeCKMe apabckme UCTOYHMKM, COBPEMEHHbIE
dmaocodckme MHTEpNpeTaumm U COLLMOKYAbTYPHBIN aHaAM3, aKTYyaAbHbI AASI COBPEMEHHOIO MMpa.
Yepes KpUTUUYECKMIA aHAAM3 MEPBOMCTOUYHMKOB M HAyUHbIX KOMMEHTapMEB MCCAEAOBAHME PAaCKpbiBaeT
OCHOBHbIe NPUHLMIbI priaocodmmn arb-Dapabu, NpYMeHMbIE K COBPEMEHHbBIM BOMPOCaM HaLMeCTPOo-
MUTEAbCTBA M AYXOBHbIX LLeHHOCTel. Pe3yAbTaTbl MOKa3bIBAIOT, YTO MHTErpaLms pasyma U OTKPOBEHMS,
AMYHOM 3TUKM U KOAAEKTMBHOIO 6Aara y aab-(Dapabu npeacTaBasieT cOO0M LEAbHYIO MOAEAb (hop-
MMPOBAHUSI KYAbTYPHO YKOPEHEHHbBIX U MOPAAbHO OPMEHTMPOBAHHLIX OOLIECTB. ITO MCCAEAOBAHUE
BHOCUT BKAQA B PasBUTME MCAAMCKOM (PUAOCOUU, STUKM U MOAUTUYECKON TEOPUU, a TaKKe UMeeT
NpaKkTMYeCcKoe 3HaueHne AAs pa3paboTky 06pa3oBaTEALHON 1 UAEOAOTMYECKOM MOAUTUKU B YCAOBMSX

COBPEMEHHOCTMH.

KAtoueBble croBa: TeoAOoIrms, yaA)Kl/l6 dAAb-BaAXYA, 3TUYECKNEe N MOpPaAbHble LLEHHOCTU, peAnrnd n

pasym, AOOPOAETEAbHOE OOLLECTBO

Introduction

One of the main directions of the national per-
sonnel training program in our country is the training
of free-thinking, spiritually elevated, independent,
and active personnel, along with instilling national
ideology in their worldview. In this regard, the sig-
nificance of national and universal values, spiritual
heritage, is incomparable. As President of Uzbeki-
stan Shavkat Mirziyoyev emphasized: “In the cur-
rent era, when the great power of our people is in full
swing, it would be true to say that the foundation for
a new awakening — the Third Renaissance — Is be-
ing laid in Uzbekistan. Because today’s Uzbekistan
is not yesterday’s Uzbekistan. Today’s people are
not yesterday’s people” (Speech by the President of
the Republic of Uzbekistan Shavkat Mirziyoyev at
the solemn ceremony dedicated to the twenty-ninth
anniversary of the independence of the Republic of
Uzbekistan, 2020).

In this sense, along with studying advanced for-
eign experience for building a just society and a state
governed by the rule of law, the wisdom and know-
ledge created by the masters of our national heritage
are a factor that inspires the spirit and aspiration to
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implement the conceptual idea “From National Re-
vival to National Progress”.

From this point of view, the study and promo-
tion of the rich spiritual heritage of Central Asia is
the main issue for the younger generation and the
general public. The thoughts and ideas of the incom-
parable thinker of the East, Abu Nasr Al-Farabi, are
also unique, meaning that religion is necessary for
governing society, and its main task is to serve so-
ciety and human happiness. The scholar believes
that different religions can exist in one state, among
peoples, without opposing religions to each other.
Al-Farabi does not place religion above the interests
of people and the state; on the contrary, he says that
religion helps in the implementation of the tasks of
the state and society. As Md. Ali Azad (2023) notes
in his work that the thinker promoted the integration
of philosophy and religion for the greater benefit of
society and the state.

