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KONFUCYUS VE FARABI’DE INSAN, TOPLUM VE DEVLET:
KARSILASTIRMALI BIR ANALIZ
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Ogrenci Numaras1: 205019001
Open Researcher and Contributor ID (ORC-1D): 0000-0002-6427-0881

Ulusal Tez Merkezi Referans Numarasi: 10638790

Tez Damismani: Dr. Ogr. Uyesi Erciiment Asil
Ikinci Tez Danismani: Dr. Elvida Unal An
Ekim 2024, 95 sayfa

Bu tez, Cin ve Islam felsefelerinin klasik caginin iki 6nemli ismi Konfiigyiis ve
Farabi'nin ideal insan, ideal toplum ve ideal devlet hakkindaki goriislerini
incelemektedir. Bu karsilastirmali analiz, her iki diistiniiriin insan, toplum ve devlet
konularinda sanilanin aksine pek ¢ok noktada benzer goriisler sunduklarin1 géstermeye
calismaktadir. Her iki diisliniir de uyumlu sosyal iliskilerin ve ahlaki davranigin
onemini vurgulamakla birlikte, metafizik temelleri ve nihai hedefleri bakimindan
onemli ol¢iide farklilagmaktadirlar. Konfiigyiis giinliik yagamda temellenen ahlaki
ilkelere odaklanir ve toplumsal diizeni korumak igin bireylerde erdemlerin
gelistirilmesini savunur. Metafizik kaygilardan ziyade pratik bilgelige oncelik verir ve
iyi yonetilen bir toplumun ahlaki erdemi somutlastiran, ideal insan olan ve halkina
ornek olarak rehberlik eden liderlere dayandigina inanir. Buna karsilik Farabi'nin
felsefesi, evrenin ilahi diizene gore yapilandirildigi metafizik bir ¢cerceveye dayanir.
Onun ideal toplumu, bireylerin hem entelektiiel hem de ahlaki erdemlerin pesinde
kostugu, bu diinyada ve ahirette mutluluga gdotiiren bir toplumdur. Farabinin
devletindeki hiikiimdar sadece ahlaki bir 6rnek degil, ayn1 zamanda toplumu son
yetkinlik olan mutluluga dogru yonlendiren bir filozoftur. Bu tez medeniyet
aragtirmalarina iki sekilde katkida bulunmayi amaglamaktadir. ik olarak, ortak

noktalar1 yakalayarak, kiiltiirel, tarihi ve dini farkliliklarina ragmen insan



toplumlarinin sosyal ve siyasi zorluklara benzer idealist vizyonlarla nasil yanit
verdiklerini vurgulamaktadir. Ikinci olarak, bu iki medeniyetin sorunlari ¢ézme
konusundaki farkliliklarini ortaya koyarak, insan medeniyetlerinin zenginligini ve

cesitliligini géstermektedir.

Anahtar Kelimeler: Farabi, ideal Devlet, Ideal insan, Konfiigyiis, Ideal Toplum.
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HUMAN, SOCIETY, AND STATE IN CONFUCIUS AND AL-FARABI:
A COMPARATIVE ANALYSIS
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National Thesis Center Reference Number: 10638790
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Thesis Co-Advisor: Dr. Elvida Unal An
October 2024, 95 Pages

This thesis analyzes the views of Confucius and al-Farabi, two prominent names of
the classical era of Chinese and Islamic philosophy, on the ideal human, society, and
state. Contrary to popular belief, this comparative analysis attempts to show that both
thinkers offer similar views on human, society, and the state in many aspects. While
both emphasize the importance of harmonious social relations and moral behavior,
they also differ significantly in their metaphysical foundations and ultimate goals.
Confucius focuses on ethical principles rooted in daily life, advocating for cultivating
virtues within individuals to maintain social order. He prioritizes practical wisdom
over metaphysical concerns, believing that a well-governed society relies on leaders
who embody moral virtue, serve as ideal humans, and guide their people by example.
In contrast, al-Farabi’s philosophy is based on a metaphysical framework, where the
universe is structured according to divine order. His ideal society is one in which
individuals pursue both intellectual and moral virtues, leading to happiness in this life
and the hereafter. The ruler in al-Farabi’s state is not only a moral exemplar but also a
philosopher, guiding society toward happiness, the ultimate perfection. This thesis
aims to contribute to civilization studies in two ways. First, by capturing the
commonalities, it highlights how human societies, despite their cultural, historical, and

religious differences, often respond to social and political challenges through similar

Vi



idealistic visions. Second, by delineating the differences between these two
civilizations regarding solving these problems, it demonstrates the richness and

diversity of human civilizations.

Keywords: Al-Farabi, Confucius, Ideal Human, Ideal Society, Ideal State.
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CHAPTER I

INTRODUCTION

The controversy surrounding the question of whether there is a Chinese philosophy
has persisted for decades. Many scholars and philosophers worldwide have debated
the existence of a distinct Chinese philosophy. While some argue that there is indeed
a unique philosophical perspective that can be traced back to ancient China, others
maintain that there is no such thing as Chinese philosophy. As an example for the last

argument, Kant once stated that:

Philosophy is not to be found in the whole Orient . . . Their teacher Confucius
teaches in his writings nothing outside a moral doctrine designed for the princes
... and offers examples of former Chinese princes . . . But a concept of virtue
and morality never entered the heads of the Chinese . . . In order to arrive at an
idea . . . of the good [certain] studies would be required, of which [the Chinese]
know nothing.
The two approaches to Chinese philosophy can be reconciled if we prefer a broader
definition of philosophy. The term philosophy can be understood in two different
senses, a broader one versus a narrower one. The broader meaning of philosophy is
that it is a worldview and a general theory about existence.? When we think about
philosophical ideas and principles, we see that they form the basis for how people
perceive and make sense of the world around them.® And yet, there has been a strong
trend in the West that philosophy, which is the product of the investigative, examining,
and systematizing characteristic of the human mind, is of Greek origin.* This is due to
an overwhelming Eurocentrism, which has been conceiving philosophy in a narrower

sense — as a specific historical intellectual tradition that originated in ancient Greece.

! Julia Ching, “Chinese Ethics and Kant,” Philosophy East and West 28, no. 2 (April 1978): 169,
https://doi.org/10.2307/1397740.

2 Mahmut Kaya, “Felsefe,” in Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlar,
1995).

3 This definition is based upon what I learned from Prof. Dr. Alparslan Agikgeng in his Comparative
History of Thought lectures. For details of what is meant by worldview, see Alparslan Acikgenc,
Islamic Scientific Tradition in History (Kuala Lumpur: Penerbit IKIM, 2014), Chapter1.

4 Kaya, “Felsefe.”



It is this narrower Eurocentric definition of philosophy that denies the existence of
philosophical practices in other parts of the world. But if we consider philosophy as
more broadly a systematic attempt to understand and explain the existence and all that
it entails, then we can see that each culture and civilization has its unique historical
philosophical struggle. Even within a single civilization, there may be numerous types
of philosophical schools, shaped by various factors such as geography, history, and
social status. In this thesis, we will understand philosophy in this broader sense and
compare two important philosophers from two different civilizations, namely the
Chinese philosopher Confucius (d. 479 BC) and the Muslim philosopher al-Farabi (d.
950).

1.1. Background

1.1.1. Chinese Philosophy

Over a century ago, the term philosophy -within the Western understanding- entered
the Chinese lexicon. During the latter half of the 19th century in the Qing Dynasty,
which was the first to introduce Western philosophy to Japan, Nishi Amane (74,
1829-1897) merged the characters ¥ (zhe) and 2% (xue) to create the word philosophy
#12# (zhe xue) which literally means learning (%%) of wisdom or sagacity (#). It was
the Chinese diplomat and scholar Huang Zunxian (#1% 7%, 1848-1905) who in the
late Qing Dynasty, brought this concept from Japan to China.® Then, before
introducing the term “philosophy” into Chinese literature, was philosophy or
philosophical practice absolutely absent from the intellectual discourse in China? If
we consider philosophy as a set of beliefs and principles that shape our worldview and
provide a general theory about existence, the Spring and Autumn (770-476 BC) and
Warring States (475-221 BC) periods (F#k % H) are pivotal eras in the development
of Chinese philosophy. In Chinese history, these periods are known as a time of
intensive political fragmentation preceding the Chinese unification under the Qin

Dynasty (221-206 BC). Probably because of intensive attempts to understand the

5 Sun Bin M, Nishi Amane de zhexue yici yu zhongguo chuantong zhexue fanchou 75 J& ff1 45 2% 1%
17 5 H [E 4L 4545 2% 7585 When the East Meets West: Nishi Amane’s Translation of Western
Philosophical Terms and Connections with Chinese Classical Philosophy, Tsinghua University 2015,
17.



nature of this social and political turmoil, this period also proved to be a time
characterized by schools that deeply explored fundamental questions about existence,
morality, and governance. Scholar-officials played a crucial role in offering their
perspectives on how to address societal issues.® The political climate at the time
influenced philosophical discourse, prompting discussions focused on morality,

political organization, and effective governance.

During the late Spring and Autumn period and the Warring States period, various
schools of thought emerged, and the number of schools was so great that scholars
named this period 7 X 4" (bai jia zheng ming) means the “Hundred Schools of
Thought” to emphasize the rich diversity of ideas and intellectual debates that
characterized ancient Chinese philosophy. The term ZX (jia) which literally translates
to house but conveys the notion of group was used by early thinkers to identify with
specific doctrinal groups. The term 4+13 (zheng ming) can be translated as contention
or debate. It refers to the lively exchange of ideas, debates, or discussions among
scholars, thinkers, or intellectuals. Despite the term F (bai) “hundred”, there were not
literally one hundred schools, rather, it is a figurative expression used to refer to the
multitude of philosophical perspectives, theories, and doctrines that emerged during
this period. Later historians attempted a classification of these hundred schools. The

first one was Sima Tan (7] %1%, d. 110 BCE) who was the father of Sima Qian’ (7]
i, 145-86 BCE). In the Shiji {52ic) also known as the Records of the Grand

Historian, Sima Qian quotes his father’s classification of six main schools as follows:
the Yin-Yang School (BAFH %X yin yang jia), Confucianism (1 2% ru jia), Mohism (22
Z mo jia), the School of Names/Dialecticians (%4 ZX ming jia), Legalism (7% fa jia),
and Daoism (J& % dao jia).® These philosophical traditions provided a foundation for

understanding the universe, human behavior, and the proper organization of society,

profoundly shaping Chinese culture.

® Karyn L Lai, “An Introduction to Chinese Philosophy,” n.d., 3.

7 Sima Qian, known as the “Grand Historian”, was a prominent Chinese historian during the Han
Dynasty. He authored the monumental the Records of the Grand Historian. This comprehensive
historical work covers the history of China from ancient times to the reign of Emperor Wu of Han. It
gives detailed accounts of historical events and biographies of prominent figures.

8 Fung Yu-Lan and Fuat Aydin, “Cin Felsefesi Tarihi,” n.d., 39—40.



Among the six major schools, the Yin-Yang School explores cosmology, the balance
of opposites (B FH yin yang), and the interplay of these opposite forces in the universe.
It emphasizes the importance of harmony with the natural rhythms of the universe.
Founded by Confucius, Confucianism emphasizes moral cultivation, social harmony,
ethical behavior, and the importance of proper conduct and filial piety. It’s still one of
the most influential philosophical traditions in China and beyond. Founded by Mo Zi
(557 460/480 BC-390/420 BC), Mohism promotes universal love, impartiality, and
utilitarianism. It advocates for social welfare, pacifism, and the rejection of excessive
luxury and extravagance. The School of Names, also known as the Logicians, focuses
on language, logic, and semantics. It explores the nature of language and its
relationship to reality, aiming to clarify concepts and resolve philosophical disputes
through rigorous analysis and argumentation. Legalism, advocated by philosophers
such as Han Fei Zi (5:3F+ 280 BC-233 BC), emphasizes strict laws, centralized
power, and harsh punishment as means to maintain social order and stability. It
prioritizes practical governance and is often associated with authoritarianism.
Associated with Lao Zi (7 571 BC-470 BC) and Zhuang Zi (/47 369 BC-386

BC), Daoism focuses on living in harmony with the natural order (i& dao),
spontaneity, simplicity, and the cultivation of inner peace. It emphasizes the concept

of non-action (5 A wu wei) and the relativity of opposites (yin yang).°

After this general description of the six major schools, it should be highlighted that
Confucianism holds significant importance because of its profound impact on the
cultural, social, and political development of East Asia. Confucianism is a
philosophical, ethical, and cultural system that is rooted in the teachings of Confucius.
The term Confucianism was coined by Jesuit missionaries in the 16th century when

they Latinized the name of Confucius from Chinese Kong Zi (fL-F). In Chinese,
Confucianism is commonly referred to as # 2% (ru jia), which means the “School of
the Scholars” or “Confucian School”. When we look for the definition of the term 1

(ru), we see that the Han Dynasty classical texts give three different meanings of ru:

® This summary of the six major schools is based upon my lecture notes from Dr. Elvida Unal An’s
Chinese Philosophy lecture.



(a) classicist; (b) Confucian; and (c) government official.1® In early Han texts, a ru was
simply a ‘classicist’ who had mastered ancient texts, proper conduct, and music. Later,
some scholars reserved the term for ‘Confucians’. As classicists and scholars gained
influence in government circles, the term ru took on a third meaning. By the late
Former Han times, it came to mean a member of the pool of actual or potential
‘government officials’. As more classicists held key posts in the government, the state
began to assess ru mastery through formal examinations and recommendations.*! This
process in the meaning of the term ru also highlights the intertwining of Confucianism

with governance in ancient China.

Confucianism emphasizes the importance of personal and governmental morality,
social harmony, and respect for elders and authority. It has had a profound impact on
Chinese culture and society for over two thousand years and continues to be influential
today. Not only in China but also the far-reaching impact of Confucianism on East
Asian societies has had a considerable effect on their culture, ethics, and social
structure. Over time, Confucianism has undergone significant changes and
developments, as it has incorporated new ideas, responded to social changes, and
interacted with other philosophical traditions. According to Xinzhong Yao,
Confucianism has gone through five stages, or it has presented itself in five
dimensions. (i) Confucianism in formation: During its formative years, Confucianism
evolved into a classical doctrine, emerging during the Spring and Autumn period (770—
476 BCE) under Confucius and his followers. This philosophy, aimed at fostering
peace and harmony, saw further refinement in the Warring States period (475-221
BCE), notably through the contributions of scholars like Meng Zi (7 372-289
BCE) and Xun Zi (jf 313-238 BCE). These developments elevated Confucianism
into a major philosophical school, marked by diverse interpretations and presentations.
(it) Confucianism in adaptation: In the second phase, Confucianism underwent reform
through interactions with other philosophical schools like Legalism, Yin-Yang, the
Five Elements, Mohism, and Daoism. With the rise of the Han Dynasty after the fall
of the Qin Dynasty, Confucianism gradually recovered from persecution and
discrimination. Confucian scholars adapted their doctrines to the eclectic Han culture,

10 Xinzhong Yao, ed., Routledge Curzon Encyclopedia of Confucianism., 1st paperback ed (London:
Routledge, 2013), 507.
1'Yao, 507.



leading to transformations and extensions of classical Confucianism. This period saw
the emergence of two prominent schools, the New Text and the Old Text Schools??,
which engaged in debates and new interpretations of Confucian classics. Later, during
the Wei-Jin Dynasties (220266, 266-535), scholars integrated Daoist philosophy into
Confucianism or adapted Confucian principles to Daoist worldviews, resulting in the
convergence known as Dark Learning or Mysterious Learning. (iii) Confucianism in
transformation: In response to challenges from Buddhism and Daoism, Confucianism
of the Song-Ming Dynasties (9601279, 1368-1644) evolved into Neo-Confucianism
CHT 1 %% xin ru xue). This new form of Confucian Learning reasserted authority over
social and religious life by reformulating views on the universe, society, and the self.
Inspired by Buddhist and Daoist thought, scholars purified Confucianism by removing
perceived superstitions, resulting in a comprehensive system known as Neo-
Confucianism. (iv) Confucianism in variation: During the fourth period, Chinese
Confucianism spread beyond China to other East Asian countries, blending with local
cultures and evolving into diverse forms. While its origins lie in China, Confucianism
has expanded globally, with early influences seen in Vietnam, Korea, and Japan during
the Former Han Dynasty. Initially replicating the Chinese system, scholars in these
countries eventually developed unique interpretations, incorporating their own
experiences and insights. This led to the creation of new manifestations of Confucian
Learning tailored to meet local social and political needs, resulting in distinct yet
interconnected streams that persisted into the twentieth century. (v) Confucianism in
renovation: In the modern era, Confucianism evolves through interactions with global
philosophies, particularly European and Christian traditions. Twentieth-century

scholars like Xiong Shili, Fung Yu-lan, and Mou Zongsan dedicate themselves to

12 The New Text School, an early form of Scholastic Confucianism, derives its name from two key
aspects: firstly, the Confucian classics that were rewritten in a new script during the Former Han
Dynasty, and secondly, a sophisticated method of interpretation that delves into the deep and nuanced
language of these texts. In contrast, the Old Text School advocates for a return to the original,
unembellished meanings of the classics. They emphasize the exploration and explanation of texts
written in the old script, dating back to before the Qin Dynasty. While the Old Text School also
studies the Confucian classics, their approach avoids elements such as yin-yang, charts, or predictive
techniques, focusing instead on straightforward interpretations. This positions them in opposition to
what they perceive as the superstition and supernatural elements favored by the New Text School. For
further details, see Hans Van Ess, The Old Text/New Text Controversy: Has the 20th Century Got It
Wrong? T'oung Pao, Second Series, Vol. 80, Fasc. 1/3 (1994).



reviving Confucian values and reshaping its doctrines. Their work constitutes a

significant part of modern new Confucianism.

Given this general picture of Confucianism, in the following chapters of this thesis, we

will delve deeper into Confucius’ thoughts on the ideal human, society, and state.

1.1.1.1. Confucius: His Life, Lunyu {i£1E) , and General Philosophy

Confucius is a Latinized version of the name Kong Zi (fL¥), which means “Master
Kong” in Chinese. He was born in 551 BCE in the Lu State (&[& lu guo), which is

now located on the south side of Shandong Province in Eastern China.** Confucius’
ancestors belonged to the royal family of the state of Song and were in line for the
throne. However, his descendants had to flee to the state of Lu due to infighting among
the Song nobles. Since Song and Lu did not share the same surname, Confucius’
ancestors could not become Lu nobles under the patriarchal system of that time. For
four generations, they remained unknown in Lu. It was only in the fifth generation that
Confucius’ father, Shu Liang He (#{Z%4z), was recorded - but he was only a warrior.
According to the patriarchal system of the time, Confucius, being the son of a warrior,
could not inherit his father’s aristocratic rank and was relegated to the status of a
commoner. This early social status and life experience of Confucius had a profound
impact on the formation of his thoughts and the direction of his life. He desired to enter
the circle of nobles but was insulted and coldly rejected, which played a significant

role in shaping his worldview and guiding his life choices.®

The Analects 2.4 is like a mini autobiography of Confucius, it outlines a progression
of stages in Confucius’ life, detailing his intellectual and moral development during

his lifetime. He says:

At fifteen | set my mind upon learning; at thirty | took my place in society; at forty
I became free of doubts; at fifty I understood Heaven’s Mandate; at sixty my ear

13 Xinzhong Yao, An Introduction to Confucianism (New York: Cambridge University Press, 2000),
7-9.

14 Yu-Lan and Aydm, “Cin Felsefesi Tarihi,” 51.

15 Qian Mu %£&#2, Kongzi Chuan fL-¥1% Biography of Confucius, Beijing: San lian shudian, 2020:
32.



was attuned; and at seventy I could follow my heart’s desires without overstepping
the bounds of propriety.®

This passage outlines a lifelong journey of intellectual and moral development of
Confucius, including learning, social engagement, moral certainty, understanding
cosmic principles, refined perception, and the harmonization of personal desires with
ethical conduct. It reflects Confucius’ view that a fulfilling life involves constant self-

improvement and the integration of ethical values into personal and social actions.

During Confucius’ lifetime in the Spring and Autumn period (770-476 BC), China
was fragmented into numerous feudal states, each competing for power and resources
as central authority weakened. This era was characterized by interstate conflicts and
internal power struggles, leading to a breakdown of moral and cultural values.
Confucius sought to address the widespread chaos and restore order by emphasizing
ethical principles and moral leadership. Alongside him, other thinkers explored the
root causes of societal disarray and proposed solutions. This period, known as the
Hundred Schools of Thought (i#% 1 F %) in Chinese history, witnessed a diverse range
of intellectual inquiry and philosophical discourse aimed at addressing the challenges

of the time.’

During his travels from 498 to 484 BCE, Confucius journeyed through various states
and cities, imparting principles of effective governance to his students in hopes of
alleviating the prevailing unrest and confusion. He meticulously studied the history,
social structure, customs, and administration of each region he visited, gathering
knowledge from diverse sources to inform his teachings. Despite his efforts, Confucius
faced little recognition during his lifetime, with true appreciation coming only after his
death. Following his death in 479 BCE, his disciples preserved and propagated his
teachings, which gradually gained prominence amid the turbulent times. Confucian
schools continued to endure, albeit most effectively during periods of peace. Through
the dedicated efforts of his students, Confucianism spread across East Asia,

influencing state ideologies and societal norms. Confucius’ vision of an ideal society,

B yEeE A LmME Ty, = man, WA, otmaRar, ASTmEmR], Bt
A ETER, ANiisE.  Kongzi fLF, Lunyu 7274 [Analects], vol. 1 (Jinan: Shandong donghua
chubanshe, 2020), 53.

17 See pages 3-4 for detailed information about the Hundred Schools of Thought.



upheld by his students, served as a guiding principle for subsequent dynasties, shaping

the course of history in the region.*®

1.1.1.1.1. Lunyu {i£i&) /the Analects

The Chinese title 1215 (lunyu) meaning discussions, conversations, and sayings,
translated as the Analects, is a compilation of the words of Confucius and his students,
serving as the primary source for understanding Confucius and his teachings.
Comprising 20 sections or books and approximately 500 chapters or paragraphs, it
took around a century after Confucius’ death to compile his disciples’ records into a
cohesive book. The version of the Analects we have today didn’t emerge until the third
century CE, sparking debates about its authenticity in faithfully representing
Confucius’ original teachings. It’s widely acknowledged that different sections of the
Analects originate from various dates and sources. For instance, Books 3-9 are
considered the oldest, while Books 16-17 come from sources less closely associated
with Confucius’ earliest followers. Conversely, Books 18 and parts of Book 14,
containing anti-Confucian stories akin to those found in Daoist works, are believed to
be later additions.® In general terms, it covers a wide range of topics, including ethics,

morality, governance, education, family, and interpersonal relationships.

