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94 TheWolkical Aspects of Islamic Philosophy

But what in all this is al-Razi’s actual position about the
prophet Muhammad and Islam? This is a question that really
cannot be answered, certainly not on the mere basis of his
refusal to accept the historical argument of Abta Hatim. What
is clear, on the other hand, is that in his philosophical doctrines,
at least such as they are now discernible, there is nowhere a
hint that he considered prophets to have a role in forming
societies and laws that is not equally accessible to philosophers.
If the rational sciences may be discovered by any man who
possesses the proper amount of interest in them, and if this is
all that humankind requires in order to live properly, God does
not need to intervene in human history any more than He does
in the historical activities of animals and plants. The idea that
social organization has specific causes and that humans are, in
part, separated from other types of creatures by both rational
and political behavior was not considered by al-Razi. He may
or may not have accepted that Muhammad was an inspired
messenger of divine matters and the provider of an invaluable
law for Muslims. It is certain, however, that he found no philo-

sophical doctrine to explain specific, as opposed to general,
religion or a particular communal law as distinct from the
universal law of nature. In this sense, his creed and madhhab,
as Abdi Hatim repeatedly insisted, is philosophy and nothing |

more.
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The Theoretical and Practical
Dimensions of Happiness
as Portrayed in the
Political Treatises
of al-Farabt

Miriam Galston
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ural science investigates many things 'that result frﬁr{l a\1 or v
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ective of what makes hu
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they belong to practical philosophy.!

Concern with happiness and misery, in olther woFds, c;}(:ns;i;;zsl
i f practical as against theo

the most revealing measure 0O l 2 ' !
;ilosophy. Will and choice are also prmc1pl.es of .prgctlcal Phl
%)oso hy.2 However, they appear to be derivative pr1nc1plefs,351p}1§e
“chcf)ice;’ means choosing happiness and the.means tloF{t.‘b_ ;
ultimate end of practical philosophy accordlng to a —eirzoling

i i i becoming good, or ev

t simply doing what is good, . ood,
rvlv(;lai legd}; to happiness. The ultimate end is being happy as a
: D 4

It of conducting oneself in this manner.* ' =
resIlt1 is exceedingly difficult to determine with certainty aljlf;
rabi’s philosophic understanding of the nature of hap}p;mess. art;
three alternative understandings of happiness that he appe

1. Kitab al-Jadal (Book of Dialectic), in al-Mantiq “inda al-Farabi, vol. 3, ed.

Rafiq al-‘Ajam (Beirut: Dar el-Mashreg, 1986), 69:10-18. References to

this edition are followed by references to Bratislava University MS No.

231. TE 41. Thus, this passage is cited as Jadal 69:10-18/224r3-12.

2. Al-Farabi, Risalah Suddira biba al-Kitab (Introductory Treatise), ed. D.

M. Dunlop Islamic Quarterly 3 (1957): 227:21-22. See also al-Farabi,

Kitab al-Huriif (Book of Letters), ed. Muhsin Mahdi (Beirut: Dar el

Mashreq, 1969), no. 14, 67:17-18.
:1-3/224r18-20. . . -
4. ]a(ciizi 76(;'17——9/223v20—224r2. “Happiness” is the tra‘nslatxon o.f sa agahl;
. ﬁl\e Aral;ic equivalent of the Greek eudaimonia. It has sometimes 0¢c

w

ici ishing” to distinguish it from
translated as “felicity” or “human flourishing g

i i «“ iness” and “flourish
popular, subjective notions of happiness. 1 use “happiness

ing” interchangeably to translate sa‘adah.

Theoretical and Practical Dimensions of Happiness 97

to have considered seriously are happiness as theoretical activity
exclusively, as political activity exclusively, and as a combina-
tion of theoretical and political activity in which the theoretical
and practical aspects are both part of the essence or defining
structure of happiness. Happiness understood as theoretical ac-
tivity exclusively can be consistent with a view of happiness
that admits a plurality of human goals as long as the other
goals are seen as desirable for the sake of theoretical activity.
Thus, the moral and other practical virtues could be necessary
for human happiness so conceived, but only insofar as they are
instrumental and, therefore, subordinate to the rational virtues.
Similarly, the view of happiness as exclusively practical could
be consistent with viewing theoretical activity as necessary or
desirable because of its utility for promoting practical excel-
lence.

The understanding of happiness as comprehending both the-
oretical and practical activity (hereafter the “comprehensive”
understanding of happiness) differs from either of the previous
alternatives in that the theoretical and practical components of
happiness are each constitutive of happiness, i.e., part of its
essential nature. Thus, although theoretical excellence according
to this understanding would still be acknowledged as being of
a higher order than moral virtue or any other type of practical
excellence, practical excellence could not be sacrificed without
limit in the name of the higher ranking good. According to the
comprehensive understanding of happiness, in other words, the
specific human end would consist in a combination of excel-
lences: to attain happiness one can never lose sight of its dual

= character.

As a consequence of the appearance in al-Farabi’s writings of

. the three alternative portraits of happiness enumerated above,
~ commentators have reached conflicting interpretations of his
‘understanding of the end of man. De Boer, Fakhry, Najjar, and
Strauss take the view that for al-Farabi man’s highest perfection
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is purely theoretical and that moral considerations are intro-
duced in the name of this higher activity.® De Boer explicitly
subordinates moral virtues to theoretical activity.® Fakhry, on
the other hand, speaks of moral, intellectual, and artistic virtues
2s means to man’s end,” but does not appear to mean that all
three are constitutive elements of happiness. Rather, since he
sees ultimate happiness as attaining, or seeking to attain, a
certain type of transcendent existence (which medieval Islamic
philosophers often described in terms of human beings or the
human soul or mind attaining the immateriality of certain ra-
tional forces or separate “intellects”),® Fakhry sees all the vir-
tues, including the intellectual virtues, as stages in the devel-
opment of the ultimate human potential.

Other commentators have argued that al-Farabr’s emphasis
on the political function of philosophy reflects his belief that
the ultimate human good encompasses practical as well as the- 4
oretical perfection or even practical perfection first and fore- |
most. Berman holds that for al-Farabi the obligation to “imitate
God” refers specifically to the task of founding an ideal political 4
not to contemplation or a combination of contem-
plation and moral or political activity.” Pines seems to concuf,

community,

5. T. J. de Boer, The History of Philosophy in Islam, trans. E. R. Jones (New
York: Dover, 1967), 120-122, 124-126; Majid Fakhry, A History of 8
Islamic Philosophy, 2d ed. (New York: Columbia University Press, 1983), &
123; Fauzi Najjar, “Al-Farabi on Political Science,” Muslim World 48
(1958): 96, 100-102; Leo Strauss, “Farabi’s Plato,” Louis Ginzberg Ju- 3
bilee Volume (New York: American Academy for Jewish Research, 1945), =

2:366-371, 378-381.
. De Boer, The History of Philosophy in Islam, 118-119.
. Fakhry, A History of Islamic Philosophy, 123-124.

~N N

of Happiness” below.

9. Lawrence V. Berman, “The Political Interpretation of the Maxim: The
Purpose of Philosophy Is the Imitation of God,” Studia Islamica 15 (1961): =

53-56.

8. For a discussion of happiness so conceived, see “The Alternative Portraits &
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0. Shlomo Pines, «
es, “Translator’s Introduction,” in Maimonides: The Guide of

the Perplexed (Chicago: Universi
go: Univers f Chi
see also Ixxxi and note 39 belov::y o Chicage Poess, 1963)
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THE ALTERNATIVE PORTRAITS
OF HAPPINESS

Although the text of al-Farab’s commentary on Aristotle’s Ni-
comachean Ethics has not survived, reports of its contents pot-
tray al-Farabi as arguing in it that there is 0o happiness except
political happiness (al-sa‘@dab al-madaniyyab). According to
Ibn Bajjah, al-Farabi claimed in the commentary thé.lt there wa;
no afterlife and no existence other than sensible existence, an
that the only happiness is political happiness. l:iO{ I_l3n Bajjah
these statements do not necessarily represent al-F:elrabl s mature
or most philosophic beliefs; rather they reflect bls first impres-
sions, and they not are supported by demonstragoni In'contrast,
Ibn Tufayl appears to take the statements as mdlcatl.v? of a'l-
Farabi’s mature thought and, on that basis, he then V{llﬁes his
predecessor for having endorsed these and other. doctrines that
would undermine the religious belief that God will reward good
men and punish wicked ones.!> However, Ibn.Tufayl speaks
only of al-Farabi’s statements about thft afterlife, not.of the
additional claim, mentioned by Ibn Bajjah, that happiness is
political in character. o - N

No other work of al-Farabi limits happiness to political hap-

12. See Rasa’il Falsafiyyab li-Abi Bakr Ibn Bajjah, N_usﬁ,s Falsafiyyah ghair
Manshiirab, ed. Jamal al-Din al-‘Alawi (Beirut: Dar al-Thaqaf'ah, 1283;1),
197. This passage is translated and analyzed by Shlorpq Pmes‘,. T;
Limitations of Human Knowledge According to Al-Farabi, 1b'n Bajja, an
Maimonides,” in Studies in Mediaeval Jewish History and Ltt'emture,.ed.
I. Twersky (Cambridge: Harvard University Pres§, 1979)’; Pmes opines
that al-Farabi may have adopted such an “aggrefswe tone” in ‘a.dvanc‘mg
this radically un-Islamic doctrine because he was the first Arab philosopher

uch a position.

13. ;Ena("}?l;;;;l, Hay;) Ibn Yaqzan, ed. Albert Nader (Beirut: Dar el-Mashreq,
1968), 21:21-22:3.
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piness. In a passage in al-Siyasab al-Madaniyyah, he does seem
to attribute the happiness of the inhabitants of the city to their
political activities. However, it is clear from his speaking of
happiness in the plural (al-sa‘adat) in this passage that he is not
necessarily focusing on happiness in the highest or best case.
Moreover, the passage lacks restrictive language that would
preclude activities other than political activities from contri-
buting to the attainment of happiness.

Al-Farabi depicts human happiness as identical to theoretical
perfection in three works. In the course of a discussion of the
human end in al-Madinah al-Fadilah, he equates happiness with
perfection, explained as the soul becoming so perfect that it no
longer needs matter to subsist.1s Happiness thus consists in a
person becoming and remaining a transcendent entity, i.e., one
of the “separate substances,” albeit lower than the separate
substance referred to as the “agent intellect.”!¢ Virtues and
noble actions are good, according to this account, because they
contribute to happiness, which is the good sought for its own
sake. They are not good in and of themselves.'” Similarly, prac-
tical reason is said to serve theoretical reason, whereas theoret-
ical reason serves nothing else; rather, it exists so that through

14. Kitab al-Siyasah al-Madaniyyah (The Political Regime), ed. Fauzi Najjar
(Beirut: Imprimerie Catholique, 1964), 81:14—16.

:i‘ 15. Mabadi’ Ara® Abl al-Madinab al-Fadilah (Principles of the Opinions of

the Inhabitants of the Virtuous City), ed. and trans. Richard Walzer, in
Al-Farabi on the Perfect State (Oxford: Oxford University Press, 1985),
204:15-16. References to this edition are followed by references to that

of Franz Dieterici, Alfarabi’s Abhandlung: Der Musterstaar (reprint; Lei-

den: E. J. Brill, 1964). Thus, this passage is cited as Madinah 201:15—16/
46:7-8.

: 16. Madinah 204:16-206:3/46:8—10. Or “active intellect” (al-‘aql al-fa*al;

Greek, nous poiétikos). The concept of an agent or active intellect is
normally traced to Aristotle’s De Anima 430a10-15, although the ex-
pression nous poiétikos is at most implied there.

17. Madimah 206:7-13/46:14-19.
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it one can reach happiness.’® This passage thus contains the
hallmarks of the portrait of happiness as essentially theoretical:
the identification of happiness with the complete overcoming
of corporeal existence and the subordination of the moral vir-
tues and practical reason to the ultimate theoretical goal.?
Several passages in.al-Siydsab al-Madaniyyah can also be
marshalled in support of the portrait of happiness as essentially
theoretical. According to this work, the function of the agent
intellect is to ensure that people reach the ultimate degree of
perfection possible, namely, becoming a separate substance.
This is the rank of the agent intellect, and its attainment is
identified as the attainment of ultimate happiness.2® When a
person acquires this rank as a result of actualizing his intellect,
his happiness is said to become perfect.?! Again, when the po-
tential intelligibles and the potential intellect become actual, a
person reaches ultimate happiness, characterized as the most
excellent human perfection available.2? Here, as in al-Madmah
al-Fadilah, the goodness of everything but happiness is relative
and derived from the goodness of the final end.?