Justification of the choice of the topic, goals
and objectives

The increasing need in contemporary society to
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restore moral and spiritual values determines the rele-
vance of studying the religious-philosophical foun-
dations of the relationship between personality and
society in Abu Nasr Al-Farabi’s teachings. With the
focus on national identity, cultural revitalization, and
moral leadership, Al-Farabi’s philosophical legacy
is a valuable source of knowledge. His integration
of politics, ethics, and religion provides a timeless
framework for comprehending the deep connection
between societal well-being and individual moral
growth. “The increasing need in contemporary soci-
ety to restore moral and spiritual values determines
the relevance of studying the religious-philosophi-
cal foundations of the relationship between person-
ality and society in Abu Nasr Al-Farabi’s teachings
(Suleimenov & Nurgaliev, 2019).

Al-Farabi’s ideas on the human being, soci-
ety, and state are examined in this study in order to
highlight how these concepts can support modern
nation-building and spiritual-ethical education, in-
cluding the main objectives as:

Exploring Al-Farabi’s conception of the virtu-
ous city and the ideal human being;

Examining the role of religion and reason in the
development of ethical society;

Identifying the relevance of Al-Farabi’s thought
for modern educational and ideological practices.
These frameworks provide a powerful tool for com-
prehending the deep connection between societal
well-being and individual moral growth (Azzuhri,
2022).

This topic was chosen because it addresses fun-
damental philosophical issues while offering con-
crete insights for cultivating culturally grounded,
ethically sound communities in the modern Islamic
world where the authors consider the importance of
Al-Farabi’s perspective on the interplay between
religion and politics and evaluate his philosophical
contributions to the advancement of both individual
spirituality and societal well-being (Steiris, Nury-
sheva, Konayeva, 2019).

Scientific Research Methodology

Based on a comparative-analytical methodol-
ogy, this study searches at Abu Nasr Al-Farabi’s
teachings on the religious and the philosophical
basis of the personality-society relationship. The
study includes a thorough examination of Al-Fara-
bi’s original classical Arabic writings, particularly
“The Virtuous City,” “Attainment of Happiness,”
and “Uyilin al-Masa’il,” as well as current academic
interpretations in Islamic political theory and phi-

losophy. A historical-contextual approach is used to
situate Al-Farabi’s concepts within the broader de-
velopment of Islamic thought and medieval philoso-
phy. Additionally, socio-cultural analysis is used to
assess how well Al-Farabi’s theories apply to cur-
rent problems, especially when it comes to spiritual
and cultural revival. Together, textual hermeneu-
tics, thematic categorization, and critical reading
of sources form the methodological framework
that reveals the ethical and logical framework of
Al-Farabi’s ideal society. In Al-Farabi’s philosophy,
the synthesis of classical and modern viewpoints
enables a nuanced understanding of the relationship
between individual growth and societal well-being,
offering useful insights for current discourses on
education, ideology, and nation-building.

Results and discussion

Within Al-Farabi’s intellectual legacy, particu-
lar attention is given to themes of individual growth,
society, and the relationship between the person and
the collective. When examining the classification
of his works, it becomes evident that his insights
into political science — referred to as “the science of
the city” or “city administration,” known in Arabic
as ‘ilm al-madani — alongside his contributions to
jurisprudence (figh) and Islamic theology (‘ilm al-
kalam), were notably advanced for his era. His philo-
sophical doctrine is therefore marked by a rational
approach, coherent argumentation, and logical con-
sistency in addressing social, ethical, and political
questions.

Despite the intellectual constraints of the medi-
eval period, Al-Farabi formulated a comprehensive
theory regarding the emergence of human society,
its fundamental nature, and its intended purpose.
He also articulated a structured and scientifically
grounded vision of how states should be governed.
He rejected the rigid, one-sided views of his time
on the emergence and development of human com-
munities and society, revealing the natural and so-
cial reasons for the emergence of society. “Every
person is created by nature in such a way that he
needs many things to live and achieve the highest
level of maturity, he cannot acquire such things by
himself, he needs a community of people to possess
them,” he writes in his work “The Virtuous City”
(Abu Nasr Al-Farabi, 1993: 186).