The Analects was once believed to record Confucius’ teachings faithfully, but scholars
began to question this notion during the Qing dynasty. Early references to Lunyu
suggest its existence before the Han Dynasty, indicating its presence during the
Warring States period. Modern scholars agree that the Analects likely comprises
teachings from various periods, possibly compiled by later editors. Some scholars
divide it into two sections, while others, divide it into four strata representing different
viewpoints. Some also propose that each book represents a separate stratum,
suggesting a longer composition period than previously thought. Despite potential
differences in origin, the Analects exhibits enough consistency in language and ideas

to be considered a unified text. Notably, later sections of it may have been added, but

18 Daniel K. Gardner, Confucianism: A Very Short Introduction, Very Short Introductions (New York:
Oxford University Press, 2014), 1-15, https://doi.org/10.1093/actrade/9780195398915.001.0001.
¥ Yao, An Introduction to Confucianism, 65-66.



they lack the complex ideas seen in Meng Zi and Xun Zi.?° This suggests the Analects
were likely written before the early fourth century BCE, offering insight into

Confucian beliefs prior to the introduction of new philosophical ideas.?

1.1.2. Islamic Philosophy

The rise of Islamic philosophy began with the translation movement which involved
the translation of works mainly from Greek, Persian, Indian, and Syriac languages into
Arabic in 8th century Baghdad. These translated texts prompted a reevaluation of
philosophical problems in line with Islamic civilization’s needs and the period from
the 8th to the 12th centuries, known as the classical period, saw the flourishing of
Islamic philosophical thought, marked by foundational works and the crystallization
of key concepts and solutions. Muslim philosophers, having absorbed earlier
philosophical traditions and philosophers, particularly Plato and Aristotle, brought
forth innovations by integrating new conceptual elements. Operating within a
monotheistic framework, they addressed fundamental Islamic tenets like tawhid,
prophethood, and the afterlife through the universal language of philosophy. Within
this context, classical Muslim philosophers viewed philosophy as the pursuit of truth

and reality, emblematic of humanity’s quest for perfection.??

Generally speaking, Muslim philosophers followed Greek philosophy, specifically
Aristoteles, in the categorization of philosophy into theoretical and practical realms.
Theoretical philosophy (al-falsafah al-nazariyyah), according to this classification,
encompassed three main disciplines: physics, which deals with the natural world and
its phenomena; mathematics, which addresses abstract quantitative relations and
structures; and metaphysics, which explores the nature of existence, reality, and the
divine. Practical philosophy (al-falsafah al- ‘amaliyyah), on the other hand,

concentrated on the application of philosophical principles to everyday life and

20 Meng Zi (#F Mencius) and Xun Zi (i) were two prominent Chinese philosophers who lived
during the Warring States period, following Confucius. Both contributed significantly to the
development of Confucian thought and Chinese philosophy, offering different perspectives on human
nature, morality, and governance.

21 Edward Slingerland, “Classical Confucianism (I): Confucius and the Lun-Yii,” in History of
Chinese Philosophy, ed. Bo Mou, Routledge History of World Philosophies, Vol. 3 (London:
Routledge, 2009), 108-9.

22 M. Ciineyt Kaya, “Klasik Dénemde Felsefe,” accessed May 2, 2024,
https://islamdusunceatlasi.org/felsefenin-klasik-cagi.
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governance. It included ethics (tadbir al-nafs), which examines moral values and the
principles of right conduct; household management (tadbir al-manzil), which involves
the organization and ethical considerations of family and domestic life; and politics
(tadbir al-mudun), which addresses the governance of societies and the establishment

of just and virtuous political systems.?

With the entry of philosophy into the rich Islamic geography, as an inevitable
consequence of this, various philosophical schools emerged in Muslim society most
notably the Mashsha’i school, the Ishragi school, and the Mu tazili school. The
Mashsha’i school, also known as the Aristotelian tradition, emphasized the use of
reason and logic in philosophical inquiry. Prominent philosophers like al-Kindi (d.
8667?), al-Farabi, and Ibn Sina (d. 1037) are associated with this tradition. They made
significant contributions to Islamic philosophical thought by integrating Aristotelian
metaphysics, logic, and natural philosophy with Islamic theology. ?* Ishraqi
philosophers, such as Suhrawardi (d. 1191) and his followers, prioritized intuitive
knowledge over reasoning, focusing on spiritual illumination. The core belief of this
philosophy was “the doctrine of the light”, which states that light is the essence of
existence. In this school, symbolism was used to convey metaphysical truths, and the
perfect human concept is explored as a spiritual ideal.?> Regarding the Mutazilites,
even though the Mutazili school did not originate from the Greek philosophical
tradition, Mu‘tazili scholars shared with the philosophical school an emphasis on
rationality. They were a rationalist school of thought that emerged in the early Islamic
period, primarily active during the 8th to 10th centuries. They stressed reason (‘agl) in
theology, emphasizing God’s oneness, human free will, and the created nature of the
Qur’an.?® These schools of thought represent the diversity and richness of Islamic
philosophy, each offering unique perspectives on fundamental philosophical questions
and making significant contributions to Islamic philosophy.

2 Hiimeyra Ozturan, “The Practical Philosophy of Al-Farabi and Avicenna: A Comparison,”
Nazariyat Islam Felsefe ve Bilim Tarihi Arastirmalar: Dergisi (Journal for the History of Islamic
Philosophy and Sciences) 5, no. 1 (May 15, 2019): 4-5,
https://doi.org/10.12658/Nazariyat.5.1.M0071en.

2 Mahmut Kaya, “Messaiyye,” in Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Ankara: TDV
Yayinlari, 2004).

% Mahmut Kaya, “Israkiyye,” in Tiirkiye Diyvanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari,
2001).

% flyas Celebi, “Mu‘tezile,” in Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Ankara: TDV Yayinlari,
2020).
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Al-Kindi is accepted as the first Arab Muslim philosopher who systematically engaged
in philosophical inquiry along the Greek tradition. Al-Farabi significantly advanced
the philosophical legacy established by al-Kindi, reshaping concepts and problems
within Islamic philosophy. By contextualizing and reinterpreting inherited
philosophical knowledge, al-Farabi crafted a comprehensive system that spanned
logic, metaphysics, epistemology, psychology, ethics, and politics. Central to his
framework was the theory of sudiir or emanation, elucidating the relationship between
God and the universe following prevailing cosmological understandings of the era. Al-
Farabi’s examination of the macrocosm through the lens of the First Cause left a lasting
imprint on Islamic philosophical tradition, offering a highly explanatory system that
extended to the individual and the city, viewed as microcosms within the broader

cosmic order.?’

1.1.2.1. Al-Farabi: His Life, Works, and General Philosophy

After Aristotle, al-Farabi is known as al-Mu ‘allim al-Thani (The Second Teacher). His
full name is Aba Nasr Muhammad ibn Muhammad ibn Tarkhan ibn Awzalagh (or
Uzlugh) al-Farabi. He was referred to as “al-Farabi al-Turki” and “al-Feylosofu'l-
Turki”. In Latin medieval sources, he is known as Alfarabius and Abunaser. We have
limited information about the life of al-Farabi. It is widely believed that he was born
in Vesig, near the city of Farab in Turkistan, around 871-72 (hijri 258). The city is now
known as Otrar and is located in present-day Kazakhstan. Farab was a hub of education
and culture for the Samanid State during that time, and it is believed that al-Farabi
received a good education there. At an unknown date, he left his homeland to travel in
search of knowledge. After visiting Bukhara, Samarkand, Merv, and Balkh, he
eventually arrived in Baghdad when he was over forty years old. Al-Farabi spent
around twenty years living in Baghdad, during which he wrote most of his works.
However, due to the political unrest during that time, he decided to move to Damascus.
Despite his advanced age, he took a short trip to Egypt in 948 (hijri 337) and then

returned to Damascus. Al-Farabi passed away in 950.%

27 Majid Fakhry, Al-Farabi, Founder of Islamic Neoplatonism: His Life, Works and Influence, Great
Islamic Thinkers (Oxford: Oneworld, 2002).

28 Mahmut Kaya, “Farabi,” in Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari,
1995).
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1.1.2.1.1. Works

Al-Farabi wrote on various subjects including philosophy, logic, music, politics, and

ethics. The most prominent works of him are as follows:

a. Al-Madinah al-Fadilah (The Virtuous City)

b. Al-Siyasah al-Madaniyah (The Civil Polity)

c. Kitab al-Millah (The Book of Religion)

d. lIhsa' al- ‘Ulum (Enumeration of the Sciences)

e. Tahsil al-Sa ‘adah (Attainment of Happiness)

f. Kitab al-Tanbih (The Book of Exhortation)

g. Kitab al-Huruf (The Book of Letters)

h. Kitab al-Musiga al-Kabir (The Great Book of Music)

1.1.21.2. Al-Farabi’s Classification of the Sciences

In his works, such as Tahsil al-Sa ‘adah and Kitab al-Tanbih, al-Farabi mentions the
classification of sciences. However, Ihsa' al- ‘Ulum is his only work solely dedicated
to this subject.?® In these works, he presents two classifications of sciences. The first
adheres to the Aristotelian tradition (Table 1), while the second exhibits his
innovative perspective (Table 2). In his classification reflecting the Aristotelian
tradition, sciences (arts) are classified by their focus and goals. Generally, the arts
aim for the good or the beneficial, with philosophy seeking solely the good. The
good can be purely knowledge-based or involve knowledge and action, leading to the
division of philosophy into theoretical (nazari) and practical (‘amali) philosophy.
Theoretical philosophy explores beings such as God, cosmic intelligences, celestial
bodies, natural entities, objects, plants, animals, humans, and abstract entities like

numbers and magnitudes, which are not subject to human will, such as mathematics,

2 Mahmut Kaya, “Thsaii’1-Ulam,” in Tiirkive Divanet Vakfi Islam Ansiklopedisi (istanbul: TDV
Yaynlari, 2000).
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physics, and metaphysics. Practical philosophy, however, deals with beings that can
be shaped by human will and action, such as ethics and politics.*

As to the novelty in his second classification, we can rely on the model outlined in his
renowned work lhsa' al- ‘Ulum. Here al-Farabi categorized and evaluated eight
sciences of his time into five main categories. The first chapter of the work is devoted
to linguistics. The second chapter is on logic. The third chapter is about mathematics.
The fourth chapter is devoted to physics and metaphysics. In the fifth chapter, he
introduces politics, figh (jurisprudence), and kalam (theology) under one heading.
Notably, what represents a novel approach for his time is his attempt to interconnect

figh and kalam with philosophy, particularly within the realm of politics.!

Theoratical

to achieve the good
(Philosophy)
Arts
(Sciences)
to achieve the
beneficial .
Practical

Table 1. Al-Farabi’s Classification of Sciences

Reflecting the Aristotelian Tradition®2

% Yagar Aydinli, “Farabi ve Bagdat Messai Okulu,” in Islam Felsefesi: Tarih ve Problemler, ed. M.
Ciineyt Kaya (Ankara: Isam Yaynlari, 2016), 155.

3 Kaya, “Thsii’l-Ulim.”

%2 Based on Aydinli, “Farabi ve Bagdat Messai Okulu,” 155.
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Physics &
. Politics
Metaphysics

Table 2. Al-Farabi’s Classification of Sciences

Reflecting His Innovative Perspective3?

1.1.2.1.3. Metaphysics

After introducing al-Farabi’s distinct classification of theoretical and practical
sciences, to better understand his social and political thought, we need to briefly
discuss his metaphysical framework that informs the rest of his social and political
understanding. Diverging from the Islamic theological tradition, which emphasized
the concept of creation, al-Farabi’s metaphysics centers around the concept of
emanation (sudiir), serving as the cornerstone of his approach to existence. Building
upon this foundation, he integrates his cosmological, epistemological, and political
theories, resulting in a unified system of thought. Consequently, his metaphysical,
ethical, and political ideas harmoniously converge within this comprehensive

framework.

Al-Farabi posited that the universe originates from God, whose existence profoundly
shapes and organizes all that exists. In his view, every entity shares in a portion of
God’s existence, establishing a hierarchical relationship with the Divine. Al-Farabi

3 Based on Kaya, “Ihsaii’l-Ulim.”
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employs the concept of emanation (sudir) to elucidate this relationship, signifying that
all existence emanates eternally and necessarily from God’s being. As the ultimate and
most perfect being, God serves as the First Cause, with all beings arranged in a
hierarchy from the Perfect Being (God) to the imperfect. Through the self-awareness
of the First Cause arises the First Intellect. As the First Intellect contemplates the First
Cause, the Second Intellect emerges, and upon the Second Intellect’s self-reflection,
the farthest celestial sphere takes form. Subsequently, when the Second Intellect
comprehends the First Cause, the Third Intellect comes into being, leading to the
creation of the fixed stars upon its self-reflection. This progression unfolds up to the
Tenth Intellect, associated with the planets known in al-Farabi's time (Table 3).
Beneath these celestial spheres lies the sublunar world, including the Earth, where the
Active Intellect, the final link in the chain of cosmic intellects, both grants existence
and shapes the sublunar realm. Unlike the celestial domain, Earth’s progression moves
from imperfection to perfection, simplicity to complexity. Its hierarchy comprises the
primal matter influenced by celestial bodies, followed by the four elements (air, water,
earth, fire), minerals, plants, and animals, culminating in humans—the most elevated
beings on Earth (Table 4).%*

34 Esref Altas, “Farabi,” accessed May 14, 2024, https://islamdusunceatlasi.org/farabi/79.

16



The One
(The First Cause)

First Heaven
(First Intellect)

Fixed Stars

(Second Intellect)

Sphere of Saturn
(Third Intellect)

Sphere of Jupiter
(Fourth Intellect)

Sphere of Mars
(Fifth Intellect)

Sphere of the Sun
(Sixth Intellect)

Sphere of Venus
(Seventh Intellect)

Sphere of Mercury
(Eighth Intellect)

Sphere of Moon
(Ninth Intellect)

Tenth Intellect

Table 3. The Hierarchy of the Intellects and the Corresponding Planets3®

% Based on Aydinl, “Farabi ve Bagdat Messai Okulu,” 158.
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The humans

The animals

The plants

I.I.I

Table 4. The Stages of Perfection in the Sublunar World?3®

To summarize al-Farabi’s philosophy of emanation (sudiir), God is the active creator,
utilizing His knowledge and power to bring about creation without any external
compulsion. The concept of emanation plays a significant role in elucidating the
diversity within the universe. Through an understanding of emanation, one can grasp
the nature of existence and the interrelations between beings. Consequently, al-Farabi
tried to integrate the two notions of emanation and creation as complementary ideas

rather than opposing ones.*’

In the following chapters, we will direct our attention towards understanding al-
Farabi's vision of the virtuous man, the virtuous city, the ideal society, and the ideal
state.

% Based on Aydimli, 159-60; Kaya, “Farabi.”

37 The tension/debate regarding the theory of emanation (sudiir) among Islamic philosophers and
theologians is a very vivid and important one. For a brief summary, see Mahmut Kaya, “Sudir,” in
Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlar1, 2009).
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1.2. The Aim and Importance of the Research

1.2.1. Literature Review

Confucianism has been the subject of extensive research and study in the international
academic community.® Although there is a significant body of Confucian studies in
the West, comparative studies are usually limited to Ancient Greek or Western
philosophy.3® Moreover, works that compare Chinese and Islamic philosophies are
rather rare.*® While Confucius and al-Farabi are individually well-studied in their
respective traditions (Confucius as a foundational figure in Chinese philosophy and al-
Farabi as a key figure in Islamic philosophy) comparative analyses of their ideas on
the human, society, and the state remain limited.** Most studies tend to focus on each
thinker within the context of their own cultural, religious, and historical backgrounds,
overlooking the potential for cross-cultural dialogue between these two names. Yet,
both Confucius and al-Farabi struggled with similar fundamental questions regarding

the role of virtue, leadership, and the organization of society.

A deeper comparative analysis of their philosophies is needed to illuminate where
these two thinkers, despite their different historical and geographical contexts, offer
similar and contrasting approaches to social and political issues. By examining their
views, we can uncover new viewpoints on universal concepts of the human, society,
and the state, enriching our understanding of how different civilizations have tackled

the timeless questions of how to create a harmonious society. Such a comparison also

3 Among many the most well-known ones are Yao, An Introduction to Confucianism; Michael
Schuman, Confucius: And the World He Created (New York: Basic Books, 2015).

39 See for example Jiyuan Yu, The Ethics of Confucius and Aristotle: Mirrors of Virtue (New York:
Routledge, 2007); Ming-Huei Lee, “Confucianism, Kant, and Virtue Ethics,” in Confucianism, ed.
David Jones, Its Roots and Global Significance (University of Hawai’i Press, 2017), 92—-101,
https://doi.org/10.2307/j.ctv3zp043.12.

%0 See for example ilknur Sertdemir, “Mevlana ile Konfugyiis’iin Evren ve Ahlak Gériisleri Uzerine
Bir Karsilastirma” (Yiiksek Lisans Tezi, Ankara, Ankara Universitesi, 2012); Elvida Unal, “Ansali he
Zhuxi jiaoyu sixiang bijiao yanjiu ZZj* B 1 & 205 B AH LB 7T [A Comparative Study of the
Educational Thought of Al-Ghazali and Zhu Xi]”, (Master’s Thesis, Beijing 1t %%, Qinghua daxue i
KA [Tsinghua University], 2015).

41| found three studies comparing Confucius and al-Farabi: Rostamiyan, Muhammad Ali. “Ethics and
Sagacity in View of Farabi and Confucius.” Revelatory Ethics 2, no. 1 (May 21, 2012): 123-60; Li
Fulai 2545k, Kongzi yu Falabi xingfuguan de gongtongdian #1523 Fb S48 M 35 [ 45 [The
similarities between Confucius and Al-Farabi's views on happiness], Shanxi gingnian 1L 7% 4=,
(06)2017: 118-119; Lin Wenkai #& 3 #l, Kongzi yu Falabi zhengzhi lunli lixiang zhi bijiao FLF 5%
P LR 16 AR 22 B [A Comparative Study of the Political Ethics of Confucius and Al-Farabi],
Master’s Thesis, Zhongyang minzu daxue H' 5% K% [Minzu University of China], 2019.
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holds the potential to highlight shared human concerns and responses, as well as
demonstrate the unique philosophical contributions that Chinese and Islamic traditions
offer to global thought.

1.2.2. What makes them comparable?

According to the classification of sciences that the Islamic world inherited from
Ancient Greece, philosophy is divided into theoretical and practical branches. Practical
philosophy, which deals with ethics, household management, and politics, focuses on
individual, familial, and societal matters. Like in ancient Greek and Islamic
civilizations, Chinese civilization, particularly Confucianism, also distinguishes
between practical and theoretical forms of wisdom, which enables us to compare
Islamic practical philosophy with Chinese practical wisdom. Although there is no such
systematic classification as in ancient Greek and Islamic thought, Confucian classics
contain extensive passages on individual conduct, family dynamics, social relations,
and governance. Central to Confucian practical wisdom is self-cultivation, embodying
the concept of becoming an upright person. In other words, Confucian practical
philosophy emphasizes the concept of # + (junzi), which means the ideal person. In
the Confucian view, self-cultivation accelerates social cohesion by promoting social
and political attitudes and practices. Therefore, Confucian practical wisdom embraces

the concept of governing the state to bring harmony to all.

Al-Farabi similarly advocates for the cultivation of virtue and the pursuit of wisdom
in guiding individual and societal affairs. Within the Islamic philosophical tradition,
his works extensively address practical matters such as ethics, governance, and the
organization of society. In Al-Madinah al-Fadilah, his fundamental work reflecting
his philosophical system in all its aspects, al-Farabi emphasizes the role of the
philosopher-king or the wise ruler in establishing a just and harmonious society. His
practical philosophy encompasses not only personal virtue but also the structures and
mechanisms necessary for the functioning of the ideal state. Because for him, a
virtuous person creates a virtuous society. A virtuous society creates a virtuous

political order. The virtuous political order, in turn, forms the virtuous city.
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As we described, both Confucius and al-Farabi pondered very similar and persistent
questions of social and political life systematically, making an analytical comparison
possible. A close examination of the thoughts of these two thinkers on the persisting
questions of social life will enable us to identify what common solutions they offered

and where they differed.

1.2.3. Purpose of the Thesis

This thesis attempts to conduct a comparative analysis of Confucius and al-Farabi’s
views on the human, society, and the state, demonstrating that, contrary to popular
belief, both thinkers offer similar perspectives in many respects. By capturing the
commonalities between their ideas, this study highlights how human societies, despite
their cultural, historical, and religious differences, often respond to social and political
challenges through similar idealistic visions. Additionally, by exploring the
differences between their approaches to these issues, this thesis aims to demonstrate
the richness and diversity of human civilizations in addressing common societal

problems.

While the geographical difference enables us to compare, there might be a concern
regarding the time difference between the two philosophers. Regarding the time
difference between the two philosophers, though we acknowledge that the different
historical contexts influence philosophers’ thoughts, this is minimal for our purposes
because we are studying their philosophical ideas as such rather than the practical
context that led to their specific ideas or how they were applied in their times or later
on. We are studying them as subjects of philosophical thought of pre-modern (and

agrarian) civilizations.

1.2.4. Research Questions

The main research question of this thesis is:
e \What are the similarities and differences between Confucius’ and al-Farabi’s

conceptions of the ideal human, society, and state?

The sub-questions are as follows:
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e How do Confucius and al-Farabi define what it means to be human, and what
are the qualities of the ideal human in their perspectives?

e What is the role of family for Confucius and al-Farabi, and how do they
perceive its significance in achieving social harmony?

e How do Confucius and al-Farabi conceptualize society, and what principles do
they propose for creating the ideal society?

e What are Confucius’ and al-Farabi’s views on the state, and how can the ideal
state be realized according to their philosophies?

e \What are the similarities and differences between these views?

1.2.5. Methodology

This thesis employs a comparative analysis to examine the views of Confucius and al-
Farabi on the human, society, and the state. The study primarily focuses on textual
analysis, drawing from the major works of each thinker: The Lunyu 1% (the
Analects) by Confucius and Al-Madinah al-Fadilah (The Virtuous City) by al-Farabi.
Through close reading in their original languages and thematic analysis, these texts
were analyzed to extract key themes related to their conceptions of the ideal human,
society, and the state. In addition to the primary texts, secondary sources such as
commentaries, articles, and historical studies in English, Turkish, and Chinese were

also utilized to provide deeper insight into their ideas.

Additionally, this thesis adheres to established academic standards for transliteration
and representation of terms. For Chinese terms, the Pinyin (& #f) romanization system
is used with simplified characters, reflecting the contemporary written form most
commonly used in mainland China. For Arabic terms, the International Journal of

Middle East Studies (IJMES) transliteration rules are applied.

1.2.6. Research Challenges

Due to the comparative nature of this study, which involves analyzing the ideas of
Confucius and al-Farabi (two thinkers from different cultural, linguistic, religious, and

historical contexts), several challenges arose during the research.
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One of the main challenges was bridging these two names whose thoughts were shaped
by different intellectual traditions and social conditions. To address this, Chapter 1.1
(Background) provides the necessary historical and philosophical backgrounds that
influenced Confucius and al-Farabi, enabling a more nuanced and context-sensitive

analysis.