18. Madinah 208:3—4/47:1-2.

19. The same description of happiness appears in Risalah fi al-‘Aql (Treatise. ]
on the Intellect), al-FarabT’s treatise on the meaning of intellect and its

characteristic activities, in a section devoted to Aristotle’s use of the term
intellect in De Anima, where the human intellect is said to overcome its
corporeality through interacting with the agent intellect, thereby becoming

substantial; see Risalab fi al-‘Aql, ed. Maurice Bouyges, S.J. (Beirut: Im-
primerie Catholique, 1938), 26:9-27:7, 31:3=5. Whereas this state of -

immateriality is called “ultimate happiness” and identified with the afte

life here (31:6-9), the passage in Madmah just discussed emphasizes the

human origin of happiness: it is the result of certain voluntary actions, i

particular, specific acts of the body and the mind (206:4—6/46:10-13),

and thus clearly subordinates practical reason to theoretical reason.
20. Siyasab 32:6-9.
21. Siyasab 35:10-11.
22. Siyasah 55:9-10.
23. Siyasah 72:15-18.

L i R Y W)
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The exclusively contemplative interpretation of happiness i
also referred to in Fusill Muntaza‘ah,?* where it is ntrigu-t dS N
Sogrates, Plato, and Aristotle—probably the only' instane in
Z\(I)I:Illcn}i al-Fbéffikf)I Ianttri}?utes to all three Greek ph.i.losoph:s l:

on beliet. In this work as well, ultimate happiness is
tcl}::raabcstziztzdglcr)loirms of, and equated with, final perfection and
coftrll con(tirasft to the 'prec':eding texts, portraits of happiness as
omposed of a combination of theoretical and practical perfec-
tion occur in several of al-Farabi’s works. His most famou
elabora'tlon of happiness defined in terms of practical as well :
thegretlcal perfection occurs in Tabsil al-Sa‘adab. In fact tflls
entire work can be seen as a sustained defense of .that Oi;lt ?
glew. The openigg paragraph of the book states that" “thi thing(;)s
hZ means pf whlch nations and citizens of cities attain earthly
ppiness in this life and supreme happiness in the life beyond”
are the 'dellberative virtues, moral virtues, and p1'act1'c;,l
alo?g with the theoretical virtues.s In isol;tion, this asser;f)tli
ﬁ:uci formdpart Qf an argument for either exclusive view of
ppiness, depending on whether the first three attributes play

arilnmstzrglmental Or a constitutive role in the attainment of hap-
- piness.> Although the matter is not free from doubt, the thrust

24, Fusiil Muntaza‘ah (Selected Aphorisms), ed. Fauzi Najjar (Beirut: Dar el-

Maslzreq, 1971), no. 28, 45:6—46:16.
4 ggf:lt alﬁaj{zd;hl (The Attainment of Happiness), ed. Ja‘far Al Yasin
ut: Al-Andalus, 1981), 49:4-7. Reference > Yasin' i
5 , 49: p s to Yasin’s editi
i(;l‘l&wed by refe.rences to the anonymous edition done in Hyilefall)t:c)lnAaIr{e
0 th. Thllls,.thls passage is cited as Sa‘adah 49:4-7/2:2-5. For a’n in—.
At[;ain:lnna an}s{:{f this work, see Muhsin Mahdi, “Remarks on Alfarabi’s
ent of Happiness,” in Essays on Islamic Phil ) 1
;}d.thorge F. Hourani (Albany: SUNY Press, 1975 )Z AL el Scio
- i the lesser virtues are pursued and iced :
: : practiced for the sake of th i
v1rltuc.zs, or if the .lesser virtues lead to the lower form of ha;;illfgsrse t;;adl
o? y mt.ellectuaI virtues lead to the highest form of happiness, the doctri
of happiness as essentially theoretical follows. ’ oemne
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of the book favors the latter interpretation, as I shall argue in
th?l"ixoenz\r’:cnsgeiisgsszlfo rfll".absz'l al-Sa‘adab develops thehdoce'ctrilcrzlel
that theoretical perfection entailks praTthcaelt 2(1:% vs\;eclLish 'icn;)ras <
owle d
philos{f)p}}‘:y;n[:; aei?siiiccl:ze;lrcﬁ tlrlle waygpolitical comm'unltlesf
e Fd bu ordered are said to come within th'e purview 0
e i el erfection.?” Theoretical perfection is thl.ls mo}:e
theoretlkcla Pve than natural philosophy, or natqral phllosgp }i
couplec elﬂ'mh metaphysics. However, the inclusion of Pohtlca
oupe V\l”'c hiloso phy within the framework of theoretlcal-per—
and_m‘)f; ; not F;n and of itself, necessitate Fhat happmess
o a;)sei)oth t’heoretical and practical perfectlor} or bfo;tl }t} ;,'
e1ncomtP al and practical virtues. In the second section of Tal sl-
Ez;e;ar%clicab al-Farabi argues that the highest deliberative exce

e i i t
lence, the highest moral excellence, and the highest practical art
b

i 28 i sage is

e inseparable from theoretical excellence. Tl’l:ls. pas : gml

o i 1 ns -

also inconclusive because the context in Whlch t ﬁ:n ée ‘ (i i
bility is asserted is the necessity of theoretical exce

operation of the pr

. B L
tative case,” i.e., whe e for
being of cities or nations.*’ The argument of th

27. . e
Aristotle Nicomachean Ethics VI.12.1143b19-20

28. Sa‘adab 75:3-5/26:17-19.

29. Sa‘adah 74:17-20/26:11-13.

.

; from the
.3/23:16—19. This appears to be a departure m the
30. Sa‘adab 71:19-72:3/23:16-19 Ilsofgvhkh o art of S L :

hether and to what extent pe(?ple need 3
f the soul in order to act v1rtuou_sl.y, ;
“prudence,” Greek phronésis 1
virtue in the full sense (kurios) are both :

teaching of Nicomachean Eth.ics Vv
is largely based. After exploring w
the virtues of the rationalhpart o
Aristotle declares that practical wisdom (or
. taoa ) and motal
Arabic ta‘aqqul) and mor a \
i her (V1.12-1
indispensable and entail one anot 12-1: e v
it?\ilstll)leeoretical part of the rational soul, is said to be necessary

). Wisdom, the virtue 0

actical virtues and arts in the most authori-

jective i ide for the well- &
biective is to provide ell-
o Th d section §

i .7/15:16=16:15. Contrast |
Sa‘adab 64:7-9/16:15-17; see ibid., 63:4—64:7/15:16-16:15. Con

imply
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of Tahsil al-Sa‘adab thus assumes, but neither defends nor
proves, the desirability of taking action on the basis of philo-
sophic discoveries (and then concludes that in this case the three
excellences and the highest practical art are inseparable). As a
result, the section inquires into the best means to accomplish a
goal whose worth has yet to be explored. In the third section
of Tabsil al-Sa‘adab, al-Faribi examines the person who already
possesses the practical virtues and arts in addition to theoretical
excellence and then argues that such a person ought to acquire
the ability to make others develop comparable traits.’! In this
section of the book, as well, the self-sufficiency of theoretical
excellence is not at issue.

It is not until the final section of Tabsil al-Sa‘adab that al-
Farabi addresses the question of whether or not it is desirable
for an individual who possesses theoretical excellence to pursue
the practical virtues and arts in addition.3 The section consists
~ of an extended discourse on the distinction between true phi-

because it actualizes a part of the soul (V1.12.1144a1-3). Wisdom affects
the operation of practical reason in that it is an end, perhaps the end, that
practical reason seeks to secure (VI1.13.114528-9). Wisdom does not ap-
pear to supply practical wisdom with any additional principles of practical
reasoning. Aristotle furnishes a quartet of rational faculties concerned
with primary knowledge in the realm of conduct, but wisdom is not among
them (VL.11). The problem in al-Farabi’s Aristotelian source, then, is
assessing the relative roles of practical wisdom and moral virtue as sup-
pliers of practical principles. Given the focus of the discussion in the
- Nicomachean Ethics, al-Farabi’s claim that only the possessor of philo-

sophy can discover the means of realizing the goals uncovered by practical

philosophy in concrete situations and the concomitant doctrine of the

inseparability of the four kinds of theoretical and practical excellence must

be seen as features of the distinctive and hence emphatic teaching of

Sa‘adab.
. Sa‘adah 77:1 7-78:1/29:7-10.

- On the fourth part of Sa‘@dab, see Mahdi, “Remarks on Alfarabi’s Az
tainment of Happiness,” 58—66.
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losophy and several types of spurious philosophy. The theoret-
ical sciences are said to be defective philosophy (falsafah na-
gisab) when “their possessor does not have the faculty for
exploiting them for the benefit of others.”3? The greater a per-
son’s power to make discoveries in the theoretical sciences in-
telligible and to bring those subject to human volition into
existence in cities and nations to the extent of the inhabitants’
abilities, the more perfect is that person’s philosophy.3* In con-

trast to the true philosopher,

The false?s philosopher is he who acquires the theoretical sciences
without achieving the utmost perfection so as to be able to intro-
duce others to what he knows insofar as their capacity permits.
The vain philosopher is he who learns the theoretical sciences,

thout going any further and without being habituated to

but wi
ain religion or the

doing the acts considered virtuous by a cert
generally accepted noble acts. Instead he follows his own incli-
nation and appetites in everything, whatever they may happen to
be. . .. As for the false philosopher, he is the one who is not yet
aware of the purpose for which philosophy is pursued. He ac-
quires the theoretical sciences, or only some portion thereof, and
holds the opinion that the purpose of the measure he has acquired
consists in certain kinds of happiness that are believed to be so
or are considered by the multitude to be good things.¢

33. Sa‘adah (Mahdi) 89:9-10/39:9-10. Here and in what follows, the referj

ence “Mahdi” in parentheses means that the quoted passage is taken fro

his translation;
Plato and Arisotle, trans. Muhsin Mahdi, rev. ed.

margins of Mahdi’s translation.

34. Sa‘adah 89:10-17/39:11-16.

35. Literally, “the philosopher in vain,” al-faylasif al-batil: “Something i
vain when it is not connecte
see Jadal 70:11-12/224v11-12.

36. Sa‘adab (Mahdi) 95:16-96:2/45:12-16, 96:10-14/46:6-9.

see Attaininent of Happiness in Alfarabi’s Philosophy 9
(Ithaca: Cornell Uni

versity Press, 1969). The Hyderabad line and page references are in thes

d to the end for the sake of which it exists
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So concei ]
o0 :;:vs;if,f e[;frzlltosopher,'supreme ruler, king, lawgiver, and
ot difrn ti:l)(:pre}ismns for 'the same idea.3” Al-Farabi
theoretical excel;genceaftith earelzi(pfrcff:irclm tp hliéosoplfer ot o
that, “if it be determined that th oretical v ol
REG : : he t_heoretlcal virtue [or excel-
sl ot he o pocs o e et & follows
o . p all the other faculties as well.”3s
- :learzl;lgﬁai)f Ta}ﬁszl al-Sa‘adab, then, is not merely that
i e);ce lence and m.oral virtue are constitutive
g of human 53‘1 ection in the highest case.?® Al-Farabi ap-
- et Ofe r}rllfire extreme thesis that these things are
practical excellence fopr }lli(r)ric?s)lz}};elt)sreli:f. Tt};le lrln Olit e aive
¢ the excellence inherent in participati i the e of se e
; Xce : pation in the life of th -
munity 1s superior to the excellence called f ' vate Lfe
e . : ed forth in private life:
thos,e(::i etr}l?s é);a;;tlt;al virtues associated with cornl:nunal lli?ea’
| Sinceehpohtlcal arena are the most authoritativc:
R subdi.ViSions fe sees mor-al and deliberative excellence
o b dvision t(.> pr.actlcal virtue, the argument for includ-
fi thatphal ction in human happiness culminates in the
B et i fl;melss presupposes the union of philosophy
Several addition ln o
- Ko inea gassages th.at contain the comprehensive
i oicu s esl::rve notice both in their own right and
o portrralirtl tfehthrge works previously cited as in-
o 2 por: ot happiness as essentially theoretical—
& al-Fadilab, al-Siyasah al-Madaniyyab, and Fusiil

7. Sa:tzdah 93:18-19/43:18-19.
» 63. ia aLdah —(Mahdi) 92:12-14/42:12-14
97, AS Leo S i i o
R 0 Strauss notes, the identification of the philosopher with the king

does not IleCeSSaIll) mean that FhllOSOpll) alld klngSth are thﬁ same art;

- 40. Sa‘adab 71:1-72:3/22:18-23:19.
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Muntaza‘ah. Toward the end of Fusiil Muntaza‘ab the reader
is told that theoretical philosophy is useful because it makes
truly virtuous action possible. Virtuous action presupposes real
virtue; and real virtue, in turn, presupposes a knowledge of real
happiness.*! Real virtue is, of course, a byproduct of habitua-
tion.*2 Habituation to virtue can, however, result from regularly
obeying commands of parents or persons in authority as well
as from acting in accordance with what one knows to be right.
In the former case, a person’s actions may be the actions of the
real virtues without being really virtuous actions from the per-
spective of the philosopher, since a person who behaves properly
in deference to authority behaves well by accident.

