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Abstract 

Although some Muslim scholars have been affected in their ethical system by ancient 

Greek philosophers, they have also added some Islamic teachings to it and established 

a combined ethical system (philosophical and religious). Raghib Isfahani, the author 

of Al-Dharīʿa, is one of these Muslim scholars whose ethical system in this book should 

be regarded as a combined Islamic Virtue Ethics. It is the combination of Quranic and 

Philosophical Virtue Ethics. The general framework of his theory is philosophical 

adopted from Aristotle's and Plato's Virtue Ethics, however, the content of his theory 

is completely Islamic and Quranic. One of the significant innovations of Raghib in 

philosophical Virtue Ethics is adding religious virtues to moral virtues. He added 

theses four religious virtues: Hidāya (God's guidance), Rushd (God's supplement), 

Tasdīd (God's giving strong will to individuals) and Taʾyīd (God's assistance) to Plato's 

four ethical virtues (wisdom, temperance, courage and justice). He has called them 

Tufīqī virtues. According to Raghib, there is no way to obtain virtues but by God's 



guidance and supplement. By inspiration from Quran, he divided justice into absolute 

and conditional one. This innovation help us in reconciling Muʿtazilites and as 

Ashʿarites dispute in being moral goodness and badness rational or religious.  
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Introduction 

Rāghib Isfahānī (died 502 AH/1109) is one the great Muslim moralists and interpreters. In 

addition to al-Mufradāt, a book in semantics of The Quranic terms, al-Dharīʿa ilā Makārim al-

Sharīʿa, is a significant source in Islamic ethics. In this paper, the important parts of this book 

will be reviewed. Rāghib has excellently combined some elements of philosophical ethics with 

Quranic ethics. On one hand, some elements of Platonic-Aristotelian virtue ethics, like Plato’s 

division of human soul faculties, four main moral virtues and Aristotle’s golden mean are seen 

in this book. On the other hand, many ethical verses of the Quran and some Quranic virtues are 

observable. In Rāghib’s opinion, religion and reason are supplemental. “Know that reason is 

not guided but through religion and religion is not interpreted except by reason. Reason is like 

head and religion like body” he hassaid (Raghib Isfahānī, n.d. a, p. 50). This kind of thinking 

is the base of his ethical theory in al-Dharīʿa.  

This book has seven chapters. In accordance to the style of most Islamic moralists, the first 

chapter of the book has been begun by psychology, human’s soul and its faculties. The second 

chapter is about reason and knowledge, and the virtues and vices of human’s reason. The third 

chapter discusses human’s appetite faculty and its virtues and vices. The fort chapter has been 

devoted to the anger faculty and its moral virtues and vices. The Fifth chapter is about justice, 

injustice, kindness and hatred. The last two chapters are about business, jobs and the related 

moralities.      

The Meaning of Happiness   

In discovering the meaning of happiness (eudaimonia), Rāghin begins with Aristotelian 

introduction that we need first to find out the main function and activity of human beings. The 

one that distinguishes human from animals and plants. What separates us from animals and 

plants is reason and intellectual faculty. Rāghib says that humans approach to angles which are 

entirely intellect beings with the faculty of knowledge (intellect) and to animals with appetite 

and nourishment faculty. Therefore, everyone should devotes his endeavors to train the faculty 

of intellect with knowledge. Then, he/she will be an angle as the Quran says: “This is not a 

mortal; but this is a noble angle” (Q: Yusuf, 31) (Rāghib Isfahānī, 1428, pp.79-80).  

Based on the verses of Quran, Rāghib determines the characteristic activity of humans in 

this world. Our main functions are three: 1) living on the earth and preparing the needs of our 

life as Quran says: “It was He who brought you into being from the earth and made you inhabit 

it” (Q: Hud, 61); 2) God’s worship as the verse says: “I created jinn and mankind only to 

worship Me” (Q: Al-Dhārīyāt, 56); 3) Acting on the earth as God’s successors: “He said, ‘Your 

Lord may well destroy your enemy and make you successors to the land to see how you 

behave” (Q: Al-Aʾraf, 129). The man who deserves to be called God’s successor is the one 

who has successfully managed the relationship between his body and soul’s faculties. In the 



other word, the man has gained the virtues of justice, wisdom, courage and temperance. 

According to Rāghib, someone who has not purified his soul and not obtained the moral virtues 

does not deserve to be called God’s successor and undertake the policy of people and society. 

As Quran says: “vegetation comes out of good land in abundance, by the will of its Lord, but 

out of bad land only scantily” (Q: Al-Aʾraf, 58). Human’s essence and soul is a land that its 

fruits is good or bad actions. Therefore, the first condition for politicians is purifying their soul 

from moral vices (Ibid, 82-86).  

The ultimate happiness in Rāghib’s ethical theory is placing in God’s heaven as Quran 

says: “As for those who have been blessed, they will be in Paradise, there to remain as long as 

the heavens and earth endure” (Q: Hud, 108) (Ibid, 106).  