Another significant difficulty was reading and interpreting the Analects, originally
written in Classical Chinese. While there are many translations of the work in both
English and Turkish, many subtle meanings and nuances in the original language are
lost in translations. To minimize this problem, I consulted multiple translations and
worked closely with my co-advisor, Dr. Elvida Unal An, who is also my Chinese

teacher, to ensure accuracy and depth in interpreting the Chinese text.

The other challenge in working with the Analects is that, unlike al-Farabi’s Al-
Madinah al-Fadilah, it is not a cohesive work authored by Confucius himself but
rather a collection of fragmented sayings and teachings recorded by his disciples. As
a result, the text lacks a systematic narrative structure with statements on a wide range
of topics scattered throughout. While certain themes and ideas recur, they are not
organized cohesively. To address this, Confucius’ views on the human, society, and
the state were identified through a comprehensive analysis of the entire text, carefully
scanning for relevant passages. Then, these ideas were systematized and interpreted in
a way that aligned with the core principles of Confucius’ thoughts, ensuring a coherent

framework for comparison with al-Farabi’s philosophy.

1.2.7. Outline of Chapters

The overall structure of this thesis is composed of five chapters. Aside from the
introduction and conclusion, there are three main chapters that each focus on a central

theme namely human, society, and state.

In the first main chapter (Chapter Il), following the introductory discussion of this
thesis’ aim, background, literature review, and methodological approach, we explore
the philosophical foundations of human nature as understood by Confucius and al-

Farabi. This chapter begins with an analysis of Confucius’ concept of the junzi
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(virtuous man) and his associated virtues. Then, we delve into al-Farabi’s perspective
on the human, particularly his vision of the virtuous man who aims sa ‘adah
(happiness). Throughout the chapter, we see how both thinkers link individual virtue
to societal well-being, realizing Confucius’ emphasis on relational ethics and social

roles, in contrast to al-Farabi’s focus on rationality and metaphysical alignment.

In the second main chapter (Chapter I11), we analyze Confucius’ and al-Farabi’s views
on society, exploring how their idealized social structures reflect their philosophical
beliefs. We begin by discussing Confucius’ vision of society as a network of ethically
grounded relationships, where family serves as a microcosm for broader social
harmony. Following this, we examine al-Farabi’s concept of the virtuous city (al-
madinah al-fadilah), where individuals work collectively to achieve ultimate

happiness through moral and intellectual development.

In the third main chapter (Chapter V), we focus on the political theories of Confucius
and al-Farabi, examining their views on governance and the state’s role in cultivating
a virtuous society. In the first section, we discuss Confucius’ concept of moral
leadership, where the moral character of the ruler establishes the state’s legitimacy and
fosters social harmony. Then, we analyze al-Farabi’s portrayal of the philosopher-king
whose authority is derived from both intellectual excellence and alignment with the

divine order.

In the conclusion, we summarize Confucius’ and al-Farabi’s ideas on the human,
society, and the state, synthesizing the findings by examining both the common themes
and distinctive elements in their philosophies. This comparative analysis highlights the
ways each thinker envisions the role of personal virtue, social order, and governance,
offering insights into the similarities and differences in their approaches to achieving

the ideal society.
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CHAPTER 11l

HUMAN NATURE IN CONFUCIUS AND AL-FARABI

Human nature is a fundamental concept that underpins every philosophical system.
Virtually every philosopher, whether directly or indirectly, addresses the nature of
humanity as a basis for their ethical, social, and political theories. In the works of
Confucius and al-Farabi, we find profound explorations of human nature, each offering
unique insights that shape their respective philosophies. By examining their
perspectives, we can gain a deeper understanding of how human nature informs their
visions of a harmonious society and the cultivation of virtue. In this chapter, we will
first look at Confucius’ conception of the human, specifically & F junzi
(virtuous/ideal man) (Ch 2.1). Then we will examine human nature in al-Farabi’s
philosophy, particularly his idea of the virtuous man (Ch 2.2). Finally, we will discuss
the similarities (such as moral excellence, ethical virtues, and leadership) and
differences (such as the importance they assigned to rationality) between the two views

on human nature (Ch 2.3).

2.1. Confucius on Human Nature

Unlike his successors, 7T Meng Zi*? and %j-F Xun Zi*, Confucius did not explicitly
engage in metaphysical discussions on human nature. However, as Confucius’
philosophy was more practice-oriented, a close examination of those passages in the

Analects that focus on ethical and social values and manners will disclose his

42 Meng Zi, also known as Mencius (circa 372-289 BCE), was a prominent Chinese philosopher and is
considered the most important figure in Confucianism after Confucius himself. He elaborated on and
expanded the teachings of Confucius. Meng Zi is well-known for his belief that human nature is
inherently good. He argued that everyone is born with the potential for virtue and moral behavior.

4 Xun Zi (circa 310-235 BCE) was a prominent Chinese philosopher during the Warring States period
and a major figure in Confucianism. His philosophy is often seen as a counterpoint to that of Meng Zi,
particularly regarding their differing views on human nature. Unlike Meng Zi, Xun Zi argued that
human nature is inherently selfish and inclined towards evil. He believed that people are born with
desires that lead to conflict and disorder if left uncontrolled.
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understanding of human nature implicit in those passages. Through these passages, it
becomes clear that Confucius’ concept of 7 - junzi (virtuous/ideal man) who serves

as a moral exemplar is deeply intertwined with his views on human nature.

Confucius placed great emphasis on the practical aspects of human behavior,
advocating for a life guided by moral virtues. He believed that these virtues were
essential for personal moral development and the establishment of a harmonious

society. When his student Zi Gong (F7z) asked what constituted the junzi, Confucius

said, “He acts before he speaks, and afterward speaks according to his actions.”
(Analects 2.13).** In this context, Confucius emphasizes the importance of action
before words. The junzi demonstrates his principles through his actions before
speaking about them. This highlights the value of integrity and the idea that actions
speak louder than words. Moreover, Confucius highlights that the junzi must not only
cultivate personal virtues but also inspire others, contributing to a harmonious society.
“The junzi on grounds of culture meets with his friends, and by friendship helps his
virtue.” (Analects 12.24).*° Thus, the journey of becoming a junzi is both a personal
and communal endeavor. The junzi connects with others through shared intellectual
and cultural pursuits, and these friendships help them to foster and support their own
moral and ethical growth. We can conclude from this that for Confucius, the essence
of being human is realized through one’s actions and interactions with others. This
chapter will explore Confucius’ practical approach to understanding human nature,
particularly through the cultivation and embodiment of the junzi. Thus, we hope to

provide insights into the ethical basis of human existence in Confucius’ thought.

2.1.1. FE- Junzi: The Confucian Vision of the Virtuous Man

In Confucian philosophy, the concept of the junzi, often translated as the ideal man or
virtuous man, is central to understanding the ethical and moral framework that
Confucius advocated. The junzi embodies the highest ideals of moral character,
personal development, and social responsibility, serving as a model for individuals

striving to lead a virtuous life. This chapter explores the various dimensions of the

MFFMET. FE: “SITHEHSWEMNZ. 7 Lunyu 274 [Analects], 2020, 1:73.
BETE, ‘BTSSR, LK. 7 Kongzi fLT, Lunyu #£i% [Analects], vol. 3 (Jinan:
Shandong donghua chubanshe, 2020), 125.
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junzi as depicted in the Analects, providing a detailed analysis of the qualities,
behaviors, and principles that define this exemplary figure. By examining key passages
from the Analects, we will gain insight into Confucius’ vision of the junzi and how this

concept contributes to both personal cultivation and broader social harmony.

Originally, #& ¥ (junzi) meant “son of a lord” and referred to the warrior aristocracy.
In the Book of Poetry (#&F%t) (Shijing), junzi has multiple meanings, including
commander, husband, and the Son of Heaven (Jk ¥ tian zi). These noble figures are
portrayed as gallant, elegant, dignified, and generous. Wealthy and powerful, they are
also humble and uphold social order. In the Book of Documents (% 43) (Shangshu),
junzi refers to commanders and lords serving the king, contrasted with the
petty/common person (/N A\ xiao ren). It is in the Analects where Confucius redefined
junzi to mean the ideal man or virtuous man—a person of ritually correct behavior,
moral courage, and noble sentiment. So, in its original use junzi used to mean a person
of both high social rank and moral integrity developed through self-cultivation. Yet,
Confucius shifted the focus of the term from external achievements to inner moral
principles and self-reflection, emphasizing upholding these principles in daily

conduct.*®

Confucius teaches that the junzi must guard against different vices at different stages

of life. He says:

There are three things which the junzi guards against. In youth, when the
physical powers are not yet settled, he guards against lust. When he is strong
and the physical powers are full of vigor, he guards against quarrelsomeness.
When he is old, and the animal powers are decayed, he guards against
covetousness. (Analects 16.7)%

This passage illustrates the dynamic and lifelong commitment to self-cultivation that
defines the junzi. In youth, when physical energies are not yet settled, they should be

vigilant against lust and sexual desire. In adulthood, when physical energies are at their

6 Yao, Routledge Curzon Encyclopedia of Confucianism, 311-12.

THFE: CHYA=M: D2, MARE, R A LKA, mATRIL e A S
MHZM, M, M2 7ES. 7 Kongzi LT, Lunyu 2% [Analects], vol. 4 (Jinan: Shandong
donghua chubanshe, 2020), 93.
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peak, they should be cautious of quarrelsomeness and the propensity for conflict. In
old age, as physical energies decline, they should be wary of greed and the desire for
material accumulation. By recognizing and guarding against these temptations, the

junzi can maintain his moral integrity and virtuous character throughout his life.

Another passage from the Analects also highlights the junzi’s focus on moral
excellence over personal comfort and material gain. As Confucius states, “The junzi
thinks of virtue; the xiao ren thinks of comfort. The junzi thinks of the sanctions of
law; the xiao ren thinks of favors which he may receive.” (Analects 4.11).*® Confucius
contrasts the values of the virtuous man (junzi) with those of the petty person (xiao
ren). The junzi cherishes virtue and moral integrity, focusing on cultivating ethical
behavior and principles. In contrast, the xiao ren is primarily concerned with material
possessions and the acquisition of wealth and property. Additionally, the junzi is
committed to justice and the proper application of laws, valuing what is right and fair.
On the other hand, the xiao ren prioritizes personal gain and the benefits they can
receive from others. This distinction underscores the fundamental differences in

priorities and ethical standards between the junzi and the xiao ren.

Considering all these, we can say that the evolution of the term # ¥ (junzi) from its
original connotation of noble birth and social rank to Confucius’ redefinition as a
person of moral excellence and virtuous conduct illustrates a significant shift in focus
from external status to inner character. Confucius’ teachings emphasize that true
nobility is not determined by wealth or power but by one’s commitment to moral
integrity, self-cultivation, and adherence to ethical principles. The junzi’s lifelong
dedication to virtue, justice, and benevolence, regardless of age or circumstance,
contrasts sharply with the self-serving and materialistic concerns of the xiao ren. For
Confucius, becoming a junzi or a virtuous person, which is a central theme in
Confucian philosophy, requires a lifelong commitment to learning, self-reflection, and
the practice of virtue. According to the passages in the Analects, the process of self-

cultivation involves practicing four key virtues: 1= ren (humaneness), X i
(righteousness), #L li (proper conduct), and = xiao (filial piety). Self-cultivation

begins with ren, fostering empathy and compassion. Yi emphasizes moral integrity,

®FE: CBTWE, MM BTN, ADNAWE. 7 Lunyu #8755 [Analects], 2020, 1:179.
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guiding the junzi to make just decisions. Li involves performing rituals with sincerity
to maintain social harmony, while xiao underscores respect and devotion to one’s
family. Through a lifelong commitment to these virtues, the junzi continuously
improves his character and contributes to a harmonious society, demonstrating that
personal virtue and social order are intertwined. Below we will examine these four

fundamental virtues respectively.

2.1.2. The Four Fundamental Virtues
2.1.2.1. 1Z Ren (Humaneness/Benevolence)

According to Confucius, being human means fulfilling moral expectations toward
others. In the Analects, being human A (ren) is linked to exhibiting humaneness 1~
(ren), which involves treating others as one would wish to be treated. This virtue
originates from within the individual. Confucius’ concept of “acting as a human” %
A (wei ren) entails consistently adhering to moral values and caring for the greater
good. Such individuals are considered “complete/accomplished” J% A\ (cheng ren),

while those driven by personal gain are labeled as “little/petty” /N A\ (xiao ren).*°

Central to Confucius’ philosophy is the concept of ren, often translated as humaneness
or benevolence. Ren is the ultimate virtue, encompassing love, compassion, and
empathy towards others. When Confucius’ disciple Fan Chi (#£iR) asks about ren, he
says: “It is to love all men.” (Analects 12.22).%° In this brief exchange, Confucius
distills the essence of ren, into a simple yet profound principle: to love others. This
encapsulates the idea that true benevolence involves a deep sense of compassion, care,
and consideration for the well-being of others. For Confucius, ren is the foundation of
ethical behavior and harmonious relationships, and it begins with sincere love and

respect for others.

Confucius explains to his disciple Zi Zhang (F-5K) that the essence of benevolence

(ren) can be distilled into five key virtues:

* Yao, Routledge Curzon Encyclopedia of Confucianism, 500-501.
SOBGREA=. THE: “FN. ” Lunyu i£i% [Analects], 2020, 3:118.
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Respectfulness (#% gong), generosity (% kuan), trustworthiness ({5 xin),
diligence (&% min), and kindness (Z hui). Being respectful, you will not be
insulted. Being generous, you will win the hearts of the people. Being
trustworthy, people will rely on you. Being diligent, you will achieve results.
Being kind, you will be able to employ others. (Analects 17.6)°!

Respectfulness means treating others well and avoiding insults. Generosity helps you
gain people’s affection and support. Trustworthiness ensures that others can rely on
you. Diligence leads to successful results through hard work. Kindness allows you to
lead and inspire others effectively. Together, these virtues form the foundation of ren,
creating a framework for ethical behavior that promotes social harmony and personal
integrity. By embodying these principles, one can cultivate true benevolence and
positively influence the world.

The junzi is defined by his consistent adherence to ren (benevolence), even in
challenging circumstances. As Confucius remarked, “If the junzi departs from ren,
how can they be worthy of the name? The junzi does not abandon ren even for the
duration of a meal. In moments of haste, they hold to it; in times of danger, they hold
to it.” (Analects 4.5).%2 In this context, Confucius emphasizes the centrality of ren to
the identity and conduct of the junzi. If the junzi departs from ren, he loses his defining
quality and cannot truly be considered a junzi, as ren is fundamental to his character.
The junzi always maintains his commitment to ren, even in the briefest and most
mundane moments, such as during a meal. Whether in moments of urgency or in times
of hardship and danger, the junzi must remain steadfast in his practice of ren. This
underscores the unwavering and all-encompassing nature of ren in the life of junzi,
highlighting its importance as the core virtue that guides the junzi’s actions and defines

his character.

sk =T FLFHE: “BATHLE TR, NER. 7 “WERz. 7 B “4%, %,
&, 8, B RNAME, EWER, BUMMES, SAEDE, BEUWEUEN. 7 Lunyu 2%
[Analects], 2020, 4:126.

2FE: ‘e . o ATEL, BPEA? B LARZEELT, ERGTZ, BilsT 2. 7
Lunyu #1% [Analects], 2020, 1:165.
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2.1.2.2. X Yi (Righteousness)

The term 3 (yi) is often translated as righteousness. It refers to the morally appropriate

course of action or thought in a particular situation. To emphasize its ethical
imperative, yi is sometimes translated as duty or morally proper conduct.>® Confucius
says: “In relation to the world, the junzi has no predetermined biases or blind spots; he
chooses his course of action based on righteousness (yi).” (Analects 4.10).%* Here,
Confucius highlights the exemplary conduct of the junzi in relation to the world,
underscoring his commitment to ethical principles rather than personal biases.
According to Confucius, the junzi approaches every situation impartially and
attentively, making sure his judgments and actions are not influenced by personal
biases or missed details. The cornerstone of the junzi’s decision-making must be
righteousness (yi), which guides his actions and choices. With this, Confucius
emphasizes the importance of being fair and morally upright, highlighting the high
standards he sets for a junzi.

Confucius compares X yi with #] li (profit), noting that the virtuous person pursues
rightness, while petty people chase personal gain: “The junzi is attuned to
righteousness (yi), while the xiao ren is attuned to profit (Ii).” (Analects 4.16).% In this
passage, Confucius highlights a fundamental distinction between the values guiding
the junzi and the xiao ren. He explains that the junzi is primarily attuned to
righteousness, focusing on what is morally right and just in their actions. This
dedication to ethical principles stands in stark contrast to the xiao ren, who prioritizes
personal advantage and benefits. The xiao ren’s decisions are often driven by the
pursuit of immediate gain, potentially at the expense of moral integrity. This contrast
emphasizes the ethical divide in Confucian thought, distinguishing those who act based
on higher moral standards from those driven by self-interest.

In a discussion with his disciple Zi Lu (), he asks Confucius whether courage is

valued by the junzi. Confucius replies: “For the junzi, righteousness (yi) is the highest

%8 Yao, Routledge Curzon Encyclopedia of Confucianism, 750.

“FE: “BTTRINE, TEt, TR, X225, 7 Lunyu 1235 [Analects], 2020,
1:177.

% FH. “EBFmTX, MAMTH. ” 1:188.
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virtue. A junzi who has courage but lacks righteousness causes chaos; a xiao ren who
has courage but lacks righteousness becomes a thief.” (Analects 17.23).% He clarifies
that while courage is important, righteousness (yi) holds the highest value for a junzi.
According to Confucius, courage must be guided by righteousness to prevent negative
consequences. A junzi who possesses courage without righteousness may lead to
societal chaos due to their actions being misdirected. Conversely, a petty person (xiao
ren) who has courage but lacks moral guidance often turns to crime, like theft. Thus,
Confucius emphasizes that moral integrity and ethical behavior are more important

than just being brave, to ensure that one’s actions contribute positively to society.

2.1.2.3. %L Li (Proper conduct)

In Confucian studies, the popular translation of the term %L (li) is given as rites or
rituals. However, considering the contexts in which the term appears, a more fitting
translation might be “proper conduct” which allows for a broader understanding that
can be compared with the Islamic concept of adab mu ‘asharat (etiquette of social
conduct). In Chinese culture, li covers a wide range of actions that are expressed
through clothing, facial expressions, body language, and words, all of which contribute

to fostering respect, harmony, and social order.

The importance of li in pre-modern Chinese society cannot be overstated. Li aimed to
strengthen bonds among people, connect the living with the dead, and honor the gods.
Li included everything from simple greetings and polite exchanges to complex
ceremonies, making sacrifices to ancestors, and exchanging formal courtesies. Even
today, li plays a crucial role in Chinese communities, helping to maintain cultural

identity and bring people together.>’

In early China, li functioned in two main ways. First, it trained the body through
specific physical movements, helping people internalize moral values and cultivate
discipline. For instance, bowing to elders or performing ceremonial gestures at

ancestral rituals were actions that reinforced respect, humility, and social hierarchy.

$ FREEl “BFMEF? 7 FH: “BFXUNE. BFEBRMEXCNE, DANAFIE XL
NY. 7 Lunyu £ 1% [Analects], 2020, 4:162.
57 Yao, Routledge Curzon Encyclopedia of Confucianism, 356-57.
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Second, li educated the mind through the study of important texts such as the Book of
Rites (#Lic) (li ji) and the Book of Poetry (#F%:) (shi jing) which contain
teachings on appropriate behavior, moral philosophy, and social obligations. By
studying these texts, people learned not only the rules of proper conduct but also the
ethical reasoning behind them. At that time, both physical practice and studying the
theory behind li were seen as equally important and complementary, although some

scholars focused more on one than the other.%8

It can also be argued that li served to keep society together or even to control people.
The rules of li may have been used by leaders to reinforce societal structures,
channeling the beliefs and behaviors of ordinary people in ways that supported the
ruling class’s power. For example, strict adherence to li dictated one’s respect for
authority figures, reinforcing the ruler’s position and discouraging dissent. From this
perspective, li was like a tool to keep people obedient.>® Though the social and political
functions of li are important, we will explore this aspect in more detail in Chapter
3.1.4.

Confucius emphasizes the crucial role of li (proper conduct) in moderating basic
virtues to avoid adverse outcomes: “Being respectful without following li leads to
exhaustion; being cautious without following li leads to timidity; being courageous
without following li leads to disorder; being straightforward without following li leads
to conflict.” (Analects 8.2).%° He explains that being respectful without adhering to li
can lead to exhaustion because excessive deference without a guiding framework
becomes burdensome. Being cautious without li results in timidity, as caution can
evolve into fearfulness when unguided by customary norms. Acting courageously
without the constraints of li can cause disorder, as unchecked bravery may turn
reckless. Lastly, being straightforward without li leads to conflict because directness
can become offensive without the softening effect of rituals. This highlights how
essential li is in shaping constructive and balanced behaviors, ensuring virtues are

expressed in ways that contribute positively to social harmony.

%8 Yao, 356-57.
% Yao, 357.

0 FHI: <IRmeAL DT, T JCALNEE, el EL, BEmeALZ . > Kongzi £LT,
Lunyu s27% [Analects], vol. 2 (Jinan: Shandong donghua chubanshe, 2020), 141.
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Confucius’ teachings on li provide a comprehensive framework for moral living that
emphasizes restraint and mindfulness in personal actions: “Do not look at what is
contrary to li; do not listen to what is contrary to li; do not speak what is contrary to li;
do not make movements that are contrary to li.” (Analects 12.1).%! Confucius
emphasizes a disciplined approach to behavior, urging people to align their actions
with moral standards. He advises against watching or engaging in unethical behavior,
listening to harmful conversations, and speaking disrespectful or dishonest words. He

also warns against any physical actions that break moral rules.

2.1.2.4. 2 Xiao (Filial Piety)

Filial piety 2 (xiao), a key Chinese virtue highlighted in Confucian texts, refers to the
respectful and dutiful behavior of children towards their parents. The term xiao
originally focused on ritual services for deceased parents during the early Zhou
dynasty. By the time of Confucius, the meaning had expanded to include caring for
living parents as well.®2 When his disciple Zi You (Fi%#) asks about filial piety,
Confucius replies: “The present-day understanding of xiao is merely to provide
nourishment. Even dogs and horses are provided with care. Without respect, how does
this differ from the treatment of animals?” (Analects 2.7).%% In this response, Confucius
critiques a superficial understanding of filial piety (xiao) that equates it solely with
providing physical care or sustenance to one’s parents. He points out that simply
providing food and shelter is something that can be done for any creature, such as dogs
and horses. For Confucius, the true xiao goes beyond mere physical care and must
include a deeper element of respect and reverence towards one’s parents. He
emphasizes that without this profound respect, the care given to one’s parents is not

fundamentally different from the care given to animals.