In addition to advancing the view that virtue, properly under-
stood, is never simply imitative, this aphorism suggests that
philosophy naturally culminates in action.* The aphorism can
also be construed as alluding to the fact that the activity of
contemplation itself is first engaged in without a philosophic
understanding of the necessity of a contemplative life for the
attainment of happiness. In other words, a person ordinarily

41. Fusiul no. 94, 95:14-96:8.

42. Fusil no. 94, 95:17-96:2.

43. The suggestion that theoretical understanding is not self-sufficient is made
repeatedly in al-Farabi’s summary of Aristotle’s philosophy. See the con-
cluding paragraph of Falsafat Aristitalis (The Philosophy of Aristotle),
ed. Muhsin Mahdi (Beirut: Dar Majallat Shi‘r, 1961), 132:11-15: “And

it has become evident that the knowledge that he [Aristotle] investigated

at the outset just because he loved to do so, and inspected for the sake of
explaining the truth about the above-mentioned pursuits, has turned out
to be necessary for realizing the political activity for the sake of which
man is made.” See, however, Mahdi’s notes to the Arabic and English
editions concerning the textual basis for reading “political activity” and
contrast 125:4-126:5. Here and in what follows, 1 cite from Mahdi’s
English translation of this work in Mahdi, Alfarabi’s Philosophy of Plato
and Aristotle; page references to the Beirut edition are in the margins.
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embarks on a life of inquiry because of a belief in the rightness
of that way of life, but the belief has been adopted on the
a}lthority of others—typically teachers or peers vvholare es é-
cially tr.usted. The initial decision to philosophize is thus bafed
on .recelved opinion. Ultimately, only philosophic inquiry can
validate the life of inquiry. Without an understanding of the
nature Qf the human soul, its function and purpose, and the
Interaction of its parts, a person cannot know with’certaint
that the life of inquiry is the only life worth living. ’
Thf: aphorism in question thus admits of two interpretations
Conswtent’ with the comprehensive portrait of happinessmanci
more obviously suggested by the text literally construed—it
seems to mean that the moral life as ordinarily understood
becomes' truly moral when virtue is grounded in knowledge
Alternatlvely, it may be interpreted as applying to moral activit :
in the global sense of the overall character of the way a persor);
lives. According to the latter interpretation, not the moral vir-
tues, but the philosophic or theoretical life as a way of life
would be the end. Further, if moral virtue refers to specific kind;
of moral action, as contrasted with the overall charécter of a
person’s way of life, the aphorism appears to advance.the view
that hgppiness consists essentially in moral action and that
the.oretlcal activity is choiceworthy because it serves this goal
This would amount to a portrait of happiness that is essentiall};

practical. However, the aphorism does not point unambiguously

in this direction. At one point al-Farabi speaks of a “level of

?eolzetical knowl.edge through which man attains happiness.”#4
g e(ti ¢ als.o deSCFIbCS the person who has completed theoretical
- and practical philosophy as finally able to turn to the “practical

art” . . .
P and begin to act as he must in order to attain perfection.*s

4. Fusal no. 94, 97:17-18.
~ 45, Fusitl no. 94, 98:7-8.
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This also implies that contemplation both makes possible and |

finds completion in action.

In a later aphorism, al-Farabi asks the reader to consider two E

people. One has mastered the contents of all of Aristotle’s
books, theoretical and practical, and usually acts contrary to

the prevailing morality. The second is completely ignorant of 4
the sciences possessed by the first and always acts in accordance i
with the conventional view of what is good.* This second E
person, al-Farabi informs the reader, is “closer to being a phi- 1

losopher than the first” and “better able to possess the sciences

the first possesses than the first is able to possess what the
second possesses.”#” The contrast he draws between the moral 4
novice and the immoral initiate might appear to undermine both
the fundamentally theoretical and the fundamentally moral ac-

counts of the philosophic life. However, he continues:

Philosophy at first sight.and*? in reality consists in a human be%ng
acquiring the theoretical sciences and in all his actions conformu?g
to what is noble [jamil] according to common opinion and in
reality.®

46. Fusulno. 98,100:14—18. At 100:19, the Chester Beatty Arabic manuscript -
reads mukhalifah (“at variance with”) for muwafigah (“in accord.ance 3
with”), although the proper reading is added above the line. The medieval 1
Hebrew translation has the erroneous reading (maskimaoth). See D. M.
Dunlop, Al-Farabi, Fusil al-Madani: Aphorisms of the Statesmqn (Cam- 1
bridge: Cambridge University Press, 1961), 208. On the basis. of th? E
erroneous reading, de Boer uses this aphorism to urge that al-Farabi 3
believes in the superiority of knowledge over moral action; see The History |

of Philosophy in Islam, 122.
47. Fusul no. 98, 100:18-20.

48. Najjar has fr al-hagiqah, without listing any variants; Fusil no. 98,
100:20-21. Dunlop, Al-Farabi:, Fusiil al-Madani, 170:2, has wa ﬁdl-‘
baqigah, without listing any variants, but this reading is preferable in light 3

of the end of the aphorism.
49. Fusil no. 98, 100:20-23.
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According to this passage, then, philosophy consists in theoret-
ical and moral excellence, with thought and action both being
integral and constitutive elements of the whole.5

The contrast in Fusitl Muntaza‘ab between the two versions

- of happiness helps to clarify al-Farabi’s respect for and apparent

endorsement of conventional morality in several of his works.
There is, he implies, a large degree of harmony, if not overlap,

- between conventional morals and the moral demands recog-

nized as a result of theoretical investigation. Moreover, the habit
of flaunting conventional morality could interfere with a per-
son’s ability to adopt the moral life dictated by theoretical
considerations. A person habituated to the prevailing morals,
on the other hand, will experience less difficulty in learning to
conform to the dictates of reason.st

The comprehensive portrait of happiness is also suggested by
al-Farabi’s discussion of prophecy in al-Madinah al-Fadilah.
The person who has perfected theoretical and practical reason
and has, in addition, attained prophecy (here equated with the
ability to speak about unseen occurrences in the present and to
predict events in the future) is said to possess “the most perfect
level of humanity and the highest degree of happiness.”s2 The
equation of prophecy with the highest degree of happiness pre-
cludes an exclusively theoretical view of happiness to the extent

50. The same thought is expressed in Sa‘ddah 95:18-96:2/45:14-16. A little
earlier in the same work, he distinguishes between the proper posture for
a philosopher vis-a-vis the virtuous acts of the religion in which he was
reared and the proper posture for him with respect to the generally ac-
cepted virtues and noble acts: The philosopher is instructed not to forsake
the “generally accepted noble acts”; in contrast, he is advised not to
forsake “all or almost all” of the virtuous acts of his religion (95:11-14/
45:7-9). For millah as an equivalent to madinab, see Kitab al-Millah
(Book of Religion), ed. Muhsin Mahdi, in Kitab al-Millah wa-Nusiis
Ukbra (Beirut: Dar el-Mashreg, 1968), 30.

- 51. Fusal no. 98, 101:1-7.

$2. Madinah 244:7-16/58:18—59:3.
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that the operation of the prophet’s practical reason involves the
discovery of particular actions that should, for example, be
chosen or avoided. Clearly the prophet’s knowledge of unseen
occurrences and future events, the source of which is the imagi-

native faculty, necessarily binds him to the material world. &

Thus, the fact that the prophet’s theoretical understanding finds
its completion in the operation of practical reason would seem
to place the view that connects happiness to prophecy in op-

position to the account of happiness as essentially contempla-
tive. In short, the portrait drawn in al-Madinah al-Fadilab of a |
self-sufficient, transcendent happiness, beyond which there ex-
ists nothing greater to which a person can aspire,’® is in this 3

passage contrasted with, if not superseded by, the claims made
on behalf of the philosopher-prophet.
Al-Siyasah al-Madaniyyah has a comparable passage. It fo-

cuses on revelation (wahy), which follows from a person’s union =
with the agent intellect and which gives rise to the power “to =
define things and actions that direct people toward happi- =

ness.”>* The expression “defining and directing actions towar
happiness” appears repeatedly in other works of al-Farabi as
description of the legislative product of a prophet’s or a suprern
ruler’s perfection.” In al-Siyasab al-Madaniyyab, then, revela
tion appears to issue in action—specifically, in the creation 0
a political organism, whether a regime or its counterpart,

religious community (millab).56 The passage is different from"

53. Madinah 204:15-206:10/46:7-16.
54. Siyasah 79:15-17.

55. See Millah 43:3-4, 44:6-11; Fusiil 23:4-5; cf. Madmah 246:1/59:4-5. %
56. In Fusil, nos. 52—53, human subjects are first excluded from wisdom and=
subsequently included within its purview. Aristotle feels the Jatter aiter=%
native is serious enough to warrant refutation. In fact, Nicomachean Ethics 3
V1.7, which is ostensibly devoted to a discussion of [theoretical] wisdom:
(sophia), is in reality occupied with the challenge of practical wisdom

&

¥ i
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the pa i 7
i fa ;[ill(i t1:;lassagf: in al-Madinah al-Fadilah, however, in that
e recipient of revelation i '
: s not expressed
of perfection or happi i . tivences
ppiness, but in terms of th itati
i - cction or e authoritativeness
b Sair(;:ctlglitt ‘s‘ r'ule.57 Although the people subject to this rule
virtuous, good, and happy,”s® neith
preme ruler nor the pos , D asseatod i e
sessor of revelation i '
e . s assessed in com-
giyﬁsaz atlelj'&ls(.i As far as the literal text goes, therefore, al-
-Madaniyyah lacks the conflicting accounts of hu’man

“ gjlligmliss: preseplzlin Fusil Muntaza‘ab and al-Madinab al-Fa
. dtlah. It 1s possible, in other words, that al-Siya da-
¢ niyyah equates happiness with ind of e Al Mada
i | some kind of private exist

. while it depicts revelation as enlarging the perfect ;éi;?:

. sphere o i
D f competence in a way that does not necessarily enhance

happiness.

5 . THE CLASSIFICATION OF
THE SCIENCES AND REASON

-3111:3 iieilec?:g the[thfeoretical intellect (al-‘aql al-nazari) or the
: e huomna azulty (a{—quwwah al-natiqab al-naza-
o an en1 .ac.cordmg to the portrait of happiness
th ind or Kinds of knowledge this perecson iy 1ot
tionally, theoretical reason haz belesnper ociate mc'ludes. o
ical science or theoretical philosoph ISS;O_C‘_at?d e
ditional characterization in tw<l)) vgo k - arhabl el
oretical reason as knowledge of bein sr t}i;‘t)v o e the
ansform, as contrasted with pract{:;ical re::f)rj,a ri;}?it(‘hmails<ett}?;

(phronésis) to consti i
- : stitute the highest form
- entitled to the name sophia. ’ i s L

/. Siyasah 80:3—4.
8. Siyasah 80:5.
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of happi 63
ppiness.® In short, the formulation of the classification of

source of knowledge of objects and events that owe their exis-
the sciences in Kita
es in Kitab al-Jadal has the effect of undermining the

on.s If theoretical is understood in this

tence to human voliti

way and happiness is identified with theoretical activity, theend #&  exact correspondence between th .
of man would consist in mastering mathematics, physics, and £  oretical reason on the one h ;1; eoretical lfnowledge and the-
metaphysics. The practical sciences, in contrast, would be pur- ®  practical reason on the other nd and practical knowledge and
sued for the sake of the theoretical, i.e., to establish the type of E Like Kitab al-Jadal, Ta hs:il ol-Sa‘adah aband )

b ’ e = abandons the tradi-

society and moral character most conducive to the acquisition
or development of the theoretical sciences. Equating the ac-
tualization of theoretical reason with the possession of the the-
oretical sciences goes hand in hand with the characterization of
wisdom as the most excellent knowledge of the most excellent
being.