According to Al-Farabi, urban society repre-
sents the most developed and refined form of so-
cial organization. In his writings, the term “city” is
frequently employed to signify not only a physical
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settlement but also broader concepts such as “soci-
ety” or even the “state.” He argues that if the ulti-
mate aim of human existence is the attainment of
happiness and well-being, then this ideal can only
be fulfilled within and through the framework of a
functioning society. To achieve happiness, a person
must achieve perfection, society must provide them
with all possible assistance in this regard, in other
words, society must create sufficient conditions for
achieving humanity’s highest and ultimate goal (Su-
leymenov, Kassymbayev, 2020).

In order to attain this elevated condition, an in-
dividual must possess education, moral refinement,
respect for others, compassion, and a strong sense
of justice. Based on this understanding, Al-Farabi
presents profound and enduring ideas concerning
the cultivation of both society and the individual,
underscoring their importance and the characteris-
tics of a truly advanced community. In particular, in
his “Treatise on the Ways to Achieve Happiness,”
he presents the following considerations: “For the
inhabitants of city-states to achieve happiness in
both worlds, they must master three types of virtues
and applied arts (crafts). In particular, theoretical
qualities (Fazoili nazariya); qualities in thinking,
that is, thinking (Fazoili fikriya)”; moral qualities
(Fazoili xulqiya); applied arts (Sinoati amaliya);

Theoretical qualities are knowledge that indi-
cates what existing things are, and they consist of
the following: Initial knowledge, the origin of which
is unknown to a person, and knowledge that people
acquire through thinking, education, study, and re-
search (Abu Nasr Al-Farabi, 1973: 277).

According to Al-Farabi, influence and reaction
in society are the most powerful factors determin-
ing interpersonal relations. In other words, in soci-
ety, the relationships between people, their actions,
are of paramount importance and strongly influence
others.

As Al-Farabi writes in his work ‘“Fundamentals
of Matters” the soul is the primary essence — the
substance, which is the true nature of man. Howev-
er, the soul is distributed to the organs of bodies, and
the One who gives form to living beings, the Cre-
ator, bestows it (the soul) upon the formed bodies.
The form that receives the soul is the body, which
is the material essence — substance. It is called a
body. The nafs (soul), located in one of the parts
of the body, more precisely within the heart, is the
first receiver of the soul. Plato also confirms that the
soul exists both before and after the body, and the
soul does not exist before the body. Nafs (soul) does
not move from one body to another (i.e., supporters
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of the doctrine of tanosuh) as the consistence in the
study of Imanbayeva, Zh., Kuranbek, A. and Ryski-
yeva, A. (2020) takes into consideration the notion
that the soul is a part of only one body and the idea
of opposition to beliefs (tanasukh).

After the death of the body, the soul either en-
joys or suffers. Such different states of souls depend
on how their possessor lived in this world. Necessity
and justice demand this. This is like how a person
who keeps their body clean maintains good health
and avoids various ailments. However, unfortunate-
ly, many people who are addicted to materialism pay
attention to the cleanliness of their bodies but disre-
gard the pollution of their souls. The true essence of
the Vojib al-Wujud is not similar to the essence of
bodies. It cannot be compared to existence, because
the definition of existence is related to “thing,” and
“thing” is related to the definition of a body. Regard-
ing the obligation of existence, one can only say that
its existence is due to its necessity. Vojib al-wujud
has no gender, species differences, definition, or
proof. On the contrary, it is proof of all existence.
He is eternal and eternal in His essence, He is free
from nonexistence, He is not knowing. It cannot not
exist, it has no need for anything in its eternal exis-
tence, it has no need to transition from one state to
another (Abu Nasr Al-Farabi, 1987: 231).