In another passage, when Meng Yizi (2 55+) asks what xiao (filial piety) is,

Confucius replies, “It is not being disobedient.” Soon after, Fan Chi (4%iR) asks,

8L fFl. ‘el AEALZIWr, dEALZDE, AEALZIBN. 7 Lunyu 1235 [Analects], 2020, 3:69.
%2 Yao, Routledge Curzon Encyclopedia of Confucianism, 680.
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“What did you mean?” Confucius says, ‘“Parents, when alive, should be served
according to li; when dead, they should be buried according to li; and they should be
offered sacrifices according to li.” (Analects 2.5).5 In this dialogue, Confucius
initially summarizes filial piety with the phrase “do not disobey”. This response
summarizes the Confucian view that a key component of filial piety is obedience and
respect towards one’s parents, reflecting a fundamental acceptance of their guidance
and authority without resistance. When Fan Chi seeks clarification, Confucius
elaborates that true filial piety involves meticulously fulfilling one’s duties to one’s
parents throughout their life and even after their death. Serving parents "according to
li" while they are alive involves not just obedience but honoring them with proper
conduct and reverence as prescribed by traditional practices. After their passing, filial
piety extends to performing funeral rites and annual rituals of remembrance with the
same level of respect and adherence to established customs. Through this
explanation, Confucius emphasizes that filial piety is a comprehensive commitment
that spans both the life and the death of one’s parents, insisting that respectful and
ritualistic care in both scenarios is essential to truly honor and fulfill one’s duties as a
filial child. This approach intertwines moral conduct with ritual practice, highlighting
the depth and continuity of respect required in the Confucian ethical framework.

2.2.  Al-Farabi’s Philosophy of Human Nature

Unlike Confucius, al-Farabi presents a nuanced and comprehensive conception of
human nature that integrates both philosophical and theological perspectives. His ideas
are heavily influenced by Greek philosophy, particularly the works of Aristotle and
Plato. In al-Farabi’s view, humans are unique beings positioned at the pinnacle of the
natural hierarchy, embodying both material and spiritual dimensions. This dual nature
allows humans to interact with both the physical and metaphysical realms, setting them
apart from other creatures. Central to al-Farabi’s philosophy is the belief that humans
are endowed with rationality, a faculty that enables them to pursue knowledge, achieve
moral excellence, and ultimately strive for perfection (kamal) and happiness
(sa‘adah). This chapter explores al-Farabi’s conception of human nature, by

Mk, FHE: “Joi. 7 SR, FHHE: “dEahmZE TR, RYE, Ok
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examining the position, purpose, and perfection of the human in his philosophical
system.

To understand the place and purpose of humans in al-Farabi’s system, first, we need
to look at the hierarchy of existence created by the concept of emanation (sudiir) that
we saw in Chapter 1.1.2.1.3. As previously mentioned, in al-Farabi’s philosophical
system, the human being is considered the most complex and perfect natural entity,
occupying the highest level in the hierarchy of existence in the sublunar world. This
hierarchy begins with the four elements and progresses through stages of minerals,
plants, and non-thinking animals. According to al-Farabi, the development of natural

beings follows a divinely ordained order, culminating in the human being.

In this system, humans are beings composed of both matter and spirit/form. They
connect with the physical world through their bodies and with the metaphysical realm
through their souls, allowing them to transcend natural limitations and create laws and
morals through their intellect. This view is influenced by both Plato and Aristotle.
Plato believed that humans exist between two realms: the immaterial world above,
where pure ideas and forms exist, and the material world below, which is the physical
reality we experience. Aristotle also saw humans as beings in the middle.® Standing
at the highest level of the material world and the lowest level of the intellectual world,
humans occupy a special position. They bridge the gap between the physical and
metaphysical realms. In the metaphysical realm, there is no generation and corruption
(kawn wa fasad), while the material world is subject to these processes. So according

to this philosophy, humans are entities that are subject to generation and corruption.®

85 Mustafa Yildiz, “Farabi’nin Toplum ve Devlet Goériisii” (Doktora Tezi, Kayseri, Erciyes Universitesi,
2009), 112.

% For a detailed explanation, see Kasim Turhan, “Kevn ve Fesad,” in Tiirkiye Diyanet Vakfi islém
Ansiklopedisi (Ankara: TDV Yayinlari, 2002).
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2.2.1. The Search for Perfection (kamal) and Happiness (sa ‘adah)

Al-Farabi is deeply influenced by Aristotelian teleology. According to this purposive
conception of existence, each type of being seeks to realize its own form within a
teleological functioning. In al-Farabi’s view, the universe is structured with an inherent
purpose and direction, where every entity, from inanimate objects to human beings,
strives to achieve its fullest potential. This teleological approach suggests that all
beings have an intrinsic goal (telos) that they are naturally inclined to fulfill. For
inanimate objects, this might mean achieving their most stable state, such as a rock
gravitating towards the center. For living organisms, it involves growth, reproduction,
and the maintenance of life, just as an apple seed instinctively aims to become an apple
tree. However, for human beings, this teleological drive takes on a higher dimension.
Humans, endowed with reason and intellect, are not only aiming to perfect their
physical and biological functions but also their intellectual and moral capacities.®’

As we saw in Chapter 1.1.2.1.3, al-Farabi describes a hierarchical system that extends
from God (the absolute perfection), the First Cause of all beings, to the lowest forms
of matter. In this hierarchy, all beings strive for perfection. So according to al-Farabi,
the ultimate purpose of human beings is to move toward perfection (kamal), which is
to approach God, from whom they are distant in this cosmological system. Philosophy
is the science that investigates this purpose. For him, there are two things that humans
need to do to achieve this perfection: theoretical philosophy (al-falsafah al-
nazariyyah) and practical philosophy (al-falsafah al- ‘amaliyyah). Together, they are
called human wisdom (al-hikmah al-insaniyah) and they are the two parts of human
perfection. In al-Farabi's philosophy, happiness (sa ‘adah), which is the purpose of
human existence, is the highest level of perfection. In Al-Madinah al-Fadilah, he says
“Happiness is the good that is desirable for its own sake and is never, ever desirable
as a means of obtaining something else, and beyond it there is nothing more sublime
for man to obtain.”®® Here al-Farabi emphasizes that beyond happiness, there is

nothing greater or more fulfilling to achieve.

57 For more detailed information, refer to ilhan Kutluer, “Gaiyyet,” in Tiirkiye Diyanet Vakfi islém
Ansiklopedisi (istanbul: TDV Yayinlari, 1996).
%8 Farabi, EI-Medinetii’l-F4zila, trans. Yasar Aydinh (istanbul: Litera Yayincilik, 2022), 166.
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Philosophy (falsafah/hikmah) informs humans of what real happiness is, and practical
philosophy informs them of the actions that need to be taken to achieve happiness. So,
attaining happiness necessitates both acquiring theoretical knowledge and
implementing it in practical life. This entails actively cultivating virtuous behaviors
conducive to happiness and safeguarding them once attained. Achieving happiness
requires sustained and dedicated efforts committed to this pursuit. Also, this quote
from al-Farabi's Kitab al-Tanbih highlights the crucial link between philosophy and
happiness: “Since we reach happiness when beautiful things become established
within us, and beautiful things can only become established within us through the art
of philosophy, it necessarily follows that philosophy is the thing through which we

attain happiness.”®

2.3.  From Human Nature to the Origin of Human Society

In conclusion, the comprehensive analyses of human nature as viewed by Confucius
and al-Farabi reveal a rich tapestry of philosophical insights into the essence of
humanity and the pursuit of a virtuous life. Both philosophers, despite the cultural and
historical distances that separate them, converge on the significance of moral
excellence and the cultivation of virtue as central to human life. While Confucius’
ideal man focuses on ethical conduct and communal harmony, al-Farabi’s ideal man
focuses on achieving happiness and perfection through the integration of intellectual

and moral development.

Al-Farabi’s philosophy articulates a teleological view of human existence deeply
rooted in both metaphysical and theological perspectives, positing that the ultimate
purpose of life is not only personal fulfillment but also the divine alignment with the
cosmos and God. He elaborates that human happiness, the central goal of life, is
achieved through philosophy. In contrast, Confucius anchors his philosophy in an
ethical framework that centers on human relationships and societal harmony, without

metaphysical or theological assertions. He posits that the ultimate purpose of life

8 Ahmet Kizilkurt, “Platon ve Farabi’de Bireysel ve Toplumsal Ahlak Kavrami” (Yiiksek Lisans Tezi,
Igdir, Igdir Universitesi, 2021), 23.
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revolves around the cultivation of virtue and the fulfillment of one’s roles within a

finely-tuned social order.

Confucius’ ideal man junzi lives a life in accordance with the principles of ren
(benevolence), yi (righteousness), li (proper conduct), and xiao (filial piety). Central
to junzi’s character is the balance between inner virtue and outward action. They not
only seek to align with moral principles but also uphold social harmony by fulfilling
their roles in the family and society with respect and responsibility. So junzi embodies
the Confucian vision of the ideal society, where individuals work toward personal
virtue and communal harmony. The concept of junzi is a cornerstone of Confucius’

philosophy of ethical leadership and societal order.

Just as Confucius’ ideal leader must be junzi, the ruler of al-Farabi’s ideal society must
be the ideal man. Al-Farabi uses the term ra'is to describe this virtuous leader, as
outlined in Al-Madinah al-Fadilah. This ideal leader not only exemplifies personal
virtues but also possesses the intellectual and philosophical capabilities essential for
leading and enlightening society. His role is pivotal in steering the community toward
a higher metaphysical and communal order, facilitating both the personal development
of its members and the collective pursuit of happiness and perfection. Through this
leadership, the ra'is ensures that society operates in harmony with both ethical norms
and the overarching divine cosmos. The details of al-Farabi’s ideal man (the virtuous
leader) will be discussed in Chapter 4.2.1.1.
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CHAPTER 111

THE CONCEPTION OF SOCIETY IN CONFUCIUS AND
AL-FARABI

Philosophers often examine the concept of society to understand how individuals
coexist and interact. Their explorations of society reflect their broader visions of order,
harmony, and the ideal community. In the Analects and Al-Madinah al-Fadilah,
Confucius and al-Farabi emphasize that society functions as both a foundation for
individual growth and a means of achieving collective well-being. In this chapter, we
will first analyze Confucius’ understanding of society, particularly his emphasis on
family, social roles, and proper conduct (Ch 3.1). Then, we will explore al-Farabi’s
vision of society, especially his concept of the virtuous city (Ch 3.2). Finally, we will
discuss the parallels and distinctions between their views on society, focusing on their
respective approaches to social harmony, hierarchy, and the role of the individual
within the community (Ch 3.3).

3.1. Confucius on the Human Society

Through his teachings, Confucius has had a lasting impact on societal norms in
Chinese culture and other East Asian cultures. As we mentioned in Chapter I, he was
born during the turbulent times of the late Zhou Dynasty, and his teachings aimed to
restore order and harmony in a divided society. The core of Confucian philosophy is
the idea that a well-structured society starts with the individual and expands to the
family and the state. By examining key concepts such as filial piety, proper conduct,
and benevolent governance, this chapter aims to explore how these elements work
together to promote a harmonious social order in the Confucian view and we will delve
into Confucius’ profound influence on societal structures, exploring how his thoughts
on family, governance, and interpersonal relationships have shaped East Asian cultural

and social paradigms over millennia.
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3.1.1. The Role of Family in Society

In Confucian philosophy, the family is not only a basic social unit but also the
foundation of societal health and harmony. Confucius considered the family as a small-
scale version of society, where each interaction and relationship reflects broader
societal norms. The values and behaviors taught at home, like respecting elders and
fulfilling family duties, are considered the main ways individuals learn to function in
their community. This foundational perspective posits that the stability and order of
society are directly linked to the health of its family units.’® Within the family,
individuals not only learn about their roles and responsibilities but also develop the
moral framework necessary for interacting with others in society. For example, a child
learns that respect for their parents is expected to translate into respect for authority
figures. In the Analects 1.2, Confucius gives a clear connection between filial piety
within the family and loyalty in the political sphere. He emphasizes this issue that those
who respect and obey authority within the family are unlikely to defy their leader and

authority. He says:

They are few who, being filial and fraternal, are fond of offending against their
superiors. There have been none, who, not liking to offend against their
superiors, have been fond of stirring up confusion. The junzi bends his attention
to the root; once the root is established, the Way (dao) arises. Filial piety and
fraternal submission! - are they not the root of all benevolent actions?’

This passage underscores the Confucian belief that personal morality and societal
harmony start from the smallest unit of society—the family. The virtues learned in the
familial context such as respect and obedience, naturally extend to the broader societal
and political realms. According to Confucius, the root of a stable society and moral
individuals lies in proper conduct within the family. When these roots are deep and
strong, the greater moral system (dao) naturally flourishes, and tendencies toward
rebellion and disorder in the state are reduced. Thus, the family is not merely a
component of societal structure but a vital institution where the foundational principles

of social order are taught and reinforced.

0 Mark Csikszentmihalyi, “Confucius,” The Stanford Encyclopedia of Philosophy, 2020,
https://plato.stanford.edu/archives/sum2020/entries/confucius/.

THTHE: “HOUANWER, miFUbH, R, AUl mEilE, KA. 15
A, ARSMIEE. B, HRNCZAS! ” Lunyu #24% [Analects], 2020, 1:6.
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3.1.2. The Five Key Relationships

The concept of the “Five Relationships” (F.ff wu lun), which includes ruler-subject,
father-son, husband-wife, elder-younger sibling, and friend-friend, is considered the

basic units of society in Confucian philosophy (Table 5).

7 N\
The Ruler
N
V)
The Subjects
__
Father Husband Elder Brother Friend—Friend
N N N S
/7 N\ N\ Ve N
Son Wife Younger Brother
S N N

Table 5. The Confucian Five Relationships (FLff wu lun)2

These relationships represent the ideals of social harmony and moral duty that
Confucius promoted for a well-ordered society. Originating from Confucius’
teachings, this framework was further detailed by Mencius and became central in Han
dynasty interpretations of Confucian texts.”® These five human relations can be found
in the Mengzi (3A:4) as follows:

...love (3% qin) between father and son (% ¥ fu zi), duty (X yi) between ruler
and subject (£ E jun chen), distinction (5] bie) between hushand and wife (
13 fu fu), precedence (/7 xu) of the old over the young (4 zhang you),
and faithfulness ({5 xin) between friends (AH & peng you).’

2 Based on Yao, Routledge Curzon Encyclopedia of Confucianism, 664.
73 Csikszentmihalyi, “Confucius.”
4 Yao, Routledge Curzon Encyclopedia of Confucianism, 664.
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The love between father and son implies that the father should show his love by
educating and supporting his son and the son should respond by respecting and
obeying his father. The duty between ruler and subject, in this relationship the ruler
should treat their people fairly and responsibly so that their people show loyalty and
obedience to their ruler. The distinction between husband and wife, this relationship
recognizes that the husband and wife have different but complementary roles. While
the husband protects and provides for the family, the wife is expected to support and
manage the household. The precedence of the old over the young highlights that older
people should be respected. For example, in the family, the elder siblings should be
role models and advise the younger siblings and the younger siblings are expected to
show respect and consult with them. Lastly, the faithfulness between friends implies a
bond based on trust and loyalty. Unlike the four previous relationships based on
hierarchy, this relationship is based on equality.

As is understood from the above, Confucianism implies a hierarchical order within
families and society. In a family, men hold a dominant position over women, and
elders are accorded a higher status than younger family members. This arrangement is
not merely about power but is also seen as a way to ensure that wisdom and experience
are respected and that the family unit operates within a harmonious and efficient
structure. This hierarchical order is justified through one of the four fundamental
virtues, filial piety ( xiao), which calls for respect and obedience to one’s parents
and ancestors. Similarly, in a society, men are regarded as superior to women, and
elders are viewed as superior to younger members. This stratification is seen as a
natural alignment with societal roles and responsibilities, emphasizing stability and
respect for authority. In both family and societal contexts, this hierarchy ensures that
experience and wisdom are valued, with elders leading and guiding the younger
generations, and men often holding positions of leadership and decision-making. This
structure aims to maintain harmony and order, reflecting Confucian values that

prioritize social cohesion and respect for established norms.”

> Robert L. Moore, “Confucianism and The Family,” in The Oxford Handbook of Confucianism, ed.
Jennifer Oldstone-Moore (New York, NY, United States of America: Oxford University Press, 2023),
366.
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3.1.3. Rectification of Names

As discussed in the previous section, fulfilling the responsibilities associated with
one’s role in society is essential for achieving the Confucian ideal society. According
to Confucius, if each person focuses on their duties and performs them to the best of
their abilities, society will become harmonious and orderly. A social structure is
considered “right/proper” when the name of each role aligns with how it is actually
performed. Confucius refers to this concept as 1E 4 (zheng ming), meaning the
“Rectification of Names”. For Confucius, the important part of culture and society is
the system of ‘names’ (ming 44), which defines and categorizes social roles, practices,

and objects.”

This naming system, established by the ancients, aims to bring clarity and order to
society by embodying the virtues and responsibilities that each person’s social role
requires. However, by the time of Confucius, he observed that this system had become
disordered, causing confusion and dysfunction in society. For him, if everyone acts
according to the true meaning of their position—whether as a ruler, father, husband,
or subject—then society will function harmoniously.”” Therefore, when Confucius
was asked about governance he replied: “Let the ruler act like a ruler, the minister like
a minister, the father like a father, and the son like a son.” (Analects 12.11)"®
According to this, if a ruler does not behave as a ruler should, or a subject does not
fulfill the duties of a subject, confusion, and chaos arise because their titles and roles
are not rectified. In the Confucian system, the ruler must be junzi, while subjects
should be loyal and obedient. In short, each role in society has its own set of moral
obligations that need to be strictly followed to maintain social order. The Rectification
of Names is thus about more than just terminology; it is about the deep-seated integrity
and appropriateness of actions within given roles. This concept extends beyond public
roles into personal life, affecting every aspect of how individuals interact with each

other in society.

6 'Yao, Routledge Curzon Encyclopedia of Confucianism, 813-14.

" Edward Slingerland, “Classical Confucianism (I): Confucius and the Lun-Y1i,” in History of
Chinese Philosophy, ed. Bo Mou, Routledge History of World Philosophies, v. 3 (London ; New
York: Routledge, 2009), 119.

BHRFEANHBETAT. LTNE: “BH, BERE, KK, 77 "AH: “ER! F0EAH,
FARE, AR, AT, BEE, BEMEHE? ” Lunyu 227% [Analects], 2020, 3:95.
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3.1.4. Music and Proper Conduct

Confucianism strongly emphasizes transforming society through the cultivation of
moral and ethical values, and this transformation is primarily achieved through two
cultural practices: proper conduct (£L 1i) and music (5 yue).” These two practices are
considered essential tools for moral education and social harmony, deeply intertwined

with the Confucian idea of a well-ordered society.

In Chapter 2.1.2.3, we saw that li (L) encompasses more than ceremonial practices
and it is deeply embedded in the daily interactions and behaviors that shape society. In
formal ceremonies like weddings and funerals, li provides specific guidelines that
dictate everything from the duration of the event to attire and the conduct of
participants. Confucius even outlined distinct mourning periods depending on one's
relationship with the deceased, reflecting the importance of social bonds and roles. In
daily life, li governs how one addresses elders and behaves across various social
contexts, helping individuals understand their place within the social hierarchy and act

accordingly. This fosters a sense of mutual respect and responsibility within society.®

The goal of li is for these social norms to become so deeply internalized that one
instinctively acts appropriately in any situation. For Confucius, the value of li lies in
its role in distinguishing human society from animal behavior. Without it, people
would follow base instincts, leading to societal breakdown. By observing i,
individuals show respect for others and the contexts of social interaction. Over time,

adherence to li cultivates a community grounded in respect and order.8!

In the Analects 16.13, one of Confucius’ disciples Chen Kang (% 7t) asked Confucius’

son Bo Yu ({1 f4):

“Did your father ever give you any special instruction?”” Bo Yu replied, “One
day when he was standing alone, and | quickly passed by him through the

7 JeeLoo Liu, An Introduction to Chinese Philosophy: From Ancient Philosophy to Chinese
Buddhism (Malden, Mass.: Blackwell, 2006), 18.

8 Liju, 18.

8 Liju, 18.

45



courtyard, he asked me, 'Have you studied 1i?" | replied, 'Not yet.' He said, 'If

you do not study li, you will have no foundation to stand on."' So | went and

studied li.”82
This shows how li is important in providing a moral and social foundation. Confucius
believes that without an understanding of li, individuals cannot properly navigate
social roles and uphold the virtues necessary for a well-ordered society. When
individuals consistently adhere to proper conduct, they internalize the values li
represent. If this awareness spreads throughout the community, it gradually elevates
the moral standards of society as a whole. In this way, li becomes not just a personal

practice but a communal one, with the potential to transform the entire social fabric.

Similarly, music (s yue) was highly valued by Confucius. While li regulates external
behavior, music influences the heart and mind, fostering an inner sense of harmony
and balance.® In the Analects 7.14, the profound impact that music had on Confucius
is described as “When Confucius was in Qi®, he heard the music of Shao®. For three
months, he did not notice the taste of meat....”® The fact that Confucius was so
absorbed in the music that he lost his sense of taste shows how deeply music affects
people. For him, music has a profound influence on a person’s character and
disposition.®” But he knows that not all kinds of music have a positive influence. While
well-composed music can evoke feelings of harmony and balance, certain types of
music can have a negative effect on people. For example, in the Analects 17.18,
Confucius criticizes Zheng® music: ... dislike the music of Zheng for it corrupts the

elegance of proper music....”8 He believes that this kind of music can stir up

RBRITI T e “FINERET? O E: <o o o flH, XL, fEmdE. B AL
T2 OXTE: R AL, RIS, CELRTIAAAL. Y. o o Lunyu 7274 [Analects], 2020,
4:106.

8 Liu, An Introduction to Chinese Philosophy, 18.

8 Qi (5%) was one of the major states during the Zhou Dynasty, particularly prominent during the
Spring and Autumn period (770-476 BCE).

8 Shao (##) refers to a type of ancient Chinese music that was traditionally associated with the
legendary Emperor Shun (7 %), one of the sage kings from Chinese mythology. The Shao music is
often described in historical texts as representing the pinnacle of musical harmony and moral virtue.
8 FAESTIE (), ZHAMAE. . o Lunyu 727% [Analects], 2020, 2:88.

87 Barry Dale Steben, “The Philosophy of Music and Ritual in Pre-Han Confucian Thought: Exalting
the Power of Music in Human Life,” Asian Cultural Studies 7 =* 7 X #£# 7, no. 38 (2012).

8 Zheng music (4 75) refers to a type of music from the ancient state of Zheng during the Spring and
Autumn period. In Confucian texts, it is often criticized for its perceived moral and cultural
corruption. Confucius disapproved of Zheng music because it was associated with hedonistic and
sensual activities, which he believed could negatively influence people’s emotions and behavior.

O FEL: < o o, WAFEZEESE, o o o 7 Lunyu 2% [Analects], 2020, 4:151.
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emotions, leading to chaotic behavior and weakening the moral standards of society.
In short, while Confucius acknowledges the powerful influence of music on a person,
he also warns about the potential for certain musical forms that corrupt rather than
cultivate virtue. For him, the right music is essential for maintaining personal and

societal harmony, while the wrong kind can lead to moral decay and social unrest.

