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ABSTRACT

This article analyzes the issues of the categorfiammony and its nature, the improvement of thecgss of
ethical and aesthetic education of the individubg influence on this process of ideas and viewal-dfarabi and lbn
Sina. The ideas of classical scholars are consonaiht the achievements of modern moral philosopig the philosophy
of music. In the process of forming the faith aysté the person, musical art plays a significarleras it is the emotional
basis of personal principles and norms. Requestthfo spiritual life of society require a constagpeal to the national
philosophical heritage, in this case, Al-Farabi arbin Sina. These scientists vividly demonstratesl noral and
pedagogical potential of music in the life of sbgi@nd each individual. Music in their view is asfethe effective means of

"correcting the morals" of citizens.
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INTRODUCTION

This article analyzes the issues of the categorflasfmony and its nature, the improvement of thecgss of
ethical and aesthetic education of the individtta, influence of the ideas and views of Al-Farat ébn Sina on this
process. Ideas thinkers of the classics are consonant with gchievements of modern moral philosophy and the
philosophy of music. In the process of formatiortte# belief system of the person, musical art ptaggnificant role, as
it is the emotional basis of personal principled anrms. Requests for the spiritual life of societguire a constant appeal
to the domestic philosophical heritage, in thise¢asl-Farabi and Ibn SinaThese scientists clearly demonstrated the
moral and pedagogical potential of music in the Bf society and each individual. Music in theiewiis one of the

effective means of "correcting the morals" of @tiz.

In the process of formation of the belief systenagfersonality, musical art plays a significanerdaince it is the

emotional foundation of personal principles andmer
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The needs of the spiritual life of the society lieg@a constant address to the domestic philosobharéage, in
this case, Al-Farabi, and Ibn Sina. These schefardly demonstrated the moral and pedagogical pigaeof music in the
life of society and each individual. Music in thednception is one of the effective means of "atiio@ of the morals" of
citizens. The ethical intention is clearly tracadtheir heritage. There are a number of notions aha “flow-through” in
the discussions of Al-Farabi and lbn Sina. These swuch concepts as harmony, perfection, enjoymettt,

They are present as well in the musicological,tesit, ethical, psychological views of Al-Farabdabn Sina.

The works of Al-Farabi and Ibn Sina are not onbyorbus scientific tractate, but also are writterihia style of
‘adab’, that is, there is always: a) appealingh®reader, b) elements of moral teaching and tuictson on what a human

nl

should be. Therefore, the studies of Al-Farabi BlimdSina always contain an educational aspect"shidt"" to the moral

plane.

The philosophical concepts of Al-Farabi and IbnaSare “ethical”. They were seeing the destinatibmro in
helping to improve a personality. According to teental peripatetics, “natural” harmonious musit émprove people's
moral behavior. Al-Farabi and Ibn Sina wrote abibettherapeutic potential of music in the treatnargrimarily mental
ailments, the main of which is an angry temperFAtabi unambiguously diagnosed: “Bad temper isuh @itment?, and

one should use musical means in the process ofedatice from that.

Al-Farabi wrote: "Actions that impede [achievingifpiness are bad or ugly actiohd4ere, the word "ugly” is
synonymous with the aesthetic category of "aboméeialf he ethical evaluation of a person’s actiosupported by his
aesthetic image. Ibn Sina in the “Canon of Meditigwes a “medical” description of the ugly humandy: “If the
structure of a person is disproportionate, therstd even in mind, in sense... If a person hasiad head and forehead,
and a very long face, a neck is thick, stupiditgegn in his eyes — he is one from the peopladan kindness”. Ibn Sina
describes the human physiology and gives an etHieghosis. Ethical and aesthetic categories flow each other. The
plasticity of ethical and aesthetic categories banexplained by the triune (logical, ethical andtletic) nature of
harmony, the presence of its three incarnationgh tgoodness, and beauty. The category of enjoyrf@mexample, Al-
Farabi, and Ibn Sina used when the context sugdiestshis is aesthetic pleasure delivered by muEhen reasoning
flows into the ethical plane when it comes to asisig pleasure to a person’s life or to the fieldpsfchology when it

comes to the mechanism of sensations.