The First Existent is not contingent upon any-
thing external; it is indivisible and absolutely one.
Concepts such as quantity, number, time, and space—
which are properties of material things—do not apply
to Him, as He does not possess a physical form. In
this respect, He is entirely unique, and His existence
is self-sufficient, relying on nothing outside of Him-
self. Its true essence is free from the concepts of
substance, form, sex, variety, and species. There is
no contradiction to it. It itself is purity, purity. He
is known by pure reason, and He is unique in that
all of this is embodied in Him. He is the Owner of
Wisdom, the Ever-Living, the Eternal. He possesses
inexhaustible power and will. It possesses the high-
est degree of beauty, grandeur, and perfection. In-
exhaustible joy and happiness are in his true nature.
He is the first lover and the first beloved (Abu Nasr
Al-Farabi, 1987: 232).

Everything that exists is from Him, and every-
thing that exists has His seal, and therefore they
exist. All existence comes from Him in a certain
order, which testifies to His existence. Every ex-
isting thing, receiving existence from Him, forms
separate unified levels. The First Existance did not
create things in existence according to our desires
and needs, because it needs nothing and no one. At
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the same time, nothing that He brings into existence
emerges randomly or without intention. All things
depend on His will and cannot exist independently
of it. The Necessary Being (Wajib al-Wujiid) has
created a hierarchy of blessings and levels of exis-
tence as a way of manifesting or expressing Himself.
Therefore, true knowledge lies in understanding the
causes behind the existence of things.

The knowledge of the Vojib al-Wujud about ex-
isting things is not temporary, but eternal. The exis-
tence of all beings in the universe is due to Him.
Because of it, all beings cannot be non-existent. He
is the first Musabbib — Creator, Cause, and the cause
of other causes as well. The reason for the existence
of His creations is not in them themselves, but He
Himself is the cause of His existence. There is no
intermediary between Him and His creation. What
He first created can be the cause of the existence of
other things. He is the sole originator of His own
actions, and these actions are free from any imper-
fection. All acts emanate from within Him, as He 1s
their ultimate and flawless source.

The first emanation from the First Existant is
the First Intellect, which is singular in number. Al-
though this first creation is subject to change, and
from it multiplicity arises, it is considered a contin-
gent being in its essence. However, due to its eternal
nature and self-awareness—its knowledge of its own
essence and eternal existence — it attains the status of
a necessary existent in a derivative sense. The mul-
tiplicity existing in the primary intellect is not eter-
nal, because the possibility of its existence comes
from the primary intellect, and from the Eternity it
receives a certain type of existence.

Because the primary intellect is from the Fist
Existant and because it knows the Eternity, another,
active intellect occurs, and it also contains mul-
tiplicity, as mentioned above. Due to the fact that
the first intellect — the possible being — exists and
knows the origin, a higher celestial sphere with a
specific substance and form, a soul, has arisen. The
higher celestial sphere and its form create two more
things — another celestial sphere and the living be-
ings within it. In his work “Arou ahli madinatul-
fozila” (“Thoughts of the Inhabitants of the Virtu-
ous City”), Al-Farabi discusses the ways to achieve
spiritual perfection in this dream (utopian) city, ana-
lysing the “virtuous society” based on Al-Farabi’s
idea. This well reveals the city (state/society) as a
social structure and its important function in ensur-
ing human happiness (Azerbayev & Nurmanbetova,
2016).

“The virtuous must also know what the city of

virtuous people, its inhabitants, and the happiness
that their hearts attain are. They also need to know
what will happen to the souls of virtuous cities and
their inhabitants in the afterlife after their death,
how some will face misfortune and disaster, while
others will perish, and what the inhabitants of virtu-
ous cities will achieve and be protected from in the
afterlife.

All this can be learned in two ways: firstly, if
the above-mentioned phenomena are embedded in
the human heart and soul as they actually exist, then
in the hearts of others, this knowledge arises on the
basis of comparison or imitation, and some people
acquire this knowledge in their hearts because they
themselves feel these things” (Abu Nasr Al-Farabi,
1993: 167).