In summary, Confucius sees proper conduct (li) and music (yue) as deeply
interconnected elements essential to a well-ordered society. He emphasizes that the
essence of li and music extends far beyond their outward, material components. For
him, li is not merely about the physical objects used in rituals, such as jade and silk,
nor is music simply about musical instruments like bells and drums (Analects 17.11).%°
Li provides the structure for social interactions, while music offers the emotional and
spiritual support needed to maintain that structure. This reflects Confucius’ broader
philosophy that the outward forms of proper conduct and cultural practices are not
important for their own sake, but for the deeper moral and ethical purposes they serve.
Together, li and music form a comprehensive approach that promotes individual

virtue, social order, and harmony, reflecting the core values of Confucian philosophy.

3.2.  Al-Farabi on the Origin of Society

Al-Farabi offers a comprehensive explanation for the origin of society, proposing
several theories that reflect different aspects of humanity. First, he suggests an
ontological theory that human societies are inspired by the observed order in the
universe. In this way, they may have established a similar system among themselves.
Second, he presents a bioorganic theory that the coordinated functioning of the human
body serves as a model for societal organization. Just as the heart leads the brain, and
the brain governs the body, society should be organized by a similar hierarchical order.
Third, al-Farabi introduces the fitrah theory, which posits that humans are inherently
social beings. Unable to meet all their needs alone, they are naturally inclined towards
cooperation and creating a social organization. Lastly, he discusses the justice theory.

We will examine al-Farabi’s views on justice in detail below.

VTE: “Autls, ERETFR? JZBhs, B FaR? »4:139.

% Kaya, “Farabi.”
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3.2.1. The Concept of Justice

In al-Farabi’s philosophical framework, justice ( ‘adalah) and happiness (sa ‘adah) are
deeply intertwined. In Chapter 2.2.1, we saw that happiness is the ultimate goal of life
according to al-Farabi’s philosophy. For him, a person cannot achieve happiness alone;
it requires a well-ordered society where justice prevails. So happiness is the goal of
life and to achieve this goal, the virtue of justice must be realized. Justice ensures that
each person fulfills their role according to their abilities and virtues, contributing to
the overall order and well-being of society. In such a society, individuals can realize

their full potential which collectively leads to the happiness of the community.%

Considering justice with the ontological theory, al-Farabi sees justice as a reflection of
the divine order present in the universe. Just as the cosmos operates in a balanced and
harmonious way, a just society mirrors this order, allowing every individual to fulfill
their role in society and attain happiness. Here we see a connection between cosmic
justice and societal justice illustrating al-Farabi’s belief that happiness is achieved

when society operates in harmony with the divine order.

As has been demonstrated thus far, we can say that for al-Farabi, society is deeply
connected with his understanding of the universe, human nature, and the pursuit of the
ultimate happiness. He posits that humans are naturally social beings, incapable of
achieving their full potential in isolation. The ultimate purpose of society is to create
an environment where individuals can achieve their highest potential, guided by
wisdom, justice, and virtue. Thus, recognizing the necessity of justice to fulfill this

aim, humans establish the state as a strong and organized institution to uphold justice.

92 Mehmet Kasim Ozgen, “Farabi’nin Adalet Anlayis1 (Hak, Liyakat Ve Pay Teorisi),” Temasa
Erciyes Universitesi Felsefe Bolimii Dergisi, no. 8 (January 2018): 50.
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3.2.2. Classification of Human Communities and the Role of Family

In Al-Madinah al-Fadilah, al-Farabi suggests that every human is born with a natural
disposition (fitrah) that requires many things to survive and reach its full potential.
However, individuals cannot meet all their needs alone. People rely on each other to
provide what they cannot achieve by themselves. This mutual dependence is true for
everyone. Therefore, humans can only achieve their fullest potential by living in
communities where each person or group contributes something others need. In this
way, society as a whole provides individuals with what they need to survive and grow.
This is why humans have gathered in large groups and settled in various parts of the
earth. As a result, different types of communities have formed. Al-Farabi classifies
these human communities into two groups: complete (al-kamilah) and incomplete
(ghayr al-kamilah) (Table 6). The complete communities are divided into three groups:
great, middle, and small. The great community is the gathering of all communities
(kullu al-jama ‘at) in the inhabited world. The middle community is the gathering of a
nation (ummah) in part of the inhabited world. Lastly, the small community is the
gathering of a city (madinah) in part of the dwelling place of a certain nation. The
incomplete communities are divided into four groups: the gathering of the people of a
village (garyah), the gathering of the people of a neighborhood (makallah), the

gathering in a street (sikkah), and the gathering in a house (manzil). *3

98 El-Medinetii’I-Fazila, 186-88.
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Table 6. Al-Farabi’s Classification of Human Societies®

In al-Farabi’s view, the family is the smallest and most fundamental unit of human
communities. The family serves as the foundational building block of society because
individuals are first introduced to cooperation, responsibility, leadership, and ethical
behavior in their families. Because individuals’ first encounter with political life
occurs within the home®, the skills and dispositions nurtured within the family are
foundational for the health and stability of the entire society. Thus, by starting politics
from the home, al-Farabi underscores the importance of the family as the training
ground for the virtues and practices crucial for a just and well-ordered state.

According to al-Farabi the household community consists of four primary elements:
the partnership between man and woman, the relationship between master and slave,
the bond between parents and children, and the connection between property and its
owner. The head of the house or rabb al-manzil is the one who responsible for uniting

% Based on 188.
% Ziibeyir Kars, “Farabi’de Insan-Devlet Iliskisi,” Atatiirk Universitesi Sosyal Bilimler Enstitiisii
Dergisi, no. 7 (1) (2006): 21.
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and coordinating all these elements. The head of the house must govern with wisdom
and care, ensuring that each part of the household fulfills its role in contributing to the

overall well-being of the family.%

The head of the family must also consider the maturity and development of each
individual under their care. It is not enough to focus solely on one’s own growth; the
head of the family is responsible for fostering the moral and intellectual development
of all family members. As the educator and teacher of the household, the head of the
family must impart virtues, helping family members to understand and internalize
fundamental ethical principles. Moreover, the head of the family must tailor their
educational and training efforts to the unique characters and dispositions of each
family member. Al-Farabi recognizes the importance of individual differences,
suggesting that education and training should be adapted to suit the specific needs and
abilities of each person. By considering these individual differences, the head of the
family can more effectively nurture the virtues and skills that will enable each member

to contribute meaningfully to the household and, by extension, to society.®’

3.2.3. The Hierarchical Structure of Society

In Al-Madinah al-Fadilah, al-Farabi presents a detailed and systematic view of the
social and political order in which individuals within society are created with varying
degrees of superiority and abilities, leading to natural distinctions in their roles. From
these differences, he believes hierarchical structures will inevitably emerge, such as
rulers and the ruled, or commanders and those who obey. According to al-Farabi, this
hierarchical structure is not only a social necessity but also a reflection of the natural
order, like how parts of the body or the universe are organized. He compares social
life to the hierarchical structure of the universe and the human body. Just as there is a
command-obedience relationship between God and the universe, or between the heart

and other organs in the body, a similar dynamic exists in society.%

% Ahmet Kamil Cihan, “Farabi’nin Eserlerinde Aile Reisligi,” Bilimname Dergisi, no. XI1 (2007): 42.
% Cihan, 43-47.
98 El-Medinetii'I-Fazila, 190-92.
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Al-Farabi likens the ruler to the heart in the human body. As the dominant organ, the
heart plays a foundational role in shaping and organizing the other organs according
to their rank, giving them purpose and direction. In the same way, the ruler, as the
superior element in society, is essential for the formation and organization of all the
units that make up the community. This ruler provides order, guiding each part of
society toward a common goal, ensuring that all components work together
harmoniously and effectively.®® We will examine al-Farabi’s thoughts on the ruler

more broadly in Chapter 4.2.

3.3.  From the Concept of Society to the Political Organization

In conclusion, profound parallels and distinctions exist between Confucius’ and al-
Farabi’s views on society. Both thinkers recognize that the family plays a key role in
the order of society and for individuals to lead a virtuous life, but they approach this
understanding in different contexts. Each sees the family as a moral foundation; the
values acquired within the family spread throughout society and ensure the general
order of society. Also, in both perspectives, harmony within family relationships
contributes to social harmony and enables individuals to understand their place and
role in society. The key difference is that al-Farabi views the family not only as a moral
foundation but also as the first model of political order. For him, the family is where
individuals first encounter political life, and thus he begins his political philosophy
directly from the family. While Confucius likens respect for parents to respect for
authority, al-Farabi more explicitly assigns responsibilities to rabb al-manzil (the head

of the house), positioning them as akin to al-ra’zs (the leader of a state).

Another notable point is the types of relationships both thinkers highlight. Confucius
identifies five essential relationships in society: ruler-subject, father-son, husband-
wife, elder-younger sibling, and friend-friend. Al-Farabi, on the other hand, mentions
four partnerships that constitute the family: husband-wife, master-slave, father-child,
and property-owner. Here we see that Confucius’ relationships emphasize ethical and
social bonds that extend from family to society, while al-Farabi’s partnerships

incorporate elements of authority and ownership, viewing the household as a

% Hatice Umut, “Insan Dogas1 Temelinde Farabi’nin Toplum Ya Da Devlet Goriisii,” Divan:
Disiplinlerarasi Calismalar Dergisi, no. 27 (December 2009): 136.
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foundational model for political organization. Except for the friend-friend relationship
in Confucius, these relationships are hierarchical in both views. For both thinkers,
these bonds are built on mutual respect and duty, extending beyond the family and

representing the moral structure of society.

Both Confucius and al-Farabi emphasize hierarchical relations and the importance of
individuals fulfilling their roles in society. In both perspectives, hierarchy is a
fundamental component of their systems, with each person assigned a specific role that
contributes to social harmony and order. Al-Farabi likens the hierarchical structure of
society to the human body where the ruler is akin to the heart which is essential for the
functioning of the entire system. Confucius, on the other hand, likens the ruler to the
North Star, around which all other members of society revolve following him. Each
thinker uses key concepts to support the idea that everyone in society has a role to
fulfill. Confucius uses the concept of zheng ming (rectification of names), which holds
that individuals should act according to the true essence of their position, while al-
Farabi applies the concept of ‘adalah (justice), which he sees as the principle that
enables each person to fulfill their role according to their abilities and virtues. Through
these frameworks, both Confucius and al-Farabi illustrate how hierarchical order and

the fulfillment of roles are essential to achieving a well-ordered society.

Another striking similarity is between the Chinese concept of %L li (proper conduct)
and the Islamic concept of adab mu ‘asharat (etiquette of social conduct). In the
Muslim society in which al-Farabi lived, adab mu ‘asharat refers to the rules of
behavior and etiquette in shared public spaces, regulating social life within complex
social networks.'% Similarly, in Confucianism, li is a guiding principle that ensures
individuals act with respect and propriety, promoting social harmony. In both
concepts, there is an emphasis on individuals fulfilling their roles properly based on
their positions within society. Thus, both li and adab mu ‘asharat serve as
comprehensive systems of conduct aimed at fostering ethical relationships, social
harmony, and moral development. They represent parallel approaches in Chinese and

Islamic traditions to guide individuals’ behaviors and maintain societal order.

1% For the details of adab mu ‘asharat, see Fatma Tung Yasar, “Adab-1 Muaseret,” in Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi (Ankara: TDV Yayinlari, 2020).
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One last note regarding their approaches to music. As discussed in Chapter 3.1.4,
Confucius views music (5 yue) as a tool for maintaining social order, closely tied to
proper conduct (%L li). For him, appropriate music can inspire harmony and morality,
while inappropriate music can lead to moral decay. On the other hand, al-Farabi offers
a more sophisticated analysis of music in his works, particularly in Kitab al-Musiga
al-Kabir (the Great Book of Music). He examines music from a philosophical
perspective, delving into its mathematical foundations and exploring how different
melodies and rhythms can evoke various emotions, from joy to sadness.'%* Thus, while
both thinkers recognize the transformative power of music, Confucius emphasizes its
role in fostering moral and social harmony, whereas al-Farabi focuses on its scientific

and philosophical dimensions.

To sum up, both Confucius and al-Farabi see society as an essential structure through
which individuals can cultivate moral virtues and contribute to collective harmony.
However, Confucius emphasizes a more relational approach, while al-Farabi takes a
philosophical approach. The key to maintaining harmony within their social structure
lies in the critical role of the ruler which is the subject of the next chapter.

101 For more details, see Alaeddin Jebrini, “Farabi (Misiki),” in Tiirkiye Diyanet Vakfi Islam
Ansiklopedisi (Istanbul: TDV Yayinlari, 1995).
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CHAPTER IV

GOVERNANCE: IDEALS OF POLITICAL ORDER IN
CONFUCIUS AND AL-FARABI

Social organization and management are the basis for the functioning of any society.
Various thinkers have explored these issues across different civilizations and eras
throughout history, with each offering unique ideas about the ideal form of
governance. Confucius, the central figure in Chinese philosophy, emphasizes the
importance of harmony, hierarchy, and moral leadership within a social organization.
For him, the ruler must be junzi (virtuous man) to inspire ethical conduct in their
subjects fostering a society governed by li (proper conduct). Al-Farabi, one of the
important names in political philosophy, discusses these issues more systematically.
In his works, al-Farabi presents the idea of the virtuous city (al-madinah al-fadilah),
where the organization of society mirrors the order of the cosmos, ruled by the

philosopher-king, and everyone in society pursues happiness.

In this chapter, we will explore the perspectives of Confucius (Ch 4.1) and al-Farabi
(Ch 4.2) on ideal governance and leadership. While both emphasize the importance of
virtue in governance and the role of the leader, they differ in their views on the purpose
of the state (Ch 4.3). For Confucius, the state’s primary role is to ensure social
harmony, whereas, for al-Farabi, the state exists to enable people to achieve ultimate

happiness.

4.1. Confucius on Social Organization and Management

We saw in previous chapters that to maintain societal harmony, Confucius advocates
moral virtue and ethical conduct. In governance, he prefers governance by virtue and
proper conduct rather than by law and punishment. In the Analects 2.3, Confucius
compares these two forms of governance: “If you lead the people with laws and

regulate them with punishments, they may avoid wrongdoing, but they will have no
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sense of shame. If you lead them with virtue and regulate them with li, they will
develop a sense of shame and will rectify themselves.”*%? Here, he argues that people
may be obedient through laws and punishments, but this style of governance will not
cultivate a true sense of morality or shame among the people. In contrast, governing
through virtue and li (proper conduct) creates a deeper moral consciousness,
encouraging individuals to regulate their behavior based on ethical principles. For
Confucius, effective leadership is not just about enforcing rules but about fostering

moral self-cultivation among the people by being a junzi, so they act virtuously.

He believes the moral character of the ruler is pivotal for good governance. In the
Analects 2.1, Confucius draws an analogy between virtuous leadership and the North
Star: ““To govern by virtue is like the North Star. It stays in its place, while all the other
stars revolve around it.”1% He suggests that the ruler who governs by virtue will
naturally inspire and guide the people, without any need for force. Just as the North
Star remains fixed while other stars orbit around it, the virtuous ruler acts as a moral
leader, creating a harmonious society where people follow him. Confucius highlights
a leadership style where the ruler leads as a junzi, embodying the fundamental virtues,

thus encouraging the people to live these values.

For Confucius, the state functions like a large family, with the values and dynamics
within the household extending outward to shape the structure and function of
government. Among the five key relationships (Fffi wu lun) discussed in Chapter
3.1.2, the ruler-subject and father-son relationships are particularly significant. Just as
a son is expected to demonstrate loyalty and respect toward his father, a subject is
similarly obligated to show loyalty and obedience to the ruler. Thus, in his system, the
household serves as a learning environment where individuals internalize the values
of respect, loyalty, and duty under the authority of the father, who acts as both a moral

guide and a disciplinary figure. This familial hierarchy prepares individuals to fulfill

102 P SEZ DAL FFBUR, Rt B DE, Fzbal, AHkHEM.  Lunyu 72
% [Analects], 2020, 1:50.
108 L ONBLME, BidvR, JEHmAREIL L . 7 1:45.
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similar roles in the political realm, where the ruler acts as the ultimate father figure,

ensuring harmony and order within the state.%4

As is understood from the above, Confucius’ views on political life and state
organization are deeply rooted in his concept of the ideal man junzi (# +). We saw in
Chapter 2.1.2 that the junzi embodies the fundamental moral and ethical qualities,
which are benevolence (1~ ren), righteousness (X yi), proper conduct (%L li), and filial
piety (3 xiao). However, Confucius does not expect all people to have these
characteristics. He especially wants rulers to be ideal people, junzi who possess these
principles. If rulers have these characteristics and apply them, people will follow them
and follow the right path. For Confucius, political stability and social harmony depend

on the moral leadership of individuals who embody these virtues.%

4.1.1. The Importance of Moral Leadership

The ideal political state, according to Confucius, is one led by the sage king who has
attained the highest level of moral cultivation. This ideal ruler should first and foremost
be a junzi. For Confucius, the role of the ruler goes beyond simply providing material

welfare or physical security for its citizens. Zigong (F77), one of his disciples, asks

about governance:

“Sufficient food, sufficient military force, and the trust of the people.” Zigong
asked, “If you had to give up one of these, which would you let go of first?”
Confucius replied, “Give up the military force.” Zigong then asked, “If you had
to give up one of the remaining two, which would you let go of next?”
Confucius replied, “Give up food. Since people have always faced death, but
without trust, a state cannot stand.” (Analects 12.7)®

For Confucius, trust in the ruler is the most important element for a stable society.

Although material and military resources are necessary, without trust, society will

104 Fatih Ulasan, “The Influence of Confucianism for Public Administration in East Asia,” Kamu
Yonetimi ve Politikalari Dergisi 3, no. 2 (2022): 32.

105 Nurcan Kalkir, “Konfugyiis’iin Yonetim Anlayis1 Uzerine Bir Analiz,” Current Research in Social
Sciences 4, no. 3 (September 30, 2018): 100, https://doi.org/10.30613/curesosc.449190.

06 FRmE. TH: 28], &k, REZR. "TiH: “dAFamE, Flhi=&mie? ”
El: Xk, »FoH: “oAHEmE, FHogme? "H: k8. BHEERE, REGA
3. ” Lunyu 2% [Analects], 2020, 3:85.
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collapse. Because trust creates a sense of loyalty and cooperation between the people
and the ruler, and without it, the ruler cannot govern effectively.

In another passage, Confucius emphasizes the importance of the self-cultivation of the
ruler as the foundation of effective governance. He says: “If one can rectify oneself,
what difficulty will one have in governing others? If one cannot rectify oneself, how
can one expect to rectify others?” (Analects 13.13)1%7 For Confucius, correcting and
improving one's own behavior and moral character is essential for leadership. If rulers
can achieve moral integrity and discipline in their own lives, they will find it easier to
lead and govern others. However, if a ruler cannot maintain their own moral integrity,
they will be unable to guide others. A leader who lacks self-discipline and moral
uprightness cannot expect to command respect or inspire virtuous behavior in others.
Without self-cultivation, attempts to correct others won’t be effective. As is apparent

from this, the ruler must be an exemplar of virtue.

In the Analects 12.19, Ji Kangzi (Z= i 1)1 asks Confucius about governance:

“What about killing those who lack virtue to bring about virtue?”’, Confucius
replies: “When governing, why resort to killing? If you desire goodness, the
people will become good. The virtue of junzi (virtuous man) is like the wind;
the virtue of xiaoren (common person) is like the grass. When the wind blows
over the grass, the grass bends.”1%
This dialogue reflects Confucius’ views on moral governance and the power of
virtuous leadership. First, Confucius opposes the idea of using violence and killing to
enforce morality and good governance. Instead, he emphasizes leading by example
and cultivating virtue. Second, he uses the metaphor of the wind and grass to illustrate
that junzi serves as a moral guide for society. For Confucius, if a ruler is junzi leading
with goodness and setting a virtuous example, just as grass bends naturally in the
direction of the wind, the people will align themselves with the moral example set by

their leader.

WpE: “RIEHH R, TABCFAA? AREIEHES, fiEAfT? » 3:153.

108 He was the head of the Ji family (Z=[X ji shi), one of the three major aristocratic families that
effectively controlled the state of Lu (- lu guo), Confucius’ home state.

O FREFHBCT T “UURIoiE, DELAE, [an? 7 LT TN, B
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To sum up, in Confucius’s view, the ideal ruler should first and foremost be a junzi.
He believes that a society is best governed when its leaders act as moral exemplars,
setting the standard for ethical behavior. Rather than ruling through laws and
punishments, the junzi leads by example, allowing their virtuous behavior to
influence and guide the people. In this way, Confucius’ political philosophy is
centered on the idea of moral leadership, where the state is organized following the
ethical principles of its leaders, ensuring that governance is rooted in virtue. Thus,
Confucius’s teachings on political life are inseparable from his moral vision of

human perfection through the cultivation of virtue.

Another important point is that not only the ruler must be virtuous but also the officials
of the state must be chosen from virtuous people. In the Analects 2.19, Duke Ai (‘XA

), the ruler of the state of Lu, seeks Confucius’ advice on how to ensure that his people
follow him and maintain social order. He says: “If you promote the upright and place
them above the crooked, the people will obey. If you promote the crooked and place
them above the upright, the people will not obey.”*'° Here Confucius advises that to
win the people’s respect and obedience, a ruler should promote virtuous individuals to
positions of power and authority. By elevating morally upright people, the leader sets
an example for the rest of society, showing that virtue and integrity are valued and
rewarded. This encourages others to emulate those qualities, leading to a well-ordered
and harmonious society. When people see that those in positions of authority are
morally upright, they will naturally respect and follow their leadership. On the other
hand, if the ruler promotes corrupt or dishonest individuals, especially over those who
are virtuous, the people will lose respect for the leadership. When immoral individuals
are given power, it undermines the moral fabric of society and shows that dishonesty
and corruption are acceptable. This will lead to widespread disobedience and
dissatisfaction among the people. Without trust in their leaders, the people won’t

follow their directives.

WO N EL: “FPANIRIR? 7 FLFXTE: “ZSEEEE, MR ZFEaEE, WRA
. 7 Lunyu 7% [Analects], 2020, 1:84.
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4.2. Al-Farabi’s Political Philosophy

Although the Arabic word madinah is commonly translated as a city, in the context of
al-Farabi’s political philosophy, it refers to the political organization and the state
itself. In his works, the madinah is the environment where individuals come together
to fulfill their material needs and, more importantly, pursue intellectual and moral
excellence, achieving the highest form of human happiness. In his idea of al- madinah
al-fadilah (the virtuous city), the ruler (a philosopher-king) leads with virtue and
wisdom, and the citizens contribute to the common good according to their abilities
and capacities. It is the model for how society should be organized, with the state’s
primary role being to facilitate the conditions for individuals to achieve intellectual
and moral excellence. In this way, the madinah in al-Farabi’s thought is synonymous
with the state, reflecting the intricate relationship between social order, political power,

and human fulfillment.1!