Al-Farabi qualifies the traditional division of the sciences and
reason on a number of occasions. In the passage from Kitab al-
Jadal quoted at the beginning of this essay,*® he rejects the
identification of practical philosophy with what is subject to art
or volition and proposes instead that practical philosophy be
defined as the inquiry into subjects from the perspective of
happiness and misery. In other words, not the subject matter,
but the purpose of philosophic inquiry would be decisive for =
characterizing a particular investigation as theoretical or prac-
tical. As a consequence, some so-called theoretical sciencesv
would form part of practical philosophy or political science =
when they are engaged in with a view to bringing about hap-
piness or avoiding misery.! Further, despite the fact that hap-
piness depends for its existence on volition, at least in part,*

only the theoretical rational faculty can attain real knowledge =

A%

tional di
Ordinacrlillc;)ott}(l)én:bbl.etween Fhe theoretical and the practical.s*
i ES atmbl 1t(); to dlsFern Fhe means to bring about a
s 65ute to dehbffratlon (rawiyyab), an aspect of
———— Cs:n.l "lYet, af:co_rdmg to Tabsil al-Sa‘adah, both
Bingy ooenee (()zrz - lz1 m al—zysam‘)—deﬁned as the science of the
o, ol fo t Z attainment of happiness—and political
o cfine as the science of the things useful for the at-
R pé)rllness and made possible by political associa-
P (all_)k y_};arlts of what al-Farabi calls “theoretical
1 .. ‘knociﬁ;zdgi —gfaiaarlz;);ﬁ Theo}:etical perfection thus
E es. ppiness, the moral virtues i-
u;ll :;s‘(l)c;'at.loni; and other things whose existence deper;dl')so(iln
olitton.” As part of theoretical perfection, these sub-

1

hen they exist at a specific time
: re'known as intelligible ideas (
their essential features or under

s e

necessarily accompany them
and in a specific place.s® They
mg‘qﬁldt), that is, in terms of
lying structure independent of

3. Siyasah 73:11-12; Fusal no. 53, 62:2
- For a discussion of this issue e M
and Aristotle, xii—xxi. ’
v 67 7
3&352?1;;3—;; ]\\S/Iadmah 2.08:11—12/47:9—10; and Fusil no. 7, 29:15
e 26(2).and. t}fee gi;i«id:i,oﬁlfara:i’s Philosophy of Plato ﬁn.d ;lrist.otle—
1 . . ’
fa?—ﬂty hnd o a[.ﬁk,iyya;,)_n the English translation of the ref]
. ga‘ajaz 63:4-64:9/15:16-16:17
a‘ddab 64:7-9/16:15-17 66'18. 6

a . , 66:18-67:2/19:

Sa‘adab 64:11-65:13/16:19-17:16. 7

—5; see Madinah 208:10/47:

: see Mahdi, Alfarabi’s Philosophy o;g'p[ato

59. Fusil no. 7, 29:8—14; Siyasah 33:4-5. ',

60. See also al-Farabi, Kitab al-Burhan (Book of Demonstration), ed. Majids
Fakhry, in al-Mantiq ‘inda al-Faraby, vol. 4 (Beirut: Dar el-Mashr
1987), 75:10-11/173v7-8.

61. Jadal 69:10—18/224r3—12. See also Huri#f, no. 15, 67:21-68:1.

62. Siyasah 72:13-73:18; Madinah 206:4—5/46:10—11; Fusil no. 74,

17,

‘ ective
3
80:13=

4 =5, 91:14-15/41:12-13.
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the particular attributes they assume yvhen Fhey exist 2 1::1;?:}:2
situations. In other words, the pr?ctlcal sciences p}a:? i
theoretical character of inqui;iles 1r11t6c; nonhuman thing
in on a universal level. . '
as";}}l:i:z fse f;?;: the opinion al—Féréb.i attrlibut;:s to Ancssztl}fml,r;
Falsafat Aristatalis. Accor.ding toelcltisoﬁ.rji); etil (r)r;:nimenigible
i of perception in conn : :
Kc;sl?l?jtshavepto dg with beings capable'of bem.g broug:; C;n‘t‘z
existence: one useful for bringing them into ex1‘ste;1nced ne g
kind of perception that exceeds the measure require zfln | usct
for their existence.”’® The former is an expression 0 pf o
intellect (al-‘aql al-‘amals);”* thf: latter, an expresm;)n ont > B
retical intellect.”? In short, volitlon- and action ax;; rg e\r'la(li ‘ r}:der- 3
ciples for differentiating among things to be stu 1et :211 d unces
stood.”> The classes thus create;d, however, 'cul across e 8
traditional boundaries of theloretlfcal .and. pcrlzlllc:;:;ab()tr}llotwheorit:
To the extent that theoretical perfection includ th theorel i
i ractical or political philosophy, the identification of 4
Lcjllapairlﬁsf rvilficth theorer',cica(li activity would have broader conno-
i first appeared. . 3
tatz?;étgfil’s undelfrgtanding of the place of metaphysics ;rnsci):agl :
the sciences also warrants clariﬁcatlc:‘n..Altho”ug}; n}qletailr)1 1 . 1
inquiry may in some sense be the_ hlghgst o tl e ; }?at ¥
subsumed under theoretical perfection, it 1s not ; eabr at el
other inquiries exist for the sake of metaphysics. To be precise, -

ik

7] : ——‘152:1 no. 145, 153:2-3; also

illab 47:2; Huriif no. 143, 151:18 . , 3 dig

o if-eFé\f;lb‘iz Ihsa® al-‘Uliim, ed. ‘Uthman Amin (Cairo: Maktabat al Angld 1

al-Misriyyah, 1968), 127:3-7.

istitalis :17-21. o . E

?rzsi?;:zélfnloz%%;7 54:10-55:5, where the practlca! intellect is deﬁneq as

tl€1: pre;ctical .rati:)nal faculty that, based on experience and observation,

grasps premises about things subject to human control.

72. Aristitalis 124:1-4.

73. Hurif no. 14, 67:16-18.

70.
71.
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it is political philosophy, itself made up of human science and
political science, that is not obviously subordinated to meta-
physics. On two occasions when al-Firabi sketches out the
entire course of theoretical study, he depicts the study of me-
taphysics as being interrupted and the study of political philos-
ophy taken up instead. The first time this occurs, the exami-
nations undertaken by political philosophy are, in turn,
interrupted, whereupon the metaphysical inquiry is continued;
subsequently political inquiry is resumed.” It is difficult to dis-

. cern the rationale for proceeding in this fashion.”s For example,

if one posits that the interruptions are intended to reveal a
degree of reliance by each discipline on the findings of the other,
it is difficult to confirm this hypothesis by isolating specific
insights of one stage of either inquiry incorporated into the
other inquiry that justify the interruption. Rather, al-Farabi
points out (1) that the study of the heavenly bodies and their
motions (one of the last stages in the investigations of natural

. science) suggests the existence of incorporeal principles that

make the supralunar sphere intelligible and (2) that the study
+ of the rational animal

(another of the last stages in the investi-

. gations of natural science) suggests the existence of incorporeal
* principles that make the sublunar sphere intelligible.”¢ The latter
* incorporeal principles are not, however, equated with the for-
. mer, nor is one kind derived from or presented as dependent
~ on the other. Instead, the respective relationships between the
.~ two kinds of incorporeal principles and the natural realm as-
* sociated with each are likened to one another.”” Further, the

L 74. Fusiil no. 94, 97:6-98:7; Sa‘adab 59:18—63:13/12: 14165,
~ 75. On the relationship between

metaphysics and political science in Part 1
of Sa‘adah, see Mahdi, Alfarabi’s Philosophy of Plato and Aristotle, xiv—

XVi, XX—XXii.

76. Sa‘adah 59:18—60:17/12:14—13:10.

\ 77. Sa‘ddab 60:14—17/13:7-10.
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inci i he same
two types of incorporeal principle have in common th. e
ltimate cause of being,”® although the relationship to this p
ultis :
inci ay be unique.
rinciple each possesses m jue. i
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hy.80 Such passages led Ma'l]l a
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78. Sa‘adab 62:12-15/15:5-8.
79. Hurif no. 17, 69:18;%11.
. Aristitalts 131:22-132:1. . '
2(; F;i:hry, A History of Islamic Philosophy, 116-117.
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completely transcendent or separate from matter, a condition
typically described in terms of human reason’s relationship to
the agent intellect. Transcendence of this kind is usually seen as
a precondition of man’s ability to attain knowledge of the
“separate substances,” i.e., beings that are not bodies and do
not inhere in bodies (and never have). As a consequence, tran-
scendence of this kind would be a condition of attaining com-
plete metaphysical knowledge and, thus, of attaining theoretical
perfection. As commentators have long noted, al-Farabi’s writ-
.~ ings contain conflicting accounts of the limits of human tran-
scendence.

According to one passage in al-Siyasah al-Madanivyah, when
~ the rational faculty becomes intellect in act (‘aql bi-al-f°l), it
§ becomes simultaneously the agent of intellection (al-aqil), the
- object of intellection (al-ma‘qiil), and the activity of intellection
\ (al-‘aql). It then achieves the rank (yasir f7 rutbabh) of the agent

ntellect.®> However, the same passage concludes with the ob-
£ servation that the rational faculty achieves only “nearness” to

the rank (yaszr ft qurb min rutbah) of the agent intellect.83 When
in the same work al-Farabi describes the supreme ruler without
- qualification (al-ra’is al-awwal ‘ala al-itlaq), a figure equated in
- his writings with the highest human type, he attributes that
tuler’s intellectual prowess to the conjunction (ittisal) of his soul
' with the agent intellect.®* To be sure, al-Siyasab al-Madaniyyah

nitially equates ultimate happiness with achieving the rank of
the agent intellect,s possibly implying that mere “nearness” to
at rank would comprise incomplete or imperfect happiness.
t the same time, al-Farabi also equates the achievement of
nearness” to the rank of the agent intellect with the rational

2. Siyasah 35:4-11.

* 83, Sivasah 36:1-3; see 55:6-7.
& 84, Siyasah 79:8-11.

L 85, Siyasab 32:6-7.
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faculty becoming divine (ilah7)* and describes the supreme ruler
without qualification as having attained the sciences and cog-
nitions in actuality (al-‘ulim wa al-ma‘arif bi-al-fi'l).8” Taken
together these passages imply that complete transcendence of
material existence is in principle possible for certain human
beings, namely, those who have attained perfection through the
actualization of their rational faculties. It is less clear if such
transcendence constitutes immortality, whether on earth or in
the next life.®

The teachings of al-Madinah al-Fadilah are compatible with
those of al-Siyasah al-Madaniyyah. In a discussion of the op-

eration of human reason and its passage from potentiality to |
actuality, al-Farabi defines happiness as the human soul not 4
needing matter to subsist, at which time the soul would become E
one of the separate substances. This condition is said to be
«“beneath” the rank of the agent intellect (diin rutbat al-‘aql al- =
fa“al).®> Although al-Firabi never states whether happiness s0.2
conceived is in fact attainable,”® an affirmative answer may be:
implied in a subsequent passage describing revelation and the:

86. Siyasah 36:4.

87. Siyasah 79:3—4.

88. See the discussion of these passages in Siyasab and the parallel pass
in Madiah in Davidson, «Alfarabi and Avicenna on the Active Intellect;

Viator, 3 (1972): 142-144, and in Walzer, Madinah, 409-410, 4424432

According to Davidson, the condition of being conjoined, although i
ior, to the agent intellect, constitutes imortality for human beings,
this condition can occur before death. For a discussion of conjun
(ittisal) and union (ittihad), see Alexander Altmann, “Ibn Bajja on M
Ultimate Felicity,” in Harry Austryn Wolfson Jubilee Volume (Jerus
American Academy for Jewish Research, 1965), 1:82-87. :

89. Madinah 204:15-206:3/46:7-10.

90. The passage says only that the primary intelligibles are supplied i
to be used in achieving ultimate perfection or happiness (204:14-15/4
7) and then defines happiness as above. :
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maintained that there was

other than what is perceiv

. that kno
: wledge of tra
& man®—j tha

of co i '
. man,mpletlon and theoretical perfection is
s grasp.”’ Alternatively,

Theoreti '

ical and Practical Dimensions of Happiness 121

supreme ruler.%! | B P e

P . n any event. c . .

strained for L nt, consistent with the m

the SuPremem:lfno.n n al'Slyanh al'Madanl'yyah the ;)I'elre_

with th uler in al-Madmah al-Fadilab s 0, p oul of

’ e agent intellect.” Thus, both work as if united”
that theoretical perfection i ) orks apy

: dear to agree
s available : ;
- to the e; 3

! Son can transcend material existenc ch the e man
etween the transcendence

H 3 i e, though the relationship
e : an reason and i
. ngr _dg,_scrlbed more cautiously in the former :vhe ka s
-Farabr apparently took i b
a differ ition in hi
g . ) ent position in
- chor;dArlstotle’s Nicomachean Ethics. As w: " noted
A co . s n
! g to the surviving reports of that work al Fé(;;iq
. ’ ) 1
ncci) life after death and no existence
ed by the senses.? This may imply
el endent entities is not available
ords, that metaphysics is inherently incapabtlo
! e
in principle beyond
the reported comments may signify

1. See es i
specially 248:15-250.4/

tributes n :4/60:11-15, which stat
person, bstcishs: rydbefore revelation is possible arz E?ffgiiirthe natu.ml at-
0€s not state tyhat0 t}(:eccu(;af"l.beitlrarely. The passage iﬁpliezo 51?;1 » ﬁn_e
in the immed additional acquired attributes (described at leapth
mediately preceding passage), all or molsltecs)f(‘isfl(i—;bed - s
are presup-

P l
]
Osed by revelation Could alSO occur 1n thC rare person blCSSCd Wl(h t

adinah 244:16/59:3
Mmanuscripts instead

—4. Reading ka al-muttabidab with Walzer and most

£ bami .
of kamilah muttabidah with Dieterici, Der Muster

‘See Pines, “The Limi
y e Limitations of H
az.;lnpubl.ished work of Ibn B:‘i‘jljr:}il At B B ]
1576; (I):ophze juive et arabe (Paris:
€€ Pines, “The Limitati .
e ) “eAIIAIr:mtatl_ons of Human Knowledge,” 83, 85. ére

> “Al-Farabi and Emanationism.” in E?"fzdié""‘z {Iccfz;'Therese_

R Studies in Medieval Phi-

JOSOPk Vs ed- ,- )l . Wlppel ( Washlﬂgton, D,C.. Cathohc UIllVErSlty Of Ame[l-

Based on Ibn T
b n !
Tufayl’s report of al-Farabi’s commentary and A
] verroes’

quoting from

) and Salomon Munk, Mélanges de

Vrin, 1955), 348-349,




122 The Political Aspects of Islamic Philosophy

a denial of the existence, as contrasted with the unknowability, |
of transcendent entities. So understood, al-Farabi could have |
taken the position in the commentary that there are no beings |
except material beings and no objects of knowledge except these |
beings, what inheres in them, and explanatory principles. This |
understanding would be consistent with the denial of an after- -

life, but it also suggests that knowledge of what is, is withi
our grasp.