According to Al-Farabi, religious belief consists
not only of religious worship and knowledge of re-
ligious doctrines (in reality, these also require deep
knowledge), but also that virtuous people, that is,
those striving for spiritual perfection, must know
things that exist outside of materiality (spiritual be-
ings, angels, concepts related to justice, conscience,
enlightenment, and spirituality), their qualities, as
well as their levels up to the Active Intellect and the
qualities of each of them. Virtuous (spiritually per-
fect) people must also know how man was created,
the properties of the soul (which entered his body),
how the Active Intellect illuminated the human
soul, how, thanks to this illuminated light, the first
concepts (i.e., the basic concepts that distinguish
humans from animals) appeared in man (such as
justice, mercy, conscience, honor, living honestly,
purely), what it means to obey the will of Allah and
in what it is (Abu Nasr Al-Farabi, 1993: 167). Here
we see that Al-Farabi thought in the sciences of the-
ology and metaphysics in the manner of Mu’tazilite
scholars. That is, all people are commanded to do
good by Allah. However, while committing sinful
acts or abstaining from evil deeds, mastering the
sciences, or becoming a bribe-taker, thief, or adul-
terer depends on a person’s will and desire, and acts
freely, in other places, Al-Farabi shows that the er-
roneous views characteristic of the inhabitants of
cities of misguided, profit-seeking, and ignorant
people depend on how to use this freedom. During
Al-Farabi’s time and later, in the science of Sharia —
figh and kalam, in the science of theology, based on
the Quran and hadiths, actions leading to true hap-
piness and religious rulings were determined about
the mistakes of those who went astray thinking that
sins are also happiness.

The wise men of the city of virtues learn these
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things through proof or through intuition. People
who trust and follow the wise learn these things just
as the wise know them. Some learn these things by
imitating others’ perceptions. Such people, by na-
ture or by habit, do not possess the ability to under-
stand spiritual knowledge as it actually exists. Both
of these concepts are sources of knowledge, but the
knowledge of the wise is certainly the best. People
who know things and phenomena through imita-
tion through others’ imaginations also know them
to varying degrees. The knowledge of some of them
about an object or phenomenon is similar or close to
that object or phenomenon itself. The knowledge of
others is far removed from that thing or phenome-
non. Some people’s knowledge is quite far from that
thing or phenomenon, others’ knowledge is very far
from that thing (or phenomenon or quality), and still
others’ knowledge is infinitely far from the thing,
phenomenon (or quality).

Every people’s or city’s population’s percep-
tions of objects and phenomena are familiar to them.
Even in the most popular (widespread) perceptions
of certain creatures among some peoples, there are
varying degrees of difference. Because each nation
understands and reflects that thing or phenomenon
in its own way. Therefore, although the different
peoples of virtuous cities believe in one (the True
God) and strive for one happiness and one goal (for
example, to be worthy of paradise in the afterlife),
their religions may be different.

Once these (common to different peoples) crea-
tures are known with appropriate evidence, there
will be no room for disputes about these creatures,
no disputes based on false wisdom, no disputes aris-
ing from not understanding the true nature of a thing
and having a false understanding of it (Abu Nasr
Al-Farabi, 1993: 168).

In his work “The Virtuous City,” Al-Farabi
again criticizes the erroneous views of the inhabit-
ants of ignorant and misguided cities. We call ci-
ties whose citizens’ beliefs are based on incorrect
worldviews ignorant or misguided cities. Some of
the inhabitants of such a city of misguided people
think this way: some creatures are opposed to
each other and strive to destroy each other. Each
of these creatures possesses a hidden power under
living conditions, through which it protects itself
from opposing creatures and preserves its own spe-
cies from extinction. In the conditions of existence,
it also possesses such power by means of which it
eliminates what is against it and creates in its place
a being similar to itself. Ultimately, the human be-
ing possesses the unique capacity to utilize various
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resources in order to continually create favorable
living conditions.

Many living beings, by virtue of their innate
abilities, are able to overcome challenges posed by
adversaries. In this way, each creature in the uni-
verse strives to enhance its own conditions of life,
often through competition with or the elimination of
other beings.