4.2.1. Types of States

In Al-Madinah al-Fadilah, al-Farabi describes different forms of the state (madinah)
and divides it into two main categories: virtuous and non-virtuous (Table 7). While
there is only one form of the virtuous state (al- madinah al-fadilah), states opposed to
the virtuous state (al-mudun al-muddadda lil-madinah al-fadilah)*? consist of four
categories: ignorant (jahiliyyah), immoral (fasigah), changeable (mubaddalah), and
deviant (dallah). The ignorant state has six distinct forms: necessity (daririyyah),
baseness (nadhalah), vulgarity and degradation (khissah wa-s-sugiid), honor
(karamah), supremacy (taghallub), and lastly communal (jama ‘iyyah).**® Below, we

will examine these state forms respectively.

111 Yildiz, “Farabi’nin Toplum ve Devlet Goriisii,” 155.
112 This phrase refers to “the non-virtuous states”.
18 E\-Medinetii’I-Fazila, 206-10.

60



Ignorant
(jahiliyyah)

Virtuous
(fadilah)

City/State
(madinah)

Immoral

. asigah
Non-virtuous et

(al-mudun al-

mudadda) Changeable

(mubaddalah)

Deviant
(dallah)

Table 7. Al-Farabi’s Classification of City/State (madinah)**

4.2.1.1. The Virtuous City (al- madinah al-fadilah) and Its Leader (al-ra’zs)

According to al-Farabi, there is only one form of the virtuous state, and that is al-
madinah al-fadilah which represents the highest form of political organization and
reflects the fulfillment of human potential both individually and collectively. His
concept of the virtuous state is founded on moral virtues, social solidarity, and justice,
with leadership provided by wise rulers. In al-Farabi’s political philosophy, the head
of state (al-ra’is) has a central position, as the ruler’s intellectual abilities and moral
character are seen as the foundation of a well-governed state. He highlights that the
qualities of its leader deeply shape the nature of the state.!!® For this reason, he gives
a detailed vision of the ideal ruler and lists the twelve qualities that the leader must

embody to guide the state:

114 Based on 206-10. .
115 Mahmut Kaya, “El-Medinetii’l-Fazila,” in Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Ankara:
TDV Yayinlari, 2003).
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1)

@)

3)

(4)

(5)

(6)

()

(8)

©)

Physical perfection: The leader’s body and physical structure must be
complete and strong.

The ability to understand and comprehend well: The leader must be able to
comprehend and evaluate effectively, meaning they should understand and
visualize what is being said to them, and grasp the speaker’s intentions.
Strong memory: The leader must retain well what they understand, see, hear,
and grasp; they should have a strong memory and not forget easily.

Superior intelligence and disposition: The leader must be alert and
intelligent, able to understand the full scope of something from its smallest
detail.

Eloquence and interpretation: The leader must be able to construct beautiful
sentences, fully explain everything conveyed by language, and possess clarity
of expression and style.

Love for learning and teaching: The leader must love teaching and learning,
and not become weary of these actions; they should not tire of learning or
teaching.

Not being inclined to physical pleasures: The leader must not be greedy or
overly attached to food, drink, or bodily pleasures.

Love for truth: The leader must love truth and honesty and stay away from
lies and liars.

Love for honor and dignity: The leader must be broad-minded, love honor
and dignity, and protect their own integrity.

(10) Asceticism: The leader must be content, not placing excessive importance on

material wealth such as gold, silver, or money.

(11) Love for justice: The leader must love justice and just individuals and should

dislike oppression, injustice, and tyranny.

(12) Strength of determination: The leader must be resolute in doing what they

believe needs to be done, courageous, bold, fearless, and fully committed.6

Since it may be difficult to find all these characteristics in one person, in such a case
al-Farabi mentions the six qualities of the leader who will come after the first leader

U6 El-Medinetii’I-Fazila, 202—4; Betiil Vural, “Platon ve Farabi’nin Siyaset Felsefelerinde Ideal
Yénetim” (Yiiksek Lisans Tezi, Kirikkale, Kirikkale Universitesi, 2010), 58-59.
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(who has the twelve qualities above). The six qualities that must be present in this new

leader are:

i.  being a philosopher/wise (hakim).

ii.  being someone who knows, remembers, and follows the laws, practices, and
behaviors established by the first leader, and who completely adheres to these
in all their actions.

iii.  having the ability to make new laws and to follow the path taken by the first
leader in making these laws.

iv.  having superior intelligence regarding situations and events that have emerged
in the present times, striving to do what is best for the welfare of the city.

v. having the ability to guide and advise others well.

vi.  possessing a strong body capable of carrying out the actions related to warfare,
which means being skilled in the art of war in both the servant and ruling

capacities.’

In the absence of such a leader who possesses these six qualities, al-Farabi suggests
that two people (one who is solely a philosopher/wise and the other who possesses the
remaining qualities) should rule the virtuous state. If each of these six qualities is
present in different individuals, the state should be ruled by six virtuous leaders. If five
of the six qualities are present but wisdom is absent, then that virtuous state is without
a leader and faces danger at any moment. If a wise leader cannot be found, the state
will gradually collapse.'® This indicates the importance of wisdom in governance for

al-Farabi. He thinks that it’s impossible to have a state without wisdom.

4.2.1.2. The Non-Virtuous Cities (al-mudun al-mudadda lil-madinah al-fadilah)

The cities opposed to the virtuous city (al-mudun al-mudadda lil-madinah al-fadilah)
refers to the non-virtuous cities that are opposed to the ideal of the virtuous city (al-
madinah al-fadilah). In al-Farabi's political philosophy, these forms of government
don’t aim to achieve human perfection and true happiness but instead focus on lesser

goals like material wealth, power, and physical pleasure. These non-virtuous states

W7 El-Medinetii’I-Fazila, 204—6.
118 206.
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include ignorant (jahiliyyah), immoral (fasiqgah), changeable (mubaddalah), and
deviant (dallah), each embodying a fundamental opposition to the principles of justice,
virtue, and wisdom that define the virtuous state. The rulers of these cities are the
opposite of the rulers of the virtuous city, and their governance is contrary to that of

the virtuous rulers. The same applies to the inhabitants of these cities as well.!°

4.2.1.2.1. The Ignorant City (al-madinah al-jahiliyyah)

In al-Farabi’s political philosophy, the ignorant city (al-madinah al-jahiliyyah) is one
of the non-virtuous forms of government and the most diverse category with six
distinct forms. It is characterized by a fundamental misunderstanding of happiness and
the true purpose of human life, focusing on material or lower-order concerns and
physical pleasures rather than the pursuit of moral virtue. Al-Farabi subdivides the
ignorant state into six distinct forms, each representing various misunderstandings of
what true happiness is. These include bodily health, wealth, the enjoyment of pleasure,
living freely according to one’s desires, and attaining superiority and respect. To the
people of the ignorant city, each of these represents happiness, and the greatest and
most perfect happiness is the combination of all of these. Their opposites (such as
bodily harm, poverty, deprivation of pleasure, inability to live freely, and lack of

respect) are seen as misfortune.?°

4.2.1.2.1.1. The City of Necessity (al-madinah ad-dariiriyyah)

The city of necessity (al-madinah ad-darariyyah) focuses only on the fulfiliment of
basic material needs like food, drink, clothing, shelter, and sexual relations. The
citizens and rulers lack any higher aspirations for intellectual or moral development,
and their society is organized around the simple goal of self-preservation, driven solely

by physical needs.*?

119 206-10.
120 206-8.
121 208.
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4.2.1.2.1.2. The City of Baseness (madinat an-nadhalah)

People of the city of baseness (madinat an-nadhalah) aim to assist one another in
accumulating wealth and riches, but not for any greater purpose. They seek wealth

simply because it is seen as the goal of life.'??

4.2.1.2.1.3. The City of Vulgarity and Degradation (madinat al-khissah wa-s-
suqiid)

The people of the city of vulgarity and degradation (madinat al-khissah wa-s-sugiid)
enjoy the pleasures related to eating, drinking, sexual relations, and all things that
provide sensory or imagined pleasure. They prioritize all kinds of amusement and

play.m

4.2.1.2.1.4. The City of Honor (madinat al-karamah)

In the city of honor (madinat al-karamah), citizens and rulers are primarily concerned
with being respected, praised, well-known, and honored. The society is structured
around a pursuit of reputation and prestige. They assist one another in acquiring

glory.?4

4.2.1.2.1.5. The City of Supremacy (madinat at-taghallub)

The city of supremacy (madinat at-taghallub) is characterized by a desire for
domination and control. People aim to dominate others, preventing them from being
dominated in turn. Their goal is simply to enjoy the pleasure derived from this

domination.1?

122.208.
123 208.
124 208.
125 208.
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4.2.1.2.1.6. The Communal City (al-madinah al-jama‘iyyah)

The goal of the people in the communal city (al-madinah al-jama ‘iyyah) is for each
individual to be free to do whatever they wish without their desires being restricted in

any way.?

4.2.1.2.2. The Immoral City (al-madinah al-fasiqah)

The immoral city (al-madinah al-fasiqah) is a city whose beliefs are the same as those
of the virtuous city (al-madinah al-fadilah), meaning that people know and believe in
happiness, in the Almighty and Glorious God, the Seconds (the celestial intelligences),
the Active Intellect, and everything that people of the virtuous city know and believe.
However, the actions of its people resemble those of the inhabitants of the ignorant

cities (al-mudun al-jahiliyyah).t?’

4.2.1.2.3. The Changeable City (al-madinah al-mubaddalah)

The changeable city (al-madinah al-mubaddalah) is a city that, in the past, had beliefs
and actions that were the same as those of the virtuous city (al-madinah al-fadilah).
However, these beliefs and actions later changed, and the city adopted different views

and behaviors.128

4.2.1.2.4. The Deviant City (al-madinah ad-dallah)

The deviant city (al-madinah ad-dallah) is a city that claims to seek happiness after
this life but does not aim for true happiness. It holds corrupt views about the Almighty
and Glorious God, the Seconds, and the Active Intellect. The first leader of this city is
falsely portrayed as receiving divine revelation, and to achieve this portrayal, they use

deceitful, fraudulent, and misleading means.1%°

126 210.
121:210.
128 210.
129 210.
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4.3. Their Approach in Social Organization as Practical Philosophy

As we have seen in this chapter, Confucius’ and al-Farabi’s views on governance
highlight their shared emphasis on virtue, moral leadership, and the central role of the
ruler in establishing a well-ordered society. Both thinkers recognize that governance
is not merely about maintaining order or material well-being but about cultivating a
society where individuals can achieve their highest potential through moral harmony
as in Confucian thought or intellectual and spiritual perfection as in al-Farabi’s
philosophy. For both, the ruler serves as the cornerstone of their ideal state vision,

embodying the virtues necessary to inspire and guide the people.

Confucius envisions governance as an extension of familial relationships, with the
ruler acting as a moral exemplar akin to a father figure. Through the cultivation of
moral virtues, the ruler fosters trust and loyalty, ensuring harmony within the state. In
this model, governance is achieved not through coercion but by setting the leader as a
moral example that naturally encourages ethical behavior among the people. For
Confucius, the success of governance depends on the ruler’s ability to lead as junzi (
& -F), the virtuous ideal man. Al-Farabi, while similarly emphasizing the moral and
intellectual character of the ruler, approaches governance from a more systematic and
philosophical perspective. In his vision of the virtuous city (al- madinah al-fadilah),
the ruler (al-ra’zs) is not merely a moral example, as in Confucius’ vision, but a
philosopher-king who embodies wisdom and justice, guiding the community toward
collective happiness and intellectual fulfillment. Unlike Confucius’ focus on social
harmony as the primary goal, al-Farabi places ultimate happiness (sa ‘@dah) at the

center of governance.

In al-Farabi’s political philosophy, we encounter a classification of societies and states
that is absent in Confucius. Al-Farabi categorizes states based on their understanding
of happiness. While there is only one form of a virtuous state (al- madinah al-fadilah)
that comprehends true happiness, non-virtuous states (al-mudun al-mudadda lil-
madinah al-fadilah) are diverse due to their misunderstanding of happiness. This
classification of non-virtuous states underscores the risks of governance that fail to
prioritize justice and virtue. In contrast to al-Farabi’s detailed categorization of states,

Confucius provides examples of the ideal governance, where the ruler leads by
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example as a junzi, inspiring their subjects to act virtuously, and misgovernance, where
the ruler fails to cultivate virtue and harmony within society. For Confucius,
misgovernance often relies on harsh punishments, fear, and rigid enforcement rather

than moral guidance.

Al-Farabi’s division of states also reflects the moral and intellectual qualities of their
rulers, which are crucial in determining whether the state promotes virtue or fosters
corruption. According to al-Farabi, the virtuous ruler who possesses wisdom and moral
integrity can guide the citizens toward their highest potential and happiness, fostering
a society based on justice, law, morality, and the common good. In contrast, rulers of
non-virtuous cities who lack moral virtue lead their societies into corruption.
Moreover, he provides a detailed description of the ideal ruler’s qualities, emphasizing
his belief that effective leadership requires a unique combination of intellectual, moral,
and practical abilities. However, recognizing practical limitations, al-Farabi allows for
flexibility and presents multiple scenarios in which leadership can be distributed
among a group of leaders. Even in such cases, wisdom remains paramount; without it,
the state faces imminent danger and eventual collapse. In light of this, we can conclude
that the indispensable feature of Confucius’ ideal ruler is being a junzi, while for al-

Farabi, it is being a philosopher (hakim).
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CHAPTER V

CONCLUSION

Despite their geographical and temporal differences, both Confucius and al-Farabi,
two prominent names of the classical era of Chinese and Islamic philosophy, offer
strikingly similar answers to the questions of what the ideal human, society, and state
should be. However, their distinct historical, cultural, and philosophical backgrounds

also lead to important differences.

Considering their general philosophies, Confucius developed a doctrine that outlines
a way for humans to live in harmony through interrelated and intertwined concepts
and principles. One of the key differences from al-Farabi is that Confucius primarily
focuses on the ethical dimensions of everyday life. He had almost no interest in life
after death and refused to go beyond daily life. In the Analects 11.11, when asked about
death, Confucius responded: “If you do not understand life, how can you understand
death?”1*° This reflects his practical and human-centered philosophy, emphasizing the
importance of focusing on the present life before delving into metaphysical or spiritual
concerns. Thus, Confucius concentrated on fostering harmony in social life, placing
moral principles at the core of his teachings. Within this framework, he provides ideas
about the ideal man, society, and state, aiming to address the social and political

turmoil of his time.

Unlike Confucius, al-Farabi presents more philosophical and metaphysical ideas.
According to al-Farabi, the universe exists in a divine order that emanates from God,
and human beings should live in accordance with this structure. The ultimate goal of
humans is to achieve happiness (sa ‘adah) through philosophy. However, this
happiness is not limited to the worldly life; al-Farabi emphasizes the significance of
the afterlife and the eternal happiness of the soul. In his doctrine, the social and

political order serves as a means to bring humans closer to God.

80, “BRMIZE. Bl “REI4, BAIFE? 7 Lunyu 7277 [Analects], 2020, 3:25.
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Both thinkers agree that the ideal human contributes to a harmonious society and the
highest exemplar of the ideal human is the ruler, yet they diverge in their approaches
and ultimate goals. For Confucius, the ideal human (# ¥ junzi) continuously works
on self-cultivation to achieve moral excellence and social harmony. Al-Farabi, on the
other hand, frames his vision within a systematic and philosophical framework,
centering his virtuous city on intellectual and moral perfection, where the ruler (al-
ra’is) is a philosopher (hakim) who leads the community toward true happiness. In

Confucius, we don’t see the concept of happiness as centered as al-Farabi.

For Confucius, the family serves as the foundation of societal harmony, with
relationships extending outward to shape governance. His hierarchical structure is
rooted in the ethical principles of %L li (proper conduct), 2 xiao (filial piety), and 1E
% zheng ming (rectification of names). Governance, in this framework, mirrors
familial relationships, with the ruler embodying the virtues of a father figure.
Misgovernance arises when leaders rely on fear, coercion, and rigid enforcement of
laws rather than moral guidance. Similarly, al-Farabi views the family as a moral
foundation and also as the first model of political order, where individuals learn roles
and reflect broader societal structures. His categorization of states highlights the
critical role of wisdom and virtue in governance, with only the virtuous state (al-
madinah al-fadilah) achieving true happiness, while non-virtuous states (al-mudun al-
mudadda lil-madinah al-fadilah) fail due to their misunderstanding of happiness.

Both thinkers also underscore the importance of hierarchical relationships in
maintaining social harmony. Confucius emphasizes the rectification of names (zheng
ming), where individuals act according to the true essence of their roles, while al-
Farabi prioritizes justice (‘adalah), ensuring that every individual fulfills their role
based on their abilities and virtues. Furthermore, the parallels between Confucius’ li
(proper conduct) and al-Farabi’s adab mu ‘asharat (etiquette of social conduct)
demonstrate their shared commitment to fostering ethical relationships and societal

order through proper conduct and etiquette.
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A unique dimension in their thought is their views on music. For Confucius, music (
/K yue) complements li in cultivating moral and social harmony, whereas al-Farabi
explores music’s philosophical and emotional dimensions, emphasizing its scientific

and psychological effects on the individual and community.

In summary, Confucius and al-Farabi share a vision of governance that transcends
material well-being, aiming instead to cultivate a society where individuals achieve
their highest potential. For Confucius, this is achieved through moral harmony and
virtues, while for al-Farabi, it lies in the divine alignment with the cosmos and God
through philosophy. The cornerstone of their philosophies is the ruler, whose character
and abilities shape the society they lead. While for Confucius, the ruler’s legitimacy is
tied to their moral conduct, for al-Farabi, it’s tied to their wisdom. Al-Farabi places
greater emphasis on the philosophical qualities of the ruler. Unlike Confucius’ sage-
king, al-Farabi’s philosopher-king governs not only through moral virtue but also

through rational and philosophical understandings.
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GENISLETILMIS OZET

BOLUM 1

GIRIS

Konfiicyiis

Tarihin en etkili diisiiniirlerinden biri olan Konfii¢yiis’iin (fL-F Kong Zi, MO 551-
479) dgretileri Cin kiiltiirli basta olmak tizere diger tiim Dogu Asya lilkelerini derinden
etkilemistir. Sozleri ve fikirleri kendisinden sonra 6grencileri tarafindan kaydedilmis
ve ¥ if Lunyu (Konusmalar) adi altinda giiniimiize aktarilmistir. Konfiigyiis’iin
diistincelerini bu kitap sayesinde bilmekteyiz. Genel olarak diisiinceleri ahlak, sosyal

iligkiler ve yonetim etrafinda donmektedir.

Konfiigyiis, siyasi parcalanmalarin ve sosyal calkantilarin yasandigi ilkbahar ve
Sonbahar déneminin (MO 770-476) sonlarinda dogdu. Bu dénemde siirekli savas ve
sosyal diizensizlik vardi. Bu istikrarsizlik, donemin entelektiiellerini sosyal ve siyasi
sorunlara ¢Oziim aramaya yoneltti ve Konflicyanizm, Taoizm ve Legalizm gibi
diisiince ekollerinin ortaya ¢ikmasina neden oldu. Bu diisiince okullarinin sayis1 o

kadar fazlaydi ki Cin felsefesi tarihinde bu donem “Yiiz Diisiince Okulu” dénemi (F

X 41 bai jia zheng ming) olarak adlandirilir.

Bu kaos ortamina ¢6ziim olarak Konfiigyiis, erken Zhou Hanedanligiin (MO 1046)
erdemlerine ve ritiiellerine geri donmeyi savunmustur. Hiyerarsik iliskiler ve etik
davranislar etrafinda yapilandirilmis bir toplumu ideallestirmistir. Oliimiinden sonra
Konfiigyiis'in fikirleri ¢esitli Cin devletleri tarafindan kademeli olarak benimsenmis,
Han Hanedanligi déneminde (MO 206-MS 220) Konfiigyanizm devlet ideolojisi

olarak yerlesmistir.
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Farabi

Aristotales’ten sonra “muallim-i sani” (Ikinci Ogretmen) olarak anilan Farabi, Islam
felsefesinin kurucu ismi olarak kabul edilir. Hem Islam diisiince geleneginde hem de
diinya felsefe tarihinde onemli bir yer edinen Farabi, Aristoteles ve Platon'un
ogretilerini derinlemesine incelemis ve bu dgretileri Islam teolojisi ile sentezlemistir.
Ozellikle sudur teorisi ile varliklarin yaratilisim ve diizenini agiklayan kapsamli bir

felsefi sistem ortaya koymustur.

Farabi, ilimlerin siiflandirilmast konusunda yaptig1 c¢aligmalarla, bilim ve felsefe
tarithinde 6nemli bir yer edinmistir. O, bilgiyi daha sistematik bir sekilde ele alabilmek
icin ilimleri gesitli kategorilere ayirmis ve her birinin yontemlerini ve amaglarin
belirlemistir. Bu siniflandirmada temel ilimler olarak dil, mantik, fizik, matematik,

metafizik ve siyaseti 6ne ¢ikarmistir.

Felsefe, mantik ve siyaset teorisi gibi pek ¢ok alanda ¢ok sayida eser kaleme almistir.
En 6nemli eserlerinden biri olan el-Medinetii’l-fazila (Erdemli Sehir) ile ideal insan,
ideal toplum ve ideal devlet hakkindaki tartigmalara 1s1k tutmustur. Eser, siyaset
felsefesinin temel taglarindan biri olarak hem Islam felsefesinde hem de genel felsefi

diisiince tarthinde 6nemli bir yere sahiptir.

Fikirleri Ibn Sina ve Ibn Riisd gibi daha sonraki Islam filozoflarmi énemli Slgiide
etkilemistir. Diisiinceleri g¢eviriler ve serhler yoluyla Orta Cag Avrupa'sina kadar

ulasmustir.

Literatiir Taramasi ve Tezin Onemi

Konfiigyiisgiiliikk, uluslararasi akademik camiada kapsamli arastirmalara ve
incelemelere konu olmustur. Bati'da Konfligytisciiliik lizerine 6nemli sayida ¢aligma
olmasma ragmen, karsilastirmali calismalar genellikle Antik Yunan veya Bati
felsefesiyle sinirlidir. Cin ve Islam felsefelerini karsilastiran calismalar oldukca
nadirdir. Konfiigyiis Cin felsefesinde temel bir figiir olarak ve Farabi de Islam

felsefesinin kurucu ismi olarak kendi felsefe geleneklerinde iyi ¢aligilmis olsalar da
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insan, toplum ve devlet hakkindaki fikirlerinin karsilagtirmali analizleri sinirlidir.
Cogu caligsma her bir diisiiniire kendi kiiltiirel, dini ve tarihi arka planlar1 baglaminda
odaklanma egilimindedir. Oysa hem Konfii¢yiis hem de Farabi erdemin rolii, liderlik

ve toplumun orgiitlenmesine iliskin benzer temel sorularla miicadele etmislerdir.