Parts of the account of metaphysical investigation in Tabsi
al-Sa‘adab point in this direction.? In particular, al-Farabi say

only that the inquirer will grasp that the highest being® is that -

by which, from which, and for which the rest of the beings exis

and that its relationship with the lower beings is completely -

without defect. In other words, he says the inquirer will grasp
its nature as a cause, as contrasted with its nature simply.?
However, because the objects of this investigation are repeatedly
referred to as metaphysical “beings”®® and the result character
ized as knowledge of the beings through their ultimate causes,'®

comments in his Long Commentary on Aristotle’s De Anima (but not the’
passage from Ibn Bajjah analyzed by Pines), Munk interprets al-Farabi as #
intending to say that the acquisition of the theoretical sciences is possible, &

whereas man’s becoming a separate substance is not possible; Munk, &

Meélanges de philosophie juive et arabe, 348 n. 4.

96. See Sa‘ddab 60:5-61:11/13:1-14:4.

97. Al-Farabi identifies the first principle as the divinity (al-ilah) and the othe
principles as the divine principles (al-mabadi’ al-ilahiyyah); Sa‘adab 63:1=
3/15:14-15. !

98. See Sa‘ddab 62:12-18/15:5-10.

99. Sa‘ddah 62:4-17/14:17-15:10. Al-Farabi refers to them as “beings™
throughout his description of what the inquirer should investigate. Once?

the inquirer is presented as having understood this phase of the investi

gation (62:18/15:10), it is unclear whether al-Farabi continues to refer to

the metaphysical things as well as the lower order beings as “beings.” A

the end of the passage, he clearly refers to the former as “principles

rather than as beings (63:1-3/15:14—15).
100. Sa‘adab 62:21-63:1/15:13.

£

¥
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al-Farabi’s allusion to a philosophic descent from the peak of
nlletaphysms back through the natural sciences gives the impres-
sion that the metaphysical entities can themselves be cognized

to the extent necessary for metaphysical inquiry to be capable
of completion. In the final part of Tabhsil al-Sa‘ddah, he rein-

force§ the impression that the highest metaphysical inquiry can

in principle produce substantive results by attributing to phi-
osophy “an account of the ultimate principles . . . as they are

- perceived by the intellect,” which is equated with the “essence

of the first principle and the essences of the incorporeal prin-

S .

_ciples.” 101 The parallel passage in Fusiul Muntaza‘ah, which
appears to be a summary of the account of metaphysical inquiry
n Tabszl al-Sa‘adah, similarly suggests the knowability of the

- subject of metaphysics. 102

. Kztab' al-Hurif contains the most unambiguous statement

oncerning the limits of human knowledge. According to a

 passage describing the development of the arts and sciences, by

; , : :

Ar{stotle s time theoretical philosophy and universal practical
hilosophy had reached perfection, there remained nothing in

‘them left to investigate, and they became an art to be learned

and taught.1% A parallel in one of al-Farab?’s commentaries on

3
101. Saiﬁfiah 90:21—.22/40:18—41:1. The context is a comparison between

religion and .phllosophy. It is therefore possible that the claims made on
behahf of phllosophy are exaggerated in order to portray philosophy as
l‘fnowmg what religion claims to know. On this passage, see Mahdi
R.emarks on Alfarabi’s Attainment of Happiness,” 52-53; Alfarabi’s
th.lo.sop/?y of Plato and Aristotle, xiv—xv; and “Science, Philosophy, and

Religion in Alfarabi’s Enumeration of the Sciences,” in The Cultural

Context of Medieval Learning, ed. ]. E. Murdoch and E
R . D. Syll 2
drecht: D. Reidel, 1975), 130. t ylla (Dor

: F;:sﬁl no.'94, 97:7—98:5. At 98:1-2, however, the first principle is clearly
c aractf:rlzed as a being. At 98:4, the result of the metaphysical inquiry
is described with the same phrase used in SaGdab.

Hurif no. 143, 151:17-152:2: readin i ] ]
i 143, : 2 & wa al-‘amaliyyah al-kulliyyah,
with Mahdi, for wa al-“amiyyah al-kulliyyah. >
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Aristotle’s Rbetoric repeats much of the account of the arts
contained in Kitab al-Huriif. However, it omits the assertion
about the perfection of philosophy and implies that philosophy,
or philosophizing, continued to be engaged in as an investiga-

tion after Aristotle’s time.1%* Certainly the account of Aristotle’s -

philosophy in Falsafat Aristitalis lends support to the position
that for al-Farabi philosophy was still fundamentally the active
pursuit of truth at the time of his Greek predecessor. Since the

account of philosophy in Kitab al-Huriif appears to be strongly 1
influenced by the need for philosophy to present itself as a
worthy competitor with religion for knowledge of metaphysical
truths—indeed, the doctrine that religion is an imitation of
philosophy requires philosophy to present itself as possessing §
such knowledge—it is possible that the claim made on behalf
of philosophy in that work should not be accepted at face value. &

To sum up, al-Farab?’s classifications of the sciences are dis-
tinctive in that he calls into question the traditional theoretical-2
practical distinction by expanding theoretical perfection to in-
clude portions of what is often referred to as the science of &
ethics and political science. He also qualifies the status of me-
taphysics as the supreme science by pointing out the ways in 8
which it exists for the sake of the other sciences, by suggesting®
that there are limits to the ability of human reason to understanc[.
the objects of metaphysical inquiry, and by portraying the sci-

104. See Kitab al-Khatabah (Book of Rhetoric), in Al-Farabt, Deux Ouvrages 3
Inédits sur la Rhétorique, ed. ]. Langhade and M. Grignaschi (Beirut:§
Dar el-Mashreq, 1971), §5:9-57:9. For example, people continued to*
use dialectic for training and sophistry for testing. The picture painted’

in Huriif no. 151 may be prompted by al-Farabi’s observation about
potential destructiveness of dialectic and sophistry to the beliefs of
dinary adherents of religion. This suggests that the account of philosophy:
as complete in Huriif may have been dictated by another practical con
sideration, namely, the need to banish these destructive logical arts fr
the city.

worldly tenden
some of his w.

certain theological doctrines.105
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~ the distinction is first introduced at 208:2-4/47.1
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result of the human intellect’s last contact with the agent intel-
lect is said to be the ability to determine and direct actions
toward the attainment of happiness’”’—an ability associated
with practical reason.

To grasp the interaction between the theoretical and practical |
aspects of the rational faculty, it is necessary first to clarify the
elements that, taken together, comprise the practical reasoning
process: practical intellect, deliberation, and art.1%¢ Deliberation |
is the mental process involved in all reflection on the means to
promote specific ends. Al-Farabi evaluates deliberation along
two dimensions—the effectiveness of the means it discovers in
realizing the end sought after and the value of the end it seeks.
When deliberation discovers the most effective means for bring-
ing about a really good end, whether happiness itself or som
condition or component of happiness, it is called prudence of
practical wisdom.!”” When the end in view is not excellence
happiness, or a real good, the mental activity that discovers th
most effective means to achieve the end is cleverness (daha’).t
Deliberation is thus the morally neutral core of the practica

-

from th
o el;, otn Elh(;' l;)ther.111 The analogy is not precise for two
. First, deliberation does i
1s. not necessaril k
o : : y make use of
a};corgn N ;dretasonmg. In particular, syllogistic reasoning, which
. B 1
g o ates a single middle term, is impossible whenever
e ctica relasonlng must take several factors into account si-
pralcticalous y at each step of the reasoning process. Because
reasoning is made up of b i :
- p of branching, as opposed to
cham,ctercilzu;n'ces of meafns-ends determinations, it is rordinarily
{ In terms of forming jud
o ‘ judgments (tahakkam), while
e C((e)(l)lr(;tlcgl counterpart takes place by means of demg’nstrat
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All deliberation has recourse to principles relating to practical ¥ ange as a result of oc fu;rencen)’th(ling in between; and they
matters. A rough analogy can be made between the premises 0 imitless variety. Since beings anc; o mﬂuenFes 9f a similarly
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107. Siyasab 79:15-17 with 79:7-8. .

108. See Siyasah 33:3-4; Fusiil no. 7, 29:7, 29:14-30:2, no. 33, 50:7.

109. Fusil no. 39, 55:6-9; see ‘Aql 5:3-5, 7:5-8.

110. Fusiil no. 39, §5:10-56:1; see ‘Aql 5:1-3. In Millah 61:3, this sce
be the faculty labelled jidah qarthab khabithab, i.e., “evil genius.”
also Ibsa’ 130:6, where al-Farabi appears to use the term “experienti
faculty” (al-quwwabh al-tajribiyyah) to denote practical reason i
without regard to the character of its goal. See Fusil no. 93, 93
94:19.

“Aql 10:2—4.
= Fusal no. 38, 54:13-55.2; Sa‘adah 65:19—66:5/18:5-11

.-See S‘a adah 6 S: 6—- 7 =
2 1 :1 5 Fusul no. 92, 3.15 16, alSO ]\/Ill
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consists in cognitions about human things in their universal
aspect—when they have one. For example, such cognitions in-
clude the idea or the essential properties and causes of justice
as such, not a specific kind of justice; human happiness, under-
stood in terms of the nature of the rational animal and not of
a particular group of people or specific individuals; the orga-
nization and operation of political communities as such, without
reference to particular governments; and moral virtue as a state
of soul acquired through practices or education that can be

discussed in general terms or in terms not dependent for their
validity on particular traits considered virtuous by specific com- &
munities. This first genus of practical principles also includes
cognitions of greater specificity than those just enumerated,
which can nonetheless be properly classified as universal. For
example, simple or pure types of regimes—e.g., aristocracy, .,
democracy, and despotism—possess a universal character. Each
of these can be examined in terms of its essence or defining §

structure, i.c., abstracted from the accidental characteristics that &
114 8

necessaily attach to concrete instances of actual governments.