! Sokolov V. V. Medieval Philosophy. — Moscow: Higt&chool, 1979. - p. 228.
2 Al-Farabi. Socio-Ethical Tractates. — Alma-AtaiTe, 1973. - p. 21

3 Al-Farabi. Philosophical Tractates. — Aima-Ataiedce, 1970. - p. 180.

* Ibn Sina. Canon of Medical Science. Book 1. — kash 1954. - p. 231.
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“Natural” is a category that is not used in madethics, but this category was actively used ley Ghiental
peripatetics. Later, the French enlighteners of XMl century also adopted the category of "natness" when they
prove the natural rights of a human to equality smdial justice, etc. Al-Farabi divided not only lodies into natural and
unnatural ones. He wrote: “The fullness of sensatimomotes pleasure, and imperfection causes wdfer
Naturalness is the best state of beihglhe natural state is a state of harmony and happiin which all the inhabitants of
a righteous town should be. According to the arici@reek doctrine of eudemonism (from the Greek word
evcemonia — happiness), happiness is a necessary wndlr the life of an individual, while Al-Farab$ constantly
talking about overall happiness. Subsequently,antkexpressed clearly: "God wants not only thatoeehappy, but also

that we make ourselves happy, that's what conesttiie morality®

A person is required and encouraged first to follawcommon interest, duty, and then personal one.
Collectivism is not just a moral norm, but a wayliéd, unlike the European tradition of philosophiz which cultivated
individualism. Real practice, the history has shdhat it is impossible to create ideal living cdratis for any particular
group of people when the majority lives in miserstich an imbalance leads to the collapse of thee.stat
Hypertrophied individualism, in other words, egoikas its limitations — it is impossible to violdate interests of another

person or community.

Similarly, many shades of meaning can be distifrdsin the use by Al-Farabi and Ibn Sina of sudegies
as perfection, harmony, beauty, etc.; they alliedran ethical meaning. For example, “Strong sehgeauty is one of the
characteristic features developed by the Muslintucel In the literary monuments of that era, “mdisbal-jamal”
(love to beauty) is considered as an essentialezief education... the refined and sophisticaeilgr life demanded a
corresponding “theoretical” substantiation of thésphistication — both in purely everyday life aml terms of
philosophical and artistic reflectioh)” this is an integral, worldview outlook of harmonybn Sina wrote:
“Everything that exists in the world by its natsteives for perfection. It is this aspiration tafeetion that is the goodness
that is invested in its essenéeth relation to human, it is more correct to use toncept of “improvement” in comparison
with the concept of “perfection”. According to II8ina, the pursuit of perfection is an essentiapprty of the world and
human. Being engaged in self-improvement, a perises above the lower, animal state, finding qmiity, he acquires a

"higher nature”, the true essence.

The central idea of the ethical views of Al-Faranid Ibn Sina was their idea of freedom of wilihtiyar.
Al-Farabi in his socio-ethical tractates descrittese kinds of will: the first is desire — sensatithen imaginary desire,
and on their basis “the third kind of will is forchdn a person, namely, a desire originating fromntak ability.
This latter is called free choice, it is inherennly to the human, but in no way to other animals.

And thanks to it, a human can make commendableansurable, good and bad [actions] and receivercearsd

L Al Farabi. Socio-Ethical Tractates. — Alma-Ataiehce, 1973. - 87.

2 |.Kant. Lectures in Ethics (1780-1782). / Ethiddlought: Scientific and Journalistic Readings. —shtaw,
1990. p 321.

% Serebryakov S. B. Ibn Sina's (Avicenna) TracthiguaLove. — Thilisi: Metsnierereba, 1976. - p.1®-2

* Citations of S. R. Rakhimov. Psychological-Pedagmigviews of Abu Ali Ibn Sina. Tashkent, 1979.109.
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punishment for it". It turned out that the free will of man, and e dictates of the Scripture, is the main factbr o
morality. Moreover, the Qoran contains the prineipf moral responsibility of a human in the creataf evil, because
moral evil is created by human, by people: “Whatdjbappens to you, it is from God; and that eigens with you, it is

from you™.

Al-Farabi teaches to distinguish between "loverekflom" and "free-thinking" as two stages of thetyir of
man. He wrote: “Striving for what is comprehendsdin general, a manifestation of free will. Itidmes from sensation
or imagination, then it has a name common withntfamifestation of free will; but, if it comes frorihking or reasoning,
it is called with the general [term] of free choicéerent exactly to a humanlf “freedom of will” has a sensual nature,

then “free choice” is a conscious moral decisioa person.

Similar thoughts are present in the heritage of$ime, who logically argued that if we do not recogriize free
will of a human who commits all sorts of actionsgluding unkind things, then the will of God, rathikan the will of a
human, becomes the source of evil on Earth. Thérideoof free will raised the problem of personegponsibility before

their own destiny, the society and God for théomst performed.

The idea of freedom of will, freedom of choice viaer transformed into the doctrine of the autonafperson,
which originated in the bosom of German classidallogophy. Personality autonomy is the norms thaperson
recognizes as a person; this is the right to chtmset as he wants, and not how he should. tois this differencénow
shoulda person act and how e entitled where the evil derives from. And it is preciséiyat morality consists of: to

choose between the proper and the desirable (omaiswill).