Kinds of Virtues 

As I mentioned above, according to Rāghib, the ultimate and chief good and happiness for 

human being is otherworldly happiness. The otherworldly happiness involves four virtues: 

immortality (permanence without ending), absolute power, absolute knowledge, and richness 

without need (Ibid, p. 106).   

Rāghib says the way of reaching to the otherworldly happiness is obtaining moral virtues 

and purifying the soul (Rāghib, 110). The main moral virtues are Knowledge, temperance 

(chastity), courage and justice. These moral virtues are not completed except by obtaining 

bodily virtues which are health, power, beauty and long life. These bodily virtue also are not 

completed unless by external virtues which are worth, family, dignity and big gens. In Rāghib’s 

opinion, these external virtues just comes from God’s grace. God’s grace involves four things 

which he calls Tufiqi virtues: Hidaya (God's guidance), Rushd (God's supplement), Tasdid 

(God's giving strong will to individuals) and Taʾyīd (God's assistance) (Rahgib Isfahānī, 1428, 

pp. 106-7).   

Rāghib like other Islamic moralists, says that the way of gaining moral virtues is purifying 

the faculties of the soul.  Following Plato’s lead, he states three faculties for human soul: 

reason, anger and appetite. By purifying and improvement of the faculty of reason, humans 

reach to the virtue of wisdom and knowledge. By purifying the faculty of anger and appetite, 

the virtues of courage and temperance are obtained. The last virtue which comes out after 

purification of all faculties is justice. Therefore, in Rāghib’s theory, the main moral virtues are 

these four as the former philosopher have stated (ibid, p. 95).   

Tufīqī (Merciful) Virtues  

One of the important innovations that Rāghib has done in the history of Islamic Ethics is 

adding religious and Quranic virtues into the four main philosophical virtues. His act is like 

Aquinas in adding three Christian virtues (faith, hope and love) to Greek moral virtues. As I 

mentioned, Rāghib divides virtues and goods into five kinds. Firstly he divides them into 

otherworldly and this-worldly virtues. Then divides this-worldly virtues into moral, bodily, 

external and Tufīqī virtues. He means by Tufīqī the virtues are obtained just by God’s Tufīq. 

“Tufīq” is an Arabic word and literally means mercy and grace. He has inspired this name from 

the Quran which says about ethical purification: “If it were not for God’s bounty and mercy 

towards you, not one of you would ever have attained purity. God purifies whoever He will” 



(Q: Nur, 21). “Tufīq” as an Islamic theologian term which means the accordance of human’s 

will and act to Divine providence and will.  

Like philosophical virtues, Tufīqī virtues are four: Hidāya (God's guidance), Rushd (God's 

supplement), Tasdīd (God's giving strong will to individuals) and Taʾyīd (God's assistance). 

Hidāya, the first Tufīqī virtue, has three steps in this world. First is recognizing the paths of 

right and evil. God has shown the right way by reason and through sending prophets and 

religions. As the Quran says: “And We point out to him the two clear ways [of good and evil]?” 

(Q: Al-Balad, 10). The second step of God’s guidance is increasing human’s knowledge and 

right deeds. This one has been mentioned in the verse “God has increased the guidance of those 

who follow the right path, and given them their awareness [of Him]” (Q: Muhammad, 17). The 

third step of God’s guidance is sending prophets and the light of Vilaya and Nubuwwa. “Say, 

‘God’s guidance is the true guidance.”(Al-ʾAnʿām, 71). The second virtue of Tufīqī virtues is 

Rushd or God's supplement. Rāghib means by this one God’s attention to a man when he\she 

wants to do a right deed and makes him/her strong in doing what profits and weak in doing 

what harms. As the Quran said: “Long ago We bestowed right judgment on Abraham and We 

knew him well” (Q: Al-Anbiya, 21). The third virtue is Tasdīd which Rāghib means by this 

human’s standing, willing and moving toward his/her right aim and goal in a way that could 

reach in short time. We asks God to guide us toward the right path and give us a strong will in 

the first surah of the Quran: “Guide us to the straight path” (Q: Al-Fatiha, 6). The last virtue is 

Taʾyīd (God's assistance). He means by that God’s endorsing human’s will and acts by giving 

him/her internal insight and external power and strong. The verse “I strengthened you with the 

holy spirit” (Q: Al-Maʾida), 110) refers to this virtue (Rāghib Isfahānī, 1428, pp.119-120).   

Conclusion 

The general structure of Rāghib’s ethical theory is depended on Greek Virtue Ethics. Rāghib 

has accepted Plato’s division of soul faculty and four main virtues. He adopted some aspects 

of Aristotle’s virtue ethics like the golden mean. However, he has combined these philosophical 

Greek aspect of ethics with the Quranic and Islamic teachings in a best way. As when you read 

his al-Dhariʿa you never feel its philosophical aspects. One of the main innovations of his 

ethical theory as an Islamic Virtue Ethics theory is adding four religious virtues to Plato’s four 

main virtues.  
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