In this work (“Arou ahli madinatul-fozila™),
Al-Farabi deeply reveals one of the negative char-
acteristics of bourgeois society in the past, his time,
and the future — the essence of individualism.

It seems to us that all beings in the universe are
created only to improve their living conditions, to
eliminate all other beings that do not benefit them
but harm them, only to ensure their own better exis-
tence. We see many animals in life who attack many
animals, attacking them to harm and destroy them
even if it doesn’t bring them proper benefit. As if
each of them, for the sake of his own existence in the
world, is harmed by the existence of other creatures,
as if the very existence of this animal is harmful to
him, we encounter animals that naturally strive to
destroy others. Even if a creature does not intend to
destroy other creatures, it tries to exploit them for
its own benefit. Some species have similar relation-
ships with other species. Even beings of the same
species have such relationships with each other.
These creatures are created in such a way that they
constantly fight against each other and are hostile to
one another. The strongest ones are more perfectly
structured than the others. The victors also try to des-
troy each other, as if other beings are imperfect, as
if their existence is harmful to them, or as if others
were created only to serve them (like slaves), all of
them try to exploit each other (Abu Nasr Al-Farabi,
1993: 170).

Al-Farabi writes that most people think that
there is no order or consistency in these phenomena,
that there are no different levels of beings (in these
behaviors); they think that various characteristics of
these beings manifest chaotically, that they do not
live as they know them. Such behaviors and char-
acteristics of many creatures we have observed and
known to us are manifested (for certain reasons).

The relationship between the body and the soul
(nafs), and the intellectual perfection of man can be
explained, based on Al-Farabi's profound vision
of the highest intellectual and spiritual capacities,
which he regards as the very essence of human na-
ture (Stanford Encyclopedia of Philosophy, 2022).
According to him, human perfection does not lie in
physical desires or in the sensory faculties shared
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with animals, but rather in the cultivation of the
intellect and spirit, which truly define humanity.
Al-Farabi notes, “Every animal possesses a body,
sensory faculties, and the capacity to perceive ma-
terial objects; through these faculties, animals seek
to preserve the well-being of their bodies and sen-
sations.” This observation underscores the distinc-
tion between animal and human natures, emphasi-
zing that human excellence is rooted in rational and
spiritual development: “but humans have a desire to
know the reasons for the existence of sensually per-
ceived things (why, for what purpose) and to know
the causes of all things and phenomena on Earth. An
animal does not have such an aspiration” (Abu Nasr
Al-Farabi, 1993: 57).

Conclusion

In conclusion, we can say that Al-Farabi’s
worldview is free from religious superstition and is
grounded in a profound understanding of freedom
of thought and belief. He regarded Islam and the
Qur’an not merely as religious texts, but as foun-
dational sources of ethical guidance and intellectual
development (Hosseinieskandian & Rajabnezhad-

ian, 2021; Hafizah & Kharisman, 2024). Al-Farabi
emphasized the harmonization of reason and reve-
lation, highlighting that true religion supports the
rational and moral advancement of society rather
than obstructing it. He opposed those who misused
religious doctrines for personal gain or to perpetuate
ignorance and dogmatism.

For Al-Farabi, the cultivation of the human
intellect and soul was paramount, and he believed
that individuals are ennobled through the pursuit
of knowledge, wisdom, and virtue. He asserted
that human perfection lies in the development
of rational faculties and moral character, both of
which are essential for achieving individual hap-
piness and contributing to a virtuous society. His
philosophical system presents a holistic model in
which personal growth and societal well-being are
interdependent.

Thus, Al-Farabi’s teachings remain profound-
ly relevant to contemporary efforts toward ethical
nation-building, intercultural dialogue, and the cre-
ation of spiritually enriched, intellectually vibrant
communities. His legacy serves as an enduring guide
for integrating moral values and rational inquiry in
the development of just and enlightened societies.
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