Farkli tarihsel ve cografi arka planlarina ragmen bu iki diisiiniiriin sosyal ve siyasi
meselelere benzer ve farkli yaklagimlar sundugu noktalar1 aydinlatmak igin
felsefelerinin daha derin bir karsilastirmal1 analizine ihtiya¢ vardir. Bu iki diisiiniiriin
goriislerini inceleyerek insan, toplum ve devlet gibi evrensel kavramlara iligkin yeni
bakis agilar1 ortaya cikarabilir ve farkli medeniyetlerin uyumlu bir toplumun nasil
yaratilacagina dair zamansiz sorulart1 nasil ele aldiklarina dair anlayisimizi
zenginlestirebiliriz. Boyle bir karsilastirma ortak insani kaygilar1 ve tepkileri
vurgulamanim yani sira Cin ve Islam geleneklerinin evrensel diisiinceye sundugu

benzersiz felsefi katkilar1 gosterme potansiyeline de sahiptir.

Onlan Karsilastirilabilir Kilan Sey Nedir?

Islam diinyasinin Antik Yunan'dan miras aldig1 ilimler tasnifine gore felsefe, teorik ve
pratik olarak ikiye ayrilir. Ahlak, ev yonetimi ve siyasetle ilgilenen pratik felsefe,
bireysel, ailevi ve toplumsal meselelere odaklamir. Antik Yunan ve Islam
medeniyetlerinde oldugu gibi Cin medeniyetinde de o6zellikle Konfligyiisciiliikte,
bilgeligin pratik ve teorik bigimleri arasinda ayrim yapilir ve bu da Islam pratik
felsefesini Cin pratik bilgeligi ile karsilastirmamiza olanak tanir. Antik Yunan ve Islam
diisiincesinde oldugu gibi sistematik bir siniflandirma olmasa da Konfiigyiis klasikleri
bireysel davranis, aile dinamikleri, sosyal iliskiler ve yoOnetim iizerine kapsamli
bolimler igerir. Konfiigyiis¢ii pratik bilgeligin merkezinde, insanin kendini terbiye
etmesi yer alir. Bagka bir deyisle, Konfiigyiisgli pratik felsefe ideal insan anlamina
gelen 1 (junzi) kavramini vurgular. Konfligylis¢ii goriise gore kisilerin kendini
terbiye etmesi, sosyal ve siyasi biitiinliigii tesvik eder. Bu nedenle, Konfligyiiscii pratik

bilgelik, toplumsal huzur i¢in devlet kavramini benimser.

Farabi de benzer sekilde erdemin gelistirilmesini, bireysel ve toplumsal islerin
yonlendirilmesinde bilgelik arayisini savunur. Eserlerinde Islam felsefe gelenegi

icinde, ahlak, yonetim ve toplumun Orgiitlenmesi gibi pratik konular1 kapsamli bir
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sekilde ele alir. Felsefi sistemini tim yonleriyle yansitan temel eseri el-Medinetii’l-
fazila’da, filozof-kral yani bilge yoneticinin adil ve uyumlu bir toplum kurmadaki
rollinii vurgular. Onun pratik felsefesi sadece kisisel erdemi degil, ayn1 zamanda ideal
devletin isleyisi i¢in gerekli yap1 ve mekanizmalari1 da kapsar. Ciinkii ona gore erdemli
bir insan erdemli bir toplumu, erdemli bir toplum erdemli bir siyasi diizeni, erdemli

siyasi diizen de erdemli kenti olusturur.

Goriildiigii tizere hem Konfiigyiis hem de Farabi, sosyal ve siyasi yasamin ¢ok benzer
ve kalici sorular tizerine diislinmiis ve analitik bir karsilagtirmayr miimkiin kilmistir.
Bu iki distiniiriin toplumsal yasamin siiregelen sorunlari hakkindaki diisiincelerinin
yakindan incelenmesi, hangi ortak ¢éztimleri sunduklarin1 ve nerede farklilastiklarini

belirlememizi saglayacaktir.

Tezin Amaci

Bu tez, Konfiicyiis ve Farabi'nin insan, toplum ve devlet hakkindaki goriislerinin
karsilastirmali bir analizini yapmaya ¢alismakta ve sanilanin aksine her iki diisliniiriin
pek cok acidan benzer bakis agilari sundugunu gostermektedir. Fikirleri arasindaki
ortak noktalar1 yakalayarak, kiiltiirel, tarihi ve dini farkliliklarina ragmen insan
toplumlarinin sosyal ve siyasi zorluklara benzer idealist vizyonlarla nasil yanit
verdigini vurgulamaktadir. Ayrica, bu konulara yaklasimlar1 arasindaki farkliliklar
inceleyerek, ortak toplumsal sorunlarin ele alinmasinda insan medeniyetlerinin

zenginligini ve ¢esitliligini gostermeyi amaclamaktadir.

Arastirma Problemi

Ana Problem:
e Konfiigyiis ve Farabi’nin ideal birey, ideal toplum ve ideal devlet anlayislari

arasindaki benzer ve farkli yonler neler?

Alt problemler:
e Konfligyiis ve Farabi i¢in insan nedir, nasil ideal insan olunur?

e Konfiigyiis ve Farabi i¢in aile nedir ve ailenin rolii nedir?
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e Konfiigyiis ve Farabi i¢in toplum nedir, ideal toplum nasil saglanir?
e Konfligyiis ve Farabi i¢in devlet nedir, ideal devlet nasil saglanir?

e Bu gorisler arasindaki benzerlikler ve farkliliklar neler?

Yontem

Bu tez, Konfiigyiis ve Farabi'nin insan, toplum ve devlet hakkindaki goriislerini
incelemek icin karsilastirmali bir analiz kullanmaktadir. Oncelikle her iki diisiiniiriin
baslica eserleri olan Konfiigyiis'in 1 15 Lunyu (Konugmalar) ve Farabi'nin el-
Medinetii’l-fazila (Erdemli Sehir) kitaplarindan yararlanilarak metin analizine
odaklanmaktadir. Orijinal dillerinde yakin okuma ve tematik analiz yoluyla, bu
metinler ideal insan, toplum ve devlet anlayislariyla ilgili temel temalar1 ¢gikarmak i¢in
analiz edilmistir. Birincil metinlere ek olarak Ingilizce, Tiirkce ve Cince Kitaplar,
makaleler ve tarihsel ¢alismalar gibi ikincil kaynaklar da fikirlerine daha derin bir

bakis ag¢is1 sunabilmek i¢in kullanilmistir.

Arastirmanin Zorluklari

Farkl kiiltiirel, dilsel, dinsel ve tarihsel baglamlardan gelen iki diisiiniiriin fikirlerini
analiz etmeyi igeren bu ¢aligmanin karsilastirmali olmasindan, arastirma sirasinda

cesitli zorluklar ortaya ¢ikmustir.

Bu zorluklarin basinda, diistinceleri farkli diisiince gelenekleri ve sosyal kosullar
tarafindan sekillendirilmis bu iki isim arasinda koprii kurmak geliyordu. Bunun i¢in
tezin Giris bolimiinde Konfii¢yiis ve Farabi'yi etkileyen gerekli tarihsel ve felsefi arka
planlar sunularak daha incelikli ve baglama duyarli bir analiz yapilmasina olanak

saglanmustir.

Bir diger 6nemli zorluk da orijinali Klasik Cince ile yazilmis olan Lunyu’yii okumak
ve yorumlamakti. Eserin hem Ingilizce hem de Tiirkge cok sayida cevirisi olmasina
ragmen, orijinal dildeki pek cok ince anlam ve niians ¢evirilerde kayboluyor. Bu

sorunu en aza indirmek ic¢in birden fazla g¢eviriye bagvurdum ve Cince metni
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yorumlarken dogruluk ve derinlik saglamak i¢in ayn1 zamanda Cince 6gretmenim olan

es danismanim Dr. Elvida Unal An ile metin iizerine ¢alistim.

Lunyu ile ¢alismanin bir diger zorlugu, Farabi'nin el-Medinetii’l-fdzila'sindan farkli
olarak, Konfligyls'iin kendisi tarafindan yazilmis biitiinliikkli bir eser olmayisi,
Ogrencileri tarafindan kaydedilmis sozler ve ogretiler koleksiyonu olmasidir. Sonug
olarak, metin sistematik bir anlat1 yapisindan yoksundur ve c¢ok ¢esitli konulara iliskin
ifadeler daginik bir sekilde yer almaktadir. Belirli temalar ve fikirler tekrarlansa da
bunlar uyumlu bir sekilde organize edilmemistir. Bunu ele almak i¢in Konfiigyiis'iin
insan, toplum ve devlet hakkindaki goriisleri, ilgili pasajlar dikkatle taranarak tiim
metnin kapsamli bir analizi yoluyla belirlenmistir. Daha sonra bu fikirler
Konfiigylis'liin diisiincelerinin temel ilkeleriyle uyumlu olacak sekilde sistematize
edilmis ve yorumlanmis, bdylece Farabi'nin felsefesiyle karsilastirma yapmak igin

tutarl bir ¢ergceve saglanmustir.
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BOLUM 11

KONFUCYUS VE FARABI’DE INSAN DOGASI

Insan dogasi, her felsefi sistemin temelinde yatan bir kavramdir. Neredeyse her filozof
dogrudan ya da dolayli olarak etik, sosyal ve politik teorilerinin temeli olarak insan
dogasini ele alir. Konfiigyiis ve Farabi'nin eserlerinde de insan dogasina dair derin
diistinceler bulunur. Onlarin bakis agilarini inceleyerek, insan dogasinin uyumlu bir
toplum ve erdemin gelistirilmesi vizyonlari1 nasil bilgilendirdigini daha
derinlemesine anlayabiliriz. Bu boliimde, oncelikle Konfiigyiis’iin insan anlayisini,
ozellikle onun # ¥ junzi (erdemli/ideal insan) kavraminm ele alacagiz. Ardindan,
Farabi’nin felsefesinde insan dogasini, Ozellikle onun erdemli insan fikrini

inceleyecegiz
Konfiigyiis’iin ideal insan Anlayist

Konfiigyiis’iin halefleri olan #i§ (Meng Zi) ve Hj¥ (Xun Zi)’nin aksine, Konfiigyiis
insan dogasi iizerine agik bir sekilde metafizik tartismalara girmemistir. Ancak, daha
¢ok uygulamaya yonelik bir felsefe benimsemis olan Konfiigylis’iin Lunyu eserinde
etik ve sosyal degerler ile davraniglara odaklanan pasajlar incelendiginde, insan
dogasina dair goriislerinin bu pasajlarda ortiik bir sekilde bulundugu anlasilir. Bu
pasajlardan hareketle, Konfii¢yiis’iin ahlaki bir 6rnek olarak hizmet eden # - (junzi,
erdemli/ideal insan) kavraminin, insan dogasina iliskin anlayisiyla derinden baglantili

oldugu ortaya cikar.

Konfiigyiiscii felsefede, genellikle "ideal insan" veya "erdemli insan" olarak ¢evrilen
junzi kavrami, Konfii¢yiis’iin savundugu etik ve ahlaki ¢ergevenin anlagilmasinda
merkezi bir rol oynar. Junzi, ahlaki karakter, kisisel gelisim ve toplumsal sorumluluk
acisindan en yiiksek idealleri temsil eder ve erdemli bir yasam siirmeye c¢aligsan bireyler

i¢in bir model olusturur.
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A ¥ (unzi) teriminin ilk zamanlarda sosyal stati anlaminda kullanimindan
Konfiigyiis tarafindan ahlaki milkemmeliyet ve erdemli davranis sergileyen bir kisi
olarak yeniden tanimlanmasi, digsal statiiden igsel karaktere ©nemli bir odak
kaymasini ifade eder. Konfiigyiis’iin dgretileri, gergek asaletin zenginlik veya giicle
degil, ahlaki biitiinliige, 6z gelisime ve etik ilkelere baglilikla belirlendigini vurgular.
Junzi’nin, yas veya kosul fark etmeksizin, erdeme ve iyilikseverlige omiir boyu
adanmuishigy, /M A\ xiaoren’in (kiiciik insan) kisisel ¢ikar ve maddi kaygilariyla keskin
bir tezat olusturur. Konfligyiis i¢in, bir junzi veya erdemli insan olma yolculugu,
Konfiigyiiscli felsefenin merkezinde yer alan bir temadir ve bu, dgrenmeye, 6z

elestiriye ve erdemin uygulanmasina 6émiir boyu baglilik gerektirir.

Lunyu’daki pasajlara gore, 6z gelisim siireci dort temel erdemin uygulanmasini igerir:
= ren (insanlik), 3 yi (dogruluk), L li (dogru davranis) ve 2 xiao (ebeveyne saygi).
Oz gelisim, empati ve sefkati tesvik eden ren ile baslar. Yi, ahlaki biitiinliigii
vurgulayarak junzi’nin adil kararlar almasini saglar. Li, hem bireysel hem de toplumsal
uyum ve diizenin temelini olusturur. Xiao ise aileye saygi ve bagliligi 6n plana ¢ikarir.
Bu erdemlere dmiir boyu baglilik yoluyla, junzi karakterini siirekli gelistirir ve uyumlu
bir topluma katkida bulunur. Boylece, kisisel erdem ile toplumsal diizenin birbirine

siki sikiya bagli oldugunu gosterir.

Farabi’nin ideal insan Anlayist

Konfiigyiis’ten farkli olarak, Farabi, insan dogasina dair hem felsefi hem de teolojik
perspektifleri birlestiren ayrintili ve kapsamli bir kavram ortaya koyar. Diisiinceleri,
Ozellikle Aristoteles ve Platon’un eserlerinden derin bir sekilde etkilenmistir.
Farabi’ye gore, insanlar hem maddi hem de manevi boyutlar1 biinyesinde barindiran
varliklar olarak dogadaki hiyerarsinin zirvesinde yer alir. Bu ¢ift yonliiliik, insanlar
hem fiziksel hem de metafiziksel alemlerle etkilesim kurabilen benzersiz varliklar
haline getirir. Farabi’nin felsefesinin merkezinde, insanlarin bilgi arayisi, ahlaki
miikemmeliyet ve nihayetinde mutluluga ulasma yetisi saglayan akil ile donatildig:

inanci yatar.
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Farabi, Aristotelesci teleoloji (ereksellik) kavramindan derinlemesine etkilenmistir.
Bu ereksel varlik anlayisina gore, her varlik tiirii kendi bi¢imini gerceklestirmeye
yonelik bir amag¢ tasir. Farabi’ye gore evren, igsel bir ama¢ ve yonelimle
yapilandirilmistir ve cansiz varliklardan insanlara kadar her varlik, potansiyelini en tist
diizeyde gerceklestirmeye calisir. Bu teleolojik yaklagim, tiim varliklarin dogal olarak
bir hedefe (telos) yoneldigini 6ne siirer. Cansiz varliklar i¢in bu, bir tasin merkeze
dogru hareket ederek en stabil durumuna ulasmasi gibi, en kararli halini elde etmek
anlamina gelir. Canli varliklar i¢in bu siire¢ biliyiime, lireme ve yasamin korunmasini
igerir, tipki bir elma ¢ekirdeginin dogal olarak bir elma agacina donilismeyi amaglamasi
gibi. Ancak insan s6z konusu oldugunda bu ereksel egilim, daha yiiksek bir boyuta
ulagir. Akil ve zekd ile donatilmis olan insanlar, yalnizca fiziksel ve biyolojik
islevlerini degil, ayn1 zamanda entelektiiel ve ahlaki yetilerini de miikemmellestirmeye

calisirlar.

Farabi, tiim varliklarin miitkemmellige yoneldigi, Tanri’dan (mutlak miikemmellik ve
tiim varliklarin ilk nedeni) en diisilk madde formlarina kadar uzanan hiyerarsik bir
sistem tasvir eder. Bu hiyerarsi i¢inde, insanlarin nihai amaci, bu kozmolojik sistemde
Tanri’ya yaklasarak kemale ermektir. Felsefe, bu amaci arastiran bir bilimdir.
Farabi’ye gore, bu miikkemmellige ulasmak icin insanlarin yapmasi gereken iki sey
vardir: teorik felsefe ve pratik felsefe. Bunlar birlikte insan bilgeligi olarak adlandirilir
ve insan mikemmelliginin iki par¢asini olusturur. Farabi’nin felsefesinde, insan

varolusunun amac1 olan mutluluk, miikemmelligin en yiiksek seviyesidir.

Felsefe (hikmet), insanlara ger¢cek mutlulugun ne oldugunu 6gretir; pratik felsefe ise
bu mutluluga ulagmak icin yapilmasi gereken eylemleri agiklar. Dolayisiyla,
mutlulugu elde etmek hem teorik bilgi edinmeyi hem de bu bilgiyi pratik hayatta
uygulamay1 gerektirir. Bu da mutluluga katkida bulunan erdemli davraniglart aktif
olarak gelistirmeyi ve bunlar1 korumay: igerir. Mutluluga ulagmak, bu hedefe

baglilikla siirdiirtilen siirekli ve 6zverili cabalar gerektirir.
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BOLUM III

KONFUCYUS VE FARABI’'DE TOPLUM KAVRAMI

Filozoflar, bireylerin bir arada nasil yasadiklarini1 ve birbirleriyle nasil etkilesimde
bulunduklarini anlamak i¢in genellikle toplum kavramini incelerler. Toplum iizerine
yaptiklari bu incelemeler, onlarin diizen, uyum ve ideal topluluk vizyonlarini yansitir.
Lunyu ve el-Medinetii’l-fazila eserlerinde, Konfiigyiis ve Farabi, toplumun hem
bireysel gelisimin temeli hem de kolektif refahin araci olarak iglev gordiigini
vurgular. Bu boéliimde, oncelikle Konfiigyiis’iin aile, toplumsal roller ve dogru
davranis iizerine odaklanan toplum anlayisini ele alacagiz. Daha sonra Farabi’nin

erdemli sehir anlayis1 basta olmak iizere toplum vizyonunu inceleyecegiz.
Konfiicyiis’iin Ideal Toplum Anlayist

Konfiigyiis’iin 6gretileri, Cin kiiltiiriinde ve diger Dogu Asya kiiltiirlerinde toplumsal
normlar iizerinde kalic1 bir etkiye sahip olmustur. Konfii¢yiis, Zhou Hanedanligi’nin
son donemindeki ¢alkantili bir zamanda dogmus ve dgretileriyle boliinmiis bir topluma
diizen ve uyum getirmeyi amaclamistir. Konfiigyiis felsefesinin temelinde, iyi
yapilandirilmis bir toplumun bireyden baslayip aileye ve devlete kadar genisledigi

fikri yatar.

Konfiigyiis felsefesinde aile, yalnizca temel bir sosyal birim degil, ayn1 zamanda
toplumsal sagligin ve uyumun zeminini olusturur. Konfiigytis aileyi her bir etkilesimin
ve iliskinin daha genis toplumsal normlar1 yansittigi, toplumun kiictik 6lgekli bir
versiyonu olarak gérmiistiir. Evde 6gretilen degerler ve davranislar, 6rnegin yaslilara
saygl gostermek ve aile gorevlerini yerine getirmek, bireylerin topluma uyum
saglamasi i¢in gerekli temel ahlaki ¢erceveyi olusturan unsurlar olarak kabul edilir. Bu
bakis agisina gore, bir toplumun istikrar1 ve diizeni, aile birimlerinin sagligiyla
dogrudan iligkilidir. Aile i¢inde bireyler, yalnizca rollerini ve sorumluluklarini

ogrenmekle kalmaz, ayn1 zamanda toplumdaki diger insanlarla etkilesim kurmak igin
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gereken ahlaki cerceveyi de gelistirirler. Ornegin, bir cocuk, ebeveynlerine duydugu

saygiyl1, otorite figlirlerine duyulmasi gereken saygiya doniistiirmeyi 6grenir.

Konfiicyiiscii felsefede “Bes iliski” (Trffif wu lun), hiikiimdar-tebaa, baba-ogul, koca-
kari, abi-kardes ve arkadas-arkadas arasindaki iligkileri kapsar. Bu iligkiler,
Konfiigylis’iin iyi diizenlenmis bir toplum i¢in tesvik ettigi toplumsal uyum ve ahlaki
gorev ideallerini temsil eder. Konfiigylisciiliik, aile ve toplum i¢inde hiyerarsik bir
diizeni ima eder. Aile i¢inde erkekler kadinlar {izerinde, yaslilar ise gengler iizerinde
baskin bir konuma sahiptir. Bu diizen, yalnizca bir gii¢ iligkisi degil, ayn1 zamanda
bilgelik ve deneyimin saygi gormesini saglamanin bir yolu olarak goriilir. Bu
hiyerarsik diizen, dort temel erdemden biri olan 2 xiao (ebeveyne saygi) ile

gerekcelendirilir, ebeveynlere ve atalara saygiy1 ve itaatkarligi tesvik eder. Benzer
sekilde, toplumda da erkekler kadinlara, yaghlar ise genclere iistiin goriiliir. Bu
toplumsal tabakalagma, toplumsal roller ve sorumluluklarla uyumlu dogal bir diizen
olarak goriiliir; istikrar1 ve otoriteye saygiy1 vurgular. Hem ailede hem de toplumsal
baglamda bu hiyerarsi, deneyim ve bilginin deger gérmesini saglar; yaslilar geng
kusaklara liderlik eder ve rehberlik ederken, erkekler genellikle liderlik ve karar alma
pozisyonlarini iistlenir. Bu yapi, uyum ve diizeni korumayr amaglar ve toplumsal

uyumu ve yerlesik normlara saygiy1 onceliklendiren Konfligyiis degerlerini yansitir.

Konfiigylis’e gore bir kisinin toplumdaki roliiyle baglantili sorumluluklarini yerine
getirmesi, Konfligytis¢ii ideal toplumu gergeklestirmek icin esastir. Her birey, kendi
gorevlerine odaklanir ve bunlar1 en iyi sekilde yerine getirirse, toplum uyumlu ve
diizenli bir yapiya kavusur. Bir toplumsal yapi, her bir roliin adinin o roliin fiilen nasil
icra edildigiyle uyumlu olmasi durumunda “dogru/yerinde” kabul edilir. Konfiigyiis
bu kavrami 1E 4 (zheng ming) yani “Isimlerin Diizeltilmesi” olarak adlandirir.
Konfiigyiis’e gore, kiiltiir ve toplumun 6nemli bir yont, sosyal roller, uygulamalar ve

nesneleri tanimlayan ve kategorize eden ‘isimler’ (% ming) sistemidir.

Bu isimlendirme sistemi, eski ¢aglarda toplumda netlik ve diizen saglamak amaciyla
olusturulmus ve her bireyin toplumsal roliine iliskin erdemleri ve sorumluluklar
somutlastirmay1 amaclamigtir. Ancak Konfiigyiis, kendi zamaninda bu sistemin

bozuldugunu, toplumsal karmasa ve islevsizlige yol a¢tigini gézlemlemistir. Ona gore,
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herkes konumunun gergek anlamina uygun hareket ederse—hiikiimdar, baba, koca

veya tebaa olarak—toplum uyum i¢inde islev gosterecektir.

Konfiigyiisciililk, ahlaki ve etik degerlerin gelistirilmesi yoluyla toplumu
dontistiirmeyi gli¢lii bir sekilde vurgular ve bu doniisiim esas olarak iki kiiltiirel
uygulama aracihigiyla saglanir: £ (li), yani dogru davrams ve “& (yue), yani miizik.
Bu iki uygulama, ahlaki egitim ve toplumsal uyum i¢in temel araglar olarak kabul

edilir ve Konfiigyiis’iin iyi diizenlenmis toplum fikriyle derinden iliskilidir.