In short, these are the political or human insights available to
the political philosopher through theoretical inquiry. They are
the practical insights subsumed under theoretical perfection and =
grasped by the theoretical intellect. In contrast to these are the 4
practical principles of the second type, those that account for 3
the nonessential attributes and causes of practical things as they 3
actually exist. Cognitions of this kind do not account for every
last instance of a given phenomenon. They are limited to de-
scribing patterns of behavior exhibited by the observed in- 2
stances. Examples of these practical principles are general rules =
that describe the ways in which different geographical locations, &
natural resources, population size, levels of technology, and the
like alter the creation, operation, preservation, and even use- 8

114. Fusul no. 91, 92:18-93:1.
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—21/171v8-10. See also Burban
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al-Misiqa al-Kabir, al-Farabi elabprates further on _thf: exper-
iential process.’?! According to this work, after .1nd1v1du?l in-
stances of a thing have become objects of sensation flnd imag-
ination, and the intellect abstracts and combines -suclh .
impressions, a natural faculty or power (quwwah? of the intel- 3
lect forms a judgment based on what has been.lmpressed on
the mind (dhibn) in this fashion. This process dlffe.rs from in-
duction, which does not involve the intell.ect’s specific act1v1t1y A
of forming judgments in the manner described.'?? Although al-
Farabi does not explain the process involved more concretel.y
in this work, he notes that the intellect cannot per.for-rn' this
function at will!2 and that the number of sen51ble individual
instances to be experienced before certainty is ac‘hleved can vary
greatly—from a single exposure to a singlg object, on the 0{1:4 f
hand, to repeated exposures to multiple objects, on Fhe other. 1
Thus his description of the experiential process here is consistent
with the suggestion in Fusul Muntaza‘ah and elsewhere that 4
there is a sense in which the practical intf‘:lle.ct may never be
fully actualized and additional practical principles will always 1
remain to be discovered.'?s . . :
The portrait of happiness as essentlfilly .theoretlc.al presup-
poses that the actualization of the practnca.l intellect is desuabl.e
only when and to the extent that it contributes to the actuali-

zation of the theoretical intellect. However, severa! passages in
al-Farab’s works point toward a more autonomous role for
practical reason. First, al-Farabi makes clear in al-Siyasab al-
Madaniyyah and al-Madinah al-Fadilah that a person can know
what happiness is and fail to pursue it.'2¢ In the passages at
issue, “knowledge” of happiness appears to be used in the
technical sense of theoretical understanding.'?” Passages in Fusiil
Muntaza‘ah and Tabsil al-Sa‘adab also depict happiness as dis-
covered in the last stages of philosophic inquiry, after logic and
the theoretical sciences have been studied extensively, if not
mastered in their entirety.!2® The statements in al-Siyasah al-
Madaniyyah and al-Madinab al-Fadilah are problematic for the
account of happiness in terms of theoretical perfection because
if (1) happiness is known only after the theoretical sciences are
close to completion and (2) happiness consists in theoretical
activity exclusively, it would be virtually impossible for (3) a
person to know what happiness is and fail to pursue it, since
the very activity that makes possible knowledge of what hap-
piness s, is itself the activity that knowledge prescribes. Alter-
natively, if we were to posit that the theoretical sciences are
close to completion but metaphysics is still incomplete when
the theoretical character of happiness is discovered, the action
- dictated by knowledge of happiness would be something like
attempt to resolve those metaphysical questions still
answered and, possibly, inherently incapable of definitive re-
—7L__141——72:11/17Ov15—171r18 and 74:3-75:24/172v7—174r7 on the role "
i i arts. ¢
121. (szited}zp:lr-ﬁlﬁcfk;g ;?(;(abir (The Large Book on Music), ed. Ghattas Khasha-
bah (Cairo: Dar al-Katib al-‘Arabi li-al-Tiba‘ah wa al—Nashrz 196.7).;
Though the work is concerned with the art of music (to be precise, with g
the practical and theoretical arts of muS:lC), the passage referred to
cerns the first principles of all arts, not just the musical arts.
122, Miisiqa 92:9-96:7.
123. Misiqa 9(3‘:10;;31-
i§§ ﬁﬁfﬁzog. 33, 55:3-5; see ‘Aql 10:9-11:1, 6-9.

26. Siyasah 73:13-17, 74:9-12; Madinab 208:13-210:1/47:11--15.

127. Siyasah 73:11-13, 74:9-12; Madinab 208:10-210:1/47:8-15. In the
- Madinah passage, verbs from the root “*/*m are used both when hap-
piness is known and made the end of action and when it is known but
not made the end of action. In contrast, in Siyasah, different verbs are
used, possibly to suggest that the type of knowledge involved is different
~ in the two cases. But see Sz‘Gdab 95:16-18/45:12—13, 96:10—~15/46:6—

- 10.
28. Fusil no. 94, 97:12-98:8; Sa‘adab 63:4f£./15:16ff.
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solution. In that case, the practical knowledge made possible

by partial theoretical perfection would be knowledge of the 3

need to devote oneself totally to metaphysical inquiry.
Although the last interpretation of the action dictated by

philosophic insight into happiness cannot be dismissed, it is
difficult to reconcile with al-Farabi’s repeated statements to the =

effect that after having discovered what happiness is, a person
first deliberates to discover the means to attain happiness and

then harnesses the appetitive, imaginative, and sense faculties &

to facilitate the attainment of this goal. This description seems =
too elaborate to refer to a process whereby one continues to
engage in the activity one has already been engaging in success- =
fully for the larger part of adult life, namely, theoretical inquiry 4
In short, if the action dictated by knowledge of human happi- =
ness is further metaphysical inquiry, a way of life qualitatively
the same as the activity engaged in up to that point, al-Farabr’s
description of the role played by appetite, imagination, senst

perception, and practical reason would not seem to fit the actual.

undertaking at hand. His description suggests rather that the
action dictated by knowledge of human happiness is qualita:
tively different from the activity previously engaged in and thus
that human happiness consists in more than theoretical perf
tion. In other words, the inference from al-Farab1’s suggestions:
that not all action directed toward happiness is directed toward 3
the pursuit of theoretical activity is that happiness consists ii%
more than theoretical perfection and that practical reason is in’
some measure autonomous. ' :

THE DOCTRINE OF
THE AGENT INTELLECT

One feature of al-Farabi’s metaphysics as it is presented in
Siyasah al-Madaniyyah that points in the direction of a coms
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prf:hensive understanding of human happiness is the relation-
ship he portrays between the character of perfection and the
nature pf the agent intellect. The most obvious import of human
perfection conceived in terms of proximity to, or similarity with
Fhe agent intellect is theoretical activity since the agent intellec;
18 described in terms of sustained intellection having as its object
fhe purest transcendent beings.’2? At the same r ]
intellect is not a typical secondary cause. In addition to its purel
contemplative activity, which parallels the activity of the othez
rseC(.)ndary causes, the agent intellect appears to be distinguished
z by. Its concern for human development. The agent intellect is
said to “seek” (fi'lub iltimas) and “want” (1'dn;) the ultin;ate
: 'perfe'ctlon or transcendence of those in its sphere of influence:130
,-;:ylnd its efforts on behalf of humanity are repeatedly descrii;ed
as the agent intellect’s purpose (gharad).’3! In contrast, the other
econdary causes achieve their effects through an e’manatjion
at appears to operate out of mechanistic necessity. There is
10 sense in which they exist for the sake of their effects whether
A on each other or on other beings.132 In this work, al-Fé,rébI thus

ime, the agent

: -_T_he_re are indications in al-Siyasah al-Madaniyyab that for al-
; l“arab1, the fully actualized human intellect also has a twofold
ature, part Fontemplative and part acting to perfect something

er.nal to it. Foremost among these is the similarity in fhe
rminology he uses to describe the effect the agent intellect has
n the human realm, on the one hand, and the effect the su-

reme ruler (i.e., the recipient of revelation) has on those subject

. Siyasah 34:16.

30. Siyasah 32:6-7, 55:6—7.

L. Siyasah 73:2-4, ¢, 8.

2. Siyasah 39:15-17, 41:13—14.
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. The agent intellect takes the rational retical basis for his claim that the happiness of the king of the
to his rule, on the othe.r. ¢ 58 d causes it to become & cities of excellence is most perfect because he brings about the
faculty, which is suPplled i natl;lre, airrllessc atl)ecomes perfect.!® ‘; f happiness of all the other citizens.13
mteneCF e G 1L W humairrlw(?lgli)ng the supreme ruler, the #8&  The preceding analysis is open to certain objections. First,
Agcording to a.parallel e o me ruler and directed toward $&  complete transcendence of one’s bodily existence, presupposed
actions determined by the supre£ the soul innately disposed to #& by the typical description of the contemplative ideal, and poli-
happiness strengthen _the p\;‘l rZo(ine actual and perfect.!3* Again, - tical or other practical activity appear to be mutu ally exclusive.
happiness a nd\cause 1§(t0t0 eenab\e the rational animal to reach According to al-Siyasah al-Madaniyyah the agent intellect is
the. agent inte .\ect seil ;ned as becoming a separate substance said to engage in its disparate activities without possessing a
ultimate t}apptl)nfl i ithout matter, and to stay in that con- dual nature as a result.1? However, the manner in which it
ffp'ablef ) Seur 1S315$tslﬁiil\:ﬂy as a resul% of the actions prescribed ‘.‘ I interacts with corporeal beings without sacrificing its transcen-
bl;lslile sour;:err.le ruler, the [;art of the soul disposed to happiness : den; cha.racter is mylsterious, and al-F?rébi offers no express
ceases to need matter to subsist and will not perish when matter - explanation. On one CVCL the ex'planatlon may be fqund n th?
perishes.136 There is, then, an analogy clearly suggested in al- circumstance that .the ald' pro'v1de.d b?f thé agent intellect is
Siyasah al-Madaniyyah between the activity of the supreme ruler = fonﬁned to .supplyn.lg ar 1ll_um1nat1ng zntgllzg ible zdea.s; and it
. - performs this function indirectly, according to certain of al-
and the operation of the agent inte o  EaribP’s descring b bl he I ‘

In sum, the doctrine of perfection as achieving, e almost i 2015 descriptions, IZ’OQ process comparable to the light Lhﬁlt
achieving, the rank of the agent intellect; the portrait of the ‘makes vision ppsmble. In contrast, th.e supreme ruler contri-
agent intellect as a provident force in the world; and the par- | butes to the existence .of happ1nes§ by discovering and commu-
allels between the terminology used to describe the concern for nicating beneficial actions and opinions. The {:uler may .thus.; be
mankind displayed by the agent intellect and the counterpart orced to employ sub%‘atlonal faculties, es'pec1ally imagination,
terminology used to describe the actions of the supreme rule:r to ensure that h_1s advice or commands will be 'effe.ctlve. At. the
all provide theoretical grounds for the comprehepswe portrait » Verzh least, he will be required to take account in h'lS reﬂectloqs
of happiness that al-Farabi sketches in more .polm‘cal, and pos- £ the Forlporefal natures oj thosedh? seeks to gulde. Thus, if
sibly more rhetorical, contexts. The passages just dlscussedlthu; & Eiloretlca. Plef eCfUOTf 1s un CFStOQ n tem.m. of transcendence,
lend support to his assertion elsewhere that the ruler of the 1dea_« pre}llctlca perfection consists in the activity of th.e supreme
political community obtains the highest human exce'llence, e e the activities PFCSUPP.OSf?d by prac_tlcal perfectlon. would
that is available nowhere else.’?” They likewise provide a theo- S8 seem to be incompatible with, and possibly to undermine, the

Ctivity comprising theoretical perfection.
- Second, the rational

133. Siyasab 35:6, 10-11.
134. Siyasah 81:10-11.
135. Siyasah 32:6-9.

136. Siyasah 81:11-13.
137. Fusiil no. 89, 92:5-6.

T

part of the soul is presented in al-Siyasah

9. Siyasah 32:9-10.
0. Siyasab 35:12—17.
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~ the philosopher-king could be truly happy, since only a founder
or a supreme ruler can be the agent or cause of the citizens’
- happiness. Yet al-Farabi always stops short of saying precisely
this.*s In Fusitl Muntaza‘ah and Tabsil al-Sa‘adab, he asserts
that the supreme ruler, true king, or true philosopher is what
he is even if no use is made of him by the community in which
he resides, i.e., even if he does not found or govern a political
community.'¢ In other words, in these two books the initial
emphasis on action as part of philosophy and of being human
1§ not sustained; nor is governance finally presentec as a ne-
cessary part of true philosophy or true kingship.
“In both works, the shift comes as a complete surprise. In
Tahsil al-Sa‘adah, the thesis has just been advanced that a phi-

al-Madaniyyah as completely self-Cf)ntained when 1tb has bc?comz
actualized to the point of becomlr%g, or almost. f:lcfomilhg(,)ut
separate substance, i.e., its existence is conﬁned.to 1tlse , lels .
anything emanating to others.“l. Once the rational sou A
arated from the remaining psychic facu}tles, it can actas a o
only by virtue of serving as an end (ghayabh), not as ;n algeal us.es
In contrast to the situation with the first and §econh ary ¢ se]fi
then, the greater a person’s intellectual perfectlgn, the rr_llorzahd,
contained the person is. For human beings, bliss (]am}clz ! v he;
ghibtab) consists in intellection.alone, .whereaz.s for tde alllgsm
beings it consists in a combination of intellection an hc \ ultf _
existence to emanate to others.!*3 ThPs, to the e();ter}t t Z U
mate happiness, according to al-Siyasah al-Ma‘ amyyac I;S“
sists in becoming a separa_ts1 s?hs't?n}clz \33 ;:glrlnol\rllvgtszt tose

incorporeality as possible,!** 1t s :
g?ifletﬁciz f self-co}rlltairf::d state of intellection. Th}elz argurrll(etgl zf 3
this passage in the metaphysical ﬁrst. half of the twcl)lr o
supports the portrait of human happiness as essentially

retical.