Such free-thinking, recognition of freedom of cheofor a human could not avoid objections. The tai@nhinker
Al Ghazali proceeded to a scrupulous examinatiorsuath views. According to his narration, there awe ways of
learning God: mystical apprehension and conteny@atognition. The first way of learning God is araiional merging
with God, which is the goal of the theory and pi@cbf the Sufis. Al Ghazali implemented contragosiof the views of
Al-Farabi and Ibn Sina, the Oriental peripatetidgghwhe irrationality of Sufism, which brought maaghievements to the
treasury of world culture (the main of them, in @winion, is the idea and practice of spiritual andral perfection that
Sufis professed). Thus, Al Ghazali made obvioudtifferences in their philosophies and helpedridarstand what kind
of personalities were Al-Farabi and Ibn Sina. Theye rationalists of mentality and used scientifiethods of perception,

“philosophers who claimed to be protagonists ofd@nd evidence” (Al Ghazali).

This opinion refutes one of the stereotypes cittdain the public consciousness of the world comity) which
consists in the fact that the Oriental philosophicalture [mentality] is associated with spiritugli and Western
philosophy with rationality. Moreover, "spirituafit is interpreted in this case as something mysticeational, but
attractive. Sometimes there is a touch of romadgalization in the irrational sense of the philpisical heritage of the
Orient. An example of how reverently the Germamlkis Schopenhauer, Schilling, Goethe, Nietzscharded the

Orient philosophy. On the other hand, the rejectibthe rationality of the Oriental philosophy iscanvenient implicit

! Al Farabi. Socio-Ethical Tractates. — Alma-Ataiede, 1973. - 400 p.

2 Quran. Translated by Sablukova - p. 129-130.

3 Al-Farabi. Philosophical Tractates. — Aima-Ataiedce, 1972. - p. 288.

* Ibn Sina. Selected philosophical works. — MoscSeience, 1980. - p. 382.
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explanation of the current socio-economic probledihe Eastern world. Meanwhile, thinkers of thedlilm world from
the Middle Ages made a considerable contributiothto development of the theory of mind (noology)l @leveloped a
rationalistic methodology of cognition, in partiaul the theory of rational study of the phenomepnbmusic. In the
Orient, a different type of philosophical cultugedifferent type of philosophical discourse hased@yed. The Oriental
peripatetics, in our opinion, successfully combimedhemselves both the skills of European thecattanalysis and the

proper Muslim-philosophical ideological principles.

In the twentieth century, new attempts to opposettieory of personal moral responsibility have ejadr These
are the so-called objectivist ethical teachingsyrargue that morality is outside an individual laumigiven by God, laid
in nature, developed by the collective mind, th&ans are various), and an individual agrees fuses to comply with it.
Indeed, morality is an aggregation of social notha regulate the relations of people. But theyraspected when they
are personified, become personal. Moral by its@oinis a set of general laws, its form of expres#oalways individual.
Moralists talk about this when they say that a humianself is the author of his actions, he is fiee has the freedom of

choice.

Al-Farabi and Ibn Sina were bearers of not onlygpessive knowledge, but of advanced one: the dwcbf the
free will of a person, of ways of building an ideshte, of "practical philosophy" as a correctonufrals, so they did not
consider this task an exclusive prerogative offttin. Ethics in their understanding is a “pradtigzhilosophy, which in

practice helps to make the right moral choice, motdust a set of contemplative arguments far freat life.

Al-Farabi and Ibn Sina believed that music is apprty of the space, it can be measured. Everythiniis
sublunary world is measurable. Quantity, a number ineasure of the substrate of a substancegittiees the quality of
a phenomenon. Number, measure, a form is whandisghes one object from another, one melody fraotteer. This

line of reasoning is called Pythagorean. It wgsytar among the Oriental peripatetics.

A number is an abstraction, it does not dependhersituation of usage. With the help of 10 numeharacters,
any harmony can be described: “beauty exists ohlgresnumerical harmony was realized, the art itsedfso nothing but
the number and structure” (Losev A.F.). A numbethis limit of existence of the limitless, the diieal unity of the
ultimate and the infinite. The commensurabilityrafmbers is otherwise named as harmony. The infigitsomething
unthought, reasonless; the ultimate is shaped, retaaelable, reasonable, i.e. harmonious. Harmorthdsbalance of
components. These views prepared the ground fourtderstanding of what is called a measure, a sehseasure. In
ethics, this is one of the fundamental principltise middle of extremes” (Aristotle), which is artvie. No one offers to
ignore their own desires, but they should be conzumexie with the desires of others (rational egaighg ability to
sacrifice oneself (altruism) to the detriment ofittown interests, gives rise to parasitism of mththe constant desire to
receive pleasure (hedonism) produces pessimismaubeclife is not only pleasure; acting solely oe thasis of

considerations of benefit does not always meamggtrudently, etc. Morals, morality is proportiaityaln everything.