Digiin ve cenaze gibi resmi torenlerde li, etkinligin siliresinden kiyafetlere ve
katilimcilarin davraniglarina kadar her seyi belirleyen 6zel kurallar saglar. Konfiigyis,
sosyal baglarin ve rollerin 6nemini yansitacak sekilde, kisinin 6len kisiyle olan
iligkisine bagli olarak farkli yas siireleri bile 6ngérmistiir. Glinliik yasamda ise i,
bireylerin yaslilara nasil hitap edecegi ve c¢esitli toplumsal baglamlarda nasil
davranacagini diizenler. Bu, bireylerin sosyal hiyerarsi i¢indeki yerlerini anlamalarina
ve buna uygun davranmalarina yardimci olur. Boylece toplumda karsilikli saygi ve

sorumluluk duygusu gelisir.

Li’nin amaci, bu toplumsal normlarin 6yle derinden igsellestirilmesidir ki, birey
herhangi bir durumda kendiliginden dogru sekilde davranir. Konfligyiis’e gore, li’nin
degeri, insan toplumunu hayvan davraniglarindan ayirmasinda yatar. Li olmadan
insanlar, temel i¢giidiilerine gore hareket eder ve bu da toplumsal ¢okiise yol acar.
Li’ye uyum gosteren bireyler, bagkalarina ve toplumsal etkilesimlerin baglamina saygi

gosterir. Zamanla, li’ye baglilik, saygi ve diizen temelli bir topluluk olusturur.

Benzer sekilde, miizik ( & yue) de Konfiigyiis tarafindan son derece degerli
goriilmiistiir. Li dis davranislari diizenlerken, miizik kalbi ve zihni etkileyerek igsel bir
uyum ve denge duygusu gelistirir. Konfii¢yiis miizigin birey iizerinde giiclii bir etkisi
oldugunu kabul etmekle birlikte, erdemi gelistirmek yerine yozlastiran belirli miizik
tiirlerine kars1 da uyarida bulunur. Ona gore, dogru miizik, bireysel ve toplumsal
uyumu stirdiirmek ig¢in gereklidir, ancak yanlis tiirde miizik, ahlaki bozulmaya ve

toplumsal kargasaya yol acabilir.
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Farabi’nin Toplum Anlayis1

Farabi, toplumun kokenine dair kapsamli bir agiklama sunar ve insanligin farkh
yonlerini yansitan birkag teori dne siirer. 1k olarak, ontolojik bir teori 6nerir ve insan
toplumlarinin evrendeki gozlemlenen diizenden esinlendigini savunur. Bu dogrultuda,
insanlar kendi aralarinda benzer bir sistem kurmus olabilirler. ikinci olarak, biyo-
organik bir teori ortaya koyar; burada insan bedeninin uyumlu isleyisinin toplumsal
organizasyon i¢in bir model sundugunu ifade eder. Nasil ki kalp beyni yonlendirir ve
beyin bedeni yonetirse, toplum da benzer bir hiyerarsik diizenle organize edilmelidir.
Ucgiincii olarak, fitrat teorisini anlatir; bu teori, insanlarin dogustan sosyal varliklar
oldugunu savunur. insanlar tiim ihtiyaclarini tek baslarma karsilayamadiklari igin is
birligine ve toplumsal organizasyon olusturmaya dogal olarak egilimlidirler. Son

olarak, adalet teorisini tartisir.

Farabi’nin felsefesinde adalet ve mutluluk derin bir sekilde i¢ ige ge¢mistir. Mutluluk
Farabi’nin felsefesine gore hayatin nihai amacidir. Ona gore, bir kisi mutluluga tek
basia ulasamaz; adaletin hiikiim siirdiigii 1iy1 diizenlenmis bir toplumu gerektirir.
Dolayisiyla mutluluk yasamin amacidir ve bu amaci gergeklestirmek icin adalet
erdeminin hayata gegirilmesi sarttir. Adalet, her bireyin yeteneklerine ve erdemlerine
uygun roliinii yerine getirmesini saglar ve bu, toplumun genel diizenine ve refahina
katkida bulunur. Boyle bir toplumda bireyler, tam potansiyellerini gerceklestirebilir ve

bu da toplulugun mutluluguna yol agar.

Adaletin ontolojik teoriyle iliskilendirilmesi baglaminda, Farabi adaleti evrendeki ilahi
diizenin bir yansimasi olarak goriir. Nasil ki kozmik diizen dengeli ve uyumlu bir
sekilde islerse, adil bir toplum da bu diizeni yansitarak her bireyin toplumdaki roliinii
yerine getirmesine ve mutluluga ulagsmasina olanak tanir. Burada, kozmik adalet ve
toplumsal adalet arasindaki baglanti, Farabi’nin mutlulugun, toplumun ilahi diizenle

uyumlu bir sekilde isledigi zaman elde edildigi inancini ortaya koyar.

Bu noktaya kadar gosterildigi gibi, Farabi’ye gore toplum, onun evren anlayisi, insan
dogas1 ve nihai mutluluk arayisiyla derinden baglantilidir. Ona gore insanlar, dogalari
geregi sosyal varliklardir ve izolasyon i¢inde tam potansiyellerine ulasamazlar.

Toplumun nihai amaci, bireylerin en yliksek potansiyellerine ulasabilecegi bir ortam
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yaratmaktir ve bu siire¢ bilgelik, adalet ve erdemle yonlendirilir. Bu amaci
gerceklestirmek icin adaletin gerekliligini kabul eden insanlar, adaleti saglamak iizere

giiclii ve organize bir kurum olarak devleti kurarlar.

El-Medinetii’l-fdzila’da Farabi, insan topluluklarini tam ve eksik topluluklar olmak
tizere iki gruba ayirir. Tam topluluklar ii¢ gruba ayrilir: biiyiik, orta ve kiigiik. Biiyilik
topluluk, diinyadaki tiim topluluklarin bir araya gelmesidir. Orta topluluk, diinyada bir
ulusun (timmet) belirli bir bolgede toplanmasidir. Son olarak, kiigiik topluluk, bir
sehrin belirli bir ulusun yasadig1 yerde toplanmasidir. Eksik topluluklar ise dort gruba
ayrilir: bir kdy halkinin toplanmasi, bir mahalle halkinin toplanmast, bir sokak halkinin

toplanmasi ve bir ev halkinin toplanmasi.

Farabi’ye gore aile, insan topluluklarinin en kii¢iik ve en temel birimidir. Aile,
toplumun temel yapi tasidir ¢linkii bireyler ilk kez ailelerinde is birligi, sorumluluk,
liderlik ve etik davramigsla tamisir. Bireylerin politik hayata ilk adimi evde
gerceklestiginden, aile iginde gelistirilen beceri ve egilimler, toplumun sagligi ve
istikrar1 igin temeldir. Bu nedenle, siyaseti evden baslatan Farabi, ailenin adil ve iyi
diizenlenmis bir devlet i¢in gerekli olan erdemlerin ve uygulamalarin egitim alam

olarak 6nemini vurgular.

Farabi’ye gore ev halki toplulugu dort temel unsurdan olusur: kadin ile erkek
arasindaki ortaklik, efendi ile kole arasindaki iliski, ebeveynler ile ¢ocuklar arasindaki
bag ve miilk ile sahibinin baglantisi. Evin reisi bu unsurlarin tiimiinii birlestirmek ve
koordine etmekle sorumlu olan kisidir. Evin reisi, bilgelikle hareket ederek ailenin her
bir pargasinin kendi roliinii yerine getirip ailenin genel refahina katkida bulunmasini

saglamalidir.
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BOLUM IV

KONFUCYUS VE FARABI’DE IDEAL SiYASI DUZEN

Toplumsal organizasyon ve yonetim, herhangi bir toplumun isleyisinin temelini
olusturur. Tarih boyunca, farkli medeniyetler ve donemlerde c¢esitli diistiniirler, ideal
yonetim bi¢cimi hakkinda 6zgiin fikirler 6ne siirerek bu konulari derinlemesine
incelemislerdir. Cin felsefesinin merkezindeki figiir olan Konfiigyiis, toplumsal
organizasyonda uyum, hiyerarsi ve ahlaki liderligin 6nemini vurgular. Ona gore, bir
hiikiimdar, erdemli bir insan (junzi) olmal1 ve halkinda etik davranislari tesvik ederek
li (dogru davranis) ile yonetilen bir toplum insa etmelidir. Siyaset felsefesinin onemli
isimlerinden biri olan Farabi ise bu konular1 daha sistematik bir sekilde ele alir. Farabi
eserlerinde, toplumsal organizasyonun kozmosun diizenini yansittigi, filozof-kralin
yonettigi ve toplumdaki herkesin mutlulugu hedefledigi erdemli sehir (el-medinetii’l-

fdzila) fikrini sunar.

Bu boliimde, Konfiigylis ve Farabi’nin ideal yonetim ve liderlik anlayislart
incelenecektir. Her ikisi de yonetimde erdemin ve liderin roliiniin 6nemini vurgulasa
da devletin amac1 konusundaki goriisleri farklilik gosterir. Konfiigylis i¢in devletin
birincil rolii toplumsal uyumu saglamakken, Farabi i¢in devlet, insanlarin nihai

mutluluga ulagsmalarinit miimkiin kilmak i¢in vardir.
Konfiicyiis’iin Ideal Devlet Anlayisi

Onceki boliimlerde gordiigiimiiz gibi, Konfiigyiis toplumsal uyumu saglamak igin
ahlaki erdemi ve etik davranisi savunur. Yonetimde ise yasa ve cezalarla yonetim
yerine, erdem ve dogru davranisla yonetimi tercih eder. Konfligylis’e gore etkili bir
liderlik, yalnizca kurallart uygulamakla degil, junzi olarak halkta ahlaki 6z-gelisimi

tesvik etmekle ilgilidir; boylece insanlar erdemli davraniglar sergiler.

Konfiigyiis, iyi bir yonetim i¢in hiikiimdarin ahlaki karakterinin belirleyici olduguna
inanir. Ona gore devlet, biiyiik bir aile gibi isler; aile icindeki degerler ve dinamikler,

hiikiimetin yapisini ve islevini sekillendirmek tizere disa dogru genisler. Bes temel
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iliskiden (Fiff wu lun), hiikiimdar-tebaa ve baba-ogul iliskileri 6zellikle dnemlidir.
Bir ogulun babasina kars1 sadakat ve saygi gostermesi gerektigi gibi, bir tebaanin da
hiikiimdarina sadakat ve itaat gostermesi beklenir. Bu nedenle, onun sisteminde aile,
bireylerin baba otoritesi altinda saygi, sadakat ve gorev degerlerini igsellestirdigi bir
Ogrenme ortami iglevi goriir. Baba hem ahlaki bir rehber hem de disiplin saglayan bir
figlir olarak hareket eder. Bu hiyerarsi, bireyleri politik alandaki benzer rolleri yerine
getirmeye hazirlar; burada hiikiimdar, devlet icinde uyumu ve diizeni saglayan nihai

baba figiirii olarak hareket eder.

Konfiigylis’iin siyasi yagsam ve devlet organizasyonuna iliskin goriisleri, ideal insan
kavrami olan junzi ile derinden baglantilidir. Junzi, iyilikseverlik, dogruluk, dogru
davranis ve ebeveyn sevgisi gibi temel ahlaki ve etik nitelikleri biinyesinde barindirir.
Ancak Konfiigyiis, tiim insanlarin bu &zelliklere sahip olmasini beklemez. Ozellikle
yoneticilerin, bu ilkeleri benimseyen ve uygulayan junzi olmalarini ister. Yoneticiler
bu 6zelliklere sahip oldugunda ve bunlar1 uyguladiginda, halk onlar takip eder ve
dogru yoldan ayrilmaz. Konfiigylis’e gore, siyasal istikrar ve toplumsal uyum, bu

erdemleri somutlastiran bireylerin ahlaki liderligine baghdir.

Farabi’nin ideal Devlet Anlayist

Her ne kadar Arapca “medine” kelimesi genellikle sehir olarak ¢evrilse de, Farabi’nin
siyaset felsefesi baglaminda bu kelime siyasi organizasyon ve devletin kendisini ifade
etmektedir. Farabi’nin eserlerinde medine, bireylerin maddi ihtiyaglarin1 kargilamak
ve daha da Onemlisi, entelektiiel ve ahlaki miikemmeliyete ulasarak insan
mutlulugunun en yiiksek formunu gerceklestirmek i¢in bir araya geldikleri bir
ortamdir. Onun erdemli devlet fikrinde, erdem ve bilgelikle yoneten bir hitkiimdar
(filozof-kral) vardir ve vatandaslar, yetenekleri ve kapasiteleri dogrultusunda ortak
tyilige katkida bulunurlar. Bu, toplumun nasil organize edilmesi gerektigine dair bir
modeldir; bu baglamda, devletin birincil rolii, bireylerin entelektiiel ve ahlaki

miikemmeliyete ulagmalari i¢in gerekli kosullar1 saglamaktir.

Farabi, el-Medinetii’I-fazila adli eserinde, farkli devlet tiirlerini tanimlar ve bunlar1 iki
ana kategoriye ayirir: erdemli devlet ve erdemsiz devlet. Erdemli devletin yalnizca bir

tiiri varken, erdemli devlete zit olan devletler dort kategoriye ayrilir: cahil, fasik,
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degisebilen ve sapkin. Cahil devletin alt1 farkli bigimi vardir: zorunluluk, bayagilik,
algaklik, onur, tstilinliikk ve toplumcu. Erdemsiz devletler, erdemli sehrin idealine zit
olan devletlerdir. Farabi’nin siyaset felsefesinde, bu yonetim bigimleri insanin
miikemmelligine ve ger¢cek mutluluguna ulagsmay1 amaglamaz; bunun yerine, maddi
zenginlik, gilic ve fiziksel haz gibi daha diigiik hedeflere odaklanir. Her biri adalet,
erdem ve bilgelik ilkelerine temelden karsittir. Bu sehirlerin yoneticileri, erdemli
sehirlerin yoneticilerinin tam tersidir ve yonetimleri erdemli yoneticilerin yonetimine

aykiridir. Ayni durum, bu sehirlerin sakinleri i¢in de gecerlidir.

Farabi’ye gore, erdemli devletin sadece bir formu vardir ve bu hem bireysel hem de
toplu olarak insan potansiyelinin gergeklestirilmesini temsil eder. Onun erdemli devlet
kavrami, ahlaki erdemler, toplumsal dayanigma ve adalet tizerine kuruludur; liderlik
ise bilge yoneticiler tarafindan saglanir. Farabi’nin siyaset felsefesinde, devletin
basindaki kisi (reis), iyi yonetilen bir devletin temeli olarak entelektiiel yetenekler ve
ahlaki karaktere sahip olmalidir. O, liderin niteliklerinin devletin dogasini derinden
sekillendirdigini vurgular. Bu nedenle, ideal liderin ayrintili bir vizyonunu sunar ve
liderin devleti yonlendirebilmesi i¢in sahip olmasi gereken on iki 6zelligi siralar.
Ancak, tim bu 6zelliklerin bir kiside bulunmasinin zor olabilecegini belirtir ve bu
durumda on iki 6zelligi tagtyan ilk liderden sonra gelecek liderde bulunmas gereken
alt1 6zelligi agiklar. Eger bu alt1 6zellige sahip bir lider bulunamazsa, Farabi, erdemli
devletin iki kisi (biri yalnmzca filozof/bilge, digeri ise kalan &zelliklere sahip)
tarafindan yonetilmesi gerektigini 6nerir. Bu alt1 6zellik farkli bireylerde bulunuyorsa,
devlet alt1 erdemli lider tarafindan yonetilmelidir. Eger bu alt1 6zelligin besi mevcut
fakat bilgelik eksikse, o zaman erdemli devlet bir lidere sahip degildir ve her an tehlike
altinda olabilir. Eger bilge bir lider bulunamazsa, devlet yavas yavas ¢okmeye baslar.
Bu durum, Farabi’nin yonetimde bilgelik konusundaki 6nemini agikca ortaya koyar.

Ona gore bilgelik olmadan bir devletin var olmas1 imkansizdir.
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BOLUM V

SONUC

Cografi ve zamansal farklilhiklarna ragmen, Cin ve Islam felsefesinin klasik
doénemlerinin 6nde gelen isimlerinden olan Konfiigyiis ve Farabi, ideal insanin, ideal
toplumun ve ideal devletin nasil olmasi gerektigi sorularina oldukga benzer cevaplar
sunmaktadir. Ancak, farkli tarihsel, kiiltiirel ve felsefi arka planlari, bu iki disiiniir

arasinda onemli farkliliklarin ortaya ¢ikmasina da neden olmustur.

Genel felsefeleri goz oniine alindiginda, Konfiigyiis, birbirine bagl ve i¢ ice gecmis
kavramlar ve ilkeler araciligiyla insanlarin uyum iginde yasayabilmesi igin bir dgreti
gelistirmistir. Farabi ile temel farklarindan biri, Konfiigyiis’iin 6ncelikli olarak giinliik
hayatin etik boyutlarina odaklanmasidir. Konfiigylis, oliimden sonraki yasama
neredeyse hi¢ ilgi gdstermemis ve giinliik yasamin Otesine gegmeyi reddetmistir.
Lunyu (11.11)’de 6liim hakkinda soruldugunda, Konfiigyiis, “Hayati anlamiyorsaniz,
Olimi nasil anlayabilirsiniz?” seklinde yanit vermistir. Bu, onun pratik ve insan
merkezli felsefesini yansitarak, metafizik veya manevi kaygilardan 6nce mevcut
hayata odaklanmanin 6nemini vurgular. Boylece Konfiigyiis, sosyal yasamda uyumu
saglamaya yogunlasmis ve ahlaki ilkeleri 6gretilerinin merkezine yerlestirmistir. Bu
cercevede, insan, toplum ve devletle ilgili fikirler sunmus ve kendi donemindeki sosyal

ve politik kargasalara ¢6ziim aramistir.

Konfii¢yiis’iin aksine, Farabi daha felsefi ve metafiziksel fikirler sunar. Farabi’ye gore,
evren Tanri’dan kaynaklanan ilahi bir diizende var olur ve insanlar bu yapiya uygun
sekilde yasamalidir. Insanlarin nihai amaci, felsefe yoluyla mutluluga ulagmaktir.
Ancak bu mutluluk yalnizca diinyevi hayatla sinirli degildir; Farabi, ahiret hayatinin
ve ruhun ebedi mutlulugunun 6nemini vurgular. Onun &gretisinde, sosyal ve politik

diizen, insanlar1 Tanr1’ya yaklastirmaya hizmet eden bir aragtir.
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Her iki diisiiniir de ideal insanin uyumlu bir topluma katkida bulunduguna ve bu ideal
insanin en yiiksek Orneginin yoneticide bulunmasi gerektigine inanir; ancak
yaklasimlar1 ve nihai hedefleri agisindan farklilasirlar. Konfiigyiis’e gore, ideal insan
(¥ junzi), ahlaki milkkemmellige ve toplumsal uyuma ulasmak igin siirekli olarak
kendini gelistiren kisidir. Farabi ise vizyonunu sistematik ve felsefi bir ¢erceveye
oturtarak, erdemli sehrini entelektiiel ve ahlaki miikemmeliyet {izerine kurar ve bu
sehrin yoneticisi (reis), toplumu ger¢cek mutluluga yonlendiren bir filozof olmalidir.

Konfii¢yiis’te mutluluk kavrami, Farabi’de oldugu kadar merkezi bir yerde bulunmaz.

Konfiigylis icin aile, toplumsal uyumun temelini olusturur ve iliskiler, yonetime sekil
verecek sekilde disa dogru genisler. Onun hiyerarsik yapisi, 4L li (dogru davranis), #
xiao (ebeveyne saygi) ve 1E44 zheng ming (isimlerin diizeltilmesi) gibi etik ilkeler
lizerine insa edilmistir. Bu ¢ergevede yonetim, aile iligkilerini yansitir ve hiikiimdar,
bir baba figiiriiniin erdemlerini somutlagtirir. Kotii yonetim, liderlerin ahlaki rehberlik
yerine korkuya, zorlamaya ve kat1 yasa uygulamalarina bel bagladiginda ortaya ¢ikar.
Benzer sekilde, Farabi de aileyi hem ahlaki bir temel hem de siyasi diizenin ilk modeli
olarak goriir; bireyler burada rollerini 6grenir ve daha genis toplumsal yapilar
yansitirlar. Farabi’nin devlet kategorileri, bilgelik ve erdemin yonetimdeki kritik
roliinii vurgular; yalnizca erdemli devlet ger¢ek mutluluga ulasir, erdemsiz devletler

ise mutlulugu yanlig anlamalari nedeniyle basarisiz olurlar.

Her iki diisliniir de sosyal uyumun saglanmasinda hiyerarsik iligkilerin 6nemini
vurgular. Konfiigyiis, bireylerin rollerinin gergek 6ziline uygun hareket etmelerini ifade
eden “isimlerin diizeltilmesi” (zheng ming) iizerinde dururken, Farabi, herkesin
yetenek ve erdemlerine gore roliinii yerine getirmesini saglayan adaleti Onceler.
Ayrica, Konfligyiis’in li (dogru davranig) ilkesi ile Farabi’nin adab-1 muéseret
(toplumsal davranis kurallar1) arasinda paralellikler bulunur; her ikisi de etik iligkileri
ve toplumsal diizeni dogru davranis ve gorgii kurallariyla tesvik etmeye yonelik ortak

bir baglilig1 yansitir.

Diisiincelerindeki 6zgiin bir boyut ise miizik konusundaki goriisleridir. Konfiigylis i¢in

miizik (5= yue), ahlaki ve toplumsal uyumu pekistiren li ilkesini tamamlar. Farabi ise
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miizigin felsefi ve duygusal boyutlarini ele alir, onun birey ve toplum {izerindeki

bilimsel ve psikolojik etkilerini vurgular.

Sonug olarak, Konfligyiis ve Farabi, maddi refahin 6tesine gecen bir yonetim vizyonu
paylasir; hedefleri, bireylerin en yiiksek potansiyellerine ulagtigt bir toplumu
sekillendirmektir. Konfiigyiis i¢in bu, ahlaki uyum ve erdemlerle saglanirken;
Farabi’ye gore, ilahi diizen ve Tanr1 ile uyum, felsefe araciligiyla mutluluga erisilerek
gergeklesir. Felsefelerinin temel tasi, toplumlarini sekillendiren liderin karakteri ve
yetenekleridir. Konfiigyiis’e gore yoneticinin mesruiyeti, onun ahlaki davranislarina
dayanirken; Farabi’ye gore, bilgelik esas alinir. Farabi, yoneticinin felsefi niteliklerine
daha fazla vurgu yapar. Konfligylis’iin bilge-kralligindan farkli olarak, Farabi’nin
filozof-krali, yalmizca ahlaki erdemle degil, ayn1 zamanda rasyonel ve felsefi

anlayislarla da yonetir.
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