L in some fashion is a false philosopher. Similarly, immediately

before the passage that discusses the result if no use is made of
the philosopher in Fusiil Muntaza‘ab, there is an aphorism as-
serting that man’s first or moral perfection consists in doing the
actions of the virtues and not merely in possessing the virtues.14”

Curiously, here the analogy of the doctor is appealed to in order
POLITICS AS METAPHOR

3 e
. . Lo 145. One possible exception is the passage in Madinab (244:7--16/58:18—
The sharpness of the antithesis between the alternative portraits A p b passag adinal |

. 59:3) where he claims that the philosopher-king-prophet attains the
; - o
i is r Ibeit not eliminated, by the unconven:-
of happiness is reduced, a

th ~ highest degree of happiness. He does not, however, claim that only such

tional meaning al-Farabi bestows on such key COHC;?}}):S a§ 3 afu}lllique person rela}c]hes this degree of happinesslor that no other degree

i ness: of happiness is real happiness. Similarly, in Fusil no. 30 the king of the

. ler. If the understanding of happiness: pp pp Y, _ , g
city, rule, and supreme ru )

i i ion were : city of excellence is said to be the most perfect in happiness of the city’s
inati tical and practical perfection were:
as a combination of theore

P only  inhabitants, but there is no indication that only he is truly happy or that
his final teaching, we would expect as a conseq £ he cannot be truly happy in any other setting. Elsewhere, he appears to
make the city ruled by philosphers a condition of the attainment of
~ happiness; see Falsafat Aflatun (The Philosophy of Plato), ed. F. Rosen-
thal and R. Walzer (London: Warburg Institute, 1943), no. 32, 20:13—
14. On this, see Strauss, “Farabi’s Plato,” 379; also Fusal no. 89, 92:5—6.
. Sa‘adah 96:18-97:9/46:12-47:2 and Fusil no. 32, 49:3-11.

S_fFusﬁl no. 28, 45:13-46:3.

141. Siyasab 42:3-8.

142. Siyasab 42:10-13.

143, Siyasah 40:6-41:2, 41:13-14.

144. Siyasah 32:6-9, 35:7-11, 55:6-10.
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piness

to defend the necessity of action,'#® while in the later aphorism xperience would not
recourse to the doctor analogy supports the nonessential char- S8 for i
acter of action for the ruling art.'*

In both books a pattern can be observed in the statements al-
Faribi makes about true and false philosophers. The true phi
losopher is repeatedly attributed with the actual possession of -
the theoretical sciences but with the faculty or capacity (qudrah) &
only to utilize that knowledge to help others.s It might seem,
then, that al-Farabi can be cleared of the charge of inconsistency
if the practical component of philosophy or happiness is an?
expression of art and not of virtue.!! In the former case, it is}
a kind of understanding that is stressed; in the latter, the em-3

> according to the latter view, be sought
> 1.e., it would not be sought because the non-

human potential ial i
ect al are essential ingredi
f human flourishing. predients

Tf}lle reformulation of practical perfection in terms of an abil-
' t at can at any moment be realized appears at first to afford
:;f;lzic;r;rr:t{dvslray ,l()ietween the portrgit of happiness as essen-
W ical and the comprehepswe portrait. Initially,
I seemed to expand the meaning of moral virtue from a
ndamentally private activity to political excellence, i.e h
oral and deliberative virtues whose sphere of Ope;‘at,iOl:l 1; Ihc
pr}(:ve@ent of an entire community. Yet he a.lsc;\ seemed t(‘;
hﬂf) at ;}gllv’en the un'w1llingness of communities to acknowledge
losophy’s authority to rule even in the best case—when the
mmunlty’s religion is itself based on philosophy'53—th h'h
sopher needs to expend effort on nontheoreticalyp - only
;__t)he degree necessary for learning how to rule. Although actual
e a:d thct:) demands of philgsophy may be mutually exclusive:
mhe%i;c:l e a ruler and phllosc.)ph.ic investigation need not be
e over the span of a lifetime. Al-Farab’s reformula-
of the comprehensive portrait of happiness, as elaborated
; , Wlfould transform Fhe philosopher’s moral life into an ex-
1vey selfish enterprise. One would learn how to make the
d. a better place to live in, without any expectation of
| dettering mankind, but in order to develop one’s ) ma
: gntlal to th'e fullest. Thus, the level of al—Féréb;’s
én taken literally, supports the contemplative portrait of
piness would be valid inasmuch as it indicates the red .
tly intellectual, private, and selfish character of hg il?:sls-
best case. The level that, when taken literally, depIi)clis the

050 ler would i
) pher as ruler would also be valid as an indication of the

al-

phasis is on conduct. Militating against this solution is the fact
that the practical arts, like the “practical virtues,” are thems
selves products of action and habituation.s* Thus, it is no
sufficient to say that the true philosopher’s practical excellence
consists in a power divorced from action. g

At the same time, there is a sense in which art presupposes
action for its genesis but not for its continuance. The politicé
art might, then, be analogous to the art of writing in that, ono
established, it does not need to be exercised regularly to
possessed. If this is correct, then al-Farabr’s dictum equatin
philosophers and kings could mean that the general rules
grasped by the practical intellect as a result of engagin
political activities are needed either to perfect practical rea
which is part of being human, or to enable the theore
intellect to reach a full understanding of human things. Poli

ursuits only

own human
works that,

148. Fusil no. 28, 46:4-S5.

149. Fusul no. 32, 49:6—10.

150. Fusal no. 32, 49:3—4, 10-11; Sa‘adab 89:10-20/39:11-18,
42:5-7.

151. See Sa‘ddab 97:1-3/46:15—16; Mahdi, Alfarabi’s Philosophy of
and Aristotle, 156. -

152. Sa‘adab 79:16/31:3.

Huriif no. 149, 155:1-14.
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fact that the highest human potential extends beyond the per- :f

fection of theoretical reason.
This interpretation of the practical component of happiness

accords with another feature of al-Farabi’s political philoso-
phy—the conditional nature of the ideal political community or -
city of excellence. Were it the case that the actual founding or
rule of an ideal political community is a condition of happiness, -

it would follow that the highest human end is impossible in any

but the city of excellence and that the true philosopher must -
establish or govern such a city. In fact, however, the claim made -

in al-Siyasah al-Madaniyyah and al-Madinah al-Fadilab is only

that people need to live and associate with others in order to -
achieve their best state, that is, that ultimate perfection or hap- §
piness is possible primarily within the confines of communal *
life.1s+ Al-Farabi never claims that happiness is possible only in =
the city or nation of excellence. Rather, the city of excellence is
presented as unique because it is the only form of political =
association that has real happiness as its deliberate and imme- §
diate goal.’ss In other words, al-Farabi’s indications that hap- 4
piness is possible in cities less than ideal accord with his chat- &
acterization of true kingship in terms of an art or ability, since ¢
both imply that a city of excellence is not a necessary condition
of happiness. Moreover, participation in imperfect forms of &
government may be all that developing a person’s experiential §
faculty and practical reason require. The hypothesis that govﬁ’
ernance is a means of actualizing the practical intellect, there- 3

fore, could explain al-Farabi’s insistence that happiness presu

poses political life but not necessarily the establishment of an?

ideal political order.
Consistent with this interpretation of the tension between
theoretical and the practical in al-Farabi’s writings are remar

154. Madinah 228:2-10/53:8—16, 230:3—7/54:1-5; Siyasah 69:16-17.
155. Madmahb 230:7—-8/54:5-7; see Fusul no. 28, 46:10-11.

‘; on or be otherwise related to another. Accordin
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he makes in Kitab al-Burhan about the varieties

. of art, the ki
of knowledge available to each, and the ways one art, the kind

art can depend
g to that work,
: ical and practical arts that
in that they share the same subject but
in the type of knowledge obtained. Ex-
are mathematical astronomy and the em-
c: i stars or, in the political realm. scienti
po{mcs (gl—szydsah al-‘ilmiyyah) and prgctical politics (’a?—cslftit;fzi/:
al-‘amaliyyab). One member of each pair is based on e one
the ther, on reasoning (giyas). Since neither discipline is self-
sufficient, there is a reciprocal exchange of information th:

: takes_place between them.156 By “practical politics’; in Kitab aa;t
_ Burbc;m, al-Farabi appears to mean the activity associated with
practical reason in the political treatises, that is, the combinati ‘

- of the deliberative and productive faculties. ’ e
Two arts may be mutuall

among the arts are pairs of theoret
are related (mujanis)

differ in method and
' a{nples of such pairs
pirical study of the

Xperience;

© a y supportive without losing thei
peculiar identities. i arabi it be
s. In particular, al-Farabj warns, one must be

Wwary of confusing arts that are accidentally practical with thos
that are essentially practical, or the reverse. An art ma be
'.esse‘ntlally theoretical, even though it makes use of jud 4 ‘e
realized thFough experience and even though Vtheri: e>g<rirsltesmS
: orresponding practical art that investigates the same sub'ectil
as a prel}lc'ie to action.’” The example given is natural sci]en .
nd medicine, the pair of related arts to which political scienzz

most often compared. Finally. in Kit =
: . Ys n Kitab al-Burbin al-Firibi
dicates that political science, an elFarils

ought to be both scientific and

61 Burhtfn 71:16-72:11/170v17-171r18.
1 T Bu?’htff‘l 74:20—24/173r7—13; Miisiga 89:5-12
158. Burhan 74:25-75:2/173r14—16. .
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consistent with the view that political activity is necessary for
philosophy because it is a source of the raw material with which
the investigations of political philosophy have to deal. In this
respect, the two arts of politics resemble other pairs of theoret-

ical and practical arts where the practical art supplies the the-

oretical art with knowledge of what exists and the theoretical
art ascertains the causes or grounds of the same objects.!s® This
teaching is also harmonious with the teaching of Kitab al-Jadal,

which contains the most emphatic statement that happiness, ‘
and not will or action, is the ultimate principle of practical =

philosophy and political science.

At the same time, the reformulation of practical perfectionin 3
terms of ability does not resolve all the difficulties connected #
with al-Farabr’s understanding of happiness. To begin with, the %
idea of the true philosopher was said to encompass the idea of

the imam. “Imam,” in turn, connotes “the one whose example

is followed and who is well received: that is, either his perfection =
is well received or his purpose is well received.”16° Essential to

the idea of imam, in other words, is the ability to communicate

persuasively, whether by words or deeds. If the idea of the imam &
forms part of the idea of the philosopher, therefore, it follows =
that widespread, popular hostility to the philosopher’s mission =
would be inconsistent with the idea of the philosopher. Thus,
the situation envisioned in Fusiil Muntaza‘ah and Tabsil a5
Sa‘adab, where no use is made of the philosopher, should not =
occur at all or should be the exception rather than the rule. The:

philosopher’s practical excellence should include both the ci

pacity to govern and the ability to ensure the exercise of that:
capacity.’s! Thus, far from the philosopher’s seclusion from:
politics being an article of faith, the idea of the philosophet:

159. Burhan 75:10-22/173v7-174r4.
160. Sa‘adah (Mahdi) 93:8-9/43:9-10.
161. See Sa‘adab 77:17-19/29:7-10.

cumscribed but concrete

Separately in distant countries.162 The wor

the people involved live
different centuries. Rule
* lon that is contrary to o

through adherence by di
- In either case, we can
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wou!d seem to entail the ability to make members of a com
munity willing to submit to the rule of philosophers. Given th-
specific meaning that al-Farabi imparts to the idea c;f ix.'n n
other words, the reader is forced to ask whether h e
about practical perfection are coherent—a questién
f)f the larger problem of the tension a
Interpretations of happiness.

b_’Ther; are a number of passages, spread throughout al-Fara-
I's political and other treatises, that ascribe a somewhat cir-
: practical activit ilos
cording to al-Siyasah al-Madaniyyah, th}; ?eggfioégssfgzai&
the rule of the supreme ruler, or true king, are virtuous oooly
nd happy, whether they live together in one commu;li%y 0;
ance a‘nd.rule are tadbir and riyasah, expiissiscii fti;tgovgf—
narily signify political rule. Yet the passage makes clearotrh .
tule of one person over another s possible whf;n some or :jf
1n geographically distinct places or in
thus appears to be employed in a fash.-
rdinary usage. The obvious meaning of
traqscend geographical or generational
uation of a religious or other doctrine
sciples in different lands and/or epochs.
pea}k of an identifiable group of people
ed in important respects by a common
ven if they are governed politically by
dr I.‘}lllle?. Ordinary usage would designate
i¢ latte the former apolitic \
arabi, it seems, has in this passage a\I')ailed ilir;gl;)e;(fer;; n((:);t'Ali
ocabulary in a seemingly apolitical context,163 pothes
A passage in Kitab al-Jadal helps clarify this idea:

Is statements
independent
mong the competing

ose lives are govern

L 162. Siyasah 80:5-9.
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It is clear from the present [discussion] that ir} Aristotle’s oplfnl(})ln
the philosopher is the person yvho has attained the end of the
two parts of philosophy. That is, philosophy has two parts, on;
theoretical'é4 and one practical. The end of th'e the.oretlcal is trut

and knowledge simply. The end of the.practlcal is cho.osu;g ong
thing and avoiding another. Humap bemgs.do. not attain ; e enh
of the practical part through thelr. own 1n31ghts,. but t roug

knowledge of it that precedes or is simultaneous with action. On
the other hand, when a person attains knowl;dgc? gf it ywth}(l)ut
acting, then that knowledge is in vain. (Something is in Val;l thE
it exists, but is not accompanied by the end for the' sake of w clic

it exists.) Just as the person who possesses t}‘leoretlca.l knoyvle‘ ge
will not be a philosopher by virtue of inquiry a.nd investigation
unless he attains the end for the sake of whlch inquiry and
investigation exist—i.e., setting up demopstranons——so theh .Il)er- ;
son who possesses practical knowledge will not become a philos- ==
opher unless he, too, attains its end.!6S

Knowledge and action are here unequivgcally asserted to ll)(e
partners in the specifically human enterprise. In fact,”by s;iee}b: :
ing of “the [one] end of the two parts of phllosophy, al-Fara ; 3
indicates that the actions that should be chosen in the na'me1 0
happiness are the “actions” of phllosophy per se, theoret.lca asf .
well as practical. He then appears to 1dent1fy. the action o

philosophy with the construction of demonstrations. However,
as it is used here, demonstration appears to follow and somehow.