The Pythagoreans considered a decade (number)o@gadentification of the perfection of existentredeed, it
consists of emptiness (zero), of nothing and aumignit, of something; together they are enougtetrribe the world. It
is on this dialectic of zero and unit that not onhysical theory is built, but also modern inforroatitechnologies, a

programming language. These numbers are enougiderstand the essence of things.
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There is a stereotype that it was Pythagoras anddhiool who first drawn the attention to the faet a number
is a sole form of all things. However, the Uzbeke@cher V. Iskhakov notes that the number, iniquéat, the triad
played a huge role in the Aryans anthropocosmigm, rmotes that the triad was a fundamental numbeheneastern
branch of the Aryans — not to mention the Hinduminiti (the trinity of Brahma, Vishnu and Shiva) anelated
representations — the triplicity of the primevalrgs of Orphics. Triad is not only a number, busitlsothe essence of
being: the number three is the beginning, the middid the end of everyone and everything. In audiid the triad, the
eastern peripatetics distinguished the number fiour: tastes, types of fluid in the human body,jani (temperaments),
which, for example, Ibn Sina described in his "Gané Medicine". Al Kindi in his "Risala" gave meag to each of the
four strings of oud, associating them with four vexes (arba al-falak), constellations (buruj), f@akements (irkan al-

anasir), seasons, months, days (al-yum), bodief)ahuman ages, soul forces (Kavva an-nafs), etc.

The prototype of the concept of goodness is, apglsireahe concept of useful, expedient. Ibn Sirgtsements:
“Everything where there is an exchange, in redligre is an interest as wéll'He differed the two kinds of goodness. The
first kind of goodness is: good as an exchangerest, benefit, and the second kind of goodnespoaxiness "by
disinterested will", "absolute charity" or "thatabthat is done simply as good, not by coercion,byonecessity or for
goal, there is a perfect goddFor Ibn Sina, the concepts of useful, expedieattauly the prototype of the concept of
good, advantage. What is useful is not in a rougttilitarian sense, but in the sense that a udhfod is a property of a
harmonious perfect object — as stated in the mopleitnsophy: “Genetically beautiful and valuablemsafrom one source

— the useful®.

Although, as the poet I. Brodsky said, “aesthettcshe mother of ethics,” but there is no direchrection
between the artistic and aesthetic taste of a peasd his moral principles. (High-ranking officiats Nazi Germany, as a
rule, had a fine aesthetic taste, connoisseursiotipg and classical music, and at the same tirganized mass tortures
and murders). Education, intelligence, talent ist always a guarantee of morality. The main thingt tcharacterizes a

person as a human is not only how he treats ndiaeejty, power, but how he treats another person.

Does talent, in this case artistic, serve exclugit@the goodness or can an artist be an evildodra conductor
of evil? Are genius and villainy incompatible? Qimepatible? Life does not give definitive — yes or-nanswers. A.S.
Pushkin wrote a whole poem, trying to give his owigion of the problem. In the world of musiciantegend exists that
Mozart, a brilliant composer and an outstanding ioiais, was poisoned by his colleague in art Saligtozart died
suddenly when he was 37 years old. He composedcraasgasily and gracefully that his contemporamesgnized it as
masterpieces while the composer was alive, and suctesses could not but envy. The philosophy ahlitp says: “the
supreme art is a perfect life” (Socrates); a goa #he means of achieving a goal must be consistithteach other. The
Art ennobles human, how the Oriental peripatetigehed, therefore those who love and are engag#teiarts cannot be

whatever else butgood.

Goodness, the main category of ethics of Aristatley developed moral quality of a person. It isrfed, and not

given as a gift, and it forces a human to do sorastdotherwise. "Goodness", “virtue” is doinggoditk opposite — the

! |bn Sina. Danish-name - Stalinabad: Taj. Statdishibg House, 1957. - p..194.

2 Abu Al Ibn Sina. Selected Works. Vol.1. Dushanb@80. - P.158.

% Shukina T. Aesthetic Evaluation in Professionalghaents about Art / Soviet Art Studies, 1976, aste 1. -
p.3009.
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word "evil-doing" is doing evil. It seems that Ansle, as an educator of Alexander the Great, sasdif the goal of

cultivating a highly moral personality. Alexandeally became a great, but (!) a great conqueror.

Thus, the importance of ideas of classic thinkergreat for improving the process of ethical amdthetic

education. They are consonant with the achievenwnitse modern philosophy of morality and the p&iphy of music

and serve to further improvement of the theory prattice of the spiritual-moral and aesthetic etlanaof the rising

generation.
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