: . - . : o the cort
complete philosophic investigation, without itself being 1

of the investigative process.¢¢ L 43
Al-Farabi’s works contain several accounts of demonstratlon :

164. Reading al-nazari with Ms. Teheran Malik No. 1583 (185v9) instead o

al-nazar, which appears in both the Hamidiyyah (101r) and Bratislava 4

(224v8) manuscripts.
165. Jadal 70:7-14/224v6-15. L i :
166. {Jor a contrary view, based largely on al-Farabi’s Falsafat Aflatun, se¢

Najjar, “Al-Farabi on Political Science,” 101-102.

- used in a similar fashion, i.e., as supplementary to philosophic

& investigation proper. In Tabsil al-Sa‘adah investigation and dis-
. covery are for the most part depicted in terms of an inductive
- ascent toward universal principles, while the deductive reason-

- Ing process is largely confined to ordering and extending dis-
coveries arrived at inductively. According to al-Farab?’s intro-
ductory essay to his commentaries on Aristotle’s logical works,
the possessor of the philosophic art makes use of syllogisms for
discourse with others as well as for discovering things when
alone.’s” Demonstration understood as a mode of discourse is
dentified further in Kizab al-Hurif with the method of instruct-
(ing the élite, in contrast to rhetoric and poetry, which are
resented as the main methods for instructing the multitude. 168
In light of these indications, the passage from Kitib al-Jadal

¢ quoted above could mean that the one end of the two parts of

philosophy is some species of organizing knowledge or some
‘kind of education, i.e., an effort to introduce others to philo-
sophic discoveries through arguments of a certain kind.16

167. Risalah 226:6-7.

168. Huriif no. 143, 152:2—6.

169. See Strauss, “Farabi’s Plato,” 384: “We may say that Farabi’s Plato
replaces Socrates’ philosopher-king who rules openly in the perfect city
by the secret kingship of the philosopher who lives privately as a member
of an imperfect community. That kingship is exercised by means of an
exoteric teaching which, while not too flagrantly contradicting the ac-
cepted opinions, undermines them in such a way as to guide the potential
philosophers toward the truth.” Although these sentences appear to be
harmonious with the thesis advanced in the text, Strauss also contends
that al-Farabi uses the identification of philosophy with the royal art “as
a pedagogic device for leading the reader toward the view that theoretical
philosophy by itself, and nothing else, produces true happiness in this
life”; see 370. In light of this contention, the sentences first quoted should
not be read as including the philosopher’s secret kingship within the
philosopher’s perfection or happiness—a view at variance with the thesis
advanced here. See Pines, “Translator’s Introduction,” cxxi, for the ar-
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Kitab al-Huriif appears to contain a more r.adical doctr.me‘as
well. The work maintains that the ruling practical art (al-sina ‘117’3
al-ra’tsab al-‘amaliyyab) is one of the parts of.phllosophy,d
although it also gives the impression that the phllos-ophefrs }z:n ;
the lawgivers are not identical.7! Thc? gf:neral teaching of t esz 1
sections is that the essence of leadership is the effor't to transcend =
unexamined opinion, whether in a partlcul.ar subject area or i
relation to all knowledge.”? One explan?tlon’ for the a}mblgu
ties in al-Farabi’s teachings about the conjunction of phllosoph :
and rule and about the meaning of true happln?ss is that he 1
understood leadership as a function of overcoming 1gnor.a-nc«; ]
and not as a function of power or any other attribute of pohtlc.a ;
office.1”3 According to this understanding, not only should wi

dom command the same authority as political office; rather, the %

holders of political office properly gommand a}thorlty (lnllly
because, and to the extent that, they display the critical facth; 1
and the impulse to truth of philosophers. In other worfi.s, 1; 1(1)-_.
sophic activity is the archtype of governance and political rule
i etaphor. .
° gileilomsopllzic activity, however, must E)e_ u_nderstood with th
special meaning conferred on it by al—Fa'rabn, i.e., as encompa 3
sing both private inquiry and the educatl_on of c:Ehers b}lf Ir:n_ea_ns E
of arguments of a certain kind. In Tabsil al-Sa‘adah, al-Fara
comes close to making explicit the rank orqer of the pure
theoretical life and the life combining theoretical and practic

gument that Maimonides possibly went beyond Plato’s view of the phi- i
losopher’s regret in returning to the cave.
170. Hurif no. 113, 133:18-19.
171. Huraf no. 113, 134:11-13; see no. 144, 152:7-13.
172. Huraf no. 111, 132:20-23, no. 113, 133:14-134:4. . ol :
173. See Fusil no. 32, 49:12-50:4, where it is argued that being obeye o
o ;onore.d by citizens, or having riches or power, is not part of the essence
of kingship; however, because this may follow on kingship, it is thoughtki
to comprise it.

plishments and the supreme ruler, who combines t

wass),\”7 in Tabsil al-Sa‘adab al-Farabi express
' crence for the more expansive kind of perfection at the same

174, Sa‘ddab 87:17-88:2/38:5~6. Members of the multitude
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virtue. There, he distinguishes between the genuine élite and
those who are members of the élite in a relative sense or by way
of analogy only. There are only two genuinely superior human
types: the supreme ruler and the person who pcssesses the
science of intelligibles based on certain demonstrations. All

. other people belong to the multitude.17* Given that al-Farabi

equates theoretical excellence with the sciences whose ultimate

purpose is to make the beings and what is subsumed by them
intelligible with certainty,'” he thus singles out as

genuinely
uperior human types both persons of wholly theoretical accom-

heoretical
and practical perfection.176 Nonetheless, inasmuch as only the

upreme ruler belongs to the élite of the élite (akbass al-kha-

es a clear pref-

me that he validates the possession of theoretical perfection in

isolation as one of the two possible lives of excellence.178

may, however,

belong to the elite relative to a particular discipline or art; see 87:8—9/

37:14-15.

17S. Sa‘adah 49:7-9/2:5-7.
176 The person possessing knowledge of the beings with certainty (or the

science of intelligibles) probably possesses practical or political philoso-
phy as well as theoretical philosophy, given al-Farabps description of
“theoretical perfection” (Sa‘adab 64:7-9/16:15-17). The perfect philos-
opher without qualification, in contrast, must both know the beings and

be able to bring the things within human control into actual existence
(Sa‘adab 89:10-20/39:11-18).

177. Sa‘adah 87:9-10/37: 16.

. This is also suggested by two hierarchies al-Farabi describes in Styasah—
one comparing people’s excellence in grasping intelligible ideas and the
other comparing their excellence in the arts and the sciences. That is, in
these passages he ranks people relative to the entire range of rational
cognitions, primary and reasoned (Styasah 75:4-76:2, 77:1-1 7). In both
instances, he concludes that when two people are equal in the knowledge
or faculties they possess, the one who can, in addition, benefit other
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CONCLUSION

Although there are indications to the contrary, on ballancoelig 1
appears that al-Farabi views governance, and not merely ;;t ¥
ical philosophy or political science, as a Coniltlt‘il'twihg o
happiness. This insight appears to be what under 1esd =3
bian dictum that philosopber, king, supreme ml—er: an proﬁin :
comprise one idea. This interpretation of al-Farabi shFleac hg
makes sense of his assertion that the two parts of philosophy

have one end, even though theoretical and practical philosophy

are each presented as having a specific end. And it resolves the =

difficulty that one can know what happiness is and fail to do

it, even though knowledge of what happiness is presupposes.i

theoretical perfection, or most of it.

At the same time, al-Farabi views the governance 'thilt is f}?r:
of happiness as political in a special way. It is pohtlc? 11}11 i;-
it involves ordering the lives of others apd not merely t et -
dividual philosopher’s way of life. Practical perfectlon ent.aual‘.i
public as well as private virtues. At the same time, prac lc‘l
perfection does not necessarily entail governance in a territotia

or temporal sense. Governance may mean ordering oth'er l}:e
ple’s opinions and actions so as to enable them to attain ha
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of future generations.!7% Al-Farab?’s suggestion that th= philo-
* sopher’s governance may not find its expression in organized

A

' government is, moreover, consistent with his teaching about the

L necessity of political communities for a life of excellence since

€ never makes the city of excellence a condition of the attain-

* ment of happiness, 190

Happiness understood as the coincidence of theoretical and

' practical perfection—i.e., as the combination of philosophy and
overnance—raises several difficulties for understanding al-Fara-
I's philosophy. In particular, this understanding of happiness

: Is incompatible with certain basic precepts of his thought. Fore-

- most among these is the doctrine that happiness, or ultimate
* happiness, consists in becoming a separate substance,1#! Such
transcendence is defined as the soul’s ability to dispense with
material existence for its constitutive activities,182 Governance
* understood as determining people’s opinions and actions so as

enable them to attain happiness would necessarily impose

s material constraints on the philosopher since the essence of the

philosopher’s practical judgments is to reason, in part, from the
characteristics and consequences of people’s corporeal natures,

- Thus, happiness viewed as pure transcendence of material ex-

istence would appear to preclude the possibility that happiness
encompasses governance in addition to theoretical perfection.1s3

piness to the extent possible, whether by means of a government
ordered to excellence, a religion devoted to exce!lence, <l)r a}lni
education aimed at promoting excellenqz in c”ertam peo;})l e. In
the latter two cases, the philosopher can’ “rule” people who
subject to a variety of organized governments and even peop.

. See Siyasah 80:5-11 for nonterritorial, nontemporal rule.

He does, however, argue that political association, as contrasted with
the city of excellence, is a precondition of survival and of the best life,

. Siydsah 32:7-8; Madinah 204:16-206:2/46:8—10.

- Styasah 32:8-9; Madinah 204:15-16/46:7-8. See also ‘Aql 31:11-32:1;
' Fusil no. 28, 45:9-11.

Madinah may avoid this dilemma by suggesting that human beings never
attain the rank of the agent intellect; 206:2-3/46:10. Since the agent
intellect is the least perfect secondary cause, the implication is that at
their most perfect, human beings never achieve pure transcendence. De-

eople or convey to them the person’s own discove.ries i§ superior Eo n‘
[r)»nepwho merely possesses the knowledge or faculties without the uorli&
one who merely possesses lge ithou 3
sponding ability to help others; see Szyasah. 7'5:1'_7—76.1 with 77 ;
(reading al-irshad at 77:12, a variant for al-istinbat noted by Na]1arb g
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A second difficulty raised by the inclusive view of happiness
stems from al-Farabi’s assertion that happiness is sought for its
own sake.!®* If happiness is comprehensive, his assertion implies
that theoretical and practical perfection are each sought for
their own sake, with neither being sought for the sake of the
other, or else that theoretical and practical perfection are names

for two aspects of one reality. Otherwise, one must wonder how

7 fir

R A ANy

abili illi
ty and willingness of the Possessor of theoretjcal perfection

{0 use practical wj

isdom on behalf

. e of one’ .
measure of d1v1n1ty in the nature s fellow men is the

happiness can encompass a life devoted to both contemplation : » of mankind.,
and governance and yet be characterized as the human end
sought for its own sake. The resolution of this difficulty may E

depend on the reason those who have attained theoretical ex- |
cellence seek to govern: in order to contribute to the betterment
of mankind, to actualize their practical rational faculties as a
component of actualizing the rational faculty as a whole, orto
ensure that the rational substratum of the world will continue
to be apprehended by future generations. E
In sum, al-Farabi’s understanding of the nature of happiness |
must be viewed against the backdrop of his understanding of
the meaning of theoretical perfection and practical perfection—
the two fundamental human alternatives. He rejects the narrow:
interpretation of theoretical perfection as the possession of the
theoretical sciences. Then, while expanding theoretical perfec-
tion to include practical philosophy or political science, he re-
defines practical philosophy by characterizing its inquiries i
terms of the light they shed on happiness and misery, and the *
noble and the base, instead of confining it to an investigation
of the contingent or the voluntary. He appears to be saying that"
because theoretical perfection is concerned with human as wel
as natural and metaphysical subjects and because knowledge of =

R A

spite this indication, a life devoted to the pursuit of pure transcendence
would surely differ from one devoted to the pursuit of governance in
addition to contemplation. e

184. Madinah 206:7-9/46:14—15; Fusil no. 28, 46:57. 185. Millah 44.6_13
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